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In recent years there has been such a renewal of interest in 

the theology of Peter Taylor Forsyth that at the present time several 

studies are being devoted to this subject. Already two books have appeared: 

Griffith's Theology of P. T. Forsyth, which is a valuable general intro 

duction to thefaan, and Escott's Peter Taylor Forsyth, which reveals the 

beauty of Forsyth 1 s devotional and so-called "minor" works.

This dissertation is intended to fulfil a function not attempted 

by Griffith or Escottj namely, the presentation in systematic form of a general 

outline of the theology of Forsyth with special reference to his opinions on 

the Atonement, theperson and work of Christ, and the Church. I hope that in 

systematising the thought of a man who was opposed to systems I have not 

vitiated the power of his ideas. That there is a place for such a presenta 

tion is clear from the fact that even today there are many who consider him 

to have been gifted with a flashing insight but lacking in integration. That 

this is a premature opinion I hope to indicate in the pages that follow. My 

contention is that throughout the years in which he produced the works by 

which we remember him, Forsyth was motivated by the desire to mediate between 

the orthodoxy of his youth and the liberalism of his more mature years. 

It is because he refused to abandon the central truths ofi orthodoxy, yet 

adopted the methods of scientific criticism, that he appears to us as a
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modern theologiaa, speaking to our ag« with a voice of authority and in 

spiration*

In the course of my studies I have discovered material which 

sheds considerable light upon the early years of Forsyth. In fact, the 

only period for which I have been unable to find any data is that between 

his resignation from New College, London, and his installation as the min 

ister of the Congregational Church of Shipley. Because of this new material, 

I have divided the thesis into two parts, the first of which is devoted to 

a general review of the life, early writings, and influences working upon 

Forsytbj whilo the second part deals with his theological thought.

There are many to whom I am indebted in the preparation of 

this study. I have had invaluable help from my advisers, Principal Charles 

S. Duthie, B.D., and Rev. Professor G. T. Thomson, D.D. Both Principal 

Sydney Cave, D.D., and Rev. James B. Binns, M.A., of New College, London, 

have kindly offered information and suggestions. It was due to a remark 

by Dr. Cave, in fact, that I began to search for data on the early ministry 

of Forsyth. Rev, J. M. Collins, of Coventry, kindly made available certain 

of Forsyth1 s pamphlets which could not be obtained elsewhere, while Mr. 

Edward W. Watt, L.L.D., Former Lord Provost of Aberdeen, has also added to 

my knowledge in many ways. I am indebted also to Rev. Harry Escott for his 

interest and advice, to Rev. Professor James Wood, M.A., and Rev. Professor 

D. R. Scott, Ph.D., D.D., of the Scottish Congregational College, to Dr. 

Sidney M. Berry, D.D., Secretary of the International Congregational 

Council, and to Rev. F. H. Toseland, General Secretary of the Yorkshire
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Congregational Union.

There are three to whom I am especially grateful, however. 

It was through the inspiration of Principal Duthie that I undertook this 

study, and to him I owe a debt which cannot be put into words. The Rev. 

Andrew Graham, M.A., B.Com., has kindly read the manuscript and suggested 

many changes in style and structure which have rid it of expressions pecu 

liar to American speech. Mrs. Jessie Forsyth Andrews has also read the 

manuscript and offered suggestions which have been adopted, ihe has made 

available material which has been of great value, and she has taken an 

interest in this work which must have taxed her time and energy.

Finally, I thank the staff of the National Library of Scotland, 

whose generous and hospitable efforts have made possible the study of many 

ponderous journals. The typist, Mrs. Alastair McKinnon, has worked patient 

ly to put this thesis into acceptable form. And to my wife, who has suffered 

long thooughout the writing of this dissertation, and has been a help and 

inspiration in countless ways, I express my gratitude.
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Aberdeen in 1848 was a rapidly growing city: the population 

had reached nearly 71,000; approximately 25,000 vessels - nearly half 

of them steam - put into her port that year; the total revenue of the 

burgh exceeded f 23,000. This was a period of transition for Aberdeen 

as well as for all of western Europe. Within the next ten years thr^e 

railways were to be opened (the first railway train entered Aberdeen 

in 1850), while in 1853 the first telegraphic connection with the south 

was to be established.^ It was a time of social unrest: in 1847 and 

1848 the Special Constables were called out by the Magistrates, who 

"anticipated a breach of the public peace in consequence of the high 

price and scarcity of provisions...." The first efforts at forming 

unions had been made as early as 1846, when joiners and masons combined 

to form a temporary trades council in support of a strike in which the 

former were then engaged. This was to be the first year in which the 

public was admitted to meetings of the Town Council; it was to be the 

last in which there would be a public procession of the Magistrates to 

Church each Sunday. And in the beginning of 1849 the Police Board

1 - All these facts are to be found in Ross, J. A.: Municipal Affairs_ in 
Aberdeen, 1889, pp. 122-23, 101-04, 128.

2 -Ibid, pp. 115-16.
3 - Diack, Wt History; o_f the Trades Council and Trade Union Movement in 

Aberdeen, 1939," pp. 8-9. "    



resolved "that the custom of calling the hours by the night ^atchmen be 

discontinued, except half-past four, five o'clock, and half-past five." 1 

Until 1862 the water supply was taken from the river at the Bridge of Dee, 

at the outskirts of the city. In 1848, it must be remembered, Pasteur 

had yet to make his important discoveries about disease, and therefore 

it is not surprising that Aberdeen should have had so unsanitary a 

practice as this.

In 1848 Queen Victoria landed from her yacht, "Victoria and 

Albert," and passed through the city on her way to Balmoral. The 

ancient custom of "perambulating the Marches" led to a dispute in 

September of that year, so that we csn mark this as the last time in the 

city's history in which the boundary stones were to be inspected by 

citizens and Town Council in an annual ceremony which still takes place 

in a few Scottish towns and villages*

Aberdeen lies between two rivers, the Don and the Deej at the 

mouth of the latter is a harbour which, by means of dredging and 

construction of piers, has been made into a fine port. Thus, the city 

has traditionally been associated with shipping and fishing. Formerly 

there were two cities, Old and New Aberdeen, which with other parishes 

have now been joined into one. In Old Aberdeen, which lies in the 

northeastern sector, are situated the Cathedral of St. Machar (fourteenth 

century) and King's College (1505-06). St. Machar's is the only granite 

cathedral in all Britain. Unlike the other cities of Scotland, which 

are constructed of sandstone, Aberdeen is built of granite,quarried there

1 - Municipal Affairs in Aberdeen, p. 101.



for more than three hundred years. It is this stone which gives to the 

city a sparkling cleanliness sadly lacking in many other Scottish cities.

On the northern edge of the city is the Parish of Old Machar, 

which was not included within the boundaries of Aberdeen until 1871. 

It was here that Peter Taylor Forsyth was born on May 12, 1848. His 

parents had been married in Old Machar in June of the previous year by 

the Rev. George Thomson, minister of Blackfriars Street Congregational 

Church.^- At the time of his marriage, Isaac Forsyth was a merchant, 

while Elspet was housekeeper to Peter Taylor, a well-to-do retired shoe 

maker, who, upon his death, bequeathed his house to the Forsyths. The 

Forsyths were thrifty, intelligent, and deeply concerned with spiritual 

matters; but they were never prosperous. Isaac was from Cabrach, the son 

of a weaver. Although a hard and earnest worker, he never was able to rise 

above poverty. The records show that he was a "merchant 11 in 1847, and 

that he became a "book deliverer for Mr. Virtue, London," in 1848, 3 a trade 

which he followed until 1853. In the latter year we see him recorded as a 

book canvasser in one source, and a "letter carrier" in anob her. Mean 

while his wife had begun to take boarders in 1851, the same year in which 

the family had moved to a new home on Marischal Street, near the docks, not 

long after the death of Peter Taylor. Until his death in 1880 Isaac 

Forsyth was to remain a postman, and his widow was to keep lodgings for 

years after that. Isaac was thirty years of age when he married. A 

picture taken of the family when Feter was a small boy reveals the

1 - Marriages in Old Machar, 1847, p. 589.
2 - Tbid7~~
3 - Baptisms in Old Maohar, 1848, p. 483.
4 - Post Office DireotoryT Aberdeen, 1853-54, p. 103.
5 - FirEhTand Bj£^Jiggis » Vi*y of Aberdeen, 1853, p. 83, no. 401,



sensitivity of the fatherj deep lines of sorrow mark his face. A religious 

man, he was a deacon of Blackfriars Street Congregational Church for a 

number of years.-'-

Elspet MoPherson(entered also in contemporary records as 

Macpherson) was a year older than her husband. The daughter of a crofter, 

she had been born and brought up in Kingussie. A spirited description of 

this woman, whose personality did so much to shape the character of Peter, 

is to be found in Jessie Porsyth Andrews 1 Memoir of her Father. 2 Elspet 

was a hard-working, homely sort of woman, and so self-forgetful that she 

delayed her marriage to Isaac for nine years because of a vow to Peter 

Taylor's dying wife that she would faithfully look after the old man. Her 

life can never have been easy, for she had a family to care for and lodgings 

to keep, and two of her five children were lost in early life; yet, we may 

judge that it was through her strength of character and physical stamina 

that the family was able to carry on through years of poverty, illness, and 

deprivation*

The records reveal that there were in all five children, of whom 

Peter was the first. Elspet was born in 1850, Isaac in 1852, Jessie in 

1853, and Elizabeth Ann in 1856. We can discover no record of the young 

Isaac, other than that of his baptism; but because his name seems never to 

be mentioned, and because Sir Alexander Glegg, the life-long friend of 

P. T. Forsyth, spoke of Peter as the only son, it is probable that this

1 - A. Glegg in the Christian World, Nov. 17, 1921, p.4.
2 - Forsyth: The Work of Christ, 1946 edition, with Memoir, pp. vii-viii.
3 - Ibid.
4 - Baptisms in Old Machar, 1850, p. 521; Births and Baptisms, Aberdeen, 

1852, p. 58~, no 1 s. "196," 197; Births and Baptisms^ Aberdeen, 1853, p. 83, 
no. 401; Deaths in District of' St. Nicholas in Burgh of Aberdeen, 1858, 

p. 6, entry 17.
5 - Glegg, op.cit.



child died at a very early age. Elizabeth Ann lived to be but two years 

old. Jessie died while yet a young woman. Elspet outlived Peter. Perhaps 

it was because of the increasing responsibilities to his family that Isaac 

finally gave up his efforts to be a bookseller and took on the exhausting 

job of postman; for, despite the meagre salary of eleven shillings a week, 1 

there w s at least the assurance of a wage. It must have been a great defeat 

to this man who loved to read, to have to give up his own business and accept 

a position in the post office. The penny post had been instituted in 1839, 

and although the business of the Post Office had increased tremendously, 

total revenue had gone down. Sir Rowland Hill attempted to maintain the 

revenue by reducing postal salaries; this resulted in an effort by the Post 

Office employees, led by the postmen, to remedy their grievous conditions,
  n

The matter came before Parliament in 1858 and 1860, but met with no success. c 

At the same time the Sabbatarians were calling for the abolition of the 

Sunday post, but it was not for many years that anything was done about it. 

In Aberdeen, for example, the Council resolved in 1850 "to petition in favour 

of all Postal labour on the Sabbath day;'1 yet, in 1883 the Trades Council 

was still calling for the abolition of Sunday deliveries, and it was not

until 1891 that payment for Sunday work was finally conceded and the working-
A

week based upon six rather than seven days.

Peter Forsyth once declared that his father had never earned 

more than thirteen shillings a week*5 - a sum considerably lower than the

1 - See, notice of Forsyth 1 s election as Chairman of the Congregational Union, 
British Weekly, May 12, 1904, p. 108.

2 - Hansard"1 s ParT. Debates, 3rd Ser., clxviii, 672-82; 4th Ser., xciv, 1358- 
1>0; G-renville, R. K. i"A Letter.... on the Desecration of the Lord's Day in 
the Post-Office Establishment," 1850, pp. 8-10, 15.

3 " Municipal Affairs in Aberdeen, p. 102.
4 - Diack; op. cit., pp. 222-23.
5 - "Death of Principal Forsyth," Christian World, Nov. 17, 1921, p. 3,



eighteen shillings given in the Civil Service guide for the year 1860. 

But at least we can infer that as late as 1872 Isaac Forsyth was earning 

no more than the maximum weekly wage of eighteen shillings, plus emoluments.^- 

It is not surprising that throughout his life Peter Forsyth was intensely 

concerned with social issues, and that during the earlier part of his 

ministry he participated in political debates both through the press and on 

the public platform.

The records of Peter Forsyth 1 s baptism are confused. In the 

first record, in Old Maohar, we read that*

"Isaac Forsyth, Book Deliverer for Mr. Virtue, London, residing 
at No. 100 Chapel Street, and his spouse Elspet McPherson, had a 
Son born on the 12th May 1848, named Isaac Peter, baptized bv the 
Rev. W. Grant, in presence of Peter Taylor and Mrs. Strutt.

When, however, the children were registered in Aberdeen shortly after the 

the birth of the second son, the eldest was listed as Peter Taylor Forsyth,
•z

and the youngest as Isaac. Further inconsistencies are revealed in the 

names of the minister and one of the witnesses, who, in the later record 

appear as the Rev. Samuel Grant and Mr. Stott. In view of the fact that 

the second son was named Isaac, it seems reasonable to assume that the Old 

Maohar record is in error. At any rate, the eldest lad was always known 

as Peter, never as Isaac.

He was never a strong child, and from boyhood had one sickness 

or another. Throughout his life he was troubled with some sort of a

digestive complaint which led him to write many years later, "I cannot

4remember since boyhood passing a day without pain...... In this respect

1 -. See, A Complete and practical Guide to Her Maje sty 1 s Civil Service, 
1860,"Appendix, p. "45; f8T2~/ pT~2~89.

2 - Baptisms in Old Machar, 1848, p.483.
3 - Births ajilTfraptisms_^ Aberdeen, 1852, p. 58, no. 195.
4 - Forsythl^ffi- s sforfs in State and Church, p. 41



Glegg remarked of him, "As a boy he was never robust, and rarely went in 

for outdoor games. 1/Uhile we were at our bats, he was at his books." 1 

This did not prevent him from indulging in the ordinary snowball fights 

and games of the schoolboy, however. One such fight, in which he sustained 

a very black eye, has been graphically described by him. 2 Even as a young
/

boy he was noted for his intelligence, and throughout hisyears at school 

he won prizes in his studies. 3 He graduated first in his class at the 

Grammar School in 1864, thereby winning the gold medal for that year. 

Throughout all these years his parents skimped and denied themselves in 

order that their son might have the best possible education, both at the 

Grammar School and at the University.

In October of 1864 he was ready for the annual Bursary Competition 

of the University - one of the outstanding features of Aberdeen in those 

days. On the last Monday of that month young men from every part of the 

land assembled at Ring's College to pit their skill against one another in 

an examination which consisted of but one question: translate a given 

English text into impeccable Latin. For most of the men who sat the 

examination this meant the only possibility of their continuing their studies 

at the University level; there were some vfao came back year after year in a 

desperate attempt to win one of the bursaries, no matter how small it might 

be.^ Unlike many other Universities, Aberdeen was noted for its democratic 

spirit: here the poorest Highlander stood on equal terms with the wealthy 

city lad, and each was judged purely on the basis of his ability. In that

1 - Glegg, op. cit.
2 - Forsyth: ""When we "Yers Boys", Bpn Record, 1906, pp. 259-60.
3 - Ibid; also, Glegg, op. cit.
4 - For a full account of Bursary Competitions, see Mciean,N. N.: Life

at a Northern University, Quaterceritenary ed'n., 1906, Cla pters I'-III.
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competition of 1864 Forsyth was placed twenty-first in a class of two-hundred- 

and-four, thereby winning the Cargill Bursary, valued at 5 20 per year for 

four years of study,^

The University of those days has been variously described,

according to the bias of the writer. Quite naturally, most of the graduates 

had a sentimental attachment to their alma mater which flavours the character 

of their reminiscences. The average age of the "bageant" in 1868 was 

eighteen years; the youngest student was thirteen; the oldest, twenty-nine.^ 

The course of study, which was of four years 1 duration, was based primarily 

upon the classical languages. The first term of study consisted of two 

hours each day of both Latin and Gr ek, with three hours weekly of English 

(taught by Bain). In the second year Latin and Greek were cut to one hour 

a day each, and to these were added two hours a day of Mathematics and one 

hour a day of Natural History. The third term comprised one hour a day of 

Mathematics and eight hours weekly of both Natural Philosophy and Logic,

For the final year, students studied Chemistry and Natural Philosophy for

3 an hour each day, while devoting eight hours in the week to Moral Philosophy,

The life of a professor was a difficult one, particularly in cases 

where the students lost respect for their teacher: then they were relentless 

in their persecution. In Forsyth 1 s time the man least able to control his 

classes was Professor Martin, who taught Moral Philosophy, "Occasionally 

his classes resembled Bedlam - when, for instance, a fowl was secretly

1 - Ogilvie, J.: Book of Bursary Competitions, unpublished clippings, King's 
College Library7 "Aberdeen, 1913, The Cargill Bursary, established in 1616, 
is published in Mort i fi o at i on s under the ^Charge ^>f jbhe Provost, Magistrates, 
_and Town Counoil~"of Aberdeen,"~1849, ' pT 487"" * " ~"~ ~

2 - HoteT~on the Evolution of the Arts Curriculum in the Universities of 
Aberdejn,""T508, p. 15, ¥oteT~

3 - Ibid, pp. 13-15.



introduced and let loose during a lecture." 1 Perhaps the only man of 

lasting prominence was Alexander Bain, to whom Forsyth felt himself greatly 

indebted, as Glegg has emphasisedt

"He was a student of Bain, and though his theological and philo 
sophical view differed widely from those of his Professor, he 
used to say that it was at the feet of Dr. Alexander Bain that he 
learned to think clearly and follow out his thoughts to their 
logical conclusion."^

Forsyth was but one of many who felt that the regimem of the

University was too difficult; he stated in an interview years later that

3 
his health had been permanently injured by the heavy work,

'The whole atmosphere of the place was one of hard, steady labour. 
Most of the men were aware that they weee having their one chance 
in life, and if they threw it away they could n«ver repair the 
loss. Very few indulged in sports of any

"I remember my father's telling me," adds Mrs. Andrews in a personal 
note,"that he and other poorer lads used to borrow certain essential 
books from the college library, in rotation, and sometimes he worked 
on a book a whole 24 hours round without stopping, that being the 
period allowed for the loanl"

The poverty of Aberdeen students is pictured b- Nicoll in these 

graphic words:

'Then we were poor - poor, I imagine, to a degree quite unknown 
now.,..I had an attic of my own....for four shillings a -week. My 
bill for food amounted to another four shillings, and it vras expected 
that all my expenses of every kind should be covered by two shillings 
more, and this was done.. ..There were students even poorer than my 
self, and I am firmly convinced that one...,well known to me, died of 
sheer starvation. Poor fellow! he had in a corner of his room a 
large barrel of meal, and he seemed to get all his susten^-mce out of 
that barrel....Many of us hac. our constitutions permanently injured

1 - Darlow, T. H.: William Robert son Niooll, 1925, p. 17. See also pp. 15- 
16; Bruce, W.S.: Records of the Arts Cfcss 1864-68, 1912, pp. 16, 26.

2 - Glegg, in Christian World, op, oit,
3 - 'Lorna 1 : "Dr. P. T. Forsyth of Cambridge," British Weekly, Mar. 7, 1901, 

p. 530; Reprinted in part, Nov. 17, 1921. p. 162. (.Lorna 1 was Miss Jane 
Stoddart, Assistant Editor to Dr. Nicoll).

4 - William Robertson Niooll, op. cit., p. 20,
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by lack of good and adequate food. Far too large a proportion of 
my fellow students died early."1

Although Peter Forsyth lived in the city, and thus had to pay no rent, 

it is clear from Niooll's account that there was little revenue to be 

gained by taking in lodgers, and that Mrs. Forsyth 1 s addition to the 

weekly salary of her husband, therefore, could not have been great.

Peter Forsyth entered the University that October, at the 

age of sixteen. His first year was one of outstanding scholarship, in 

which he vied for honors with his close friend, Thomas Nicol. He took

second prize in Junior Greek, first in the Section of Provectories

g 
(Junior Greek), fourth in Junior Humanity, and first in English. In

his second year he took second prize in Senior Greek, was third in the 

Section of Provectories (Senior Greek), and in Senior Humanity won a
JZ

"Special Prize for Excellence in Latin Composition, Prose and Verse." 

Of this year, W. S. Bruce notesi

"The classical men....advanced and climbed to loftier steeps. 
There was a distinct march of mind in our Semi-Year. Nicol shot 
ahead; and Forsyth followed, par nobile fratrum.

Because of illness Forsyth was unable to complete his third 

year. We find no mention of prizes in 1867-68, when he returned to the 

University, but by the final session he was back at the top. He graduated 

with first-class honours in Classical Literature, and tied for first prize 

in Moral Philosophy. Throughout this period he was a well-known figure

Robert son Nicoll, op. cit., p. 18; See also, Life at a, Northern ~
TTnivirs"it_y> op. ~oit. 7

2 - "£b"e'fd'een University Calendar, 1866-67, pp. 23-4.
3 - TbTa7~T8~67^8, pp. 26~-Y.'
4 - Records of the Arts _C3a_ss 1864-68, p. 6.
5 - A^erdeenUniversity gki^dar, 1870-71, pp, 23, 22, 30.
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in the University.

"Forsyth was one of the ablest students that Aberdeen University 
ever boasted. He was not only a great prize-taker, but was a 
brilliant personality. You could not be about the University 
during this time without being aware of him. Hehad an eminent 
gift of speech, and showed a limitless courage in advocating and 
enforcing his opinions. He was also well worth hearing on 
literary subjects....It is not to be wondered at that his fellow 
students should cherish the highest hopes for his future. It was 
smilingly admitted that he had a tendency to grandiloquence, and 
indeed, he had."I

It was sometime during this period that he became influenced 

by the preaching of John Hunter, an Aberdonian born also in 1848. Hun 

ter appears to have made a lasting impression upon the students of that 

time, and, although as yet unschooled himself, had an evangelical power 

which drew large crowds whenever he preached. He and Forsyth worked to 

gether on a project which they had conceived somewhere around 1870.

"In the vacation of 1870 or 1871 Hunter and Peter Forsyth.... 
conceived the idea of resuscitating a Congregational Chapel in 
Dee Street which had been preached empty by its last minister and 
recently closed. They held afternoon services and drew large 
congregations. Of that ti^e is the criticism which an old Aberdeen 
be*dle made to his minister: 'Mr. Peter Forsyth has all young 
Johnny Hunter's ability, but he lacks his grace 1 (grace being used 
in the sense of piety). This brief enterprise was the beginning 
of a lifelong friendship." 2

Nicoll has a word to add about this same venture:

"I remember my great friend, Robert Neil....going with me on a 
Sunday afternoon to Dee Street Chapel, a defunct place of worship 
which John Hunter and he (Forsyth) had plans for reviving. Forsyth 
said, 'Scotsmen, with thirteen centuries of Scottish history climb 
ing about your shoulders. 1 Neil whispered, 'Why thirteen?' And 
so the incident has remained in my mind. But there were collections 
of nouns and adjectives which were even more mysterious, and altogether 
we were aware that Forsyth's genius W-B.S not always accomplished in 
perfect taste. w5

1 - Nicoll, VH. R.I "Principal Forsyth, " British Weekly, Nov. 17, 1921, 
p. 146. "

2 - Hunter, L. S.: ^oJ^H^ter, 2nd ed'n, 1921, p. 12. 1871 appears the 
more probable da e, for Tn that year the Rev. David Wallace left Dee 
Street, after a tenure of thirty years. See Ross, J.: A History of 
Congregational Independency in Scotland, 1900, pp. 217,"245.

3 - Lorna, op. cit.
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We know little else about the religious life of the young man. 

He grew up in the Blackfriars Church (now Skene Street Church), whore his 

father was a deacon, and which Peter Taylor had helped to build. Glegg 

mentions an early incident, when he and Forsyth were called upon to make 

their maiden speeches at a church social; wen then, reports Glegg, the 

boy "was soon soaring above our mental vision." We know, also, that he

was not particularly pious in the accepted sense, for he once shocked
2 Glegg 1 s father by saying that Abraham could not read. The minister of

Blackfriars during Peter 1 s formative years was the Rev. Thomas Gilfillan, 

"a cultured and able minister of the liberal school, with a well-marked
ry

vein of humour and sarcasm." In an interview in 1901 Forsyth paid tribute 

to this man, stating that he had "a grateful recollection of Mr. Sicilian's 

preaching and private influence."^ Gilfillan did not publish; only his 

sermons are to be discovered. However, one of these, "Christian Sabbatism: 

or Divorce from the Law and Marriage to Christ," contains statements which 

bear a striking resemblance to the theories of the mature Forsyth. For this 

reason we have taken the liberty of quoting extensively from sections of 

this sermon, which was preached in Blackfriars Church in 1865, when Forsyth 

was seventeen years of age.

"The name by which our Lord almost invariably chose to speak of 
Himself was Son of Man - as if he would thus keep reminding us 
that he was no stranger and foreigner, but one of ourselves.... 
We are human beings, but he is the man - 'the man Christ Jesus' - 
the Representative of mankind at large. In our room and stead 
He voluntarily undertook to obey the law which we had outraged - 
to demonstrate by a life of perfect obedience that the law was 
'holy, just, and good. 1 " 5

1 - Glegg, op. cit.
2 - Ibid.
3 - Gammie, A.: The Churches of Aberdeen, 1902, p. 258.
4 - Lorna, op. cit.
5 - Gilfillan, T.t "Christian Sabbatism," 1865, pp. 4-5 (italics, author's)
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"Fulfilling the law by a life of the most perfect obedience, how 
ever, was no such satisfaction to its claims as our case reouired. 
A broken law demands a penalty, else the Lawgiver is dishonoured, 
and the law confessed to be pinjust. In this case the penalty was 
death. The law demanded a victim, and imperiously cried for blood. 
The law which our Lord declared He came to fulfill was one whose 
gory altars and bleeding sacrifices had proclaimed incessantly 
from age to age that it could not be satisfied without blood..... 
Our Lord....was fully prepared to meet this demand by paying the 
penalty of His own life....A stainless life like His would ha1$ 
had no such agony and shame as its close had He not been acting 
as the Representative and Substitute of sinners..... To Christ, 
the holy and the just, obedience to law was His very life.... In 
His voluntary death the claims of the law upon Christians are for 
ever cancelled."1

"(The) moral law existed from the very beginning of creation.... 
The abrogation of moral law and obligation is a monstrosity gen 
erated in the dust and heat of reckless controversy. We might as 
well speak of the abrogation of the Almighty ruler of the UniverseJ 
For what is the moral law but the expression of His character and 
will?"*

11 God gave the law to men once and again. But to you he (sic) has 
given something more glorious than grinding subjection to a law 
which you know you have broken. He has sent His Son to fulfill all   
righteousness in your stead; to bear the law1 * last penalty for you."

One other Aberdeen Church connection must be mentioned in pas 

sing! In September of 1872 Fairbairn became the minister of St. Paul

Street Congregational Church. At this time Forsyth was either on the

Continent or just ready to commence his studies at New College, London.

4 
However, he mentions having knom Fairbairn in Aberdeen; it is ?uite

possible that the friendship was formed between the years, 1874-76, 

after Forsyth had resigned from his course at New College as a result of 

health, and before he assumed his first pastorate in Yorkshire.

Throughout his University career Forsyth had earned money by

1 - Gilfillan, T.: "Christian Sabbatism," 1865, pp. 6-8.
2 - Ibid, p. 9.
3 - Ibid, p. 14.
4 - "Tributes to Principal Fairbairn," British Weekly, Feb. 15, 1912, 

pp. 568, 574.
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tutoring. After graduating, he spent at least a year as private tutor 

to the family of Patrick Davidson of Inchmarlo. 1 For the academic year 

1871T72, he was Professor B]ack's Assistant in Humanities. 2 In view of 

the fact that Black was one of the most popular of professors, it is 

likely that Forsyth enjoyed his year there. His task is indicated in the 

Calendar:

"There are two Latin Classes. The Junior Latin Class meets two 
hours a day for five days in the week. During the first hour, the 
whole class is taught by the Professor; during the second, it is 
divided into two sections, oneof which, consisting of the more 
advanced students, is taught by the Professor; the other being 
about one-third of the whole, is taught by the Assistant. The 
authors usually read are Virgil, Horace, Terence, Livy, and 
Cicero....

"The Senior Class meets one hour a day for five days in the week. 
An advanced section, comprising about one-third of the whole is 
taught by the Assistant for two days in the week during three 
months of the Session; with this exception, the class is taught 
by the Professor. Portions are usually read from three or four 
of the following Authors: Luctretius (in the advanced section.), 
Plautus, Catullus, Horace, Persius, Juvenal, Cicero, and Tacitus

M 3 
    .  

Whether FO? syth had hoped to become a teacher, only to change 

his mind, or whether perhaps he took this position in order to save money 

for further studies, we do not know. Ah any rate, his close friendship 

with W. Robertson Smith, just then commencing his brilliant though

controversial career as Professor of Hebrew at the Divinity Hall, prompted
tt 

the latter to urge him to take a term of study at Gottingen under Ritschl

and Stumpf. We have no record of this period other than a letter which 

appears in the biography of Hunter, by means of which we are able to ascertain 

definitely that Forsyth went to the Continent at the close of the academic 

session in 1872. In a brief note which Hunter wrote to the Rev. A. J. 

Griffiths from York shortly after Easter of that year, he states, "I have

1 - Lorna, op. oit.
2 - Aberdeen University Calendar, 1872-73, p. 3.
3 - Aberdeen University Calendar, 1873-74, pp. 15-16.
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Forsyth here just no on his way to Gflttingen." 1

That term, short though it was, proved to be/one of the most 

significant periods in his life; the impress of Ritsdhl was never wholly 

to leave him. Gflttingen had a rather large English colony, due to the 

magnetism of Ritschl. He himself was aloof; yet, his teaching 7/as so 

powerful, and his influence so great, that he shaped the minds of all who

listened to his lectures. His was a positive contribution, doing much to

2 offset the destructive theories of Baur and his school.

In September of 1872 Forsyth was accepted on probation at New

2 College, London. Iflfhy he had chosen this college we do not know; possibly

it was to be near Baldwin Brown, a London minister and the Nonconformist 

closest to Maurice. We shall probably never know what it was that impelled 

the young Scot to pursue his studies so far from Aberdeen; but once he got 

to England, he was never to return to his native Scotland save for short 

visits and holidays.

He was fully admitted to the Theological Course in February of 

the following year,^ but did not complete the full course of study. Cave 

cuotes the letter which Forsyth wrote to the college at the time of his 

resignation!

'My health will not permit of the prolonged attendance on classes 
which would be necessary were I to resume my College work. I expect 
to do much honest work in the Christian cause but I find it can only 
be by having in my hands the entire disposal of my daily time to 
that end.'5

1 - Hunter, op. oit., p. 34.
2 - Lorna, op. cit.
3 - Minutes of New College, London, No. 1280, 27th Sept., 1872.
4 - Ibid, No. 25, 25th Feb., 1873.
5  Cave, S.: "Dr. P. T. Forsyth," Congregational Quarterly, Apr., 1948, 

p. 108.
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His resignation was accepted by the College^ - and for the next two years 

we have no record of him at all.

Mrs. Andrews has suggested in her Memoir that her father may
n

have been a misfit in New College. 6 There is no means of substantiating 

this theory. However, there is a pointed reference to the College in a 

memorial to one of its professors which might bear her out*

"Professor Godwin's record is left in the minds of the students, on 
many of whom he produced an extraordinary impression. He was not 
considered orthodox, and was at one time much denounced by Brewin 
Grant and others of that fraternity. Probably it isowing to this 
that New College has got its inexplicable reputation for advanced 
views, although it sacrificed on the altar of orthodoxy the ablest 
man who has studied for the Nonconformist ministry in this 
generation. "^

Whatever the benefitsmay have been from these two years in
/

New College, two other things stand out in this period of his life: He 

met Minna Magness, whom he was to marry in 1877; and he came under the 

spell of J. Baldwin Brown, one of the outstanding Congregational preachers 

of the age. Forsyth became a member of his congregation, and every Sunday 

used to travel out to Brixton to hear him. Probably it was their common 

love of Maurice, whom Brown had known, which dre^v them into close bonds 

of friendship; yet, it was not this alone, for Brown was a noted champion 

of the younger men in the denomination, many of whom he had defended against 

their more orthodox seniors*^ Forsyth once spoke of him as "the greatest 

Independent of our time."

1 - Minutes, op. cit., No. 404, 1st. Oct., 1874.
2 - The Work of Christ, p. xi.
3 - FcItiln^WeeklyTTJar. 8, 1889, p. 300.
4 - Lorna, op. cit.
5 - E.g., the "Rivulet" Controversy, 1855; See Peel, A: These Hundred Years, 

1931, pp. 221 ff.
6 - Forsyth: "Baldwin Brown," In Memoriam; James Baldwin Brown, E. B. Bro^m, 

1884, p. 139.
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"To us juniors he was always young, and always, till he became ill, 
accessible. It was new life to come from the dogmatists with their 
exclusions, to this great generous believer and conprehensive anti- 
comprehensionist." 1

"He had something of Maurice's suspicion of popular religion, and 
was inclined to think there must be something good, and for the 
hour very necessary, in a man whom the societies and denominations 
united to taboo."^

From Forsyth's analysis we learn that Brown had the same sense of need for 

a deep ethical core in Christianity which Ritschl was teaching: this 

must have meant much to the young student;. Perhaps the finest tribute to 

the man is found in these -words:

"We think of the unusual blending of ethical passion, spiritual 
insight, intellectual grasp, and personal piety. We think how 
admirable is hisunion of fine morality and masculine religion, 
of apostolicity'and fairness, faith and charity.....He was more 
a Paul than a John."3

We do not know what Forsyth did between the time of his resigs- 

nation from New College in 1874 and his acceptance of a call to Shipley in 

1876. It is possible that he spent some of the time in Aberdeen - the 

fact that he knew Fairbairn before the latter went to Airedale College, 

Bradford, in 1878, points to this. It was difficult for a liberal young 

minister to get a charge in those days; this in itself may account for 

the long period in which he remained unsettled. However, through the 

intercession of Baldwin Brown he was settled in a Congregational Church 

at Shipley, near Bradford, in 1876, where he was ordained by Brown and 

Principal Newth, of New College. (One of the guest speakers at the Public 

Tea and Meeting was ffilfillan). At last he was ready to begin the work 

for which he had been preparing himself for the past eight years.

1 - Ibid, p.135.
2 - Ibid, p. 138.
3 - Ibid, p. 142.
4 - See, "Death of Principal Forsyth,"Christian World, op. cit.
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Yorkshire in those times was orthodox to the extreme, and for 

this reason the younger men were received coolly by the older ministers. 

Years later Forsyth could state, "When I began to preach the chief test 

was orthodoxy. And I had the honour to suffer something alongside those 

who have changed that." 1 John Hunter, for example, had met such opposition 

at the beginning of his ministry in York that he was nearly forced to resign.

The most drastic action was taken in Huddersfield against J. T. Stannard, 

who was evicted from his pulpit by the trustees in a legal proceeding 

which shocked the Congregational world. The Shipley Church was not included 

in the Yorkshire Union

"....because some of its leading men refused to have a 'church, 1 
or inner membership, as distinct from the ordinary congregation. 
There were many amongst them who sympathised ?rith the wider views 
of Baldwin Brown, rather than with those of Dr. Mellor of Halifax 
and the old school of theology*"'5

Writing of her father's ministry of this period, Mrs. Andrews remarks that 

"He attracted such unexpected people that his church was nicknamed 'The Cave 

of Adullam'....."4

There appear to be three reasons why Forsyth was never admitted 

into theYorkshire Union. The first: his church did not conform. The 

second can be attributed to his role in the Leicester Conference of 1877 

and 1878. The third - and most important - was asermon which he preached 

in 1878 or 1879 entitled, "Justice and Mercy." We shall deal with these 

last two points in order.

The Leicester Conference of 1877 rocked the Congregational Union 

to its foundations, and left upon Forsyth an impression which he never forgot .

1 - Forsyth: The Grace of the Gospel as the Moral Authority in the Church," 
1905, p. 25.

2 - See Hunter, pp. oit., pp. 35-43.
3 - Lorna, op, cit*
4 - Work of Christ, pp. xii-xiii.
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It was called by two of the more prominent young ministers of the Union, 

Allanson Picton and Mark Wilks, both of whom were members of the London 

School Board; and it met during the Autumnal Assembly of the Union at 

Leicester. A leaflet advertising this conference, 'open to all who value 

spiritual religion, and who are in sympathy with the prino iple that agree 

ment in theological opinion can no longer be held essential to religions 

communion,'1 was distributed among the delegates. At an evening meeting 

two papers were read - the most important being that by Picton - and soon 

the place had been reduced to bedlam. At the next Union Assembly, when 

the whole problem was dealt with, the rebels were thoroughly defeated in 

a motion which was brought before the Union opposing all such heresies. 

At the same time, however, a second meeting was held by the Conference, 

and this time Forsyth delivered a paper, the title of which we cannot 

discover. A committee was formed, with the Rev. Joseph Wood as Secretary, 

but the Conference was short-lived. Its purpose is best summarized by 

Bishop Hunt en

"The intention of the group was to encourage a wider bonl of fellowship 
than conventional orthodoxy. The County Congregational Associations 
of the time were inclined to boycott the more liberal men. The orthodox 
identified faith.too exclusively with theology and in consequence they 
were not living in the present, but in the past. The younger 'heretics' 
were perhaps equating religion too exclusively with conduct. They 
desired to have fellowship with all men, irrespective of their theology, 
who have 'the life of goodness in them, who manifest a Christlike life 
and dpirit.' They have in mind particularly men like Martineau and 
J. J. Tayler - the modern Christian wing ofUnitarianisiru"

That Forsyth was in the centre of this conflict can be seen from 

a letter of his which appeared in the English Indepenjdent, November 8, 1877,

1 - Op. cit., pp. 41-42,
2 - Ibid.
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as quoted by Hunterj

n vVe have been delivered by the grace of G-od and Luther from the 
Church. May it not be the work of this second, and more silent, 
Reformation, to deliver us from the weight of a too speculative 
and over-defined Christianity, We have been thrown back on Paul. 
We have yet,as a tfhurch,to learn to l«.n simply on Christ..... 
The power of His name has been more than the power of His creed. 
That is my contention. Call all who worship the goodness of 
Christ members of Christ,*1

Leading the fight against these young men was Dr. Mellor; 

but B. W. Dale - at that time editor of the ^ongre^aj^ionalist - also 

played a prominent part. At the Spring Meetings in 1878 Mellor moved a 

resolution in denunciation of the Conference as opposed to Congregational 

principles. Dr» Parker, the City Temple, offered an amendment striking 

out specific reference to the Leicester Conference, on the grounds that 

there were many sinnere men who woald be hurt by such a statement. Dale 

then took the floor, and argued that

"...the circumstances under which the Leicester Conference had 
been held, with the countenance of such able and eminent Congrega 
tional ministers as Messrs. Picton and Mark Wilks, might invest 

it with a dangerous importance unless some such measure as was 
proposed were adopted. As to Dr. Parker f s amendment, he thought 
it would be better to do nothing at all than to suppress all 
reference to the Leicester Conference. For himself, he was on the 
platform to protest against its conclusions."^

Put to a vote, Parker 1 s amendment was defeated by approximately 1000 to
 2

to 40j only 20 voted against the original motion by Mellor. 0

1 - Ibid. T. Gasquoine, in a letter to the Brrbish Weekly, Mar. 14, 1907, 
p. 634, quotes from the official report o~f~ the Conference: 'Object: 
The promoting of religious communion in worship and work amongst tihose 
who, while retaining their individual boL iefs, agree in recognising the 
existence of spiritual life outside the limits of their own theological
creed.'

2 - London Times, May 13, 1878, p. 10.
3 - Ibid, for further data, see the Congregationalist: Nov., 1877, pp. 688, 

700-01; Dec., pp. 707-23; June, 1878,"pp. 326-32.



21

We can get some idea of Forsyth1 s interest in the Conference by 

reading what he had to say about it years later.

"I remember in 1877 taking part in....the Leicester Conference, whose 
promoters said their principle was that 'religious communion does not 
depend on theological agreement.' I say that still....But it is another 
matter when you are not speaking of occasional worship but on the stand 
ing existence and action of a Church in the world."^

In prefacing his remarks upon R. J. Campbell f s "New Theology," however, 

Forsyth gives us the best picture of the meaning of the Conference in 

relation to its period:

"Some thirty years ago I took an active part in what was known as 
the Leicester Conference. Its object was to utilise the occasion of 
the meetings of the Congregational Union, especially in London, to 
promote the exchange of thought and devotion irrespective of dogmatic 
basis. It was a useful enterprise. I belong to a valuable society 
today with a similar end. But the Leicester Conference came to 
grief because it was thought to be an attempt to give Unitarianism a 
footing within the Union - which it was not, to any knowledge of mine. 
Wherein it seems to some to differ from the situation we have to deal 
with today."3

"Issuing then, as the churches were, from a stiff and thin orthodoxy 
(held, all the same, by many fine, virile, and beneficent men), it 
was inevitable that the great demand should be for freedom. It was 
not so much a demand for positive truth. It was an escape from 
truth which had become too positive in a wrong direction, too detail 
ed in its positivity, more positive as truth than as deed and power. 
What was claimed was light and air, room and freedom.... The supreme 
interest was the interest of freedom - freedom from something they 
knew too well, freedom in something they felt it was good to breathe, 
freedom, however, for they knew not what. It was the age of 
impressionism, now dying. *

No sooner had the threat of the Leicester Conference been met 

and defeated by the old guard than Forsyth published a sermon, probably

1 - Forsyth: "Congregationalism and Reunion," 1919, p. 17.
2 - London Society for the Study of Religions, of which Forsyth became 

President shortly before his death.
3 - Forsyth: "The Newest Theology," British Weekly, Mar. 7, 1907, p. 581.
4 - Ibid.
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entitled "Justice and Maroy." If not the first, this is one of the earliest 

of his pamphlets to have been printed; at least two appeared in 1878: "The 

Weariness in Modern Life" and "Maid, Arise" - this latter, a sermon to school- 

girls. It is possible that an undated pamphlet, "Pfleiderer 1 s View of St. 

Paul's Doctrine," was published a year previously. Yet, this sermon is of 

particular interest for two reasons: it deals with the substitutionary 

theory of the Atonement; and it was responsible for a row within the Bradford 

District which threatened to split the Yorkshire Union. Unfortunately we 

have found no copy of this sermon, but we have a rejoinder by an anonymous 

author to "Justice and M«rcy" which gives an idea of the contents and leads 

us to believe that it is the sermon which caused the rift. Mention of the 

incident is made by Francis Wrigley:

"A rather significant thing happened in 1879, which called forth 
an equally significant reply. I have before me now a legal-looking 
document, entitled, 'The Complaint and Protest of some Members of the 
Bradford District of the Yorkshire Congregational Union, respectfully 
presented by them to the Executive Committee of the same, April, 1879.' 
This document is d gned by Dr. Pairbairn, Dr. Campbell, Dr. Duff, 
Alfred Holborn, S. Dyson..., J. A. Hamilton..., and other well-known 
ministers and laymen.

"What was their 'Complaint and Protest'? It was that at a 
meeting of the Bradford District at Rawdon, Rev» **  ^. Forsyth, M.A., 
then the newly-elected minister of Shipley, was, by a majority vote, 
refused admission as a member of the Union. It was held that this 
was invalid because of the grounds on which it was reached.

"On what ground was that decision taken? Because of a sermon 
preached by Mr. Forsyth in which he denied the substitutionary 
theory of the Atonement. The protestors claimed that the Bradford 
District was acting ultra vires in making that, or any theory of the 
Atonement, a test of Christian Faith and a condition of Christian 
fellowship; that such a procedure was quite contrary to the genius 
of Congregationalism; and that it was not right to commit the Union 
to an expression of belief in a doctrine which, in its cruder forms, 

was not held by a great majority of Congregational!sts, and which 
had been repudiated by every theologian of eminence in our Churches.

"They asked that the matter should be reopened and the whole 
matter discussed at the Annual Meetings. Here, then, were all the 
materials for a first-class theological conflict; but happily the 
question did not arise at the Assembly because meanwhile Mr.
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Forsyth had accepted an invitation to Manchester,"^

The printed attack upon Forsyth is interesting chiefly because 

it shows the manner in which the older men attempted to prevent the advance 

of modern thought. The unidentified author of the pamphlet2 takes great 

pleasure in a minute analysis of Forsyth's sentence structure: by a clever 

attack upon major and minor premises he manages to confuse the meaning of 

the sermon so completely, that, to judge by what is quoted in this pamphlet, 

the sermon is but a string of contradictions,

"if one might venture to give advice, it would be that both preacher 
and hearers should study more and more closely the Holy Scriptures 
and the writings of the accredited leaders of the theology so out 
rageously misrepresented and travested in this sermon. One's pity 
is called forth towards both hearers and speaker, if they think such 
a performance asthis sermon the production of advanced thought. The 
old evangelical doctrines have nothing to fear from such thinking, 
and one sits down in contented expectation that it will prove to be 
of the things the fashion of which passeth away because it is not 
founded upon abiding principles,"^

Judging by the review, Forsyth had already begun to develop his dialectical 

style. God's love is found to be the fundamental aspect of His nature; 

Forsyth opposes the 'whole immoral theory of substitution,'

"And what are the doctrines or truths taught in this sermon,.,.? The 
purpose is stated to be to speak on the relation of mercy and justice 
'in the eternal divine nature, 1 These are, first of all, said to be 
co-equal in all fundamental qualities, and then that, in some sense, 
not to be very literal, they are so very different, fundamentally^ 
that mercy is in God the very essence of His nature, while justice is 
but a manifestation of love, - 'simply love taking shape, 1 "*

In his introduction to the pamphlet the author indicates the place which 

Forsyth had assumed in his brief time at Shipley:

1 - Wrigley, F.» The History of the Yorkshire Congregational Union, 1923, 
pp. 81-3, T-wO Tacts are incorrect: Forsyth was not newly-elected to 
his charge; the invitation had come not from Manchester, but St. 
Thomas's Square, Hackney. Unfortunately, t.he document to which he 
refers is no longer to be found.

2 - "Justice and Mercy. A Review of a Sermon Published by Rev. P. T, 
Forsyth," no date,

3 - Ibid, p. 8,
4 - Ibid, pp. 7-8.
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"The publication of this sermon affords an opportunity of which I 
avail myself to examine the work and the pretensions of a school 
of writers and speakers which makes for itself very high claims. 
The rank and file assume for themselves the position of advanced 
thinkers; they speak of many differing from them as old-fashioned 
and narrow; and Mr. Forsyth they acknowledge as a leader and 
champion in this district. 1^

Two other highlights of the Shipley period must be mentioned. 

In 1877 Forsyth and Minna Magness were married by Baldwin Brown in a 

small church near Netting Hill Gate, London, close to Minna's Bayswater 

home. She had been an Anglican, but became a devout Congregationalist 

after meeting Forsyth* The other event was the arrival of Fairbairn in 

Bradford, where he became Principal of Airedale College in 1878. Thus, 

an acquaintance begun in Aberdeen when Forsyth had attended Fairbairn's

classes there, was continued in Bradford, where Fairbairn soon institu-

g
ted a class for young ministers in the district.

When Allanson Pioton resigned his charge at St. Thomas's-square, 

Hackney, Forsyth was ready to leave Shipley. "Lorna" has stated that 

Picton arranged for Forsyth to follow him,* but her article has been 

challenged by a member of the church at that time, who glives us a clear 

picture of the situation:

"Mr. Picton never 'arranged 1 for Mr. Forsyth to succeed him in 
Hackney...It was the Rev. Baldwin Brown who recommended the 
committee to hear Mr. Forsyth, which they did, with the result 
that might have been expected. I remember Mr. Picton at the 
installation saying that he knew it would be a recommendation to 
many of us that his successor's views were quite opposed to his 
own."5

1 - Ibid, p. 3.
2 - ltMemoir, n Work of Christ, p. xii.
3 - Selbie, W. B.: Life of Fairbairn, 1914, p. 94. A letter from Fair 

bairn to ForsyfH, 1877, appears on pp. 79-80.
4 - Lorna, op. cit.
5 - nDr. Forsyth in Hackney," fe tter by *M. C." toJBriti^sh Weekly, 

Apr. 11, 1901, p. 664.
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This statement sheds valuable light upon the theological 

position of Forsyth in this period, for we know that Picton was becoming 

more and more pantheistic in his views. That Forsyth never embraced such 

pantheism can be seen from this letter as well as from the sermons 

preached by him during the latter years of his ministry at St. Thomas 1 s. 

Nonetheless, there is evidence that Forsyth experienced in Hackney the 

deepening of his faith to which so much allusion is made today. A letter 

written to the British Weekly shortly after Forsyth's death clearly makes 

this claim; it is unfortunate that there is no further evidence on the 

subject:

n ....I see no mention of the fact that it was after he succeeded.... 
Picton as minister of St. Thomas's Square Church, Hackney, that Dr. 
Forsyth had that great spiritual experience to which allusion is 
made as determining the trend of his life and ministry. Up to that 
time it had seemed probable that the young minister might follow his 
predecessor along lines that ted the latter ultimately to sever his 
connection with the churches, and to devote his noble powers rather to 
the exposition of Spinoza than of any faith distinctly Christian. 
From Mr, Picton himself I had at the time the story of Dr. Forsyth 1 s 
conversion. "1

This, the only speciflio reference which we can find to the experience which 

Forsyth himself mentions in general terms in Positive Prcaching,^ indicates 

that he reached religious maturity much earlier than is conimcnly supposed.

From the illuminating reminiscenees of those who knew him as 

their minister in Hackney we get a fair idea of the kind of work he did. 

His congregations were small, yet he was well-known in the city. His 

evening lectures, on the other hand, drew large audiences, as did those 

on Art; and once each month he delivered a children's sermon which en-

1 - Larter, C. E.: letter to British.Weekly, Nov. 24, 1921, p. 196.
2 - Forsyth: Positive Preaching ~and the Modern Mind, 1901?, pp. 281-90



26

thralled adults as well as children. Although urged by his congregation 

to publish these children*s sermons, he declined on the grounds that they 

were not good enough. 1 One of his congregation recalls this striking 

sentence from Forsyth: 'For one brief half hour a man gives himself, and 

men go home and call him clever!' 2

Not the least impprtant contribution which Forsyth made to the 

life of Hackney was his influence upon young people:

"As a medical student, unsettled in matters of belief by the scien 
tific teaching of the materialist school, such help as Dr. Forsyth 
was so well qualified to give was invaluable to me. I still have 
notes of a course on the origin of the Gospels which he gave at 
that time, and which first attracted me to St. Thomas 1 s-square. 
They were given on week evenings, and he used to write on the 
black-board before the lecture a summary of the chief points. 
Questions and discussions were invited.... At the end of this 
series of lectures he gave one or two evenings to reading with us 
Browning's poem, 'A Death in the Desert!... his literary lectures 
were a great treat."^

"(A) sentence.... that has remained fixed in my memory was this: 
'Make it the one aim and supreme endeavour of your life to under 
stand Christ, for ef all Divines He is the most divine. 1 He was 
an advocate of the higher criticism, but would never admit that it 
furnished any valid excuse for refusing the appeal of Christ. I 
heard him preach his farewell sermon at St. Thomas 1 s-Square, and 
recollect vividly his dramatic denunciation of the men who had 
applauded him for preaching a more liberal religion because it 
seemed to them to permit the moral laxity which they preferred to 
a higher life. Looking up from his manuscript he peered round 
among the congregation. 'I hope I have offended such men, 1 he said. 
'I think I see some of them here tonight.'....In those days some of 
his ministerial brethren looked askance at him, considering him 
almost heretical in his advanced views. But to students like my 
self, unsettled in their religious thinking by the current material 
ism of the day, it was a godsend to find a preacher of outstanding 
intellectual power, who had fairly faced our modern difficulties 
for himself, and yet preached Christ with all the fire and earnest 
ness of a prophet....»

"In my notes of his lectures on the origin of the Gospels the follow 
ing striking passage occurs:- 'The Word of God was not the Bible; it

1 - Letter by "M.C.," op. cit.
2 - Ibid.
3 - "A Medical Man's Tribute to Dr. Forsyth," Letter to the British Teeklv. Dec. 1, 1921, p. 203.           ^
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was left for us to get down as low as that. The Bible contains the 
tford of God - Jesus Christ. 1 " 1

It was while a minister in Hackney that Forsyth was at last 

admitted to the Congregational Union. 2 His sermons of that period do not 

seem heretical today: "Pessimism," for example, which is based upon a 

comparison of contemporary German philosophy with Christian revelation, 

contains the germ of his later thought.

"the solution of life is not to be found in grappling with pain, 
but in conflict with sin. The strongest soul that ever lived was 
crushed by sins rather than pains, by sins not his own, not by 
pains which were. Here lies the centre and secret of Christianity, 
not in the miracles of healing, but in the miracles of forgiveness, 
and in the cross, the greatest of them all*

"The deepest sense of evil is possible only to a believer in re 
demption - not a redemption that shall be one day, but that is now 
going on..,."*

»

Another of his sermons, preached shortly after the death of Baldwin Brown, 

and commemorating that great figure, shows not only the extent of Brown's 

personal influence upon Forsyth, but also that the idea of the Cross was 

not a later development in his thought. In speaking of Brown's melancholy 

(perhaps akin to that of Forsyth's father), he declares:

"The joy of the Incarnation was tempered and chastened by the sombre 
shadows of the Cross - which represented, not a redemptive expedient, 
but an eternal factor in the nature of God,"

"Baldwin Brown always carried about with him the sense of what 
civilization and progress costs, as Paul bore about continually the 
dying of the Lord Jesus, and he seemed never to cease hearing the 
friction of the human spirit as it ground along the heavy grooves of 
change, and became developed, or, as he preferred to say, redeemed. 
His favourite definition of man was, that he was a being born to be 
redeemed, an heir of pain and glory, to come only by sorrow to rest,"

1 - Ibid.
2 - Congregational Year Book, 1885, p. 383. This states that he began his 

ministry in 1884,~at Hackney: an error not corrected until 1889.
3 - Forsyth: "Pessimism," Christian v/orld Pulpit, Jan. 16, 1884, p. 43.
4 - Ibid.
5 - "Baldwin Brown," pp. 41-2.
6 - ibid.
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Another of his published writings of this time, "Coleridge's 'Ancient 

Mariner,' An Exposition and Sermon from a Modern Text," appears to have 

been one of the evening lectures mentioned previously.

In addition to his preaching and pastoral work Forsyth was 

involved in political affairs. While in London, he appeared on the 

platform with Fawcett and Wilks, taking an active part in municipal and 

political meetings.^

In 1885 Forsyth removed to Cheetham Hill Congregational Church, 

Manchester, which, interestingly enough, had been the first pastorate of 

Allanson Picton. His installation sermon, "The Pulpit and the Age," might 

well be republished today, for it deals with problems as relevant now as 

they were then. He begins with his idea of the minister's function:

"You have called and I have answered gladly. But it is not 
your call that has made me a minister. I was a minister before any 
congregation called me. My election is of God. Paul speaks of 'a 
faithful minister of the new covenant. f ....In this covenant....are 
God and man. God's fulness meets man's need. The divine nature 
meets human nature, and the union is a wedlock, first made in heaven. 
It is set forth visibly in Christ.2 The minister of this covenant, 
therefore, the minister of Christ has his call, first, in the nature 
of God and God's truth; second, in the nature of man and man's need."

The influence of Ritsohl is apparent in the sermonj Forsyth stresses the 

Kingdom of God in a manner typical of the Ritschlian school. He identifies 

the Church as the servant of the Kingdom; he finds encouragement in the

fact that

"...it is more ready than ever before to recognize the Christianity 
outside the Church, and to admit that Gcd has a controversy with 
men not covered by ecclesiastical discussions."^

1 - Lorna, op. cit.
_ _* MM* _ '^^ _

1 - Lorna, op. cit.
2 - Compare, The Person and Place _of Jesus Christ, pp. 333.
3 - Forsyth: ""The Pulpit and the Age," 1885, p.3.
4 - Ibid, p. 4.
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This, though a dangerous assumption, is partly protected by the stat ement 

that "the Church, no more than the minister, exists to meet man's expect 

ations. "^

Even at this date Forsyth was concerned with the importance of 

the Sacraments: to those of Baptism and Communion he added the Sacrament 

of the Word, which is "the distinctly Protestant Sacrament."^ Furthermore, 

the doctrine of the Cross was an important aspect of his theological thinking:

"The message of God is no mere statement made by God, but a person 
and an act embodying His own self and nature.... We preach Christ 
cruoified - a person in an act.... The character of Christ is in- 
separable from the work of Christ, the image of the Father from the 
work of the Father. The character needed the cross. God could not 
only live but die. The living God is the dying God....The cross is 
embedded in the very principle of Revelation. It is for the putting 
away of sin, but not for that alone. It is also for the illuminaticn 
of the pure. The cross was in God before sin was in man, and it will 
be our vital principle still when sin has been clean destroyed. It is 
not an expedient or a medicine only. It is the Eternal principle of 
Eternal life, which is always and only possible even to God by Eternal 
Death. "3

This interesting passage, which combines in a questionable way a strong 

evangelical faith with what appears to be a rather pure Hegelianism, s;ives 

us a possible clue to the place at which Forsyth began his serious thinking 

on the Atonement,

It took little time for him to become a leader in his new 

community, so that his work began to extend far beyond the limits of his 

congregation. "Although Mr. Forsyth has been but a short time in his new 

sphere," reads an account in 1887, "his work is telling as his power gets 

known and his influence extends."4 Two of his sermons indicate that he

1 - Ibid.
2 - Ibid, p. 6.
3 - Ibid, pp. 8-9.
4 - "Church Life in Manchester," British Weekly, Feb. 25, 1887, p. 2.
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still places the stress upon God's love rather than justice, as he had in 

Shipley; yet he warns against a sentimental, effeminate kind of love, 

becoming so common at that time. 1 InM Sunday-Schools and Modern Theology" 

he expresses relief at the new trend of teaching which breaks away from the 

idea of a sudden conversion of the child. Then he adds a paragraph which 

shows how vividly aware he is of the coming dangers of a liberalism carried 
too far; here is the prophet speaking:

"This leads us to remark upon the extraordinary streww laid by 
the newer views on the ethical side of Christianity. The ethical 
aspect of the Atonement is the side which, under the name of the 
moral theory, has done so much to modify, if not expel, the old 
forensic idea, with its quid pro quos and its dubious ethics of 
substitution.... It is the ethical rather than the strictly 
evangelical aspect of Christianity which it has been the function 

lef our day to turn to light. A time may come, I admit, and may 
not be distant, when we shall have to do what Paul did. It was 
chiefly in his conflict with Judaism that he pressed the expiatory 
aspect of the work of Christ. It formed the substance of his 
protest as it formed the essence of Luther's. And a protest may 
be forced on us which will cause us to renew our emphasis on 
some theory ofthe Atonement for the sake of a true view of 
Incarnation. We may have to go back on the more strictly 
evangelical aspect of Christ's work to save us from a one-sided 
morality, from a despotism of propriety, a deification of 'conduct, 1 
and an ethical pharisaism which is all law and no Gospel, all 
pradtical, with no food or kindling for the living spirit at all. 
But I ttoubt if the Sunday-school has, on thejnrhole, reached this 
point....

— -—- ir - —

«2 " '

Within four years he was to be calling for that return to the uospel, 

but not at the expense of the hard-won gains for which he and his 

colleagues had fought from the time of the Leicester Conference.

While in Manchester, Forsyth published his first two books. 

The earliest, Pulpit Parables for Young Hearers, published in 1886, was 

written in collaboration with J. A. Hamilton, one of his colleagues in

1 - Forsyth: "The Argument for Immortality drawn from the Nature of Love," 
Christian World Pulpit, Dec. 2, 1885. p. 364.

2 - Forsy/th: "Sunday-Schools and Modern Theology," Christian World Pulpit, 
Feb. 23, 1887, p. 126.
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the Bradford District. It consists of children's addresses by these two 

men, and indicates why Forsyth was so highly regarded as a preacher to 

children. Possibly these are some of the sermons which the people in 

Hackney had unsuccessfully begged him to publish earlier. 1 Religion _in 

Recent Art, which appeared in 1889, was developed from two sources: a 

series of lectures which he delivered in 1887, at the time of the 

Manchester Exhibition, to a Working-Man's Club, founded in Ancoats, one 

of the poorest quarters of Manchester, by William Rowley, an art-dealer; 

and the music of Wagner, which Forsyth was able to hear in Bayreuth in 

1882. The plan of the book ingeniously leads the reader from one plane 

of existence into another, using the works of the artists to develop a 

philosophy of art which was considered by many to be the best English 

interpretation of Hegel's AesthetJLk» He begins with "Rossetti.....the Rell- 

.gion of Natural Passion," eiving the artist credit for having freed men of 

the Puritanical suspicion of natural beauty. Yet, says Forsyth, natural 

passion is not enough, as can be seen by the morbid sorrow of Rossetti 

himself at the death of his wife. Thus, we must go higher: to "Burne Jones... 

the Religion of Praeternatural Imagination." where myth is given a place 

in artistic interpretation. Whis, too, is insufficient; art must be 

spiritualized. "Its message is a spiritual message. Its camera is the 

soul." 2 "Watts....the Religion of Supernatural Hope" succeeds in freeing 

the mind of its natural bonds, yet it does not bring us to a Christian art. 

This is left for Holman Hunt in two final lectures upon Art. In his two 

chapters on Wagner and Parsifa_l Forsyth contines the theme which had- en 

grossed him in previous years: German Pessimism. He was distnnbed by this

1 - Excecpts appear in H. Escott's Peter Taylor Forsyth, Director of Souls, 1948, pp. 19-23, 52ff., 134ff.            

2 - Forsyth: Religion in Reoent Art, 3rd Edition, 1905, p. 87.
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phenomenon, yet felt that in it there were the first stirrings of a spirit 

ual revival:

"Nothing is more remarkable in Parsifal than the return to European 
culture of the sense of sin, the need of forgiveness, and the faith 
in its possibility. Those that wait for the Lord may take it as 
an earnest of His second coming to the civilised mind. As the darkest 
hour is just before the dawn, so the darkest system of philosophy 
that ever shadowed the western world may be the prelude to a profound 
Renaissance of spiritual faith. Pessimism, with its soul-hunger, is 
mere progress and civilisation reduced to an absurdity." 1

In addition to his preaching and lecturing Forsyth was actively 

involved in political debate. From 1885-89 he wrote political and social 

essays for the Manchester Examiner under the psuedonymn, "publioola"^ and 

when, at a district meeting of the Manchester and Salford Association of 

Congregational Ministers and Deacons, a paper defending the extreme 

individualist theory of society was read, Forsyth lost no time in deliver 

ing a reply. This paper, "Socialism and Christianity," indicates not 

only that he was a socialist in earlier days, but also that he based his 

belief upon a theory of organic solidarity which later was to be fundamen 

tal to his Christological thought.

w ....God is not an individual. He is the absolute personality, in 
whom all persons have their ground, but who is more than all. He 
is above all, and through all, and in all.... It is His humanity, 
His Christ, that is the element of every soul.... We are created in 
Him as a rational race, an organic whole. It is the divine society 
that is the ground of the soul."3

"God is the Absolute or none. The unity of Society as a rational 
and spiritual organism stands or falls with the unity and reality 
of God.... It is in His unity that society coheres. And thus the 
cohesion of Society is no consensus of self-interests, but the 
Christian organism of the cross, of self-realisation by self-sacrifice, 
articulated into endless variety and reciprocity."4

1 - Ibid, pp. 258-59.
2 - Lorna, op. cit.
3 - Forsyth! "Socialism and Christianity," 1886, p. 17,
4 - Ibid, p. 25.
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In 1888 he delivered an address on "The Relation of the Church to the Poor" 

before the Lancashire Congregational Union. ^ His interest in social 

problems appears to have been at its height during these years in 

Manchester.

If we have quoted rather extensively from his Manchester writings, 

it is in order to show that he was a mature thinker at this time, well aware 

of the problems facing the Church, and possessed of a keen insight into the 

direction in which the world was moving. It is true that he did not yet 

stress the holiness of God: this not through ignorance of that aspect of 

Christian truth; rather, because he felt the need to be elsewhere. Here 

was a man who, throughout his life, spoke and preached to the needs of the 

hour; who, even in his early ministry, showed evidence of the prophetic 

imagination which was to become so well known in later years.

Erom Manchester Forsyth movdd to Leicester, where, in 1888, he 

became minister of Clarendon Park, a suburban church which had but recently 

been founded. His was a task of building, and he did it well. He called

his church the 'Mayor's Next, 1 because several of the deaaons were former
o

mayors of the borough. As in Manchester, he rapidly became involved in

the political debates of the city: the great Dock Strike of 1889 had his 

support;^ and Pioton - now the city's representative in Parliament - was one 

of his friends.

"There were big controversies in Leicester in those days, and there 
were giants, too. Allanson Picton.... was then member for the town; 
and I can recall a meeting in the old Temperance Hall at which Ficton 
and Forsyth were the speakers, and how Forsyth swept us off our feet 
in the rage of his passionate defence of Mr. Gladstone. We followed

1 - Congregational Monthly, Mar., 1888, p. 64.
2 - T.orna, op. cit.
3 - Forsyth: Socialism, the Church and the Poor, 1908, p. 44.
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Forsyth everywhere after that. There was personality in him. What 
struck us in those earlier days was his fearlessness, and the trick 
he had of blazing the trail for us; his hatred of smug, comfortable, 
smiling religiousness; and his saying that religion meant paying big 
prices, both for truth and liberty, and also for salvation."1

His interest in art continued in Leicester; in 1893 he was appointed a

p
member of the Museum and Art Gallery Committee of the borough.

His reputation was not confined to politics and art, however. 

When, in 1891, he became Chairman of the Leicestershire and Rutland 

Congregational Union, his address from the chair made a deep impression, 

not only upon those present, but also upon Congregationalists in other 

parts of England, This may have been one of the chief reasons why he was 

asked two years later to contribute an essay to Faith and Criticism. He 

returned to Bradford in 1892 for the Autumnal Session of the Congregational 

Union, and there, eleven years after his rejection by the Bradford District, 

delivered a paper on "The Duty of Congregationalists to provide for Church 

Extension in our Large Towns, in View of the Rapid Increase and the Revived 

Activity of Sacerdotal Churches."4 Peel credits him with having been re*- 

sponsible for the Church Extension movement which grew out of that Assembly. 

The following year he was appointed College Pastor at Mansfield College, 

Oxford, for the period between March and Easter; 6 and in 1892 he became 

intimately acquainted with Dale, the man who had fought so heartily against 

the Leicester Conference fifteen years previously. 7

1 - "Dr. P. T. Forsyth, His Influence in Congregationalism," Letter to the 
Christian World, Nov. 24, 1921.

2 - 7Tonere8raTio^aT"Monthly, Ded., 1893, p. 326.
3 - Ibid, Nov., 1891, p. 287; Dec., 1891, pp. 320-24; Jan., 1892, pp. 2, 33.
4 - Congregational Year Booft, 1893, p. 30.
5 - These Hundred Years, pp. 333 ff.
6 - ^olniregaTro^r^Ho^hl^, Feb., 1893, p. 51.
7 - rD^7"^^^f^'~^^2£ ®*2£* 2nd edition » 1899 » PP- 636 » 

Work of Christ, p. xv.
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The writings of this period are not extensive, quite possibly in 

consequence of Forsyth's increasingly bad health, which was occasioned by 

over-work. Yet, two writings stand out: his Chairman's Address, "The Old 

Faith and the New," and his contribution to Faith and _Critioim. It is 

surprising that the former piece has received no mention, for it is a 

valuable guide to his early thought, and appears to be his earliest written 

work on the holiness of God, In it we see that his earlier prediction had 

come true: it was time to restore the evangelical aspect of the Gospel to 

its necessary place in Christian thought. He writes:

"What has been called the New Evangelicalism seems.....to be in 
some danger of ceasing to be evangelical at all. And the risk is two 
fold. On the one hand it is inward. Miile full of moral sympathies 
the new style sometimes lacks moral sinew. ....On the other hand, it 
incurs the risk of becoming over-engrossed in the outward and social 
questions which monopolise the journalism of the hour....

"In either case we cease to be Evangelical, for that word loses 
its meaning when the love of God takes the place in religion which is 
due to His holiness, and when the divine justice is conceived to be 
more engaged with wrongs than in the wwr with sin."1

It is the contention of this paper that the new liberalism has gone too far 

in a task which in itself was necessary and good; that there is an element 

in the old evangelicalism which cannot be discarded without fatal conseouences 

to Christianity. He proposes to correct this by combining aspects of the 

old and the new bringing together into a dual relationship the Cross and 

the Kingdom: "Christianity is an ellipse, and its two centres are the Cross 

and the Kingdom." 2 "We need to revise the Doctrine of the Cross in the light
^ f7

of the Kingdom.... We need to explain the Kingdom in the light of the Cross." 

He corrects the old by changing the empJiasis of redemption from the

1 - Forsyth: "The Old Faith and the New," 1891, p. 3.
2 - Ibid, p. 4.
3 - Ibid, p. 8.
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individual to the community:

....It is the Kingdom that interprets the Cross. The spirituality, 
the theology of the Cross must be of an ethical and social quality. 
It demands a Church. It is complete as a Kingdom....

"It follows that the interpretations of the Cross must be less 
legal and more moral. It was not by satisfying the law of God, or 
even the holiness of God, that it redeemed us.,.. It was by satisfying 
a holy God. Its essence is loving obedience."^

"It is this change from justice to holiness that marks the 
transition from the forensic Cross to the ethical." 2

The transition has been made, declares the author, but not with the desired
r

results. The moral theory of the Atonement has proved to be onesided:

MIt deals only with the work of Christ as God's representative with 
man.... It has nothing effective to say about Christ as man's 
representative with God*5 .... What we need is the return of that element 
which leads people to talk of a reconciled God, even if we insist that 
he is self-reconciled. 11 *

Interpreted by the Cross, the Kingdom is seen to be one of forgiven men: it 

is based upon Redemption - the theme which is lacking in liberal theology.

"The Cross is.... the certainty of the Kingdom. It is not only its 
revelation but its creative, constitutive revelation. The same act 
which reveals the kingdom sets it up."5

At the close of this paper Forsyth adds a lucid paragraph which, 

better than any other statement, reveals the course of his spiritual develop 

ment:

H0ur youth begins in surprised impatient joy. We are all reformers 
and our sires rare fools. We discover soon that even the spirit of 
the age can fail, and that many of our contemporaries are not wise. 
For they will not at our bidding part with the folly of the creeds. 
A little longer and we misdoubt our own complete wisdom. Still 
longer and we are troubled most with the sin of our fathers and 
brethren. And at last we give in. No sin has hampered us like our 
own. We were on too good terms with our own conscience. -Are can 
never trust our breezy selves again. We have all our world and all 
our hope to reconstruct at the foot of the Cross. Our new views must

1 - Ibid, pp. 12-13.
2 - Ibid, p. 14.
3 - Ibid, p. 16.
4 - Ibid, p. 19.
5 - Ibid, p. 26.
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arise from our new selves. And the Kingdom can only come by the 
humbled valour of those who have entered in, and who witness of a 
forgiveness they have seen, and heard, and known."*-

Faith and Critioism was published not long after JLux Mumdi, and 

sought to do for Nonconformity what the other had done for Anglicanism. 

Both were written by young ministers and theologians. The Congregational 

essays never received the acdlaim which greeted Lux Mundi^ Forsyth 1 s paper 

was considered by many to be the best in this group. Entitled, "Revelation

and the Person of Christ," it is patterned after the thought of Hwrmann, 

to whom Forsyth gives credit in a note at the beginning (he adotrbs the 

theological, but not the philosophical, position of this school, he declares). 

The fundamental thesis of this essay is that Christ and Revelation are

identical. "Revelation.... may be defined as the free, final and effective
o

act of God's self-communication in Jesus Christ for man's redemption."

Revelation is an act, but more than that: it is the act of a person. "Only
•z

a person's act and experience can be a revelation to a person." The work 

of Christ is

"to realise and transfer to us the experience of God's holy love in 
the conditions of sin. It was not to give an equivalent for sin, but 
to effect in man God's own sense of what sin meant for His holiness. 
Christ's sorrow and death were a sacrifice offered by God to His own 
holiness. w

By this time Forsyth was emerging as one of the mos* promising 

of the younger men in the denomination, and thus it is not surprising that 

he should have received a call from Emmanuel Church, Cambridge, in 1894. 

Apparently he was loathe to leave Clarendon Park. Great pressure was put 

upon him, however, as we can see from the statement which he made upon

1 - Ibid, p. 27
2

- Ibid, p. 27.
Forsyth: "Revelation and the Person of Christ, "Faith and Critioism,
p. 116.

3 - Ibid, pp. 141-42.
4 - Ibid.
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resigning his Leicester churoht

"The principal factor in influencing his decision was a letter he had 
received bigned by the leading men of the Congregational Union.... 
The letter urged the importance of the sphere to which Mr. Forsyth was 
invited. The church there was to be valued not simply because of its 
influence in Cambridge, but also in the University, and it was of 
primary importance that the pulpit should be fitly and influentially 
filled. The signatories.... asked him to consider the matter as being 
no mere balancing of the church at Cambridge with the church at 
Leicester, but as a case where the field was measured rather by the 
University and the opportunities it supplied.... His acceptance of the 
call would be not only in the interests of a local church, but of all 
the Congregational churches in the country. "1

Forsyth was a sick man, and was on the point of collapse from 

over-work. Added to this was a concern for his wife, who, heretofore the 

stronger of the two, had suddenly become an invalid. At the advice of his

doctor he took a complete rest of three months' duration, and prepared to

2 begin his ministry at Emmanuel Church in September.

Within a week after his opening service in Cambridge, his wife 

died suddenly of paralysis.^ There began for him a period of sorrow and 

depression which threatened to develop into a chronic neurosis. He lived 

alone with his daughter, Jessie, then a girl at school; his health grew 

worse, so that he was forced to curtail his pastoral work to a great extent. 

But the church gave him loyal support through those unhappy months, and one 

member paid for a four-wheeler for the Sunday and week-night services. 

Finally, in 1898, he remarried, his second wife being Bertha Ison. The 

understanding with which she cared for him did much to remove the pain of 

those last few years, and undoubtedly made it possible for him to regain his

4power.

The University of Aberdeen recognized his achievements in March,

1 - "Notes of the Churches," British Weekly, Mar. 8, 1894, p. 322. 
2" - Memoir. Work of Christ, *•"**•
3 - British WeelcTv""" Oct. ^, 1894, p« oou.
4 - Ws""period is well described by Mrs. Andrews in her Memoir, Wojrk _of .Christ,
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1895, when it bestowed upon him the degree of D. D. , in absentia. The 

following year is considered by many to hare been the turning point in 

his career: he was chosen Union preacher for the Autumnal Assembly at 

Leicester, and there delivered a sermon, "The Holy Father," which was 

hailed as one of the greatest ever preached before the Union, Both the 

Christian World Pulpit and British Weekly reprinted it in full* 2 In the 

same year - 1896 - two of his books were published. Latercessory Services 

in Aid of Public Worship is a small volume containing sendees which he 

developed and used regularly in Leicester - they indicate the extent to 

which he had become "High Church. 11 The gharter of the Church was considered
•2

important enough by the British Weekly to be reviewed in its leader, a 

review which recognized the important role which Forsyth would play in 

theological circles. 1897 saw the publication of the Holy Father and the 

Christ*

Perhaps 1899 should stand out as one of the high points in his 

career. He was sent as one of the English delegates to the International 

Congregational Council, which was convened in Boston in September of that 

year. He sailed with Fairbairn, Brown, and Selbie on the maiden voyage of 

the "Oceanic," truly a magnificent ship for its day. 4 There were five 

hundred delegates in attendance at Boston, and the meetings were held in

Tremont Temple, where curious crowds filled the main hall every day.

ti 5 
Forsyth read a paper on "The Evangelical Principle of Authority, which,

it came on the second afternoon of the Council, remained the out-

1 - British Weekly, Oct. 1, 1896, p. 376.
2 - •ghrisUartd Pulpit, Oct. 7, 1896, p. 225; British Weekly, Nov. 19,^

1896, p.'Yfj ^Nov. 26, ̂ pp. 94-5.
3 - "I Will Build Ify Church," May 21, 1896, p. 65, British Weekly.
4 - Congregational Monthly, Sept., 1899, p. 205.
5 - pr^Jnnes of thTgcond International Council, 1899, pp. 57-63.
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standing feature of the week. The impressive scene was described by 

Selbie, who served as correspondent for the British Weekly:

"(Forsyth 1 s paper) was the event of the day so far. It was a great 
utterance, delivered with strange power and animation, and held the 
audience from the first word to the last....

"The address was greeted with applause, again and again re 
newed, and the whole audience felt that the fitting thing had been 
done when the chairman suggested that it should be followed, not by 
discussion, but by the singing together of the hymn, 'In the Cross 
of Christ I glory.'"1

Forty years later, J. D. Jones could still remember this address:

"....it was in the address of Dr. Forsyth that the Council reached 
its climax.... His paper resolved itself into a passionate plea for 
the Cross as the central thing in our Christian faith. I heard 
Forsyth on many an occasion both before and after. But t never felt 
thrilled by him as I did that day. He spoke as a man inspired. He 
flamed, he burned. He came after two rather dry and arid addresses. 
He brought us back to the heart of things. He spoke of the redeeming 
Cross with such passion and power that he subdued the great audience 
listening to him.... The Chairman invited one or two to speak - but 
we were beyond speech.... I wonder whether it was that great after 
noon. ... which first made us here in England realize what a great 
gift God had given to our Churches in the person of Peter Tayjor 
Forsyth.'12

After his triumph in Boston Forsyth was invited by Bishop San- 

day to participate in a conference on Priesthood and Sacrifice which the 

latter was arranging for December of that year. It was Sanday 1 s opinion 

that much of the controversy over Priesthood and Sacrifice - wherein arose 

the dispute over Sacerdotalism - was verbal, and that if guoups of Church 

men holding varying views could be brought together, a considerable part 

of the misunderstanding might be resolved. Accordingly, he invited rep 

resentatives of Anglican and Nonconformist churches to attend a two day 

conference on the subject at Oxford. In preparation, a set of twenty

__————— ' ——————
1 - "Boston Congregational Council," British Weekly, Oct. 5, 1899, p. 437.
2 - Jones, J. D. : Three Score Years and £en, 1940, p. 182.
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questions was sent to each participant; the replies were then printed in 

pamphlet form; and the pamphlet issued to these same men well in advance of 

the meetings.

"(it) was decided to aim at bringing together three groups: a group 
of High Churchmen, a group of Nonconformists, and an indeterminate 
group of Churchmen, who could not be called 'High 1 .... roughly, 
speaking, the Conference fell into three equal groups of five."1

Among those present were Moberly, Gore, Scott Holland, Cosmo Lang, Sanday, 

Fairbaim, Salmond, Davison, and Forsybh. The Conference is of particular 

interest because in its report we can read Forsyth's concise interpretations 

of the meaning of such doctrines as Sacrifice, Priesthood, and Apostolic 

Succession.

Two more books were published by Forsyth in 1899j Christian 

Perfection, and Rome, Reform and Reaction. Neither can be classed as a 

major work, and yet there are profound insights in each.

At the May Meetings of the Union in 1900 Forsyth preached the 

annual sermon of the Colonial Missionary Society, "The Empire for Christ." 

He was nominated Chairman for the following year, but placed third in the 

balloting behind Parker and Scott. 5 In 1901 his book, The Taste of Death 

and the Life of Grace, appeared. A book of sermons, it contains the first 

record we can discover of Forsyth's acceptance of the Kenotic Theory, as 

set forth in the sermon, "The Divine Self-Emptying."4 The fact that he was 

preaching the Kenotio Doctrine in 1895, and had worked out the outline of 

perhaps his greatest book, The Per son and Plage oif Jesus Christ, in 1899 -

1 - Sanday, editort Different Conception of Priesthood and Sacrifice, 1900,
p. viii.

2 - Christian World Pulpit. May 16, 1900, p. 305.
3 - Feel: These Hundred Years, op. cit., p. 328.
4 - Fjrst "pubTIshed in J^^sti*1*- World Pulpit, May 1, 1895, p. 276.
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ten years before publication1 - indicates that by the time he left Cam 

bridge he had reached theological maturity.

His Cambridge sermons combine a fine evangelical urgency with 

a balanced intellectual and aesthetic content; they are filled with the 

remarkable antitheses and epigrams which attracted some to this man and 

repelled others. One sermon is marked by an awesome beauty: based on 

the text, "I will be as the dew unto Israel," it stresses the silent, 

soothing power of the Father. Another places in opposition the two 

texts, "By their fruits ye shall know them," and "Judge not." Still 

another deals with Christian irony - the type of humour which Forsyth 

liked most (possibly the influence of Kierkegaard is shown here) - which 

he develops from the words of Jesus to the Pharisees, "They that be 

whole need not a physician, but they that be sick."

Forsyth accepted a call to the Principalship of Hackney College, 

Hampstead, in the spring of 1901. Before commencing his new duties, he 

and his wife took a holiday in Europe, where he was able to revisit the 

places which he had last seen in the 'eighties.' 3 Upon his return he 

assumed the task to which he was to devote the last twenty years of his 

life. His was not an easy responsibility, for although Alfred Cave had 

done a great deal to raise the standards of the college, an untimely 

death had cut his work short. There was to be a never-ending problem of 

of finance, while the general ouality of applicants was to be a constant 

source of complaint. One of the most valuable accomplishments of Cave 

had been the consolidation of the London Theological Colleges into one

1 - Forsyth: Person and Place of £esus Christ, 1st edition, 1909, p. Ix,
2 - Taken from^impubTishe'd note's ofForsyth's sermons, 1897-98, by 

Beatride H. Macintosh.
3 - Forsyth: "Notes from Pisgah," |_riti^sh Weekly, Oct. 3, 1901, p. 551.
4 - Cave, op. cit., p. Ill*
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faculty. Forsyth became Dean of this faculty in 1911,

The Gongregational Monthly, in mentioning Forsyth 1 s acceptance 

of the call, stated that,

"The late Dr. Cave was a fine scholar, who defended with great ability 
a rather conservative position; the position of the new Principal of 
Hackney is not so easily definable. Sometimes he appears to be a 
mystic and a Cyprian, sometimes he speaks like a Genevan Calvinist; and 
then the tenderness of Maurice and the incisive critical faculty of 
the best present-day scholarship appear in all his words."^

On the other hand, the same journal noted in 1904 Horton's opinion that
o 

Forsyth 'has the most original mind in the Congregational ministry.'

The effect of this man upon his students was remarkable. At first they 

were inclined to consider him aloof, yet soon they felt the warmth of his 

affection for them and the intensity of his passion for the success of 

their work in the ministry.3 In the training of students he stressed 

theology in its service or the Gospel, as the following interview shows:

M| We keep, 1 said Dr. Forsyth, 'the preaching side uppermost. 1

"What is your view of the manuscript in the pulpit,"

11 'My advice to the men when they enter a charge is to write 
out carefully one sermon, and to speak the other from rough but not 
careless notes, also to do such with exposition. It is too much to 
expect three finished sermons a week from a young man."4

He gave the heart of his training succinctly in this ordination charge:

"The duty of the Christian minister is not to satisfy human need, 
but to preach Christ, who does satisfy human need.... The Word is 
much more than the man.... It is not well that the minister should 
expose his soul to his people; but he can prea ch in suoh a way 
that they shall know there are great resources behind the word."

1 - Congregational Monthly, April, 1901, p. 3.
2 - Ibid, 1904, 'pT T5ZI
3 - Cave, op. cit., p. 112; Watts, S. M., in "More Tributes to Principal 

Forsyth, "British Weekly, Nov. 24, 1921, p. 185.
4 - "The ModenrMTnTstry," "Its Duties and Perils," Br i t i sh Gongr egat i onal i st,

Dec. 30, 1909, p* 559.
5 - "The Duty of the Christian Ministry," British Congregotionalist, July 

13 1911, p. 27; cp., "The Pulpit and the Age," pp. "28 ff., 'above.
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Most descriptive of his teaching is this, however:

"I remember a visitor once coming to Hackney.... a man widely known 
for his evangelical earnestness, who expressed the hope that the 
salvation of souls was the main business of the college. Like a 
flash of light there came one of those startling antithesis which -e 
puzzled and offended some - 'Our chief concern here is not with 
souls, but with the Gospel.'"I

But Forsyth did not confine himself to the work of Hackney 

College; until the time of the World War he was engaged in many outside 

controversies. It is hard today either to imagine or comprehend the 

struggles with which the Independent Churches were faced throughout 

Forsyth 1 s generation. Even at the beginning of this century, although 

the Nonconformists numbered approximately half the total population of

England, they were accorded few of the religious and educational rights 

of the Established Church. Each gain was made only by hard and relentless 

battle. One of the most serious of these contests was concerned with the 

question of education. Dale, in his day, had led the fight of the Free 

Churches for a free and unbiassed education for all, regardless of religious 

denomination; but the issue arose again in 1902 and 1906, long after his 

death. In 1902 the Nonconformists felt that the Bishops were using the 

Educatioi Act as a means of teaching - by subtle inference - Anglican 

doctrines in the schools. At a speaial meeting in the Memorial Hall 

Forsyth proposed a resolution condemning the Bill and its proponents:

"The audience listened with rapt attention,'breaking out at the end 
into a long-restrained applause. It was a remarkable speech which 
showed Dr. Forsyth at his best. The effect it produced was like the 
singing of a grave Psalm by an army which is ready for battle.

1 - Scullard, H. H.: "Principal Forsyth," L^ondon ,^arj^erJLj^_Re^iew, Jan.,

1922, pp. 104-06.
2 - "The Congregational Union and the Education Bill, British Weekly,

May 21, 1902, p. 136.
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The Nonconformists lost that fight. As a result of this Act many

I teachers;'throughout England underwent a period of passive resistance, and £-"•" *••«
some were even imprisoned. In 1906 the Liberals, advocating repeal of the 

Education Act, swejpt into power in a mighty victory at the polls. The new 

Bill which was soon brought forward was a compromise measure which appeared 

to be acceptable to both sides, though important concessions had to be 

granted by the Nonconformists. But at this point the House of Lords altered the 

Bill drastically. The challenge was accepted by the Nonconformists with 

alacrity:

"For the first time since its formation seventy-five years ago the 
Congregational Union.... held a special assembly. The object was 
to protest against the Lords 1 amendments to the Education Bill, and 
delegates came up at their expense from all the thirty-seven county 
unions in which the 4,000 Congregational churches are organized." 1

The leader of the fight, John Massie, J.P., then made the following reso 

lution:

"This assembly recognizes in the Education Bill the desire of the 
Government to give effect to the demand expressed at the election 
for popular control of all S^ate-aided schools, and for freedom of 
the teachers from all religious tests. This assembly views with 
resentment and indignation the changes made by the House of Lords 
as a defiance of the House representative of the people, and as 
destructive of the principles of the measure, being sectarian in 
spirit, distrustful of the local authority, and disastrous to 
efficient administration." 2

In seconding the motion, Forsyth stated that, "The Lords were ranging 

the national Church against the nation."3 Previously, at a mass meeting 

in Holborn, he had stated, in a letter which was read from the platform, 

"We can concede no more, and we must harden our face, for my part with 

a sure but unwilling heart."4 No accord could be reached on the Bill, which 

accordingly was dropped. Forsyth's attitude towards the Education Bills

1 - "Congregational Union," The Times, Nov. 28, 1906, p. 7.
2 - Ibid.
3 - Ibid.
4 -8?

aeddia

d *~ ^.u „ 4->i« ^noation Crisis." British Congregationalist, Nov. 
l9S§rSp? 3§9. See^allo , Peel: These ^S[red ^r_s>. XVi: Encyclop- 
d^aj^rltannica^ Vol. 7, pp. 984-85.
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is of importance in an understanding of the man, simply because the subject 

recurs again and again in his books. He considered the issue to be of prime 

importance in the relationships betwean Church and State.

Another problem with which he was concerned was the importation of 

Chinese labour into the Transvaal. An ordinance for the introduction cf 

these workers into the South African mines had been b"rought before the 

House of Commons in 1904; Forsyth was quick to muster an attack against 

what he considered to be disguised form of slavery. His resolution on this 

subject at the May Assembly of the Union in that year was the high point of 

the meetings.1 He further pursued the controversy in 1906, thereby attract 

ing the ridicule of Tory writers, who accused Forsyth and other Liberals of
o 

making an election issue of the problem.

Yet, the Education Bills and Chinese labour were of little note 

as compared with the "New Theology" controversy whicbjbegan in 1907. When 

we read the accounts of that struggle today, we wonder why Forsyth was singled 

out by R. J. Campbell for particular abuse, for there were other voices 

raised against the City Temple proicher. One of the most scathing reviews 

of Campbell 1 s Ne .' Theology was written by Fairbairn, who received but a 

simpering reply from the popular but emotional author. Nicoll published an 

analysis of the man in a leading article in the British Weekly which must 

have made Campbell smart with embarrassment; yet, it was Forsyth whom Campbell 

attacked. Briefly, the "New Theology" amounted to a poorly understood Hegel 

ian monism verging on pantheism; a very weak doctrine of sin, which was con 

sidered by Campbell to be but the question of a wrong choice of action in any

1 - "Coazregational Union", British Weekly, May 12, 1904, p. 108.
2 - See his letters to ^e£imes,"~7an., 1906: 18th, p. 4; 20th. p. 12; 25th, 

p. 11; 26,th p. 7; 29th, p. 7.
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given situation; the divinity of Christ, though never denied, was minimized; 

it was held that every man has the same spark of divinity which Christ had 

but to a lesser degree. This theological position was popular with laymen; 

but there were few Congregational ministers who agreed with it, and Forsyth 

was merely voicing their protests when he argued against Campbell. Ultimately 

Campbell himself saw the dangers of his position, and in 1911 withdrew the 

book from publication. In 1915 he resigned his City Temple charge and return 

ed to the Anglican communion.

In meeting the challenge of this new liberalism, Forsyth compared

it unfavourably with the Leicester Conference, declaring that that struggle

2had been on entirely different grounds.

"The demand which used to be, and had to be, for an atmosphere of 
fseedom now comes to be for the focus of freedom. It was a demand 
for liberty; now we want to know what makes, and keeps us, free, and 
what we are free for. The old interwst was the range of freedom; the 
new is the limit, the content, the guarantee of freedom."3

"The present conflict in the Church is more critical for Christianity 
than any that has arisen since the second century.... The whole of 
the Christian Gospel is involved, the whole of religion indeed."

Although Forsyth was accused of being ruthless, and even libelous 

in his attack upon Campbell 1 s position, Arthur Hallack indicates that he 

spoke with great reserve:

"No definite reference was made.... to the 'New Theology, 1 but there 
was just the rumble of distant thunder. There was no fierce word or 
stinging epigram uttered."

Probably one of the chief causes of misunderstanding between the men was the 

fact that Forsyth was speaking theologically, while Campbell seems to have

1 - For Campbell f s views on the conflict, see his book, A Spiritual Pilgrim- 
age, 1916, pp. 184-249.

2 - "§ee p. 22, above.
3 - Forsyth: "The Newest Theology," p. 581; see p. ?l, above.
4 - Forsythj "The New Theology. Immanence and Incarnation," British 

Congregationalist, Jan. 24, 1907, p. 77.
5 .  **t?am5rig'ge Summer School of Theology," British C_ong_re_gation_alist. Aug. 15, 

1907, p. 134.
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been incapable of thinking in other than personal terms. Whenever Forsyth 

(or anyone else, for that matter) attacked his ideas, Campbell immediately 

took it as insult to himself; he could not distinguish between the two. A 

caustic, yet probably fair, analysis of the man - that which Nicoll printed 

 ^ *ne British We.eJcJLy;''- characterized him as a man of moods and inspirations, 

poorly trained for the ministry, badly read, and unsuited to the level of 

debate which he had chosen.

The controversy smouldered after the first great conf lagratim of 

1907, until in 1910 Forsyth, in a speech at Hull, made pointed reference to 

the kind of liberal preacher who uses his pulpit for his own ends. Perhaps 

unwisely he used the words, "quack," and "adventurer." Campbell interpreted
n

this as a direct slur upon his character, 6 and in a dramatic moment at the 

Assembly, asked the Chairman, Silvester Home, if it were the desire of the 

Union that he should resign his pastorate. Home dismissed the question on 

the grounds that the Union had xr> jurisdiction over such matters, which were 

the concern of the individual churches.

However, in 1911 Campbell declared that he had changed certain 

of his Christological views. In a moving speech before that Assembly 

Forsyth declared that such a statement removed any contention between the 

two men.^ »Yith one mighty roar of approval the audience rose to its feet 

and cheered the amicable conclusion of what had become an odious battle to 

all concerned. Yet, even then Forsyth was not free of the matter: in letters 

to the British Weekly several ministers who had taken no active part in the

1 - Nicoll, W. R. i "City Temple Theology,!1. British Weekly, Jan. 24, 1907,
pp. 437-38.

2 - "National Free Church Council of Hull," British Weekly, Mar, 17, 1910, 
p. 480; "Congregational Union As s emb ly, 7nBr it i sh We'ekly, May 12, 1910, 
p. 132^ letter by Forsyth, British Weekly, May 19, 1910, p. 172.

3 - "Autumnal Assembly," BritisTTireekTyT'Pot. 19, 1911, p. 90; letter by 
Forsyth, British Weekly, Oct. 26, 1911, p. 100.
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affair accused Forsyth of having friven in too soon. 1 It was fitting that 

these two men, who had been friends before the controversy, should settle 

their differences publicly, for at one time Forsyth had hoped that Campbell 

might succeed him at Emmanuel Church.*'

During the first half of his Principalship, Forsyth was engaged 

in some of the most significant events of his life: The Chairmanship of 

the Congregational Union in 1905; the Yale Lectures in 1907; an address 

before the Third International Congregational Council in 1908; the Congre 

gational Lecture in 1909; and a series of lectures at Campbell Morgan's 

annual summer conference for young ministers, also in 1909. Out of this 

period came most of Forsyth's greatest books.

When, on the third ballot of the 1904 Assembly, Forsyth was 

elected Chairman of the Union for the following year,^ he made one of the 

few public references to his early life. It was typical of him that at 

the moment when he had achieved the highest honour in the denomination, he 

should have thought back to his childhood and of the debt he owed his parents:

"I want to say.... here and in these moments, how much I owe to two 
Scotch peasants, long passed away, but for whose scraping and toil 
and self-denial, I should not have been here tonight."4

He was ill throughout much of 1905,5 yet his two addresses from the Chair 

were outstanding m/bheir brilliance. The first, "A Holy Church the Moral 

Guide of Society," was too long to be read in full, and so he cut most of

1 - "Dr. Forsyth and Mr. Campbell," British Weekly, Nov. 1911: 2nd, p. 132; 
9th, p. 170; 16th, p. 196.

2 - Campbell: A Spiritual Pilgrimage, p. 83; Cave, op. cit., p. 113.
3 - Congregational Year Book, 1905, p. 4.
4 - "Spring: AssemblyT^BHHsh Weekly, May 12, 1904, p. 108.
5 - Cave, op. cit., p. USTBritiBh Weekly, May 11, 1905, p. 128,
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the theoretical part out of it. Dr. Clifford saw in this address the be 

ginnings of a new trend in the Nonconformist approach to the problem of 

the Church and Labour. In the Autumnal Assembly the Union sermon - 

interestingly enough - was preached by R. J. Campbell; but it was over 

shadowed by Forsyth's address on "The Grace of the Gospel as the Moral 

Authority in the Church." F. A. Russell compared it with Forsyth's achieve 

ment in Boston in 1899.

"All whom I have met are agreed that in many respects it is the great 
est address that has been delivered from the chair of the Congregational 
Union by a minister."2

1907 proved to be a busy year for the Principal: in January the

2New Theology controversy opened; in February he was stricken ill suddenly;

in March he was in America, delivering the Yale Lectures; and in August he 

was at the Cambridge Summer School of Theology.^ His lectures on preaching 

at Yale, Positive Preaching__aad the Modern Mind, made an immediate impression 

upon theological thought both in America and Britain. In this book, which 

in some respects bears resemblance to the pamphlet of 1891, "The Old Faith 

and the New, "^ he brings together the evangelical power of the older school 

and the intellectual range of modern liberalism. This is one of the most 

readable of his books; its problems remain with us today. Forsyth enjoyed 

that visit to America. Upon his return he stated that he had found Americans 

to be vitally interested in philosophical problems, but weak in theological 

preaching. Two problems, he found, absorbed their interest above all others;

1 - "Dr. Clifford on Principal Forsyth's Address, "Briti sh Weekly, May 18,
1905, r,. 147.

2 - "Congregational Union at Leeds," British Weekly, Oct. 12, 1905, p. 4; 
"Dr. Forsyth's Burden," same issue, p. 3.

3 - British Congr_2g(Btfciwialist, Feb. 7, 1907.
4 - Tee p. "477"above.
5 - See pp. 35-7, above.
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the Negro issue, and money. 1 Little has changed in the last forty years.

His address before the Third International Congregational Council 

at Edinburgh, "Forgiveness through Atonement the Essential of Evangelical 

Christianity," was later incorporated in JPhe Cruciality of the Cross. 

Response to this address varied, as one reporter, J. G. Stevenson notes:

"Surprise overcame me when delegates later complained of his lack of 
lucidity.... As a rule, he affects by intellectual dominance and 
sheer energy of conviction. But towards the close of his address he 
was appealing; and appeal is a method I had not earlier associated 
with him." 2

So moved was W, A. B&rtlett, of Chicago, that he testified during the 

meetings:

"I should like to sit under his preaching..., I felt the tears come 
to my eyes again and again as he spoke,... If I had heard nothing 
else in coming across the sea than this great address, which, it   
seems to me, is an epoch-making one, I should have felt fully repaid."

Forsyth delivered his Congregational Lecture in April and May of 

1909. Entitled The Person and the Place of Jesus Christ, it established 

him as the greatest living theologian of the Congregational Churches. Had 

there been any doubt as to his right to rank with Dale and Fairbairn, it 

was now ended; today he is considered more fundamental than either. The 

plan of the lectures seems at first to be rather peculiar for a theological 

discourse, but it reveals the poetic imagination of the man. There are 

twelve lectures in all, each with a normal title; yet they are grouped into 

four sections, as follows - Reveille and Password; Reconnaissance; The 

Advance; the Advance in Force. Most authorities regard this to be his finest

1 - "Principal Forsyth's Impressions of America," British Weekly, April 25,

1907, p. 59.
2 - British Gongregationalist, July 9, 1908, p. 33.
1 frrWa^i^s of the Third" International Cong_regatio:_al Council, 1908, p.73.——~ — — —'

ys.-. 1
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writing. It is more carefully planned than most of his other worksj the 

fact that he had worked out the original plan ten years previously rai ses 

it above the level of much of his occasional writing. Furthermore, there 

is a unity here which is lacking in the greater number of his books, and 

there are fewer digressions.

From his lectures in August of that same year Forsyth produced 

another of his more important books, The Work of Christ. Unfortunately, 

this book is inferior to his Person and Place: the lectures were delivered 

extempore, and Forsyth merely corrected a short-hand copy of them for 

publication. He intended that The jCruoiality of the Cross, and The jPerson 

and Place of Jesus Christ should be read together as a unity, but as Cave 

has remarked, the first and last are not on a par with the Congregational 

Lecture.^-

The writings of the Hackney College period are the finest of his 

life. Although they will be dealt with in the following chapters, it may be 

well to mention here that 1909 does ndt mark the high point in his career, 

after which there was to be a gradual, yet perceptible, decline. Some 

consider his greatest book to have been The Principle of Authority, written 

in 1912; while his final work, This Life and the Next, is unmatched for 

spiritual depth and beauty.

The war years were a constant sorrow to Forsyth, not only because 

of what it meant to such a sensitive man to see the suffering of men through 

out the world, but also because of the role which the German theologians 

played in the conflict. He found it hard to forgive them when they gave their

1 - Cave, op, cit,, p. 117.



53

support to the Kaiser in his invasion of Belgium, and he drew many a moral 

from it. The Christian Ethic of War is based upon this theme. It is, how 

ever, inferior to the Justification of God. Despite his patriotism towards 

his own nation, Forsyth could see through the illusions of his contemporaries, 

who thought that victory would in itself assure a future of psa.ce and happ 

iness for all. He warned that the peace must be prepared for in the midst 

of conflict, lest the whole tragedy be in vain.

Forsyth lived long enough to see the victory, but also long 

enough to see the struggle between the Allies over the conference table. 

In 1920 he was stricken with a final illness, which gradually reduced his 

strength for a year; by the end he was wasted and extremely weak, yet to 

the end he maintained his love and his faith. It was on the fourth 

Armistice Day, November 11, 1921, that he died, at the age of seventy- 

three.

An evaluation of Forsyth is extremely difficult. He was mourned 

at his death as the greatest Congregational theologian of them all. Yet, in 

the years which followed he was nearly fofgotten. It took another war to 

bring him back into prominence ore e again. The liberalism against which he 

had warned his contemporaries swept through Britain and America, this time 

taking ministers as well as laymen. Forsyth became the last of the orthodox; 

his evangelicalism seemed rather embarrassing, and definitely old-fashioned 

in this modern age. But even while Forsyth was being relegated to the quaint 

but unimportant past, there arose on the Continent a man who was saying much 

the same thing - with less humour and kindness: Karl Earth. Strangely enough, 

Barth is better known in Britain and America than is Forsyth, although now 

at last Forsyth is being rediscovered by his own people.
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Forsyth was a man of his times. He spoke to the needs of his 

age. With the vision of a prophet he could adapt himself to the changing 

conditions of his age, thereby maintaining the central truth of his message. 

There is a consistency in his thought which can easily be overlooked: God's 

act of grave is heralded throughout his preaching. Let us review his life 

very briefly, and see how he addressed each of the important problems which 

arosei

In his earliest ministry, it was the problem of freedom. Truth 

was stifled by an orthodoxy which refused to accept the benefits of modern 

scholarship, Forsyth at this period spoke out for the new methods of 

textual criticism. At the time, it is true, he had the impulsiveness of 

youth; he admitted this in later years. Yet, the battle which he and his 

colleagues fought was a necessary one. At the same time he was concerned 

with another problem: the growth of pessimism in the wake of positivism. 

Long before most men had seen the dangers of an uncritical adulation of 

science and materialism, Forsyth was crying out against them. And at this 

time he supported the aims of socialism, seeing in it the opportunity of 

restoring men to their rightful place in a society gone mad in its worship 

of "free" enterprise.

Even then, however, Forsyth was prepared for the day when it 

would be necessary to review the claims and achievements of liberalism, 

and in the light of the total Christian message, reconcile it with the older 

evangelicalism. Thus, as early as 1891 he was speaking out against the ex 

cesses of a liberalism turned sentimental. This was to be his theme through 

out the rest of his life, for although he had been instrumental in bringing
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liberalism into a respected place in England, he could not, by himself, 

succeed in preventing it from getting out of control. Most ministers 

agreed with him; but they did nothing about it. R. J. Campbell was in 

the minority in 1907. He himself saw the folly of his position within a 

very few years. Yet, after Forsyth'd death the errors of Campbell and his 

school were accepted generally by Christians in America and Britain.

There is a constant danger in Christian ethics that the Gospel 

will become secondary to good works. Forsyth 1 s place in the teaching of 

Christian ethics is important simply because he did not succumb to this 

error. While he was at one time a socialist - at least in theory - it was 

not socialism which attracted him, but rather that aspect of Christianity 

which makes a social ethic essential. When R. J. Campbell allied himself 

with Keir Hardie and the Labour Party, and referred to the work of Hardie 

as truly Christian; when ministers began to fall into the Roman Catholic 

error of placing the deed higher than the faith; Forsyth struck out boldly 

in defence of Protestant teaching on this subject. While labour was weak, 

he defended it; but when it threatened to swallow up the Church, he fought 

against a too-close identification of the two.

He was neither tall nor handsome; but strangely enough, those 

who heard him speak often spoke of him in those terms. He seems to have 

been one of those men who, in the fervour of their message, assume in the 

minds of their audience a stature and a countenance quite unlike the 

original. To one American, for example, Forsyth was like Theodore Roose 

velt - himself a man who gave the impression of being a giant:

"He bestrides the earth like a Colossus. His sheer intellectual 
and spiritual power has won him a respectful hearing in the enemy's 
country. #e is for the theological world what such a man as 
Roosevelt is for the political world - a stone of stumbling and a
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rock of offence. Like all masterful personalities, he makes men 
decide either for or against him."^

Yet Forsyth would not have had it that way; one must decide 

either for or against Christ, not Forsyth. That was his theme. It was 

the Gospel that spoke through him. The Gospel of the grace of a Holy 

God was the central theme of all his preaching - the Gospel with the 

Cross of Christ at its very centre. All poverty, sorrow, deprivation, 

and loss - yes, even a life-time of pain - were but a temporary burden to 

him who could proclaim the love, the everlasting me^rcy, the holiness of 

God.

1 -"Principal Forsyth. The Roosevelt of Modern Theology," British Weekly 
Sept. 4, 1913, p. 549. —————————*•'
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One who knew nothing about Forsyth's life and activities 

might, upon seeing but a partial list of his writings, think that he 

had been a professional journalist. It seems almost impossible that 

this man, plagued as he was by pain and illness, should have been able 

to write ao many essays, sermons, and books within his lifetime, yet 

still continue his career as minister and educator. While it is true 

that a large proportion of his articles were written with certain 

contemporary issues in mind, they are more than mere occasional writ 

ings; for each is related to his deepest religious convictions in one 

way or another.

Many of his published essays were later incorporated into 

books. The majority of his articles appeared in the Expositor, London 

Quarterly Review, Hibbert Journal, Contemporary Review, or Constructive 

Quarterly. Such books as The Cruciality_ _of the Cros^; The Churchjmd
~M——.——m., f -, •*- —— jSi— »-»• — -- -"• — —— •*.—' •- • »»•.••..! - ———. -» -»- •*• •

the Sacraments; The Justification of God; Tie ology jLn Church and State; 

Marriage, its Ethic and Religion; Socialism, the Church, and the _Poor_; 

Rome, Reform and Reaction; The Soul of Prayjer; and fhe ^Powejp of Prayer 

appeared in part or whole as individual essays prior to publication in
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book form; while She Holy Father and the Living Christ; The Taste of Death 

Qj^d the Life of Graoja; and Missions jLn State and Church consist of sermons 

originally printed in the Christian World Pulpit, the British Congregational- 

_ist, or the British Weekly^ Thus there are few of his books which were 

published without preliminary airing of certain of the views therein. His 

two works on art and three of his major theological works are numbered in 

this group. Yet even these were delivered first as lectures.

The fact that so many of his books - in fact, all his greatest 

ones - consist of lectures cannot be over-stressed. Forsyth was primarily 

a speaker, then a writer. His books were written, not for the eye, but 

for the ear. Perhaps this is why his style, which might not appear as 

obscure in the class-rodm as on the printed page, is sometimes confusing. 

It is the style of the preacher. Even in the greatest of his works, The 

Person and Plae_e of Jesjus_ Christ, the note of the preacher - the evangeli 

cal urgency of the theme - is apparent in every chapter. In only a few 

of his books, which, interestingly enough, were written in one brief 

period (1911-12), does he depart from the hortatory style. These: Ghrist 

on Parnassus; Faith, Freedom, and the Future; and The Principle of Author 

ity seem far more scholarly than the others, simply for this reason.

Whether he was writing on Chinese Labour or the holiness of 

God, the mature Forsyth always centred his argument upon the theme of the 

Cross. Despite Ms interest in politics and his participation in the 

struggles of the Liberal Party, he never allowed his political writing 

to become mere journalism. Rather, he was a minister who saw that the . 

Gospel must be applied to every political situation. In his review of 

The Life of R. W. Dale he mentioned the error which Dale had made in
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having three careers at the same time. 1 We learn from Forsyth's comments 

on Dale that he himself had discovered that a minister cannot dissipate 

his energies on all the issuesof the hour 7/ithout -losing his religious 

influence. Thus we can expect to find Forsyth a cautious supporter of 

political measures, at least from 1899 onwards; and when he does lose 

himself in the heat of battle over such a measure as the Education Bill 

we may be justified in emphasing its importance. It is possible that 

at the beginning of his career, when he was sceptical about the role which 

the Church may play in the solution of contemporary problems, he departed 

from his religious centre in the heat of an argument. If such be the 

case, we have no record to that effect: in every political essay or letter 

which we have been able to discover, the ethical theme is paramount, and 

foraiim the true ethic musb be Christian. This is as true of "Socialism 

and Christianity inSome of Their Deeper Aspects" (1886) as of Socialism, 

the Church, and the goor (1908). "Yithin that time many of his views had 

altered - notably those on socialism and democracy - but the ethical theme 

had not. The same may be said of his essays on art and literature. In 

his opinion these were fundamentally religious subjects, calling for a 

religious analysis. His respect for Miltonj George Eliot, Browning, Ibsen, 

and Hardy was often expressed, for he felt that these writers presented 

the world's problems in a truly religious perspective. Where they failed 

was in their solution of the problems.

There will always be an argument about his style. Often it is 

needlessly obscure and involved. His letter to the English Independent 

(Appendix One) on "Religious Communion" aiows how ponderous and 

complicated his writing could become. Some of it indicates a tendency

1 - Forsythi "Dr. Dale," Lon. Quart. R>v., Apr., 1899, pp. 216ff.
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to be too literaryf suoh a criticism could be levelled against the letter 

mentioned above. Then too, his writing gives one the false impression 

that he was in- 9. hurry. The fact that he could not set himself the task of 

preparing an index for even one of his books shows how true this criticism 

is. Much of his writing is obscure because of this defect, -which meant 

that although he worked very diligently in the revising of his manuscripts 

(a sample copy is so covered with corrections that it is almost illegible), 

he did not devote sufficient time to pruning and deletion. But these arg 

uments, valid though they are, do not explain his style. He lived at a time 

when simplicity and directness of thought were the rule; today we realise, 

as he did even then, that great truths can never be expressed in simple terms. 

The use of paradox and epigram, with all its faults, is sometimes more exact 

than a seemingly more direct method of attack. Forsyth understood that lang 

uage is incapable of exhausting the meaning of such mysteries as Atonement,

Resurrection.and Incarnation, and that only by the tortured twisting of our -?

words can we convey, even slightly, their significance. More than that, in 

one of his deepest insights he realised that history can be interpreted 

only by the man of faith. Thus to be true to his vision he used the lang 

uage of faith. The Sacrament of the Word was a vital theme to him; if 

language be a sacrament, it must be used with reverence and truth. Perhaps 

his books could be simplified, but it is hard to Relieve that Positive 

Preaching or The Person anj^ Place of Jesus Christ could be rephrased to 

advantage, while The Principle of Authority is a masterpiece of orderly 

thought. We might wish that Forsyth had been less ready with the epigram. 

Yet even this is a minor complaint, and he who puts aside a book by Forsyth

simply on these grounds is depriving himself unreasonably. Forsyth is hard 

to read, but in our present situation we can understand that easy solutions
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are false simplifications of problems which li« at the root of human sin. 

Men who have been trained in the thinking of Earth, Brunner, Niebuhr, and 

Maritain should not find Forsyth inordinately difficult to comprehend.

In the balance of this chapter we shall attempt to analyse For- 

sythlf's writings in a general way according to subject-matter: indicating 

the development of his thought in the early years of his ministry, and 

hoping to show within fairly narrow limits when certain of the major theo 

logical doctrines first appeared in his writings. For the most part, then, 

this chapter will deal with his early writings which appeared before 1896, 

when his sermon on "The Holy Father" was published. But since there is no 

place in the main body of this dissertation for the full treatment of the 

sociological thought of Forsyth, a small section will be devoted to the 

subject within this chapter. The list of books, essays, sermons, and letters 

of ?0rsyth which have been arranged in the Bibliography indicates the 

ertensiveness of his activities as well as the periods in which he wrote 

most frequently. It must be remembered that he was ill in the first part 

of his Cambridge pastorate, in 1904-05, the early part of 1907, and 1914, 

and for this reason a smaller output is to be expected for those years.

There never was a time when Forsyth could be complacent about 

the physical conditions of his fellow men. This is natural in view of the 

poverty of his own childhood. Added to this is the fact that it was common 

in the last century for Nonconformist ministers to take a leading part in 

the political struggles of their time. The outstanding man of the latter 

nineteenth century was Dale, who led the Nonoonformistsin the fight for a 

fair Education Bill, took a leading part in relief work during the winter
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famine of 1877-78, l edited the Congregational Monthly, lectured and wrote 

on theology, and became so embroiled in the Home Rule controversy that it 

led to his resignation from the Congregational Union. So one-sided was 

another man, Miall, in his zeal for the cause of Nonconformity, that his 

name became a standing joke in portions of the popular press, 2 It was a 

period when Independency and political action could hardly be separated. 

It is not unnatural, then, that Forsyth, with his enthusiasm for social 

issues, should have taken a leading role in the struggles of his time.

The first of his political pamphlets which we have discovered
X

was written in 1886, Entitled, "Socialism and Christianity in Some rof Their

j Deeper Aspects," it deals with the correctness of an organic theory 

of society as opposed to the popular individualism of the day,

"Socialism may one day be a system, but at present it is, and should 
be, little more than an idea.... The greatest Socialist thinkers, 
like Marx, are properly reticent on details, and this, instead of 
being a weakness, is a strength. It shows that they are not wholly 
doctrinaire, but have some sense of political perspective."^

He did not care for the French socialist thinkers, as opposed to the Ger 

man. "The French," he writes, "-ffreat society much as Renan treats Jesus - 

with sentimental rationalism." He admits that German Socialism is not 

Christian in its metaphiysio, but sees in it more hope than in the French:

"I certainly think that pure and sheer Pantheism is the philosophic 
creed of Communism, which is its social conterpart and consequence. 
...,But between Theism and Pantheism there is a mediating idea of 
God as the universal Tr inity, which may be the religious base of a 
Socialism as far from Egoism on the one hand as from Communism on 
the other*" 5

Individualism, claims Forsyth, is contrary to the nature of Society, "which

1 - Life of Dale* p, 346.
2 - TeeT.~A.t A Hundred Eminent Congregationalists, 1927, pp. 98-9.
3 - Forsytht irS o cTali sm and Chr i s t i ani ty in Some of their006?61* Aspects,"

n ri r* /? « A1886, p. 4.
4 - Ibid, p. 5.
5 - Ibid.
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is not to be the mere aggregate of units."^ The organic solidarity of

society rests upon the unity of the Godhead, the society of persons in
2the Trinity. Individualism can never become better than a negative

philosophy:

"Individualism resting, as it does, on philosophic scepticism, 
must, in the fall of outward authority, glide into Agnosticism 
at least.... Take it at its best, in its highest moral product, 
and it cannot rise above Stoicism,"

Furthermore, there is no lasting hope to be found in Individualism: no 

solution of the crying injustices of the hour is possible through mere 

well-wishing on the part of individuals,

"".Ye have hosts of individuals whom we know not how to help, and 
who have come to this pass by the ruthless exercise on the part 
of others of individual rights. Philanthropy cannot remedy 
this, for it means charity. Justice alone can help, for it rein- 
corporates these dehumanized individuals into an organic place in 
the body social, and gives them a freedom whose features, and not 
its area alone, are prescribed in their very nature."^

To clinch the argument he rests his case upon the logical meaning of 

Christianity as applied to social problems,

"The tendency of a religion which reveals man to himself by the 
revelation of the triune God must always be in the main towards 
Socialism of some sort. A social God, a God who is Himself a 
social unity, must work a social salvation. He has a purpose 
for the race, the race has a function in Him...." 5

"Surely if we "believe in an Atonement at all we believe that 
Christian love is not confined to that beautiful sentiment, but 
that it works also by justice, and by public justice, too. But 
we have some of us, by a one-sided Paulinism, got to this, that 
we think law and justice had nothing but an obstructive part to 
play in the Redemption by God; and accordingly we give Redemption 
no place among the functions of public law and the positive offices 
of the just State. But if justice no less than love led God to 
redeem, I fail to see that social Redemption can be entirely dis-

1 - Ibid, p. 15.
2 - See p. ?2, above,
3 - "Socialism"..., p. 19.
4 - Ibid, p. 20.
5 - Ibid, p. 26.
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avowed by the Government that shows likest God's." 1

Forsyth was to change his views on Socialism as it developed;

the dangers of a too popular and uncriticil democracy became apparent 

to him in later years. Yet the idea of organic unity, of racial soli 

darity, was to remain one of the fundamental conceptions of his thought 

throughout the remainder of his life. 2 Perhaps during the earlier part 

of his ministry he had a rather uncritical attitude towards the role of

the preacher in political affairs. No doubt in his youth he had an ex 

cess of exuberance. But by 1899 he was saying that,

"A Church might speak on a grave political issue when it is solid; 
but no political issue is worth action (on the part of ministers at 
least) which would rend the Church. They ars first ministers of the 
gospel and Church, and then citizens of the State.'

By 1907 he had advanced even further in his caution. When, at its Autum 

nal Assembly the Congregational Union passed a resolution favouring the 

strikers in the Railway Dispute, Forsyth wrote:

"Personally, I am with the men in this quarrel, but for the whole 
Church or denomination as such, to cast itself for them by a de 
liberate vote is one of the worst services we could do them or our 
selves,"^

This action on the part of the Union led to a series of essays ISy Forsyth 

entitled, "Sociality, Socialism, and the Church," 5 which later appeared 

wirbh another essay in Socialism, the Church, and the Poor. Here we can 

see the reasoned views of Forsyth at the height of his mental powers. 

His argument is two-foldj a warning against those who would equate Christ 

ianity with any form of political structure; and a re-emphasis of the be 

lief that Christianity must concern itself with sociological problems.

1 - Ibid, pp. 30-1.
2 - See The ';vork of Christ, p. 96.
•z _ «nr -~B"~le " r>T""2T77See also Forsyth: Charter of the Church, 1896,
V *^i • "^ g^ ™ £ .t ' ——-*»»»" •' i •••«•!•• ™^^M» a«^• • •! •• •———•!•

»2 /* *Z7

4 - Porsyth: ft The Union and the Railway Dispute," Brit. Gong., Oct. 24,p.361,
5 ' Brit. Gong., 1907: Nov. 28, p. 487; Dec. 5, p. 509; Dec. 12, p. 534; 

D~ecT~19, p. 561.
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It is his contention when the Ghurch identifies itself *vith political 

theory, it loses its power and harms not only itself but also the party 

which needs its guidance and admonitions rather than its acquiescence.

"Christianity is not bound up with any particular scheme, dream, or 
programme of social order. Its essence is redemption as forgiveness 
or* eternal life, and the Kingdom of God as flowing from these. And 
the eternal life can be led under almost any form of society....The 
Sermon on the Mount presupposes such men as the Cross alone can make. 
And it is this Cross, not the Sermon on the Mount, that is fundament 
al Christianity.

"....there are no truer apostles of Socialism, in any solid sense 
of the word, than those who are toiling to spcead the moral power of 
Christ and His Cross among the public. They may do it in Christ's 
name, or they may do it without His name, by preaching the prinj iples 
to which He alone can give effect. But any social change which is to 
give greater scope to humanity must go with a growth in the moral pow 
er of humanity, else it is neither safe nor stable. And the great 
lever for this purpose is positive personal religion."^

"There is but one interest supreme for Christianity, and it is the 
moral interest."^

Forsyth 1 s intense dislike of Keir Hardie appears to have been 

due in part to the association the latter labour leader with R. J. Camp 

bell, who saw in him one of the finest examples of Christian action. The 

Socialism of G» B. Shaw served also as a target for Forsyth. A remark 

made in 1912 reveals not only the weakness which Forsyth saw in Shaw him 

self, but also that which he felt was vitiating the whole of the Socialist 

movement in Britain:

"It is no wonder.... that Mr. Shaw, with his literary skill and grot- 
esquw wit, has much vogue with the Socialism that feels things to be 
wrong without heart enough to feel how wrong, without heart, in the 
Bible use of the word, with a heart for man 1 s suffering from man but 
none for God* s"4

1 - Forsyth: Socialism, the__Jhurch,a nd the Poor, 1908, pp. 6-7. See also
Forsyth: "Calvinism and Ca'pTt'ali~sm,'ir"^Cont'emporary Review, July, IS 10,p. 82.

2 - Ibid, p. 27.
3 - Ibid, pp. 29-30.
4 - Forsyth: Faith, Freedom.^aad the Future, 1912, p. 282.
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Basically, the social issue resolved itself into a struggle between liberal 

ism and a positive gospel. The very weakness of the t h eological liberal 

ism which appeared long before the New Theology controversy became apparent 

within the labour movement, and contributed to Forsyth's growing distrust of 

an uncritical democracy. Thus he replaced the idea of religion by plebiscite 

with that of theocracy with Christ as King. The whole of one book, The 

Justification of God, deals with this theme.

At the same time as he was growing ever more distrustful of the 

direct participation of the Church in social movements, he was calling for 

a renewed effort on the part of the Church to keep uppermost the task of the 

redemption of society. Accordingly, it can never be said of him that as he 

grew older he became less interested in social action: if anything, the 

reverse is true. Rather, with increasing understanding he realised that it is 

only the disinterested Church which can serve the needs of men, and then only 

by focussing attention upon man's sin against God. It is for this reason that 

his teachings on social ethics remain relevant today. Had he become first a 

Socialist or Liberal, then a Churchman, our interest in him could be histor 

ical. Because he saw that as a Churchman he had to sjpeak to the needs of men, 

his teaching is as important now as it was thirty and forty years ag;o. 

Such an idea as a monarchy with Christ the King is religious, not political: 

it leaves the way open for changes in the political structure according to 

the exigencies of time. But it never excludes Christianity from its 

central place in the affairs of men, as so many of our social theories do, 

whether they be propounded by religious or secular interests.

Some of Forsyth's most interesting Hitting is of a philosophical 

nature. He never adopted the philosophy of Positivism, which became so 

popular in his youth. His term of study in Germany gave him an opportunity 

to view with interest the development of Pessimism at a time when optimism
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was overwhelming the mind of Britain. *et even in Britain he could detect 

a sense of frustration not unlike that in Germany. To this subject he ad- 

ressed himself at the beginning of his career. In a sermon, which, through 

internal evidence, we can date in the spring of 1878 - "The Weariness of 

Modern Life" - he sets forth the nature of a problem which just then was 

first becoming evident in sophisticated London circles: a problem which 

plagues us to this very day,

"Nature has burst upon man, and in a sense crushed him, The inward 
is appilled b^ the outward.... Just as the Kingdom of Grace in the 
first century eclipsed the glory of Nature, and threw Art and Science 
into an ignominious shade, so now the kingdom of Nature is having its 
revenge. Its illumination has partially extinguished the inspiration 
of the soul. We are bewildered in full view of broken order. The 
chart never w^.s so clear, but the compass is overboard. We see more 
than our forefathers, but we are not so sure of our way, because we 
believe less. And we know too much for our feelings as well as for 
our faith. We have no surplus of emotional power left to overflow 
into joy. 1 More than all our sympathy is absorbed in the abyss of our 
knowledge. We are in a state of spiritual exhaustion. NO wonder we 
feel weary.

"»...Science....has flooded us with a knowledge of Nature and men. 
But along with this expansion of our world there has also grown the 
sense of our relationship to it. It is more impossible than ever to 
isolate ourselves.... We are conscious of a demand for sympathy which 
comes in from both animate and inanimate Nature. And we know too that 
we cannot evade that demand. We acknowledge the claim. What then is 
our misery? It is bankruptcy. We have no assets - at least they are 
inadequate. And there is no compounding with creditors like these. 
No wonder we feel c«ushed and weary,

"...,It is not for Redemption men crave so much as Revelation. And 
consequently in theological circles that keep pace with the time, the 
centre of gravity has changed. It has passed from the Atonement to 
the Incarnation. The'ouestion is not, What has God said? so much as, 
Has He spoken at all?'rl

Similarly, in Religion and Recent Art, 1889, Forsyth strikes the same theme.

"The soul which has won the power to see a huge universe has grown 
also to feel its inadequacy. And so we have the nineteenth century 
weariness, amounting in cases to despair, pessimism, nihilism, and

1 - Forsyth: "The Weariness in Modern Life," 1878, pp. 8-10.
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reckless revolt. ul

Pessimism, declares Porsyth, "is the last infirmity of noble minds."2 Or, 

in another sermon,

"Pessimism....is the bottomless, godless abyss between the ideal and 
the actual. It is applied Atheism. It is in one respect a result of 
over-education. Mt5

How, then, do we overcome this waariness, this pessimism? In 

"The Weariness in Modern Life" Forsyth is better able to list the solutions 

which will not succeed than to give a clear answer which is positive and 

final. We do not s>Ive the problem by stifling science, he states. The 

solution must be inward, not outward. It implies the stiffening of the back 

which bears the burden, the strengthening of the soul. Only Christianity can 

help. Yet Christianity not Christendom: this is not a problem i/fcich the 

Church in the past had to face. Rather, it is in part a creation of the 

Church. Neither can theology as a science be of service: it, like other sc 

iences, will merely add to the confusion. The only help is to be found 

through Christ, experimentally!

"The *Drid's a&rrow is borne by God. Christ shews Him bearing it. 
What a power of sympathy that means on the divine side. And what 
a fulness of life which bears all that, and yet wears on his face 
pearly spring mornings and evening sunshine amid the tender green! 
If you did believe in a power which knows and bears all that pos 
sibly can be known and borne, and does it in virtue of a sympathy 
which is perfect, and a love that overcomes everything; and if you 
could become ane with that power, would you, too, not have at com 
mand a sympathy that could not flag, and a fulness of life that 
could not be crushed by anything created? That there is such a 
power - that God is such - is the prime meaning of the revelation 
of Christ. To put us in unity with Him is the prime purpose of 
His work. That is saving souls - infusing fulness of life. It 
was not to produce conviction what Christ chiefly came, it was to
infuse new fulness of life. The conviction came after as the ex 
pression of that fulness - so far as it can be expressed. First 
the life, then the light." 4

1 ~ Rejig*031 in Recent Art, p. 60.
2 - Ibid, p. 245.
3 - Forsyth: "Pessimism," p. 43.
4 - "The .fearinews in Modern Life," p. 15.
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By 1884 he was better able to answer the problem which he had raised:

"To deal with pessimism.... we must have an ideal which is something; 
more than an idea of ours, something more than an ambition of ours... 
We must have a ffod, in brief, who is at once our Mighty One and our 
Redeemer."1

"Here lies the centre and secret of Christianity, not in the miracle 
of healing, but in the miracles of forgiveness, and in the cross, 
the greatest of them all," 2

Christianity has a greater knowledge of the dreadful state of things than 

has pessimism, he declarest "(The) Saviour knew the evil in the world, even 

as Schopenhauer did not."^

"life can never know things at their worst till we stand vdiere they are 
at their best. The worst of it is our sinj and that we can never rea 
lise till we havemade the best of it in God. It is only as we share 
the Redemption of Christ that we know what Redemption is....Only from 
God's height can we sound man's depth....Our great salvation is our 
worst condemnation."^

Forsyth's conclusions on this subject seem to have remained unchanged through 

out the years, for when in 1912 he wrote of Thomas Hardy's pessimism, he stat 

ed, "We understand life round us not by what we find in it but by what we 

bring to it."5

The philosophical and theological differences which are so obvious 

between the sermon of 1878 and that of 1884 give substance to the letter 

mentioned above (p. 25) which declares that it was while in St. Thomas's 

Square, Hackney, that Forsyth underwent a decisive change in his outlook. 

Surely we cannot imagine the Forsyth of 1884 speaking of God as one who "wears 

on his face pearly spring mornings and evening sunshine amid the tender green." 

This diagnosis of the symptoms of the nineteenth century illness remains the 

same; but prescription for the cure is changed.

1 - "Pessimism," p. 43.
2 - Ibid. Quoted more fully, p.27, above.
3 - Ibid.
4 - Religion in Recent Art, 247-48.5 - ForlyEF: ""The FessimTsm of Mr. Thomas Hardy, Lon., Quart. Rev., Oct., IS 12,

p. 214.
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It is also worthy of mention that at the beginning of his public 

ministry he showed a distrust of theology which characterised the Ritschlian 

school. Although we can discover no thorough-going repudiation of theology, 

we can, at least, discern a tone of scepticism in his attitude. For example, 

in his letter on Religious Communion he states:

"We are, in the long run, ruled more by our ideals than by our 
defined beliefs. Christ has done more for Christianity as a moral and 
spiritual ideal than merely as the centre of a system of faith. The 
power of His name has been more than the power of His creed. All our 
theology sprang out of a mere personal devotion at first. If we but 
agree on the basis of His 'Name, 1 His character, and in anything be 
otherwise minded, God will reveal even that unto us. The creed of 
Christ will develop out of the spirit of Christ." 1

"You can't in the very last resort stake the Christianity of a mighty 
nation, or the communion with Christ's spiritual God, on this or that 
historical fact, which permit on the part of specialists of so much 
dispute. If there is one indisputable fact in the world, it is the 
answer of the human conscience to Christ. It is to the conscience 
Christ makes His appeal."2

He makes his point more clear in "The Weariness of Modern Life," when he 

elaborates the meaning of the phrase he considers of fundamental importance: 

'What think ye of Christ?'

",,'hen I speak about the nature of Christ, I am not referring you to 
theological explanations of His person. These have their place and 
certain of them are profoundly true, but they do not serve the pur 
pose of this moment. They raise most intricate questions of vast moment 
and absorbing interest. But they introduce new scientific difficult 
ies to conjure out the old. How we cannot find the inspiration for one 
science in another. Mental science will not free us entirely from the 
weariness of physical science. And theological science will not ease 
the strain of mental science. When I raise questions in the present 
connexion about the nature of Christ, I mean this - Do you find experi 
mentally that there is in Him the power of an endless life? Is -our 
theology a mere science or is it an art? I do not ask you are your 
convictions about Him such as logically to warrant the further belief 
that He does possess the secret of renewed life. But I ask, Have you 
made an exhaustive trial and satisfied yourself finally that He does 
not possess this power?"3

While allowing for the probability that Forsyth was not addressing a group 

of theologians on this occasion, and very possibly not even a preponderance

1 - Forsythi "Religious Communion," English Independent, Nov. 8, 1877, p.1231. 
Quoted in part, pp. 20, above. TuITTexfc, Appendix One.

2 - Ibid. „
3 - "The Weariness in Modern Life, p.
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of Church members, we must conclude that this sermon indicates a theological 

position inconsistent with that of later years. While he never was to lose 

the ethical note with its emphasis upon the conscience, he soon came to see 

that a more objective approach is necessary than "a mere personal devotion." 

Nonetheless, it must be remembered that the fight he was;ed was a necessary 

one: only thus was freedom secured for his ganeration. Insofar as theology 

had degenerated into an arid science with no vital content, Forsyth was 

justified in his scepticism. That he altered his standpoint early in his 

ministry is clear from the text of his inaugural sermon at Cheetham Hill, 

Manchester, in which he stressed the importance of the Sacraments, and 

particularly of the Sacrament of the Word. By 1887 he could speak of theology 

as more than mere science:

"Theology is the queen of the sciences, and must exhibit,..the vital 
feature of a science; which is to change, progress, grow full and 
rich, and escape from the inevitable limitations and mistakes of the past." 1

ttMy complaint is that so much of our inculcated piety is flabby, and 
the simplicity of Christ becomes pietistio wish-wash. And I think 
the sentimental and untheological nature of some of the new tendencies 
in religion has much to do with this defect. We abuse the proverb that 
the heart makes the theologian. But to be untheological is to be irra 

tional. Theology is a science, and the teaching of a rudimentary theology 
ought to form part of our elementary science teaching." 2

He has not lost the scientific habit of mind which makes allowance for honest 

doubt within a positive system of thought. He has discovered theology to be 

an essential study, not only for the religious scholar, but for all who seek 

to understand the nature of the universe.

One of Forsyth 1 s recurring themes is sentimentalism, the "pietistic 

wish-wash" of so many Nonconformist churches in his day. The paragraph quoted

1 - "Sunday-Schools ^^ Modern Theology," p. 123.
2 - Ibid.
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above appears to be his first published reference -which he made to the sub 

ject. Later, he emphasised the fact that the fault could be ascribed to an 

undue stress upon God's love rather than His holiness. He himself, however, 

pladed the emphasis of his own preaching upon that very theme during the 

early years of his career. For example, in "Justice and Mercy" justice is 

'simply love taking shape. '1 Likewise, in a sermon based upon one of Tenny 

son's poems he states that,

"The true infinite is the infinite of Love. God is not the immen 
sities, any or all of them, but God is Love....Love is more eternal 
than either space, or time, or force; and, indeed, gives them any 
eternity they have." 2

In speaking of W^tts* art, he expands this theme:

"Would that the professional expositors of things divine had done 
more to teach us that the soul's one eternal power is, however 
manifold in form, in its nature Love.... We hear enough of love 
as the charm and happiness of life. We do not hear enough of it 
as the moral principle of life."*5

Here is one of the few places whare we are fortunate enough to glimpse Forsyth 

in transition from one theological attitude to another. He still maintains 

the supremacy of Love, and uses the term continually; but the Love of which 

he speaks is not that which is intended by the popular mind.

"We hear plenty about love as a sentiment or as a passion, but we 
have not yet practically learned to confess it as our God. Love 
as a sentiment is beautiful.... But Love as the principle of life 
and godliness, as the genius and spirit of true religion, as the 
ideal and standard of eternal and immutable morality, is something 
which sentimental lovers are not always ea&er to entertain."4

An even more doubtful note is struck in his sermon on Sunday-schools:

"We follow the age and rely on a religion of love - but love which is, 
in most cases, more amiable, perhaps, than effective. We make love 
a sentiment rather than a principle, and we work by emotion to the 
neglect of character."5

1 - See pp. 23, above.
2 - "The Argument for Immortality," p. 363.
3 ' Religion in Recent Art, pp. 120-21.

5 I "Sunday-Schools and Modern Theology," p. 124.
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Once Forsyth had got this theme, he never dropped it. Long before ft. J. 

Gampbell developed his popular but dangerous "New Theology", Forsyth was 

warning his age of the vitiating effect of an emphasis upon a sentimental 

interpretation of Christianity at the expense of the holy. In a character 

istic bit of irony he once spoke of Dale as "a son of God among the daugh 

ters of men."l He noted Nonconformist churches were becoming, as never 

before, centres of worship for women and children, but not for men. His 

article on Dale deals with this question at length, declaring,

"I am myself so weary of the mawkish talk about faith as the spirit 
of the child that I try always to avoid the expression 'a child of 
God, 1 for 'a son of God.' 1' 2

While in 1887 he had seen the chief cause of this shift in em 

phasis from the older, more rugged type of Nonconformity to a weaker sort, 

by 1889 he could discern a more complex and disturbing reason. In fact, 

he attributed to Dale himself a part of the blame» It was one of the tra~ 

gedies of Dale's life that by the time of his death his congregation was 

clamouring for a less Pauline type of preaching; and Dale complained that 

even his own congregation, trained as it had been for years by his preaching 

and instruction, could not follow his sermons. Why should this have been;, 

asked Forsyth: Partly because Dale, though preaching a sound theology, had 

devoted far too much time and energy to active work so that he had become 

known not as a minister, but as a journalist and politician, //ere not men 

like Dale to some extent blameworthy for the fact that religion had come to 

be associated with activity rather than motivation?

Like other Ritsdhlians, Forsyth originally distinguished between 

the Cross and the Kingdom. We recall his Leicester Address of 1891, which

1 - "Dr. Dale," p. 210.
2 - Ibid, pp. 211-12, footnote.
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bears that title, and in which he speaks of Christianity as an ellipse, 

with the two poles (Cross and Kingdom) rather than one. 1 In later life
*

he repudiated this theory, though we do not know when first he was to re 

ject it. There are two specific references to the idea in his later writ 

ings. In Positive Preaohing and _the Modern Mind he says that,

"....the doctrine of Christianity as an ellipse, with its two cen 
tres of the Kingdom and the Cross, will not hold good. If we speak 
of two centres they must represent the two great categories for in 
terpreting the Cross - Reconciliation and Redemption, which pass but 
do not fade into each other."2

We have made passing reference to Forsyth's belief, in 1878, that 

Christ, but not Christendom, held the answer to nira&teenth century weariness. 

This indicates that he became "High-Church" sometime later than his ministry 

at Shipley. The statement reads as follows:

"It has been said that the two great arguments for Christianity are 
Christ and Christendom. In this particular case we must exclude 
Christendom. Appeals to what has been already done are easy, but 
theyalways seem to miss fire as aimed at present needs. The reason 
.... is, that people feel instinctively, whether they are students 
of history or not, that the difficulties of to-day cannot be exact 
ly the same as those of centuries ago... The very operation of 
Christianity itself has introduced new elements into the problem, 
which the fathers of the Church did not see. It is useless, and 
indolent, and faithless, to tell us, as the petrified apologists 
do, that the same questions have been answered over and over again. 
They are not the same questions. You cannot say so without denying 
the continual evolution of the human spirit, and the unceasing 
revelation of God to it. Apologists who take that line do but 
sacrifice one-half of their creed to the momentary exigencies of 
the other.... And it is the living half they destroy....

"it is not to the history of Christendom we must go then. 
We must seek our satisfaction in the nature of Christianity. To put 
it more simply and accurately, I will say, the nature of Christ."'

His letter of 1877 shows a less reasoned and respectful attitude than the 

above, perhaps because it was written in the heat of argument:

1 - See pp. 34, above.
2 - Positive Preaching and the_ Modern Mind, p. 326. See also Forsyth:"The 

PFeaoher" and the Publicist,"r L'on. Quart. Rev., Jan. 1917, pp. 4-5.
3 - "The Weariness to Modern Life," pp. 11-12.
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"The Churoh has never been generous, which may be why it has so feeble 
a hold over the generous period of life -youth. She has guarded her 
doctrines as a miser his gold. She has thought more of what she sould 
do for her faith than of what her faith could do for her. She has been 
jealous, exclusive, watchful. Shejhas never, since her very first years, 
let herself loose on the wind of her direct inspiration from God. She 
has been timidly anxious about crushing error, and criminally careless 
about meeting those who were consumed with desire for truth.,.. Apart 
from being simpler and truer, shall we not gain vastly by letting it 
be openly known that our Church means all who love the Lord Jesus Christ, 
all who revere the character as supreme, leaving them free to select.... 
the facts which they themselves find essential to the character. The 
facts are of no other use than as they make us realise the character."^-

"It is within our choice with whom we will work together. Therefore 
pulpit exchanges are private and secondary affairs. But it is not 
within our choice with whom we shall pray or commune. That is not the 
will of the flesh, nor of the will of man - in voting or otherwise - 
but of God, who utters His will in the desire of all who wish to commune 
with us." 2

This is a far remove from the idea of the Church which Forsyth presents as 

early as 1885. "The Churoh, no more than the minister," he writes, "exists 

to meet man's expectations."^ It is, rather, the servant of the Kingdom of 

God (a Ritsohlian conception, and therefore one which we imagine must have 

been in Forsyth1 s mind in the Shipley period, though perhaps in le ss develop 

ed form).

"And generally, it may be said that a Church is in itself an organic 
living body, and therefore, as such, beautiful and valuable for its 
own sake, like a human being or a human family, apart from such 
purposes of outward utility as it may be calculated to serve."

"I regret the tnndency to make little of the Sacramental side of our 
common religious life. It is our neglect of the Sacraments, our 
abandonment of their culture to the priestly party, that makes the 
strength of sacerdotalism.... The church, which for the sake of 
social intercourse, or even benevolent work, neglects its proper, 
special, quieter and more solemn Sacramental functions, is killing 
its Christian life in the eye. Its worship is not healthy, nor is 
its work."°

These same topics were to be dealt with at length in The Church and the

1 - "Religious Communion", pp. 1230-51,
2 - Ibid, p. 1232.
3 - "The Pulpit and the Age, p. 4.
4 - Ibid, p. 5.
5 - Ibid, p. 6.
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Sacraments (1917). It is interesting to discover that the sacramental 

iure of preaching was an idea which came to Forsyth early in his ministry. 

He discarded the notion of the Ch >rch as the servant of the Kingdom, how 

ever, in favour of the idea that it is "not a means to the Kingdom, but the 

Kingdom in the making." 2

Forsyth's Congregational Union Sermon of 1896, "The Holy Father," 

is considered by some to have been the turning point in his career. Un- ' 

doubtedly this is true in the sense that it placed him in the forefront of 

the younger ministers just emerging into prominence. Yet the ideas there 

embodied, though expressed with a new clarity and incisiveness, were not 

new to Forsyth. The obedience' of ^hrist, for example, not only appears in 

his essay in Faith and Criticism, ̂  but is to be found much earlier in Re 

ligion and Recent Art;

"His life was a continuous prayer, a long act of access, and self- 
oblation to the Father. Here lay its priestliness. That daily 
intercourse with God was not something which went alongside the 
vork of Redemption, or as a preparation for it. It was that work. 
He was priest for others by the same act in which he was nriest 
for Himself, and His priesthood lay in the atoning death of his 
daily -:rayer and complete renunciation; as it lay nowhere else 
when the day came for the shape these took on Calvary." 4

As we have already noted, the first mention of God's self-reconciliation 

appears in "The Cross and the Kingdom" (1891). This pamphlet was created 

with enthusiasm by the Congregational Monthly, but doubt was expressed in 

regard to the concept of a reconciled God.^ In response to this criticism 

Forsyth wrote a letter to the journal which reveals how far his thinking 

had oroTessed on the Atonement by this early date:

1 - See in particular Chapter VII.
2 - The Church and the Sacraments, End Edition, 1947, p.95.
3 - 7aTthTnd~Griticism, p. 128.
4 - Religion in Recent Art, p. 198, Note.
5 - Congregational Aflo thly, Nov., 1891, p. 287; Dec., pp. 320-24.
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"Your reviewer makes this remark, 'He contends that by the death 
of Christ God is reconciled to man'; and I desire to indicate.... 
that I go on to say that God is self-reconciled. The idea that 
God is reconciled is to some unwelcome and it is because they thin1': 
.... of something extraneous being offered to God to effect the 
change. But there seems to be no reason -why we should not say that 
Christ was the reconciliation of God with men, so Ions; as we under - 
stand that he was the sacrifice offered not by man to God byt by God 
to Himself. The thought is not indeed explicit in the New Testament, 
but is it wronp- to say that Christ embodied the process fey which God 
overcame His own holy work, or, as Bnshnell says, propitiated Him 
self? May wekot say that God was in Christ reconciling Himself to 
the world? Is any view complete which has no room at all for the 
idea of God being reconciled? .... And is any view worthy which 
does not urge that if God was reconciled it could only be by Him 
self? May I emphasise .... that the pith of the old position is 
surrendered as well as its sting extracted when we recognise that 
Christ's satisfaction was offered to the holiness and not the justice 
of God."l

Recalling the review of F0rsyth's sermon, "justice and Mercy," in which it 

was pointed out that he objected to the idea of justice without love,^ we 

can see trhat importance this last sentence, above, had in his mind. Vith 

the idea of holy love he had discovered a means of giving moral content to 

love, thereby circumventing that conception of justice which is merely legal,

At this stage he was still a Ritschlian. Therefore the Cross, 

though assuming increasing importance to his thought, could not take the 

central place in his theology. -Vhereas in later years he could write of 

"The CROSS as the Final S^at of Authority," 3 in 1894 it was still Christ 

as redeemer who held this place.

"He becomes....for us the test of all else. He is, in this capacity, 
the evangelical principle of Authority. The seat of authority for 
the whole human conscience, and therefore the whole of human history, 
especially in the future, is the Redeemer." 4

1 - Ibid, Jan., 1892, pp. 2-3.
2 - See pp. 25-4, above.
3 - Con temp. Rev., Oct., 1899, pp. 589-608.
4 - Forsyth: "Mystics and Saints," Expository Times, June, 1894, p. 403.
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This is very close to the final position which Forsyth was to take on the 

question of authority. The particular essay in which it appears was writ 

ten in answer to criticism following his chapter in Faith and Criticism. 

It develops in a concise manner what Forsyth at that time held to be the 

heart of Protestant teaching:

"1. The final certainty by which we test all, is a moral certainty. 
It is a matter of conscience.... 2. But we do not go far in a ser 
ious way into moral certainties till we discover the sense and cert 
ainty of guilt.... 3. But if we are not to be left there, we must 
pass in our moral experience to the deeper and still more earnest 
sense of forgiveness, of reconciliation, of a world reconciled, a 
redemption, and atonement. 4. A&d there lies the world's last ethical 
certainty, the basis of all ethic which is at once humane and imper 
ative - in a religious experience, the experience of guilt abolished 
by holy love.... 5. But to take the next step, this experience, in 
the great volume of competent testimony, is inseparable from the 
experience of the living presence and action of the historic Jesus as 
Redeemer.... 6. He becomes, therefore, the test of all else.... 
7....the criterion is not subjective, mystical, individual, and in 
tense, but objective, historic, positive, universal and morally im 
perative where the deep decisions lie in a soul that is thorough 
with it self."1

Although it is true that later he placed the greatest emphasis upon the 

Gross, rather than upon the person of Christ, as the seat of authority, 

a comparison of this statement with that which follows indicates consid 

erable similarity:

"There is but one Authority....for human life - that life being 
what it is. It is its historic Redeemer, in the one critical 
and creative moral act of its history.... (The) prime content 
both of Christian and human experience is the Saviour, triumph 
ant, not merely after the Cross, but upon it. This cross is the 
message that makes the preacher."2

Although we can discover no exact date at which Forsyth
•***/

began to consider Cross as the great principle of the Protestant faith,

1 - Ibid, pp. 402-04.
2 - Positive Preaching, p. 71. See also The Cruciality_of the Cross, 2nd

edition, 1948, p. SO.
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we are able to point to a time when he did not hold this view with complete 

enthusiasm. Religion in Recent Art contains a pagsage on the importance of 

Holman Hunt's interpretation of religion which has this to say:

"it is Art inspired by the spirit of the Resurrection rather than 
of the Crucifixion.... (He) paints the Cross in the spirit of the 
Resurrection; whereas Rossetti would have pa inted the Resurrection 
in the spirit of the Cross. The one treats Christianity in the 
Protestant temper, the other in the Catholic."•*•

We must be careful even here, however, not to read too much into this state 

ment; for at the end of the paragraph he adds that,

"The Catholic is too prone to dwell on the consolation of the cross, 
while the Protestant sees in it not that only, but the inspiration 
of all the renewed life of the future, and the principle of all s-reat 
life in the past,"2

Another of Forsyth's great themes, the Kenotic Doctrine, first 

appears in the sermon, "The Divine Self-Empting," published in 1895, This 

doctrine, which plays a major role in the argument of The Person and Pk ce 

of Jesus Christ, is matched by that of the plerosis, -There, then, does the 

idea of Christ's human-divine self-fulfilment first appear in Forsyth's 

writings? In Religion and Recent Art;

"The sintessness of Christ was a sinless growth. A perfect life 
must be a perfect evolution. God's will for life is growth, and 
Christ completely met it. He grew not to God but in God," 3

"Not even God could create a character full blown. It is 
producible by the soul's moral conflict alone. And the great, 
the crowning act of a divine character must be all of a piece 
with the process which reared the character.... ilis complete 
salvation of the world from sin was effected in the completeness 
of His own personal conquest of it, His own victory over it in 
the actual passion of the experience, and His own entire harmony with 
the will of God through the deepening history of His spirit's 
career."4

1 - Re ligion in Reoent Art, p. 155. Cp. Forsyth's later view in Positive
TreachingT"p« 277.

2 - Ibid, pp. 156 ff.
3 - Ibid, pp. 197-98, note.
4 - Ibid,
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Compare with this the classic expression of the doctrine in The Person and 

Place of Jesus Christ;

"(The) sinless growth of Christ's character is in the very act 
g.-owth also of his objective achievement for us. It is the moral 
process of man's salvation, and the gradual act of God.... 
Christ worked out the salvation he was. It was only in history and 
its conditions that he could realise all that was superhistoric 
within him.... The deepening of his faithfulness was the emergence 
of his deity. 1 ' 1

"(The) essence of humanity is conscience. It is man's moral re 
lation to a holy God. And Christ's manhood, therefore, consists
in the moral reality of his experience, his conflict, and his 
growth."2

Even after he had arrived at these advanced theological views

he favoured theiise of great modern poetry for occasional expository
*

sermons. In his Yale Lecture he recalls with humility the fact that he 

had once been far too literary a preacher.^ Yet his advocacy of such 

sermons in "Preaching and Poetry," 1890, sounds both reasonable and con 

vincing^ The subject, however, is not important, and need not be dealt 

with here, aave as it shows that the development of his thought was slower 

in some directions than in others.

Finally, we may mention the fact that the idea of a positive 

gospel combined with the best in liberalism - a theme which he so beautifully 

presents in his Yale Lecture - had been envisaged by him fully twenty years 

before the publication of Positive Preaching. In "The Pulpit and the Age" 

he declares that the "Christianity required to-day must be at least four 

things." it must be positive, rational, liberal, and social.5 It must be

1 - Forsyth: The Person and Place of Jesus Cnr ist, 5th Ed'n, 1946, p. 350.
2 - Ibid, p. "35T.
3 - Positive Preaching, p. 28.
4 - Forsyth: "Preaching and Poetry," Expository Times, Sept., 1890, pp. 269-72,
5 -"The Pulpit and the Age," pp. 12-16." Cp. Forsyth: "A Rallying Ground for 

+ he Free Churches,11 Kibbert Journal, July, 1906, p. 824. "Christianity 
must be positive, popular, and liberal."
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real and positive: "More and more religion must come to correspond with the 

absolute nature of God and the absolute needs of men." It must be rational - 

not Rationalist. It must be liberal, as opposed to a "Christianity merely 

authoritative, traditional, and crystallized." Finally, it must be a social 

(not sociable) religion.

"The great test for Christianity in the future is the social test. 
....Can it readjust the social machire , and ~dve us all the blessings 
and none of the dangers of Socialism? Can it give us, without Revo 

lution, Liberty, Equality, and Fraternity, and raise these to fodly 
significance? 1

One of the most significant aspects of Forsyth's thought is the consistent 

demand for a positive, aggressive gospel, but never at the expense of truth. 

The religion which he taught was that of the socially-conscious man, ever 

aware of the problems he faced, ever considerate of the suffering of an 

over-burdened society, yet fortified and inspired by an intimate, personal 

awareness of God's saving grace. Intelligence alone is not enough; sympathy 

by itself can lead but to despair- liberalism unchecked becomes a vapid 

humanism. Only the positive Gospel can redeem: a positive Gospel which is 

free to take the best in modern thought and use it for the reconciliation of 

a world disorganized by doubt.

It could be argued that most of the issues which Forsyth fought 

against in later life were those with which he had battled within his own 

soul as a young man. There is insufficient evidence either to support or 

refute this claim, however, and thus we can but point to certain data which 

might shed light upon the discussion. On the uestion of creeds, for example, 

he took two standpoints. In 1877 he could write as follows:

"Finally, you speak of the Congregational Union adopting a formulated 
creed. Are you serious?... .'Then all the religious world is ^-

1 - Ibid, p. 15.
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under creeds....are we to have the spectacle of the Congregational 
Union abandoning its old and absolute faith in the Divine Spirit, 
to sit down and construct for its abode a temple made with hands' 
....?"!

By 1908 he was not as certain about the undesirability of a creed. lie 

never favoured a creed for the Congregational Union which should be bind 

ing upon all members, but he did suggest a basis for a minimum creed on one

2 occasion. In the Contemporary Review he wrote that in the future it could

be expected that some Free Churches would no longer be evangelical:

"They might plead their creedless liberty? overlooking the fact 
that a creedless liberty would neither have arisen nor continued 
except on the basis of a tacit covenant and honourable understand 
ing as to evangelical fidelity. In the absence of such an under 
standing the existence of an express creed might be the lesser 
evil."3

Forsyth envisaged a general article of faith for a united Church of the 

future. In substance it is a rewording of older articles, save that it 

makes no mention of virgin birth.^

Forsyth 1 s attacks upon religion grounded on sympathy might also 

be used in argument that he was fighting a battle once waged -'dthin him 

self. Such a remark as the following, made in 1878, would not have fitted 

into his later thought*

"Christ's courage like your courage was one that rested on love 
rather than on strength. It was in love that his strength to be 
independent was rooted. Love Him as He loved God, and you will 
find it comparatively easy to be large-minded as v.<ell as loving 
and gentle. It is only in God that we are sure justice does not 
kill°love or love thwart justice." 5

The quotation from "The Weariness of Modern Life" (p. 68) shows how close 

Forsyth once was to the very sentimental ism which he later grew to despise.

1 - "Religious Communion," pp. 1231-32. _
2 - Forsyth and Garvie: "The Faith of Congregationalism, Brit, long.,

3 - Forsyth- "The Evangelical Churches and the Higher Criticism." Cont.
Review, *QCt., 1905, 164-65. See also "The Grace of the Gospel...," p. 65, 
Theology in Church and State, 1915, p. 100.

4 - Forsyth; TheTrTKciple of Authority, 1912, pp. 292-93.
5 - Forsyth; ""llid, Arise,"1878, p. 15.



Such a subjective and sentimental outlook is not in keeping -.vith any of hi s 

more mature writing. The fact that he had formerly thought of Christianity 

in these almost humanistic terms gives credence to the suggestion that in his 

sometimes over-emphatic struggle against the New Theology he was fighting 

a ghost of his ovm. past.

But the topic which offers- most ground for the argument is the 

Church. The statements reproduced above (pp. 74 ff.) indicate the extent 

to which he changed his views within the first ten years or so of his 

mmnistry. Similarly in the case of theology: from a position of scepticism 

he came round to the opposite point of view.

It would not be inconsistent with his character wereit to be 

proved that his main struggles were first fought within himself; for he 

was a man who preached and taught from his own experience. Christianity 

was never theoretical to him. God's grace was a reality only because he him 

self had experienced it in all its fullness, 'ftiy, then, should he not have 

discovered within himself the very dangers of the age? Could not his pro 

phetic vision have been directed first inward, then outward? Could not his 

belief in the organic unity of the race have led him to see that his own 

errors were also the errors of his generation? The argument is plausible; 

but there is insufficient evidence with which to test it. Such an inter 

pretation, surely, is not out of keeping with his character. There may be 

some who will see in it a clue to the intensity of his thought and the 

thoroughness of his attacks upon what he considered to be a challenge to the 

Church as serious as that which came in the second century.

An expression which is used more frequently than any other by 

Forsyth is: "The question of the hour is...." The question of the hour, 

the problem of the immediate present, held for him a <~reat fascination. 

How, then, is it that his writings seem as vital now as they did at that
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time? The situations to which they were written are chiefly past, and 

although we live in an age of fear not entirely unlike that of the -7ar years 

of the second decade of the century, that alone could not suffice to make his 

words relevant; for most of the writings of that period seem old and dated. 

It is because his answenr to the questions of the hour were rooted in the 

Gospel that his v.ords have meaning for us now. The principles -.vith which he 

met his problems were so fundamental, so lasting, that they seem to us as 

fresh as they were then. And so, while others of his generation disappear, 

Forsyth, through ~ir it ings produced for issues of his times yet founded on 

the timeless relevance of the Gosoel, begins to assume an importance in this 

veneration which he never held in his own.
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The influences which played upon Forsyth in his formative years 

are not easily traced, because nowhere does he giv^ specific references to 

books Y/hich helped to shape his thought. However, he has stated in several 

places how great a debt he owes to such men as Maurice, Ritschl, Baldwin 

Brown, Dale, Fairbairn, Ka*hler, and others; so that by searching diligently 

through the writings of these thinkers we can discover many of the themes 

which are characteristic of Forsyth 1 s theology. Furthermore, we can find 

in certain of his essays and sermons references not only to these men, but 

also criticisms of their thought. By these means we are able to draw 

general conclusions about the sources of many of Forsyth 1 s ideas and get a 

better picture of the development of his theology.

He indicates his attitude towards the adoption of other men's 

ideas in the following manner:

"Much of our work has been to steal. That does not matter if it is 
done wisely and gratefully. "When a man giver out a great thought, 
get it, work it; it is common property. Itb»longs to the whole 
world, to be claimed and assimiltted by whoever shall find." 1

1 - The Work of Christ, p. 66.



86

Perhaps the underlying reason for the lack of indices or footnotes in 

Forsyth's books lies in the fact that most of them originated as lectures, 

where such critical apparatus would have been out of place. Thus, there 

are occasions when he paraphrases sentences, paragraphs, or even pages of 

German theologians with a bare reference to the fact that he is indebted 

to the author for that particular theme. He readily admits the debt, how 

ever: "In certain moods, as one traces back the origin of some lines of 

thought or even phrases of speech, the words come to mind, 'What have I 

that I have not received? 1 " 2 Yet it would be a mistake to plaoe a heavy 

emphasis upon his indebtedness to others, for those ideas -which he adotrbs 

become his own and reappear only after they have become a part of his very 

nature. He is not an eclectic, seeking to bring together many points of 

view under one system; rather, his thought exhibits an individuality which 

can only be the result of careful deliberation and a constant search 

for truth. If the ideas of a particular writer impress him, it is because 

they happen to accord with his own experience, and can therefore be sub 
sumed under his principle of authority. The truth of this may be observed 
in the fact that he continually corrects and adapts the ideas of the two 

men who meant most to his development: Maurice and Ritschl.

While speculations about the hidden influences upon Forsyth's 

thought are valuable, our principle in this chapter will be to accept the 

man's own word wherever he has declared it. Thus, we shall look primarily 
to those he mentions for representative ideas and doctrines. In this man 

ner we hope to avoid the danger of propounding theories for which supporting

1 - He makes this point in his preface to JThe Person and Place of Jesus
Christ, p. viii.

2 -Ibid.
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evidence is only circumstantial, and for which no tests other than content 

and literary style are possible.

One other point must be mentioned in introduction: namely, that 

a review of nineteenth century thought discloses a similarity of ideas in 

writers working independently of one another. For example, the idea of 

Christ as Universal Head of the race may be found in Maurice and his follow 

ers in Britain, and in German theologians of the same period.^ Because 

Forsyth received his training both in Britain and Germany, we must be care 

ful lest we ascribe influences exclusively to the one place or the other 

when the facts do not justify such a conclusion. It may be ignorance rather 

than knov/ledge which makes possible such a narrowing down of influences to 

one man or one school of thought,

We have already mentioned Thomas Gilfillan, Forsyth 1 s minister 

at Blaokfriars Church, Aberdeen, and have quoted a sermon in which he speaks
n

of the representative aspect of Atonement. 6 Forsyth mentions his debt both 

to Gilfillan3 and to the people of that churohf but these references are too 

general to be of value. The influence of another whom Forsyth first knew in 

Aberdeen, A. M. Fairbairn, can be traced more definitely, however. We know 

that Forsyth attended Fairbairn's lectures in Aberdeen, and that when Fair- 

bairn removed to Bradford Forsyth became a member of his class for young

ministerst

"Ever since Fairbairn entered my knowledge with the wonderful Sunday 
lectures....in Aberdeen...,, and especially since he came to Bradford 
College when I lived there, he has been such a friend and a boon that 
it is hard to hold him at arm 1 s length and write about him. A critical

1 - See, Dale, R. Yf. j The Atonement, 3rd Ed'n, 1875, p. 404.
2 - See pp. IZff., above.
3 - Lorna, op. cit.
4 - H. A. Kennedy: letter to the British Weekly_, Mar. 21, 1901, p. 587.
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estimate,••• is not easy, from one who owes him so much, both as 
teacher and friend."1

Nevertheless, it is difficult to discover what exactly Forsyth drew from 

Fairbairn. Although Forsyth states that it was Fairbairn in particular who 

interested him in Hegel»s Logic, 2 and we find in a letter from Fairbairn to 

Forsyth suggested reading, 3 there is not a great deal of affinity between 

the thought or the style of the two men. It is probable that Fairbairn 1 s 

influence consisted chiefly in directing the younger man into a deeper, more 

comprehensive study of German thinkers at a time when his mind was filled with 

many questions. Yet certain themes appear in the earliest works of Fairbairn 

which are characteristic of Forsyth as well. For example, emphasis is placed 

upon conscience. 4 The statement: "The hour of death was the moment of su 

preme obedience...,^ reminds us of Forsyth. An interesting parallel can be 

found in references to German Pessimism by both men, 6 while both refer in like 

manner to Pfleiderer 1 s Paulinismus. We might even be a little suspicious of 

the fact that Forsyth's review of the English translation bears a similarity 

to the views expressed more briefly at an earlier date by Fairbairn.^ Other 

themes of Fairbairn which resemble Forsyth's thought are the following:
Q"Through the priest man seeks G-od, but through the prophet God seeks man...." 0 

"There is a true apostolic succession, but it is a succession spiritual, not 

official." 9 MHe (Christ) could be the High Priest of Hamanity because

1 - Pors-ytAn "Tributes to Principal Fairbairn," British Weekly, Feb., 15, 1912, 
pp. 568, 574.

2 - Positive Preaching, p. 285, Note.
3 - Selbie. W. B.; Life o£ Fairbairn, 1914, p. 79.
4 - Fairbairn, A. M.« Studies in the Philosophy £f Religion and JD£ History, 

1876, pp. 43, 45. Fair bairn'TTetter is in reply to one from Forsyth in 
reference to this book: Selbie, op. cit.

5 - Fairbairn, Studies in the Life of Christ, 4th Ed'n, 1880, p. 325.
6 - Fairbairn: "The Christian UnTstry and its Preparatory Discipline," 1877j 

Forsyth: "Pessimism," op. oit.
7 - Fairbairn: Studies in.^..Christ, p. 314; Forsyth: "Pfleiderer's View of

St. Paul's DoctrineT"" ^.d.
8 - Fairbairn: "The Christian Ministry," pp. 4-5.
9 - Ibid, p. 7.
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Humanity, - its Head; in idea a Person that was the Race.'i:L Most striking; 

is Fairbairn's use of the term, "solidarity of the race," 2 one of Forsyth's 

favourite expressions. While it is true that Forsyth may have heard most of 

these lectures before they w re published, we are not warranted in assuming; 

on the basis of this slim evidence that the influence of Fairbairn was direct. 

It is probable, for example, that Forsyth's adoption of the theory of racial 

solidarity resulted from a reading of Maurice prior to Forsyth's meeting with 

Fairbairn; while his studies in Gfcttingen must have influenced him still 

further. Yet, the connection between the two men is apparent: that Fairbairn 

exerted at least an indirect influence cannot be doubted.

Forsyth's debt to other thinkers in respect to the Kenotic Doct 

rine is difficult to trace. His point of view resembles that of Bruce, 

particularly regarding the ethical interpretation which the latter places 

upon the self-emptying. 3 There is also an affinity to Gore, who holds that 

Christ laid down "such divine functions and powers, including the divine 

omiscienoe, which would have been incompatible with a truly human experience."^ 

Forsyth's interpretation differs from Fairbairn's in that the latter considers 

the problem in metaphysical terms, while Forsyth rejects such an approach. 

Bruce 1 s important contribution to the development of the doctrine first ar>- 

peared in 1881; Gore's first mention of Kenosis, though very general, was 

in Lux Mundi (1889); Fairbairn's opinions were expressed in 1893. We cannot 

ascertain whether Forsyth may have become interested in the doctrine through 

Fairbairn's teaching because there is no treatment of the subject in the

1 - Ibid, p. 6. T^is literary style, typical of Fairbairn, is auite unlike 
that of Forsyth.

3 - SeedBrSce!6A. B.I The Humiliat ion of Christ , 5th Ed'n., 1900, pt>. 22, 
Lecture IV.

5 I 111 6araf ! den 7th Bd'n..
1897, p. 475 ff. While Fairbairn states his concern for the ethical
purpose of Kenosis, he explains it in terms of external and internal attributes
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latter«s earlier writings*

We have mentioned the influence of Fairbairn before that of 

Maurice because Forsyth knew Iviaurice only through his books, while his 

relationship with Fairbairn was personal. Yet there can be no doubt that 

F. D. Iviaurice exerted a far greater effect upon the mind of the young 

Forsyth than did any other thinker except Ritschl. "I vri-thdrew my prime 

attention from much of the scholars work," writes Forsyth, "and gave it to 

••..theological interests, imbibed first from Maurice, and then more mightily 

through Ritschl...."2 This statement clearly indicates the direction which 

research into the sources of Forsyth 1 s thought must follow. Miss Stoddart 

speaks of these same two influences, remarking that perhaps Maurice's was 

the greater because the first. There is reason to believe, however, that 

the Ritschlian background was of more lasting significance.

Dr. Vidler's recent book, The Theology of F. D. Maurice, is of 

great value for those who wish to compare Forsyth 1 s thought with that of 

Maurice; in this brief work Vidler has compressed the most important themes 

of Maurice, quoting expensively from him. References to Maurice will be 

directed mainly to this volume.

In what may be the earliest published writing of Forsyth - the 

first of t-wo letters to the English Independent in 1877 - we find a typically 

Maurician theme: the differentiation between sect and Church. In this 

particular letter Forsyth refers to Congregationalism as a sect, and con-

1 - For a review of the doctrine, see Lawton, J.S.: Conflict in 3_h_ristolo?y, 
1947, pp. lllff.

2 - Positive Preaching, p. 285.
3 - Lorna, op. cit.



91

tinues,

"He would be a bold man who should say that any sect today represents 
the Ghnnch that will exist a century or two hence.... I sympathise 
with Congregationalism mainly because it seems wisely advised to 
contain more than any other sect the promise and potency of a higher 
form of ecclesiastical life." 1

Although in later years Forsyth modifies his point of view to the extent that 

he no longer considers Congregationalism a sect, he still embraces the 

Maurician principle that any group which emphasises a particular doctrine to 

the exclusion of others is sectarian. 2 Forsyth owes much to Maurice for his 

theory of the Church: both speak of Christ as Head of the Churchj 3 Forsyth's 

theory of Baptism corresponds to that of Maurice; 4 we find a similarity in 

their opinions on the Lord's Supper. 5 On the other hand, Forsyth's idea of 

the ministry differs from that of Maurice, particularly in respect to the 

validity of the episcopacy and its relation to apostolic succession.^ 

Maurice sees in the Establishment the best means of developing the religious
rt

life of the people,' while Forsyth comes to the opposite conclusion.

The most significant contribution which Maurice has made to For 

syth's1 thought appears to be the conception of universal humanity. At a
*

time when individualism was becoming an increasingly popular theory, 

Maurice opposed the view with all his strength. The conception of racial 

solidarity is typically Maurioian, 8 as may be seen in the following passage:

1 - Forsyth: "Religious Communion',1 English Independent, Nov. 1, 1877, p. 1202. 
Cp. Vidler, A.R.: The Theology of F. D. Maurice, 1949, pp. 82-94.

2 - See p.235f£ below; Cp. Maurice: the Kingdom of Christ, Everyman's Ed'n., 
Vol. 11, p. 319.

3 - Vidler, p. 71.
4 - Vidler, pp. Ill, 115 ff.; Forsyth: ^huroh and Sacraments, pp. 204-10.
5 - Vidler, pp. 135 f f.; Cp. pp. 247££, below.
6 - Vidler, pp. 149 ff.
7 - Vidler, pp. 191 ff.
8 - Ibid, p. 69.
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"That idea (of Baptism) assumes Christ to be the Lord of men; it 
assumes that men are created in Him; that this is the constitution 
of our race; that therefore all attempts of men to reduce themselves 
into separate units are contradictory and abortive."

In this brief passage we find statements expressing attitudes -which are also 

characteristic of Forsythi l) that Christ is Lord or King; 2) that He is 

the Creator of mankind (the new Humanity); 3) that we as a race are con 

stituted in and through Him alone; £) that there is nothing in the facts 

to support an individualist interpretation of culture.

The social theory of both men stems from this fundamental con 

ception of universal-man. It is interesting to note that although each was 

deeply concerned with social problems, a healthy scepticism protected them 

from the excesses of unreasoned political action. Fo**syth ! s fear of the un 

checked power of democracy is to be found in the writings of Maurice.^

In a reminiscence of the Leicester Conference Forsyth expresses 

most beautifully his debt to F. D. Maurice:

"We wer e then emerging from the dregs of a scholastic orthodoxy. 
Naturally it was done in many oases with a good deal of spluttering. 
But in many other cases it was done with much power, grace, and 
tenderness.... I am one of many who owe their soul in this respect 
to the great Maurice. And it was Maurice at his core who pr ovided 
the continuous evangelical cant re to which we returned from all 
such excursions and alarms which attracted eager spirits in such an 
age. I can never be thankful enough for that evangelical base, and 
that early impression of austere love, swlemn sanctity, exalted 
irony, and insatiable penetration which a few such men left on life 
in those formative days." 3

Forsyth did not remain uncritical of Maurice. His remarks on Hort indicate 

a certain independence from Maurice at least as early as 1894:

"There is much....to remind us of McLeod Campbell and the whole

1 - Maurice,_ op. cit., Vol. 1, p. 280.
2 - VTdler, pp. 195 f f.; Cp. pp. 255-6. -••>•
3 - Forsyth: "The Newest Theology", op. cit.
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school he represents. It may be described as the school of a 
theological mysticism, not, indeed, unhistorical, but uncritical. 
This it shares with Maurice, but lacks Ms keen ethical and social 
interest."!

Throughout his life Forsyth retained many of the ideas which he had de 

rived from ;viaurioe, but it is probably more correct to think of Maurice's 

lasting influence as inspirational rather than intellectual.

The influence of Maurice was extended through the personality 

of one of his greatest admirers: J. Baldwin Brown. Forsyth gratefully 

acknowledges his indebtedness to Brown on several occasions. Because 

the latter works are less easily obtainable than Maurice's, we shall

quote more extensively from him. In his memorial sermon to Brown, For 

syth characterises the thought of his friend and adviser in such a way as 

to reveal similarities with his own. The miracle of God's redeeming grace, 

for example, plays a large part in the thought of Brown as well as Forsyth: 

"To h4ni Christianity was the gospel of free individuality, and the great 

Church, the fraternity of the emancipated, the redeemed, the realised, 

who had received their own souls for a prey." 2 Forsyth's preference for 

formal, liturgical public prayer may be traced at least partly to Brov/n, 3 

Forsyth speaks of the part which 33 rrow played in the older man's thought, 

so that the Incarnation (Brown's favourite theme, along with the father 

hood of God) is tempered in his mind by knowledge of the tragic price of 

Redemption, 4 In looking at B rown's works we find many statements which are 

also characteristic of Forsyth. The following passage on guilt, for instance, 

bears striking resemblance to Forsyth's thought: "The sense of guilt is

1 - Forsythj " A Pocket of Gold," Independent and Nonconformist, March 8, 
1894, p. 187. Hort's connection with Maurice is indicated by Vidler' 
pp. 120-21.

2-z " l!Prsythi "Baldwin Br own," op. cit., pp. 133-34. o - Ibid, p. ley,
4 - Ibid, pp. 141-42.
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among the most real and deep of human experiences.... It is not of God; 

it is not from God. God hates it; God cannot dwell with it.... It is 

universal." 1 His point of view toward the Atonement is of interest also.

"The sacrifice of Christ was needed to declare God's righteousness 
in the forgiveness of sins.... If righteousness be not here in 
strumental to love, words have no meaning...."2

"Out of this arises the need of a work of redemption...."^

"I regard the God-man as the representative of the sinner - of the 
sinful race.... I regard Christ as standing for men....in His re 
cognition and confession of the exceeding guiltiness of man's sin 
in man's nature before God.... The way, the one way in which the 
Being whose fatherly care for the universe had established the law, 
could work out the salvation of the guilty, was by Himself becoming 
one with them, that they in Him might offer to the law a full satis 
faction, while He in them should lift them to life and e;lory. "^

Brown speaks also of Christ as the man, so that in the Atonement "man was 

dealing with the Father, and the Father was dealing with man in Him.,.."° 

Finally, he speaks of Christ as having suffered for the Church: another
cidea to be found in the writings of Forsyth.

In Brown there is an analysis of conscience such as we have been 

able to discover in no other writer with whom Forsyth vms in touch during 

his early years. Brown states,

"The history of conscience....I hold to be conclusive - the profound, 
universal, unalterable conviction of the moral consciousness in man, 
that his sin springs out of an 'I' which is not God; that his sin is 
his own, his creature, for which he is as responsible as God is for 
the order of the world."?

1 - Brown, J. B.s "The Doctrine of Divine Fatherhood in Relation to the 
Atonement," 1860, (?), pp. 29-30. Cp. Bro-m The Divine Life in I.'an, 
2nd Ed'n., 1860, pp. 106-07.

2 - Ibid, p. 32.
3 - Ibid, p. 33.
4 - Ibid, p. 38.
5 - Ibid, p. 39.
6 - Ibid, p. 40.
7 - Brown: The Divine Treatment of jJin, 1864, p. 19.



95

There is, furthermore, the same distinction between sin and guilt which 

appears in Forsyth. Sin is a "tincture" which runs through the whole of 

the human raoe.l

"But guilt is another matter, it can attach to the individual alone 
in the deliberate exercise of his developed will; through a deliber 
ate, wilful choosing of the evil, when the good was plainly within 
his sight and choice." 2

The necessity of a redemption in which righteousness is restored is, ao^ • 

cording to Brown, essential to the conscience of the individual. "The 

righteous soul alone is blessed," he writes. "Pardon is a slight thing 

to a man who cannot pardon himself."3 Finally, the conception of redemp 

tion as being within the eternal personality of God appears in the writings 

of Brown long before Forsyth has reached maturity. The following passages 

not only contain ideas which we find also in Forsyth, but the literary style 

is hardly different from Forsyth1 si

"Redemption is no accident. The need of being a Redeemer lies deep 
in the nature of God, and not only was man's sin foreseen, but all 
things were ordered with a view to the great drama of Redemption, 
from before the foundation of the world. "4

"God without a race to redeem by sacrifice, and to rule redeemed, 
must have kept the glory of His Godhead veiled."°

Brown' voices the same distrust of democracy as does Maurice, 

when he declares,

"The middle-class has made the latest failure; it is the turn of 
democracy next....and we or our children will witness a great 
democratic experiment to establish....some fair image of the King 
dom of heaven - and it will fail like the rest....""

In the matter of style, Forsyth resembles Brown and Maurice more closely

1 - Ibid, pp. 34-35.
2 - Ibid, p. 37.
3 - Ibid, p. 86.
4 - Ibid, p. 16.
5 - Ibid, pp. 21-22.
6 - Browni "The Perfect Law of Liberty," 1878, p. 44.
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than any others. He is fond of the second-person form of address, espec 

ially in his lectures; in this he resembles Maurice. 1 In general form his 

style is more like that of Brown, however. Maurice tends to be didactic, 

while Brown and Forsyth are fond of involved, antithetical constructions.

Despite these apparent influences, we must be cautious in ascrib 

ing too high a value to Brown's importance in the development of Forsyth's 

theology. Forsyth hinself notes that although the immediate impression 

made by Brown was deep, Dale's was more lasting. "It is remarkable," he 

writes in 1899, "how Brown's influence has declined while Dale's continues 

to grow." 2 Nonetheless, it would be difficult to analyse the influence of 

Dfele upon Forsyth. They did not meet until 1892, when Forsyth spent three
<2

weeks in Wales with Dale and his wife, 0 Thereafter the friendship between 

the •fewo men seems to have become very strong. "We may question how much 

Forsyth drew from him because of the words of the younger man when review 

ing The Life of Dale:

"This biography i« a great textbook of positive and spiritual Non 
conformity. And the present writer can say so the more effectively 
as he learned the same principles elsewhere, of Word, Church, and 
Sacraments, and found in Da le a most welcome expansion and support." 4

He states that it was he who introduced Dale to the thought of Ritschl, 

"perhaps for the first time, in a serious way." 5 .Is it not possible that 

through Dale Forsyth acquired an interest in the Atonement which hereto 

fore he had not felt? Support for this hypothesis is to be found in the 

fact that it was not until his friendship with Dale that Forsyth appears

1 - See Maurice: The ConscJ.encj, 1868, for this type of writing.
2 - Forsyth: "Dr.""Dare7Tr~oP«"o"it., pp. 220-21.
3 - The Life of Dale, p. 636.
4 - "1Tnr."TaTe7r pTT96.
5 - Ibid, p. 202.
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to have abandoned the Ritschlian distinction between the spiritual and 

ethical aspects of Christianity. Perhaps Dale's most important influence 

was one of example, however. We find Forsyth devoting many pages of his 

review to an analysis of the tragic repudiation of Dale by the Gongrega~- 

titnal Union at the time of the Partition crisis, and drawing from it the 

conclusion that a minister must never immerse himself in political issues 

to the extant of weakening his mission within the Church. 1

There are, nevertheless, certain theological ideas in Dale which 

bear a close resemblance to those of the mature Forsyth. For example, the

distinction between the teaching of Je sus and the Gospel of Christ is to
2be found in Dale. The self-consciousness of Christ in respect to His

*2

Mission and death is also stressed. Dale's remark, that "sin is a personal 

act," 4 is likewise typical of Forsyth. When Dale speaks of Christ as "the 

Moral Ruler of the Human fcace: moral responsibility is responsibility to Him," 

we are reminded of Forsyth. Another point in common is to be seen in 

Dale's view of the Cross as "the very symbol of infinite righteousness and 

of the infinite love of Grod, 11 ^ while in summarising the work of Christ 

Dale includes every appect of atonement which appears later in Forsyth's 

theory. 7 In defining the meaning of Christ as the Representative, Dale 

refers, as does Forsyth, to the earlier use of the term, "Federal Head of 

the Human race, or of the church." 8 Racial redemption is a theme fourd. also

1 - Ibid, p. 217.
2 - Dale, R. W.i The Atonement, 3rd Ed'n., 1875, pp. 46, 47, 49. Cp. pp. 

186ff, below.
3 - Ibid, p. 51.
4 - Ibid, p. 345.
5 - Ibid, p. 363.
6 - Ibid, p. 438.
7 - Ibid, pp. 432 ff. (Forsyth omits Ransom, but includes Expiation, Vicar 

ious action, Representative action. Satisfaction, Sacrifice, and 
propitiation. See pp. 170ff, below).

8 - Ibid, p. 433, Cp. p. 216, below.
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in Dale. Still another idea which is common to both thinkers is that which 

considers Revelation to have been extended beyond the death of Christ into 

the Apostolic period. 2 Finally, Dale, like Forsyth, conceives of religious 

truth as stemming from the actual, objective experience of Divine p;race. 3

There are other British influences which must haTe worked upon 

Forsyth in his formative years. Butler's Sermons, which Forsyth must first 

have read while a student of Martin in Aberdeen, stress the authority of 

conscience.^ McLeod Campbell 1 s work on the Atonement contains themes which 

may also be found in Forsyth, swhas: conscience;^ sin ancj guilt; 6 the 

suffering of Christ conceived essentially as holy obedience;? the reality of 

God'i wathas well as His grace;® and Christ as God-man conceived as man 

confessing and God forgiving,^ Campbell speaks also of Christ tasting 

death, a theme which Forsyth develops in one of his small books.^ Since, 

however, Forsyth is critical of the philosophical position of McLeod Camp 

bell (p, 92-3, above), we must not assign too great a weight to any apparent 

similarities. Forsyth 1 s theory of Atonement seems to combine elements of 

jIcLeod Campbell's and Dale's: confession (Campbell), and submission(Dale);

but because Forsyth's theory of Atonement is so closely linked with his
ft Christology, other influences, such as Kahler's, cannot be ignored.

1 - The Life of Dale, p. 658.
2 - TDTd7~p7 "£65.
3 - Ibid, p. 679.
4 - Butler, J.: Sermon III, p. 123.
5 - Campbell, J. :icL.t The Nature of Atonement, 4th UJd'n., 1873, r>. 6,
6 - Ibid, pp. 8-9, 11-12.
7 - Ibid, pp. 102-03. 
6 - Ibid, p. 117. 
9 - Ibid, pp. 117-119. 
10- Ibid, m-;. 256 ff.
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Reference must be made to Forsyth's emphasis upon holiness, where 

in he differs from every theologian of his generation. To trace the develop 

ment of his interest in this theme is probably impossible, but the writer 

whose mind seems closest to Forsyth's on this topic is Thomas Goodwin, the 

Puritan. The fact that Forsyth refers to this thinker frequently in his 

later books, and mentions specifically his Expositions on Ephesians, makes 

credible the hypothesis that it was from Goodwin that Forsyth received 

initial inspiration in this important aspect of his theology. The following 

passages from Goodwin indicate a remarkable affinity to ideas found in 

Forsyth. When Goodwin states, for example, that "holiness is for God, to •»•••• 

glorify God: and as holiness was first in God's eye, his aim and care, let 

it be chief in ours,"l we are reminded of Forsyth. "Holiness, which is the 

fruit of Election, is the image of God, and such a likeness unto him as makes 

us capable of communion with him. "^

MIn that holiness is a necessary and essential concomitant to our 
being in Christ....God can never cast a thought of our being in 
Christ without our being holy: it would be as absurd to make a beast 
a son and member of Adam, as one unholy a member of Christ."^

li

"God chose us to be in Christ, Goodwin continues, "and because Christ is
*^

holy, vr must be holy: holiness therefore is essential to our being in Christ." 

Certainly Forsyth's belief in universal election arises from his reading of 

Goodwin and other Puritan writers; but may it not be that he is similarly 

indebted to this almost forgotten man for one of the most significant fea 

tures of his theology? Unfortunately we may only guess at the answer.

There are literary figures and philosophers to whom Forsyth is

1 - Goodwin, Thomas: Exposition of that Famous Divine Thomas Goodwin, jD»_D« 
on the gart of the Epistle to Ephesians and on the Book of Revelation,

2 - Ibid, p. 57.
3 - Ibid, p. 59.
4 - Ibid, p. 81.
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also indebted, notably Beorge Eliot, Hardy, Browning, Milton, Garlyle, 

and Ruskin. Continental writers include Ibsen, Goethe, messing, and 

Shelling. in addition to Kant and negel, Schopenhauer and i.ietzohe 

seem to have been carefully studied by Forsyth.

iVe come now to that other side of Forsyth 1 s background: the

Ritschlian. We find the influence of Hitsohl best indicated in rorsyth's own 

words:

"(The) movement which arose out of Schleiermacher to correct S0hlei- 
ermacher, the movement associated with the principle of Ritschl 
(and going far beyond his system), is the movement to an objective 
Gospel carrying a theolcg y that does not arise in experience, but 
only makes its appeal to experience."!

"(Ritschl) had to outgrow Schleiermacher.. ..to secure an objective 
base for both theology and religion.... He found the base in his 
tory, in a positive act of revelation.... It is onesided to say 
that Ritschl 1 s great work was to cast us anew upon Christian exper 
ience. He cast us upon the experience of revelation, of an object 
ive, historic, positive Gospel as the soul of the Bible and its 
reason for being. Schleiermacher said that religion was the sense 
of dependence. The result of this is mere impressionism. Ritschl 
moved at least two steps forward.... He said faith was an act of 
judgment - a judgment of our whole man on a certain fact's value; 
its effect and worth for us, and not on its mere existence. And 
he said further thai it was an act of obedience, of total submission 
corresponding to the absolute nature of the Gospel fact and its '

The community of the Kingdom of God - created by Christ - is a typical 

Ritschlian idea; 3 furthermore, it is characterised by hiii as moral. 

Through moral identification with it the individual becomes a part of 

the totality. Ritschl also stresses the conxseption of Christ as the 

Representative of humanity; ° while the distinction between His priestly

1 - Forsyth: "The Place of Spiritual Experience in the Making of Theology," 
Christian World Pulpit, -iar. 21, 1906, p. 185.

2 - Ibid.
3 - R:tschl, A. s Justification and Reconciliation, E.T., 1900, r>. 281.

4 - Ibid, p. 503.
5 - Ib.-.d, pp. 551ff., 560, 577.
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and prophetic work is to be found in the German theologian. 1 In this res 

pect, however, Ritschl seems to rule out almost completely the atoning 

work of Christ, and it is here that Forsyth parts company with him. 2 In 

Ritschl we find the objection to the substitutionary theory of Atonement 

which may well have inspired Forsyth's controversial sermon in Shipley. 3 

V/e have already mentioned Forsyth's adoption and later rejection of Rit 

schl's conception of spiritual and ethical polarity (the ellipse). 4 The 

German thinker also stresses the Fatherhood of God, as do Maurice and 

Brown. The growth of Christ, conceived in terms of His self-development, 

is likewise a Ritschlian conception: "7/hat Jesus actually was and accomp 

lished," he states, "that He is in the first place for Himself.^ In other 

words, Christ not only performs His earthly task for the sake of mankind, 

but in order to fulfil His vocation of Lord and King. In Ritschl 1 s 

opposition to the two-nature theory of Christ's person we see the basis 

for a similar judgment by Forsyth. We cannot know Christ's nature in 

metaphysical terms, he declares. "The nature of God and. the Divine we can 

only know in its essence by determining its value for our salvation."' He 

also suggests the idea of a kingdom of sin;^ but his view of sin is so 

unlike that of Forsyth that we may question how much the latter has drawn 

from him at this point. In respect to the Sacraments, Ritschl, like For 

syth, sees the action of God within the community, with the lesser emphasis 

upon His action upon the individual. 9 The whole of Ritschl 1 s book is 

opposed to pietism and mysticism, and it is obvious that Forsyth was greatly

1 - Ibid, pp. 482ff.
2 - The Work of Christ, pp. 66, 75.
3 - THJs'chlT op cit., pp. 477-78. Cp. Mozley, J. K.: Rit sohlianism, 1909,

pp. 222ff.
4 - See p. 78, above. Cp. Ritschl, pp. 10-11.
5 - Rxtschl, p. 93.
6 - Ibid, p. 442.
7 - Ibid, p. 398.
8 - Ibid, p. 338.
9 - Mozley, op. cit., pp. 236-37.
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influenced by Ritschl on this subject.

There are two aspects of Christology wherein Ritschl's view does 

not correspond with that of Forsyth. Firstly, although Kitschl gives 

assent to the pre-existence of Christ, he qualifies it by sayinp: that 

Christ is pre-existent "only for God, since for us, as pre-existent, Christ

is hidden."! Secondly, he is strongly opposed to the Kenotic Doctrine,
Pwhich is an essential feature in Forsyth's thought.

Ritsohl's most lasting contribution to Forsyth lies in his method 

of ap;?oach to an understanding of Christianity. It is through Ritschl 

that Forsyth appears to have become concerned with the moral category. If 

Forsyth may, in a qualified sense, be called a voluntarist, it is because 

of Ritschl 1 s inspiration. The latter owes a great deal to Kant and Lotze, 

through whom he came to understand the significance of the active will 

rather than the passive intelligence.

Mozley mentions the fact that what characterises the -titschlian 

thinkers is not an acceptance of their leader' s, system but rather the adoption 

of his methods and jrrinoiples.^ These are the principles which Forsyth 

notes in the quotation given above (p. 100)t l) the act of judgment, based 

upon the effect and value of a fact in the totality of our own personal 

existence; 2) obedience to Christ. Other Ritschlians, while adopting 

these principles, depart from their teacher's results to mrying degrees. 

The effect of Ritschl upon Fori^h extends, therefore, to the whole school. 

Foremost among the followers of Ritsohl who have contributed to Forsyth 1 s 

thought are Herrmann and Kaftan. Harnack, though the most often quoted by

1 - Ritschl, p. 471.
2 - Ibid, pp. 408-09.
3 - Moxley, pp. 10-11.
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Forsyth, appears to have exerted little influence in the formation of his 

theology.

Forsyth 1 s debt to Herrmann is restricted to the early years of 

his ministry; and yet it is possible that Herrmann 1 s correction of Ritschl 

was instrumental in changing Forsyth's point of view during the critical 

years between 1879-84. In a note at the beginning of his essay in Faith 

and Criticism, Forsyth gives isrddit to Hermann'for the theological ideas, 

but not the philosophical. 1 Herrmann 1 s basic theme is revelation, through 

which he contends we are admitted to the "inner life of Christ," or communion 

with God*^ ihe danger of this theory lies in its subjectivism. We are not 

surprised, therefore, to find Forsyth disagreeing with Herrmann 1 s point of 

view in later years:

"Of all the German theologians on the liberal side, Herrmann....is the 
one whose theology is most bound up with personal religion? but does 
Hernmann get to the core of evangelical faith as & revolutionary power..?"3

*b
"There is something in Herrmann to suggest in Christ a fixed quality 
.... A&d there is too little to suggest His atonin r? work and >Iis new 
creative power.... Indeed the whole value of Christ for him seems more 
sacramental than creative."^

We find occasional reference to Kaftan in the writings of Forsyth, 

and there is one instance in which Forsyth paraphrases him at length.*> Such 

a statement as the following shows resemblance to the thought of Forsyth: 

"Christianity is a supramundane reality, i.e., wherever it is realised it is 

a creation of the Divine Spirit and of its activity in the human heart. So 

regarded it needs no proof, because it proves itself...." 6 Yet, Forsyth 1 s

1 - Faith and Criticism, p. 95.
2 - "See—Herrmann, W. t The Communion afl the Christian with God, E.T., 2nd

Ed»n., 1906, esp. ChT~VII. 
5 - Forsytht "The Inner Life of Christ," Const. Quart., Mar., 1919, p. 154.
4 - Ibid, p. 157.
5 - Positive Preachin 0*, pp» 251ff.
6 - Aal'tan, J. ; ThcTTr'uth of the Christian Religion, a.T. t 1894, Vol. II,

p. 425.
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strictures against monism and idealism would apply to Kaftan, who claims 

that an Idealistic philosophy alone can cope with the problems of dogmatics.

Principal Cave has indicated the similarity between K&hler's and 

Forsyth 1 s definition of the personality of Christ; he offers parallel 

passages from the two thinkers which are unmistakably similar.2 Dr. Cave 

qqotes from the third edition of Mahler's Die Wissensohaft der ohristlichen 

Lehrj^ published in 1905. Forsyth must have known an earlier edition, how 

ever, for he states that he had organised his lectures on The Person and 

Place of Jesus Christ by 1899. The second edition of Kkhler's book appeared 

in 1893; it is not unlikely that it is this which first attracted For syth 1 s 

attention. Before 1895, when he preached "The Divine Self-Emptying," 

there seems to have bean, little mention of Christology by For syth.

tt
Tillich describes Kahler as

"a man who in his personality and theology combined traditions of 
Rennaissance humanism and German classicism with a profound under 
standing of the Reformation and with strong ele inents of the relig 
ious awakening of the middle of the^aoifteteenth century. The his 
torians of theology count him among the 'theologians of mediation*."...

The features of Kahler's contribution to Christology which Cave mentions are 

an emphasis upon Christ as Saviour, a rejection of the two-nature theory, 

and the substitution of a dialectical theory of two personal movements T'dth- 

in the personality of Christ. In this latter view Forsyth adopts Kahler ! s 

language and thought almost word for word. The latter ! s treatment of the 

holiness of God does not appear to bear close relationship to Forsyth's, 

however.^

1 - Ibid, p. 424.
2 - Cave, S.: The Doctrine of the Person of Christ, 1925, pp. 211, 223-24.
3 - Tillioh, PTiPrlie" Protest ant §ra, 1948, p. xiii.
4 - See Kahler, M7T"Die Wissenc'haft der christlichen Lehre, 2nd Ed'n., 18P3,

pp.269 ff.
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Other Germans from whom Forsyth drew inspiration include Sohlatter 

(whom Forsyth quotes and terms one of the finest of New Testament scholars^), 

Loofs, Bunsen, Zahn, Seeberg, and Ihmels. In fact, the list is too long to 

quote fully; and an analysis of the many Continental influences -rould 

require a full-length book.

Mention must also be made of the Reformers, whose thought proved 

increasingly important to Fcr syth as he grew older. There is a trend in his 

writings away from Luther (where he began with Ritschlianism) towards Calvin 

and the Puritans, so that by the time of his publication of Faith, Freedom, 

and the Future he is laying the greatest stress upon Calvinism as tempered 

by the British mind. Melancthon 1 s Apolo-y seems to be one of his favourite
i

writings.

Pascal and Kierkegaard also find a place in the thought of Forsyth. 

In these tines -/hen we like to believe that Kierkegaard is being discovered 

by the English-speaking peoples for the first time, it is noteworthy that 

Forsyth refers to him several ti :es in his works.

Harry Escott, in his excellent book on Forsyth, suggests that 

other influences may hsnre been important, ne mentions in particular William 

Law and Dora Greenwell.^ However, we have discovered only one reference to 

Law, occurring in a passage in which Forsyth rejects theo&ophy in favour of 

theology; 3 while the only mention of Dora Greenwell appears in Forsyth 1 s 

introductory words to his section of the Power of Prayer. Yfliile it is likely 

that Forsyth was well acquainted with the thouiht of both, we cannot credit 

them with an influence comparable to that of Maurice, Ritschl, Dale, and

1 - Forsyth: "The Religious Strength of Theological Reserve," British Weekly,
Jan. 13, 1915, pp. 576-77.

2 - Escott, op. cit., pp. 15-19.
3 - The Church and the Sacraments, p. 288.
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others to whom he constantly alludes.

Three facts must be borne in mind when we seek to discover the 

influences operating upon Forsyth. In the first place, it is apparent that 

only those opinions which fitted into the facts of his own experience made 

an impression upon hi.,i. Secondly, those influences which helped to shape his 

thought bore the mark of the New Testament. That is to say, his theology is 

a New Testament theology, and for this reason he seems to have been receptive 

to ideas which were rooted in the Scriptures. The Kenosis and Plerosis, the 

holiness of G-od, the Sacrament of the Word, the priestly Church, and similar 

ideas refer not to philosophical theories primarily, but to the Bible. The 

importance of the Reformation as a key to the interpretation of cont emnorary 

theories is complementary to this. His criticism of R. J. Campbell 1 s New 

Theology, for example, is,"It antiquates the Reformation. Every modern ten 

dency has to be discarded which does that."l In the third place, he °;rew 

beyond the men from whom he learned, and for the most part became critical 

of their views. He was highly selective ; he accepted only that which had 

meaning in his life. This is well illustrated by the fact that although he 

was a favourite of Bain, and must have felt grateful to the latter's teaching, 

he never appears to have adopted the position of the utilitarians. <»'hile 

learning hovr to think logically, he chose for himself what he should think.

We are justified in stating, therefore, that Forsyth cannot be 

comprehended in terms of the thought of those who influenced him most deeply. 

To read Maurice, Brown, Dale, Ritschl, and others en bloc is not to arrive 

at Forsyth 1 s point of view. He assimilated the thoughts of others, then 

produced something distinctively his own. This may explain the fact that 

today he is just beginning to receive the notice he deserves, while the others 

have for the most part been relegated to historic:,! study alone.

1 -Jorsythi "Imman^n^e and Incarnation," in The Old Faith and The New Theology, 
Yin«; editor, 1907, p. 49.
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It is the popular view that although Forsyth was a man inspired, 

his thought can best be gleaned from striking epigrams and short quotations: 

that his works as a whole are marked less by consistent excellence than by 

sudden and compelling insights. Many there are who regret the fact that 

Forsyth never devoted enough time to the great Christian doctrines to produce 

the works which might well have overshadowed those of his contemporaries. 

Principal Gave, for example, declares, "I have lon^ felt that one of the 

greatest books on the Atonement would have been the book Forsyth might have 

written but did not write."1 Canon Mozley mentions the "almost incidental 11 

manner in which the central themes of Christian theology appear in Forsyth 1 s 

pages.^ It is true that there is a lack of coherence in most of his writings, 

and that in very few of his books is there even a systematic development of 

the subject; yet there is an underlying consistency in his thou-ht which 

should not be overlooked. Behind it all lies the theme of the Cross, which 

is held as a personal fact of history central to everything before or siroe. 

This theme can be discovered in all the writings of his mature years. Thus

1 - Cave, op. cit., p« 117.
2 - Llozley, J. K.: "The Theology of Dr. Forsyth," Expositor, Feb., 1922, p.86.
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despite the loose construction of many of his books, despite the fact that 

he liked to put his thoughts into the form of sharp epigrams and dialectical 

paradoxes which we remember while overlooking the unity of the whole, there 

is a consistency of thought in his writings which gives each of them import 

tant meaning.

There is another way in which re may think of his consistency, and 

that is in respect to his purpose in writing. It seems to have been his in 

tention, as well as his mission, to mediate between the old and the new: to 

maintain the truth in orthodoxy while at the same time adapting it to the 

discoveries of liberalism. :<hile always a scholar ready to accept the evi 

dence of new data, he was also a preacher fired with the evangelical message. 

In respect to purpose, it is our contention that throughout his life he was 

consistent and persistent in his efforts to show that the Christian faith is 

a living faith, bound to no particular age but relevant to every period of 

history. ^e ad in this light, his works reveal a consistency which is less 

readily apparent otherwise.

It is indeed impressive that a man whose interest included so many 

different aspects of life should have been able to comprehend them all under 

the heading of religion. Yet, his two books on Art are religious; his poll- - 

tical and social writings are based upon a specifically Christian philosophy 

of history; and wide though his literary tastes seem to have been, they are 

all correlated rdth the main religious themes, within the Church he was 

preacher, pastor, teacher, priest, and politician, yet to each of these acti 

vities he carried the same quality of mind. Because of the Cross of Christ 

he felt compelled to take an interest in all the affairs of men, whether they 

werejredaniaantly religious or not. The ethic of the Cross is a universal ethic
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•wvhich, in a man offrorsyth 1 s varied abilities, requires a universal interest 

and enthusiasm*

In the Cross lies the underlying unity of Forsvth's thought. The 

fact that Christ died for our sins is fundamental;^ it gives the clue to an 

understanding of history. That God should take upon Himself the burden of 

man's guilt is so mysterious, so overwhelming, to Forsy^h that he judges every 

thing by this one final act of the Holy Father. To understand his thought, one 

must share with him this particular view of the Cross. Only if we can see the 

world through his eyes shall we be able to test the validity of his conclusions, 

Otherwise they may be intriguing, fascinating, and even thought-compelling, but 

not vital. And if his theology does not fill us with the awe which he exper 

ienced, we shall have missed the point of it. Strictly speaking, Forsyth did 

not have a "point of views" such a term is better applied to spectator than 

participant, and Forsyth was always a participant. He was too much involved in 

life to stand off and observe it "objectively." (He would never call such a 

view objective). Yet in his eyes it is impossible for man to be a mere observ 

er, and therefore objectivity does not lie there. Objectivity aan be deter 

mined only by content, never by attitude. rte are all participants in life and 

must draw our knowledge from our activity. Withdrawal, if it can be achieved, 

leads only to a distorted view.

Everyone, then, has a point of view. It becomes necessary, there 

fore, to know that point of view in order to comprehend the thought. In some 

cases this is not as important as in others; with Forsyth it is essential. In 

sofar as possible we must see the universe as he sees it. Forsyth himself

1 - In one place he even writes, "...». in the death of Jesus it was God that 
died" (Faith and Criticism, p. 132.).
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declares, "Everything does turn on our footing, on our starting-point, on 

our notion of reality," 1 Oniy as we comprehend his .notion of reality can 

we realise the significance of his theology and understand its relevance 

to our present situation. Perhaps the chief reason he was so soon forgotten 

a fter death lies in the fact that the generation to which he was speaking 

did not have the same notion of reality, and could not, therefore, discover 

meaning in his words.
*£..

There are two ways in which Forsyth might have approached a study 

of theology in his day: beginning with the standpoint of man, or beginning 

with that of God, The former had become the more popular approach by the 

time he reached maturity. Although a conservative attitude still prevailed 

in the churches, the humanistic trend had become well developed by the Utili 

tarian and Positivist schools. The young minister was faced with a dilemma: 

to follow the pattern of critical thought was to fall prey to naturalism and 

humanism; to remain true to the more traditional pattern within the Church 

was to be tied to a conservative and often backward orthodoxy which still 

clung to the infellibility of the Scriptures, It seems apparent that For 

syth began with an anthropocentrio approach in his Shipley ministry, then 

changed his attitude while at St. Thomas's Square, Hackney, through the 

stimulus of that religious experience about which we know so little. But 

unlike many who shift from a liberal to an orthodox theology, Forsyth did 

not entirely repudiate his earlier opinions. Here lies the difference be 

tween him and the average orthodox Christian; it is this difference which 

makes him so great a theologian to this day.

1 - Forsyth: The Principal of Authority, 1912, p.200j Cfa. p. 405: "The more 
we have to do with God....the more important our starting point becomes" 
("The Word and The World," British Weekly, Feb. 10, 1910, pp. 532-33).
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Forsyth views everything from the standpoint of God. When he 

considers the problem of sin, it is with the question as to vhat it means 

to God and how it affeots Him. As he ponders the signifierce of the work 

of Christ, he thinks primarily of the relationship of Christ to the Father 

and of the effect of His work upon God's conscience. ."hat did the Cross 

mean to God? Did He suffer with Christ? D0es He suffer in any way because 

of man's sin? These are the fundamental issues which concern Forsyth: when 

they are met we shall ha e time to deal with the question of man; but man, 

th« creature, comes after God the Creator.1 It is not unusual to find 

this attitude in theologians today, when even in America liberalism is in 

decline and the scene is no longer dominated by naturalists and humanists: 

but in the earlier years of this century Forsyth must have felt rather lonely 

and often despised. While it is true that in the "New Theology" controversy 

a majority of ministers in the Congregational Union were on the side of 

Forsyth, it was R. J. Campbell who appealed to the people, and it was his 

attitude which became current in the churches.

How does Forsyth justify this approach which begins with God and 

works thence to man? Although most thinkers might agree that God stands at 

the centre of Christian thought,they would argue that it.'is onty-through a 

study of man and his problems that we can come to any understanding of the 

transcendent. How does Forsyth meet such a challenge as this? He bases 

his answer on experimental grounds. It is only through knowledge of God - 

through our being known by Him - that we can know of sin. Anthropology 

will not reveal sin. "Vile can never know things at their worst," he writes,

1 - See The Person and place of Jesus Christ, pp. 27-28.
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"till we stand where they are at their best." 1 In another passage he ex 

pands this idea:

"What life is can only be answered, explained, fulfilled, by in 
cluding what it shall be. And what it shall be is a question that 
can be answered only by appeal to the power that has it in hand." 2

We should be unable to envisage even the possibility of sin -.dthout a 

theocentric system of thought, for "who but the sinless could confess the 

sin of man?" 3 Only Christ, the sinless, creates in us an awareness of the 

guilt which is ours. Any theology which does not reckon "d.th or come to

grips with the reality of sin and guilt is incomplete and unrealistic.

We must have the criteria with which to see the world in its fullest 

light. The validity of Pdrsyth's approach is seen by the fact that his 

predictions for the most part have been realised since his death. The 

Church sees now the effects of a humanistic theology which does not take 

full account of man at his worst, while people throughout the world clamour 

for the authority which the Church has sacrificed through its own defaults.

All Borsyth's works deal with the rising danger of humanism, 

which he terms the supreme heresy, that man is enough for himself and has 

a right in God."^ Although this doctrine became most pronounced in the 

writings of R. J. Campbell, Forsyth- had been fighting the trend for twenty 

years before the sudden emergence of the "New Theology" in 1907. He con 

sidered the issue to be the most critical one which the Church had faced 

since the second century, /ftiereas Campbell and his followers concerned 

themselves chiefly with the hr^nity of Christ and the divinity in every 

man, Forsyth constantly stressed the difference between Christ and man,

1 - Religion in Recent Art, p. 247.
2 - "The Argument for Immortality," p. 364.
3 - The Cruoiality of the Gross, p. 99.
4 - The Person and Place of Jesus Christ, p. 91.
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emphasising the fact that it is the difference which matters most. Here 

one might be tempted to classify Forsyth as merely another orthodox 

theologian; but the value of his theology is that it maintains the sup 

reme importance of Christ's divinity without sacrificing the value of 

human personality. It is important to note that when Forsyth moved from 

his original liberal position he did not repudiate all his former views; 

rather, he incorporated the best of them into his new system of thought. 

That the transformation should have entailed a period of many years is 

not surprising} the unique thing is that, unlike many who undergo a 

drastic and critical religious experience, he could incorporate any of 

the old into the new. We might say that he took the best in humanism - 

its deep compassion for human misery - and adapted it to his more orthodox 

system. Perhaps this is due to the early influence of Maurice and Ritschl, 

who so imbued him with the necessity of an ethical theology that he never con 

sidered the temptation of ruling man completely out of the picture. The 

old fundamentalism never appealed to him.

Therefore, although not a humanist, he was profoundly concerned 

with the sufferings of men. His early poverty, the chronic pain vrhich 

remained with him throughout his life, and a naturally sensitive nature 

made it impossible for him to forget the tragic conditions of human life, 

no matter how great his concern for G-od. His struggles for the Liberal 

cause, his efforts for the men of the great dock strike of 1889, his per 

sistent fight for the cause of Chinese labour in the Transvaal: all these 

issues were important to him because of his interest in people. Similarly, 

although a shy and retiring man, he took an interest in his students, so 

that he is remembered by many to this day for a quality which some op 

ponents thought he did not have. So opposed was he to humanism as a philo-
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sophy, however, that he had little respect for those who adopted it.

There is another, more subtle, way in which Forsyth reveals the 

importance of man in his theology. The fact that man in his rebellion can 

upset the harmony of God's nature is testimony to his importance, though 

only negative. Because of man the Cross is necessary. Because of man's 

transgression God must come into history and take upon Himself the burden 

of man's guilt. Surely here is a more profound view of man's importance 

in the universe than any humanist doctrine which makes him the final cul 

mination of an evolutionary process. By centring his theology on the 

Godhead, Forsyth actually enhances rather than depreciates the place of 

man in the universe.

This becomes elear when he considers the nature of God. In his 

conception of a holy God Forsyth demonstrates better than in any of his 

other theories the importance of his contribution to Christian thought; 

for it is here that he best combines that which is true in the older or 

thodoxy with that which is necessary and good in liberalism. His first 

attempt at synthesis we saw in "The Old Faith and the New", quoted above. 1 

Not until he developed his theme of holy love, however, did he succeed in 

bringing the two schools together in a satisfactory manner. Holiness is 

a qualitative, not a quantitative, concept. Conceived wrongly, it leads 

us directly into the worst sort of legalism. But if it is understood in 

the qualitative manner, it prevents either the extreme of an uncritical 

orthodoxy ,:or;.axi uao heeded liberalism. The chief danger in an orthodoxy 

such as Earth's lies in the fact that it may become so concerned with God's 

rights that it makes the position <aJanan hardly more than accidental. This

T

1 - See pp. 32, above.
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in turn n»y lead to a type of thought;wMch. is religiously totalitarian. 

It tends to rule man out oCthe universe as if he were an impostor. The 

danger in libem lism, on the other hand, lies at the opposite extreme: it 

makes too much of man and too little of God. It rules God out of the un 

iverse, while at the same time placing an impossible burden of responsibil 

ity upon man, who, in his impression of freedom forgets his weakness. In 

the one case there tends to be jusb ice without tevej in the other, love 

without justice. With his idea of holy love Porsyth takes the truth of 

each view while avoiding the excesses. To correct the orthodoxy of his 

day he substitutes the term, 'holiness, 1 for 'justice. 1 Thereby he avoids 

the legalistic tendency^ for holiness has within it the idea of love, while

justice does not. On the other hand, he protects his theology from the 

dangers of sentimentalism by qualifying the idea of love by holiness. 

Thus love becomes far more than sympathy.

Forsyth's point of view, then, is that of the participant who 

realises that something has been done to him by a power outside his own 

nature. His is the standpoint of the man who believes that salvation de 

pends not upon himself, nor upon humanity, but upon that which has redenmed 

him from his own guilt. His is a theocentric approach, combining the best 

of the old theology with the new. While his standpoint stresses the cenr 

trality of a Holy God, it underlines the importance of man in the eyes of 

God. Forsyth's theology is one which appear s more relevant today than it 

did twenty years ago • for adversity has led us to adopt the same standpoint 

for ourselves.

Forsyth's thought is framed in terms of Mfe and death. His 

theme is crisis: the ciisis of God and man in deadly warfare. Theirs is 

a struggle which must somehow finally be settled, for there is no possible
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compromise between God's holiness and man's sin. The situation portrayed 

by Forsyth represents the relationship between man and God before the 

decisive event of the Cross; yet, the crisis brought by Christ remains 

for each of us individually in our relations with God. But first we must 

understand what is meant by the Holy Father:

The nature of God can be comprehended, says For syth, only if we 

think of Him as the Holy Father. Too long have men been accustomed to 

expressing the Fatherhood of G-od as if it were analogous to the mtural 

fatherhood on this earth. Such a conception is false, for it leads us to 

believe that God is our Father in the same sense as He is Christ's. Act 

ually we are not the natural sons of God, while Christ is.

"We put too little into that word Father, either when we think below 
the level of natural fatherhood, or when we rise no higher than that 
level. Ml

While we cannot think of God as less than the natural father, that in it 

self is insufficient to yield an understanding of the holy Fatherhood of 

God, who has elected us to be His sons. In Positive Preaohing Forsyth 

gives a succinct definition of holiness*

"The holiness of God is His self-sufficient perfection, whose 
passion is to establish itself in the unholy by gracious love. 
Holiness is love morally perfect; love is holiness brimming and 
overflowing. The perfection speaks in the overflow. It is in 
redemption. Lov0 is perfect, not in amount but in kind, not as 
intense but as holy. And holiness is perfect, not as being 
remote, nor as being merely pure, but as it asserts itself in 
redeeming grace."2

With this statement in mind we might say that holiness can be ascribed to 

God only because He is active; that, as active through grace, God exhibits

1 - Forsyth: The Holy Father and the Living Christ, 1897, p. 14.
2 - Positive pTeacHng, p. 2lTT~ See also, Forsyth: The Gruciality o£ the 

Cross/'p". 97.
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holiness. In other words, holiness is not a dormant quality deep in the 

nature of God; rather, it is that in God's nature which makes Him the 

Redeemer. Holiness is a moral concept, for morality implies action. Al 

though man becomes an egotist when he cares more for his own nature than 

for God's, it is necessary that "the Holy Father's first care is holiness." 1 

I'his is not out of keeping with His nature, for if He cared ]e ss for His own 

holiness He would not in any way be concerned with man. "God would not be 

God," declares Forsyth, "if He loved His own holy nature ]e ss than man." 2 7e 

must be careful here not to think in material terms, and to let the words
•

I
bear only a qualitative connotation, for"God is not God physically but moral 

ly, not by power but by love.... The nature of the Godhead is Holy Love."^

To think of God's live without holiness is unsatisfactory, because 

it does not sufficiently guarantee the steadfastness of that love. It is 

holiness which assures us of its stability.

"If God's love were not essentially holy love, in course of time 
mankind would cease to respect it, and consequently to trust it. 
God's holy law is His own holy nature.... It is quite unchange 
able. "4

Forgetting his own warning against the use of quantitative terms, Foz-syth 

writes: "The holiness of God is the sum of all His actions and relations to 

the -world."5 This sentence,although vague,indicates yet another important 

aspect of his thought: namely, that the relationship of God to man must be 

eternal, for certainly holiness is. Forsyth does, in fact, speak of the 

pre-existence of Christ, 6 and regards the Cross not merely as the historical 

manifestation of God's Atonement, but rather as the eternal -symbol of God's

1 - The Holy Father, p. 8.
2 - Forsyth: The Taste of Deabh and the Life of Grace, 1901, pp. 50-51.
3 - The Person and Place of Jesu"s~5hrist, p. "3131
4 - PoTsyEhVThe '.York of "Christ, 1909, p. 113. Cp. The Cruciality of the

Cross, pp. 70-71; The Wc^V Father, rro. 90-91; The Justification~"of~~ 
god, 2nd 9^.^, 1947,- pp».u,!7r*-l * . — —————————— —

5 - The ..or.i 01 ghrist, p. 12o.
6 - The Person and Place of Jesus Christ, Lectir e X.
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relation to man*

Holy love includes judgment, which is not a contradictory element, 

but belongs to the nature of love, mere there is sin it must be judged. 

God could 031 be supreme were He not the Judge of the guilty. Love as 

conceived by liberalism disregards this aspect of the -uestion, and accord 

ingly the moral note is lacking. It is through the idea of holiness that we 

introduce the moral theme into our theology, and therefore we must have a 

system of thought -which includes the notion of judgement as well as forgive 

ness. "The love of God is net more real than the wrath of God. For He can 

be really angry only with those He loves."^ We must not confuse judgment 

with jusbice. It was against the letter conception that Forsyth revolted 

in his early ministry,** and he never adopted the word into his theological 

vocabulary, uusfc ice is a legal term; judgment, moral. Jusbice implies lawj 

judgment involves personality. Therefore, it is God's holy judgment against 

sin which Forsyth emphasises, and not God's justice. A holy God cannot 

countenance the unholy. He must, according to His nature, either destroy or 

redeem it; ignore it He cannot, A theology \vhich ignores or minimises this 

aspect of God's love falsifies the data of experience. If God cannot be 

trusted to root out evil, who can? lhat bulwark have we against the agress- 

ions of our own sin if not God? The whole of Christian history would be one 

gigantic hoax if God were not dependable, and the apostles the greatest 

fools of all. NO, says Forsyth, the whole objective authority depends upon 

the steadfastness, the holiness of God.

Over against the Holy Father stands sinful man. His is a racial 

sin, a solidary one, which can be removed only in one final and complete act;

1 - The Work of Christ, op. cit., pp. 242-43. Cp. Positive ^reaching, p. 124; 
Ths Wurk Tjf" Chrislr, pp. 118-19,

2 - See f r~23, above.
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"Sin is not an influence which affects but a sectional conscience, or 
troubles but a few members of the race. In so far as it is real 'it 
affects and vitiates the whole conscience, the whole man, that is 
and the whole race in its moral aspect and reliability. That follows 
from the unit of personality and the race, from our solidarity." 1

Each individual participates in this racial sin. There is no aspect of life 

which remains untainted. Not only do we sin against God and against our fel 

lows, but even against our own souls. 2 So tragic has man's plight become 

that we cannot conceive how bad it is. "It is impossible that the whole 

dimensions and heinousness of wickedness..*.should be grasped by any created 

Tgoul." 3 Even so, our knowledge is sufficient to reveal a picture of almost 

unrelieved gloom.

"The -whole race is not only weighted with arrears, but infected with 
a blight. The train of history is not simply late, but there has been 
an accident, and an accident due to malice and crime. W© struggle not 
only with misfortune, but with a curse."^

At a time when many of his contemporaries were spe aking of man's 

inevitable progress, Forsyth could only say: "The soul needs not a develop 

ment from within, but a rescue from without... ."^ Man is God's opponent not 

Eis/partner. "Our chief natural legacy from the past is distance and alien 

ation from God."6 Nothing which we can do will bring us hope: no suffering, 

sacrifice, or expiation initiated by man will be of any use, for "man can 

contribute nothing to his own salvation." 7 We are under judgment so severe 

that: "As we live we are being tried for our life." 8

Forsyth distinguishes between evil, sin, and guilt, and although 

rather careless in the interchanging of the latter two terms, he makes

1 - The Principle of Authority, p. 457.
2 - TFTe Holy Father, p. 34.
3 - ToTs'TEnT The Justific ation of God, p, A .
4 - Forsyth: *The Evangelical Principle of Authority," Proceedings of the 

2nd International Congregational Council, 1899, p. "5TI
5 - HTssions in State and Church, pp. 85-84.
6 - The Cruoiality of the Cross, p. 18.
7 - ToFsytn; Kome, TTerorm, ana #eaction, 1899, p. 238.
8 - Positive preaching, p. 24O.
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sufficient distinction between them for us to understand the difference. 

Evil is amoral, having to do with pain and suffering which In itself has 

no loral context. It may be applied to nature, where there is no sini 

here chance is dominant rather than will.

"Sin is unknown to nature, to natural relations, to natural love. 
Nature includes no holiness; and it is holiness that makes sin sin." 1

That this is not his final position can be seen by a much later and more 

carefully considered statement in which he suggests, "It is the holiness
o

of God which makes sin guilt," One thing is certain, however: that there
2 is nothing accidental about sin, whereas in the case of evil there is.

"Sin is essentially an act of the will," It affects the whole of one's 

per sonality t

'One sin is, in a sense, a sin in all. The whole nature is affected 
by it, and always.... It was I who, at my will's centre, did that 
thing. It was my will and self that was put into it.... It was my 
unitary, indivisible self that was involved and is infected."^

Sin is revealed to is by one means only: through the personal agency of 

Jesus Christ|

"Sin....is not measured by a law, or a nation, or a society of any g 
kind, but by a Person.... He came to reveal not only God but sin."

In Christian Perfection, a small bo&k which deals with the paradox of the 

Christian who is sinless yet sin, Forsyth distinguishes between the sin 

unto death and sin not unto death. The difference, he finds, lies not 

in the deed, but in the predominant cast of personality. In the one case 

a person "loses the life of God from his soul permanently - I do not say 

eternally.... Sin becomes not an attack, an episode, or a lapse, but the

1 - The Holy Father, p. 25. See also, The Justification of God, pp. 135-36.
2 - TnT^SFk of Christ, p. 79.
3 - T^tTrand"TrrET^rsm, pp. 100-01.
4 - ForsytTrPchristian Perfection, 1899, p. 40.
5 - Ibid, p. FI
6 - Missions in State and Church, pp. 56-57.
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principle of his life." 1 In the other case, communion with God is not 

broken despite temporary failures and transgressions.

Even the term, 'sin, 1 is too impersonal, however. There is a 

sense in which it may be said to apply to the race as a whole but not to 

the individual in particular. The expression tends to become a general 

isation without the application which is required, and therefore we must 

use another, more personal, word to bring home the grotesque nature of 

our crime to the individual. It is for this reason that Forsyth in his 

most profound works prefers the word, 'guilt.*

"it. is the sense of guilt that we have to get back to-day for the 
soul's sake and the kingdom's; not simply the sense of sin. There 
are many who recognise the pow"er of sin, the misfortune of it; 
what they do not recognise is the thing that makes it most sinful, 
which makes it what it is before God, namely, guilt; which intro 
duces something noxious and not merely deranged, malignant and 
not merely hostile; the fact that it is transgression against not 
simplv God, not simply against a loving God, but against a holy God."*

Sin we can blame upon others, We may speak of original sin, and through 

the medium of such a deterministic philosophy absolve ourselves of ulti 

mate responsibility. Not so in the case of guilt, the sense of which 

grips the heart of each of us with a terror unlike any other. Guilt in 

vades our dreams; it catches us unawares; it strikes at the conscience. It 

raises moral problems, not intellectual; and it is intimate, personal - a 

concern of the ivill rather than the mind alone. There can be no recon 

ciliation unless guilt IB removed, as each of us knows in his heart.

"The last enemy to be destroyed was guilt. The problem of problems 
is the moral problem.... If we have any sensefbf judgment we have 
much reason to fear. I cannot understand how any one with any sense 
of judgment can discard the atonement and live without terror." 0

1 - Christian perfection, p. 21.
2 - The •.7ork'"of Christ, p. 78.
3 - The Justification of God, ..221.
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It is this knowledge of guilt and the fear of God's holy judgment which 

characterises the natural (unredeemed) man in his opposition to God.

"The essential thing in a New Testament Christianity," writes 

Forsyth, "is that it came to settle in a final way the issue between a 

holy God and the guilt of man." 1 The rebellion of man against God has

affected mot only man's nature, but also God's. "Guilt affected both
2God and man." Once again we must examine the effects of tM s alien 

ation from the two standpoints. That the break is final without some 

sort of supranatural intervention is obvious:

"Between us and the Holy Father there comes what does not come 
between us and any earthly father - sin. Sin, hell, curse, and
wrathj The wrath and curse of God not on sin only, but on the 
soul."3

There is in the nature of God a deep and consuming anger against the 

soul of man, who has violated Mis holiness. We take for granted too 

much the forgiveness of God, warns Forsjrbh. *thy should forgiveness, 

which is not natural to any man, be natural to God? We should not so 

easily assume that God can easily forgive that which repudiates his love,

"Real forgiveness is not natural* Nor is it natural and easy 
to consent to be forgiven.... We should realise how far from a 
matter of course forgiveness was for a holy, and justly angry, 
God, for all Bis love." 4

The effect of man's transgression against God is ID t merely sorrow: it 

is real anger, which is an aspect of His holy love:

",fe do not only grieve God but we provoke His anger.... The love 
of God becomes real anger to our sin, and to us as we identify 
ourselves with sin...• °

God's anger shows itself in many ways, one of which is the gradual 

alienation of the sinner from his Creator. The slow, relentless dead-

1 - The Person and Place of Jesus Christ, p. 5.
2 - The Work oTlJEfaist, p. 84.
3 - The Holy Father, p. 22. ' l . jn . ,. M „ ,4 - po-gltlTe" Praiening. p. 295, Cp. The Justification of God, p. 55,.
5 - The Work of Christ, p. 241.
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ening of the conscience, the atrophy of emotion: can we not say that 

these are caused not only by the habit of sin but also by God's angry 

penalty upon the sinner? Forsyth believes this to be the case, and 

states that we see the severest judgment upon individual sin in "its 

cumulative and deadening history."!

It may seem that at this point Forsyth falls into the error of 

those whom he opposed in his earlier years. Does not love, in such a 

view, degenerate into merely relentless, unforgiving judgment? If 

Forsyth stopped at this point, the answer would have to be in the af- 

firmatiire; but here we are only concerned with establishing the situa 

tion as it exists between a holy God and man yet unredeemed. TO under 

stand the difference between this idea of holy anger and that of the 

legalists, one must go beyond to For syth' s doctrine of Atonement. Suf 

fice it to say at this moment, however, that the difference is one of fund 

amental importance. In the old view, God judges by penalising either roan 

or Christ; in the other, His judgment takes the form of self-reconcilation, 

The vital fact to be understood here is, that in order that there may be 

something pe rmanent and unchanging in which to put our trust, God must 

honour His own holy law (or nature - in God, nature and law coincide), 

Tfithout this certainty we can have no foundation whatsoever for our faith. 

Thus, wherever God's holiness is opposed - that is to say, wherever there 

is sin - God's love must take the form of judgment. His love of perfec 

tion implies His anger at wilful imperfectioiv (remembering, of course, 

that moral, not physical, perfection is here understood). God's holy law 

must somehow be honoured, else it ceases to be holy. If we consider this

1 - Ibid.
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in terms of the moral category it becomes more clear: if God is morally 

perfect, and His nature is such that he loves the sinless, then it is 

impossible that He should love that which is ultimately contradictory - 

namely, sin. But since the sin cannot be separated from the will of 

the sinner, sin being perscnal and not ideal, there must be a judgment 

affecting not only the abstract concept, * sin, • but the person as well. 

For this reason we should be aware of the wrath of God,

"....there is everything in the love of God to be afraid of. Love 
is not holy without judgment. It is the love of God that is the 
consuming fire."^

Forsyth speaks not only of the conscience of the individual and 

of the race, but also of the conscience of God. This conception, while 

difficult to understand and rather ambiguous as it is employed, points 

nevertheless to the basis of his idea of personality. He roe. sons that 

the relationship between God and man is that of persons; while there are 

joined in the one person of Christ both divinity and humanity - not as 

two natures, but as modes. Man's conscience is due. to Christ (as the 

pre-existent creator of Humanity), and is complementary to God's. 7/hen 

we consider how difficult it is for us to meet our own conscience, how 

much greater must it be to meet God's:

" .hen your conscience begins to work andyou begin to extenuate, 
when you try your hand earnestly at justifying yourself to your 
self, you have some idea of how much more vast must be ^od' s 
justification of you before Himself. You cannot cease to ask 
what charge conscience has against you. You then magnify that 
to God's charge. If your heart condemn you, His condemnation 
is greater than that of your condemning heart. DO you consider 
His conscience? His conscience has to be pacified as well as 
His heart indulged. A&d if His conscience be not met, ours is 
not sure. "3

1 - The Work of Christ, p. 85.
2 - The Person and P^sToct of Jesus Christ, pp. 333, 337, 339 ff.
3 - The TIorFTf Christ, ppT 166-67.
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So serious is the effect of man's sin upon Gfod that His very 

sovereignty is threatened. "Sin is the death of Go d. Die sin must or 

God." 1 "rthile at its start sin may manifest itself as indifference to 

God, it must ultimately result in a hostility so complete that the very 

righteousness of God is at stake. F0rsyth is careful here to distinguish 

between "the death of God" and man's. 2 He does not hold that the exist 

ence of sin means the annihilation of G0 dt

"The sin of man has not destroyed the power of God.... God is 
no less King because of man's sin."3

Yet something is at stake? it is not a mere rhetorical ouesticn. Death 

for God means not the end of His existence, but an encroachment upon His 

harmony. "Sin....cost the Godhead not Its existence but Its bliss." 

This in itself is of tremendous importance if we see the situation as 

Forsyth did. That man should, through his arrogance, upset the holiness 

of the Godhead and make necessary a universal crisis affecting not only 

himself but God, is a mystery as great as creation itself. Surely this 

does not minimise the power of man, or his importance in God's sight. 

l.ian's rebellion has so upset the holy law of God that a supreme judgment 

upon the guilt is necessary. Therefore, a crisis is inevitable. Time and 

again Forsyth reiterates the importance of crisis in an understanding of 

Atonement. It is a crisis involving God and man alike, in which the Holy 

Father offers redemption to his undeserving sons.

Let us now observe how man himself has been affected by his guilt, 

Forsyth counters the popular n.tion that sin is but the choice of a lesser

1 - The Justification of God, j£ J.47.
E - IbTd, P.. 148.
3 - The Ghurou anu the Sacraments, p. 96. Also, The Justification of God,

4 - The justification ofjrod, g.
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good with the declaration that man has no excuse whatsoever for his sin; 

that it cannot so easily be brushed aside or extenuated:

"Man is not a mere runaway, but a rebel; not a pitiful coward, but a 
bold and bitter mutineer."!

"The disparity of God and man is not gradual, it is not a matter of 
degree.... /.hat ails us is not limitation but transgression, not 
poverty but alienation. It is the breach of communion that is the 
trouble.... We are not His counterparts but His antagonists.... 
And as a race we are not even stray sheep, or wanderine; prodigals 
merely, we are rebels taken with weapons in our hands, ft ^

Certainly there is nothing reassuring in Forsyth's outlook: he sees things 

at their worst, and in his opinion natural man is in a hopeless condition. 

Surely God is justified in exacting the gravest penalty for man's sinl How 

can we talk of a spark of divinity in every man when we look at the ^orld 

from God's side? That is indeed a blasphemyi There is nothing whatsoever 

to be said in man's favour, for he is an enemy of his Creator. It is 

this gap between God and man which matters mosti it refutes any theory that 

man has within himself a bit of diirinity. It makes a sham of any sentimen 

tal words about the good in every man which is leading us slowly toward the 

Kinrdom of God on earth. Left to himself, man will never arrive at any 

kingdom save that of the "Prince of this world."

If the guilt of man affects the conscience of God, it must also 

have its effecit in man' s own conscience. Despite our freedom, despite our 

avowed independence of a God whom we think we can rule out of the universe, 

we are bothered by conscience because communion vdth God has been broken. 

Were it not for this, man might be happy in rebellion, but now. he can 

never enjoy his illusory freedom. The effect of this is to increase, not

' ±^L Holy gather, pp. 140-41. 
- Positive Preaching, pp. 55-56.
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reduce, man's resistance to grace. The more necessary forgiveness becomes, 

the more difficult is it for man to accept it. This is true not only be 

cause of natural intransigence, but because we are often so unwilling to 

forgive ourselves that we refuse to allow God to forgive us as well.

"The natural man is a nisus against God, against a God he cannot but 
feel. And the world's treatment of Christ shows that the higher and 
better G-od's ivill for us is, the more man repudiates, rebels, and fights 
against it. The authority which is really in question is the will of 
God. It is personal. And that is why our personality resents it."l

We seldom realise our true position in respect to God. Whereas we may 

prefer to think of ourselves as helping to bring the Kingdom, and even 

perhaps as cooperating on a minor scale with God in His great work, a real 

istic view would show that we are pleading for our very life. The most im 

portant question we can ask is, 'How do I stand before my judge? 1 ^ Every 

day is one of parole. Thus we find ourselves in the position of a criminal 

pleading for undeserved mercy. God's wrath has justly been aroused: judg 

ment is necessary and inevitable, lest His holy law be abrogated. That is 

the critical truth which we must understand. This is the position in -rhich 

man, as unredeemed, stands before his God. Is it not natural for him to 

fight against God's judgment, which is a consuming fire, burming out man's 

pride and arrogance? Even with good intentions man obstructs the will of 

God. Therefore only one great, personal act, involving every man in the 

race, and final for all time, will right the balance, and restore man to 

communion with God. God's holiness is at stake; but so is man's; .

"The central concern of religion is §od's holy restoration of 
personal holiness to the guilty conscience of the race."3

The holiness of man is not the same as the holiness of God, it must here be

1 - Ibid, p. 70.
2 - The Principle of Authority, p. 45.
3 - iBTdV p. 74.
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added; but it is essential that man's holiness be restored for the sake 

of God's as well. Holiness in man does not mean sinlessness, for man 

cannot avoid sinning as long as he is man. It means, rather, perfection 

as a man - human perfection - which is on a lower scale than God's but 

necessary nonetheless. Forsyth deals with this problem in Christian 

Peffeetion, where he says:

"The Church to-day is not a company of the sanctified, but of the 
justified.... They are but spiritual adults, not spiritual heroes. 
.... They are not all ideal characters. So ie are not even beautiful. 
But they will become so in time or eternity."1

What man needs is a complete reversal of the process by -rhich, in his 

guilt, he has become increasingly separated from God. The only hope lies 

in a justification, the need of which he is too blind to acknowledge, and 

over which he can exert no control. Only that which restores God's holiness 

can redeem man from the destruction toward which rebellion leads him with 

relentless agony and despair.

It remains to be shown how rune may view the religious situation 

in the same manner as Forsyth. How did he arrive at this particular start 

ing point - at this perspective of the universe? In briefest language, it 

was through revelation. Nothing which the intellect can achieve by itself 

will lead to such a theocentric position as this, to say nothing of this 

conception of holiness. Only that which is revealed from without can bring 

us to this point. Yet, the term, 'revelation,' is insufficient in itself. 

In the first place, it is a general term, and therefore meaningless except 

when specifically applied. More important, however, is the fact that only 

one revelation, that which comes in the person of Christ, is sufficient for

1 - Christian Perfection, p. 103. See also, The Christian Ethic of 7,rar, 
1916, p. 56. — ——'
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our needs. In one of his earlier writings, Forsyth stresses the fact that 

"a real Revelation must be historic, and its power personal." 1 There is

no revelation, strictly speaking, in Nature, whose "idea is riarmony, not

2 reconciliation." Nor is it to be found in natural piety, since that

which is natural to the heart is sin, not grace. 3 Finally, philosophic 

idealism will reveal no such revelation as we require, simply because it 

separates the principle of divine Sonship from that of the person of Christ. 4 

It is not ideas which make possible this ^evelatioi, but power: the power 

of God to redeem us from sin. It mil be seen, then, that one can under 

stand Forsyth's attitude only by sharing in the active experience which 

produces it. The viewpoint results from, and does not produce, the sense 

of redemption. Revelation and Redemption are, for Forsyth, complementary 

terms (or better, facts) associated with the person of Christ.

It is Christ who reveals the holiness of God, and it is this 

holiness which makes sin guilt. Until we know Christ - or, more correctly, 

are known by Him - we shall never comprehend the depths of our sin, the 

insidiousness of our guilt, or even the holiness of God. In short, without 

this Revelation we shall always be rebels, yet unmindful of the nature of 

our offence. It takes the Cross, which in Forsyth's opinion is the final 

seat of authority, to reveal the crisis of God and man. Put in other terms, 

For syth1 s school of thought is as follows:

"It begins not with the problem of history, but with the revelation 
in history, not with a pr oblem that revelation may solve, but with 
a crisis that revelation creates. Its problem is not Adversity but 
Guilt. It starts with Christ, not as a Symbol of man's aspiration,

1 - Faith and Criticism, p. 99.
2 - Ibid, p. lOTn—————
3 - Ibid, pp. 100-01.
4 - Ibid, pp. 102-03.
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or the hero of his resources, but as the Incarnation of God's purpose 
.... He is the centre of a system of Grace and Sin."

Only through Revelation can we realise the Crisis which Christ has brought: 

the enunciation of sin and guilt, and the necessity arising therefrom of a 

personal decision for or ggainst Him. That which accomplished the reconcil 

iation and atonement has opened our eyes to our needs. Natural man cannot 

possibly see the situation in this wayj nor ean any theologian whose pre 

occupation is with man rather than God.

Revelation is both historic and personal. As a student of Ritschl, 

For syth might be expected to emphasise the historical aspect of Christianity 

as well as the personal. But to be merely historical would be to fall into 

the danger of an abstraction as great as the gnostic error. Furthermore, it 

was through personal experience that Forsyth arrived at his theological 

position, not through a philosophical system. His theology is an active, 

vital one, and accordingly he can never assume the position of a disinterested 

observer when it is a question of religicu s insights. Thus, it is dangerous 

to think of his attitude in terms of a point of view: it is within the 

context of his total experience that he conceives the notion of a holy God. 

The word, 'action, 1 recurs often in his writings. Sin, revelation, prayer, 

and grace are active rather than ideal. Action and participation are vital 

elements'in his thought, and one who approaches For syth from the purely 

contemplative viewpoint is not likely to share his opinions.2 This implies 

the imjfbrt ant role which experience plays in the shaping of

1 - Forsyth: Faith, Freedom, and the Future, 1912, pp. xii-xiii.
2 - E.g., "holiness is action, and not mere process" (The Justification of 

God, p. 191,. "existence is not a quantity; nor is it a procession; but 
is an act" (The Principle of Authority, p. 208). "Faith is man's greatest 
moral act, as Grace is GoclTs" (The Feryon and Flaoe of Jesus Christ, p. 
332.)
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his ideas.^ Though not a pragmatist, he is interested in the experimental 

method. He can speak of Revelation only because he has experierc ed it in 

his own life; of sin, only through having known its effects upon himself? 

of Redemption, because he has realised it personally and refuses to believe 

that -what has altered his life completely can be illusory.

It is not, however, experience itself which is important; rather, 

it is the content of that experience which yields wisdom. In itself ex 

perience can render no criteria for judgment: "Experience is the method 

but not the measure of faith."^ For example, the experience of suffering, 

while important, is neither ^ood nor bad save in regard to the end it serves. 

Likewise in the case of sympathy, which taken by itself is too subjective, 

too impressionistic. Experience serves as the carrier of Revelation. Though 

not the Revelation, without it Revelation would be impossible.

Forsyth's religious conversion, whereby he ''was turned from a
ry

Christian to a believer," was so powerful that it altered the course of 

his life and thought. Because of this he attributes to the experience an 

objective validity which those of less experience may marvel at but hardly 

comprehend. Not the experience as such, but the content, had validity for 

him. Vfriting of it he states,

"I know God has made life out of my shipwreck. That is my experience 
.... I have only been saved by something which, in the same act, 
also saved the world. It took a world's salvation to save me.... 
And this G-od (Yilho saved the world) has told me how to act. He has 
told me to treat every man as saveable."^

Although he is obscure in his theory of the so lidarity of the race, and

1 - "For Christianity the Absolute is not in an idea but in an experience" 
(The Person and Place of Jesus Christ, p. 249).

2 - The JusTIfTo'aH'on of Gfoc[. p. 88.
3 - Positive Preaching, p. 282.
4 - Mlbslujrrs in Slals and Church, pp. 340-41.
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more closely approaches the idealism of Hegel than at any other pcbint, we 

may infer from his writings three ways in which the theory might be support 

ed: The first is by the means of history. If the apostles and early Istders 

of the Church were falsely inspired by the Spirit, then Christians have 

been the greatest dupes in the history of mankind. The second is through 

the objective fact of his own life-change. Knowing the reality of the change 

within himself, he reasons that the same must have been the experience of 

others whose beliefs had been shaken and renewed in this unforgettable manner. 

The third argument is philosophical, and rests in the idea of the New Humanity 

created by Christ. In Christ's Cross there is solidarity, established at 

a specific moment of time. In the redemption of man, Christ created the new 

race, of which we are each members.

Forsyth places great emphasis upon the value of struggle and travail 

in the gradual development of spiritual maturity. Inclined to look ^ith 

scepticism upon a religious faith too easily acquired, he feels that one 

important weakness in the modern Church is its pale sort of religion which 

has minimised tumultuous conflict in the soul. Only through a long and ex 

hausting battle had he come to understand Christianity as he did. Perhaps 

a little unfairly he differentiates between the two types of believers in 

this manner:

"There are men and women whose faith from their early years is simple,* 
ready, and sure. They are not the victims of a deadly struggle. It is 
not theirs to clear a path with spiritual agony from darkness into light, 
and rise from despair into faith and hope. But that is the heavy destiny 
of many another.... Is the faith of the twice born worth no more than 
that of the once-born? Surely no. He who has fought his way to the 
light has a ^rasp and sinew denied to the other's gsntle trust, and a 
power to lift others to his side. He knows the ground he has covered 
armed vigilance as the cheery traveller does not.... And to the faith 
of the warrior a whole world of deep significance and rich asao ciaticn 
lies open...."1

1 - Forsyth: Christ on Parnassus, 191J, p. 83.
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If Forsyth is right - and there are many Christians who would support him in 

this contention - the only way to arrive at his p.ointr; Of view is through an 

active religious experience similar to his. It is not to be thought that 

such an experience need be a sudden and abrupt conversion, however. ^uite 

the contrary: Forsyth appears to have been sceptical about the finality of 

such an experience in many cases. But it must be the kind of experience 

in which one knows his whole life to be at stake. It may be abrupt or pain 

fully slow, extending, perhaps, over the period of a lifetime. But it is 

only through such a revelation that one can understand that draa. dful serious 

ness of the religious situation: to comprehend as Forsyth did what man's 

guilt meant to God, and to see why Atonement was essential to the holiness 

of God and man alike.

Through the experience of personal redemption Forsyth arrives 

at his principle of religious authority. This topic, which will be dealt 

with at more length in the final chapter, is of paramount importance, as 

Forsyth stresses throughout his writings. He asks again and again what 

assurance we can have that the Revelation is objective and not merely a 

gigantic fraud perpetrated on wistful believers. In an early passage he 

reveals the dilemma of Christians should their faith be misguided:

";Yhat life is can be answer ed. ...by including what it shall be. 
And what it shall be is a question that can be answecdd only by 
appeal to the power that has it in hand. If that power be love, 
we are immortal.... But if that power be not love, if force has 
in it no revelation of a greater than itself, of moral nature and 
spiritual quality, then we are not immortal, and we are of creatures 
most miserable; because, being the most insignificant of all, we 
were tortured with dreams of an infinite wrath which made us battle 
for the true and the ju± , only in the end to be sealed within the 
iron hills or blown about with the dust of the desert." 1

That there is such a power, revealed in Jesus Christ, is not a principle of

1 - "The Argument of Immortality," p. 364.
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thought but a datum of experience. That which has occurred in one's own 

history is objective fact; it must be treated as such. The certainty of 

Christianity lies in the action of Christ the Hedeemer upon the individual 

Christian:

"There is, and can be, nothing so certain to me as that which is 
involved in the most crucial and c]a ssic experience of my moral 
self, my oonsdience, my real, surest me.... The test of all 
philosophy is ethical conviction. That is where we touch reality 
- in moral action .... and especially in that action of the moral nature 
which renews-it self in Christ. Now, my contention is that my contact with 
Christ is not merely visionary, it is moral, personal, and mutual..... 
Because what I have in Christ is not an impression, but a life change."^

"If certainty do not lie there, vhere can it be found in life?.... 
Does the last criterion lie in sense, or even in thought? Is it not 
in conscience?.,.. Do not forget that philosophy is but a method, 
while faith, which is at the root of theology*, presents us with a 
new datum, a new reality."^

Of vital importance to Forsyth's reasoning is his differentiation between 

impression and action. He holds faith to be an act: man's only correct 

response to grace, which in turn is an act. An idea of grace, or an idea 

of faith, is incomplete. AS idea, it does not involve the whole of personal 

ity, the vhole of life. Any change which may occur as a result of such an 

idea will do so only in the mind$ the will remains unaffected. Thus, an 

idea about faith would be an impression; but faith itself is more than this. 

It is action on the moral level.

Christian certainty rests not upon rational proofs, which have 

little place here, but rather upon a faith in which the very life is in 

volved.

"Fait.i is the grand venture in which we- commit our whole soul and 
future to the confidence that Christ is not an illusion but the reality 
of.God."3

1 - The Person and Place of Jesus Christ, p. 197.
2 - TbTd, p. 199T"
3 - Ibid, p. 205.
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It is this personal faith upon which Forsyth bases the whole of his theology. 

The doctrine of the Atonement, his Christological thought, and his theory 

of the Chruch all rest upon the certainty which comes to him through his own 

experience ef forgiveness. 1 Thus, we can understand the vital significance 

of the starting-point - of his notion of reality. Because he starts with 

the intimate experience of redemption, and draws from it all his important 

theological conclusions, we cannot adequately comprehend the significance 

of his thought unless we have some understanding of the nature of his own 

experience. Everything turns on it. If the final seat of authority lies

in the Cross, the understanding of that Cross can come only through the

2 
experience of forgiveness implicit in it.

It is necessary, then, to read Forsyth not only as a theologian, 

but primarily as a devoted and humble Christian. It is as an evangelical 

liberal that he must be considered; else he will appear to be only a prophet,

or only a poet, or only a theologian, but not all of these together. His 

ideas are far from abstract: if he uses antitheses, he does so with a 

purpose, which is to convey to the hearts of his readers the underlying 

crisis in man's relationship to God, and God's demands upon us.

1 - The Per son and Place of Jesus Christ, p. 10.
2 - IbTd, pp. 22O/245.
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The guilt by which man has become so corrupted, and which has 

affected God as well, must somehow be removed. The essential fact is 

that natural man is no longer in communion with his Creator, "fflho desires 

that the relationship should be restored. Yet coioraunion with God is im 

possible so long as man 1 s insidious offence remains unrecognised by him. 

God desires reconciliation, but He can neither reconcile nor be recon 

ciled until His holiness is confessed, or praised, by man; and if man is 

to confess the holiness of God, he must confess his own guilt as well. 

Therefore, it is essential that any system of theology have an adequate 

theory of Atonement. Otherwise the system will collapse. "Every religion 

or system is to be measured by its interpretation of the cross." In Por- 

syth1 s opinion the central fact of history, of personal experience, and of 

theology is the Cross. MDo not turn from the awful horror of the Cross," he 

writes, "or you will lose the solemn power of it. It is in the Cross that

1 - Religion in Recent Art, op. cit., p. 114.
2 - The Taste of Death and the Life of Grace, 1901, p. 77.
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he finds the reconciliation of the two attitudes which w re in opposition 

in his own mind early in his ministry: the orthodox and the liberal. It 

is in the Cross that he finds the explanation of Incarnation and Resurrect 

ion. It ishere that he discovers the meaning of obedience. In hisemphasis 

upon the Cross he adds a new dimension to the contemporary interpretation 

of the Fatherhood of God. Even Christian social action has its charter in 

Christ's obedience unto death on the Cross, Unfortunately Forsyth wrote no 

def inrtive workon the Atonement. The Cruoiality of the Cross consists of 

essays and addresses which he revised and bound together under this title, 

but it is neither consistently developed nor uniformly excellent. It is 

most valuable for its many penetrating insights into the nature of the pro 

blem; taken as a unit it is not one of his best books* The Work of Christ 

makes a more important contribution to the subject; yet it, too, is a series 

of lectures copied in shorthand and later revised by the author before 

publication. Had he developed certain points in these two books, incorpora 

ting with them ideas which he barely mentions in his contribution to The 

Atonement in Modern Religious Thought, we might have one of the cla ssic 

treatments of the theme. Lacking this, it becomes necessary to reconstruct 

and systematise his thought by drawing from many sources, in order that we 

may present a view of The Atonement which must have been very clear in his 

own mind. The dangers of such a reconstruction are obvious: it is very 

difficult, if not impossible, to approach another man's ideas without certain 

presuppositions which seem likely to condition one's conclusions. The attempt 

must be made, however, for as it now stands, Forsyth's view of the Atonement 

appears ambiguous and confusing.

We have noted that the basic problem is the restoration of com 

munion between man and God. We have seen that Forsyth is concerned not 

only with the wounded holiness of God, but also with the crippled spirit of



138

man as well. The problem in any theory of the Atonement is to see how, 

through the Cross, the holiness of God has been revealed and the guilt 

of man removed. In The Work of Christ Forsyth emphasises the word 

'Reconciliation,' which (at that date at least), he prefers to » Atone 

ment. 1 The problem is one of reconciliation: somehow the alienation 

of man and God must be destroyed:

"The distinction I ask you to observe is between a change of feeling 
and a change of treatment.... God's feeling toward us never needed 
to be changed. But God's treatment of us, God's practical relation 
to us - that had to change.... The question is as to the nature of 
the change."1

This distinction is important, for it indicates the indivisibility of 

God's love, which is never abrogated by His judgment. His love is never 

in questions despite all our sin He loves us. But the form which love 

had to take because of our guilt was judgment; and for this reason the 

relationship of God to man had become that of judge to criminal.

At this point we see the significance of Forsyth's distinc 

tion between a theology which is impressionistic and one which is object 

ive. To the impressionist, God's feelings would be fundamental; to For 

syth, these feelings are unalterable. They remain the same, but assume 

the form appropriate to man's treatment of His holiness. Therefore some 

thing else is needed: an objective act. While feelings are subjective, 

relationships are not. Interest must be concentrated on that which is 

bbjective, since it is there alone that reconciliation, atonement, and 

redemption are possible. Forsyth declares that

"....God needed no placation, but He could not exercise His kiadness 
to the prodigal world, He certainly could not restore communion with 
its individuals, without doing some act which permanently altered 
the relation."^

1 - The Work of Christ, p. 105.
2 - TBTd, p. TTT9.
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This relationship, which must be changed, can be viewed as -well from man f s 

side:

M0ur chief natural legacy from the past is distance and alienation 
from God. The chief problem of the present... .is to reduce and 
destroy that. It is reconciliation. But reconciliation is no 
aesthetic, or educational, or impressionist affair. It is not a 
revival.... It means changing a whole race's relation to God."-*-

Despite Forsyth's seeming preoccupation with God's offended love, 

he has more to say about the effect of rebellion upon man than upon God, 

and he stresses man's desparate need for reconciliation. His interest in 

Atonement comes from his awareness of the weight of sorrow which most men 

must bear throughout their lives.

"Our supreme need from God....is not the education of our conscience, 
nor the absorption of our sin, nor even our reconcilement alone, 
but our redemption,"^

In a typical epigram he states, MiWhat the Cross must save is not human 

nature, but human lostness," 3 This remark, though compelling, reveals 

Forsyth's weakness for picturesque language which does not always gonvey 

the clear meaning of his thought, for certainly when he writes of racial sin 

he intends more than a mere condition of lostness. However, there is this 

to notice in the epigram: in his reference to lostness he clearly means a 

relationship, not merely an idea.

Any reconciliation between man and God must take place on the 

scale of the race, declares Forsyth. 1/Vhile admittedly the individual is 

of the utmost importance, his salvation depends upon that of the wi ole of 

mankind.

1 - The Cruciality of the Cross, p. 18.
2 - TcTsitive PreaohirTg, p. 56. See also p. 153. 
5 - The Principle of"Suthority, p. 294.
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MA soul can neither be saved nor sanctified without a world. To 
redeem the sin must be destroyed, a universe reorganised."^

There is no assurance that the salvation of one soul would mean that all 

are saved, whereas any act which reconciles the race will guarantee the 

forgiveness of every member. Furthermore, only if this be a universal 

redemption can it be in any sense final. Atonement must cover racial 

guilt or none.

The power to redeem rests in the Creator. He must have foreseen 

the possibility of man's disobedience, and therefore must have been pre 

pared to redeem Mm.

"There was never such a fateful experiment as when God trusted man 
with freedom. But our Christian faith is that He well knew what He 
was about.... If the first creation drew on might, the second taxed 
His all-might. It revealed His power as moral majesty, as holy om 
nipotence, most chiefly shown in the mercy that redeems and recon 
ciles. Man is born to be redeemed. The final key to the first 
creation is the second; and the first was done with the second in 
view...."2

"....God would have created no man free to sin had He not known Him 
self to possess the power to redeem the creature He made. The ?&ole 
resource of the Almighty did not go to create. The greater part was 
in reserve to save. 11 *

It is this power in reserve, as well as the assurance that God's abiding 

grace can and will restore man to communion with Him once again, that makes 

possible the belief in Reconciliation.

Yet, Reconciliation is impossible without atonement to God's 

holy love. His conscience must be satisfied by one means or another. Re*- 

conciliation must rest on Atonement! the one is the end; the other, the means, 

Forsyth stresses the necessity of conceiving Reconciliation, Atonement, and 

Redemption as aspects of a single act. In order that there may be a Reoon-

1 - The Holy Father, p. 25.
2 - fHe Justification of God, pp. J23-24.
3 - TKg Principle of AuffiiorTty, p. 230,
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oiliation, God's conscience must be satisfied; but concurrently man must be 

redeemed, for otherwise there can be no true reconciliation. This leads us 

back once again to the question of holiness:

"The more ethically we construe the Gospel the more are we driven 
upon the holiness of God. And the deeper we enter that sacred 
ground the more we are seized by the necessity (for the very main 
tenance of our spiritual life) of a real and objective atonement 
offered to a holy God by the equal and satisfying holiness of 
Christ upon the conditions of sin and judgment."'

Unless God's injured love is atoned, there can be neither reconciliation nor

redemption, for the key to man's freedom lies in his relationship to God. 

Yet the only reason that Atonement is necessary is that God is holy. Were 

there not the fact of holiness, were God's love other than holy, atonement 

would not be essential. God could then forgive without regard to judgment.

"The great problem in connection with atonement is not simply to 
show how it was necessary to the fatherly love, but how it was 
necessary to a holy love, how a holy love not only must have it 
but must make it.... Without a holy God there would be no problem 
of atonement....

"l say....that reconciliation has no meaning apart from 
guilt which must stir the anger of a holy God and p* oduce separ- 
tion from Him. That is, the reconciliation rests upon a justifica 
tion, upon an atonement."2

We see here how important the conception of holy love is in Forsyth's theology: 

it is this which gives his syttem its objectivity. Those who object to his 

repetitious use of the term fail to realise its significance as the one means 

of unifying -what otherwise would seem a diffuse and disconnected theological 

structure. To discard his idea of holiness is to undercut the whole of For 

syth's contribution to an understanding of the Atonement.

Reconciliation rests upon atonement not only so far aw God is con-

1 " Positive Preaching, p. 373.
2 - The Work of Christ, pp. 79-80.
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oerned, but also in respect to man. Man cannot be certain that his guilt 

has been removed unless he believe in an objective atonement. Reconciliation 

without atonement can no more satisfy man's conscience than God's. "Nothing 

short of holiness could save the people from their sin," writes Forsyth. 1 Man 

depends upon the Holy Father, and must himself somehow become holy. Holiness 

in man, be it remembered, differs from holiness in God: it means, according to 

Forsyth, perfection on the scale of humanity. Man can be restored to this 

holiness only through an atonement which at once guarantees the holy law of 

God and cleanses man of sin. How else can we be sure that God has forgiven, 

that sin cannot win the final verdifct, and that we as a race hare been restor 

ed to communion with God? If we feel ourselves judged by conscience, how can 

we be satisfied that God's grace is final unless He has judged our sin and 

removed its power? Atonement is essential to our faith, and as atonement it 

must be objective and final,

"A man needs something to make him confident that his past sin, and 
the sin that he is yet sure to commit, are all taken up into God's 
redemption, and the great transaction of his moral life is done. 
The real complete forgiveness is the appropriation of the world's 
atonement."^

Atonement of a Holy God requires holiness on the part of man. This 

raises another serious problem: because man is the guilty one, it is he who 

must atone. Yet being guilty, he can never be sufficiently holy to compre 

hend his guilt and confess it, Forsyth continually repeats the necessity for 

an adequate atonement, an adequate holiness. Mere confession is insufficient, 

for

",,..nothing can hallow Holiness but Holiness, nothing else can 
satisfy it, nothing else can save, God's holy name must be saved 
that the sinner may be - and saved by an all-holy peer."3

1 - Missions in State and Church, p. 232.
2 - The Cruoiality of th"e Cross, pp. 46-47. 
" — i'he Vnork or JhrjTst . JL<^o.
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"There is only one thing that can satisfy the holiness of God, and 
that is holiness - adequate holiness.... (The) only adequate con 
fession of a holy God is perfectly holy man. Wounded holiness can 
only be met by a personal holiness upon the scale of the race, upon 
the universal scale of the sinful race, upon the eternal scale of 
the holy God who was wounded."1

Such atonement must be complete in every way, for "there is no sin excluded 

from atonement. n<i Furthermore, it must be something other than mere pain 

or suffering, neither of which in itself is sufficient to meet the require 

ments. By obedience alone can man atone; pain, suffering, and penalty have 

meaning only within this context: "But a holy God could be satisfied by 

neither pain nor death, but by holiness alone. The atoning thing is not 

obedient suffering, but suffering obedience."^

There is this futther requirement in an objective atonement: namely, 

that it be aotualised witnin human history. It must be an act, an event, and 

not merely an idea or a principle. It is not something to be announced, but 

something to be done. Only thus can man's actual, historic guilt be dealt 

with; only thus can he know that he has been forgiven.

"The sinner's reconciliation to a God of holy love could not take 
place if guilt were not destroyed, if judgment did not take place 
on due scale, if the wrath of God did not somehow take real effect. 
....The vindication, the judgment, must take place within human 
history and experience. It must take place in terms of human history, 
by human action, in a place, at some point, on a due scale and with 
adequate depth.... The idea of judgment is not complete -"dthout the 
idea of a crisis, a day of judgment,"4

Such are the requirements for a reconciliation of the Holy Father and sinful 

man. Atonement alone will not suffice: it must be an atonement of the Holy 

by holiness. It must be actual; it must take place within the lifetime of 

real men; it must be made by man. It cannot be made by an individual merely,

1 - Ibid, p. 156.
2 - Ibid, p. 205.
3 - Ibid, p.
4 - Ibid, p. 132-33.
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for it must represent the entire human race, It must be complete, covering 

all sins. What could ever thus atone for all mankind?

Atonement must be made by man; or at least it must come from man's 

side and not God's. This is fundamental. Nor can it be but an act whereby 

God transfers the accounts from one side of the ledger to the other, Set 

such a task as that which is demanded is beyond the powers of any normal man 

to accomplish. "Man can contribute nothing to his own salvation."1 The heart 

of Forsyth's teaching is to be found here. He argues that if man were capable 

of restoring the family relationship, God's sovereignty would not only be 

threatened but lost, and that we should cease to reverence the Father - having 

no longer any need of Him.

"it is at once easier and harder for God to forgive than man. 
Harder, because He is holy and feels the wound; easier, because 
He is holy and feels the moral power. In any case it is beyond 
us. It involves a sacrifice which costs more than sin-struck 
souls could pay. Sin steadily maims the sense of holiness and 
the power to sacrifice to it.... If we could satisfy the moral 
power we disturbed, our insufferable self-satisfdction would de 
range it straightway.,.. We may sorrow and amend, but we cannot 
atone and reconcile* "^

It follows that although man must atone, he cannot do so. Not only has he 

insufficient power, but because of sin he is unable to see the necessity for 

this deed. Can a third party intervene in such a case? No, for then it would 

not be man atoning and confessing his own sinfulness, -~hich is a vital aspect 

of atonement. Therefore we are faced with a dilemma.

"God could not be 'reconciled by man nor by one neither God nor man.
The only after-native, therefore, is that God should reconcile Himself." 0

are forced to this conclusion only because no other means of 

reconciliation remains possible. God cannot forget; man cannot atone; no

1 - Rome, Reform and Reaction^ p. 238.
2. - The Holy rafKer^ ftp. 31-33; also, p. 34.
3 - The Work of Christ, p. 103.
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disinterested agent can fulfil the needs of atonement. If God could forgive 

without judgment, the problem would not arise, but Forsyth contends that love 

without judgment is unthinkable.

"Do not think of God 1 s judgment as an arbitrary infliction, but as 
the necessary reaction to sin in a holy God. There alone do you 
have the divine necessity of the cross in a sinful world - the moral 
nece ssity of judgment. " *•

If there must be judgment, atonement is unavoidable. It is impossible for God 

simply to forget, leaving man the opportunity of making a new beginning without 

any kind of judgment,

"Do let us take the holiness of God centrally and seriously, not as 
an attribute isolated and nagnified, but as God's very essence and 
nature, changeless and inexorable. The holiness of God is a deeper 
revelation in the Cross than His love; for it is what gives His love 
divine value. And it is meaningless without judgment. The one thing 
He could not do was simply to wipe the slate and write off the loss. 
He must either inflict punishment or assume it.

"The past cannot be erased, cannot be altered, cannot be repaired. 
There it stands. Jit can only be atoned; and never by us,"3

There are two reasons why the past cannot be forgotten, both of which relate 

to the conscience: Firstly, God's holiness could never so easily toe satisfied, 

nor could his conscience forget so long as sin remained unjudged. Secondly, 

we ourselves should not feel that sin had been removed. Our conscience would 

not be free, and therefore the taint would remain.

It becomes clear that if there be Atonement, "the initiative rests 

entirely with God."^ Here lies the greatest of Christian mysteries: the pro 

blem of grace. It is because of the seeming impossibility of so illogical an 

act as God's self-reconciliation that many people shrink from a positive 

theology. Theology must contend that,

"The Holy Father is one who does and must atone,... As Holy Father 
He is the eternal Father and maker of sacrifice no lessthan of man.

1 - The Cruoiality £f the Cross, p. 29.
2 - I"5"id, p. ye.
3 - The Holy Father, pp. 34-35.
4 - ToTitive Preaching, p. 212.
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He offers a sacrifice rent from His own heart. It is made to Him 
by no third party....but by Himself in His Son; and it is made to 
no foreign power, but to His own holy nature and law." 1

"God alone could fulfil for us the holy law He never broke, and pay the cost 

He never incurred." 2 By Forsyth's own test the language in the second quota 

tion, above, is ambiguous: such words as 'law1 and 'cost 1 must be interpreted 

figuratively. Far better is the following statement:

"The sinner's reconcilement with a holy God could only be effected 
by God. And I press the effectuation of it.... (!Vith) God to will 
is to do; and the God who willed mane's salvation must himself effedt 
it - not accept it, and not contrive it, but effect it. Only he who 
had lost us could find us, only he who was wronged could forgive, 
only the Holy One satisfy His own holiness. To forgive He must re 
deem. Fully to forgive the guilt he must redeem from the curse. And 
only the creator knew the creature so as to redeem.... Only God him 
self with us, and no creature .of His, could meet the soul's last need, 
and restore a creation undone."3

Such an interpretation of Redemption creates certain ambuguities: Atonement 

must be made by man, yet cannot be. No third person can effect it. There 

fore, it has to be made by God. Yet, how can God, atoning Himself, really 

perform the task which must necessarily be borne by man, the sinner? This 

is the point where Christology and Atonement merge, for the only answer to 

this problem is to be found in the person and work of Christ. It is through 

Christ that atonement is made and reconciliation accomplished. Christ as 

Lord confesses God's holiness; Christ as Man confesses man's guilt. In this 

way God atones, and fulfills the requirements of a true and final reconcilia 

tion. This means that God must have become immanent at one point in history. 

It is well to stress the fact that Forsyth never conttaads that God is purely 

transcendent, despite his attacks upon the New Theology.

"If the Creator, could not have become immanent in creation His 
infinity would have been curtailed by all the powers and dimensions

1 - The Holy Father, pp. 8-9.
2 - IbTJ, p. tt
3 - The Person and Place of Jesus Christ, p. 85.
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of space. And if immanence could not pass by a new act into 
incarnation then God would have been lost in his world, and the 
world lost to God."1

The need for atonement is plain. The fundamental problem is that 

of reconciliation, for although God's feeling toward man is unchanging, His 

treatment has been conditioned by man's sin. The relationship of communion, 

broken by the arrogance of mankind as a race, needs to be restored; but this 

is impossible without atonement. God's holiness must be satisfied; likewise 

man' s conscience demartl s an objective atonement. Such atonement must, and 

yet cannot, be made by manj for holiness demands an adequate holiness to sat 

isfy it. Therefore reconciliation must be initiated by God, and God will 

have to atone Himself through the person of Christ the God-man. This is the 

position at which Forsyth arrives.

First, however, it is important to recognise the elements in Atone 

ment theory which Forsyth rejects. In two of his writings he makes specific 

reference to notions with which he cannot agree, as follows:^ For one thing, 

states Forsyth,

"¥e have outgrown the idea that God has to be reconciled.... (The) 
satisfaction made by Christ, no less than the sacrifices of the law, 
flowed from the grace of God, and did not procure it."*

Atonement is not made to a passive God; the reconciliation takes place be 

tween two active parties. The continuity between Old Testament sacrifice and 

the expiatory death of Christ is often stressed by Forsyth. In reading his 

criticisms of points of view no longer tenable, we are reminded of si iilar 

comments made by Baldwin Brown.

Secondly, Forsyth repudiates any view which maintains that the

1 - Ibid, p. 314.
2 - The Atonement in Modern Religions Thought, 1900, pp. 64-72; The 

TTruo laxity oif ^gTTeTroTs, pp. ^u i'f*
3 - Tne AiionemenT iSHModern Religious Thought, p. 64,
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"Redemption cost the Father nothing.... We realise more clearly that the 

Son could not suffer without the Father suffering." 1 The Father did not 

suffer in the same way as the Son: His was not the actual suffering of 

physical death. He did not suffer as did the Son, but with the Son.. Any 

view which maintains less than this robs the Atonement of any real meaning, 

and fails to satisfy our requirements as well as God's. It makes Atonement 

hardly more than a transaction, and does not answer questions related to the 

necessity of Incarnation and Resurrection.

Forsyth also excludes all quantitative connotations from the doct 

rine of Atonement:

"We have/outgrown the idea that Christ took our punishment in the 
quantitative sense of the word.... (What) fell upon Him was not 
the equivalent punishment of sin, Imt the due judgment of it, its 
condemnation. But we are also returning to see that what He bore 
was sin's condemnation, and not a mere sympathetic suffering."

The weakness of an equivalence-theory lies in its substitution of justice 

for judgment* The danger of an uncritical rejection of such a theory lies 

in its failure to see the tragic horroir of the Cross for Christ.

Two errors are complementary, though they express opposite ext 

remes of thought: One holds that it was easy for God to forgive - that for 

giveness is "natural" for Him. This is the modern liberal viewpoint. At 

the other extreme is the opinion that forgiveness cost God almost more than 

even He could bear, and that it was not until Christ came to take the penalty 

of sin that God could forgive.* In either case the arror is obvious.

1 - Ibid.
2 - Ibid, p. 65.
3 - Ibid, p. 66.
4 - Ibid, p. 67.
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Another opinion, associated with the thought of Anselm, contends 

that satisfaction had to be made to God's wounded honour, or to His punitive 

justice. 1 But, declares Forsyjzh, it is not God's honour which was at stake, 

but His holiness. Nor did God need to inflict punishment for its own sake. 

"Penalty1 is a far better word than 'punishment'. Although he considers 

Anselm1 s contribution to have been both necessary and valuable, Forsyth is 

opposed to any modern attempts to think of Atonement in terms of honour, be 

cause that leads to a splitting of God's nature into attributes. It. is God 

"Who requires atonement, not His attributes.

Allied to this view is one in which the Atonement is framed in 

terms of a strife of attributes within the Godhead:

"We can no longer speak of a strife of attributes in God the Father, 
justice set against mercy, and judgment against grace, till an 
adjustment was effected by the Son."*

It is not a question of a struggle within God's nature, for the unity of God 

was never at stake. Rather, it is a question of man's relation to Him. It 

is that relationship which must be changed, not the various aspects of God's 

own personality at war with one another.

itill another view which Forsyth cannot accept is that which attempts 

to separate Christ's life from His works

"We can no longer separate Christ's life of obedience from His 
expiatory death. He was obedient, not simply in death, but 
unto death." 3

The whole of Christ's life and teachings must be interpreted by His death on 

the Cross. There is a sense in which the theory of Atonement must cover the 

whole life of Jesus as well as His final act of reconciliation.

1 - Ibid. See also, The Cruoiality of the Cross, p. 41; The Work of Christ, p.135,
2 - The Cruoiality of"TKe Cross, p. 18.
3 - The Atonement in Modern Religious Thought, p. 69.
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Nor can we dispense with all theories and be satisfied with the 

fact alone t

M i-/e are to aving behind us....the hazy idea that we have the fact of 
the Atonement and that no theory need be sought or can be found. 
The fact of the Crucifixion does not depend on theory, but a fact 
like the Atonement can be separated from theory of some kind only 
by a suffusion of sentiment on the brain, some theological anaemia, 
or a scepticism of the spiritual intelligence."^

This, of course, is another of the author 1 s blows at the growing liberalism 

of the day (it was written approximately seven years before the New Theology 

controversy); but its relevance is apparent even yet.

A further element which is unacceptable to Forsyth is the view 

"That any adequate treatment of this great and solemn theme can rest on the 

basis of a merely personal experience."^ This is an important point to 

notice, for it indicates one of the crucial aspects of his philosophy of 

religion. Without personal experience there can be no valid religious 

belief; yet personal experience does not guarantee validity. Any theory of 

the Atonement which is based upon personal experience alone will be sub 

jective, impressionistic, and individualistic. Either the Atonement is ob 

jective or it is valueless. It cannot be left at the mercy of the individual, 

no matter how pious or sincere he may be.

Similarly, we must not think that expiation and forgiveness are

mutually exclusive: e.g., "if a sin has been expiated the account is cleared;

2 there is then no need of forgiveness or question of grace." Such a view of

the Atonement makes it nothing more than a transaction. The two aspects are, 

according to Forsyth, inextricably bound up with each other. Without expiation

1 - Ibid, p. 70.
2 - Ibid, p. 71. See also, The Work of Christ, p. 96.
3 - Ibid, pp. 71-72.
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there can be no forgiveness; it is simply a question of how the expiation 

may be possible.

Nor can we treat the Atonement as "a deflection of God's anger, 

as if the flash fell on 8hrist and was conducted by Him to the ground, 

while we stood in passive safety.... 111 Such a view makes the Atonement 

an issue between God and Christ, with man only an interested spectator. 

Forsyth can never accept a conception which leaves man passive, for he 

believes that man shares in the CrO ss so completely that when Christ dies,, 

man dies with Him.

Furthermore, it is not a question of the procurement of grace. 

Atonement has nothing to do with the mollification of God, nor does it 

refer to some inducement which man or a third party has offered God in 

order to assuage His wrath. "Procured grace is a contradiction in terms. 

The Atonement did not procure grace, it flowed from it." Nor is it a 

question of suffering: "we must not think that the value of the Atone 

ment lies in any equivalent suffering. Indeed, it does not lie in the 

suffering at all but in the obedience, the holiness." 3 Nor has it any 

thing to do with a transfer of guilt. 4

It is through these v/rong emphases that the theory of Atone- 

ncnt has been discredited in the past. Yet there are aspects of the 

truth in these views fchioh must be guarded, and it is interesting to see 

how Forsyth reinterprets such terms as expiation, penalty, substitution, 

and satisfaction in his own theological system, 5 combining elements of 

Dale, McLeod Campbell, and Moberly.

1 - The Cruoiality of the Cross, pp. 40-41.
^M^^MM •lMMMB^«i^'^V^B*^M|V"0M'* ^^M*^ ^••^^^^•

3 I IbidI See also, Different Conceptions of Priesthood and Sacrifice.
1900, pp. 32-33.

4 - The Cruoiality of the^Gross, pp. 40 ff. 
K - - —170. c-~l -•
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Having distinguished the negative aspect of his thought on the 

Atonement, we are ready to attempt an integration of the diffuse aspects 

of the positive side of his doctrine, hoping thereby to make a construct 

ive theory. It is first necessary, however, to understand the terminology 

which he employs in order to be able to see wherein he differs from his 

opponents in the terms he uses. Reconciliation depends upon an act; for 

grace, faith, redemption, and revelation are all active, not passive. 

Therefore one should always keep in mind the fact that whatever Forsyth 

has to say about the Atonement will be in terms of moral and personal 

action, and will not be framed in respect to attitudes, but to relationshi ps 

between man and Cfod.

It is necessary to distinguish between various terms, all of 

which combine to make a complete theory, but none of which is sufficient by 

itself. We must, therefore, differentiate between reconciliation, Atone 

ment, Redemption, and Revelation; but although we must carefully analyse tke

meaning of each, we must bear in mind their constant interrelationship. 

Atonement and Reconciliation, for example, together indicate the nature of 

Christ 1 s work:

"If His death was more than a martyrdom....it was atonement. In 
such a racial crisis we cannot dally with intermediate shades of 
possibility. We do not say that it was Reconciliation only. It 
was Atonement. For when a relation like that of G-od and men is 
altered, it is altered on both sides. And, besides, there can be 
no ultimate reconciliation of a race to a holy God without Atone 
ment. "1

Nor can we separate Reconciliation from Redemption:

"It is unfortunate that so many who preach reconciliation lose 
sight of redemption, while the preachers of redemption are apt 
to lose the note of reconciliation." 2

1 - The Qruoiality of the Cross, p. 67.
2 - Positive Preaching, op. cit., p. 153.
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Likewise Redemption is complementary to Revelation:

"Redemption is a part of Revelation. Revelation is not Revelation 
till it is effectual, _!•_£•, till it come home as such. A revela 
tion merely displayed is none," 1

Finally, Forsyth sees Atonement as an aspect of Redemption:

"Atonement is a constituent of Redemption. The thing we are to be 
redeemed from is not chiefly ignorance or pain, but guilt. The 
thing to -which revelation has first to address itself is guilt. 
The love of God can only be revealed to sinful man as in primary 
relation not to lovelessness but to guilt. It can only appear as 
atoning love in some form of judgment."2

He states that 'Reconciliation 1 is a peculiarly Pauline word, while 

'Atonement' is used more generally and appears in the Old Testament as 

well. 'Reconciliation 1 is a more inclusive word, but does not render 

the use of the other unnecessary.

"By Reconciliation Paul meant the total result of Christ's life- 
work in the fundamental, permanent, final changing of the relation 
between man and God, altering it from a relation of hostility to 
one of confidence and peace. 3

"Atonement means the covering of sin by something which God himself 
had provided, and therefore the covering of sin by God Himself. It 
as of course not the blinding of Himself to it, but something very 
different.... It was the covering of sin by something which makes 
it lose the power of deranging the covenant relation between God 
and man and founds the new Humanity."

The covering of sin is an idea which appears in other writings of Forsyth, 

and is central to his theory of Atonement. It is best developed in his 

•Inal chapter of ¥he Cruoiality of the Cross ("Vhat is meant by the Blood 

of Christ?"), in which he discusses the continuity between the sacrificial 

elements of the Old Testament and the New Testament interpretation of Jesas' 

death. It is important to realise, he states, that in the Old Testament 

"the sacrifice is the result of God's grace and not its cause. It is given

1 - The Atonement in Modern Religious Thought, p. 80,
2 - TBTd, pp. 80-817
3 - The Work of jShrist, p. 54.
4 - ToTd, p, "51>*"
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by_ God before it is given to Him" 1 Forsyth's viewpoint is concisely worded 

in his answers to a questionaire circulated by Sanday prior to the Oxford 

Conference on Priesthood and Sacrifice in 1899s

"Sacrifice in the Old Testament was first something shared by man 
with God as a meal, next something surrendered by man to God, and 
lastly this gift as symbolic of the surrender of the self in right 
eousness. It was in nature more collective than individual, and 
replaced the individual in the community of grace, when by his sin 
he had fallen from it. For the high-handed and defiant sin, sac 
rifice did not avail, and there remained only judgment. Old Testa 
ment sacrifice lay not in the alienation of a thing, but in the 
submission of self. It did not procure grace, but fulfilled the 
provision of grace.

"The features pass into the New Testament, and Christ's sac 
rifice is essentially one of will in obedience. It is corporate 
in nature, it combined by the judgment on sin and the offering 
for it. So he dealt finally with all sin and absorbed all sacri fice."*

"if we look to the continua of the Old and New Testaments, I think 
the most important of all is this, that the typical relation of 
man to God is obedience, especially in its inward and spiritual 
form of faith. Sacrifice in both the Old and New Testaments is in 
its nature personal - it refers to the attitude of the heart and 
will towards God. Another continuum is this, that the primary 
relation of sacrifice in both cases is to sin, not service.... 
Moreover, in both it is the fruit of grace and not its root."^

In order that the right relationship between man and God may be restored, 

man's sin must be "covered" - a term which is ambiguous but hard to replace. 

It is this aspect of the Atonement which is carried over from the Old Testa 

ment to the New. Atonement is not an end, but a means without which the 

true goal (Reconciliation) could not be attained. The difference, yet 

inter-relationship, between the two terms is this:

"First, Christ's work is sometiies described as reconciliation. 
And second, reconciliation rests upon atonement as its ground. 
For God simply to have told or shown thafevil world how much He

1 - The Cruciality of the Cross, p. 89.
2 - DjFferent ConcepTions of priesthood and Sacrifice, pp. 11-12. See also 

The WorF"of Christ, p/lfo.
3 - PriesthoocTand Sacrifice, pp. 92-93.
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loved it would have been a most ineffectual thing. Something had 
to be done - judging or saving. Revelation alone is inadequate. 
Reconciliation must rest on atonement."^-

Between Reconciliation and Atonement there must always remain 

this complementary relationship. Most of the errors of the past have been 

due to an emphasis upon one aspect of Christ's work at the expense of the 

other. It is in order to avoid the mistakes of the older orthodoxy, on 

the one hand, and the new liberalism, on the other, that Forsyth links 

Reconciliation and Atonement in this manner. Once again we see the import 

ance of his theology for present needs, crombining as it does the best ele 

ments of both positions. Forsyth -warns against dropping either idea from 

the general theory of Atonement.

"First, take care that the direct fact of reconciliation is not 
hidden up by the indispensable means - namely, atonement.... The 
second caution is this. Beware of reading atonement out of recon 
ciliation altogether." 2

If he seems to place the greater stress upon the necessity for atonement - 

i.e., upon the judgment and holiness of God - it is in order to counteract 

the growing tendency of his generation to ignore the atoning aspect of 

Christ's work almost completely. Liberalism, which was gaining in popular 

ity, had lost the rigorous quality of the more traditional theology, and 

had thereby tended to sentimentalise the whole of religion. Against this 

form of liberalism Forsyth waged unceasing war in such words as these:

"I say....that the reconciliation his no meaning apart from 
guilt which must stir the anger of a holy God and produce separa 
tion from Him. That is, the reconciliation rests upon a justifi 
cation, an atonement." 3

Reconciliation conceived without Atonement is subjective, he declares. It 

might suffice for individuals in their private relations with God, but not

1 - The Work _of Christ, pp. 56-57.
2 - TBTd, pp. 58-59.
3 - Ibid, p. 80.
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for mankind as a race. It is atonement which gives reconciliation its 

objectivity.

"My plea is that vdth no atonement, no solidary judgment of sin, you 
reduce reconciliation not only to sentiment but to a piecemeal series 
of individual repentances and conversions, leaving it a problem 
whether the race as a whole will be saved at last. For the universal 
ity of Christianity....you must have that foregone finality which the 
New Testament offers in the atonement."^

Just as there can be no reconciliation without an atonement, so 

any reconciliation which takes no account of man's side of the issue is 

illusory. Reconciliation implies a complete alteration on man's side as 

well as God's. It is not merely a matter of God's holiness being confessed, 

but also of man's sin being forgiven. Reconciliation, therefore, is assoc 

iated with Redemption as well as with Atonement.

"What is our redemption is,...also our reconciliation. If the 
atoning thing is holiness (which it isr), and not suffering (which 
it is not), then Christ atoned by an act which created a new holiness 
in us and not a new suffering. "2

This redemption is the Revelation, for it is the act whereby God reveals 

Hiaself to man. Thus, Reconciliation, Atonement, Redemption, and Revela 

tion taken together form a complete picture of the work of Christ; while an 

undue emphasis upon one aspect at the expense of the others produces a dis 

torted theory and leads to excesses which have been characteristics of 

theology in the past.

The reconciling work of Christ is described concisely by Forsyth 

in this dialectical fashion*

MIn reconciliation the ground for God's wrath or God's judgment was 
put away. Guilt rests on God's charging up sin; reconciliation 
rests upon God 1 s non-imputation of sin; God's non-imputation of sin

1 - Ibid, pp. 114-16.
2 - Ibid, p. 209.
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rests upon Christ eing made sin for us."-'-

Although the use of terms appears unfortunate here, the ideas expressed 

are important. We begin with sin, which, because it offends the holiness 

of God, is charged against us in the form of guilt. The problem of recon 

ciliation lies in the manner in which this sin may ba"covered, n or atoned. 

The solution is to be found in the representative sacrifice of Christ, who, 

in the Cross, both satisfied the holy ]aw of the Father and redeemed man 

kind, thereby effectively altering the relationship of man to God from that 

of opposition to communion.

In order to understand the nature of Forsyth's contribution to 

the doctrine of Atorement, we must contrast the various points of view whihh 

were current during his lifetime. During his youth Congregationalism was 

still largely influenced by the old ideas of Atonement, and it carried over 

the mistakes characteristic of former periods in the history of the Church:

"There have been ages in the Church when the attention has been so 
exclusively centred upon atonement that reconciliation was lost 
sight of. You found theologians flying at each other's throats 
in the interest of particular theories of atonement. That is 
to say, atonement had obscured reconciliation. In the same way, 
after the Reformation period, they dwelt upon justification until 
they lost sight of sanctification altogether."*

The chief difficulty with older forms of the doctrine of Atonement1-!63 in 

their juridical nature. Viewed only from God* s side, and based for the 

most part on mediaeval forms of thought, they fail to answer the problem of 

how Christ's death could effect a change in man. As a young man, Forsyth 

was impressed mainly by this negative aspect of orthodox thought, an error 

which led him into the perhaps ill-advised attack upon the substitutionary 

theory in his pastorate at Shipley. 3 Later, however, he was able to see

1 - Ibid, p. 82.
2 - Ibid, p. 58.
3 - See pp. 28 ff., afrove.
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that there is a truth in orthodoxy which liberalism had sacrificed at 

great cost:

"The old theories of Atonement had it for their leading interest to 
secure the righteousness of God before that of man - as the only 
condition, indeed, of man's righteousness at all, or of any divine 
value for it. This is the nobler side of the error which we are 
now striving to undo - the separation of justification from sancti- 
fication in theological thought, and the demoralisation both of 
theology and religion in consequence, Man could only be set right 
with God (which is his true and final righteousness) by something 
which first did justice to God; whereas till quite lately modern 
theories have gone to the other extreme in protest..,. But it is 
still true - seek first His righteousness and all human goodness 
shall be added."!

Forsyth indicates the difference between his point of view and that of 

the older theology in this ways

"I should,,..express the difference between the old view and the 
new by saying that one emphasises substitutionary expiation and 
the other emphasises solidary reparation, consisting of due 
acknowledgement of God's holiness, and the honouring of that and 
not of His honour."^

In his treatment of the positions of Hegel and Ritschl Forsyth 

deals at length with the most significant reactions against orthodox 

theology. This is of particular interest to us because of the influence 

which both these men (and especially Ritschl) exerted upon Forsyth in his 

formative years. Looking back upon their contribution to Christian thought, 

Forsyth sees that each erred in placing too great an emphasis upon reconcil 

iation at the expense of atonement.

"While they preached the doctine of reconciliation in different 
senses, they both united to obscure the idea of atonement or ex 
piation. Now we are to beware of emptying the reconciliation 
idea of the idea of the atonement, whether we do it philosophically 
with Hegel or theologically with Ritschl." 3

1 - The Principle of Authority, p. 418.
2 - fHe Work of ChrTst, pp. 164-65.
3 - TbTd, p.
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Hegel's interest had been in the primacy of the idea, which made of recon 

ciliation a process rather than an act. But a process, states Forsyth, is 

•moral, whereas an act presupposes moral personality. Process operates ir 

respectively of responsibility and freedom; moral action requires personal 

will. With philosophical theology of the Hegelian type we are left at last 

only with the possibility of a "resigned adjustment" - quite the opposite 

position to that of Christianity,

"(It) often ends.,.,in turning real reconciliation into something 
quite different. It becomes turned into the mere forced adjust 
ment of man to his fate.... But reconciliation becomes debased 
when it turns to mere resignation."-*-

Opposed though Ritschl was to Hegelianism, he too made the mistake of neg 

lecting the importance of atonement. Forsyth says of him that he believed 

"that only man needed to be reconciled, that God did not need any reconcil 

iation, "^ Contradicting this opinion, Forsyth states, "Reconciliation has
2 

no moral meaning as between finite and infinite." If forced to make a

choice between the old view and the new, For syth would adopt the former; 

but he does not believe that such a choice must be made. To avoid this 

dilemma he goes back to the Pauline teaching^- indicating that there have 

been three periods in history when Paul 1 s truth has been rediscovered. 

Each time a new aspect of truth has been revealed, and always at a time 

when Paul had been more or less forgotten by the Church at large. He speaks* 

of the rediscoveries of Augustine, Luther, and the modern age, as follows?

"Augustine's rediscovery was this, justification by grace alone; 
Luther's side of the rediscovery was justification by faith alone - 
faith in the Cross, that is to say, faith in grace. What is our 
modern point of emphasis? Justification by holiness and for it 
alone. That is to say....reconciliation is something that comes 
from the whole holy God, and it covers the whole of life, and it

1 - Ibid, p. 72,
2 - Ibid, p. 75,
3 - Ibid.
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is not exhausted by the idea of atonoment only or redemption only. 
It is the new-created race being brought to permanent, vital, life- 
deep communion with the holy God, 1

While at first sight it may appear that Forsyth has merely substituted one 

term for another without thereby adding anything to the original concept 

tion, a more careful analysis of his language will reveal a difference be 

tween his view and the older ones. Without repudiating the orthodox 

position in its entirety, he blends it with the truth which liberalism 

offers - a truth as important in an adequate theory of Atonement as that 

which must be preserved in the older theories: namely, that no theory of 

Atonement is complete if man be left unreconciled to God. The concept of 

h oliness embraces both these views; the holiness of God is guaranteed, 

while at the same time man is made holy in order to atone.

There are five features which a theory of Atonement must include, 

if Forsyth be correct. The reconciling work of Christ, he maintains, 

covers these aspects: 1. It is between person and person. 2. Therefore,

it affects both sides. 3. it rests on atonement. 4. It is the reconcil-
2iation of the world as one whole. 5. it is final in its nature and effect.

Although each of these has been mentioned in passing, a fuller treatment is 

necessary to an understanding of Forsyth 1 s thought.

The first statement is designed to prevent three possible errors. 

First, we may think only in terms of the personality of God, and may, there 

fore, become involved in theories which think of the Atonement as settling 

a strife of attributes within the nature of God Himself. 3 By considering 

Christ's work as the reconciliation of persons, we escape the danger of

1 - Ibid, pp. 80-81.
2 - Ibid, pp. 65 ff.
3 - The Cruoiality of the C^oss, p. 40.
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leaving man out of the picture completely. Secondly, we may think only in 

philosophical terms, thereby speaking of the reconciliation of finite and 

infinite, temporal and eternal, etc. 1 Forsyth insists that such reasoning 

is fallacious. There can be no reconciliation between a person and a 

principle, or between a person and a process, because persons and processes 

are different orders of reality. The third error - that of Ritschl - is to 

think of reconciliation in terms of man alone. In such a case it becomes 

as meaningless as the first. To counteract these tendencies Forsyth 

declares that reconciliation is personal. It must be a moral reconciliat 

ion or none, and it is rooted in the conscience of God and man alike. He 

illustrates this simply enough.

"When two friends fall out and are reconciled, it does not simply 
mean that one adjusts himself to the other. That is a very one 
sided arrangement. There must be a mutuality."^

So too, in the restoration of communion between man and God there must be 

mutuality. This is most clearly expressed in one of his later works, where 

in he writes:

"The ultimate, the fundamental, judgment is an adjustment between 
persons - God's and man's. It is not between a soul and a law. 
It is a judgment of our faith and its personal relation to the 
true Christian...."^

Reconciliation between persons has nothing to do with a process, an adjust 

ment, a resignation to the inevitable by one side alone, or the swallowing 

up of one by the other.

"But moral, spiritual reconciliation, where we have personal beings to 
deal with, is more than fusion; more than absorption; it is communion."*

M The gospel of Christ....speaks of a God to whom we are to be reconcile 
in a mutual act which He begins; and not of an order or process with

1 - The Work of Christ, pp. 67, ff.
2 - TBTdT^pT 75.
3 - The Justification of God, p. 180.
4 - TBTd, The Work of Christ, p. 69.
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which we are to be adjusted by our lonely act, or to which we are to 
be resigned. Mi

Remembering that Reconciliation depends upon Atonement, and that unless 

sin is- atoned we cannot be reconciled to God; and recalling that although 

man must atone for his sin, he cannot adequately djonfess the holiness of 

God: we are left in a serious dilemma if we insist that reconciliation 

must be between person and person. Here, indeed, is one of the impossible 

imperatives which we meet so often in dialectical theology- and yet we feel 

that what is maintained is both necessary and true. Porsyth meets this 

particular problem by combining in the nature of Christ both the ersonal- 

ity of God and of man, thereby fulfilling in a striking manner the require 

ments of the case. This subject will be considered more thoroughly in the 

following chapter, but since it is inextricably connedted with the problem 

of atonement (Forsyth contends that the work of Christ cannot be separated 

from His person), brief mention of it must be made at this point. In the 

personal act of the C^oss (this -wording is deliberate: to Forsyth the Cross 

must always be primarily an act and not a declaration) Christ combines the 

functions of both parties: "So the act of Christ had this twofold aspect. 

On the one hand it was God offering, and on the other hand it was man con 

fessing."^ Reconciliation, which is effected only by the death of Christ, 

is thereby solved on the only level adequate to the needs of God and man* 

the personal. In Christ, where the human merges with the divine, recon 

ciliation between persons is at last made possible- and here alone in 

history does it occur.

Such reconciliation, being personal, must affect both sides. On

1 - Ibid, p. 74.
2 - Ibid, p. 148.
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man's side it declares sin to be guilt, and thus forces a crisis upon him: 

a crisis which comes with the Cross, not before it. It is when man's sin 

is judged that he is faced with the necessity of decision.

"Reconciliation.... has no meaning apart from a sense of guilt, 
which is involved in our justification." 1

Justification there cannot be until man becomes aware of his sin, and until 

he recognises the holiness of G-od. To comprehend God's holiness is to be 

come dreadfully aware of one's own guilt. Reconciliation, while settling 

the relationship between God and man, raises guilt to man's consciousness 

for the first time, and therefore makes him the more acutely aware of God's 

grace on the one hand, and his own inadequacy on the bther. This is the 

crisis with which man is confronted by the act of reconciliation. On God's 

side, reconciliation means the adequate, active confession of His holiness:

"The real ground of our forgiveness is not our confession of sin, 
and not even Christ's confession of our sin, but His agonised 
confession of God's holiness, and its absorbing effect upon

We must be cautious in speaking of the reconciliation of God to man: it is 

more correct to think in terms of man's reconciliation to God, as Forsyth 

indicates in various passages.

"If you say bluntly that Christ reconciled God, it is more false 
than true.... If we talk about Christ reconciling God in the way 
some do, we suggest that there was some third party coming between 
us and God, and reconciling God on the one hand and us on the other. 
....God can never be regarded as the object of some third party's 
intervention in reconciling. If it were so, what would happen? 
There would be no grace. "3

But, on the other hand,

"If we say that the one object was not the reconciliation of God, 
but the reconciliation of man to God, then it looks as if the work 
of Christ became only the grand heliograph from divine heights, the 
chief word in what I might call a language of "4

1 - Ibid, p. 81.
2 - Ifcid, pp. 214-15. Here Forsyth differs from MoLeod Campb-11 and Moberly 

who stress the confession of guilt rather than holiness.
3 - Ibid, pp. 87-89.
4 - Ibid, p. 100.
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If reconciliation means action on God as well as upon man, there is only 

one way in which it can be expressed, and that is through the self-recon 

ciliation of (rod - a theme which will be discussed below. That it must 

affect both sides is readily apparent if we think in terms of personality.

Forsyth deals extensively with the inadequacy of any theory of 

Reconciliation whibh takes no consideration of Atonement. Man can be re 

conciled only if he know that God's holy love has been satisfied, and such 

satisfaction as God requires is in the nature of an atonement.

"By atonement....is meant that action of Christ's death which has 
a prime regard to God's holiness, has it for its first charge, 
and finds man's reconciliation impossible except as that holiness 
is divinely satisfied." 1

Reconciliation is fundamentally between God and the race, and 

secondarily between God and the individual. Here, one may interject, is
»•

a weakness in the theology of Forsyth which many have been quick to indicate; 

for he stresses racial salvation to such an extent that the individual seems 

somehow to have been omitted from his considerations. It is difficult to 

see, however, how he might have maintained his theory of Christ as creator 

of the new Humanity without exposing himself to such a weakness as this. 

Neverthless, his argument that nothing short of a universal salvation is 

satisfactory to man's conscience, to say nothing of God's, is a strong one; 

and we do not consider a salvation of that nature to be possible through 

the sum of individual aggregates. Our faith is sure only if we can be 

lieve redemption to have been complete; otherwise we are beset with fears. 

Forsyth justifies his position with such arguments as these:

"(The) first bearing of Christ's work was upon the race as a totality. 
The first thing reconciliation does is to change man's corporate

1 - The Cruoiality of the Cross, p. viii.
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relation to God. Then when it is taken home individually it changes 
our present attitude." 1

"What Christ presented to God for His complete joy and satisfaction 
was a perfect racial obedience. It was not the perfect obedience 
of a saintly unit of the race. It was a racial holiness.... He 
presented before God a race He created for holiness."^

In a careful distinction between collective and individual salvation, 

Forsyth states that

"Salvation is personal, but it is not individual.... It is personal 
in its appropriation but collective in its nature.... Individualism 
is fatal to faith..,. There is no such thing as an absolute 
individual. "^

That which saves the world saves the individual member in it; but we cannot 

work in the other direction. Having within himself a past he did not create f 

and being influenced by all the other members of society, the individual is 

no less a person for being a member of that collective group,

"Hence, to save us, to reconcile us, involves the whole race we 
belong to.,..Before God that race is an organic unity.... Hence, 
as the race before God is one, a personal God is able to do for the 
race some one thing which at the same time is good for every person 
in it."^

"The first charge upon Christ and His Cross was the reconciliation 
of the race, and of its individuals by implication."^

"Individuals could not be reconciled to a holy God until He thus 
reconciled the world. Not until sin had been brought to do its 
very worst, and had in that culminating act been foiled, judged, 
and overcome; not till then could individuals receive the recon 
ciliation.... God there, in a racial holiness amid racial curse, 
set^s up a racial salvation, which our souls enter upon by faith." 6

The reconciliation of mankind as a race occurs through the Gross, and only 

there. Just as the race has been universally tainted by sin, so it is 

universally judged and redeemed in the death of Christ,

"A judgment..,, borne by God in man, in such a racial, nay cosmic,

1 - The Work of Christ, p. 87.
2 - TbTd, p. TZ9.
3 - Ibid, pp. 119-20.
4 - Ibid, pp. 121-22. 
5.- Ibid, p. 99. 
6 - Ibid, p. 133,
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experience as the cross of Christ....is the creation of a new 
conscience, and of the new ethic of the race. Yftien Christ died, 
all died.... The judgment involved is one that fell on Christ 
once for all. It is not a judgment in individual men, but in 
man in Christ."!

A hint of the possible elaboration of this view is given in one brief remark 

which, if developed, might have done much to remove Forsyth's obscurity on 

this point. "Christ, as it were," he writes, "put us into the eternal 

Church; the Holy Spirit teaches us how to behave rroperly in the Church."^ 

Another possible answer to the problem is to be found in his doctrine of 

election, which though universal, places the responsibility of acceptance 

upon each individual soul. It is a problem not unlike the paradox of the 

Kingdom, whifah is both with us and not yet here. The value of such a re 

work as that respecting the role of the Holy Spirit is that it sharpens the 

crisis with which each of us is faced despite the fact of Redemption already 

accomplished in principle. Forsyth is fond of remarking that the Church 

should not attempt to gain members by preaching sin to the unconverted; for 

it is only when people have become Christians that they realise the dread 

ful nature of their sin. It is the Cross which brings the crisis? first to 

the race, then to every member of it. Not until all men have accepted God's 

grace will salvation be complete in fact as well as principle; yet seen in 

the perspective of eternity, the power of evil utterly to corrupt God's 

world has been broken. We as individuals are still left, however, with the 

choice between Christ and Satan.

The fifth point which Forsyth stresses in regard to the recon 

ciling work of Christ is its finality. It must be complete, in principle 

if not effect.

1 - The Cruoiality _of the Cross, pp. 29-30.
2 - The tfork of Christ, p. 87.
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"The last judgment is past. It took place on Christ's Cross. 
What we talk about as the last judgment is simply the working 
out of Christ's Cross in detail. The final judgment, the crucial 
judgment for the race took place in principle on the Cross of 
Christ. Sin has been judged finally there." 1

"The finished reconciliation, the setting up of the New Covenant 
by Christ, meant that human guilt was once for all robbed of its 
power to prevent the consummation of the Kingdom of God." 2

In a passage which is not characteristic (for it stresses the Resurrection, 

and is one of the few concrete statements which he makes upon the subject), 

Forsyth phrases this sentiment in a slightly different manner:

"God has, by the resurrection of Christ, regenerated us into a living 
hope; He has not simply given us a living hope that we may one day 
be regenerate.... Any living hope we have is the action of Christ's 
resurrection in us."3

This reconciliation, it must be declared, is not a declaration on the part 

of God to man, but an act; for only an act can save. "God does in Christ 

the one thing needful for the holy redemption of the race into the Kingdom!1^

"It is an act of His own being.... He not only perfectly understands 
our case and our problem, but He has morally, actively, finally solved 
it. "5

"The power of the Atonement is that it is sacrifice relevant to sin, 
God's own sacrifice to His own holiness, God's own endurance of His 
own judgment, and His destruction of His last enemy."^

This leads us to the greatest mystery of the Christian faith: one 

which words alone cannot adequately express. It is possible to become so 

involved in the handling of logical terms that ome loses the sense of tragedy 

which pervades the Cross: the tragedy of the Holy Father who atones sin and 

redeems mankind only through the death of Christ. At best our language on 

this subject will be paradoxical; but at least it must not be allowed to

1 - Ibid, p. 160.
2 - Ibid, p. 78.
3 - The Person and Place of Jesus Bhnst, p. 57.
4 - TFTd, p. 16Tn r
5 - The Cruciality of the Cross, p. 33.
6 - !HslQiis in t&aSe anS (jhurcn, PP- 100-01.
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obscure the faith which initiates it. In following the difficult and 

often obscure thought of Forsyth on the subject of God's self-reconcil 

iation, we must keep in mind the inexplicable mystery which the author 

is trying somehow to convey to his readers, which leads him to say, in 

a manner which reminds one of Earth, "For our deserts God gave us - 

Christ." 1 Because man could not atone, God Himself atoned. This He could 

do only through Christ, who, by His suffering obedience, confessed both 

the holiness of the Father and the sinfulness of man. Atonement depended 

upon the recognition cf guilt and full confession by the guilty. In be 

coming man and yet remaining God, Christ was able to take the penalty of 

sin upon Himself, thereby making judgment by the Father possible. This is 

the self-reconciliation of God.

"Atonement for us is as impossible by us as it is necessary to 
holiness.... The sacrifice flows from grace and does not produce 
grace.... It is persistently overlooked that it is an act of 
grace and not of debt on Quod's part to accept even the satisfaction 
and atonement of Christ for human forgiveness."^

"And who but God could adequately confess the holiness of God? .And 
who but the sinless could confess the sin of man? Tfllho else but the 
holy could realise itohat it meant as sin?"'*

Stated Briefly, Forsyth's theory of God's reconciling work is this: man's 

sin had somehow to be adequately atoned, which meant that God's holiness 

be confessed. This, the sinner was unable to do. Therefore, God,through 

the action of Christ, performed the twofold function of atonement and 

redemption, thereby reconciling man to Himself. This was possible only 

because in Christ are combined the personalities of God and man alike, 

i'hus when Christ bore the judgment of the Father, it was mankind bearing 

that universal judgment; and when H« confessed the Father's holiness, it

1 - Ibid, p. 14.
2 - The Atonement in Modern Religious Thought, pp. 82-83.
3 - fEe CruoialiSy of the dross, p. 99.
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was God as man oonfessing. Through Christ man praised and glorified the 

judgment of God upon sin. It is this which constitutes the justification 

of God. In this manner alone was an adequate atonement possible,

"God's reconciliation rested upon this, that on His Eternal Son, 
who knew no sin in His experience....sin's judgment fell.... God 
did not judge Him, but judged sin upon His head.... It was sin 
that had to be judged, more even tha-n the sinner, in a world sal 
tation; and God made Christ sin in this sense, that God as it were 
took Him in the place of sin, rather than the sinner, and judged 
the sin upon Him: and in putting Him there He really put Himself 
there in our place (Christ being what He was); so that the divine 
judgment of sin was real and effectual. That is, it fell where 
it was perfectly understood, owned, and praised, and had the 
sanctifying effect of judgment, the effect of giving holiness at 
last its own."l

There is in this a ourioi s note which we find also in The Justification of 

God: that God's judgment must be confessed rot only as necessary, but also 

as right and good. The Father's judgment must have the assent - and the 

praise - of man. Such an idea appears at first to be odd and whimsical, 

and yet there is something important here which should be noted: once again 

it demonstrates the importance of man in Forsyth's theology, and shows that 

man is no mere plaything of the Creator.

It was not the suffering of Christ, nor the bearing of a penalty 

by Him, which atoned: rather, it was His obedience:

"Christ's sorrow and death were a sacrifice offered by God to His 
own holiness.... It was not even the death that saved, but the 
living act of obedience in it. It was Christ's recognition of it 
as a divine necessity, which was God Himself meeting the law of 
His nature and satisfying in man His own holiness."2

It is here, in God's self-reconciliation, that we find an objective atone 

ment. Any atonement made by man is subjective; only God can make an ob 

jective atonement.

"The real meaning of an objective atonement is that God Himself 
made the complete sacrifice. The real objectivity of the atone-

1 - The Work of Christ, pp. 82-83.
2 - TaTtTTand'^'riticism, p. 142.
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ment is not that it was made to God, but by God.... Any atone 
ment made by man would be subjective, however much it might be made 
for man by his brother, or by a representative of entire humanity." 1

To think in terms of the self-reconciliation of God is to imply 

that the Father must in some way have shared the suffering of Christ. This 

is what gives the Cross its most tragic quality, leading Forsyth to write: 

"In the death of Jesus it was God that died." 2 The term, 'death 1 , applied 

to God has a meaning different from that which it has when applied to man, 

however, and must be interpreted figuratively in order to avoid abvious 

difficulties. So too, in the case of suffering, Forsyth writes in the man 

ner of Fairbairn,

"The father did not suffer as the Son (that were too Sabellian), 
but He suffered with the Son.... It cost the Father at least as 
much as the Son.... Our redemption drew upon the -whole Godhead. 
Father and Spirit were not spectators only of the Son's agony, 
nor only recipients of His sacrifice. They were involved in it."

Forsyth spaaks of the attraction which the Cross had even for God - an at 

traction which He felt because He saw in it the opportunity of destroying 

the power of sin once and for all in that one mighty act. 4 Such figurative 

language may be warranted by the nature of the mystery, but it does little 

to clarify one's understanding of the Atonement. The tragedy of redemption 

is better expressed as follows:

"The collision of the Holy with the wickedness of man is more grave 
than the conflict of the Almighty with crude matter, or even crude 
mind. Redemption is a far more tragic thing than evolution and 
its struggles.... ^he opposition of chaos, void and formless, was 
passive, but the opposition of the creature is active. It is a 
family quarrel, and they are the worst."

It remains to be indicated how Forsyth deals with such terms as 

expiation, penalty, substitution, satisfaction, and representation. Ex-

1 - The Work of Christ, pp. 92-93.
2 - Ibid, p. 132.
3 - Missions in State and Church, op. cit., p. 29.
4 - The Taste of Death and the Life of Grace, pp. 58-60.
5 - TKe justification of God/ p. 68.
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piation is used synonymously with Atonement in one instance;-'- in another 

case he states that it "is the condition of reconciliation." Of course
•z

it is God who expiates.

"That final witness of holiness to holiness amid sin's last wreck, 
penalty, and agony - that is expiation as the Father made it in 
the Son, not changing His feeling, but by crisis, by judgment, 
eternally changing His relations with the world."4

Expiation is also closely associated with the idea of satisfaction, a 

term which he holds to be essential in the theory of Atonement.

"(The) expiatory idea of Christianity which is concerned with the 
notion of satisfaction, is quite necessary to do justice to the 
conception of God as love, and to the closeness of His identifica 
tion with us. It is not an outgrown notion, a relic of moral immatu 
rity, like the patristic idea of Christ cheating Satan by His death, 
or even the Anselmio satisfaction of God's honour. I have sought 
to construe the satisfaction to a holy God as consisting only in a 
counterpart and equal holiness rendered under the conditions of sin 
and judgment."5

The meaning of satisfaction becomes more clear in these quotations:

"(The) first principle of the Christian redemption is the holy 
recognition of God's wounded holiness, its holy satisfaction in 
Christ's holy obedience amid the last conditions of human wicked 
ness." 6

"By satisfaction is meant no equivalency of penalty, but the ade 
quacy of practical recognition. The idea is qualitative and not 
quantitative."'

The link between satisfaction and atonement is as close as that between 

atonement and expiation. "What is the Atonement but the satisfaction of 

the conscience - God's and man's - the adjustment, the pacification, of 

conscience, and especially God's?"^ Sacrifice is also allied with satis 

faction, being, apparently, the means whereby God's conscience is satis-

1 - The Atonement in Modern Religious Thought, p. 76.
2 - TbTd, p. 85.
3 - Faith and Critic ism, p. 141.
4 - The HoTy""Father, p. 31.
5 - p"ositive Preaching, p. 368.6 - ibid, p.
7 - The Principle of Authority, p. 460. Note.
8 - TEe" Cruoiality of tne Uross, p. 57.
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fied.l (It must be remembered in this connection that sacrifice is init 

iated by God, not by man). However, it is more correct to speak in terms 

of representative sacrifice, for the sacrifice in itself has no value to 

God. Forsyth states that

"....reconciliation is effected by the representative sacrifice of 
Christ crucified; by Christ crucified as the representative of God 
on the one hand and of Humanity, or the Church, on the other." 2

Such a sacrifice is connected with the judgment of God; therefore it must 

be termed penal, for "although Christ was not punished by God, He bore 

God's penalty upon sin."^

"Every remission imperils the sanctity of law unless he -who remits 
suffers something in the penalty foregone; and such atoning suffer 
ing is essential to the revelation of love which is to remain great, 
high, and holy..., (If) the Cross be penal we have not only to admit 
that it is so, but to urge it; for it is of the essence of its value 
for the soul, and the real secret of the Church's action on the -so rid."*

Sacrifice is not an end in itself, but judgment is.

"(it) is final in its nature, because it is the actual vindication 
of holiness and the establishment of righteousness,adb^nKia. holiness 
and its victory we cannot go."^

Finally, recalling Forsyth's attack upon the Substitutionary theory in his 

early ministry, it is interesting to find him in support of a variation of 

the doctrine as early as 1899, when he remarks,

"Atonement is substitutionary, else it is none.... We may replace 
the word substitution by representation or identification, but the 
thing remains. Christ not only represents God to man but man to 
God.... Representation apart from substitution implies a foregone 
consent and election by the represented, which is not Christ's 
relation to hunanity at all. Let us only be careful that we do not 
so construe the idea/as to treat the sufferings of Christ as in real 
parity with ours.... The principle of vicarious Atonement is bound

1 - The Atonement in Modern Religious Thought, pp. 86-87.
2 - TKe lork of ChTTst, pp. 145-46.
3 - TfTd7""p7 14~6.
4 - The Atonement in Modern Religious Thought, p. 88.
5 - ITssions in State and "ffhuroh, pp. 69-70.



173

up with the very idea of Revelation, of love emerging from guilt. 
There is an atoning substitution and a penal; but a penitential 
there is not."l

The framework of Forsyth's theory of Atonement is summarised 

in The Work of Christ, -wherein he discusses the points on which most of 

his contemporaries are in agreement. By stating these briefly, we may 

draw together the diffuse ideas presented in the preceding pages: 

1. "Reconciliation is not a result of a change in God from wrath to love. 

It flows from the changeless will of a loving God." 2 2. It rests on the 

person of Christ, and is effected by His life and His death on the Cross - 

through His obedience to the Father's holy love. 3 3. The highest point

in the work of Christ is reached in the Cross, by which all his ministry
A. 5 is to be interpreted.* 4. The reconciliation is final in principle.

Forsyth's theory of the Atonement is especially important in 

an analysis of his theology because in his view the Cross is the central 

fact of Christianity. (When he published his address to the Second Inter 

national Congregational Council in Boston, he entitled it, "The Cross the 

Final Seat of Authority"^). Often he stresses the importance of the Cross 

to the neglect of other aspects of theology? as, for example, when he dec-
TJlares, "It is the Cross which carries the Gospel, not the Gospel the Cross." 

Furthermore, he believes that the Resurrection can be understood only in 

the light of the Cross.

"The living God who dies has destroyed my guilt, and brought me 
God. That is not the action of the resurrection but of the Cross. 
....Without the primary theology of the Cross the resurrection of

1 - The Atonement in Modern Religious Thought, pp. 82-84. But in The "fork 
"oT~Chris-b he prefers 'representation' to substitution: p. 182.

2 - THe ••fork^pychrist, p. 180.
3 - TbTd~Tpp.T80-81.
4 - Ibid, p. 181.
5 - Ibid, p. 182.
6 - Contemp. Rev., Oct., 1899, pp. 589-608.
7 - The Taste""bT Death and the Life of Grace, pp. 82-83.



174

Christ would have no more value than a reanimation."^

Despite such overstatements as these, there is much to be gained from a 

study of his remarks about the oentrality of the Cross, particularly in 

this age of sorrow and despair. "The whole world is re-constituted in 

the Cross as its last moral principle, its key, and its destiny," he
| n

writes inpne place; 6 while in another he states, "We are judged in the 

end by our relation to the Cross...." 3 Why is the Cross central in 

theology? because there alone are sin and holiness brought together in 

complete and final opposition:

"If the real is the holy, its treatment of sin is the locus for 
our contact with reality, and our footing for all eternal things. 
And that locus is the Cross of Christ in history and experience, 
as the crisis of existence both human and divine."^

The Cross is eternal, MIt is no temporary expedient, no historic accid 

ent.... The Cross is God working in Christ."^ This it is which effects 

the reconciliation of man to God; by which man is redeemed; through which 

God is revealed. Forsyth speaks of the "three-fold unity of the Cross -

the holy love and grace of God, and the saving judgment on sin, and the
g new Humanity." Thus in the Cross Forsyth sees revealed grace, judgment,

and redemption, blended in one great act in history. The danger of such 

an emphasis is that the Cross may well obscure Christ Himself, the agent 

of salvation and reconciliation; for it was not the Cross which effected 

reconciliation, but Christ, who died on the Cross, Furthermore, insuffic 

ient stress is laid upon the earthly ministry of Jesus, and on the power 

which he demonstrated in his teaching and healing. We constantly feel

1 - Positive preaching, p. 277.
2 - The Justification of God, p, 122.
3 - TEe Work of Christ, p7T68.
4 - The Principle of Authority, p. 216.
5 - HrsslQns in StaFe and Uhurch, p. 28. 
6- The Cruciality of the Gross, p. 57.
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that Forsyth, despite his emphasis upon personality, is glorifying the 

method of Atonement (the Cross) rather than the one who has made for 

giveness possible (Jesus Christ). We fear that the implications of 

such thinking as this can only be such as to declare that it was the 

Cross which made Christ the Saviour, rather than that because Christ 

was Saviour the Cross was necessary and inevitable*

Yet it must be remembered that generally Forsyth speaks of 

the Cross of Christ, not of the Cross alone; and therefore we must be 

cautious in our criticism of him. Certainly his understanding of the 

Atonement is ED t to be separated from his Christological thought. Accord 

ingly, it will be necessary to study his views on the person and work of 

Christ in order to illuminate that which has already been set fortht for 

Atonement is impossible without a Christ, and we could not adopt this 

theory of the Atonement without discussing the cole of Christ in God's 

self-reconciliation .



CHAPTER SIX

"THE DOCTRINE OF CHRIST'
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Atonement requires the act of a living person, as e have seen. 

No principle, process, or idea is sufficient to atone: neither God nor 

man can thus be satisfied. Accordingly, any thorough Atonement theory 

presupposes the existence of Christ, Who must play the leading role in 

atonement and redemption. The question is not -whether there is such a 

Christ, for there are few today who restrict their arguments to this par 

ticular point, but rather what the nature of His person may be, and what 

exactly was achieved by Him through His life and death. It is no longer 

characteristic to argue the historicity of Jesus; the present debate is 

centred upon His personality compared with ours. It is Christ's relation 

ship to the Father which concerns us mosti was it unique and inimitable, 

or may we someday achieve the same heights by following His example? 

Other problems are of secondary importance.

"We are,..driven, by the real existence of an Eternal Father and 
our experience of His grace, to demand the existence of an equally 
real Son - both being equally personal and divine. The question, 
then, is what is the relation between the Godhead of the Eternal 
Son and the man Jesus Christ, and how did it come to pass.... 
Christian faith insists on the reality of the.incarnation as a 
fact if we take in all its seriousness the experience that we have 
in Christ a gracious and holy God truly with us; but the mode of 
its process is an open question, on which it Cannot be hoped, and 
hardly wished, that all the Church should think alike."•*•

1 - The Person and Place of Jesus Christ, pp. 282-83.



177

Christology is not based upon historical facts alone, although 

the historicity of Jesus is an important element in it. The evaluation of 

Christ's person is a religious problem,states Forsyth, for which reason it 

is subject ultimately to the tests appropriate to the data of religion. 

How we consider the nature of Christ will be determined by our faith as 

well as our knowledge. HVhile a theological training is essential if one is 

to avoid making the mistakes of the past, an evangelical faith is of great 

importance to a comprehension of the person of Christ and the significance 

of His work.

"The key to the person of Christ is to be found not in an intellectual 
conviction, philosophic or theologic, nor in a romantic piety, part 
mystical, Da.rt wise, but in a positive religious experience of Him and 
a cruciarT^cision behind which we cannot go in the quest for life's 
reality."*

The life-changing experience of redemption carries its own guarantee of 

validity, and bears the only final knowledge of Jesus Christ. Forsyth 

follows the Reformers, and particularly Melancthon, in holding that only 

those who have known such forgiveness can speak with authority of Christ's 

work, for only they know of what it consists. MWe cannot judge about the 

whole Christ till we feel judged by Christ, the judge of all; and His chief 

evidence is Himself."^ This statement becomes clearer in its meaning when 

expanded by the following:

"Faith is man's greatest moral act, as Grace is God's.... Such faith 
is what makes Christianity; and its experience is the acceptance of 
all theology. Thus, religion, salvation, gives the law to theology, 
and not theology to salvation. This is especially the case with 
Christology.... (The) principle from which we must set out to under 
stand the person of Christ is the soteriological principle. Any meta- 
physic must follow that and not precede it; it must be a metaphysic of 
history and not of being, of soul and not of substance, of ethic and 
not of thought - and especially of the Christian ethic condensed in

1 - Faith and Criticism, p. 161.
2 - MissionTTn State"and Church, p. 306.
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faith as the new life. All Caristology must rest on a moral salvation, 
spiritually and personally realised."-1-

With this in mind, let us examine the method by which Forsyth re 

lates the work and garson of Christ to his theory of the Atonement. Christ, 

he states, is the mediator between God and man, and as suoh performs the 

action necessary to atonement and redemption. God's action upon man is di 

rect yet indirect. It is by no third party: God redeems man and reconciles 

Himself.

"God in Christ deals with men directly but mediatorily. He is the 
Mediator and not the medium, not the agent.... Christ is the of 
fended holiness itself exercising forgiveness and salvation; and 
doing so in such a way as to set up, not recognition, not belief,
not welcome even, but communion.... To be in Christ is to be in 
God."2

Christ's work in resolving the opposition between God and man is to act upon 

man as God and upon God as man: as God to judge man's sinj and as man to con 

fess and glorify the holiness of God in so judging and condemning sin. With 

out such a conception of Christ the whole theory of Atonement is inconceiv 

able. Although it is true that any description and analysis of the person 

of Christ will be incomplete, we must somehow attempt to interpret the mys 

tery of the Incarnation; for upon the theologian falls the task of showing 

how the paradoxical assertions of Christianity are each essential to the 

truth of our religion.

If Christ be Mediator, He is also the Revelation of God:

"Christ exhibited God, He did not expound Him. He was His witness, 
not His apologist. He acted on God and for God.... In Him God gave 
Himself, He did not explain Himself. He was the revelation; He did 
not elaborate it,"

1 - The Person and Place of Jesus Christ, p. 332. Here Forsyth shows the 
TnTluence oTHartin iSBTler.

2 - Ibid, pp. 253-54.
3 - The Holy Father, pp. 58-59.
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"Revelation," Forsyth states, "is not through Christ, but in Christ.... 

Revelation is Christ." 1 If this be true, direct communion with God the 

Father is an impossibility for us. We must approach God through His 

Son; only thus may we share in His mercy.

"We come.... to our communion with God not along with Christ, and in 
like fashion with Christ, but through Christ, and in him. We do not 
believe with him, or by his help, but in hi.-n. ... Th~e possession of 
God is sure for every age and soul only in Jesus Christ as its liv 
ing ground, and not merely ̂ v Christ as TEs historic medium... All 
other union is partial,... The superhistoric personality of Jesus 
was the only human personality to whom God could fully reveal Him 
self as the Holy and absolute Father, Therefore that personality 
....is our only way to the final certainty of such a Father, "^

The authority for such an opinion is scriptural. Forsyth frequently men 

tions the importance of Jesus' s words in Mt. 11:27* '....no one knoweth 

the Son, save the Father; neither doth any know the Father, save the Son, 

and he to whomsoevef the Son willeth to reveal hi rn.' Even prayer to the 

Father is impossible except through Christ, declares Forsythj and some 

times it is impossible not to pray to Christ Himself, and in so doing to 

feel that one has prayed to

This view tot Christ implies a uniqueness such that Forsyth can
it 4 state , "The Redeemer of all men is a new category."1 The unique quality

of His person consists in that which differentiates His relationship to God 

from our own,

"Of no man can it be said that his relation to God constitutes the 
whole personality. But in the case of Jesus the whole relation to 
the Father, namely sonship, did constitute that personality."

On the other hand, there is a difference between the Son and Father which 

springs from the humanity of Jesus t

1 - Faith and Criticism, pp. 98-99.
2 - The Person and Place of Jesus Christ, pp. 56-57.
3 - FTtTnCrio i sm, pp
4 - MissionT"in State and Church, p. 34.
5 - The Person and Place of Jesus Christ, p. 285.
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"There was that in the earthly personality of Christ which in the 
heavenly could not be. For instance, in the earthly personality 
there was growth; in the heavenly there could be none.... (The) 
growth of a divine personality in Eternity is a much more impos 
sible thing than the co-existence of three. fl *

A careful distinction must be maintained, therefore, not only between 

Christ and man, but also between Christ and the Holy Father. To forget 

the difference between the Mediator and the Father is to lose the sig 

nificance of Christ's person, and to render impossible any explanation of 

His role in God's plan. The only way in which to justify such a distinc 

tion as this, which splits the Godhead into discrete units, is by thinking 

qualitatively and not quantitatively. By considering the problem in terms 

of personality rather than mass we avoid the confusion^which otherwise 

should be inevitable.

Although maintaining that the Son is distinct in personality from 

the Father, Fdtrsyth emphasises the fact that God is in Christ, and that when 

Christ acts it is God acting in Himt

"Christ is God forgiving. He does not help us to God, He brings 
God. In Him God comes. He is not the agent of God but the Son 
of God, He is God the Son." 2

Our salvation is not through Christ, but in Him, and thus in God. It is not 

even through His work of reconciliation and redemption: it lies rather in

His person, not in anything He does. To think in terms of forgiveness
3 through Christ, declares Forsyth, is to fall into the error of subjectivism.

That alone is objective which is of God: therefore it is only as we are re 

created in the person of God that we escape subjectivism.

Although Christ combines humanity and divinity within His person, 

His saving work proceeds from the divine side of His nature. "7vhen Christ

2 I Positive Preaching, p. 353. Cp. The Person and Place _of Jesus Christ, "P* "44'|' The Oruoiality of the Cross, p. 17.
3 - The Person~ancL Place of^fe'su's' Christ, p. 87.
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did what He did, it was not human nature doing it, it was God doing it." 1 

Forsyth's primary emphasis is upon the difference between Christ and man, 

chiefly because of his desire to offset the influence of modern liberal 

ism, with its undue stress upon the humanity of Jesus. "The liberal the 

ology finds Christ's centre of gravity in what He has in common with us; 

a positive theology in that wherein He differs." 2 "The religious problem

for him and us was not the same." 3 "We believe in the Father because of
4 Christ; why he believed in the Father he has not told us." In our case,

we slovdy and laboriously develop a sense of unity with God as our faith 

grows stronger. This faith comes chiefly through the revelation of Christ. 

In his case, however, the situation is entirely different; His faith and 

obedience can be said to stem from an original sense of unity with the 

Father. 5 Accordingly, we must attain the status of communion largely 

through a faith generated b;y Christ. The end of our pilgrimage falls far 

short of the beginning of His. In our case obedience and faith are means 

to an end; in His, they are by-products of His unity with the Father. 

Furthermore, "His obedience was a different thing from ours. But then it 

was effective for salvation, and ours is not."^ Jesus lived in a world 

which in principle has already been condemned to death. This is another 

difference which must be noted; for if we are alive today it is because of 

Him and not through our own vitality:

"His solitude was that of the Life amidst the dead world. The 
more He was the life the more power He had to feel death.... 
Every soul was dead compared with Him.... Morally, spiritually, 
He was the only soul truly alive."7

1 - The Work of Christ, p. 24.
2 - Positive preaching;, p. 237.
3 - The ^erson and Place of Jesus Christ, p. 133,
4 - T5Td, p. 40";
5 - Faith and Criticism, pp. 125-26.
6 - Ibid, p. 128. oo
7 - The Taste of Death, pp. 27-28.
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Had Jesus acted only from the side of man and but represented the highest 

development in man, as many modern thinkers believe He did, He could never 

have achieved the task for which He -was s^-nt, "Christ always stood with 

God over against man."-'-

"....Christ does not stand as the crowning, stimulating, releasing 
instance of the best that is immanent in man. He is not the divine 
virtuoso.... He is not the sublime divine companion, full of end 
less cheer, because he has been through it all before us, and has 
come out on the other side. He is not the herald of God's forgive 
ness for sins that but hamper our development.... He is the Redeem 
er of our total personality from its radical recalcitrance to God's 
will...." 2

It is not the hunantty of Christ which makes redemption possible, for no
2man can confess the holiness of God as did Christ on the Cross. There 

fore it is the difference between Christ and ourselves which is important. 

The similarity must not be ignored, but if a choice of emphasis becomes 

necessary, it is Christ's divinity which is primary. Insofar as we are 

identified with Him, it is through His act of grace whereby He identifies 

Himself with us and takes our sin upon Himself. Primarily it is God reach 

ing down to man and lifting him up, rather than man raising himself by his 

own efforts to the side of God,

Forsyth cites three traditional doctrines of Christ's person which 

are current today* The Socinian, Arian, and Athanasian, Although these terms

seem to many people to belong to the ancient history of the Church, the views
I

which they embody persist in Christian thinking to this day. In fact, For 

syth predicts that

"It is the conflict of Arianism and Athanasianism, under modern

1 - Positive Preaching, p. 55.
2 - Ibid, p. 70.
3 - The Work of Christ, p. 212.
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conditions, ideas, and methods, which must engage the concern of 
Christian p«6ple for at least the next generation."til

Both the Sooinian and Arian doctrines are correct within the limits of a 

more comprehensive theory; but neither in itself is sufficient to explain 

the complex personality of Christ. It would be unfair to state that For- 

syth is contemptuous of these two views, despite the irony with which he 

sometimes treats them. He realises that each of them expresses a part of 

the truth about Christ, and that this truth must be guarded, fiis chief 

objection to Socinianism and Arianism lies not in the manner in which 

they express the mystery of Christ's person, but in the fact that they 

ignore the more satisfactory view which has superseded them,

Socinianism contends that in Christ we have the greatest of 

heroes and the most prophetic of religious geniuses, but nothing more.

"Father and Son confront each other. The idea is harmony or 
congruity rather than condignity; and the conception of Christ 
involved is no more than prophetic.... The Socinian position 
has attractions for the lay stage or type of mind, which is rel 
igious, and rational, and nothing more. But it abolishes certain 
finite difficulties only to create infinite. It places Christ as 
it places all the prophets whose series he crowns, among the men 
to whom God but spake, and who could not but obey that word." 2

There is no argument against the truths of this position except that they 

are insufficient to explain the divinity of Christ. It is because the 

Sooinian stops here that conflict arises. The modern equivalent of this 

ancient doctrine is expressed by Forsyth in these termsj

"I cannot regard as other than Socinian the idea that in Christ
we have the greatest of created personalities completely filled
with the spirit of God. For the centre of gravity muifc always
be where the personality is; and in this case it is in the i
created humanity alone," '

IL - The Person and P_lace of Jesus Ghrist, p. 76,
2 - T6Td, pp. 76^7,
3 - Ibid, p. 78.
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Arianism takes a more advanced position than this. It does not
/ 

deny the divinity of Christ, but it distinguishes between the natures of

God and Christ. Perhaps its greatest danger lies in the fact that super 

ficially it appears similar to the more orthodox theory of Athanasius. 

To the modern lay mind, in fact, the whole battle between Arius and Athan 

asius appears to have been a waste of time and a needless bit of persecu 

tion by the successful party,

"The second or Arian stage is represented by those who see in Christ 
not merely the perfect prophet, but a personality unique in his sup- 
ramundane nature, and not merely in his function and the way he dis 
charged it,... They own that Christ has not only a special function 
but a unique position. He stands with God facing man much more than 
with man facing God. He is a secondary God,.., Yet he is not of one 
nature with God. He is a creation - an intermediary creation. He is 
not of humanity, neither is he of deity."^

Once again, the position is a correct one as a preliminary analysis of 

Christ*s place in the divine scheme, but:

"It is one thing to see but an Arian Christ while the theology of the 
gospel was in the making,... It is another thing to stand arrested 
there and denounce the Athanasian Christ now that the providence of 
the Spirit has revealed, in the tremendous experience of the historic 
Church, a gospel which is possible on that profound base alone."

"If in the first, or Socinian, stage Christ appeared as God's perfect 
prophet, in this second, or Arian, stage he appears as God's plenipo 
tentiary. ... TlTe want in Christ God's real presence,

"In the first stage Christ is ^he man; in the second he is the 
superman. We still must ascend to the supernal man, the Lord from 
heaven,"^

Forsyth considers that the Church is forced into the Athanasian view simply 

because there alone do we find a satisfactory explanation of our experience 

of redemption. Unless we can Relieve that in Christ God forgives, our view

1 - Ibid, pp. 78-79.
2 - Ibid, p. 82.
3 - Ibid, p. 83.
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of Christ will ultimately prove unsatisfactory; for if He be less than God 

our conscience cannot be cleared by His work. Furthermore, "Christ is too 

great for any smaller answer."^

"Christ, the source of the race's new creation, is as divine and
as truly creator as the God of the world's beginning.... For the
great work needed was to re-create, which is what mere liberalism
and its humanism denies. The great task was not to reinforce but
to re-create, and to set us on Eternal rock. But if the Saviour
was but an emissary of God and not very God, we are not on rock,
even if we are on sand. There is then no absolute certainty of
salvation for the race.... For the Christian faith is much more
than the sense of a spiritual God: it is the trust of an bbsolute a
God."2

To think of Christ as a plenipotentiary is to restrict God's freedom to a 

point at which He must accept or reject the work of another agent. The 

first charge upon theology, Forsyth declares, is "regard for the freedom 

of God."^ That which limits God's grace is contrary to the deepest and 

surest faith of the Christian believer. Christ must, therefore, be thought 

of as more than a representative or agent of God:

"The only real representative or plenipotentiary of a God whose 
grace is free and all his own must be God. He must be of God not 
merely from

Accordingly, the Athanasian doctrine is the only satisfactory one for modern 

theology. The issue doe? not affect the individual in the sense thv.t it 

does the Church; for the individual may have a sturdy faith in spite of a 

weak theological foundation, while the Church cannot. Forsyth is certain 

that the future of the Church depends u on whether it abandons the compre 

hensiveness of Athanasian theology for the Socinian or Arian - no matter how 

attractive they may appear to modern thinkers. The conflict which rages

1 - Ibid, p. 84.
2 - Ibid, pp. 85-86.
3 - Ibid, p. 87.
4 - Ibid.
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n yet has been described by Fprsyth as the most critical for the Church 

since that of the second century*

Related to this discussion, and arising out of it, it is the prob 

lem which Forsyth ingeniously poses by the title, "The Preaching of Jesus 

and the Gospel of Christ." How much of the Gospel is to be found in the 

teachings of J«sus? Do we need more than the Sermon on the Mount and the 

Parables: are these not sufficient in themselves to give us the whole of the 

Gospel in its simplest and most striking form? Have we not been the victims 

of Paulinism, and become so involved in complicated theology that we have 

lost the truth of J«sus ! message? Today we realise that these and related 

Questions are not as relevant as one might have supposed; but in Forsyth 1 s 

time, when the negative criticism of the Tubingen School was at its peak, 

there was a growing belief that the epistles misrepresent the fundamental 

teaching of Jesus. Forsyth rejects such a view categorically. He contends 

that Jesus cannot be termed a preacher in the same sense in which His follow 

ers have been preachers, for "Christ did not preach the Gospel in the sense 

of the word that has become almost slang. He became a Gospel to preach."

""Whatever He may have thought it expedient to preach about Him 
self, He has left us, by the very way He preached other things, 
nothing but Himself to preach."2

As a preacher, Jesus failed miserably in His task: he did not clarify his 

message sufficiently for the people to understand Him, and His ministry so 

little succeeded in transforming Israel that the Cross was necessitated to 

redeem His work:

"The difficulty we have to face, if Christ was mainly a. teacher, 
or even but a personal influence, is this - that, like prophetism 
altogether, He was a failure with those who came under Him at first 
hand. His personal influence through His doctrine averted neither 
His unpopularity, His desertion, nor His Cross. It did not prevent

1 - Forsvthi "The Preaching of Jesus and the Gospel of Christ," Expositor, 
8th Ser., NOV., 1915, p. 448. — —————

2 - Ibid, April, 1915, p. 333.
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the people it was turned on from disowning Him, nor the disciples 
from leaving Him, nor the authorities from killing Him. Indeed it 
provoked all three. How then are we to expect another effect from 
it, taken alone, upon the world of posterity?"^

In Forsyth's opinion the completion of Christ's work came not at 

the close of His ministry, nor even on the Cross, but in the interpretation 

of the Gospel by the apostles. Inasmuch as J^aul could write that it was 

Christ in him who was speaking, Forsyth believes that the elaboration of 

the meaning of His life and death and resurrection is as much the work of 

Christ as the actual performance of the deeds themselves. In support of 

this view he employs a modified version of the Hegelian dialectic, positing 

as thesis, "the fact incarnatej" as antithesis, "the fact interpreted;" and 

as synthesis, "the fact enthroned.* Christ Is the fact} but the fact must 

b« interpreted and explained, and this is the word* "The total revelation 

needs the inspiration as well as the manifestation, the thought no less 

than the thing...."^ Apostolic inspiration consists of the peculiar ability 

of the apostles to comprehend the meaning of Christ's work in the light of 

Old Testament ideas, and to see in Him the fulfilment of older prophesies. 

Such inspiration "which conditions our preaching of the Gospel is a part of 

Christ's work. To stop at the teachings of Jesus is to miss the greatest as 

pects of His redemptive mission.

"The material revelation and consummation in Christ is not complete 
without a formal consummation in its interpretation. The finished 
work of Christ was not finished till it was got home.... He made 
the victory real, but he had yet to make it actual."

"So let us aim at some clearness when we say that Christianity is 
Christ. The essence of Christianity is not in the bare fact, but 
in the fact and its interpretation. It is not in a mere historic 
Jesus, evidentially irresistible, but in a Christ evangelically 
irresistible...." 5

1 - Ibid, May, 1915, p. 405.
2 - The Person and Place £f jesus Christ, pp. 159-60.
3 - ToTdT
4 - Ibid, p. 149.
5 - Ibid, p. 168.
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If Christ preach to us it is not as He preached to His contemporaries; it 

is in His Spirit." 1 The value of this interpretation is appar-nt: if For- 

syth can argue that the centrality of the Cross is due not to individual 

and subjective opinion, but to the inspiration of Christ Himself through 

His Spirit, the whole of his theology rests on an authority whi^h it might 

otherwise lack. Such an authority is claimed to be objective, coming as it 

does from God. Furthermore, it will be seen that the Church's charter is 

complementary to the inspiration of the New Testament, and that the latter, 

on this view, stems from the same source rather than from the fallible 

Church. Thus the authority of the Church and of Scripture is established 

at one stroke. One may suspect the neatness of this interpretation, and 

feel that the formala is too Hegelian to be true to the facts; but it is a 

challenging conception worth consideration,

Forsyth is strongly opposed to any interpretation of the Gospel 

which stops short of the Cross. It ignores the processes of time, he de 

clares, and gives an incomplete presentation of ths^hristian message. It 

falls far short of the New Testament teaching taken as a unit.

"Preaching up to the Cross is one thing, and some are but at that 
disciple stage. Preaching down from it is another, and that is the 
work of an apostle. The Saviour belongs to neither category^ He is 
not the preacher but the thing preached, the Gospel itself."

To preach only what Jesus preached is not to preach Christ. We c-uinot know 

the person of Christ sufficiently from the little we find in the Synoptics, 

for He did not reveal Himself with any coupleteness in His own lifetime. 

Furthermore, this was not the first concern of the evangelists, so that the 

picture which they have left is only partial. The Church was not founded

1 - "The Preaching of Jesus and the Gospel of Christ," Apr., 1915, p. 332.
2 - Ibid May, 1915, p. 413. Cp. V. Taylor: The Atonement in N©w Testament 

^aching, 2nd. Ed'n., 1946, p. 156. "....St. Paul, St. JoTmT and the 
preacher of to-day, all stand on the other side d-f the Cross, not fac 
ing it as an efent of the future....but looking back upon it....St. Pafti 
accepts the logic of history; St. John still lingers in Galilee...."
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upon Jesus' precepts, nor could it long endure with these alone. "The 

Gospel that made the Church was less what was said by Jesus than what was 

said about Him, and about the Gospel He did." 1 Although we may speak of 

the Gospel as identical with Christ, we must mean by this the whole Christ 

and not merely the self-limited Jesus who dwelt among men.

MHe did not in His life preach the whole Gospel.... Nor did He in 
any way before His death utter, or give effedt to, His whole self, 
There was more in that mighty person than anything; short of His 
redeeming death could realise, or anything less than His Resurrect 
ion express, or anything lower than His Holy Spirit reveal."^

If we are not to depend upon His teaching as the basis of our 

faith, may we infer that Jesus was unaware of the nature of His mission and of 

His unique relationship to the Father? Assuredly not, for the Scriptural 

record indicates the fact that Christ was conscious of Himself as the Son 

of God. He always stood on the side of God against man, declares Forsyth. 

The text of Mt. 11: 27, as well as Paul and John, gives proof of this self- 

consciousness. Nevertheless, it is not upon this that we depend ultimately 

for our faith:

"Christ's self-consciousness of hi-s own divine nature must,...be 
very powerful for our theological conviction. The value of the 
apostolic inspiration....cannot tle^Tess for the same purpose. But 
it is the new creation in the cross that translates the belief into 
spiritual life, and indeed makes that life, by making Christ the 
element of our own spiritual consciousness. 11 ^

Because He was truly human He shared in the limitations of his people's 

knowledge. His mis-ion began with His own nation, and only gradually devel 

oped into a universal ministry. In fact, states, Forsyth, it was the fail 

ure of His mission to Israel which ultimately forced Him to the universal 

judgment of the Cross,

1 - Ibid.
2 - Ibid, July, 1915, P- 67 » See also The Person and Place of Jesus ghrist,

p. 36.
3 - Ibid, p. 239.
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He was limited in knowledge and in power, it is true; but only 

because He chose to be. In consenting to be born He accepted the restric 

tions of humanity. Yet there was in His self-consciousness that which was 

necessary to the redemption of the race, and it is thus that we must 

consider Him. Porsyth phrases the paradox in this way» "He did not see, but 

H« knew, that He could do nothing of such worth for the kingdom as to succumb 

and die."I Furthermore,

"Christ did know that His relation to the Father was unique, and 
that His person and cross were more deeply involved in His Gospel 
than some of His words express.... Further, it seems clear that 
Jesus had in view a great and near crisis of redemption in what 
ever form...." 2

His consciousness of God was not the same as ours, for though we attain 

our knowledge of God through the Son, Jesus gained His knowledge from His 

own consciousness. In our case consciousness is a result; in His, a cause.^ 

If we judge by the testimony of the New Testament, Jesus was not only the 

Gospel, but declared Himself to be.^ There is a sense of finality in His 

words which indicates clearly the fact that Reconsidered Himself to be 

unique.

"Throughout all, thejimpressive thing about Christ's vast self- 
consciousness is his sense of finality.... Christ's sense of 
finality we must recognise; which is his faith, however implicit, 
in his own Godhead. Wa must acknowledge his sense of his own 
finality in the last moral issue of the worlfc, the supreme human 
issue, the issue between God and man, life and death. He knew he 
was decisive in that issue. And who could be final or decisive 
there but God?" 5

Yvhatever else may be said abxut the limitations of Jesus's knowledge, the 

testimony of tlaiMew Testament shows that He was equal to His task. "He 

was conscious of himself as Redeemer."6 Despite His reticence on the sub-

1 - The Taste o:f Death, pp. 50-51.
2 -"The Teaching of Jesus and the Gospel of Christ," Aug., 1915, p. 127.
3 - Faith and Criticism', p. 112.
4 - The PytJoVi and £laoe of J esus Christ, p. 102.
5 - l^JTcf," p» yz-
6 - Ibid, p. 88.



191

ject, we get the impression from the New Testament that he thought of Him 

self in messianic terms; and the early Church never doubted His Hivinity.

"He did not lecture about his person.... But if he was not theologi 
cally express about his Godhead was he not conscious of it? Surely 
he was at least subconscious. It was fundamental to his manner of 
life, and work,... If his deity be not express always in the preach 
ing of his lips, it is essential in the gospel of his person and cross. 
If it is not unmistakable in everything he said it is inevitable in 
the thinn he did.... He knew himself to be among men for certain 
universal purposes, to be final king, judge, and redeemer....He knows 
himself to be the final judge, and there is no appeal, and no revision 
of his sentence," 1

"The son,.,,knows the Father with the same knowledge as the Father has of him 

self, "^ This is the theme which Forsyth frequently repeats in his attempt 

to counteract the humanism of the "Hew Theology," Fundamentally, the diff 

erence between the traditional and modern views of the person of Christ hinges 

upon their interpretation of His divinity. If Jesus represents the highest 

development iri man, there is no plade for the sharp contrast between God add 

man which Forsyth considers fundamental to theology. But if Forsyth is to 

find support for his theory, he must be able to show that Christ was in some 

respect conscious of His difference from other men. Otherwise, the argument 

that the divinity of Christ is a conception added by Paul and the evange 

lists cannot be met. If Jesus was completely unaware of His divinity, it 

does little good to argue the matter further. For this reason, Christ's 

knowledge of His divinit ', no matter how partial, is a vital aspect in For 

syth 1 s Christology. Despite its importance, however, it is not upon this 

that we must base our faith in God. Faith is created by Christ in His re 

conciling work: it is only as we know our lives to be changed that we 

really believe in Him as the Son of God. Thus Forsyth depends upon the 

principle characteristic of Reformation theology.

1 - Ibid, pp. 89-90.
2 - Ibid, p. 114.
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"The Gospel is as narrow as Christ, and Christ is as narrow as 

the Cross." 1 This overstatement presents in striking fashion the heart 

of Forsyth's Christologioal thought. The person of Christ, declares For 

syth, is to be comprehended not by His teadhing, nor by what little we know 

of His own self-consciousness, but by what He did for the redemption of the 

race.

"The true key to Christ's person is in His work.... It lies in His 
personal action, and in our experience of saving benefits from Him." 2

Recalling the emphasis which Forsyth has placed upon action in his theol 

ogy, we may understand why the work of Christ should play so important a 

role in his thinking. If it be true that "sin is action, and action is its
ft ^cure, ° no mere declaration by Jesus will be sufficient to the needs of God 

or man: a relationship can be altered by deeds alone. It is, therefore, 

the work of Christ that gives us the key to an understanding of His person, 

as well as the power in our message to the world,

"The stamp of universality in Christ's religion....lies not chiefly 
in His teaching.... It lies in His work more than in His word, 
He was a man of action more than of speech..., Christianity spread, 
not as a religion of truth, but of power, help, healing, resurrec 
tion, redemption,..."

Forsyth is even willing to state that "the person of Christ can only be 

understood by His work," 5

in the thought of Jesus there seems to have been an identifica 

tion of His person and work such as Forsyth suggests. 0* In Christ God reveals 

Himself to man, not in a declaratory sense, but through the action of the 

Cross, To separate Christ's person from His function is to be unfaithful

1 - Missions in State and Church, p. 42.
2 - Positive Preaching-, p. 353,
3 - The" Church and jhe Sacraments, p. 190,
4 - ljssTonTTn"^ate and Churchy pp. 10-11,
5 - Faith and Criticism, p. 139,
6 - IDICL, p.
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to the teaching of the New Testament. There is nothing accidental about 

the Cross: it is an inevitable and necessary part of Christ's existence. 

Although the manner of Jesus's death is not important, the nature of it is; 

for H« had to die by the hand of man if sin were to be confessed at its 

worst and be judged by God and atoned.

"The Cross was not simply a fate awaiting Christ in the future? it 
pervaded subliminally His holy Person. He was born for the Cross. 
It was His genius, His destiny. It was quite inevitable that, in 
a world like this, One holy as Jesus....should come to the Cross. 
••«.The Cross which consummated and crowned Christ came in the ful 
ness of time. The time was not full during Christ's life for preach 
ing an atonement that life could never make."!

On the other hand, we must not limit our view of Christ 1 s work to the Cross 

alone. Although there is a tendency on Forsyth's part to do this, occasion 

ally he reveals a wider view which must be noted in all fairness to him* 

The view most characteristic of Forsyth is that which stresses the indi*is- 

ible continuity of Christ's work, extending from His preexistent state to 

the present moment of time. Thus in His earthly existence the Cross rep 

resents the highest point in a manifestation of grace which was being work 

ed out and exhibited throughout the lifespan of Jesus:

"The great confession was made not alone in the precise hour of 
Christ's death, although it was consummated there. It had to be 
made in life and act, and not in mere feeling or statement; and 
for this purpose death must be organically one with th§,Whole life. 
One cannot sever the death of Christ from the life .j>f Christ. VJhen 
you think of the self-emptying which brouglt Christ to earth, His 
whole life was a living death." 2

Why, then, should so much emphasis be placed upon the death of 

Christ? The answer to this query lies in the conviction that here, in one 

final deed, lies the final resolution of man's alienation from God. With 

this conclusive act the relationship is altered and man is restored to

1 - The Work of Christ, p. 153.
2 - TBTd, p. 153.
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communion with the Holy Father. Everything in the life of Jesus leads up to 

this point, when, in an historic moment in the history of the world, C-od re 

veals His holy love through the redemption of mankind. Thereafter, all must be 

judged in the light of this crucial action on the part of God. The Cross re 

veals because it redeems. The Cross yields the clue to the person of Christ, 

and it is this clue which we must follow in order to understand Him.

"When we press the death of Christ as the organic goal of His life 
we are resisting the fallacy which starts with the life and teach 
ing to interpret the death, instead of beginning with the Cross, as 
the New Testament does, and viewing everything from it. This error 
leads us to treat the cross as a fate and not a work - as the un 
happy fate of Christ the prophet instead of the glorious function 
of Christ the Priest...."*

"You do not understand Christ until you understand His cross," remarks For- 

syth.2 "It was the Cross that catholicised Christ and eternalised Him."^ 

The meaning of the second statment is obsdure unless we think of the Cross 

as the eternal principle of grace. Conceived in this manner it loses all 

accidental characteristics, and is seen to be implicit in God's purpose. We 

might paraphrase the statement and say that iir was God's inevitable grace 

which determined the universality of Christ's mission and revealed to man 

Christ's eternal nature. More readily acceptable is the remark that "it was 

in the Cross that Christ conquered."4 He is to be interpreted in the light 

of this victory, states Forsyth, for this alone reveals the mystery of His

personality.

"The death of Christ was a function, and not merely a commission, 
of the supreme power, grace and glory. It was an act of God, and 
not merely God's agent. God did not send the Son, He came as the 

• Son. '/9hat reconciled the world was God in Christ." 5

It is in His death that Christ comes closest to mankind; it is here that He

1 - "The Preaching of Jesus and the Gospel of Christ," i^ov., 1S15, p. 463.
2 - The Cruciality of_ the Cross, p. 26.
3 - Missions in State and_ Church, p. 10.
4 - Ibid, p. l3~.
5 - The Taste of Death, p. 47.
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tastes the death which had afflicted the race. He identifies Himself Ta 

€he dead, dies with them and for them,and in so doing reveals how truly He 

is man as well as God.

"Christ must die to come really near mankind. The greatest power on 
life acts from the raalm of the dead."l

Yet His relationship to death does not resemble ours: for He but "tastes" 

death, while man has dwelt in death's realm.^ This distinction, which 

appears rather fine, represents the paradoxical nature of Christ's victory 

over death by means of death. Forsyth meets the problem by framing it in 

terms of kenosis, which in the case of the Sternal would correspond to a 

dying, and plerosis, whereby the temporal is gradually transcended through 
reconquest.

The meaning of the death of Christ is to be found in this aspect 

of victory. It is because in dying He acted in complete obedience to the

Father's ill that He overcame death. His obedience made possible the
2 victory; since the locus of His perfect obedience is the Cross, it is

there that we find the most complete revelation of His person. His is far 

more than a martyr's death, for it not only testifies to God's love$ it 

brings God. Furthermore, it represants far more than a victory over death:

"?Je are all afraid of death, and rise to the man who delivers us 
from it. But we are not afraid of that worse thing than death 
from which Christ came to deliver us. Christ's death was not a 
case of heroism simply, it was a ca^e of redemption. It acted 
upon dull and dead hearts."

The death of Christ effected-man 1 s redemption, it is true, but Forsyth 

warns us that this must not be over-emphasised. Primarily, it was an offer-

1 - Missions jLn State and Church, p. 10.
2 - The Tas"te of Death, p. 34.
3 - Torsyth; l'his""Life and the Next, p. 123.
4 - The V/ork of Christ, pp. 15-16.
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ing to God, and only because it justified the Father's holiness and sat 

isfied Him did it suffice for man's salvation. Christ's death represents 

God's forgiveness; but we should do well to see in it the representative 

sacrifice of Jesus to God. 1 In the Cr0ss Christ becomes the Great High 

Priest, fulfilling the mission of Israel, and performing, in the name of 

man, the only worthy and final confession of God's holy love. We preach 

the death of Christ primarily for this reason.

"The Cross is the great sermon in history, Christ's supremely and 
mostly silent kerugma, because though addressed to men, it was far 
more offered to God. Christ in His death preached to men only 
because He was wholly offered to

Forsyth claims that the work of Christ cannot be explained without 

the aid of some theory of His pre -existence. Nothing less takes accountof 

the magnitude of His task, nor does it suffice to explain His divinity. 

Therefore, although there is little respecting pre-existence in the Scrip 

tures, Forsyth feels compelled to postulate the existence of Christ before 

the foundation of the world. In one of his rare biographical passaged he

reveals that he was forced into such a view because of the inadequacy of
g any theory of Christology which began and ended with Jesus' s human death.

He contends that the apostles adopted this article of faith for the same 

re-son, and that this accounts for the fact that the Church has maintain 

ed the view throughout its history.

"The greatest thought and passion of the Church, its experience, and 
not itw philosophy or its theology alone, has been driven to postulate 
behind all the acts of Christ's will on the earth, behind all his pity 
and power, an act of his (not merely of his God and ours), eternal in 
the heavens, an act which held all these earthly acts within it." 4

"The more the Church felt the reality of his influence on it, the more 
it acted with him upon present history, the more it found through him

1 - Missions in State and Church, p. 20.
2 - ^The Preaching of Jesus and the Gospel of Christ," Nov., 1915, p. 455.
3 - The Person and place of Jesus Christ, pp. 269-71.
4 - T&Td, p. 282T"
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an even greater reality in the future than the present, so much 
the more has it been driven to construe his total reality as 
including his personal action in the infinite past. His pre-
existence....has not robbed him of the reality that is shown in 
vast historic effect."^

Forsyth suggests two reasons for the necessity of Christ's pre-existence. 

One is based upon the relationship between 3on and Father, which, Forsyth 

contends, could not have arisen at a point in time. The other is related 

to the unchangeable nature of God: if at one moment in history Christ per 

formed the redonciling work, a change in the nature of ^od would be necessi- 

'tated unless there were in that act an eternal aspect thus then becoming 

actualised. God's nature must be unchangeable, for His holiness guarantees 

this; nothing which happened within time could be allowed to alter the very 

character of the Eternal, Respecting the first of these arguments, Forsyth 

states:

Such a relation as we believe our Saviour now bears to the Father 
could not have arisen at a point of time. It could not have been 
created by his earthly life. The power to exercise God's preroga 
tive of forgiveness, judgment, and redemption could never have been 
acquired by the moral excellence or religious achievement of any 
created being, however endowed by the spirit of God."

Were it otherwise, the humanity of Christ would have made possible His 

selection by God as His Son, It would have been His goodness, or the 

advanced development of His human soul, which made possible the newly cre 

ated relationship to the Father. Ultimately this would involve an adop-- 

tionist theory of the person of Christ. Forsyth 1 s argument against such 

a theory is consistent with the main line of his theology: he does not 

at empt to counter it on logical grounds but on ethical and experimental. 

He reasons that Paul could not have been inspired by less than this be 

lief in a pre-existent Christ, nor could the Church have been kejfc alive

1 - Ibid, p. 290. 
5d- Ibid, p. 269.
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by faith in an act whose foundations did not rest in the eternal love of 

God.

"The Cross was the reflection (or say father the historic pole) of 
an act within Godhead. The historic victory was the index and 
correlate of a choice and a conquest in Godhead itself. Nothing 
less will carry the fulness of faith, the swelling soul, and the 
Church 1 s organ voice of liturgy in every land and age. If our 
thought does not allow that belief we must reduce the pitch of 
faith to something plain, laic, and songless, and, in making it more 
homely, make it less holy, less absolute, less adoring."

The argument from the standpoint of God's unchangeable nature is 

less lyrical and more logical in its approach. The notion of the pre-exist- 

ence of Christ and of His work (in principle though not in effect) preserves 

the unity of God's nature which otherwise is threatened. Just as we cannot 

think of the nature of God in terms of attributes at war with one another, 

so we must not conceive of love, wrath, mercy, and judgment as discrete as 

pects of His personality, God's nature is holy love; therefore, both judg 

ment and grace only represent this love in its response to man's particular 

state. Love will be expressed as judgment where sin abounds; yet because 

God is love, His judgment is accompanied by grace. Christ has revealed 

grace to be God's eternal response to man's condition. The God who creates 

is the God who saves. If, however, forgiveness were reduced to mere temp 

orality, eternal grace would be an impossibility. In such a case the sov 

ereignty of God would be at stake,

"What God felt and did was not through some relation to us that 
came into being v/ith Christ's earthly life, but it war through 
something that underlay it. For had it come into being then, to 
see and judge the world in Christ would have been a step so new 
as to affect the unchangeableness of God. Grace would have begun, 
and so been finite. But it was a step which lay in the nature of 
Godhead forever, in the eternal, personal, holy, and obedient 
relation bf the Son to the Father, and in the act of renunciation 
outside the walls of the world." 2

1 - Ibid, pp. 270-71.
2 - Ibid, p, 273.
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There is a further reason why this conception of pre-existence is 

necessary: "The soul's saviour could be no less a power than the soul's 

creator."! The act of redemption requires a power at least as great as 

does that of creation, and were that power less than God. it could not have 

succeeded in its task. Our faith demands the forgiveness of God, not of 

some agent chosen by God because of his moral worth. Likewise, the person 

ality of Christ is too great to have been given complete expression in a 

temporal existence. Jesus revealed far less about Himself than do most 

men; not until His death did men begin to comprehend who it was that had

dwelt among them. "The greater the personality the more impossible it is
2 to give it full expression in life," writes Forsyth. For these reasons

he argues that an adequate treatment of Christology requires some state 

ment of Christ's pre-existenoe.

"Christ's earthly humiliation had to have its foundation laid in 
Heaven, and to be viewed but as a working out of a renunciation 
before the world was. The awful volume and pow-r of the will- 
warfare in which He here redeemed the world, and turned for Eternity 
the history of the race, was but the exercise in historic conditions 
of an eternal resolve taken in heavenly places. He could never be 
the king of the eternal future if he was not also king from the 
eternal past. No human being was capable of such will.... There 
was a Calvary above which was the mother of it all % ..His obedience 
as man was but the detail of the supreme obedience which made him 
man."3

Pre-existence, it will be seen, implies a kenosis as well.

"If to live is Christ, to die is more Christ." The pre-existence 

of Christ and His temporal action on earth are aspects of His eternal per 

sonality. He remains the Living Lord for us as for our predecessors in the 

faith. The Mediator continues His work through Eternity: He continues to

1 - Ibid, p. 211.
2 - Ibid, p. 280.
3 - Ibid, pp. 270-71.
4 - This Life and the Next, op. cit.
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to live in us, and we in Him. As the Son of God He remains the eternal 

sacrifice to the Father by which men are saved. His is a perpetual, 

continuous work,

"(Christ) speaks of His service of man as perpetual in heaven, But 
it is still sacrificial. He is active in heaven with God, in a 
priesthood of self-oblation, which is service, blessing, and inter 
cession. He works on men by working for them still, in love, pity, 
help, sacrifice, and the moving Cross."^

In fulfilling the Law Christ becomes the law by which we live; not as a

guide or example, but as the law of faith and obedience. "By his act of

holiness in a universal crisis He honoured for us that holy law which our

worst sin could never unseat.... He even becomes for us that self-satis-
Pfying law." Forensic language such as this is misleading, yet it indic 

ates to a certain extent the nature of Christ's work in us. Perhaps 

'principle 1 would be a better term than 'law', though even this is infer 

ior to such an expression as 'way 1 . The historicity of Jesus is of vital 

importance..to Christian faith, for it is that which protects Christianity 

from all forms of philosophic idealism. We cannot restrict ourselves to 

the historical facts alone, however, without losing the magnitude of our 

faith. Christ's work extends beyond history: "His work, consummated on 

the Cross, is yet larger than a deliverance at a historic point," writes 

Forsyth.<5 it is as the creator of the new Humanity that Christ's eternal 

life is best expressed:

"The final thing, the Absolute, in Christianity, is the experience 
not simply of contact with Christ, not simply of a revelation ^iven, 
nor even of a deliverance wrought, but of a new creation effected 
in Christ. The Son is as creative as the Father."4

1 - Missions in State and Church, p. 21.
2 - The Principle of Authority, p. 460.
3 - THe Person and Place of Jesus Christ, p. 280.
4 - 1513, pp. Z&E5T.
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The whole of God's purpose for man is Christ: therefore it is not as a 

moans to delivering the Kingdom that Christ has appeared, but rather as 

the very Kingdom itself. As members of Christ we become members of the 

Kingdom and we enter into communion with the Father, As we die with 

Christ we are reborn by His great creative act, by which we are restored 

to right relations with God, While the Cross has effected the universal 

salvation of man in principle, it must still be actualised in the indi 

vidual case, as each man seizes for himself the unmerited grace of God's 

election. Such a Christ, in whom is created the new Humanity (a Mauri- 

cian concept), must be a living,eternal Son, not merely a mighty figure of 

history,

"God has one purpose for the world, not several,,.. It is narrowed 
down out of vagueness in the person of Christ, the most condensed, 
definite and impressive Figure of history. It is limited into 
practical, effective power there,,,. And to that purpose God has one 
path; it is also Jesus Christ. He has one life for mankind, one tmathj 
it is Jesus Christ,"1

It is in the Church that man enters into the life of Christ, It is here 

that the work of Christ is being actualised, though slowly indeed, in 

history. As such the Church is an extension of the Kingdom, Forsyth even 

uses the terms, 'new Humanity 1 and 'Church,' synonymously in one instance, 

,i/e see, then, that Christology is not only closely associated with Atone 

ment in Forsyth's mind, but with Ecolesiology as well. It is for this 

reason that his writings cannot be departmentalised according to topics, 

for the inter-relationship of Christ, the Cross, and the Church is too 

close for him to attempt a separation.

Perhaps the foremost problem in Christological thought concerns 

the manner in which Christ combines divinity and humanity in one personality, 

Forsyth rejects the two-nature theory on the grounds that it re-

1 - Missions in State and Church, p. 213,
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fers exclusively to principles rather than to personality, and that it 

takes no account of the ethical question. Commenting on this outworn 

theory, Forsyth states:

"The formula of the union of two natures in one person is essenti- 
'ally a metaphysical formula, and the formula of a Hellenistic 
metaphysio, and it is more or less archaic for the modern mind. 
The term jnature 1 is a purely metaphysical term, and one which 
characterises a scholastic metaphysic of being rather than a 
modern metaphysic of ethic.... Even if we do speak at all now 
of two natures in one person the accent has moved from the term 
nature to the term person.... It is impossible to keep Trinity 
from Tritheism if we interpret personality by the categories of 
being and substance, instead of interpreting being by the cate 
gories of personality. A personality is much more than intelli 
gent of conscious substance, however refined. In this sonse 
personality has not a nature."

In place of the scholastic style Forsyth adopts fitschlian "moral and 

experimental method in theology." Such a method, which owes much to 

Kant, conceives personality in terms of will rather than of constitu 

tion. The personality is active, free, and responsible. It is charac 

terised by the possibility of choice, while a nature is not. Forsyth is 

of the opinion that we must abandon any theory in which there is no place 

for action and freedom, and must attempt to discover some means of stat 

ing the position which does justice to the living personality of Christ. 

He believes, -.vith Mahler, that the solution of the Christological problem 

is to be found in the direction of a modal interpretation; that Christ 

combined in His person two "vertical" movements: that of God toward man, 

and of man toward God. Insofar as He was God He bent down toward man; in 

sofar as He was man, He lifted Himself obediently in prayer toward God. 

Such an interpretation is of interest chiefly for the manner xn which it 

combines Kenosis and Plerosis.

. ,The Person and Place of Jesus Christ, pp. 229-30.
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If Forsyth is to support the theory of the pre-existence of 

Christ, it follows that some complementary theory of Kenosis, or self- 

emptying, is necessary. The two are so interdependent, in fact, that it 

is difficult to separate them in Forsyth 1 s thought. He accepts a modified 

form of the Kenosis doctrine on the grounds that only in such a way are we 

able to explain even partially how Christ aould remain divine despite the 

limitations of His human frame. In spite of its deficiencies, and notwith 

standing the fact that there is little reference to it in the New Testament, 

he believes that such a doctrine is necessary to our faith, -which is too 

cramped without it.

In what sense is it possible for God to limit His omnipotence and 

ommiscience? How may God be both all-wise and limited in His knowledge? 

These are the questions with which a kenotic theory is faced, and which it 

attempts to answer with the least amount of inconsistency. Forsyth adduces 

the possibility of God's reduction of His power by converting it from act 

uality to potentiality.

"Let us cease speaking af a nature as if it were an entity; of two 
natures as two independent entities; and let us think and speak of 
two modes of being, like quantitative and qualitative, or physical 
and moral. Instead of speaking of certain attributes as renounced 
may we not speak of a new mode of their being?...." 1

"Here we have not so much the renunciation of attributes, nor their 
conscious possession and concealment, as the retraction of their 
mode of being from actual to potential* The stress falls on the 
mode of existence of these qualities, and not on their presence or 
absence."2

"The attributes of God....are not destroyed when they are reduced 
to a potentiality. They are only concentrated. The self-reduc 
tion, or self-retraction, of God might be a better phrase than the 
seIf-emptying,"3

Without the possibility of self-reduction on the part of God we could not

1 - Ibid, p. 307.
2 - Ibid, p. 308.
3 - Ibid.
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even consider the possibility of the evolutionary growth in nature. "Evol 

ution is a mode of the self-limiting power innate in a personal infinite."1 

All finitude is a limitation of the infinite; time must be possible within 

the timeless: otherwise the infinite is conditioned and limited by the fin 

ite. Some sort of self-limitation must be posited of God even within the 

limits of nature. Kenosis does not mean the laying down of attributes such 

as omniscience, however:

"An attribute cannot be laid down, for it is only the Being himself 
in a certain angle and relation. But there are accidental relations, 
relations, for instance, contingent on human freedom, which determine 
the form in which the attribute exists. They determine its mode of 
being, according to the particular position in which the subject finds 
Mmself. Thus omniscience and the rest are not so much attributes as 
functions of attributes, or their modifications. Omnipotence means 
not that G-od should be able to do anything and everything that fancy 
may suggest; but that, in working his will of love, God is, from his 
own free resource, equal to all it involves, and is really determined 
by nothing ouitside hJLmself. Omnipresence, as absolute independence of 
space, means that God is not hampered by space, but can enter spatial 
relations without being tied by them, can exist in limits m thout being 
unfree, or ceasing to be God."2

In reducing His knowledge to that of a particular era in human history, God 

does not cease to be omniscient; for His absolute knowledge remains as pb~ 

tentiality. Tfcre it impossible for God so to reduce His power, He would be 

restricted and no longer omnipotent, and an unbridgeable gap would separate

Him from His world. Immanence would become impossible, and even in theory

2 the idea of a God-man would be inconceivable. The omnipotence of God

means that He is able more than any finite creature to reduce and limit Him 

self. The possibility of limitation expands the notion of omnipotence, 

declares Forsyth. 4

IT- Ibid,
2 - Ibid, p. 309.
3 - Ibid, p. 311.
4 - It is unfortunate that D. M. Baillie in his God was in Christ, pp. 94-

98, makes no reference to Forsyth, for Baillie never meets the argum 
ent* for Kenosis as presented by Forsyth - a contribution which Lawton 
holds to be one of the most original and valuable on the subject.
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Christ's self-limitation is interpreted by Forsyth in terms of 

obedience. It is to be comprehended only in moral terms. It was the 

obedience of Christ to His Father's will which characterised the kenosis: 

this applies not only to His human life but also to His pre-existent 

choice. His whole life was one of obedience to the Father, and that ful 

filment of God's will stems from freedom rather than command. The kenosis 

refers in a very real sense to God, yet the distinction between Father and 

Son must not be imperilled; it was the Son who chose to obey the Father, 

not because He had to, but because of His holy love. Forsyth illustrates 

this in a passage which is both brilliant and ambiguous:

"Unlike us, he chose the oblivion of birth and the humiliation of 
life. He consented not only to die but to be born. His life here, 
like His death which point it, was the result of his free will. It 
was all one death for him. It was all one obedience. And it was 
free.... What he gave up was fulness, power, and immunity of a 
heavenly life."

This statement'strikingly indicates the greatness of Christ's sacrifice. 

Forsyth stresses the volitional nature of Christ's kenosis, for it is this 

which is the key to a positive theology. "Christ neveV merely accepted

His fate; He .willed it. He went to death as a king. It was the supreme

p 
exercise of His royal self-disposal." Kenosis does not imply weakness

in Christ, nor does it reduce Him to the level of humanity. Though man, 

He remains the Son of God. "Christ's emptying of Himself is....one of 

the powers of His Godhead, and not a denial of it. He could not have emp-
ry

tied Himself but for His Godhead."

"(This) limitation in Christ was the result, the expression of His 
absolute power.... It was His self-limitation, an effect of His 
self-emptying.... By His own eternal self-determined will He be 
came lower than the angels. He exerted power fl>ver both the natural

1 - Th< Person and Flaoe of Josue Christ, pp. 271-72.
2 - The"UrucialrEy" or -cne"Dross, p. 56.
3 - The Taste of Death, p. 96.
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and the moral world. For He overrode natural law, and broke the 
entail and Hemesis of guilt. His very obedience to nature was a 
voluntary and masterly obedience. And His 'becoming sin 1 for us 
was a voluntary act, a moral achieve ment of a kind possible only 
to Godhead. He parted with a physical omnipotence but never with 
a moral, never with the omnipotence of love, which is the Christian 
meaning of the Cross."!

Only because He was different from man did He have this power of self-re 

striction:

"As God, the Son in his freedom would have a kenotic power of self- 
determination which belongs to deity. His divine energy and mobil 
ity would have a power even to pass into a successive and develop 
ing state of being, wherein the consciousness of perfect fulness and 
changelessness should retire, and became but subliminal or rare."^

In the light of the kenotic theory, Forsyth's claim that the full Christ 

can never be discovered in His earthly ministry becomes more clear; for if 

Jesus were limited in knowledge He could never present the whole of the 

Gospel through His teachings.

Most difficult to conceive is the sinlessness of Christ: how could 

He be human and yet without sin? Forsyth answers this question by making 

a distinction between temptation and sin:

"Because Christ was truly man he could be truly tempted; because 
he was true God he could not truly sin; but he was not less true 
man for that. Among all his potentialities that of sin was not 
there; because potentiality is only actuality powerfully conden 
sed; and had potential sin been there its actuality would have 
been but a matter of time and trial. But temptation was potent 
ial; and it became actual in due course. He could be tempted be*- 
cause he loved; he could not sin because he loved so deeply, widely, 
infinitely, holily, because it was God he loved - God mor * than 
man. Thus the only temptation with real power for him was a 
temptation to good'- to inferior forms of good."

Forsyth comes close to liberalism in this hypothesis, save that he ascribes

1 - Positive Preaching, p. 222.
2 - The Person and Place of J«sus Christ, p. 300.
3 - TbTd, pp. 302-03.
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to Christ the type of sinlessness which liberalism would contend is charac 

teristic of all mankind. There is no attempt on the part of Forsyth to 

defend his view from an attack by those who would argue that such a Christ 

could not be truly man, since he was protected from the very defect which 

marks the difference between man and God.

One of the most valuable aspects of the kenotic theory is its in- 

clusiveness: not only is Christ associated with the moral realm, but with 

the physical as well. His kenosis is both spiritual and physical. Thus, 

the danger of an abstract mysticism is avoided and the unity of nature and 

spirit is guaranteed. The kenotic theory is inadequate by itself, however; 

for although it indicates how Christ may have entered temporal existence, 

it does not show how He grew in power and stature and finally over came the
*

world,

",»re have no call to-day to prove the real manhood of Jesus. For that 
is universally owned; and it is all that many can own... O'/hat) is 
denied to-day is not a superior revelation in Christ but the absolute 
finality of that revelation.... Now for such a purpose a Christ 
merely kenotic is inadequate,... We must keep in view, and keep upper 
most the more positive process, the effective, ascending, and master 
ing process which went alongside of the renunciation in Christ, nay, 
was interwoven with it, as its ruling coefficient."1

In addition to kenosis, therefore, we must visualise a process of self- 

fulfillment, or plerosis. It is only when these two theories are combined 

that a satisfactory doctrine of the person of Christ is possible; for it 

is only thus that we are able to comprehend how G-od could reduce Himself 

to the status of humanity and yet maintain His power of self-reconciliation,

"Christ worked out our salvation by working out His own, for His

1 - Ibid, pp. 327-29.
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was the soul of humanity." 1 It is Christ's identification with man which 

the doctrine of plerosis so important to Forsyth's Study of Ghristology. 

The self-fulfilment of Christ becomes our own fulfilment as we are members 

of the new Humanity. Not only Christ, but man in Christ, is being lifted 

up towards God. Yet, His growth and ours are rot identical, for though 

His was a normal human development like our own He was regaining that which 

He had voluntarily cast off, while we pursue a goal we have never seen or 

known. He grew iiurodj we grow towards God.

"The sinlessness of Christ was a sinless growth. A perfect life 
must be a perfect evolution. God's will for life is growth, and 
Christ completely met it.... It was in the Father's will that the 
evolutionary method first lay. Character can only arise by moral 
process, and the perfectness of moral process can only mean that 
it was normal all along the line.....

"Not even God could create a character full blown. It is 
producible by the soul's moral conflict alone. And the great, the 
crowning act of a divine character must be all of a piece with the 
process which raised the character.... His complete salvation of 
the world from sin was effected by the completeness of His own 
personal conquest of it, His own victory over it in an actual pas 
sion of experience, and His own entire harmony with the will of 
God through the deepening history of His spirit's career.....

"The work of redemption was the work which made Christ Christ. 
....It was the continuous, expanding, and complete conquest over sin 
in a universal soul. And it was performed under the moral conditions 
of a human conscience,, and of that spiritual evolution which, being 
a law of God's own being, was Christ's native law.... The cross is 
the clearest expression of the law of moral growth, the principle 
of normal human nature, the secret of a man's making bv a Creator 
too faithful to leave His work half done, or human nature at the 
stage of the natural man." 2

The idea of plerosis helps us to understand how Christ was able to fulfil 

the conditions of human ignorance and temptation, yet transcend them in 

the final victory of the Cross. It buttresses Forsyth's opinion that the

1 - Religion _in Recent Art, pp. 196-97.
2 - Ibid; pp. 197-98, "Note.
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person of Christ is to be interpreted by His work, since it is at the Cross 

that Jesus finally achieves the highest development of His life. It makes 

room for modern theories of evolution, yet lifts them to the higher plane 

of morality, since growth in man as well as Jesus is ultimately a moral 

growth. Whereas some theologians would prefer to ignore the growth of 

Christ, Forsyth emphasises it:

"We should take more seriously the growth of Jesus.... Is it too 
much....to say that as he did the deeper will he knew the deeper 
doctrine, his grasp of sonship also grew? The growing form of his 
obedience must have had for its concomitant a growth in the power 
of reading the meaning of his experiences; yea, a growth not only 
of his consciousness but of his personality, (his subjective person 
ality, not his objective relation to God) a growth in which his 
deepening will met his deepening faith?"^

The perfection of His personality came with His death; it was then that He 

realised Himself as Lord and Saviour, not before. "It was not till he didd 

that he possessed his whole soul, came to his own, entered on all he really 

was,,..and could teach about himself things impossible before." 2 Once 

again Forsyth stresses the importance of Christ's eternal life: for His 

work was not restricted to the earthly existence, but extended into the 

Apostolic period, when, through His inspiration of 'he Apostles He explain 

ed the significance of His life and death for the salvation of mankind:

"Only in the completion of the Cross did Christ become the object 
of Gospel preaching, because only there was he perfected as final 
redeemer."3

According to Forsyth, the key to an understanding of Christ's 

growth lies in the reconquest of that which was already His own but which 

tte had by free choice forsaken through His incarnation. We should expect, 

then, that His consciousness of divinity gradually developed during His 

ministry; nor is there reason to suppose that as a child He was more

1 - The Person and Place of ^Jesus Christ, p. 121.
2 - TBTd, pp. " 12i-22.
3 - Ibid, p. 122.
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omniscient than His contemporaries. Forsyth prefers the term, "redinte 

gration, f to any other as descriptive of this growth,

"(The) history of Christ's growth....is a history of moral redin 
tegration, the history of his recovery, by gradual moral conquest, 
of the mode of being from which, b" a tremendous moral act, he 
came. It is reconquest..... He won by duty that which was his 
own by right."1

"He became what he was, and not merely what it was in him possibly 
to be. He reconquered by moral conflict, under the conditions of 
human rebellion, a province, even within himself, which was always 
his by right. The diminuendo of the Kenosis went on parallel with 
the crescendo of a vaster Plerosis."^

The Kenosis represents the negative aspect of Forsyth 1 s Christology* the 

Plerosis, the positive. Neither can be explained fully vdthout the other, 

nor c^an either dispense with the doctrine of Christ's pre-existence. It 

may be questioned whether this theory gives a satisfactory explanation of 

the mystery, since it leaves little room for the possibility of failure on 

the part of Christ. If He were pre-existent and sinless, was it not inev 

itable that victory -should be His? Forsyth counters this suggestion with 

the statement that although the holiness of Christ assured His moral con 

quest of sin, there was within His own human consciousness no such certain 

ty. He was required to risk utter failure in the dereliction of the Cross, 

when the hand of the Father was withheld . There lay the ultimate crisis 

of His work, and there He died alone, in complete faith and obedience to 

the Father. This argument raises the work of Christ above the level of an 

automatic operation, in which Christ was but playing a role as an actor 

takes a part; and it gives temptation a very real and harrowing place in 

His life.

It is through the combination of Plerosis and Kenosis in the

1 - Ibid, p. 308; also, pp. 287-88.
2 - Ibid, p. 311,
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person of Christ that Forsyth makes his most original contribution to 

Ghristological thought. He likens these two conceptions to movements 

between man and God: perhaps moral activity can best describe them. 

The Kenosis represents God's movement toward man, while Plerosis mani-• 

fests man's movement toward God. These are in the "perpendicular" plane 

rather than the "horizontal: 11 that is, they are qualitative in character, 

and correspond with those aspects of existence with which depth psychol 

ogy is now concerned. Because Christ empties Himself, He has within His 

personality the movement of God toward man; and because He grows and 

develops, there is also in His personality man's movement toward God. 

Vfith this formula Forsyth suggests a novel method of explaining, without 

the two-nature theory, how Christ can be both God and man. Once again, a 

realisation of Forsyth 1 s starting-point is essential to a comprehension 

of the positive contribution of his theory. Because we can know Christ 

only through His redeeming action upon us, we may speculate about His 

person only in the moral category, and never in the metaphysical. Thus 

a definition of Christ's person must be in terms of movement and action; 

for it is action alone which alters man's relationship with God.

"Starting, then, from the canon that the Incarnate is immediately 
known to us only as the Saviour, it might save us much confusion 
....if we were less concerned to speak or think of the two natures 
within the life of Christ, as we have long ceased to think of two 
tiersons....Neither does judbice to the interests of salvation. 
As that interest is the interest of personal communion, and not 
of human deification, it might be better to describe the union of 
God in man as the mutual involution ofTwo personal movements 
raTs"ecT TxT7tEe" wT^'le~"scale"^f the human souiand the "divine." 1

These two movements - man's word to God and God's word to man - represent

man's natural progress on the one hand, and God's intrusion into history

on the other. The theory seems to make room for both the liberal and

1 - Ibid, p. 333.
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orthodox approaches. The "vertical" action differs from the "horizontal" 

in this way:

"Life and progress, especially on the religious plane, show that 
at least a twofold movement goes to make up the spirituality in 
human history, two movements whossopposite directions produce 
ffluoh friction. And I do not allude by that to the twofold pro 
cess within history, wherein degeneration is at constant vra.r vi th 
development.... That might all go on what I would call the hori 
zontal plane of movement - the onward movement and the backward. 
But I allude rather to the vertical action....in which man is 
constantly seeking unto a God and God is constantly passing into 
man,... Man's word to God is interlocked with God's word to man."-*-

These movements must be interpreted religiously. Of course the language 

is but figurative, and only partially describes the idea which Forsyth has 

in mind. Continuing with his theory, Forsyth writes: ^

"These two movements are both at work in the growth of the God- 
led historic soul as prayer and answer, as evolution and inspir 
ation. Religiously.. ..they are the two movements that make the 
world, if we interpret it from its spiritual height. And they 
give us the categories in which God and man meet. They meet in 
action rather than in being; and the unity of being is just such 
as is required for mutual action and cornmunion, God and man 
meet in humanity, not as two entities or natures which coexist, 
but as two movements in mutual interplay, mutual struggle, and 
reciprocal communion. On the one hand we have an initiative, 
creative, productive action.... on the part of eternal and 
absolute God; on the other we have the seeking, receptive, 
appropriative action of groping, erring, growing man." 2

Confusing and incomplete as such an interpretation is, it has the advan 

tage of meeting many of the requirements of liberalism without sacrificing 

the truths of orthodoxy. In attacking the problem from the moral point of 

view, it adopts the modern attitude; but it does not ignore the difference

between Christ and man.

"Unless the,Saviour be commensurate with mankind it is but a 
partial relief. But if he be commensurate with man he is other 
than the greatest man. And if he be not the deepest in very God 
it is no redemption." 3

1 - Ibid, pp.
2 - Ibid, pp. 335-36; also, p. 339.
3 - Missions in State and Church, p. 35.



213

The difference between God and man is so enormous, and man's revolt so 

serious, that it seems impossible that communion could be restored. Yet 

the relationship is altered in the person of Christ: in Him both God and 

man meet. Forsyth's theory is weak here, however, for he fails to indi 

cate in what way the rebellious nature of man is included within the 

person of Christ. In fact, there is ambiguity even within The Person and 

Place of Jesus Christ, for though Forsyth speaks of man's movement as 

prayer, evolution, seeking, and the like in one place,^ he phrases it in 

more violent terms in another passage:

"God and man seem to exclude each other* and the difference certainly 
is very deep. But to realise the difference is only the more to real 
ise the greatness of Christ as the Godman.... To express this great 
ness we need not two truths lying in a third, but two great powers at 
least, two personal movements, and these in surmounted collision 7/ith- 
in a person. We need man and God, and we need them in Godman and.in 
a cross,"^

Forsyth is not clear as to just what man's movement really is, for which 

reason its combination with God's movement in the God-man does not appear 

convincing. Furthermore, the descriptive method itself has little to com 

mend it over the two-nature theory, since it seems as abstract and imper 

sonal as the other. There is a way in which Forsyth's theory might be 

clarified, however; if we think of the death of Christ as combining the 

death of God and man (in different senses, of course), we may interpret 

the Resurrection as the victory of man as well as God. For if Christ com 

bines divinity and humanity in a personal, and presumably inseparable, 

unity, His rebirth must imply the rebirth of humanity. In this way the 

new Humanity of which Forsyth so often speaks carries a significance which 

is imperfectly developed,though suggested,in his theology. The

1 - See p. 212, above.
2 - The Person and Place of Jesus Christ, pp. 71-72.
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undue emphasis upon the Cross at the expense of the Resurrection robs 

Forsyth's theology of much potential force.

"Man is indeed incomparable with God, but incompatible he is not. 

And in Christ the compatibility becomes full communion." God reveals His 

purpose for the world in Christ, and makes possible the restoration of 

communion through this revelation. Christ does not bring the Kingdom, but 

is that Kingdom. The Revelation becomes, therefore, the central fact of 

history, by •which all is to be interpreted and judged:

"The centre and goal of things is -where the soul of God and the soul 
of man completely meet, not in mere rapture but in action. But in 
this region facts cease to be things and become uersons and events. 
And if this centre is a fact and not a mere ideal, it is a historic 
and personal fact. It is Christ.'"2

In terms of time, Forsyth describes Christ as "the meeting point of change 

less eternity, and changing history. In Him the eternal emerges at a fleet 

ing point."3 phrased in terms of the Atonement, the combination of the 

two movements in the one person is as follows:

"As man Christ offers obedience to God on the scale of the race, 
and atones for man, and is the ground for forgiveness; as God He 
acts creatively and royally in man, forgiving and creating life, 
and faith, and love. The two sides of the New Covenant are in a 
moral relation. The Atonement which founded it is the greatest 
moral act known, or possible, in the world."4

In another passage Forsyth identifies God's movement as redemption, and 

man's as religion.^ He does not explain why there sho Id be conflict be 

tween two such movements as these.

It remains to be indicated how Forsyth explains the divinity and 

humanity of Christ from a practical rather than a theoretical point of

1 - Ibid, p. 353.
2 - The Justification of God., p. 52.
3 - FoTitive -Preaching, pp. 206-07.
4 - The Church and the Sacraments,_p..198.5 - Ttrg- Pei'SPn-ana rorcg-"Pt JBsUs Christ, pp. 343-44.
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view. For example, how can the sinless Christ effectively confess our 

sin? The answer is necessarily incomplete but challenging. It is, 

Forsyth declares, for two reasons: because though sinless He is truly human? 

and because He creates a new humanity of which we become members in prin 

ciple if not in fact,

"Christ could make no due confession of holiness for us in judgment 
if He were outside Humanity.... To be of final value the stoning 
judgment must also be within the conscience of the guilty.... Repent 
ance is certainly a condition of forgiveness. But Christ could not 
repent. HOW then could He perfectly meet the conditions of salvation? 
The answer is that our repentance was latent in that holiness of His 
which alone cou]d and must create it, as the effect is real.ly part of 
the cause.... In presenting Himself He offers implicitly and pro- 
leptioally the new Humanity Hifc holy work creates."•*•

\ 
In the person of Christ humanity is represented byHman ! s movement to G-od,

or man's action on God, either in the way of aspiration and prayer, or in
n

the way of ao-uiring from God moral personality." Thus the development

of J«sus is the development of man; but not according to the former pattern.

Now rrtpn is completed, and in the process he transcends the possibilities of

natural man. Such development is impossible outside Christ, for it is 

He who creates the second humanity by overcoming the old. The manhood of 

Christ, according to Forsyth,

"Conaidts in the moral reality of his experience, his conflict, and 
his growth. It means his true ethical personality growing in an 
actual historic situation. It means that he counted in the public 
of his age.... His manhood was in his perfectly active receptivity 
..... And his identity with Humanity lies not in prolonging, as it 
were, to the sky the rarest matter of the race, but inhis own 
voluntary act of self-identification with it."*

The second mode, or movement, within the nature of Christ is that of God 

toward man. 4 We can verify this only through the experience of forgive 

ness which is so transforming and overpowering that we believe it to be

1 - The Work of^ Christ, pp. 191-92.

2 - The Per son and' Place of Jesus Christ, p. 340.
3 - TBTd, pp. C>DI-O£.
4 - Ibid, pp. 342-43.
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objective fact. That God is in Christ is religious knowledge, and must 

not be treated otherwise. Our faith tells us that it is in Christ that 

we discover the movement of God ttmards us, as He communicates Himself 

to us and restores us to communion with Himself once more.

Such a theory demands a racial fate, for it is obvious that the

personality of Christ cannot include all men as discrete individuals;nor
\ 

can the new Humanity which He creates be other than a solidary unit.

Forsyth reasons that unless the change be universal there is no guarantee 

for the individuals

"It is only the atoning reconciliation of a whole world that guaran 
tees the final perfecting of that world by its creator.... (The) gos 
pel deals with men as a whole..., Christ is the Saviour of the world, 
who was also the agent of its creation.... The Object of our faith.. 
..is what our fathers used to call a federal Person, a federal Saviour, 
in a federal act. All Humanity is in Him and in His act."-'-

"Christ, as the Eternal Son of Holy God, can offer Him a holiness which 
creates and includes that of the race, and does not simply prophesy it 
.... (T>e) race could duly confess its sin and repent only if there 
arose in it One who by a perfect and impenitent holiness in Himself, 
and by His organic unity with us, could create such holiness in the 
sinful as should make the new life one long repentance transcended by 
faith and thankful joy.... Our repentance and our sanctity are of 
saving value before God only as produced by the creative holiness of 
Christ. Christ creates our holiness because of His own sane 1 ification 
of Himself....and His complete victory over evil power in a life-exper 
ience of moral conflict." 2

There is one way in which the new Humanity may be interpreted so as not to 

appear purely metaphysical: and that is to think of it in terms of the Chtu oh, 

If Forsyth be correct in his opinion that mankind is forgiven in principle 

but must still, because of human freedom and its concomitant responsibilrj$"» 

work out that salvation on the plane of individual personality, there is 

a place for the Church which no other institution can occupy. The Church

1 - The Work of Christ, pp. 171-72.
2 - TbTd, pp.~Tl2-13.
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then becomes the body of Christ in a real sense; it is the new Humanity 

of which Forsyth speaks, and it is through it that the individual may 

find his way to the personal appropriation of God's grace. Thus it be 

comes clear that Christology is linked with Ecclesiology, and that a 

doctrine of the person of Christ requires a complementary doctrine of 
the Church, without which it will be incomplete and unsatisfactory.



CHAPTER SEVEN

"THE CHURCH"
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We have noted the fact that Forsyth identifies the new Humanity 

with the Church, Since the new Humanity is Christ's own creation, the 

Church must have a very important function in the ongoing work of Christ 

and the Spirit. We may expect to find the completion of Forsyth 1 s 

Christological theory in his doctrine of the Church therefore. Indeed, 

it could not be otherwise in the thought of a theologian so intent upon 

showing how Christ's work was completed, not upon the Cross, but in the 

Apostolic period. Christ has effected reconciliation for the race as a 

whole; the task he leaves the Church is the actualising of this deed in 

the case of individual souls.

Any theory of the Church must take account of the disparity be 

tween that principle which motivates the Church and the actual conditions 

of divisiveness and failure within the churches. Forsyth does not ignore 

this fact, though seldom does he make a clearcut distinction between 

principle and practice. We find no such differentiation in his writings, 

for example, between Church Spiritual and Church Corporate. Although he

1 - The Work of Christ, p. 146.
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marks the difference between the ideal and the actual, he does not dis 

parage the latter. This is because he conceives the Church to be the 

divine institution which alone can actualise the universal victory of 

Christ in the world of imperfect men. It is the Church which must carry 

and proclaim the Gospel: such a task will necessarily be slow and hesita 

ting, rorsyth does not condemn the institution for its imperfection.

"HVhat makes the Church is not Christ as its founder but Christ as 
its tenant as its life, as its power, the Christ living in the 
faith of its members in general, and of its ministers in particul 
ar. But it is a Christ that only partially comes to His own in the 
Church's actual experience. The faith within the Church has to 
speak to its half-faith, its bewildered faith, its struggling, or 
even its decaying faith."

in/here the Church has failed - and this is especially true of the present - 

it has done so because of its loss of the evangelical message which gives 

it life.

M The world has gone forward in its religion, but the Church has 
gone back in its faith.... Religion is secondary, but positive 
faith is primary.... The spread of religion has cost us the 
depth of it. M2

"The chief problem of the Church is not in the world but in itself. 
And there it turns on its Gospel more than on what is called its 
spirit. It is devitalised because it is de-evangelised by ortho 
dox and heterodox alike."3

Forsyth often reiterates his b 'lief that the Church has become so concern 

ed with social issues that it has lost the very interest which founded it. 

A Church without the Gospel is merely a social organisation competing with 

other groups better equipped to serve the secular needs and interests of 

men.

1 - Positive Preaching, pp. 93-94.
2 - The PeTs"on~and Place of Jesus Christ, pp. 23-24. Cp. Lewis, C.S.: 

Eracles, l§4ir, Gh. 3CC7
3 - The Church and the Sacraments, p. 76.
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Forsyth' s contribution to modern Church doctrine does not rest 

upon negative criticism, however- it is his positive, creative thought 

which it is most important to consider in an analysis of his theology. 

He has much to say about the misdirected activities of the Established 

Church and Roman Catholicism, but these comments, sharp as they are, can 

be understood only in the light of his constructive theories. For though 

he is a confirmed Free Churchman, he considers Nonconformity to be a valid 

principle only within the context of the Holy Catholic Church, in which all 

churches find their being,

As in the case of other doctrines, so in his theory of the bhurch 

Forsyth emphasises holiness as the underlying theme. The holiness of God 

is the central pr inciple in the doctrine of Atonement; the holy response 

of Christ to God is the key to Christology; and the holy work of the Church 

through the inspiration of the Spirit is that which differentiates it from 

all other social organisms. Because the Church continues the work of Christ, 

and because its foundation was laid in the act of the perfectly sinless Son 

of God, it too must be holy in its nature. Otherwise it could not perform 

the special task for which it was created,

"The Church is a Holy Church; but it is not so because of its actual 
sanctity or fraternity; it is so because of its choice by a Holy 
God, and its redemption by a Holy Christ.... Indeed, it is actually 
a holier Church to-day than in the first century.

Exactly what is meant by the last sentence is unclear unless we think of 

the Church in quantitative terms, as Halliday accuses Forsyth of doing. 2 

This evolutionary view of the holiness of the Church can only be conceived 

to mean that as the Church has increased the scope of its mission it has

1 - Forsyth: "A Holy Church the Moral Guide of Society, " 1905, p. 24.
2 - Halliday, W. F.: Reconciliation and Reality, 1919, p. 69,
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actualised the reconciling work of Christ and thereby increased in perfec 

tion. More important than this consideration is the emphasis of Porsyth 

upon the belief that it is God, not man, who has created and chosen the 

Church for its fcreat historic task:

"The great Church is primarily the result of an act of God. It is 
primarily a divine creation and not a voluntary association. It 
is not of man nor of the will of man. It was called and created by 
a divine Act of the Holy, which is continued by the Church in a 
mystic Gospel of moral action." 1

The Church is universal in its scope and in its membership. It 

marks the highest point in human history. Unlike all other societies it 

has been created by a transcendent rather than an immanent power.

"(The) Church is the greatest and finest product of human history; 
because it is not really a product of human history, but the pro 
duct of the Holy Spirit within history. It stands for the new 
creation, the New Humanity, and it has that in trust."

The doctrine of universal election develops naturally from this point of 

view. Every man is born for the Church} through the Church every soul 

must eventually be»brought within the Kingdom of God.

"All history exists for the Church, but for a Shuroh of living 
souls as the distillation of history. The saints shall rule the 
world, but just as the world is translated into saints. Apart 
from these souls the Church is an abstraction, and any election 
of it is out of relation to personal faith. Truly election con 
templates a vast totality of" souls as the direct object of God's 
choice and work, but the election,...is apprehended by individual 
faith, sure that the believing soul is thus in the eternal thought 
of God. There alone have we due ground for realising the unspeak 
able value of a soul..... It is precious as the Church is holy - 
as being earmarked by the Holy for holiness, as having an eternal 
destiny, without whom the Kingdom of God is not perfect. And 
there is no soul for which this is not the last and most practical 
question of its being." 3

Thus the Church includes all believers in Christ, and its role in the

1 - The Church and the Sac raiments, p. 60.
2 - THe Work of Christ, p. 5.
3 - TEJL Principle of Authority, pp. 400-01.
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destiny of the race is to bring all persons into communion with God. That 

which Christ has performed for universal man the Church must aotualise for 

the individual soul. The ne^» Humanity, created by Christ, can never be 

come actual until all men have been included in it of their own free will. 

The Church, therefore, is creative even as Christ is, developing in men 

the obedient response of faith to God's free gift of grace.

t

The Church of which Forsyth speaks cannot exist without a charter; 

its authority must come directly from the Godhead. Unless there be some 

means of convincing people that the Church has such a charter, no favour 

able results can be expected to follow from its work. It will become an 

institution no different frcmsothers, with ro special claim upon men, and 

with no lasting, tmnsforming effect upon them. But if the Church has such 

a charter, it must be moral in its nature. The authority of the Church 

rests in the moral conscience of the race and of the individual: in other 

words, it is personal rather than metaphysical.

One of the greatest weaknesses in modern Christian thinking, 

states Forsyth, is its dependence upon individual impression for religious 

authority. The Church's authority must be objective; it cannot be based 

upon the atomistic sensations of individuals, no matter how compelling, 

for Mno amount of subjective religion secures the Church, but the creating 

word of a positive Gospel." 1 The modern tendency to exalt liberty at the 

expense of authority is consistent with the development of democracy in 

the State. The Church, however, is not a democracy but a kingdom, and 

therefore the principle of liberty is secondary to that of authority.

1 - The Church and the Sacraments, p. 4.
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"(To) every true Church the note of authority must be uppermost. To 
put liberty, which is a secondary matter, before authority, which is 
primary and fontal even for liberty itself, is to confess a sect and 
not a Church." 1

Because of the organic quality of the Church, and because the Church is 

cantral in human history, the principle of authority must be the same 

throughout the whole of its existence. Modern attempts to disparage or 

forsake the original beliefs of the Church are, therefore, highly danger 

ous and contrary to its charter. This much, at leas^, we must maintain:

"A substantive belief in the historical Christianity of the New 
Testament, centring in the Godhead of Christ, is part of the 
Church 1 s constitution, and not merely of its theology or polity. 
N& church, no majority in a Church, has the moral right to abjure 
that. It renounces the Holy Spirit of its creation and ceases 
to be a Church in the act...."*

The authority of the Church does not rest upon the Bible taken as an in 

fallible text, nor does it depend upon a literal acceptance of the histor 

ical statements of the New Testament Church. The authority of the Church 

rests solely upon that which established it and constituted the New Testa 

ment: the Gospel of Redemption,

Nor is the charter of the Church to be found in any of Jesus* 

teachings, nor in any particular form of Church government. Rather is it 

to be found in that for which He lived and dieds

"The Charter of the Church is not in any saying of Jesus,.., It 
is not a documentary charter at all.... The Church's Charter is 
the principle incarnate in the eternal and irreducible personality 
of Christ, and in Him chiefly as crucified. It is the old Reform 
ation principle of free grace, which is the rediscovered soul of 
the New Testament and the native accent of the Holy Ghost." 5

This principle of authority seems to have been discovered b Forsyth in 

his personal, individual experience, and is, therefore, a generalisation

1 - Forsyth: Faith, Freedom, and the Future, 1912, p. 290.
2 - The PrinoTplT"oT~Authority;, p. 267.
3 - Forsyth: The Charter of the Church, 1896, p. $y; also, p. vi.



224

from the particular to the universal. He states;

"I have found my rook, my reality, my eternal life in my historic 
redemption. And what is moral rook, real existence, and spiritual 
mastery for me is also the authority and charter of the-Church, 
the living oower in all history, the moral foundation of Society, 
and the mor-a warrant of an infinite future for the race."*

Such a statement is not unexpected from a theologian who stresses the 

psychological as against the metaphysical aspect of religion. Forsyth 

would not be content to rest his case on a psychological explanation of 

religion, however; there is more to his argument than this. In his own 

personal encounter with God it is forgiveness, or redemption, which is 

the keynote to the experience. Forsyth sees in the Church - in its long 

history as well as in contemporary times - this same redemptive principle: 

the ability to create new men out of old. Strictly speaking, it is not 

the Church which redeems, but it exhibits in its members the same condi 

tion which Forsyth has discovered in himself. In his judgment, therefore, 

anyone who has experienced thL s life-transforming act of forgiveness be 

comes therewith a member of the new Humanity and accordingly of the Church. 

He will discover that the authority which creates and perpetuates the 

Church is this very act of redemption by which he himself has become a 

member of the new race. The principle of authority is the Gospel. In the 

following passage Forsyth develops this theme from the standpoint of the 

historical experience of the Church. It must be remembered that it is not 

the experience itself which is objective, but the content:

"The authority of the Church is but the weight of its experienced 
Gospel in a vast plexus and long series of regenerate and corpor 
ate souls. And so the true authority of the true Church is a 
leading condition of thought truly free."^

1 - Forsyth: "The Grace of the Gospel as the Moral Authority in the Church," 
1905, p. 67.

2 - The Principle of Authority, p. 329.
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More specifically, the Church derives its charter from that by 

which it was created! the redemption of man by Christ in His Cross. Here 

is the Church 1 s charter, for it is here that the work of Christ reaches 

its highest point, and here that the crucial act of atonement is perform 

ed. The principle of authority rests in action, not idea; the Church must 

seek its charter in that which has effected a change in man 1 s relation to 

God.

"The only established Church is the Church inevitably established 
by the free-will offering of Christ on the Cross as a redemption 
from curse and a judgment of sin in the flesh."

"The Cross is not there just for religious effect. The Church 
takes her moral bearings there. She discovers God's moral world 
and authority there* She reconstructs man's conscience from 
there, from the word, revelation, and nature of the cross...."^

In one of his more dogmatic statements Forsyth even remarks that "there is 

but one object of faith, which is not the Church, and not truth, but the 

Cross of Christ."^ The charter of the Church, then, is to be found in that 

which redeems mankind from sini in the Cross of Christ, or the act by which 

Christ reconciles man to God.

It would be a distortion of Forsyth 1 s views to give the impression 

that he is interested primarily in the relationship of the Church to an act 

rather than to a person. All action is personal, and therefore this distinc 

tion does not arise in his thought. When he speaks of the Cross he generally 

means the greatest personal act of Christ, for he thinks in terms of personal, 

moral deeds rather than things. Accordingly, the relationship of the Shuroh 

to the Atonement is of fundamental significance in Forsyth 1 s theology. The 

Church is not an end in itself, but a part of God's plan for the world. It 

is the Kingdom in the making. It is not through our becoming members of the

1 - Missions in State and Church, p. 80.
2 - The noly Father, p. 61.
3 - Rome, Reform and Reaction, p. 68.
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Church that we are reconciled to God, but through our having been saved 

that we become members of the Church. This is one of the points of dif- - 

ference between Evangelical and Catholic theology: in the latter, the 

Church is given a role which evangelical thought reserves for Christ alone. 

"It is not because we are of the Church that we are of Christ.... We belong 

to the Church as a consequence of belonging to Christ."

Christianity is an absolutely personal faith.... (-We) are 
judged and saved eternally not by our relation to the Church, but 
by our relation to Christ as the Redeemer.... The function of 
the Church is to introduce Christ and the soul, that He may do 
for that soul His work for every soul; it takes no responsibility 
for the soul, which is the prerogative of Christ alone." 2

The Church is the Body of Christ, states Forsyth; but there is a 

sense in which it is better to call her the Bride of Christ, since this 

conception preserves an important difference between them. He clarifies 

this difference in a statement at Sanday's Conference on Priesthood and 

Sacrifice:

"The relation of the Church to Christ is not only as a Body but 
as a Bride. It is not only His organ but the object of communion 
by the Spirit flowing entirely from His death-work.... But the 
Christian Church cannot, even by the Holy Ghost, reproduce the 
sacrificial act which constituted it.... The Atonement was not 
really made by Christ's body....but by His loving soul and holy 
obedient will. Its chief nature was prayer, which is a function 
not of body but of soul. The Church, therefore, in so far as it 
is Christ's body, can but carry out what is foregone iruOhrist's 
act." 3

Nor can the Church in any sense be termed a continutation of Christ in 

history. The work of Christ and of the Church are not synonymous. 

Neither Church nor individual exists to imitate Christ.

1 - The Charter of the Church, p. 45.
2 - THe Principle oTTuthority, p. 359.
3 - UITferent Conceptions of Priesthood and Sacrifice, pp. 32-33.
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"There is a way of magnifying the dignity of the Church which, in 
seeming to glorify Christ in it, yet destroys the true relation 
with its Lord. Is the Churoh in history the prolongation of the 
Incarnation? It is an attractive 4 .-aginationTTTT But if the 
Church is this, can we also call it the Body of Christ? For when 
Christ became incarnate, His soul took a material body,. 1.. .whereas 
the Church in which Christ dwells is not a material body, but an 
organism of spirits.... The Church He created cannot be a oto- 
tinuation of Him the increate.... It is regenerated human nature 
in which Christ dwells. But that cannot be a continuation of His 
Incarnation, wherein there was no regeneration. His great spirit 
ual work was not the result of a regeneration, but the source of 
it, as the Church cannot be.... The Church is not the continuation 
of Christ, but His creation and His response." 1

Just as the vital fact in Christ 1 s relationship to man is the difference 

between the two, so in His relationship to the Church the most important 

element is the discontinuity. To ignore Christ's difference from man is 

to fall into the error of Protestant liberalism; to commit the second 

mistake of false identification of Church with Christ is to adopt the 

viewpoint of Catholicism. While it may appear that in making so sharp a 

distinction between the work of Christ and the work of the Church Forsyth 

depreciates the Church, the opposite is true. One of the facts brought 

out in a discussion of the holiness of God and sinfulness of man was that 

the extremely pessimistic view taken of natural man merely emphasises his 

importance if his sin can make so great a difference to God. Thus the 

difference between Christ and man merely exalts man's place in the divine 

plan. The same is true of the Church in its relationship to Christ: "It 

was for a Church that Christ died, and we are saved by our share in that 

corporate salvation." 2 So closely does Christ unite the Church with Him 

self that every man who responds to God's grace becomes a member of the 

Church:

1 - The Church and the Sacraments, pp. 81-83.
2 - TbTd, p. 62.
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"(The) same act which sets us in Christ sets us also in the society 
of Christ.... To be in Christ is in the same act to be in the Church. 
Anything we do in the way of joining the Church by confession of Faith 
is only making explicit in the statement what is already implicit in 
the fact. The act of faith which saves us from self would only have 
a negative meaning if it did not save us at the same moment into a 
society which is a centre of service and sympathy/'til

This is what Forsyth would term a "High Church" doctrine; and it is this 

which he means when he declares that "Congregationalism at least is High 

Church or nothing." 2

The Church is founded on the Word of God: the Gospel of free 

grace through the forgiveness of sins. But is it activated by the Spirit 

of God; and only as the Word and the Spirit are conceived together is the 

doctrine of the Chtiroh comprehensive. This point of view is analogous 

to that which Forsyth has enunciated in his Christology: namely, that not 

only must Christ consummate the reconciliation of man to God, but that this 

act must be expressed and interpreted. ?he interpretation of the work of 

Christ is the task which the Spirit accomplishes in and through the Church, 

The Vord relates to the fact of redemption, while the Spirit brings it home 

to the conscience.

"The Word is man's responsive and inspired act of confessing the 
Gospel as the new creative act of God. It took effect first in 
the Apostles, and then in the continuous and manifold publication 
of their message by the Church. And by Spirit is meant not simply 
God's presence in the world He made, nor even His presence ii^is- 
tory by the historic son and His posthumous effect, but God's- 
presence in the Church in an Eternal Son and a Holy Spirit who 
not only fills the Word but mediates it to the soul." 5

Forsyth maintains that the distinction between these concepts has been of 

vital consequence in the history of the Church. Both are necessary and 

complementary in Christian theology, yet it has been customary in the past

1 - Ibid, pp. 61-62.
2 - Faith, Freedom, and the Future, p. 215,
3 - Ibid, p. 1, Note.
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to Wlphasise one at the expense of the other. The Word is God's final 

declaration; the Spirit makes of Christianity a living x-eligion.

"The^new religion of Christianity was not based solely upon the 
verdict of the spiritual consciousness but on the interaction of 
two sets of facts: first, the life, miracles, teachings, death, 
and resurrection of Jesus; and second, the action of the Holy 
Spirit upon the living generation. The former was valuable only 
as interpreted and appropriated in the latter." 1

He associates the Word with the Bible and the Spirit with the Church, 

showing that historic Christianity cannot dispense with either if it 

would be true to its mission. The Church thus becomes, in his theory, 

"The historic medium, but the Spirit is the historic mediator, whose 

organ the Church is."2 Without such an organ the Spirit would be unable 

to perform His task.

"A bodiless spirit of good will never master the the)well-organised 
spirit of the world. The Spirit of God, as it has a historic Word, 
must have a historic Church. We have to face a kingdom, and almost 
a church, of evil. Some organised and tangible unity is forced on 
us as we realise....the nature of the work we face; as we realise 
the nature of that unity we have to encounter.... And what is often 
called a 'unity of spirit 1 can never cope with this collective 
Superman to any practical effect."3

The Church must be exalted not only as the historic medium by which is 

conveyed to individuals the fact of reconciliation, but also as the active 

means by which the Spirit effects that reconciliation. The Church is the 

historic, corporate agency by which redemption is effectuated, not only 

in those brief years of apostolic inspiration, but in every generation till 

the end of time.

What is the relationship of the Church to the Kingdom? Forsyth 

states that both were founded by the Gospel and are therefore the same. To

1 - Ibid, p. 9.
2 - The Principle of Authority, p. 359.
3 - fh"e Church andThe Sacraments, p. 114.
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think of the Kingdom as primarily an ethical concept is to miss the whole 

point of Christ's death. Were the Kingdom only this, it would differ from 

the Church; because it is based on the soul's response of faith to grace, 

it may be identified with the Churcht

"It is certain that Christ founded the Church. He knew Me was found 
ing the New Covenant, the Kingdom as a relation. He also founded, 
though not in just the same way, the Church.... The real foundation 
of the Church was the founding of the New Covenant - the Gospel. 
Christ at the end was more engrossed ,"ith the founding of that Cov 
enant than of the Church. That again is to say that what founded 
the Kingdom also founded the Church. Therefore they are the same.

"The Church is not a means to the Kingdom, but the Kingdom in 
the making. It is the new relation, the kingship, in so far as it 
has become a distinct society.... Truly the Kingdom's action is 
wider than the Church, for the kingship of God -works outside that.... 
But in so far as the Kingdom of God is not just a holy relation but 
a holy society, the Church is the Kingdom. The mystic nature of the 
Kingdom is conserved in the Church, the moral nature of it conserves 
the Church itself. Inside the Church it works as holy love, outside 
it as holy righteousness."I

Forsyth speaks of the Kingdom of God as the key to history, while the
2 Church "has the power of that key." It is only through the Church that

2 the Kingdom of God can be realised completely. This means that the ChurchTs'

primary responsibility is not to man but to God. Considered in this sense 

the Church, despite its divisions, is holy and catholic; and only as its 

acts in this universal sense will it be able to face and overcome the 

worldly powers which threaten it.

"'Mien I speak of the Church," remarks Forsyth, "I mean....the true

Catholic Church, the Church of Christ, the Church in all Churches, the
4 

community of the faithful." Christ founded the Church, not churches;

accordingly it is the one universal Church with which we are concerned

1 - The Church and the Sacraments, pp. 94-95.
2 - T&id, p. 101.
3 - Ibid, p. 120.
4 - The Charter of the Church, p* 38.
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rather than a particular grour or sect. When considered in this manner, 

the Church assumes an importance in theological thought which otherwise 

it might forfeit. Forsyth nowhere states that outside the Church there 

is no salvation, but he does contend that all whom Christ has touched be 

come at that moment members of the Church. Thus the Church is essential 

to God's plan of salvation because it is the society of all -who believe 

in Him. It is in this sense that Christ may be said to have died for the 

Church.

"(rod's end in Christ is a Christian community, apart from which 
and its faith and love thereis no effectual sonship.... If we are 
complete in Christ, we are complete only in a holy and Catholic 
Church."!

Without the Church Christianity could not continue to maintain itself in 

this kind of a world. There is required an objective social structure, 

not merely a vague, subjective impressionism. Christians are members of 

a great social organism which sustains them.

"Christianity can only exist in the world as a Church and not as 
a mere spiritual movement in the midst of society. If the final 
authority is God in GrOipel, the Church shares in the authority as 
the expert of the Gospel and the soul.... We are members of a 
great spiritual corporation. We but focus, feflect, and prolong, 
even in our most vivid experience, the vaster faith of the great 
Church." 2

"You cannot have Christian communion without the Christian community," he 

declares.^ Mere brotherhood is an insufficient basis for the perpetuation 

of the faith, while sympathetic faith in the person of Christ will not 

suffice to maintain the objective relationship between man and God.

Such a universal Church requires an underlying principle of unity

1 - Christian Perfection, pp. 17-18.
2 - The Principle of Authority, pp. 369-70.
3 - TEe" Church and"T5he Sacraments, p. 4.
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which will hold it together despite the divisions into which it has fallen 

throughout its history. That there is such a unity is apparent to Forsyth 

in the concept of High Church Nonconformity. That which makes the Church 

one is that which established it from the beginning: God's free grace. 

"The- real unity of the Church is of the kind which reflects the inner unity 

of the Gospel which created the Church."1 The Church is unified as the 

fellowship of the redeemed. 2 That which reconciles the individual to God 

is also that which creates the Church. "Historically the Church was one 

before it was many*"** ge emphasises the fact that the Apostles did not 

found discrete churches, but always branches of the one Churchi not the 

Corinthian Church, for example, but the Church in Corinth. Wherever there 

is a dhurch, it is a member of the great Church from which it draws its 

charter. Neither the Catholic nor the Protestant Churches are the Church: 

they are but manifestations of the Church in its historical attempts to 

preach the Word of God in specific and contingent circumstances. Forsyth 

is certain that the Church, like the State, is organic rather than composite^ 

The unity stems from its very principle of authority; it binds all individ 

ual members to one another; it impels them in their common task. The church 

which departs from this principle becomes a sect, for the brotherhood of man 

has been established by Christ in His New Creation, not by any wilful action 

of its members. The initiative stems from the Spirit of God.

Accordingly, the idea of individualism is contrary to the basic 

theory of the Church, for "The Church, not the individual, is the correlate 

of Christian truth." 4 To equate the Free Church idea with such individual 

ism is to commit a grave theological error against which Forsyth repeatedly

1 - Ibid, p. 47. 
2 - Ibid, p. 60.
3 - Ibid, p. 62.
4 - Theology in Church and State, p. xviii.



233

inveighsi

"We must destroy the idea that the Free Churches rest upon religious 
individualism, and stand or fall with it.... Nonconformity arose... 
not in the restlessness of individuals, but as a protest of the 
Church.... It came from men -who believed more in the Church than in 
the individual.... We are saved, as units, from being units, into a 
redeemed community, which must constantly take practiaal effect as a 
visible society.... Views maybe individual, faith cannot be." 1

This is the error which has cost Nonconformity its sense of Churchmanship, 

and has made possible the rise of preachers whose first loyalty is not to 

the historio Gospel but to the public and the Press. "Individualism des 

troys the Church idea." 2 It is well to keep in mind this criticism of 

Free Churohism, for it balances the attacks which Forsyth makes upon com 

plementary errors in the Roman and Established Churches. The subjectivism 

of the individualistic Nonconformist is matched by a Catholic subjectivism 

no less dangerous: in this latter case, the objective Gospel is replaced by 

the conception of the Church as the means of grace. Forsyth notes that 

there is a natural tendency for the extreme liberal to move toward the 

authoritarianism of Roman Catholicism once his faith has been shaken, just 

as the Papacy has made gains in those lands where the Church has heretofore 

been subordinated to the State. True Nonconformity guards against this sub 

jectivism by resting its faith only in the moral authority of the Gospel, 

never in an individual, a State, or an ecclesiastical organisation.

One of the fundamental doctrines of the Catholic communion is con 

verted by Forsyth into a basic tenet of the Free Church polity when he writes 

"The apostolic succession is the evangelical succession."'5 In other words, 

it is not the laying on of'hands which transmits the authority of the Church 

from one man to another: that is a magical conception which is completely

1 - The Charter of the Church, pp. 62-63. 
rETd, p 
Mission 
p. 139.

2 - Ibid, p. 65.
3 - Missions in State and Church, p. 238; The Church and the Sacraments,
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erroneous. Such a notion misses the moral note of the Gospel. Succession 

can be transmitted only by the Spirit of God, and is so communicated in a 

qualitative, spiritual sense. This is the evangelical note which should 

motivate the Church. Strictly speaking, however, there is no Apostolic 

succession: the Apostles occupy a place in the Church which co ild not be 

continued from their generation.

"The authority of the Apostles was not transmitted - their personal 
contact with Christ could not be - except as in St. Paul's sense, 
and that was not transmission, but a fresh call. The ministry is 
but the virtual, not the official, successor of the Apostles, i'Pe. 
they are such in virtue of the same word of the Gospel, and not of institutional continuity. "^

When this view is combined with Forsyth's High Church doctrine an important 

fact emerges: for just as he has adapted modern views to the orthodox teach 

ings of the Churdh in respect to Atonement and Christology, here he con 

trives to redoncile the Catholic and Protestant theories of the Church with 

out sacrificing either. He holds on to the idea of a Holy Catholic Church 

which is more than a verbal declarationj and he maintains '/rith it the evan 

gelical doctrine of the Free Churches. It is interesting to observe in

this connection that Forsyth's ideas of the Church seem to have been more
2inspirational in Anglioan than Free Church circles.*

It is apparent that when Forsyth attacks either Roman Catholicism 

or the Established Church ( and he makes such attacks frequently and vigor 

ously), he does so from a standpoint different from that of most of his Non 

conformist colleagues. He speaks not strictly as a Nonconformist, but as 

a Churchman who is trying to preserve that in both divisions which is 

essential to the Church. It is not for the sake of Nonconformity that he

1 - Different Conceptions of Priesthood and Sacrifice, p. 43. 
2.- E.g., Mozley and Vidler in Britain, and Wedel in America.
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wages his battles, no matter how partisan he may sometimes appear, but for 

the Holy Catholic Church. In fact, there is no such entity as the Non 

conformist Churoh: Nonconformity is a "principle re-making Churches."1 

There is nothing in Nonconformity inconsistent with the tradition of the 

great Church; there is much, however, which is inconsistent with Cathol 

icism, whether it be Roman or Anglican. One of the differences in prin 

ciple between them is clouded by the fact that in practice a Nonconform 

ist may be more Catholic than Protestant, and vice versa:

"Amidst the Churches, sects and parties of Christendom, there is one 
cross division which does not correspond with any of the familiar 
lines. It is the mark of a spirit rather than of a doctrine, of a 
tendency more than a polity; and it may be described as the division 
between those whose chief aim is spiritual safety, and those to whom 
it is spiritual certainty*... It expresses....the difference between 
the Roman and the Protestant spirit in whichever Church it is found."

Phrased differently: "The Church will be Catholic or Evangelical according 

as we dismiss Paul from his primacy among the apostles or keep him there."^ 

Porsyth states that two great principles of the Church before the Reform 

ation were unity and autonomy. The Protestant and Roman Catholic branches 

v are closer in their maintenance of these principles than is the Establish 

ed Church, simply because the latter has sacrificed autonomy to the State 

in order to preserve the principle of unity. Protestantism has often lost 

its unity, but never its autonomy. The Established Church is an anomaly, 

in his view, and cannot continue much longer as such (in this respect he 

has been proved wrong). Of these principles, autonomy is by far the most 

important, for it alone guarantees the Church 1 a spiritual independence, or 

"self-government under Christ." 4 The failure of the Establishment to keep

1 - The Charter afi the Church, p. 18.
2 - garth and C7rEio"ism, pp. 97-98.
3 - Rome, Reform and Reaction, p. 77.
4 - See, The Charter <gf the Church, p. 11.
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this freedom has been its greatest error.

"(if) the Established Church has preserved the idea of unity it has 
not kept the idea of continuity. For it is the Nonconformists that 
have continued, even at the cost of unity, the far more vital 
principle of the autonomy of faith, the independence of the Church, 
its responsibility to Christ alone, that self-government of the 
Church which was, and is, the true principle asserted with a vast 
consistency always by the Woman Church." 1

Forsyth also distinguishes between the Protestant and Catholic 

attitudes -towards the means by which sin is forgiven (whether through the 

medium of the Church or not), 2 and towards the doctrine of grace (wherein 

arises the issue of sacerdotalism):^

"(For) Catholicism grace is magic, for Evangelicalism it is mercy. 
The grace of Evangelicalism is Christ, the Gospel, the /ford. The 
faith that answers that is living faith in a living person directly 
in converse with the soul...."^

In still another passage Forsyth speaks of Catholicism as monopolist, and 

Evangelicalism as fraternal*

"The monopolist, imperial, or sectarian Catholics, represented by 
Romanism and Anglicanism....make faith an institutional rather 
than an intuitional thing. The free or fraternal Catholics... 
put faith first, and organic unity as only second as an external 
or derivative thing. M 5

In all his writings Forsyth is careful not to include all Roman or Anglican 

Catholics on one side of the line, and all Evangelicals on the other. 

There is a difference in the spirit of each group, but this may not charac-r 

terise individuals as it does the group in general. In fact, nineteenth 

century orthodoxy was Catholic in sp irit rather than confessional; while 

the two contemporary religious movements of Forsyth 1 s time - philosophical 

liberalism and literary mysticism - are similarly Catholic in attitude.

1 - Ibid, p. 13.
2 - Rome, pp. 40-41.
3 - TBTd, p. 55.
4 - Ibid, p. 57.
5 - The Charter of the Church, p. 40.
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The chief religious force with which Forsyth is in contention is 

not Roman Catholicism, but the Established Church. The particular issue 

which has been the cause of strife in the past is the education controv 

ersy; but other matters come into consideration, such as the Episcopacy, 

recognition of Free Church interests, and recognition of Free Church 

clergy. Perhaps the fact that Forsyth was never recognised by the author 

ities in Cambridge despite his brilliant record at Aberdeen increased his 

venom. At any rate, some of his choicest irony is reserved for the Estab 

lished Church. His opposition to the Establishment can be summed up in 

three terms: Prince, Prelate, Priest:

"We object to the position of the Prince in the Church.
means the Premier, and ultimately the public.... Wo man, as mere
citixen, has a right to place or influence in the Church....

"We object to the position of the Prelate. ... Episcopacy is but 
one of the three great forms of Church government. . . . The diocesian 
bishops are not the successors of the Apostles.... The Apostles 
had no successors. They were unique....

"We object to the Priest - the word and the tiling.... The idea is 
foreign to the Ap6st61lC doctrine of grace.... Th- place of the 
priest is the flat contrary of that direct access, spiritual equal- 
itv, and godly individuality which belong to the essence and auton 
omy of New Testament faith." 1

Anglicanism, like Romanisa*, has sacrificed the principle of free s;race; 

therefore the Evangelical churches alone can win the battle of the Gospel 

against the world,

The true Nonconformist is, therefore, the true Catholic. Even 

though the Roman Church has preserved great truth, it has sacrificed the 

most important fact of all: the freedom of the Holy Spirit. The Established

1 - Ibid, pp. 48-57.
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Church has delivered its power into the hands of secular authorities; the 

Roman, into the hands of a professional hierarchy. Nonconformity, despite 

its mistakes, has rot assumed the authority of grace for its o-wn priest 

hood, nor relinquished it to the State.

In respect to the form of government which a Church may choose, 

Forsyth sees no Biblical authority for one over the others. Each form has 

been developed to meet the exigencies of history; none bears a New Testament 

charter. Even if we could untangle the facts of New Testament churches, we 

should have no warrant to maintain exactly the same structure which was em 

ployed by them.

"The praxis of the Early Church settles little (else the Baptists 
are right). Its precise views and doctrines are fontal, but not 
necessarily final. But its revelation, its principle, the ideas 
embodied in its central fact of Christ and His cross, its spirit 
and Gospel of Redemption are final...."!

Forsyth 1 s criticism of the Papacy and Establishment, interesting though they 

are, appear to be of less importance today than at the time of writing. His 

theory of the Free Churches, on the other hand, seems relevant even now. 

"The Free Churches," he writes, "need to cultivate a sense of the great 

Church, if their freedom is not to lose all its greatness...." He suggests 

federation as the most comprehensive plan of union. There must be union of 

one kind or another, simply because the Church cannot face a united world if 

it be disunited. The Roman Church has found its unifying principle in the 

Church itself; Anglicanism "rallies upon the principle of an Establishment;" 

but what principle aan the Nonconformists find as a rallying ground in times 

like these? They cannot accept the Roman answer, nor the Anglican, but in 

the reality of grace they can find the one authority which will join them to-

1 - Different Conceptions of Priesthood and Sacrifice, p. 50.
2 - The Church and the Sacraments, p. 7.
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gether into one great force with which to withstand the growing secularism 

of society. By God 1 s grace Forsyth means

' ....His pardon and redemption in face of our sin, under such moral 
conditions as are implied in atonement, however construed.... It 
is an objective power and historic act of God in Christ, decisive 
for humanity in time and in eternity, and altering forever the 
whole relation of the soul to God as it may be rejected or believed." 1

It is this which has established the Church; it is this which has been the 

principle of the Free Churches from the time of the Reformation; it is this 

which alone can serve as a vital message today. The unity of the Free Churched 

must rest in their authority, which alone is objective and certain.

The Church is one agent of revelation to the world; the Bible is 

the other. The Church is the Spirit at work; the Bible is the historic Word 

declared. According to Forsyth that which founded the Church also e;ave us 

the Bible. Our greatest modern need, he writes, is a return to the Bible, 

where we find the source of revelation. Yet, it is not to an infallible 

Bible that we shall return; Forsyth does not believe that a literal inter 

pretation of the Bible is either possible or desireable. Just as Jesus was 

humanly fallible, so is the Bible in many respects, though taken as a whole

it is not,

"The Bible is at once a document of man's religion and more inwardly 
and deeply, a form of God's word, and the chief form that we have now; 
but, as it wears a human and historic shape, it is not immune from 
human weakness, limitation, and error. The Bible is the great sacra 
ment of the Yford, wherein the elements may perish if only the ""ford 
itself endure..., W« must take the whole Gospel for our salvation, 
but we need not take, and cannot take, the whole Bible. n<i

The Gospel bv which the Church is motivated is preserved in the Bible. It 

is this which gives the Scriptures their unique authority. Forsyth suggests 

that the true successor to the Apostolate was not the bishopric, nor any 

minister, but the Bible which carried their message to all generations.

1 - Forsytht "A Rallying Ground for the Free Churches," Hibbert Journal, July,
1906, p. 826, Note. ————— —————

2 - Forsyth: "Revelation and Bible," Hibbert Journal, Oct., 1911, pp. 245-46.
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"The real successor to the Apostolate....was not the hierarchy but 
the canon of Scripture written to ..prolong their v^ice and compiled to replace the vanished witness." 1

We cannot abandon the Bible without losing our faith as a Church. Word and 

Spirit - Bible and Church - are indispensable to Christian faith. No amount 

of subjective inspiration can supersede them. In the Bible alone is to be 

found the source of revelation upon ife ich the Church depends for its very 
existences

"(There is but) one seat of revelation, T/uhich is the Bible; and one 
principle of revelation, which is the Gospel. We have to go back to 
the Bible and interpret it by its own inner light of the Gospel, and 
not by the Church. It is the Bible that interprets the Church, how ever the Church may exported the Bible."2

By distinguishing between the Bible as the seat of revelation and the Gospel 

as its principle, Forsyth succeeds in maintaining the central validity of 

the Scriptures without falling back on the doctrine of infallibility.

The Church must be priestly because it was founded by the Great 

High Priest. While it is true that it cannot prolong the atoning work of 

Christ, by its very act of obedience in worship the Church performs a 

priestly function whereby it represents the whole of mankind. "Obedience 

may not be the first duty in the State, but it is in the Church. Faith is 

an obedience before it is anything else."*5 A careful distinction is made 

by Forsyth between the Church as priest and the priesthood of the Church: the 

one is valid, the other is not:

"The Church which the great High Priest inhabits must be a priestly 
Church,... The confusion is caused when we cease to think that the 
Church is a ptiesthood, and begin to think that it has a priesthood."4

"The great visible priest on earth is the Church in its various

1 ~ Tne Church and the Sacraments, p. 64.
2 - ITome, Reform anOTeaction, pp. 68-69.
3 - The Prinoiple"oT Authority, p. 265.
4 - Rome, Reform and Reaction, p. 183.
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sections. The Church is the great intermediary between God and 
man, because it is in the trust of the one saving Gospel of the 
Great Mediator. The Church is the priest aa the abode and a^ent 
on earth of the One Priest, the High Priest. It is priest by 
its unction of the Holy Ghost."!

"New Testament Christianity is a priestly religion or it is 
nothing.... The greatest function of the Church is to confess, 
to sacrifice, to intercede for the whole human race in Him."2

Forsyth stresses the fact that the Church is priestly as Christ is; but he 

disagrees with Moberly's theory that the Church is what Christ is. The 

priestliness of the Church is derivative, while Christ's is original. To 

identify the two is to commit the error of "Ecclesiastical pantheism."^

In conformity with his Protestant tradition Forsyth upholds the 

doctrine of the priesthood af all believers. He feels, however, that the 

authority to speak or act in the name of the Church must come from that 

-body. Individualism must not be carried to the extreme which it has reached 

in some Nonconformist circles. Some kind of authority is essential if the 

Church is to maintain the purity of its measage. Likewise, liberty in the 

Church is of secondary importance to authority! only when the latter is 

assured can liberty be guaranteed. The authority of which Forsyth speaks 

in this case is, of course, that which stems from the Gospel.

It is to be expected that Forsyth mil contend that a priestly 

ministry is essential to the Church. There are, however, strict limits to 

the priestly functions of the minister:

"The minister is what the Church is. He is priest only in so far 
as he represents the essential priestliness inherent in the Church; 
and the Church is priestly only in so far as it represent the cross 
and sacrifice of Jesus Christ." 4

1 - Ibid, pp. 212-13.
2 - The Person and Place of Jesus Christ, p. 12.
3 - See,TrfTe"renT GoncepHons of Priesthood and Sacrifice, pp. 162-63.
4 - Rome, Reform and Reaction, p. 185.
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In order to guard against any sacerdotal interpretation of this conception, 

Forsyth emphasises his belief that the priestly function has not been insti 

tuted on any direct commission of Christ, but by the Holy Spirit acting in 

the Church, and that the minister is riest only as he represents the Church 

as a whole,^

Important as this function of the Church may seem, it is not equal 

to the Church's role as preacher of the Tord. 2 "The one great preacher in 

history....is the Church." 3 "preaching....is the Church confessing its faith." 4 

Christ did not found an order of preachers: fie instituted a Church whose task 

is the preaching of the Gospel. "What is the Church but the great apostle 

and preacher on earth?"5 All preaching, therefore, differs from other forms 

of public address, for in this case it is not only the minister who speaks, 

but the whole Church with him and through him. Nonetheless, there is a dis 

tinction between the Church and its ministers which cannot be overlooked. The 

Church does not appoint its ministry: rather, it puts an official seal of 

recognition upon an adt performed by the Holy Spirit.

"The Church has.... selective power in respect to the ministry, but 
not creative. It did not institute the function of preaching; the 
irrepressible nature of the Word did that. Nor could it equip a 
man with the message; the Spirit did that."6

If the ministry were in direct succession from the Apostles, vre might say 

that it is an institution developed b - the Church; but the ministry is a 

substitute for that unique group and is thus an institution and creation of 

the Spirit.

1 - see, Different Conceptions of Priesthood and Sacrifice, p. 30.
2 - The statement from The Person and Place of Christ (p. 241 above) Is not 

characteristic of Fbrsyth's thought as a whole.
3 - Positive Preaching, p. 79.
4 - Ibid, p. T05I
5 - Missions in State and Church, p» V8.
6 - The ChuroTrand the Sacraments, p. 136.
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"It is not the ministry that is the successor of the Apostolate, 
but the ministry jplus the true apostolic legacy of the Bible - 
the ministry _of the Word.... The authority of the ministry is 
not drawn from the Church.... What does come from the Church is 
the recognition of an authority it cannot confer, and the provis 
ion of opportunity."!

The ministry is not a product of the Church, but a gift to it by the Holy 

Spirit. If it be asked what check Forsyth offers against the very impress 

ionism against which he warns his readers, the answer will be twofold: 

l) tne actual moral authority of free grace by which the minister, as well 

as the Church, must be m-asured; 2) the Church's theology, founded on the 

Gospel and invigorated by it. The minister must take account of the dogma 

of the faith, just as the Church must.

The ministry is to be identified and judged by its effectiveness. 

It is the function of a minister to be morally creative: if he is continually 

recreating, the souls of people through the moral power of his message, he is 

performing the task for which he was commissioned by the Spirit. It is in 

this creative quality of the ministry, both to bring faith to individuals 

and to churches, that Forsyth sees the hope of future Church unity. 2 The 

minister's preaching, insofar as it is inspired by the Gospel, unifies 

society and brings coherence where there has been anarchy. The charter of 

the minister is the New Testament, since this is the prolongation of the

Apostolate. Forsyth defines four functions of the ministry: preaching,
3 

pastoral work, liturgical work, and social and philanthropic activities.

The most fundamental of these is preaching, for it is a sacramental act of 

grace. Pastoral work is really an extension of preaching; it can be consid 

ered as a complementary manner in which the ,Tord is carried to the people.

1 - Ibid, pp. 137-38.
2 - Ibid, pp. 134 ff.
3 - Ibid, pp. 144-47.
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In comparison with these two functions, however, liturgical work is priestly 

and therefore of secondary importance. The difference is fundamental: in 

preaching, the initiative comes from God; in public prayer, it comes from 

the people. In the one case the minister is God's representative to the 

people; in the other, he is representing the Church before God. In the 

latter instance, therefore, the minister does not convey grace, but faith. 

"Vhile both functions are essential to the Church, the emphasis must b e on 

the first. In Forsyth1 s opinion, this marks the difference between sacrament- 

alism and sacerdotalism, and it is for this reason that Protestantism has al 

ways placed the greater emphasis upon preaching. The social and philan 

thropic function of the ministry, while important, has found such stress in 

modern times that Forsyth sees little need to emphasise it. Suffice it to 

say that he considers it to be a valid function of the ministry, without 

which the witness of the Church is incomplete.

"What is the timeless message of the Church? It "is not to bid 

men love, but to bid them believe..."1 Ours is first a believing, then a 

worshipping, and finally a working Church. 2 Only where we have the positive 

Gospel do we have the true Church-

"There is but one note of the true Church; and it is not subjective 
but objective, not our mood to God but God's charge to us: not a 
subjective spirit, like charity, but an objective relation, like 
faith. It is the note of the Gospel of the grace of God to guilty 
man in the Redeemer. Y/e have the Church, not where we have the 
mere temper of Christ, but where we have the ¥ford of His reconcil 
iation, and that ,/ord in actual experience, and authority, and effect 
by the Holy Spirit." 3

The themes <-hich the Church must preach are, in the order of their importance:

1 - Rome, Reform and Reaction, p. 104.
2 - 7T"H*bly CfluroinEhe Moral Guide of Society," p. 13.
3 - Faith, freedom and the Futur e, p. 213.
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the Cross, the Resurrection, the life and teachings of Jesus, His pre-exist- 

ence, and only afterwards such a doctrine as the Virgin Birth. 1

"When he preaches, the minister performs a sacramental act. A 

sacrament, states Forsyth, is something which accomplishes things: it is in 

this sense that he refer* to preaching as the sacrament of the Word. This 

it is which gives to the ministry its meaning and authority. It is the most 

distinctive feature of the ministry. Here the difference between the priest 

ly and minist erial functions is most pronounced,

"The preacher's place in the Church is sacramental. It is not 
sacerdotal, but it is sacramental. He mediates the Word to the 
Church from faith to faith, from his faith to theirs, from one 
stage of their coranon faith to another. "2

"The preacher, in reproducing this Gospel word of God, prolongs 
Christ's sacramental work.... God's living word reproduces it 
self as a living act. Every true sermon, therefore, is a sacra- 3 
ncntal act. It is God's G0 spel act reproducing itself in detail."

It is the Church's function to individualise that which has been accomplished 

already by Christ on the universal scale. Therefore the preaching of the 

Word muit have the same kind of transforming power as did the work of Christ* 

It must be active, not passive, capable of changing men's relationship to 

God. The minister is thus creative, e-ron as Christ has been.

"The work of Christ produced a Church in kind, to work out in his 
tory His finality in principle, and to complete His creative per 
fection, as He Himself grew in the perfection which was always 
His. And this the Church did chiefly by the moral method of 
preaching the collective Gospel.... especially to individuals. The 
individualising Spirit in the Church details to our souls the 
double gift complete in Christ - forgiveness and regBaeration.

The power in such sacramental preaching lies in no magic but in the psychol 

ogical, moral realm. It is not a substance or nature which is affected,

1 - See, Positive preaching, pp. 128-29.
2 - Ibid, p. 80.
3 _ Ibid, pp. 82-83.
4 - The Church and the Sacraments, p. 198.
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but personality.

Forsyth speaks of preaching and the sacraments as "the two great 

expressions of the Gospel in worship.'1 He distinguishes between them in 

this way:

"The Sacraments are the acted ''.T/ord - variants of the preached Word. 
They are signs, but they are more than signs. They are the Word, 
the Gospel itself, visible, as in preaching the Word is audible. 
But in either case it is an act. It is Christ in a real presence 
giving us anew His Redemption."1

It is clear that Forsyth does not agree with the Zwinglian interpretation 

of the sacraments as memorial: Christ is present in the act (not in the 

elements themselves), accomplishing something for the Church. The import 

ance of Baptism and the Eucharist is not subjective. The fact that there 

may be individuals who have felt no change does not mean that nothing has 

occurced. Primarily the sacraments are acts of the Church as a whole: they 

are seals by which Christ reveals and guarantees His presence in the Church, 

"in my judgment," Forsyth writes, "sacraments are essentially corporate acts, 

and they are necessary for the continued existence and power of a corporate 

body like the Church...."^ Accordingly their value, in the first place, is 

communal rather than individual. In respect to the Lord's Supper this means 

that

"....while it gets its value from faith, the cormection does not 
depend on the frame of mind of individual communicants.... It is 
primarily the Act of the Church, not of an individual. And the 
Church has done all that the S acrament means to do even if there 
are several in the ?rrong frame of mind, so long as it is a living 
Church of the Hew Humanity, and observe the occasion in the faith 
and obedience of the Redeemer. The Lord's Supper is essentially a 
social and communal act.... Hence we are not to seek its pri ic 
value in the special significance it may have for tla^Lndividual's 
experience of Christ, as an individual.' 3

1 - Ibid, p. 176.
2 - Different Conceptions of Priesthood and Sacrifice, pp. 162-63.
3 - The Church and the Sacraments, p. 274.
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When he speaks of the sacraments, he refers, of course, to 

Baptism and the Eucharist. Respecting the former, he regards infant 

baptism to be a valid and valuable practice, despite the fact that it dev 

eloped after the Apostolic age. Baptism is a social act of the whole Church, 

in which all members share. Adult baptism differs from infant baptism in 

that it marks the conscious acceptance and dedication of a soul to the New 

Humanity; the child is dedicated by the Church in order that he may better 

grow up in the faith. Later he will have to make his individual assent; but 

is it not a good thing, asks Forsyth, that he should be nurtured by the Church 

from earliest childhood?

Baptism takes place once for the individual; Communion differs in 

that it is repeated,

"Baptism is the sacrament of the new birth.... But the Lord's Supper 
is the sacrament of the new life continued, and this is by the repeat 
ed act of grace. The life both of the individual and the community 
must be sustained by constant recurrence to its source. In Baptism 
the Church gathers all together into one basal act, corresponding to 
the foregiveness and reconciliation of the world once for all in°the 
Cross as the final creation of the New Humanity; but there is also 
the daily and particular forgiveness, and....the Church in the other 
sacrament acts in an exercise frequent and particular. 1'^

The grace which comes through Communion is not material but psychic. It is 

real power which is communicated to the Church through the elementst not 

because of the elements themselves but by the nature of the act, which is 

one of moral renewal. Because we are dealing with moral categories in 

Communion, the material nature of the elements is of no significance what 

ever. Christ's body, not His flesh, is presented.to us in the act. This 

distinction is one of fundamental importance in the theology of Forsyth:

1 - Ibid, p. 275.
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here lies the difference between magic and sacramentali sm. To eat of Christ's 

fl*sh is to indulge in the worship of a mystery cult, but to partake of His 

body is something entirely different.

"It is of great moment to note that the Apostles and Evangelists do 
not think primarily.... of the exalted Christ providing a heavenly 
food to eat or a transfigured blood to drink, but they thought of 
what Jesus did in self -donation on the Cross.... The believer's 
eye is turned on the Cross and the body there, not on heaven and 
a celestial body there. They ate of that person in His Act, not 
in His substance; they ate of the body, not the

"Body meant then more than it does now. It meant the whole person in visible 

form, and not the mere organism...." 2 The rite has little significance 

unless we understand its moral natttre. The renewal which comes with 

Communion, like the rebirth of Baptism, must be a moral one, for it cannot 

be metaphysical, There is nothing magical about it:

"The action of the soul by the means of grace is in the psychic region, 
and not in that of either physics or metaphysics. It is not like the 
action of two chemical substances, nor is it an infusion of divine 
essence. The action of person on person, the production of one act by 
another, belongs to the region of psychology yet unexplored." 3

The sacraments, like preaching, are means of grace. Forsyth bd ieves that 

Communion is "The real centre of the Church's common and social life," 

because it is the most complete act whereby the Church confesses the recon 

ciling work of Christ* Communion is n> t sacrificial: in this sacrament 

Christ presents His finished sacrifice; it is not we who offer Him up to 

God. Nor is Baptism in itself regenerative, for the Cross represents the 

final regeneration of man. Baptism is the seal of that act: its acceptance 

by the Church for the individual. The key to both sacraments is to be found 

in the Cross which interprets them; these sacred acts of the Church are gifts of

1 - Ibid, pp. 270-71,
2 - Ibid, p. 251.
3 - Ibid, p. 277.
4 - Ibid, p, 260.
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God which, in a mysterious way, renew the faith and recreate the souls of 

its members.

Prayer, unlike the sacraments, represents an activity of worship 

initiated by man. It i s a manifestation of faith: obedient response to 

Sod's grace. Thus prayer is not sacramental. Forsyth's brief writings 

on this subject are eloquent, and reveal the poetic style which he could 

achieve when the subject justified it. In "The Insistency of Prayer," 1 he 

pictures our wrestling with God whereby we alter His very will through inces 

sant and faithful prayer. He believes that free prayer has a place in public 

worship, but that we must guard against too easy a misuse of this gift. He 

recommends the use of notes in prayer as in the sermon. In one passage he 

refers to prayer as both the heaven and hell of a man:

"Prayer is the nature of our hell as well as our heaven. Our hell 
is ceaseless, passionate, fruitless, hopeless, gnawing prayer.... 
It is prayer which we cannot stop, addressed to nothing, and ob 
taining nothing.... And prayer is our heaven. It goes home to 
God, and attains there, and rests there."2

Theology, states Forsyth, is not indispensable to the individual, 

who may have a deep faith without knowledge of the doctrines of the Church. 

It is, however, a necessity to the Church. The modern attempt to dispense 

with theology, to ignore the important truths but partially expressed in 

the creeds, and to depend only on individual impressions, constitutes a 

threat to the Church more serious than any since the gnosticism of the 

Second Century. Forsyth makes a threefold distinction of terms within 

theology: dogma, doctrine, and theology:

"Dogma is final revelation in germinal statement. It is God's act 
put as truth.... It as.primary theology, or the Church's footing...

1 - Forsyth: The Soul of Prayer, 1916, Oh. VII; also in Crreenwell and 
Forsythj Tne Power of Prayer, 1910, pp. 95-149.

2 - The Power""oT PrayerT"pp. p'S-^Q*
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Doctrine is truth about dogma, dogma expanded, and it stands on the 
Church. It is secondary theology, or the Church's grasp - as in the 
creeds.... Theology is doctrine in the making. It is tertiary 
theology, or the Church's reach...."!

Without primary theology there could be no Church. A Church cannot exist 

without belief in something final and objective; it must be more than a 

mere brotherhood of those who are in sympathy with one another.

"(A) true Church is inseparable from belief in certain doctrines 
for which men are ready to die - is, indeed, impossible without 
such beliefs; and decay in the Church idea. ...is due chiefly to 
the decay of doctrinal interest and conviction. No theology, no 
Church. "2

M A Churoh must always have a dogma, implicit or explicit. A cohesive 
Church must have a coherent creed. But it must be a dogma the Church 
holds, not one that holds the Church. "^

Dogma characterises the Church as a thinking body, for dogma is the science
/ 

of faith. "It is faith thinking and not only faith thought of." Dogma

does not correspond to the Gospel, but bears it. V/ithout dogma the 

would not be communicated from one person to another, from the Church to 

the world, or from one generation of believers to the next.

"Dogma,. . .something positive and final, is absolutely essential to 
a Church.... I am speaking.... of the idea of dogma, and not of 
dogmas in particular.... (Something) dogmatic is absolutely essential 
to a Church; because it must always have some statement of the 
changeless act of God which created a Church on foundations that 
cannot be moved."^

"....Church and dogma are as inseparable as Church and Kingdom.... 
(But) the prime necessity of dogma. ...is not for the individual but 
for the Church.... Dogma belongs to a Church's existence and a 
world-redemption rather than to individual salvation."

Forsyth 1 s distinction between the belief of the individual as compared to 

that of the Church is interesting for three reasons. In the first place, 

we find here a correspondence with his theory of the sacraments. In the

1 - Theology in Church and State, pp. 12-13.
2 - Ibid, pp. viii-ix.
3 - The person and Place _of Jesus Christ, p. 213.
4 - TBTd, p. 216.
5 . Theology in Churoh and State, pp. 9-10.
6 - Ibid, pp. 4-6.
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second place, it suggests a means by which he is able to proclai .1 a positive 

theology and yet avoid the greatest dangers of intolerance so characteristic 

of the more orthodox thinkers. In the third place, by allowing a place for 

individual opinion within the bounds of Church authority he is able to con- 

bine the attitudes of the Free Churchman with the High. For though he em 

phasises the importance of a High Church position in respect to the Church 

as a whole, he remembers always that the Spirit speaks to individual souls, 

and cannot be bound by, nor cont ained within, any organism, whether it be 

Spiritual or secular. Perhaps the mature Forsyth recalls that it was not 

the Church which converted his own point of view from extreme liberalism, 

but rather a profound inner experience. The experience itself is the action 

of God's grace; the truth of that experience is the priceless possession of 

the Church.

Christian doctrine develops in and through the Church, no matter what 

the power of individual inspiration. Although a person may receive initial 

grace outside the Churdh, his faith must inevitably draw him into the fellow 

ship of the redeemed. Thus his own theological attitudes will be corrected 

by the Church, which bears the truth throughout all generations. The Church^ 

not the individual, must ultimately decide Tflhich theological opinions are 

correct and which incorrect. "Christian theology cannot be adequately dev 

eloped except in a Church, and by men supremely concerned for a Church."

The Church's concern for theology is not, however, as a science, 

but as the truth of the Gospel which it preserves and elaborates. Theology 

is necessary to the Church simply because every generation requires a rea-

1 - Ibid, p. 19,
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Soned answer to its problems. These problems, moral and intellectual alike, 

can be met only by a comprehensive development of the implications inherent 

in the New Testament. Doctrines and theological opinions are contingent; 

but that which inspires them is not. This, the authority of the Church, is 

guarded by theology in the best sense of the term.

"The prime interest of the Church....doss not concern the free 
development of a system, nor the criticism of previous systems. 
It concerns the invasion, the revelation, on which all Christian 
theology rests - God's pure gift of Himself and His purpose in 
the heart of all man's version of that account, distinct from it 
but inseparable. If God has given this account of Himself, it is 
dogma for the Church. The Church rests upon no opinion but upon 
a revelation, upon the Holy Ghost."!

If there is to be a union or federation of churches in the future, it must 

be based upon this one article of faith: "the Gospel of grace and of faith

in the salvation which is in Jesus Christ, the Gospel not of personality,
o 

but of personality redemptive and redeemed." This is the heart of the

Gospel and the Church 1 s dogma; without it the Church would split into di^ 

verse units and soon disappear from history. The minimum condition for a 

Church is belief in the historical redemption of mankind by Christ and the 

necessary response which that entails.

The relationship of Church and State in Forsyth's theology is 

worth considerable attention in these times when so much which he predicted 

has transpired. The State has more and more taken responsibility for its 

citizens, thereby relieving the Church of many of its welfare activities

and philanthropic programmes. This is to the advantage of both State and 

Church, declares Forsyth, especially insofar as it releases the Church from 

a duty which had come to play too prominent a part in its life and work.

1 - Ibid, p. 21.
2 - Faith, Freedom, and the Future, p. 308.
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Although Forsyth is in favor of Disestablishment, and f-els that 

the time is near at hand when Church and State will be separated in England, 

he does not mean to imply that they should bear no relationship to one anoth 

er. The State must not control the Church, but neither must ^he State be stib- 

servient to the Church. Each has a role to perform which must not be abror- 

^ated by the other. He thinks of them as partners: the State represents the 

efforts of man in his struggle for freedom and self-expression, while the 

Church represents God's gift to man. In the one case the initiative comes 

from man; in the other, from God,

"(The) saving principle of freedom in the State is the same principle 
which saves and frees the guilty soul;...churches and nations and all 
other institutions are alike but the agents, and never the peers, of 
that mightiest force in action on earth - the Kingdom of God, -which 
is but the social aspect of the Son of God."l

This statement must be interpreted guardedly, since in it we find an indica 

tion of Forsyth 1 s early tendency to think of the Church as a means to the King-
v 

dom. If, however, we consider'churches' in the local sense, the passage fits
\

into the author's final theory of the Church. The point -which he is stress 

ing is, that religion and politics cannot be separated, but that the Establish 

ment represei-ts a wrong relationship which must be altered.

"We do not aim at the dissociation of politics from religion.... We 
aim at the restoration of politics to religion. We would separate 
politics from theology, indeed, but not from religion." 2

Such a divorce is, in:'fact, out of the question. "The absolute neutrality 

of Churhh and State is morally and spiritually impossible." 3 One of the de 

fects of the German Church, so apparent to Forsyth and his contemporaries in 

the 1914-18 Waf,is this clear-out distinction, so pronounced that at the time

1 - The Charter of the Church, p. 92.2 - T5Td~————— —
3 - Theology in Church and S>ate, p. 200.
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of the invasion of Belgium the religious leaders of Germany refused to com 

ment on the Action of the Kaiser.

There are, however, fundamental differences between State and 

Church, pertaining to the very basis of authority for each. "The Church 

rests on the given, the State on the achieved." 1 in this respect the Church 

differs from every other organisation in history. It is "the only society 

with a fulcrum outside the world; and therefore the only one that can move 

the world as a whole."^

"(The Church) is the supreme mandatory of God's "ill for the race. 
It is concerned with a public, universal law, the moral law of 
holiness, with man's relation to a holy God.... Its goal is God's 
one comprehensive purpose with the world - forgiveness and regenera 
tion. Its task is the supreme goal of the race and its history - 
the perfecting of Humanity to the image of God. In this respect 
its function is parallel with the State 1 s, though on a far higher 
plane. Both are divine agents for human perfection.... The State 
does not exist to make men good, the Church does. The State exists 
to secure the conditions of goodness, the Church to create the thing 
itself, which is a practical and conscious communion with God. The 
State is an agent of the Kingdom of God, the Church is the Kingdom 
of God in the making. But as both are involved in that service 
their total separation and neutrality are impossible." 3

The rights of the Church parallel those of the State, which recognises but 

does not confer them. Only when churches forget their corporate personality 

and thereby become sects do they forfeit the rights which are theirs by 

nature rather than constitution:

"Religious liberty....belongs to the Church by its ov-n nature, in 
its own right, as a feature of its own personality, in such a way 
that if the St^te do not recognise it, and if it claim to give it, 
the State is in collision with the Kingdom of God and its moral 
nature." 4

Nonetheless, there are rights which the State may demand of its 

citiaens whether or not they be members of the Churfah. The right of a man

j, . The Principle of Authority, p. 266.
2 - "fKe Church ahdThe Sacraments, p. 7.
3 - Tn^oTo^~Tn"7?Eur: cTr and State, pp. 208 ff. This is very like the thought 

of MauriceT
4 - Ibid, p. 165.
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to exercise his individual freedom in a question involving passive resist 

ance against his State, for example, is gravely questioned by Forsyth. 

Such an individual must be very cautious lest he mistake his own subject 

ive conscience for the conscience of the Church.

"(For) the Church (wh ich, and not sporadic or atomic Christians, is 
here the main concern) the central and creative thing is its Gospel, 
relating it to Christ, and not tfthio, relating it to man. Its Ethic 
has^a relation to the State, its Gospel has none except through its 
Ethic. The public and business form of love is righteousness. Thus 
if anything so grave is to be undertaken by Christian people as 
resistance to the State which they have a free citizen's power to 
influence and alter, it can only be justified as in the vital interest 
as something as great as the Church, and not of the atomic conscience."1

In case of doubt the individual should support the State, realising that in 

so doing he identifies himself with a unit larger than his own conscience. 

Forsyth's objection to pacifism is based on the opinion that it rests upon 

a glorification of individual ethic as opposed to public righteousness. He 

seos in this an attempt of persons to seek the perfection which no amount of 

striving will eecure, since it is an unmerited gift of grace.

The chief danger to the Church lies in its being on too good terms 

with the world. We are easily blinded to tha fact that

"....the great issue of the hour is....between the Church and civi 
lisation. Their essential difference is this. Civilisation at its 
very best represents the most man can do \vith ^he world and with 
human nature; but the Church, centred upon Christ, His Cross, and 
His work, represents the best that God can do upon them." 2

Although democracy may possibly be the best form for the State - at least 

up to the present; the Church mui always keep in mind the fact that it is 

by no means a democracy itself. Liberty within the Church is secondary to 

the authority of the Gospel. The Church as such is nicessarplly a monarchy 

with Christ as King. In the Kingdom of God we owe obedience to the Lord

1 - Forsyth: The Christian Ethic of Vfar, 1916, pp. 67-68.
2 - The "fork of Christ, p. 25.
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who claims our full obedience.

"Between a Church and a democracy is this eternal gulf, that a demo 
cracy recognises no authority but what arises from itself, and a 
Church none but what is imposed on it from without."*

Democracy is but one of the social systems devised by man. It is a product 

of civilisation, and must ultimately clash with the Church, which is not. 

Forsyth believes that the problem confronting his generation is how to con 

tain and control democracy for the service of God's Kingdom. Like Maurice 

and Brown he predicts that someday there will come a struggle between demo 

cracy and the Church, just as there has been a battle in every age between 

the Church and the reigning political system.

"Democracy....is but another of the ocracies which have come to the 
top in the history of mankind; and it is not the last.... And the 
Church has had to resist every one of them, though it has also, more 
or less, succumbed to every one. Is it democracy alcne that the 
Church is never to resist in the name of its King?... Does the 
society of Christ depend for its life and its right on the goodwill 
of any society of men in the world? Sooner or later a ^reat struggle 
will come between the Church and the natural democracy; then those 
Shurches which, being supernatural in principle, have yet in practice 
become dependent on that democracy, will find themselves stripped of 
that support, torn asunder, and distresssdd beyond measure."2

That Church which forgets the first principle of its establishment will al 

ways fall prey to the social forces of its time. "The main work of the 

Church is determined by the nature of the Saviour's ork in the Cross, and 

not by human demands."^ Reliance upon this truth alone will protect a 

Church from its age.

Mention musb be made of Forsyth 1 s belief in the missionary func-- 

tion of the Church. The major number of his published sermons after his

1 - The Principle of Authority, p. 286.
2 - THe* "^huroh andlThe Sacraments, p. 12.
3 - 1TT~Holy Church" th"e~ Moral Guide of Society," pp. 8-9.
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assumption of the Prinoipalship of Hackney College are missionary addresses. 

He contends that a Church which has lost its interest in missions is a dying 

Church. One of the reasons for the weakness of the Church's witness in these 

times is the loss of interest in the world mission.

The Church has a task different from that of any other society on 

earth. Its mission is parallel to that of the State, ^et transcends it. The 

Church, as the Kingdom of God in the making, as the Hew Humanity, as the cre 

ation of the Cross, is essential to the fulfilment of God's purpose for man.

"It is through the Church alone that the unity of Humanity can be 
consummated, because it is possible only through the Gospel. And 
the preacher of the Gospel in the world is the collective Church."^

The Church is catholic because universal and collective; it is free because 

God's grace, which created it, is free. The Church is both preacher and 

priest: sacramental but not sacerdotal. It dispenses the sacraments of cre 

ative grj.ce to all -who will receive. It actualises in history that which 

Christ created in principle. On the individual level it enacts the recon 

ciling work which He performed on the scale of the race. Therefore, it has 

a dignity and a responsibility greater than any man-made organisation, no 

matter how powerful it may appear to be. Such, in outline, is Forsyth's 

impressive contribution to Church doctrine.

1 - Missions in State and Church, p. 250.
2 - The Work" o7 Christ, pp. 95-96.





258

The unity of Forsyth's thought lies in his method, and it is for 

this reason that we must have a clear understanding of what he means "by 

the principle of authority. By what right does he characterise his inter 

pretation of theology as correct, especially at a time when he seems to be 

running against the current? How are we to judge whether he is a man of 

extraordinary insight or merely a crank? How does he protect himself again«t

the very subjectivism he sees in the theology of his opponents? These 

questions are vitalt if he cannot meet them he has done little to recommend 

his theology as a whole.

That Forsyth is aware of this is Apparent when he writes that 

"the principle of authority is ultimately the whole religious question.... 

Society cannot be founded on iynipathy alone, but upon right."^ He tells us 

that in forcing us back upon the ethical rather than the rational, Kant has 

rightly returned thought to that which is primary. Religion cannot be res 

tricted to the ethical, it is true; reason is not to be excluded; but in

2religion the rational does not take the foremost place. Furthermore, in a

1 - The Principle of Authority, p. 3.
2 - TbTd, p. t>«
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rational study of any kind a monistic system is possible and perhaps desir 

able, but in a moral analysis of man's relationship to the universe directly 

this is not the case. A religious interpretation reveals immediately that 

the moral consciousness is dualistio.

"A solution of the world which is determined to be theoretic must 
abort all end in Monism, which is the death of religion; but if it 
be moral, if it be religious, it must begin with the experienced 
and certain fact of the divided conscience, a standing state of 
collision, war, and sin."1

In the opinion of Forsyth there is a difference between the philosophic and 

religious approach which is inevitable. The one must be systematic, while 

the other cannot be. We see here perhaps the most important reason for the 

laok of system in Forsyth's writings! system would reduce the complexity 

of subjects whose meaning cannot be simplified without being destroyed. It 

is interesting in this connection to observe the orderly approach which For 

syth adopts in his philosophic book, The Principle of Authority. Be that as 

it may, Forsyth is opposed to any interpretation of theology which is monis 

tic. It is for this reason that he opposes the neo-Hegelianism of the "New 

Theology." The method proper to religious interpretation is that of valua 

tion. 2 It is based upon Kant's dictum, "There is nothing ccnoeivable in 

the world, or out of it, which can be called good without qualification ex 

cept a good Will."^ "The standard of history," writes Forsyth," is given 

us in the moral personality."4 The valuation method, which Forsyth derives 

from Rit«ohl (and which shows the lasting influence of the German theologian 

upon his former student), is primarily a repudiation of metaphysics. Man is 

properly understood religiously as a moral personality, not as metaphysical 

substance or nature. Therefore theology can never derive a proper knowledge

1 - Ibid,
2 - Ibid, p. 226.
3 - Ibid; Cp, Kant's Critique of Practical Reason, Abbott's trans., p. 9,
4 - The Principle of Authority, p. 226.
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from philosophy alone. Philosophy is concerned with man's controversy with 

nature; religion, with the struggle between man and God. In the former, man 

is the standard of measurement; in the latter, Christ as Redeemer. "If th« 

one absolutely precious thing in the world is the good will "then the Will 

perfectly good is the source and measure of the world's destiny." 1 This 

method does not rule out the philosophic; we cannot rest wholly upon inspir 

ation. It does, however, interpret the data of philosophy. Forsyth some 

times calls it the "revelation method," rather than the "valuation method." 

By this he means that it reveals the purpose in history while other methods 

cannot. Th« process is understood by the purpose, he says. "We have the 

ground of all things in the goal of all things."

The final test of religious, or any other, authority is the degree 

to which it may be integrated into ordinary experience. Dreams and hallucin 

ations, while they seem as real as the rest of our experience, cannot be 

fitted into the pattern of one's existence, and by this we know them to be 

false. The test which Forsyth applies is the pragmatic one. To this extent 

we may call him a pragmatist as well as a voluntarist, though either term 

is too narrow to characterise his thought*

"Truth and reality must be measured by the way in which impression, 
view, or faith works into the whole fabric of our life, knowledge, 
or purpose. If we sail through the air on a broomstick at two in 
the morning, or inherit a legacy of millions at five, we cannot 
safely work the experience into the day's outlook or the day*s con 
duct.... The test is practice.... (For) reality is in organic 
connexion with life's whole." 3

Religious reality not only fits into daily experience: it integrated, unifies, 

and completes it. The only religious feality which so coordinates, however.

1 - Ibid, p. 230.
2 - Ibid, p. 232.
3 - Ibid, p. 210.
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is, according to Forsyth, holiness: by which God becomes a part of His world 

as righteous will. Final reality must be personal, not theoretic; and if 

personal, then moral. Morality demands holiness, and therefore the final 

reality is the holy, or the perfect.

Forgfcth*s development of this theme follows these lines: As we 

attempt to discover that on which we may take our "last stand," we first 

place our faith in experience. But soon we find, as did Rit«chl in his 

criticism of Soieiermacher, that experience alone is not enough. It is what 

we experience that matters, not experience itself. Next we hope to find 

objective authority in ideas, but again we are disappointed, for "Thought 

is not an end in itself, and therefore not the nature of reality."^ Then we 

identify the real with the moral, but again we are disappointed, for we learn 

that this produces "stalwarts and stoics rather than saints," and threatens

"to reduce religion to an exalted moralism,as before it had been reduced to
2 x 

an intelleotualism." We must go a step further, where we conceive the real

as the holy. Thus we find the moral to be transcendent. And yet this, too, 

is insufficient, for it leaves us at an impasse: we become aware of the na~- 

ture of our sin; we see the shining transcendence of God; but we can see no 

salvation from our terrifying position in respect to Almighty God. We are 

thrust back upon Conscience which, "going some way, makes many heroes, going 

to the end, makes cowards of us all."3 And so we must go beyond the holy to 

the redemptive. Here at last we find objective authority in that which for 

gives, redeems, and renews us.

"And that is the Cross of Christ. If man is the key to the universe, 
what is the key to man? that is his destiny, and what assures it? 
The only answer is Revelation, la. ven as the act of God and ID t His 
mere exhibition. It is Redemption, and Redemption by and for the

1 - Ibid, p. 201.
2 - Ibid, p. 203.
3 - Ibid, p. 204.
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Holy. It is the revelation which universalised Christianity - the 
Cross. The Holy Love is there at once the Reality and Redeemer of 
all existence.... Whatever is the reality of the world must also be 
the unity of the world."1

In our search for final authority we must examine all the facts. Only in 

our total experience are all the facts,evangelical as well as philosophical, 

to be found. Neither science nor philosophy will yield the most important 

datum of all, however: the evangelical experience of knowing God through 

being known bv Him. That is why we cannot stop at science or philosophy, 

but must go beyond them to something more comprehensive.

"In a bold word, there is no final footing for the soul in the universe, 
no eternal overcoming of the world, no Rock of Ages for the race, except 
through the evangelical experience. The reality of a moral universe for 
sinful man's central experience is Grace."*

"While this reality is carried by experience, it is the content which is im 

portant; for experience, like thought, is not an end but a means.

"And the thing which guarantees the reality of the content in experience 
is this, that in so treating it, in treating it as real, we acquire our 
souls for life. At bottom, indeed, it is a miracle. There is no deny 
ing it.... It is the Gospel that creates the power to believe in the 
Gospel." 3

Revelation, which is the content of the evangelical experience, is creative 

because redemptive. Ultimately we put our faith in it because we have dis 

covered that our whole life has been changed by our belief in its power. 

Forsyth guards against subjectivism in two ways: First, he makes the content 

rather than individual experience primary. The datum carries the meaning of 

experience, he warns, and it is objective. This is thenore true in the case 

of religious experience, where the object is absolute, and where alone object 

is subject as well. That is, we know through being known: we choose because 

we have been chosen. God, the object of our knowledge, is subject as well.

1 - Ibid, pp. 205-06.
2 - Ibid, p. 207.
3 - Ibid, p. 30.
4 - Ibid, pp. 55 ff., 102, 167, 173-74.
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Secondly, Forsyth remarks that this evangelical experience is univer»al 

and characteristic of the Church throughout history. Not only do we find 

ourselves changed, "We flind the experience repeated and continuous in a 

vast multitude of other people." 1 The more important of the two facts is 

the former, in his opinion, because it is prior, and we can only under 

stand the latter by it*

We are faced with the necessity of choosing this interpretation 

of the Holy Love of God or with having fiim as a curse and a blight upon us. 

"if God be not our supreme deliverer He is our chief burden," writes Forsyth. 

What is more, it is only as we feel the creative power of redemption that we 

know the warfare within the soul to have been accomplished. "To refuse the 

reality of God in experience is to divide the soul against itself."^ Philo 

sophical monism is not appropriate to a moral interpretation of the soul, 

but a unity there can be which is other than monistic. It is the unity of 

the ne- Humanity in Christ.

So fond is Forsyth of referring to Conscience that we must clarify 

his statements on this topic. He distinguishes between the conscience of 

God, the race, and the individual. He considers conscience in the ordinary 

sense to be gubjactive, and does not believe it to be the final judge. It 

can only condemn, it cannot redeem. What does he mean by conscience? In 

one place he refers to it as "The Word of God within us."4 He might be 

accused of pantheism or panentheism if the individual conscience were to be 

identified with that of God, but he never links the two in this manner. In

1 - Ibid, p. 27.
2 - Ibid, p. 32.
3 - Ibid* 
4 - The Cruoiality of the Cross, p. 65.
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fact, authority does not rest in conscience at

"It is one of the fundamental mistakes we make about....Protestantism 
to say that the authority is the conscience, and the Christian 
conscience in particular. The authority is nothing in us, but some 
thing in history. It is something given us. What is in us only 
recognises it.... The authority is not the conscience, but it is 
offered to it. The conscience of God is not latent in our conscience, 
but revealed to it in history. It is history centred in Christ, it is 
not conscience, that is the real court of morals. And it is there 
accordingly that we find the authority for Christian faith and Christian 
theolo:y, for,faith and theology both." 2

Scientific authority need not be final provided it be useful. 

Religious authority must be final or it is valueless. For this reason 

religion may include scientific thought and method, while the latter cannot com-
<2

prehend it. Revelation can only be judged by Revelation, declares Porsyth. 

Faith is personal; it includes the whole°man. "The Certainty of faith is a 

portion of our own self-certainty, because the revelation of Christ becomes 

a portion of our own personal reality. We-aoquire a self-consciousness of 

Christ."4 it is the Spirit within history and within us which reveals the 

final authority and makes possible our acceptance of it. "Only the benefic 

iaries of the cross can effectually discuss the cross," he remarks.°

We find our final authority neither in the,indi.vidual conscience 

or consciousness, in ideas, in the Church, or in the Bible. It is to be 

found only in the Gospel of free Grace.

"There is but one thing that corresponds to all the conditions of an 
authority: that is ethical, revealed, historic, personal, synthetic, 
and forever marvelous to thought.... It is the creative grace of 
God toward human sin in Jesus Christ and His Holy Atonement."6

1 - The Principle of Authority, p. 367.
2 - TbTd, p. 454.
3 - Faith and Criticism, pp. 108-09.
4 - Ibid, p. 118.
5 - Ibid, p. 143.
6 - The Principle of Authority, pp. 454-55.
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Our authority rests in God's grace as manifested historically in the Cross 

of Christ, and as proclaimed by the Spirit in and through the Church. We 

see now how closely linked are uross, Christ, and tha Church in the theology 

of Forsyth. We can only believe in that which redeems: this is the Cross 

conceived as act. Yet the Cross is more than act: it is personal: it is the 

Cross of Christ. It is God through His Son performing that deed. And it 

is historic also: it must be preached in order to be universalised. There 

fore the Church isnecessary. The Church, which has its charter in the
i

Gospel, must proclaim This authority to all generations until every knee 

is bowed in obedient faith before the Lord,

"Life begins as a problem," writes Forsyth, "But when it ends well 

it ends as a faith,..,"1 Our responses to the authority of God's grace can 

properly be the obedience of faith, and that alone. "Faith is salvation,"
n

he tells us. It is not an attribute or an attitude but the soul in its 

proper relationship to God, We know not how or whence it comes, but come it 

does through the creative power of Christ. Like grace, it is active. It is 

the soul's action due to the redeeming, renewing force of the Gospel,

Forsyth places his authority in the objective content of the 

evangelical experience. Unlike the experience, which is individual and there 

fore objective, the content is universal and objective. It must be real b«-

caus« it is effective and characteristic of the Church's history. In this 

manner Forsyth avoids the subjectivism of Sohlei»rmacher on the one hand, and 

the idealism of Hegel on the other. Like other Ritschlians he bases his

theology not upon a metaphysic, which he specifically repudiates, but upon a
^theory of

1 - The Justification of God, pp«208.
2 - The Principle^ oi*^aggTn7by. p. 48
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knowledge. And like Ritschl he appears to have developed his theory of 

knowledge in support of his theology. "We believe, and therefore we speak. 

We believe,and then we think...." 1 Can a profound and sincere Christian 

say that he does otherwise?

Forsyth is the type of theologian who cannot be ignored: one 

feels the necessity of forming an opinion about his thought. It is not 

unusual, therefore, that even today there is argument about Forsyth. Nor 

is it surprising that as yet there is no common accord about his place in 

British theology. There are some who compare teim with Barth: MaoCorjnaohie 

has referred to him as "a Barthian before Barth;" 2 while Escott seems to 

favour him over the German. On the other hand, so eminent a writer as 

Dr. Gossip has recently reminded readers that

"He did not impress everyone. For, while some hailed him as a 
veritable and indubitable prophet.... others, and among them 
minds not bo be lightly dismissed, were left little affected 
by hi i, or even stone cold; irritated by his mannerisms and 
untouched by his message, and his way of stating it.

Among those who have declared their indebtedness to P. T. Forsyth are 

Principals Cave, Cox,and Whale; Maurice Watts, Alan Green, YT. H. Leembruggen, 

J. D. Jones, and Professor Souter. His influence extended beyond personal 

relationships to many young men who knew him only through his books. One, 

for example, wrote that he had planned a holiday in order to reconsider his 

whole position in the ministry, for he knew that he had lost his original 

inspiration. By chance he read Positive Preaching and the Modern Mind and 

was so moved by it that he no longer felt the need .of a change.

1 - The Person and Place of Je.sus Christ, p. 552. ~ ~
2 - "See" his Foreword to Camfield 1 s""kevelation and the Holy Spirit, p. viii ,
3 - Escott, op. cit., pp. 28ff.
4 - Gossip, A. J.: "P. T. Forsyth," Expository Times, March, 1949, p. 148.
5 - The exact reference has been lost, but this story appeared in a letter

to the British Congregationalist shortly after the publication of Positive PreaohingT ——————————— —
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Dr. Gossip's scepticism notwithstanding, there are many thinkers 

who insist that Forsyth belongs in the first rank of contemporary theologians* 

Leembruggen quotes a letter from Karl Barth, in which he writes,

'I only heard a little time ago of the books of this man, and I was 
very Much touched to see that these things were written and said at 
a time in which they were forgotten and outmoded in England and on the Continent.'1 ———

Earth's son, who discovered Forsytes books while studying in Edinburgh before 

the recent war, states that MForgy£h is the theologian the practical man needs!

.... (The) books of modern philosophers, psychologists, and moralists may
o be more safely neglected than those of P. T. Forsyth." Mozley remarks in

his preface to the second edition of The Church and the Sacraments that "the 

themes, emphases, moments, most characteristic of his teaching, so far from
tybecoming out of date, have more and more come to their own." Whale expresses 

the belief that

"So far from being out of date, his work anticipates by nearly a quarter of a century the 'realism1 of our modern theology (with 
out the extravagances into which it has been led by the excessive 
logic of Barthianism)." 4

Most recently Gummer has called attention to Forsyth's wisdom regarding the 
dangers of the era following the First World War.

"It has taken a second World War to bring to light the significance 
of what P. 1'. Forsyth saw clearly as the issues whilst the first.... 
was still raging. This is in itself evidence enough of his prophetic 
insight, and spiritual sensitivity.... Yet his work today is known 
to the few alone."5

Mozley is credited with the finest critique of Forsyth's theology. 
He considers Forsyth to be perhaps Britain's "Greatest theologian in the 

sphere of dogmatics. During the last fifteen years he had come more

1 - Leembruggen, W. H: "P. *. Forsyth,A Theologian of the Cross," no date, p. 16.2 - Barth, Markusj "p. T. Forsythj The Theologian for the Practical Man," 
Congregational Quarterly, Oct., 1939, p. 437.

3 - P. Til.
4 - Foreword to The Work of Christ, 1938 and 1946 editions, p. iv.
5 - Gummer, S.j "Peter Taylor Forsythi A Contemporary Theologian," London 

Quarterly and Holborn Review, Oct., 1948, p. 349.
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and more to be recognised as occupying a position of almost solitary emin-
M T

ence. Many who admired Forsyth were displeased with his style, however, 

and it is probably reasonable to state that this has prevented many from 

reading his works, Warschauer, for example, states:

We are entirely willing to assume that he has something of real 
importance to say...., but it would be a charitable act on his 
part to give at least to such readers as can claim some theolog 
ical training a chance of easily understanding him, without re 
course to guesswork."2

Principal Denney, a friend and admirer of Forsyth, admitted more than once 

that the latter's style might be made smoother. After commending The 

Charter of the Church, he adds thoughtfully: "We need to learn from the High 

Churchmen that literary form is of vital importance, if the public mind is 

to be deeply affected,"^ Likewise in another review we find Qenney plead 

ing,

"In spite of thorough interest and sympathy, one never finds Dr. 
Forsyth quite easy to read.... The more gratefully one acknow 
ledges his obligations to an insight so true and profound, the 
more he wishes Dr. Forsyth oould accomodate himself to the dull, 
and meet him (if possible) half-way," 4

"Of all our great writers in theology," remarks another, "the most 
difficult to comprehend is....Forsyth. He has no right to be so 
difficult. A smaller man may not be able to help it.... But Dr. 
Forsyth1 s ideas are manifestly clear enough to hiaself and to us 
when we catch up with them. The whole trouble is that he has too 
many ideas at a time. They are always cleverly expressed. But 
they com* into the page tumbling over one another.

Still another remarks of Forsyth, "He never says a thing one way if it can 

be said four ways." 6 While admitting that Forsyth 1 s style is troublesome

1 - Moxley, J. K,: "The Theology of P. T. Forsyth," Expositor, Jan., 1922, 
p. 81, Cp, Summer, op. cit,

2 - Warschauer, J,: "Liberty Limited," Contemporary Review, June, 1912, p. 832.
3 - Denney, J.t "I Will Build My Church," British Weekly, May 21, 1896, p. 65.
4 - Denneys "Dr. Forsyth on Missions in State and Church," British Weekly, 

Oot, 15, 1908, p, 50.
5 - Review of JThe Principle of Authority, Expository Times, Feb., 1913, p, 213.
6 - Review of The^"CHiroh anoT^his SaoPaments, Expository Times, Aug., 1917, 

pp. 497-98. ' """—————
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to many, Peataeis not entirely critical. His is perhaps the fairest expres 

sion of the issue.

"His style was altogether his own. I do not recall anyone who had 
his gift of expressing the same thought in so many striking ways.. 
.. Yet undeniably this amazing gift of expression was combined 
with a real defect in the gift of conveying his precise meaning, 
even to sympathetic and intelligent readers. These scintillating 
pages left many a reader dazed by a series of electric flashes 
which did not succeed in dispelling the obscurity that gathered 
about the subject."^-

Reviews of Forsyth's works seem agreed, however, that the books 

are worth the effort of reading. "The best way, the only way, is to read 

first a little here and then a little there, and see that no page is left 

unturned at last." Whatley suggests that "the strain is not after style 

but after the elusive implications of his thought. This is in itself an 

tithetical in ground and substance, and lives upon antithesis." Another 

believes that the difficulty in reading lies in "the packing of thought..

Every sentence has to be read."^ There are some who object to Porsyth f s 

choice of titles, as, for example, The Cruoiality of the Cross, and Christ 

on Parnassus. The latter evokes the criticism that "we frequently wish

that Dr. Forsyth would not make use of bizarre forms of expression, which
6 •

do injustice to the real reverence of his thought." In reading the criti 

cisms one is left with the impression that none of the objections, strin—- 

dent though they are, excuse one from the obligation of reading Forsyth's 

most important works. Of The Church and the Sacraments, for example, C.

1 - P«ake, A. S.: Recollections and Appreciations, W. Howard, editor, 1938 
pp. 193-94.

2 - Review of Theology in Church and State, E: potitory Tinges, Mar., 1916,
pp. 276-777 ———— —— ———

3 - Tflhatley, A* R.: Review of The Principle: of Authority, July, 1914, pp.
936-41.

4 - Review of the Person and Place of Jesus Christ, Expository Times, Apr. 
1910, p. 320. ——————— ————

5 - Gossip, op. cit.
6 - Review of Christ on Parnassus, Church Quarterly Review, Oct., 1912,

p. 226.
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Ryder Smith has recently written: "This book is probably the finest account 

we have of a doctrine of the Church, Ministry, and Sacraments, that is both 

evangelical and 'high.'"1

Reviews of The Person and Place of Jesus Christ are consistently 

favourable. Mackintosh is enthusiastic because of Forsyth's open stand

"in the face of the most modern radical criticism.... We believe 
that the principles and methods by which he has been guided are, on 
the whole, soundly based at once in faith and in reason, and that 
by means of them we may win for intelligence a real, if partial, 
command of the ultimate bases of Christianity."^

Mozley compares the book to Dale f s Atonement and Moberly's Atonement and 

Personality, and calls it the greatest "English contribution to the funda 

mental problems of theology since Dr. Moberly's* While Boutwood disagrees 

with Porsyth's position, he says, "it is many a long day since anything so 

strong and stimulating issued from the Nonconformist churches."^ The 

Expository Times maintains that no matter how difficult the book may seem, 

it is one which must be read through to the end. 5

The Cruoiality of the Cross, though receiving less praise than 

some of the other works of Forsyth, evokes such favourable comments as

"It is a title that, like the man himself, is fearfully and wonderfully 
made.... There is no fear that (it) will be forgotten. There is much 
vitality in it for an early death, far too much originality for early 
oblivion."6

The Work of Christ appeals to one reviewer who says that "there is no theo 

logian whose writings in our time have done more to expound Christianity

1 - Lftndon Quarterly and Holborn Review, 0«t., 1948, p. 377.
2 - Mackintosh, H. R.T^The Person and Place of Christ," British Weekly, 

Oot. 21, 1909, pp. 57-58.
3 - Mozley, J. K.j Review of The Person and Place of Jesus Christ, Journal 

o£ Theological Studies, Jan., 1911, p. ^W.
4 - Hjbbert Journal, May, 1910, p. 686.
5 - April, 1910, p. 320.
6 - Review of The Cruoiality of the Cross, Expository Times, Nov., 1909, 

p. 84. See also London QuarteriyT^pyiew, Jan., 1910, p. 145.
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as the religion of redemption than Dr. Forsyth." 1 Writing of Positive 

Preaching, Denney remarks, "It is not easy reading, but where it is read 

at all the secrets of many hearts will be revealed.... A banner has been 

given them to be displayed....and a new hope for evangelical Christianity 

rises in their hearts."^

"^e do not hesitate to say," writes Davison of the same book, "that 
if all the pujpits of to-day sounded forth the message which this 
volume reaffirms with passionate earnestness, a revolution would be 
begun in the Church which would soon communicate itself to the world."

In Hamilton's opinion Forsyth is a prophet but not a theologian, 

"it is a pity," remarks Hamilton, "that he wishes to stand before us as a 

theologi«a also; for in this latter role he can hardly be called a great 

success." 4 Forsyth employs neither the apparatus nor the methods of a 

scholar, he adds. To this Mozley objects that Forsyth "was always a theo 

logical prophet, or, better still, a prophetic theologiaa," and it was

"as a theologian, with all the theologian's apparatus and the standards 
of judgment which the theologian is bound to employ, that he challenged 
contemporary tendencies."5

Mozley 1 s argument is based upon the rich store of knowledge which appears 

so unobtrusively in Forsyth1 s works. Yet Hamilton is partly justified in 

his criticism, for nowhere does Forsyth use the apparatus typical of the 

scholar's work. To argue from this that Forsyth is not a theologian is 

nonetheless unjustifiable. Too many thao logians have felt otherwise to 

allow such an opinion to stand. Like many other creative thinkers Forsyth 

]» ft the systematising to others.

1 - London Quarterly Review, Jan., 1911, p. 151.
2 - Bri-bishlyeekly, Oct. 24, 1907, pp. 57-58,
3 _' &avison, W. '•!•'.: "The Changeless Gospel and the Modern Mind, London

Quarterly Review, Jan., 1908, p. 11. 
4- TpTTr^alof'^heoTogioal Studies, Oct., 1917, p. 91, 

5 - ¥ozl«y7 op. oit., p. 84.
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In the opinidn of Mozley, one of the most important contributions 

of Forsyth is his return to Paul while others were primarily concerned with 

the disciples. 1 Even more vital, however, is the place which the Atonement 

holds in the theology of Forsytht

"(He) did not just reassert....any one historic form of the doctrine 
of the Atonement.... He was no more wedded to the old categories in 
this respect than any other." 2

"No one in modern times," continues Mozley, "has penetrated nearly so far as 

has Forsyth into the moral reality of the Cross."3 Mozley is willing to 

admit certain defects in Forsyth 1 s thought, such as the following!

"....Forsyth was over-dominated by polemical necessities - true 
necessities, but not the only ones. Anti-Pelagian theologians... 
... ought always to be on their guard against pressing their 
case too far in the heat of the battle."4

It is respecting Forsyth's opinions on the Church and the Ministry that 

Mozley disagrees most pointedly. He feels the need of a more complete 

historical treatment than is to be found in The Church and the Sacraments, 

and he senses a lack of clarity in Forsytes attitude towards the Church 

as the Body of Christ ("Wiat kind of a body?" 5 asks Mozley;. Furthermore 

the sacramental nature of the ministry can hardly be derived independently 

of the Church, as Forsyth maintains.

"(if) the ministry has a truly sacramental character, and is the 
trustee of the Church's Gospel, it is surely difficult to hold 
that the minister receives no gift from the Church except recog 
nition or licence.... Forsyth was no champion of individualism.. 
.., but for this very reason one desiderates an account of the 
relation of the Church and the ministry in which a more organic

1 - Ibid, p. 93.
2 - Ibid, p. 94.
__ •_ • j __ ^\ n
t* — JL—J-Vky t'9 **• — W

3 - Ibid, p. 97.
4 - Ibid, March, 1922, p. 168.
5 - Ibid, pp. 174-76.
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unity is discerned,... It is possible to be profoundly sensible 
of the value of Forsyth»s service to institutional Christianity.. 
...and yet to feel that he allowed his special interests to ob 
scure the need of proportion and completeness," 1

Nevertheless, Mozley believes Fo rsyth's contribution to be the greatest of 

this century from a British thinker, "it is great theology," he writes, 

"the theology of one as scientifically proficient as Ritschl, as spiritually 

proficient as Dale." 2 Tflfhile some may consider Forsyth a prophet of gloom, 

Mozley holds the contrary viewi "By no theologian of our age has a deeper-
•2

rooted optimism been expressed,"

A* E. Garvie characterises Forsyth as M a liberal evangelical, the 

label I attach to myself when necessary."^ "While giving due credit to Forsyth 

as a pioneer, he believes that there were others preaching the same Gospel at 

the same timet

"(The) redeeming, reconciling, and atoning grace of Christ and His
Cross was still being preached by more men than Forsyth acknowledged; 

and there were other pioneers of this evangelism in theology who 
would gladtyaocord the foremost place to him,"^

For the most part Garvie is in agreement with the opinions of his colleague, 

but there are three objections which he raisest l) He believes that there is 

not sufficient identification of the personal experience of Jesus with the 

history of the Jewish nation. "The theological interpretation which Forsyth 

gives needs to be more firmly based upon this national history and personal 

experience,"^ 2) Like Mozley he criticises Forsyth's sometimes one-sided

arguments:

"In his aversion to some current modes of theology or religion his 
appreciation of one truth was expressed in His depreciation of 
another. To give three instances which most distressed me, he con-

1 - Ibid.
2 - Ibid, p. 181.
3 - Ibid, p. 180.
4 - Garvie, A. E.i "Placarding the Cross," Congregational Quarterly, Oct.,

1943, p. 346.
5 - IbidJ p. 345.
6 - Ibid, p. 350.
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trasted the Holiness with the Lore of God, the Cross with the 
Ministry of Jesus, the Godward with the manward aspect of the 
sacrifice of Jesus on the Cross." 1

3) He maintains that Forsyth contradicts himself in holding that in the 

Cross Christ was acting on God, and yet declaring the theory that

"the Cross is not man's sacrifice to God, but God sacrificing 
for man, and that what was effected on the Cross was no change 
in God's disposition or purpose, but only His treatment as 
righteous of sinners...."2

In P«ake's opinion, Forsyth made too great a distinction between 

Christ and His Cross,

"I will not say that he dwelt too much on the death of Christ, 
but I think he was in danger of concentrating on it too ex 
clusively, ..• I prefer to speak of the centrality of Christ 
rather than of the oentrality of the Cross, though I do not 
deny that the Cross does stand for the climax of Christ's work, 
alike in revelation and redemption,"3

Peake/also mentions the seeming intolerance with which Forsyth treated some 

opponents,

"It was regrettable that he did n>t suffer the amateur gladly 
and took too little pains to conceal his contempt, A more 
gracious and sympathetic approach might have opened some hearts 
to his message which were closed by resentment at his tone,"4

Lest we give the impression that Peake is predominantly critical of Forsyth, 

we quote these words: "Yet no misgivings about amphasis or proportion would 

blur our sense of the great service Dr, Forsyth rendered to thought and to 

religion,,.. He spoke as one gifted with prophetic utterance who was also
c

versed in the learning and wisdom of the schools,"

W, F. Halliday is perhaps the most critical of those who have

1 - Ibid, pp. 350 ff.
2 - Ibid* P« 35 2.
3 - Peake, op, cit., p, 193.
4 - Ibid.
5 - Ibid.
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taken issue with Forsyth. He bases his objections on the philosophical 

position of the latter, maintaining that he deals with an abstraction when 

he speaks of the New Humanity,

"It is maintained....that Christ, as the Perfect Man, represents 
humanity in a realistic sense, as if humanity were more than the 
sum-total of the individuals who could finally compose it... Now 
it is one thing to say that J esus is what every man should be; it 
is another thing to say that he can represent men before they are 
like Him.... Here....we have the schema of a human society forced 
upon ultimate Reality,"*

Reference has been made to MacConnachie 1 s styling of Forsyth as a 

"Barthian before Barth." Leembruggen, adopting the expression of Mozley, 

differentiates between Forsyth and Barth by terming the former a "prophetic 

theologian" and the latter as a "theological prophet."* In an essay published 

in 1934 in response to MaoConnaohie, Hughes declares, "The resemblances are 

more superficial than real." He summarises the differences in the following

manner: 1) Forsyth 1 s God "is the God of Jesus," while Earth's (Jod is more
A 

akin to the Old Testament conception. Because F0 rsyth is concerned with God

as Father, he keeps more closely to the New Te stament than does Barth. Thus 

Forsyth avoids "many of the difficulties of the Barthian view*" there is not 

the gulf between the Holy Father and sinful man which one finds in the theology 

of Barthianism. 2) Forsyth does not make the sharp distinction between revela 

tion and history which .we find in Barth. 5 3) Because of his conception of 

God the Father, Forsyth has a more penetrating analysis of Sin than has Barth. 

Sin against the Father is far worse than transgression against a principle or

1 - Halliday, op. cit., pp. 22-23.
2 - Leembruggen, op. cit., p. 17.
3 - Hughes, T. H.s "A Barthian before Barth?, " Congregational Quarterly, July,

1934, p. 308.
4 - Ibid, pp. 311 ff.
5 - Ibid, p. 313.
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4) In Forsyth there is not "the radical dualism between truth from 

revelation and truth by man's unaided reason." 2

Perhaps the most prophetic appreciation of Forsyth is one pub 

lished in 1908 by an anonymous reviewer:

"Is he not a modern preacher? He is entirely modern....The difficulty 
is rather that he is before than behind. And it is extremely likely 
that the next generation will find him easy and ordinary. If that is 
so, he is in a sense a prophet, and the prophet is one of the greatest."3

"While it cannot yet be said that Forsyth is considered either easy or ordin 

ary, it is true that today he is securing a place in theological thought 

•which he never knew within his own lifeti~>.e; and there are many ministers of 

this generation who find in him the authoritative voice they so sorely need.

In a study of this sort, which is intended to serve as an outline 

of Forsyth 1 s theology, there is insufficient space for a detailed criticism 

of those aspects of his thought with which we do not agree. Nevertheless, 

brief mention of these points of disagreement is in order, and accordingly 

we shall quickly summarize our criticisms of Forsyth, hoping to indicate 

where modification and qualification seem necessary.

In the first place, we believe that Garvie is justified in criti 

cising Forsyth1 s one-sided interpretation of the holiness of God. While it is 

admitted that this aspect of God*s personality needs to be recalled, especially 

where liberalism has caused men to forget the wrath of God, there is the at 

tendant danger that the love of God will be thereby forgotten. Forsyth tries 

to guard against this by identifying love and holiness as complementary facets 

of God in His relationship to man; and yet he does not seem to take sufficient

1 - Ibia. p. 314.
2 - Ibid pp. 314-15. We are inclined to question Hughes here.
* - Review of Missions in State and Church, Expository Times, Nov., 1908, p.86,



277

account of the sympathetic love which Jesus showed in His ministry. There 

is much to be said for the humanitarian interests of the liberal theology; 

to castigate it as thoroughly as does Forsyth is to ignore a great deal 

which is necessary and valuable.

We frel also that in his desire to make men conscious of the moral 

nature of Christianity, Forsyth loses sight of the mystical. It is unneces*- 

xary to take one at the expense of the other. The childlike wonder of the 

mystic has a valid place in Christian life and experience, and Forsyth would 

admit as much. He would not maintain that mysticism reduces life to comtem- 

plation, and robs the Christian of his desire to act. let in pressing home 

theprimacy of the moral, he has some disparaging things to say about the 

mystical, and leaves one with the impression that the latter amounts to a 

secondary kind of Christianity.

Respecting Porsyth's understanding of the Atonement, we believe 

that he makes too great a distinction between Incarnation, Crucifixion, and 

Resurrection. He separates the Cross from its context, despite the fact that 

he insists upon the unity of Christ's life and work. Because he is preoccu 

pied with the Cross, he relegates Incarnation and Resurrection to an inferior 

position. Perhaps one should interpret these other mysteries by the Cross; 

but is it not possible that each may best be understood in its relation to 

the others?

Forsyth's Shristological thought also arouses doubts in our mind. 

His compelling title, "The Religion of Jesus and the Gospel of Christ," ilr 

listrates the careful distinction which he makes throughout his writings be 

tween Jesus the man and Christ the Lord. Is such a dichotomy warranted?
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One gets the impression from Forsyth that the ministry of Jesus was almost 

irrelevant to the Gospel. For him the message of the Apostles tak»B pre 

cedence over the words of Jesus in the Synoptics. While Forsyth makes a. 

valuable contribution in forcing us to take more seriously than we had the 

letters of Paul, he forgets that because the New Testament is a unity, the 

Epistles must also be read in the light of the Gospels.

Closely allied to this ia,oar criticism of his apparent lack of 

interest in the humanity of Jasus. He seems to forget that Jesus, while 

the Son of God, was also the Son of man, and that He was revealed to us as 

a man. Forsyth's weakness here is indicated by the fact that he seldom 

speaks of Jesus, but almost always of Christ. In his effort to check the 

growing influence of liberalism, he goes too far, in our opinion, and makes 

Christ so unlike a human being that He has little in common with those He 

came to save. This is not helped by referring to the unity of man and God 

in the personality of Christ as consisting of the mutual involution of two 

personal movements. We are left unmoved when we find Christ's nature com 

pared with the vortex of a whirlpool. In discarding the metaphysical doc 

trine of two natures, Forsyth gives us another metaphysical theory of two 

moral movements. Do«s this really clarify the matter? In our opinion it 

does not. We are left with the feeling that Christ is neither personal nor 

related to us in any way*

There is, furthermore, a contradiction between one aspect of this 

theory and Forsyth's general opinion about the rebelliousness of man. The 

customary attitude of Forsyth is that man is in opposition to God, attempt 

ing ever to break away from Him, and never seeking after Him, In his theory
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of the two personal movements, on theother hand, Forsyth speaks of man as 

searching for, praying to, God. It might be argued that it is only in 

Christ that this ideal condition exists, and that He creates this attitude 

in man. The argument is plausible, but it does not bridge the gap between 

the rebel and the petitioner. What have the two in common in such a case?

A further question is raised by Forsyth 1 s contention that the 

world was created to bo redeemed. This bypasses the question of evil in 

the world. Although Forsyth accounts for sin and guilt, he does little to 

explain the presence of evil. He accepts it, as he does a kingdom of evil. 

It must be admitted here, however, that when Forsyth comes to such a problm 

as this which he cannot explain, he does not attempt an involved theory with 

•sdiioh to put his readers off. He admits the paradoxical nature of the ques 

tion without embarrassment.

There are several criticisms of his doctrine of the Church. For

example»he weakens the note of crisis with his belief in universal election
i 

already consummated. How is it that the Church is urgently required if

there has already been, as he states, "final judgment, full salvation?" We 

agree with Mozley, also, that Forsyth 1 s distinction between the Church and 

Ministry is improperly defined. In combining the Catholic with the Noncon 

formist principle, he encounters the difficulty of reconciling two orders 

of thought which at many points are contradictory. His solution is to sep 

arate the Ministry from the Church, unifying the two only by the authority 

which inspires each. Logically developed, this would lead to four orders 

of Authority: Apostles, Bible, Church, and Ministry.

We suspect, too, that Forsyth 1 s theory of Apostolic Inspiration
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could stand a good deal of modification. By what canon of authority does 

ha make his sharp distinction between the Apostles and their Church? Is 

his opinion that the authority of the Apostles ended with their death cap 

able of proof?

His conception of the new Humanity in Christ is valuable; y«t 

here, too, one raises a question. At this point Forsyth is almost Hegel 

ian: the idea of racial solidarity and the New Humanity are impersonal and 

metaphysical, even though inspired by ethical considerations,

We are sometimes confused by what Forsyth means when he speaks 

of the principle of authority. His thought is often ambiguous here, par 

ticularly when he refers indiscriminantly to the Cross, Grace, and the Gospel 

as the "seat" or "principle" of authority. These terms are robbed of their 

distinctive meanings through being confused with one another, furthermore, 

he employs more than one me suing for the same concept, but fails to dis 

tinguish between them. By the Gospel, for example, he may mean the Word? 

at other times it is the interpretation of the Word; again, it is the Word 

speaking. It is such confusion as this which causes many readers to deapair 

of understanding him.

Yet another objection we suggest is the indistinct relationship 

of Christ and the Spirit in Forsyth 1 s theology. There are times when there 

appears to be a complete identification of the two, as when Forsyth speaks 

of the inspiration of the Apostles as bang the work of the Lord the Spirit. 

Christ in such a case is seen to be still at work, not through the Spirit, 

but as the Spirit. Likewise, Forsyth 1 s separation of riord and Spirit 

(Bible and Church) seems too neat to be convincing.
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Finally, regarding the psychology of religion, we are justified 

in criticising Forsyth for placing too great a faith in the spiritual in 

sight of the "twice-born" as compared with the "once-born." While it is 

true that in his own case a drastic experience seems to have given him an 

understanding of Christian truth which had previously been lacking, we 

cannot generalise on the basis of this individual phenomenon. It is an 

entieing theory that one who has come through much travail is better equip 

ped to lead others tban the man who has gone through life relatively free 

of doubts; but this ignores the simple fact that God makes Himself known 

to men in devious ways according to their differences in personality. Each 

has a part of the truth to pass on to other people. Forsyth is inclined 

to be too harsh towards the "cheery traveller."

Th«se criticisms do not obscure the fact that Forsyth has a mes 

sage of great importance to Christians everywhere today. Despite the obscu 

rity of his style, the enigmatic nature of his thought, his easy use of 

epigrams, and the one-sided manner of his profound utterances, he stands 

out as one of the great theologians of our time. His is a penetrating in 

sight into the fundamental weakness of modern thought} he sees that what 

man needs first is authority, not liberty; and he realises that unless the 

Church recaptures the authoritative note of the Gospel tt will fail in its 

task.

Forsyth 1 s steadfast opposition to the popular religion of his gen 

eration renews in us the determination to put loyalty to God above all else. 

Forsyth has shown that the minister's task is to preach the Gospel, and that 

failing this he will soon lose the respect of the world. In this Forsyth



282

has bean vindicated: the popular m<s««age of liberalism has proved inade 

quate to the pressing needs of modern man. The realistic theology of For- 

syth is better suited to these years of social revolution which he, among 

others, predicted.

Nor must we forget Forsyth's contribution to Nonconformity and 

Congregationalism. While an ardent Independent, he saw that Congregation 

alism is meaningless if it separates itself from the Great Church. To the 

Free Churches he brought a sense of the Catholic Church which was it eking 

in far too many cases. With his ¥High Church' interpretation of the Sac 

raments he did much to offset the Zwinglian tendency. In accenting the 

centrality of preaching, he preserved the basic principle of Congregation 

alism; and by conceiving preaching as a sacramental act he brought it into 

a proper relationship with the Universal Church,

In his honest acceptance of the paradoxical nature of Christian 

truth, Forsyth was far ahead of Ais time. His dialectical theology, while 

obscure then, takes on meaning in an age characterised by the paradoxical. 

It is to his credit that he never tried to make things easy. He never 

made things obvious to attract the crowd, nor did he pretend that Christ 

ianity is the essence of simplicity. He knew that life-is complex and that 

Revelation is the hardest of all things to comprehend. Accordingly he de 

manded the best from his listeners and readers.

Most important of all is the fact that his theology is rooted in 

the Reformers and the Bible. He rests his faith in the timeless mercy of 

God. Therefore his theology is directed to men at their point of need, 

and it finds them where they really are: in the midst of pain, suffering,
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dread, and sorrow. His is a message for t broken world, for man at his 

worst. The kerugma which Forsyth takes as the centre of his theology 

is that Tirtiioh lifts men from despair and redeems and renews them. He 

knew before most of his contemporaries that men need the Gospel of sal- 

ration, and that for this alone Christianity was founded.

Forsyth 1 s theme, the positive Gospel, is well suited to our 

present requirements. "While willing to accept the best of modern scienti 

fic knowledge, and demanding that it be used by the Church, Forsyth saw 

long ago that the truth of Christianity must not be obscured. Tfhereas 

others judged the Gospel by science, he reversed the process. He was a 

mediator between the old faith and the new. Thus he nan never be called
V-iCV i

a reactionary,/for that matter aMNeo-Orthodox." There is no label 

which applies to him. He is modern in the best sense of that term.

It is likely that the present interest in Forsyth will decline, 

but it is unlikely that he will be 'forgotten as he was before. Theology 

has caught up with him now. If there is a tendency on the part of some 

ministers to accept him too uncritically, there is sufficient truth in his 

thought for every aa;e. For we feel that here.js a man whose theology comes 

from the very centre of his life: that it bursts out of his heart, so to 

speak, because it is too great to be contained. His thought is an expres 

sion of the struggle through which he has had to come: a battle in which 

he has been snatched just in time by th> nand of God. His theology is true 

to life because it comes from the heart of an active, vital man who knows 

the miraculous power of free grace. Though it is theology based upon the 

sorrow of the Cross, it proclaims the triumph of God in His great self-
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justification; and it trumpets forth the good news upon which Forsyth has 

staked his very life and won. "if life be a comedy to those that think, 

and a tragedy to those that feel, it is a victory to those who believe," 1

1 - The person and Pl°oe of Jesus Christ, p. 338.
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APPENDIX

1 - Letter to The English Independent. November 1, 1877, pp. 1202-03.

Sir,— I hope you will allow me the pleasure of making some remarks 
os of vour article on "Religious Communion," and if they are critical

your position I am sure you will not, for that reason at least, deny 
them a place. This is, I think, a very grave subject for the future of 
Congregationalism - a graver subject for its future as a Church of Christ 
than is mostly seen. If the Congregational Union is simply a religious 
organisation for the purpose of realising certain ends defined by "the 
necessities of nature and practical life* - i.e., by our conceptions of 
their necessities - to which ends the true nature of the Christian Church 
is to be at any price accommodated - if it is simply one of the clubs 
or cliques into which religious life is so apt to" fall, then Congregation 
alism has nothing to offer to those who seek in the Church the symbol and 
home of humanity, and it confesses itself only one of the sects - a sect, 
too, which is far inferior to the Episcopal Church in its facilities of 
organisation for practical work. But if Congregationalism be, as I am 
sure it is, to many besides myself, the most hopeful of the sects, it is 
not because of its power of immediate practical work, but because of its 
freedom and promise of freedom, its power of adapting itself to the 
requirements of new ages and of contributing most to the Church of the 
future. People who sneer at expressions like the "divine totality of 
being," will probably also mock at "the Church of the future." These are 
Tarentine jeers, which it will take not a little spiritual blood to wash
off. He would be a bold man who should say that any sect to-day repres 

ents the Church that will exist a century or two hence. I think the 
truest worshipper of practical ends is he who makes that better, freer, 
larger Church possible. I sympathise with Congregationalism mainly be 
cause it seems wisely advised to contain more than any other sect the 
ppomise and potency of a higher form of ecclesiastical life. Congregat 
ionalism to me is nothing, except as it promises, not the realisation of 
ends which we define to ourselves for to-day or tomorrow, but the real 
isation of a Church which shall include the whole family of God. Are 
we, who profess to embody the growing religious ideas of the nation, to 
set ourselves dead against the universal demand for comprehension rising 
from the best sections of the religious world? We have our own thoughts 
asA%he to possibility of comprehension by means of an Established Church. 
Does that ensure doubts as to the desirability of comprehension itself? 
Let the Congregational Union once say it does, and I don't think that I 
speak boldly when I say such a declaration will be the death-blow to them, 
as a body, with part or lot in the growing naiJional life. It will be a 
declaration like sa-faiarola 1 s - "The cause of my party is the cause of 
God's kingdom." And the response of many will be RomoTa' s - I do not 
Relieve it; God's kingdom is something wider - else, let me stand outside 
it with the beings I love."

These remarks will show why I think this discussion on the terms of 
communion a very grave one for the Congregational Union, and one which will 
seal its fate if met by that spirit of clerical rowdyism which identified
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the Leicester meeting with the mediaeval councils, and which Dr. Simon did 
so much to crush. I am not quite sure, Sir, whether the latent contempt 
in your article be not an equally disastrous sign of the film that invades 
the vision of the doomed*

I^cannot see that any difficulty need have arisen as to the meaning of 
the circular, or as to the signification of the expression "Christian com 
munion." I suppose even Dr. Allon would admit such a thing as a distinct 
ion (whatever may be the connection) between intellectual belief (whether 
as to fact or doctrine) and spiritual attitude or temper. Very well; the 
circular plainly invited to be present those -who held that in individual 
cases it is the second, not the first, that determines the possibility of 
spiritual communion, just as it is similarity of temper or spirit that 
determines our social companionships. Any others who were there were in 
the strict sense, intruders, and spoke only by courtesy - a courtesy which 
I am sure nobody has reason to regret.

But the chief misunderstanding has arisen about the expression "commun 
ion." Dr, Allon, in the meeting, gave the false scent, and almost all sub 
sequent speakers took it at full cry. It is the chief fallacy in your art 
icle . Surely everybody who professes to speak with authority on these 
points should know the usual ecclesiastical acceptation of the expression 
"terms of communion," Its primary reference is to the communion-cup. The 
question desired to be agitated, as I take it, is the question of open com 
munion. The exchange of pulpits is a very unimportant, and not always a 
desirable, thing. It will settle itself as dinner invitations do, when 
once the larger and more essential question of sympathy is disposed of. The 
chief function of the Church is worship,, not preaching, and it is in the 
supreme and most universal act of worship that we have first to show our 
unity - viz,, in communion. I am told again and again, and by some of our 
leading ministers, "I hawe Unitarians with me; they come to communion; I 
throw all the responsibility on themselves," But I do not think that is 
the general practice of Congregational churches, especially in the prov 
inces; and even where it is, it is at variance with the theory held that the 
fellowship of the cup presupposes theological agreement. If that be the 
theory, no scrutiny in so important an affair can be too searching in order 
to discover that agreement in whatever is settled as the theological mini 
mum. Reduce it even to the one article of the Incarnation, and thai try to 
apply it to a young lady of eighteen, who applies for membership, having 
just left her boarding-school.

Let us only adopt as our theory what we are drifting into in our pract 
ice. Let us haul down our false colours and sail under our own. Let us 
say that Christian communion in the chief article of worship ( depends upon 
goodness of life simply, that goodness being expressed in the desire to 
render this special act of homage and commemoration to the character of 
Christ, and that desire being unfalsified by any overt acts of notorieut 
evil living. I believe in the Incarnation (not very definitely perhaps, 
but definitely enough to kelp^from speaking as your article does about the 
"incarnated Christ,^ I understand the "incarnated God"), I believe in the 
miracles, but I believe even more in truth. If these things are true, if 
they are essentially true for man's spiritual progress, a wiser spirit is 
at work than ours to secure their universal belief. We shall never help 
forward that day by attaching a penalty to their non-acceptance now. It 
is a penalty to many who cannot believe these things to be excluded from
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habitual communion with all who name the name of Christ. To enforce their 
exclusion is to use persecution, and it is a refinement of irreverence to 
use the Supper of the universal Lord as a means of^punishing those who really love 
and pay honour to His name. We come to realise the^ncarnation by the necess 
ity of explaining Chrises character. It means a profound unfaith in our 
own methods if we decline to recognise in those who have not e;ot beyond 
the worship of His character Christian brethren and fellow-contributors to 
the fulness of Christ and the development of His faith. Let us look to the 
Christian spirit, and God will look to our theological beliefs. There is 
but one atmosphere in which true theological beliefs can be generated - it 
is the Free Spirit. You can never pursue truth with success if a penalty 
is attached to one of the possible conclusions.

One word more. You speak of Congregational "orthodoxy." WiH you say 
where the standard of that orthodoxy is to be found? Will those who 
clamoured for definitions at Leicester help us to a definition of that? As 
it is their own position, there on be no doubt of their ability to do so* 
Will they point us to a definite statement of the spiritual contents of 
Congregationalism which is likely to be accepted by the majority of the 
body? In a trial of orthodoxy to what is the appeal? The truth, is, Con 
gregationalism is but an ecclesiastical, not a theological, position at 
all* It remains to be seen if a Church can exist and endure so devoid of 
a definite theological nexus as it is. It has been made our boast that we 
have no forumulated creed. That fact may be in the end our ruin, or it may 
be our glory and success, according as it is used to combat or to help that 
spirit of comprehension in which the Christianity of the future will live 
and move.'

I am, £c., 

Shipley, Yorks. B. T. Forsyth, M.A.

II - Letter to The English Independent, November 8, 1877, pp. 1230-30.

SIR - I am emboldened by your kind reception of my last letter to beg 
you to receive a second and final letter, not, indeed, to prolong a con 
troversy, but, with due humility of thought in a matter so serious, to 
continue discussion, and supplement some points I could hardly touch. Here, 
if anywhere, are needful that charity of construction and that gent]3k«§g 
of judgment which are far remote from public meetings and somewhat foreign 
to the temper of our brawny and aggressive Nonconformity.

X am freer to ask your grace in this matter because it is not for my 
self I venture to plead, but for tflaose very beliefs which we call the 
essence of Christianity, and for that justice which it is so hard for 
religious people to recognise. I can subscribe to the Divire Fatherhood 
and Incarnation with all my heart. It is in the interests of that faith it 
self that a more generous policy of comprehension seems to me to be both
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expedient and true. The Church has never been generous, -which may be why 
it has so feeble a hold over the generous period of life - youth. She has 
guarded her doctrines as a miser his gold. Stefoas thought more of what she 
could do for her faith than of what her faith could do for her. She has 
been jealous, exclusive, watchful. She has never, since her very first 
years, let herself loose on the wind of her direct inspiration from God. 
She has been timidly anxious about ourshing error, and criminally careless 
about meeting those who were consumed with desire for truth. Let us be more 
generous, less timid, and we shall bear a witness to the truth which will 
be worth a hundred times more than all our watchful and exclusive care. In 
a case like this, to be widely generous is to be profoundly just. Let us 
emulate the wise policy of great Rome, which gave its imperial privilege to 
all the peoples it touched. It fell, not because it was too generous and 
too wide, but because it lacked what we have - a central spirit and source 
of control strong enough to weld together the most heterogeneous masses and 
leaven the lump.

We have been delivered, by the grace of God and Luther, from the Church. 
May it not be the work of this, our second and more awful and silent Reform 
ation, to deliver us from the weight of a too speculative and over-defined 
Christianity? Are we not on the threshold of an age when it shall be in 
fact, as it is to many now only in name, that the centre of the Church is 
Christ. W« have been thrown back on Paul. We have yet, as a Church, to 
learn to lean simply on Christ. Surely it may be a minimum sufficient for 
Christian fellowship to be no farther than she was who kissed His feet, and 
to know no more about the physical Re surredtion than they who took the first 
communion with the Lord when they did not comprehend His death. Apart from 
being simpler and truer, shall we not gain vastly by letting it be openly 
known that our Church means all w>;o love the Lord Jesus Christ, all who 
revere the character as supreme, leaving them free to select (if they must 
exercise a selection) the facts which they themselves find essential to the 
character. The facts are of no other use than as they make us realise the 
character. Christ, not the Bible, is the Word of God. If any may say, "I 
can dispense with this fact or that fact; I can construct the character as 
well or better without it," let us not punish him by exclusion for that, so 
long as he is loyal to the character. We may not see how he finds this 
fact or that indispensable to the character. Perhaps he is as illogical 
there as we are elsewhere. Perhaps, lik»\us often, it is his consuming en 
thusiasm for Christ's character and person that impares his vision of its 
logical connection with some of the facts. Shall we punish him for his bad 
logic, instead of embracing him for his Christian heart? That would be one 
of the natural limitations of our wider fraternity of which we speak. Woxild 
it be one of the limitations of grace which makes possible natural impos 
sibilities? It is not bigotry, I do believe, that is at work on the exclu - 
sive side, but only limited conceptions of the grace of God and the innate 

power of truth.

I do not think you are quite fair to Mr. Picton in your last article. 
It is in one sense, unfortunate for this movement, after a larger compre 
hension that its seniors and leaders are men of pronounced critical views. 
People are so wedded to the idea of the Church fellowship - meaning fellow 
ship in opinion - that they lump all who sympathise with this movement as 
committed to Mr. Pioton's critical and theological conclusions. It is not 
so. It is far from being so. Mr. picton1 s rex 1 power - his Christianity - 
is a far more beautiful and deeper thing than his particular views, and,
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widely as I dissent from these I think that the exclusion of such men from 
any Church must be a much greater loss and disaster to it, seen from the 
spiritual world than the worst danger that dawns fromtbheir presence on the 
foresight of those to whom they are a dread. But I venture to think you are 
not quite fair to Mr. Picton's views when you say he abolishes Christ, and 
rejects the documents from which \ve derive our knowledge of Him." That is 

one of those loose expressions which are so full of gross injustice and mis 
chief. He does not deny what has been till noxv the central fact of Christ 
ianity - the death on the Cross. He puts his own (possibly inadeouate) in 
terpretation on it, as we all do more or less. He does not deny the super 
natural. He only says it was not revealed by physical mirabl«s, but by 
the transcendent spirit and revelation of Christ's soul. I am not defending 
him. I am pleading for justice where scrupulous and delivate justice is as 
necessary as it is hard. He exercises the right of every scholar to crit 
icise the Gospels, and to reject certain facts (perhaps hastily) as unhist- 
orical. Our trusted M«y«r does the same thing. But how can anyone who has 
read or listened to Mr. Picton's Leicester speech, and his expressions 
there of supreme devotion to Jesus Christ, say he banishes Christ and re 
jects the Gospels? Whatever he destroys, he is left at least with the char 
acter of Christ as a historical reality, and with a passionate response to 
it in his soul, "And no man can call Jesus Lord but by the Holy Ghost." 
Would Paul hi-nself have fenced his communion-table against such a man? 
Such a communicant does not, in your words, "deny all the truths which that 
sacred service represents to us, unless our range is narrower than Christs- 
Th® arch denier and traitor was not repulsed from the table by Christ. It 
is time to have done with such indiscriminate and shallow language as that 
Mr. Ficton "rejects Christ." Did Schleiermacher reject Him because he re 
jected the whole story of his birth and boyhood?

Take, again, the case of Mr. Hartineau. If Mr. Picton denies the 
physical resurrection (which you don't suggest that he considers to be only 
the inferior side of Christ's spiritual and essential resurrection) Mr. 
Martineau denies the Incarnation. Yet, because he open ly proclaims his 
denial, he is to be debarred from Christian communion with those very 
churches whose ministers, many and many of them, have been preaching and 
praying under impulse received from him, and moulding their sermons on the 
finished beauty and tender, profound Christianity of his.

7/e,are, in the long run, ruled more by our ideals than by our defined 
beliefs. Christ has done more for Christianity as a moral and spiritual 
ideal than merely as the centre of a system of faith. The power of His 
name has been more than the power of His creed. All our theology sprang out 
of a mere personal devotion at first. If we but agree on the basis of His 
MNam«"» Bis character, and in anything be otherwise minded, God will reveal 
even that unto us. The creed of Christ will develop out of the spirit of 
Christ. That is my contention. Call all who TOrship the goodness of Christ 
members of Christ. It is only so that we shall develop those deeper foun 
dations of Supreme goodness which make it the revelation and very presence 
of God.

There is nothing so disheartening in the Church at this hour, and 
nothing which makes it, with its huge claims, so contemptible as its cent-
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ral scepticism and its rooted distrust of the power of truth, even its own 
trmtfc. Tnere is no scepticism so dreadful as that which honeycombs the stil< 
believing world. I notice two features in the utterances from the conserv 
ative side in this matter. The appeal is on the part of some to consequen 
ces, on the part of others to their feelings, if they must hold religious 
communion of the large sort desired. Mr. Osborne Morgan must be very fam 
iliar with that line of argument, and there are plenty among us to denounce 
it as applied to dead graveyards, who think it conclusive as applied to the 
living Church. What one misses is an appeal to the right and truth of the 
case - that initial right of a redeemed world which alone makes consequenc 
es divine, and to which natural obstacles of f eling must yield. One reads 
Mr. White's letter to the Christian World with a pang. "Punish me, if only 
you can thwart them." What a ooinmentary ex contra on St. Paul, who could 
wish himself accursed from Christ for his sceptical brethren 1 s sake. The 
times are great; is the Church alone to be small? The power of truth is 
trusted by the world that can hardly trust anything else. Are the chief 
practical sceptics of it to be those who call themselves its pillar and 
ground? If our truths are supremely true, they will not only preserve us, 
their noisy "guardians," but infect with their proper salvation those among 
us to whom they are as yet but partially true. W« deny our truths that 
power if we fence away from us those who, being of our spirit, can but half 
believe them. The Church with us is practically defined rather by the hum 
an will in voting, than by the Divine will in calling. We vote into the 
Church those who we thinfc won't hurt truth, and we vote out those who wish 
to touch the Christ, the Truth omnipotent to heal. Is not that the saddest 
scepticism of the invincible armour of light, and of the power of Christ's 
touch to Sxve?

What is the use of our Liberation crusades if we rob the Church of Christ 
by our exclusions of any claim to represent the national religions life? 
The Church of England is strong. T/ftiy? Because of her connections with the 
State? No. But because of her connection with the nation; bee xuse she has 
open doors to all who come to drown their misery in the cup of Christ, and 
whose need is their right to partake. Cut the Church loose from the State, 
and you set it free; but sever it from the nation, make it appeal not to the 
nation in its moral aspirations, but to parties in it of theological, crit 
ical, or ecclesiatioal views, and you perform an amputation that ends in 
death. You can't in the very last resort stake the Christianity of a might,/ 
nation, or the communion with Christ's spiritual God, on this or that 
historical fact, which permit on the part of specialists of so much dispute. 
If there is one indisputable thing in the world, it is the answer of the 
human conscience to Christ. It is to the conscience Christ makes His appeal. 
It is the moral response that Christianity rests on, and that makes a Church. 
It is in the conscience and soul that we find those fruits of the spirit, 
those graces that through all varieties of opinion are the seal of Christ. 
Extreme cases are crucial cases, and the spirit of Christ has more or less 
departed from Churches of His that cannot judge Mr. Pioton's, or Mr. Martin- 
eau's, or Mr. Wilk*' opinions, without severing, at the same time, communion 
with them in the spirit and mind of Christ.

Finally, you speak of the Congregational Union adopting a formulated 
creed. Are you serious? As well "turn the key to keep out the damp,' When 
all the religious world is groaning under creeds, and when those who have 
them tend to regard them as white elephants, are we to have the spectacle of 
the Congregational Union abandonning its old and absolute faith in the
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Divine Spirit, to ait down and construct for its abode a temple made with 
hands, because all around our earthly house of this tabernacle is being 
dissolved? Is that faith or scepticism? Besides, do consider your good 
friends the worried trustees of churches, with trust-deeds as long as your 
arm, and as doctrinal as a college. Your new creed would probably be a 
short one, and it would be very loose about, e. g>, Eternal Torment. How- 
could conscientious trustees belong to a Union which by its very deed of 
incorporation advised them to ignore the greater part of what they have 
committed themselves to enforce?

I do not seek to attenuate the spiritual or intellectual contents of 
Christianity. I am aiming at a Christian minimum for comprehension, not 
at the Christian maximum of connotation. I have spoken of policy and 
justice. I have hardly referred to the theological grounds for the course 
commended, which to many are final. It is within our choice with whom we 
will work together. Th®r®fr> re pulpit exchanges are private and secondary 
affairs. But it is not within our1 choice with whom we shall pray or commune, 
That is not the will of the flesh, nor of the will of man - in voting or 
otherwise - but of God, who utters His will in the desire of all who wish 
to commune with us»

After all, Time is with us. And to the Christian Time is God.

I am, Jjc., 

Shipley, Yorks. P. T. Forsirbh.
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Missionary Society, May, 1903; London; Livingstone Press ; 1945; pp. 16. 
Appears in full in Missions in State and Church, "The Fatherhood of Death."



295

"The Grace of the Gospel as the Moral Authority in the Church?" London; 
Congregational Union of England and Wales; 1905; pp. 67. Also appears 
in the Ye ar Book, 1906. FF

"The Happy Warrior. A Sermon on the Death of Mr. Gladstones" London; 
H. R. Allenson; 1898; pp. 30.

"Holy Christian Empire;" London; James Clarke; 1902; pp. 46. Published 
also in the Christian rtorld Pulpit, May, 1902; Missions in State and Church, Chapter X. ——— ——— —————— — ——— —

"A Holy Church the Moral Guide of Society* M London; Congregational Union 
of England and Wales; 1905; pp. 68. Also appears in the Year Book, 1906.

"Maid, AriseJ" Bradford; T. Brear- 1878; pp. 19.

"Monism;" London Society for the Study of Religions; private printing; 1909.

"The Old Faith and the New;" Leicester, Birmingham, and Leamington: Midland 
Educational Company; Manchester- Brook and Chrystal; 1891; pp. 28, iv.

"Pfleiderer's View of St. Paul's Doctrine^" London: W. Bpeaght; no date; 
pp. 16.

"The Priesthood and Its Theological Assumptions:" Free Church Tracts for 
the Tiaes; No. 3; London; National Council of Evangelical Free Churches; no 
date (probably 1899-1900); pp. 16.

"The Pulpit and the Ag«j" Manchester; Brook and Chrystal; 1885; pp. 16.

"The Roots of a World Commonwealth^" London; Hodder and Stoughton; 1918; 
pp. 20.

"Socialism and Christianity in Some of Their Deeper Aspects; M Manchester; 
Brook and Chrystal; 1886; pp. 37.

"Revelation Old and New$" Edinburgh; Biackwood; 1911; pp. 16. 

"The Weariness of Modern Life*" 1878; pp. 16.

CONTRIBUTIONS TO PAMPHLETS

M The Story of the Scottish Congregational Theological Hall 1811-1911j" 
Edinburgh; Moirison and Gibb; 1911; pp. 62. See, pp. 20-22.

Shakespeare, J. H., and Forsyth, P. T.: "A United Free Church of England:" 
London; F. B. Meyer; 1911; pp. 52. See, "The United States of the Church," 
pp. 15-47. This also appears in the Church and the Sacraments.

Bartlett, J. V.; J0nes, J. D. s "The Validity of the Congregational Ministry?" 
and Forsyth, P. T.I "Church, Ministry, and Sacraments:" London; Congregat 
ional Union of England and Wales; 1919; pp. 52.
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"The Obligations of Doctrinal Subscription?" no date -, pp. 273-81. This 
is an essay -which appeared with a group of articles on credal subscript 
ion of Independent Churches. However, the original publication cannot 
be traced. It is to be found bound with other pamphlets in the Library 
of New College, London,

CONTRIBUTIONS TO JOURNALS

Alma Mater, Aberdeen University, Dec. 18, 1907, pp. 110 ff. 

BRITISH CONGREGATIONALISM

1906

"Church and University," S«pt. 26, p. 201. Appears also in Quater- 
centenary of Aberdeen University.

"The Ideal Ministry," Oct. 18.

ftemarks on the Conference on the "Virgin Birth," Oct. 25.

"Dr. Forsyth on the Education Crisis," Nov. 8, p. 369.

1907

"Immanence and Incarnation," Jan. 24, p. 77. Published in The Old 
Faith and the Hew Theology.

"The Apostolate of Negation," Mar. 21, p. 271.

"The Pastoral Duty of the Preacher," Mar, 28, p. 297. Part of the 
Yale Lecture, Positive Preaching and the Modern Mind.

"Address from the C^air," May 16, p. 489.

"The Ministers Prayer," June 6, 1907. Published in The Soul of Prayer 
and in The Power of Prayer,

"Sentiment and Sentimentalism," July, 1907,

Summary of "Some Aspects of Spiritual Religion," Aug. 15, p. 134,

"Motherhood," Sept. 26, p. 255,

"National Purity Crusade," Oct. 3, p. 273.

"The Union and the Railway Dispute," Oct. 24, p. 361.

"Sociality, Socialism, and the Church," N0v. 28, p. 487; Dec. 5, p. 509; 
D«o. 12, p. 534; Dec. 19, p. 561. Published in Socialism, the Church 
and the Poor.
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1908

Forsyth, P. T., and Garvie, A. g.: "The Faith of Congregationalism," 
June 18, p. 593.

"Forgiveness through Atonement the Essential of Evangelical Christ 
ianity," July 2, p. 2. Published in The Proceedings of the Third 
International Congregational Council, and" revised in Th"e~c7uciality 
of the Cross,

"What is Evangelical Faith," Sept. 10, p. 217; S ejb . 17, p. 239; 
Sept. 24, p. 257.

"Some Christinas Thoughts," Dec, 24, p. 553.

1909

"Nonconformity and Politics," Feb. 4, p. 85. 

"Miraculous Healing, Then and Now," Mar. 11, p. 194.

MLay Religion," Apr. 29, p. 337. Published in The person and Place 
of Jesus Christ. ,

"The Perscn and Place of J esus Christ," May 6, 20, 27; June 10, 17, 
84; July 1. Published as the book of that title.

"Modernism, Home and Foreign," Oct. 14, pp. 303, 323-26. 

"Authority in Religion," Dec. 23, p. 538.

"The Interest and Duty of Congregationalists in the Present Crisis. 
A Sympesium," Dec. 23, p. 539.

"The Modern Ministry! Its Duties and Perils. Interview with Dr. 
Forsyth," Dec. 30, p. 559.

1910

"The Attitude of the Church to the Present Unrest," Mar. 17, p. 214. 

"War and Charity," a letter, Nov. 24, p. 439.

1911

"is anything Wrong with Our Churches? A Symposium," Jan. 19, p. 46.

"The Majesty and Mercy of God," May 4, p. 367.

"The Duty of the Christian Ministry," July 13, p. 27. 

11 "The Goodness of God," Aug. 10, p. 97.
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"Marriage, Its Ethio and Religion," Nov. 30, p. 403. Published as a 
book under the same title.

1912

"New Year Messages," Jan. 4, p. 3.

"Tribute to Andrew Martin Fairbairn," Feb. 15, p. 116. Reprinted from 
Westminster Gazette.,Feb. 12.

"The Doctrinal Method," Feb. 15, p. 114. 

"The Home Rule Bill," Apr. 18, p. 259.

"The Divorce Commission Report. Opinions of Prominent Congregational- 
ists," Nov. 21, p. 847.

1914

"Principal Forsyth on 'Wedded Churches'" Feb. 26, p. 156. Review of 
an article by Forsyth in the Daily Chronicle, Feb. 21.

"The Effectiveness of the Ministry," Mar. 12, p. 198. Published in 
The Church and the Sacraments, -hapter VII.

"The Church and the Nation," May 14, p. 383.

"Principal Forsyth on 'Church and State, 1 " July 9, p. 40. Extracts 
from an article in the Westminister Gazette, July 6.

THE BRITISH WEEKLY:

1896

Letter, Sept. 24, Vol XX, p. 356.

"Holy Father," Nov. 19, p. 74; Nov. 26, pp. 94-95, Vol XXI. Published 
in a book of the same title.

1897

"The Living Christ," July 22, Vol XXII, p. 228. Published in The Holy 
Father and the Living Christ.

"The Conversion of Faith by Love," Oct. 28, Vol XXI11, p. 22.

1899

"A Hymn to Christ," June 1, Vol XXVI, p. 133.

1900

"Prayer," Feb. 22, Vol XXVII, p. 424.
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"Farewell Counsels to Students," June 14, Vol XXVIII, pp. 179-80. 

"A Simple Gospel," Oct. 11, Vol XXVIII, p. 504.

"Dr. G. A. Smith's Yale Lecture," Apr. 25, Vol XXX, pp. 51-53. 

"Treating the Bible like Any Other Book," Aug. 15, Vol XXX, pp. 401-02. 

"Notes from Pisgah," Oct. 3, Vol XXX, p. 551.

"xrea-cing t;ne siDie liJce Any Otner Book 

"Notes from Pisgah," Oct. 3, Vol XXX, p 

51905

Letters, Mar. 23, Vol XXXVII, p. 614; Mar. 30, p. 638.

"A Holy Church the Moral Guide of Society," May 11, Vol XXXVIII, p. 
129. Published also as a pamphlet.

Letter, May 18, Vol XXXVIII, p. 143.

1906

Letter, July 12, Vol 40, p. 344.

1907

"The Newest Theology," Mar. 7, Vol 41, pp. 581-82.

"The New Theology" Mar. 21, Vol 41, pp. 637-38.

"God, Sin, and the Atonement," Mar. 28, Vol 41, pp. 669-70.

Letter, Oct. 31, Vol 43, p. 83.

1908

"To the Congregational Churches of England and Wales," an open letter 
from the former Chairmen and the College Principals, Feb. 27, Vol 43, 
p, 556.

1909

"Sir Joseph Compton Rickett's New Book," May 13, Vol 46, p. 122. 

"Theological Reaction," May 13, p. 150.

1910

"Messages from the Progressive Leaders," Jan. 6, Vol 47, p. 421. 

"The Word and the World," Feb. 10, Vol 47, pp. 532-33.

"Theological Liberalism v. Liberal Theology," Feb. 17, Vol 47, pp. 557-
58.

"God Takes a Text and Preaches," Apr. 14, Vol 48, p. 36.
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Letter, May 19, Vol 48, p. 172.

1911

Letter, 0°t. 26, Vol 51, p. 100.

1912

"Tributes to Principal Fairbairn," Feb. 15, Vol 51, pp. 568, 574.

1913

"The Religious Strength of Theological Reserve," Jan. 13, Vol 53, pp. 
576-77.

Letter, May 15, Vol 54, p. 169.

"The Fund and the Faith," May 29, Vol 54, p. 219.

"The Church and Society - Alien or Allied?" Oct. 9, Vol 55, p. 43.

"The Late Rev. C. S. Home - A Tribute," May 7, Vol 56, p. 140.

"Christianity and Nationality," July 9, Vol 56, pp. 385-86.

1915

Letter, Nov. 4, Vol 59, p. 93.

"The Colleges and Recruiting," a letter signed by Forsyth, Garvie, 
Selbie, and Bennett, Nov. 18, Vol 59, p. 134.

1916

Letter, Jan. 6, Vol 59, p. 284.

1917

Letter, Mar. 29, Vol 61, p. 496. 

THE CHRISTIAN WORLD:

1909

"An Open Letter to a Young Minister on Certain Questions of the Hour," 
May 27, p. 11.

"The Roman Road of Rationalism," Aug. 26, p. 6; Sept. 2 f TO. 3.

1917

"The Future of the Ministry," Aug. 23, p. 4.
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1918

"The Unborn, the Once Born, and the First Born," Feb. 14, p.? 

CHRISTIAN TORLD PULPIT»

1884

"Pessimism," Jan. 16, Vol XXV, p. 42-44

1885

"The Argument for Immortality is Drawn from the Nature of LOTS," Dec. 2, 
Vol XXVIII, pp. 360 ff.

1887

"Sunday-Schools and Modern Theology," Feb. 23, Vol XXXI, pp. 123£f.

1895

"The Divine Self-Emptying," May 1, Vol XLVII, pp. 276ff. Published 
in The Taste of Death and the Life of Grace.

1896

"The Holy Father," Oct. 7, Vol L, pp. 225ff. Reprinted, Nov. 30, 1921, 
pp. 254ff. Published in The Holy Father and the Living Christ.

1900

"The Empire for Christ," May 16, Vol LVII, pp. 305 ff.

"The Taste of Death and the Life of Grace," Nov. 28, Vol LVIII, pp. 296i'f, 
Published in the book of the same title.

1901

"The Significance of the Church Fabric," June 26, Vol LIX, pp. 415ff.

1902

"An Allegory of the Resurrection," May 14, Vol LXI, pp. 312ff. Publish 
ed as a pamphlet: "Holy Christian Empire," and in Missions in State and 
Church, Chapter X.

"Judgment," Oct. 1, Vol LXII, pp. 209ff. Published in Missions in 
State and Church, Chapter II.

1903

"The Charter of Missions," May 20, Vol LXIII, pp. 305ff. Published as 
a pamphlet: "The Glorious Gospel," and in Missions in State and Church, 
Chapter 111.
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1906

"The p^aoe of Spiritual Experience in the Making of Theology." March 
21, Vol LHX, pp. 184ff.

1908

"Christ at the Gate," Maroh3SD8, Vol LXXIII, pp. 177ff. 

1910

"Missions the Soul of Civilisation," May 4, Vol LXXVII, pp. 273ff. 

1913

"Things New and Old," Oct. 29, Vol LXXXIV, pp. 273ff. 

1916

"The Spiritual Needs in the Churches," May 3, Vol LXXXIX, pp. 251ff. 

CONGREGATIONAL MONTHLY; 

1888

"The New Year," Jan., Vol 1, p. 13.

1892

Letter, Jan., Vol V, p. 2. 

"Faith and Charity," Jan., p. 13.

1893

"Words for the Times," July, Vol VI, p. 167. 

1900

Aphorism quoted, April, N.S., Vol 1, p. 8.

"Does the Third Beatitude Fit the Englishman?" and "The Moral Peril of 
the Frontier Lif", April, N.S., Vol 1, p. 11.

1905

"Message from Principal Forsyth, D.D.," July, N.S., Vol VI, p. 74. 

CONSTRUCTIVE QUARTERLY:

"Congregationalism and the principle of Liberty," Sept, 1913, Vol 1, pp. 
498ff.

"Lay Religion," Dec., 1915, Vol 111, p. 767ff.
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"The Inner Life of Christ," March, 1919, Vol. VII, pp. 149 ff.

CONTEMPORARY REVIEW*

"The Cross as the Final Seat of Authority," Oct., 1899, Vol LXXVI, pp. 
589ff . Published in Proceedings of the Second International Congregation al Council. ———— ————————— ——

"The Evangelical Bftsis of Free Churchism," May, 1902, Vol LXXXI, pp. 680ff.

"The Evangelical Churches and the Higher Criticism," Oct., 1905, tfol LXXXVIII, 
pp. 574ff.

"The Catholic Threat of Passive Resistance," Apr., 1906, Vol LXXXIX, pp. 
562ff.

"Church, State, Dogma and Education," Dec., 1906, Vol KG, pp. 827ff.

"The Love of Liberty and the Love of Truth," Feb., 1908, Vol XCIII, pp. 158 
ff.

"Milton's God and Milton's Satan," Apr., 1909, Vol XCV, pp. 450ff.

"Calvinism and Capitalism," June, 1910, Vol XCVII, pp. 728ff; July, Vol 
XCVIII, pp. 74ff.

"Pleibiscite and Gospel," July, Vol C, pp. 60ff. published in The Principle 
Authority, Chapter XIII.

"Liberty and Its Limits in the Church," Apr., 1912, Vol CI, pp. 502ff. 
Published in The principle of Authority, Chapter XIV.

"Land Laws of the Bible," Oct., 1913, Vol CIV, pp. 496ff. 

"Churches, Sects, and Wars," May, 1915, Vol CVII, pp. 618fif.

"History and Judgment," Oct., 1915, Vol CVII I, pp. 457ff. Published in 
The Justification of God, Chapter XI.

"The Conversion of the 'Good, 1 " June, 1916, Vol CIX, pp. 760ff.

"The Need of a Church Theory for Church Union," Mar., 1917, Vol CXI, pp. 
357ff.

"Religion and Reality," May, 1919, Vol CXV, pp. 548ff.

THE ENGLISH INDEPENDENT

Letter, Nov. 1, 1877, pp. 1202ff.

Letter, Nov. 8, 1877, pp. 1230ff.
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THE EXAMINER;

"Things New and Old in Heresy," July 12, 1900, p. 399.

"The Power of the Resurrection," Apr. 11, 1901, p. 26.

M The New Congregationalism and the New Testament Congregationalism," June 
4, 1903, pp. 551ff.j June 11, pp. 575ff.

"The Churoh, the State, the Priest, and the Future," July 9, 1903, pp. 27ff, 
July 16, pp. 55ff.

"Sanctity and Certainty," July 23, 1903, p. 86.

Letter on Kierkegaard and Demy, Jan., 1904, p. 5. 

"The Scotch Church Case," Aug. 18, 1904, pp. 144ff. 

"A New Year Message to the Churches," Jan. 5, 1905, pp. 7ff. 

tetter, Nov. 9, 1905, p. 434. 

"The Chairman's Mantle," Jan. 11, 1906, p. 28.

The Expository

"Sacramentalism and the Remedy for Saoerdotalism," 5th Series, Vol VIII, 
Aug., 1898, pp. 221ffj Oct., pp. 262ff.

"What is Meant by the Blood of Christ," Sept., 1908, 7th Series, Vol VI, 
pp. 207ff. Published in The Cruoiality of the Cross, Chapter IV.

"Self-Denial and Self-Committal," July, 1912, 8th Series, Vol IV, pp. 32ff.

"The Preaching of J»«us and the Gospel of Christ," 8th Series, Vol IX, Apr, 
pp. 325ff; May, pp. 404ff; Vol X, July, pp. 66ff; Aug., pp. 117ff; Oct., 
pp 340ffj Nov., pp. 445ff.

EXPOSITORY TIMES:

"Preaching and Poetry," Sept., 1889, Vol 1, pp. 269ff.

"Mystics and Saints," June, 1894, Vol V, pp. 401ff.

"The Slowness of God," F«b., 1900, Vol XI, pp. 218ff.

"The Faith of Jesus," Oct., 1909, Vol XXI, p. 8.

"The Foolishness of Preaching," Jan., 1919, Vol XXX, pp. 153ff.
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HIBBERT JOURNAL?

"Authority and Theology," Oct., 1905, Vol IV, pp. 63ff.

11 A Rallying Ground for the Free Churches, " July, 1906, Vol IV, pp. 824ff.

"The Distinctive Thing in Christian Experience/ 1908, Vol VI, pp. 481ff. 
Published in The Cruoiality of the Cross, Chapter III.

"The Insufficiency of Social Righteousness as a Moral Ideal," Apr., 1909. 
Vol VII, pp. 596ff. iZf)' 1
"Orthodoxy, Heterodoxy, Heresy, and Freedom," 1910, Vol VIII, pp. 321ff.

"Revelation and Bible," Oct., 1911, Vol X, pp. 235ff.

"Intellectualism and Faith," Dec., 1912, Vol XI, pp. 311.

"Ibsen's Treatment of Guilt," Oct., 1915, Vol XIV, pp. 105ff.

"The Reality of God: A War-time Question," July, 1918, Vol XVI, pp. 608ff.

INDEPENDENT AND gQMCONFORMIST;

"A Pocket of Gold," Mar. 8, 1894, p. 187.

LONDON QUARTERLY REVIEW;

"Dr. Dale," Apr., 1899, Vol XCI, pp. 193ff.

"Dr. Martineau/ Apr., 1900, Vol XCIII, pp. 214ff.

"The Need for a Positive Gospel, " Jan., 1904, Vol CI, p. 64.

"The Paradox of Christ," June 1904, Vol Gil, pp. lllff.

"Some Christian Aspects of Evolution," Oct., 1905, Vol CIV, pp. 209ff. 
Also published in Littel's Living Age (Boston) 1905, Vol. 247, pp. 323.

"The Church's One Foundation," Oct., 1906, Vol CVI, pp. 193ff.

"prayer and Its Importunity," July, 1909, Vol CX , pp. Iff. Published in 
the Soul of Prayer; The Power of Prayer.

"The Evidential Value of Miracles," July, 1909, Vol (3X1I, pp. Iff.

"The Soul of Christ and the Cross of Christ," Oct., 1911, Vol CXVI, pp. 
193ff.

"The Pessimism of Mr. Thomas Hardy," Oct., 1912, Vol CXVIII, pp. 193ff. 

"The Man and the Message," Jan., 1914, Vol CXXl, pp. Iff.
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"The Bffectiveness of the Ministry," July, 1914, Vol CXXII, pp. Iff. 
Published in The Church,and The Sacraments, Chapter VII.

"Veracity, Reality, and Reganeration," Apr., 1915, Vol CXXIII, pp. I93ff.

"Prayer," Oct., 1915, Vol CXXIV, pp. 214ff. Published in The Soul of 
Prayer. —— ——— —

"The Preacher and the Publicist," Jan., 1917, Vol0X32/11, pp. Iff. 

"The Moralization of Religion," Oct., 1917, Vol 0X27111, pp. I61ff. 

"Testamentary Ethics," Apr., 1918, Vol CXXlX, pp. 169ff. 

"Religion, Private and Public," Jan., 1919, Vol CXXXI, pp. 19ff.

"Does the Church prolong the Incarnation?" Vol CXXXIII, July, 1920, pp. 
Iff; Oct., pp. 204ff.

MANCHESTER GUARDIAN;

"The Truncated Mind," Hov. 4, 1916, p?

METHODIST REVIEW;

"Faith and Mind," Oct., 1912, pp. 627ff.

"Regeneration, Recreation, and Miracle," Oct., 1914, pp. 627ff; Nov, pp.89fi'.

"Faith, Metaphysio, and Incarnation," Sept., 1915, pp. 696ff.

THE MDDERN CHURCH:

"Teachers of the Century: Robert Browning," Oct. 15, 1891, p. 451.

THE RECORD:

"Intellectual Difficulties to Faith," July 22, 1910, pp. 708ff.

THE TIMESt

Letters on Chinese labour, Jan. 18, 1906, p. 4; 20, p. 12; 25, p. 11; 
26, p. 7; 29, p. 7.

"progress of the Free Churches," May 25, 1914, p. 30.

Letters on the Church of England National Assembly Bill, May 28, 1919, p. 8; 
29, p. 8; June 6, p. 8j 16, p. 8.
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Letter on the interchange of pulpits between Churoh of England and the 
Free Churches, Aug. 30, 1919, p. 6.

WESTMINSTER GAZETTE:

"The Church and Society," Sept. 6, 13, 20, 1913. 

"The Church and the Nation," May 12, 1914, pp. Iff.

-H-- MATERIAL RELATING TO FORSYTE

Andrews, Jessie F. : Memoir in Forsyth' s The Work of Christ, 1938, 1946 
editions.

Barth, Markuss "p. T. Forsyth: The Theologian for the Practical Man," 
Congregational Quarterly, Oct., 1939, pp. 436ff.

Cave, S. s "Dr. P. T. Forsyth. The Man and His Writings," Congregational 
Quarterly, Apr., 1948, pp. lOlff.

Cocks, H. F. L.s "The Message of P. T. Forsyth," Congregational Quarterly, 
July, 1948, pp. 214ff.

Cocks* "P. T. Forsyth, 'A Voice from a Better Future, *", British Weekly, 
May 6, 1948, p. 7.

Escott, Harry* Peter Taylor Forsyth (1848-1921) Director of Souls; London; 
Epworth; 1948; pp. xx, 136.

Garvie, A. E.j "Placarding the Cross. The Theology of P. T. Forsyth," 
Congregational Quarterly, Oct., 1943, pp. 343ff.

Glegg, Alexander:. Tribute to Forsyth in the Christian World, Nov. 17, 1921, 
p. 4.

Gossip, A. J.i "P. T. Forsyth," Expository Times, Mar., 1949, Vol LX, p. 149,

Green, Alan: "personal Memories of P. T. Forsyth," British Weekly, May 13, 
1938, 'p. 11.

Griffith, GwilymO.: The Theology of P.. 1. Forsyth; London; Lutterworth; 
1948 5 * ' , pp.

Gummer, Selwyn: "Peter Taylor Forsyth: A Contemporary Theologian," London 
Quarterly and Holborn Review, Oct., 1948, pp. 349ff.

Hughes, T. Hywell: "A Barthian before Barth?" Congregational Quarterly, 
July, 1934, pp. 308ff.
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Hughes: "Dr. Forsyth's View of the Atonement," Congregational Quarterly, 
Jan., 1940, pp. 30ff.

Leembruggen, W. H.: "p. T. Forsyth, a Theologian of the Cross," (pamphlet) 
Melbourne, Bacon, no date, pp. 36.

Meadley, T. D.s "The 'Obscurity' of P. T. Forsyth," Congregational Quart 
erly, Oct., 1946, pp. 308-17.

Mozley, J. K.: "'I'he Theology of Dr. Forsyth," Expositor, Jan., 1922, pp. 
81ff; Mar., pp. 161ff. published in The Heart of the Gospel, London, S.P. 
O.K., 1925, pp. 66ff. ——

Mozley: Preface to Forsyth's The Church and the Saorejnents, 2nd edition, 1947. —— ———— —— —— ————————

New College, Ltodons 'Peter Taylor Forsyth, 1 "Report for Session 1947-48," 
London, Independent Press, 1948, pp. 48.

Peake, A. S«: Recollections and Appreciations; Edited by W. F. Howard; 
London; Epworth; 1938; pp. 2'3T7 See pp. 192ff: "P. T. Forsyth."

Soullard H. H.:'"Principal Forsyth," London Quarterly Review, Jan. 1922, 
Vol CXXXVII, pp. 104ff.

Shaw, J. M»: " The Theology of P. T. Forsyth," Theology Todaff, Oct., 1946, 
pp. 358ff.

7vhal«, J. S.: "Foreword to Forsyth's The Work of Christ, 1938, 1946 editions,

JOURNALS 

ABERDEEN UNIVERSITY REVIEW, 1921-22, Vol IX, p. 186. Obituary,

BRITISH CONGREGATIQMLIST;

Jan. 16, 1908, p. 51. Forsyth to preach at Mansfield College.

July 9, 1908, p. 33. His Edinburgh address.

Oct. 8, 1914, p. 323. His recent illness.

BRITISH WEEKLY:

Feb. 25, 1887, p.2 . "Church Life in Manchester." 

Mar. 8, 1894, p. 322. Accepts call to Cambridge, 

sept. 20, 1894, p. 364. Begins ministry at Cambridge.
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Oct. 4, 1894, p. 380. Death of his wife.

Apr. 14, 1898, p. 492. Description of a sermon in Dulvioh. 

3ept. 28, 1899, p. 411j Oct. 5, pp. 431, 437. Forsyth in Boston. 

Feb. 14, 1901, p. 459. Forsyth's call to Hackney College.

Mar. 7, 1901, p. 530. "Dr. P. T. Forsyth of Cambridge," by Lorna (Miss 
Jane Stoddart).

Mar. 21, 1901, p. 582. His acceptance of the call to Hackney College.

Mar. 21, 1901, p. 587. "Dr. Forsyth and Aberdeen," a letter.

Apr. 11, 1901, p. 664. "Dr. Forsyth in Hackney," a letter.

Dec. 12, 1901, p. 239. A portrait.

May 22, 1902, p. 136. Forsyth's resolution on the Education Bill.

June 19, 1902, p. 242. "Dr. Forsyth at New College."

Mar. 17, 1904, p. 611. "Principal Forsyth among theifflsleyans."

May 12, 1904, pp. 107ff. Election of Forsyth as Chairman of the Congreg 
ational Union; his speech on Chinese labour.

Sept. 8, 1904, p. 511. "Rev. Dr. Forsyth on Christ's Teaching in Economics." 

May 18, 1905, p. 147. "Dr. Clifford on Principal Forsyth's Address."

Oct. 12, 1905, p. 3. "Dr. Forsyth1 s Burden," P. 4: a report of Forsyth's 
address from the Chair of the Union.

Oct. 19, pp. 35, 36. "Pr. Forsyth's Plea to the.Archfcishopsi"o tfDr.,Forsyth 
on Passive Resistance. 1

Oct. 26, 1905, p. 59. "The Bishop of Bristol and Dr. Forsyth."

(JLpr. 19, 1906, p. 31. Interview with Forsyth on Education Bill.

May 10, 1906, p. 104. Forsyth at the Assembly.

July 19, 1906, p. 370. "Dr. Forsyth," a letter.

Oct. 4, 1906, p. 617. "The Correspondence of Claudius Clear," report of 
Forsyth's Aberdeen University sermon.

Nov. 29, 1906, p. 211. "The Congregational Union and the Education Bill," 
quotes Forsyth's address.



310

Mar. 14, 1907, p. 634. "Dr. Forsyth's Position," a letter. "The Leicester 
Conference and the New Theology," a letter.

Apr, 25, 1907, pp. 57ff. "Principal Forsyth's Impressions of America."

Mar. 17, 1910, p. 480. Forsyth's address at National Free Church Council.

May 12, 1910, p. 132. R. J. Campbell's reference to Forsyth at Assembly.

Oct. 19, 1911, p. 90. Forsyth and Campbell and their contention.

Nov. 2, 1911, p. 132. "Dr. Forsyth and Mr. Campbell," two letters.

Nov. 9, 1911, p. 170. Three further letters on this topic.

Nov. 16, 1911, p. 196. Five more letters.

Sept. 4, 1913, p. 549. "Principal Forsyth: The Roosevelt of Modern Theology."

Mar. 19, 1914, p. 730. "Dr. Forsyth's Address at Norwich."

Nov. 11, 1915, p. 108. "Dr. Forsyth and Mr . Campbell," a letter.

Nov. 16, 1916, p. 128. "Principal Forsyth at Westminster Chapel."

Nov. 17, 24, Dec. 1, 1921. Tributes to Forsyth.

CHRISTIAN VJORLD:

"Death of principal Forsyth", Nov. 17, 1921, p. 3.

CONGREGATIONAL MONTHLY:

Mar., 1888, Vol 1, p. 64. Mention of an address by Forsyth. 

June, 1888, Vol 1, p. 180. Forsyth's call to Leicester. 

July, 1888, Vol 1, p. 201. F0rsyth address noted.

Oct., 1892, Vol V, p. 289. Mention of address by Forsyth on the growth of 
population in large towns.

Feb., 1893, Vol VI, p. 51. Forsyth appointed College Pastor at Oxford.

Dec., 1893, Vol VI, p. 326. Forsyth appointed to Leicester Museum and Art 
Gallery Committee.

Mar., 1894, Vol VH, p. 93. Forsyth accepts call to Cambridge. 

Sept., 1899, Vol XII, p. 205, Forsyth s-ils for Boston.



311

April, 1901, U.S. Vol I, p. 3. Forsyth accepts call to Hackney College.

July, 1901, N.S., Vol. EL, p. 3 . Forsyth's address at Lancashire Independ 
ent College.

Oct. 1903, N.S., Vol IV p. 229, "Peter Taylor Forsyth, The Life-Story of th« 
Principal of Hackney College."

June, 1905, U.S., Vol V, p. 107. "P. T. Forsyth, M.A., D.D., The New Chair 
man of the Congregational Union."

THE TIMESi

Feb. 26, 1906, p. 12. Accepts Lyman Beecher Lectureship.

Mar. 9, 1906, p. 10. At Birmingham.

Kov. 28, 1906, p. 7. At City Temple, on Education Bill.

Apr. 28, 1910, p. 4. At Bloomsbury Chapel.

Mar. 11, 1910, p. 4. At Evangelical Free Church Council.

Oct. 12, 1911, p. 12. At Congregational Union Conference on Christianity.

Mar. 10, 1911, p. 4. At Evangelical Free Church Conference.

Oct. 4, 1913, p. 8. At Southhappton.

May 13, 1914, p. 6. At Memorial Hall, on Church and State.

Oct. 10, 1914, p. 11. His health.

May 9, 1918, p. 3. At Memorial Hall.

Nov. 12, 1921, p. 14. His death.

Nov. 16, 1921, p. 13. Description of his funeral.

REVIEWS

The Charter of the Church
——British Weekly, May 21, 1896, pp. 65ff.

London Quarterly Review, Jan., 1897, pp. 205ff.

Christ on Parnassus

Church Quarterly Review, Oct., 1912, pp. 226ff. 
Expository Times, Nov, 1911, p. 74.



312

The Christian Ethic of War
Expository Times, Nov., 1916, pp. 55ff.

Christian Perfection
LondonTQuarterly Review, Apr., 1899, p. 383.

The Church and the Sacraments
Expository Times, Aug.. 1917, pp. 497ff.
Journal of Theological Studies, Oct.. 1917, pp. 91ff.
London Quarterly Review, July, 1917, pp. 131ff.
London 'Quarterly and Holborn Review, Oct., 1948, p. 377.

The Gruoiality of the Cross
Expository limes, Nov., 1909, p. 84.
London Quarterly Review, Jan., 1910, p. 145.

Faith and Criticism
Uondonljuarterly Review, Oct., 1893, pp. Iff.

Faith, Freedom, and theFuture
Expository Times, June, 1912, pp. 411ff. 
Journal of Theological Studies, 1913, p. 132ff .

The Holy Father and the Living Chri st
Expository Times7~Xpr., I89"#7~P« 269,

The Justification of God

Expository Times, Jan., 1917, p. 177.

Marriage, Its Ethic and Religion
Expository Time's, Nov., 1912, p. 79.

Missions in State and Church
British Weekly7"0"ct. 15, 1908, p. 50. 
Church Quarterly Review, Apr., 1910, p. 208. 
Expository yimes, Nov., 1908, p. 86.

"The Old Faith and the New"
Congregational Monthly, Dec., 1891, pp. 320ff.

The Person and Place of Jesus Christ
iti sh Weekly, QoT. 21, 1909, pp. 87 ff .

Expository Times, Apr., 1910, p. 320. 
Hibbert Journal, May, 1910, pp. 686ff.

Positive ^reaching and the Modern Mind
Y, pp. 57ff.

London Quarterly Review, Jan., 1908, pp. Iff.
The Times Literary Su p^lement, Dec. 19, 1907, p. 387.

The Principle of Authority
Expository Times, Feb., 1913, p. 213.
flibbert journal, July, 1914, pp. 936ff.
London 'Quarterly Review, Apr., 1913, pp. 340ff.



313

Religion in Recent Art
London Quarterly Review, Jan, 190E, p. 201.

Rome, Reform and Reaction
British Weekly, Jan, 11, 1900, p. 30£. 
London Quarterly Review, Apr., 1900, p. 352.

The Soul of Prayer
London Quarterly Review, Jan., 1917, pp. 130ff,

The Taste of Death and the^ Life of Grace 
.Expository TiTes, June, 1901, p. 361.

Theology in Churoh and State
Expository Times, May, 1916, pp. 276ff.

This Ljfe and the
London Quarterly Review, Apr., 1918, p. 121.

The Work of Chri st
Expository Times, Hpv. , 1910, p. 84.
London Quarterly Review, Jan., 1911, p. 151.

JERAL BIBLIOGRAPHY

Aberdeen, City of 5 Baptisms in Old Maohar, 1848, p. 483.

Baptisms in Old Maohar, 1850, p. 521.

Births and Baptisms, 1852, p. 58, no's. 195-97; p. 83, 
no. 401.

Deaths in the District of St. Nicholas in the Burgh 
of Aberdeen, I85b, p. 6^~en£ry 17.

Marriages in Old Maohar, 1847, p. 589.

Register of Deaths; Deaths in the District of St» 
Mohola's In the Burgh of Aberdeen, 1880, no. 159.

Register of Deaths; Deaths in the District of St. Machar 
in the "B"urghTbf Aberdeen, 1*598, no. 756.

Post Office Directory, 1847-74.

Anderson, P. J.: ffotes on the Evolution of the Arts Curriculum in the 
University of Ab erde en | "Aberdeen; University ^ress; 1908; pp. 1*57

Aurora Borealis Aoademica, 1860-94. Aberdeen University Appreciations; 
Aberdeen; University Press; 1889; pp. x," "401; (edited by P. J. Anderson).



314

Baillie, Donald M.s God Was in Christ, An Essay on Incarnation and Atone ment; London, Faber and Fab~er; 1948, pp.~"2~l3. — ———————— —— ————

Black, J. S., and Chrystal, George: The Life of William Robert son Smith; 
London; Adam and GHarlas Black; 19l27~~pp. ix ——————— ————

Brown, J. Baldwin: The Divine Life in Man; 2nd Edition; London; Ward; I860; pp. xx, 379. ——— — ——

Brown, J. B.s The Divine Treatment of Sin; London; Jackson, Walfrod, and 
Hodder; 1864; pp. x, 228. —— ——

Brown, J. B.I The Doctrine of the Divine Fatherhood in Relation to the 
Atonement ; ' London; Ward; 18"50"; pp.~""4~4^

Brown, J.B.s "Our Theology in Relation to the Intellectual Movement of our 
Times;" Ldmdon; Hodder and Stoughton; 1878; pp. 47.

Brown, J. B.t "The Perfect Law of Liberty;" London; James Clarke; 1878; pp. 
47.

Bruce, A. B.s The Humiliation of Christ; 5th Edition; Edinburgh; T. and T. 
Clark; 1900, pp. xvi, 455.

Bruce, W. S.; Editor: Records of the Arts Class 1864-68, University of 
Aberdeen; Aberdeen; C«ntral Press; 1912; pp. 126.

Butler, Joseph: Analogy of Religion; World's Classics Edition, Edited by 
W. E. Gladstone; London; Frowde; 1907, pp. xxxv, 424.

Butler, Joseph! ' Sermons I, II, and III, Upon Human Nature, or Man Considered, 
as a Moral Agent; Handbo'oks for Bible Classes, Edited by DocTs and Whyte; 
Edinburgh; T? and T. Clark; 1888; pp. 123.

Camfield, F. W. : Revelation and the Holy Spirit; With a Foreword by J. Mac- 
Connac hi e ; London; Eliot Stock; 1933 ; pp . 300.

Campbell, John McLeod; The Nature of Atonement and Its Relation to Remissinn 
of Sins and Eternal Life ; 4th Edition; London, Macmillan; 1873; pp. xi, 352.

Campbell, R. J.» A Spiritual Pilgrimage} London; Williams and Norgate; 1916 
pp. x, 339.

Campbell R. J.: The New Theology; London; Chapman and Hall; 1907; pp. x, 
26ft.

"The Rev. ^. J. Campbell and the New Theology," British Weekly, Jan. 17, 
1907, p. 414.

Cave, Sydney t The Doctrine of the Person of Christy London; Duckworth; 
1925^ pp. 259.

Complete and Practical Guide to Her Majesty* s Civil Service? by a certified 
'Candidat'eTTondon; B iackwood;~T860; pp. 250, iW. 1872, pp. 359.



315

Congregational Union of England and Y/aless Year -Book, 1876-1922.

The Congregationalist: On the Leicester Conference,' Nov., 1877, pp. 6c8, 
T; Dec., pp. 707ff. June, 1878, pp. 326ff; Nov., pp. 665ff.

A Curious Reader: "Justice and Mercy. A Review of a Sermon Published 
by Reverend P. T. Forsyth, M.A." Bradford, M. Field, no date, pp. 8.

Dale, A. W. W.j Life of Dr. Dale? London; Hodder and Stoughton; 1898; pp. x, 771. ——— — —— ————

Dale, R. W. : The Atonement; 3rd Edition; London; Hodder and Stou^hton; 1875; pp, —————— 7

Darlow, T. H. s William Robert son Niooll, Life and Letters? London; Hodder 
and Stoughton; 1925; pp. rvi, 475.

Denney, Jamess Letters of Principal James Penney to His Family and Friends; 
Edited hy James Mo r fat; London; Hodder and Stoughton ;~T9~22, pp. xvi, 220.

Denney, James; Letters of principal James Dermey to W. Robert son Niooll, 
1893-1917; London; HOdder and Stoughton; 1920; pp. xxviii. 2«0.

Diack, William: Hi story of the Trades Council and Trade Union Movement in 
Aberdeen; Aberdeen; prinTTed for the Trades Council; 1939; pp. xv, 260.

Elliott-Binns, L« E«* Religion in the Victorian Era; 2nd Edition: London- 
Lutterworth; 1946; pp. 5267

Fairbairn, A* M. : "The Christian Ministry and Its Preparatory Discipline j " 
London^ Hodder and Stibughtbri; 1877, pp. 36.

Fairbairn, A. M. : The place of Christ in Modern Theology; 7th Edition; 
London; Hodder andlfEoughton; 1807 j pp. Sxiil, 556.

Fairbairn, A« M» I Studies in the Life of Christ; 4th Edition; London; 
Hodder and Stoughton; 1880; pp. ~

Fairbairn, A* ivi.: Studies in the Philosophy of Religionand of History: 
London; Strahan; 1876; pp. viii, 402. /

Gammie, Alexander* The Churches of Aberdeen; Aberdeen; Aberdeen Daily 
Journal; 1909; pp. xi,

Garvie A. E.5 Memories and Meanings of My Life; London; Alien and 
1938f> pp. 274.

Garvie, A. E.: The Ritschlian Theology, Critical and Constructive; Edinburgh; 
T. and T. ClarkTT899; pp. xxvii, 400.

Gilfillan, Thomas: "Christian Sabbatism: or Divorce from the Law and Marriage 
to Christ;" Aberdeen; A. Brown; 1865; pp. 16.



316

Goodwin, Thomas i Expositions of that Famous Divine, Thomas Goodwill, I). JO. 
on the Part of the JSpistle to Eph"0sTans and on the Book of Revelation; "r shall ; T8"4l>. ————— —— — —— ——— — ———————

Gore, Charles: Dissertations on Subjects Connected with Incarnation; London; 
John Murray; 1895; pp. xvi, " ————————

Gore, Charles, Editor: Lux Mundi; London; John Murray; 1891; pp. xl, 395.

Greaville, R. K.I "A Letter to the Most Honourable the Marquess of Clanri- 
cade, on the Desecration of the Lord's Day in the Post-Office Establishment;" 
Edinburgh; Johnstone and Hunter; 1850; pp. 31.

Halliday, W.F. : Reconciliation and Reality; London; Swwrthmore; 1919; pp. 234,

Hansard* s Parliamentary Debates, 3rd Series, olxviii, coll. 672-82, 1862; 
Series, xciv, coll. 1358-60, 1901.

Hegel t Logic f translated by W. Wallace; Oxford; Clarendon Press; 1874; pp. 
clxxxiv, 332.

Herameon, J. C. t The History of the Briti sh Post Office; Cambridge; Harvard 
University; 19l"2T~pp. xi, 2"6T.

Herrmann, Wilhelmi The Communion of the Christians with God; 2nd English Edit 
ion; translated by J. S* Stanton, revised by K. W. Stewart; London; Williams 
and Norgate; 1908; pp. xvii, 356.

Hunter, L. S.: John Hunter, P.P. A Life; 2nd Edition; London; Hodder and 
Stoughton; 1922; pp. xii, 296.

Jones, J. P.: Three Spore Years and Ten; London; Hodder and Stoughton; 1940; 
pp. 327.

Johnston, William: Roll of Graduates of the University of Aberdeen; Aberdeen; 
University Press; 1906; pp. xvi, 687.

Kaftan, Julius: The Truth of the Christian Religion; tianslated by Geo. Ferries; 
Edinburgh; T. ancTT. Clark; 1894; 2 volumes; pp. x, 357, vi, 445.

It
Kahler, Martini Pie Wissanechaften der ohristlichen Lehre ; Zweits Auflage;
Leipzig; 1893; pp. xiii, 648.

Kant: Critique of Practical Reason; Translated by T. K. Abbott; 6th Edition; 
London; Longmans, Green; I9~48; pp. Ixiv, 368.

Lawton, John Stwartj Conflict in Christology. A Study of British and American 
Chri stology, from 1889-1914; Lo'nd'on; S.F.C.K.; l"9"47; pp.Tx, 331.

Lee, W. L.$ "In Other Pays," Congregational Quarterly, Jan., 1947, pp. 30, 32. 

Lewis, C. S.: Miracles; London; Geoffrey Bles; 1948; pp. 220.

Loos, A. W.: The Theology of A. M. FaiPbairn; Ph. P. thesis submitted at the 
University of Edinburgh; 1939~ PP» iv, 209.



317

Mackintosh, H. R* : "The Authority of the Cross," with annotations by P. T. 
Forsyth, Congregational Quarterly, July, 1943, pp. 209ff.

Maclean, Neil N.: Life at a Northern University; Edited, with a biographical 
memoir, by W. K. Least; Quateroentenary Edition; Aberdeen; Rosemount Press; 
1906; pp. xlvi, 383.

Maurice, F. D. : The Conscience. Lectures on Casuistry; London; Macmillan; 1868; pp. viii, "553". ——————— ————— — —————

Maurice, F. D.: The Kingdom of Christ; Everyman 1 s Edition; London; Dent; 
2 volumes; pp. 3l4~7 THTS,

Maurice, F. D.: Social Morality; London; Maomillan; 1893; pp. xv, 414.

Moberley, R. C.t Atonement and Personality; London; John Murray; 1901; 
pp. xxviii, 418.

Mortifications under the Charge of the Provo st , Magistrates, and Town 
Council of Aberdeen; Aberdeen; CEJalmers; 1848; pp. 279 (The Cargill Bursary, 
pp. 47ff77»

Mozley, J. K, : The Docfrrine of the Atonement; london; Duckworth; 1933; pp. 235, 

Mozley, J. K. t Rjtsohlianism; London; Nisbet; 1909; pp. x, 274.

Ogilvie, J.: The Book of Bursary Competitions, unpublished clippings; King's 
College Library; Aberdeen; 1913.

Peel, Albert: A Hundred Eminent Congregation a lists; 1530-1924; London; Indep 
endent Press; T927; pp. 152.

Peel, Albertt These Hundred Years; A History of the Congregational Union of 
England and Wales, 1851-1951; London; Congregational Union; 1951; pp. 424.

Ross, Jamest A History of Congregational Independency in Scotland; Glasgow; 
MacLehose; 19750; fp"

Ross, J. A.: Record of Municipal Affairs in Aberdeen; Aberdeen; D. Wyllie; 
1889; pp. viii, 128.

Ritschl, Albrecht: The Chri stian Doctrine of Justification and Reconciliation; 
Translated by H. R. "Mackintosh; Edinburgh;"?. and T. Clark; 1900; pp. xii, 673,

S«lbie. 'Ar . B.x Life of Andrew Martin Fairbaijpn; London; Hodder and Stouo-hton; 1914; pp. viii/tte. ——— ———— ——————

Simpson, H. F. M. Editor; Bon Record. Records and Reminiscences of Aberdeen 
Grammar School; Aberdeen; D. Wyllie; 1906; pp. xviii, 313.

Taylor, Vincent: The Atonement in New Testament Teaching; 2nd Edition; 
London; Epworth; 1946; pp. 221.



318

Tillioh, Pauls The Protestant Era; Translated by J. L. Adams; Chicago; 
University of Chicago; 1948; pp. xxix, 323.

Tim-js; The Congregational Union and the Leicester Conference; May 7, 
T578, p. 10; May 10; p. 4; May 13, p. 10.

Vidler, Alec R.: The Theology of F. D. Maurice; London; S.C.M. ; 1948; pp. 244

Warschauer, J. : "'Liberty Limited: 1 A Rejoinder to Dr. Forsyth, " Contemporary 
Review, June 1912, Vol CX, pp. 831ff.

Watt, Theodore: Aberdeen Gra-mnar School Roll of Pupils 1795-1919; Aberdeen; 
Rosemount Press; 1923; pp. xx,

Watt, Theodore: Roll of Graduates of the University of Aberdeen 1901-25, with 
Supplement I860- 1900 ;""Aberde en; University Press; 1955*; pp. xx, 952.

Wedel, T. O.s The Coming Great Church; New York; Macmillan; 1946; pp. ix, 160.

Vrrrigley, Francis: The History of the Yorkshire Congregational Union; London; 
James Clarke; 1923; pp. 144.


