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CHAPTER ONE

INTRODUCTTION

In the epistles of St, Paul we find a remarkably well-
developed theology. Ethicesl teaching is, however, by no means
lacking. A brief survey is sufficient to show that & large
proportion of his extsnt writings is devoted to practical advice
and exhortation., Frequently the main body of ethical teaching
follows the section in which his theology is developed and
explained. Sometimes, as in the epistle to the Romans, the
trensition seems to be abrupt and the connection obscure.
Possibly it is for this reason that there has been, at times, a
tendency either to emphasize the doctrine or the ethic to the
exclusion of the other, or to give more or less equal weight to
both, and thus to emphasize the disconnection between the two.

Some eges hsve tsken St, Paul's doctrine without his
ethic. Our own seems to be more concerned with ethics than with
theology, and the sttempt is made to establish morslity without
a doctrinal basis. In some circles, all theology, and especially
St. Paul's, is looked upon as an out-dated and arbitrary picture-

imsge. Fven in more orthodox circles, where the value of the



apostle's doctrine of salvetion is more fully appreciated, there
is an inclination to treat his ethics as traditional in
charzcter and largely unaffected by his doctrinal beliefs.

St. Paul himself was fsced with this divisive tendency
on the part of his Gentile converts, To many of them it was a
new 1dea that religion was actually and vitslly concerned with
ethics. It has been remarked that in St. Paul's day the problem
was to make religion moral, while in our day it is to make
morality religious.1 One aspect of this modern problem is the
need to make ethics authoritative without making it legalistic.
This was a Question with which, because of the attitude of many
Jewish Christians, the spostle was forced to deal, and the
principles he thus set forth have proven frequently in the
history of Christian thought to be both potent and timely. If ve
find that the apostle's ethic is directly related to his
doctrine and if we can discover how the connection is
established in his epistles the influence of the greatest mind
in the early church cazn be brought to besr upon the problems
confronting twentieth century Christendom, It is not simply a
matter of reinforcing ethics with a theological foundation to
make it more suthoritative in the modern world. Rather it is a
question of seeking the eternal principles which bind together
morality and religion in every age, for it has become abundantly
cleer that "only ethicel religion is truly religious, and only

1. Cf. M, S, Enslin, "The Ethics of Paul," p. 202 n.



religious ethics is really ethiczal."1

St, Paul's ethical teaching is a development from his
doctrine of saslvation. It is the practical application of his
religious beliefs. Undoubtedly, practical questions in the
mi ssionary field compelled him to elaborate his theological
position.2 It is possible to argue that we have knowledge of his
doctrine mainly because of his interest in matters of conduct
affecting the Christian community. So P. Gardner claims that in
Romans and Corinthians he is principally concerned with ethics.

"He drifts into a2 doctrinal discussion.ﬂz But this is not to say
that his doctrine is the result of his ethical thinking. What is
primary, for St. Paul, is the self-msnifestation of God to him
in the experience of seeing Christ at Damascus, His theology is
not the outgrowth of his ethics but of his experience of life in
Christ. It is from the standpoint of this new life that he views
the multitudinous problems of day-to-day existence,

The question of St., Paul's ethic as a separate entity
is of great importance. Did the apostle first frame his answer
to a particular problem of ethics snd then seek to hang it on
some doctrinal tenet? Or the question may be asked in another
way: Did he think independently of theology and ethics, merely
discovering connecting links in the process of composition? We
shall suggest that no such separation can be found, Any division

1. E. Brunner, "The Theology of Crisis," p. 71.
2. Cf. Sydney Cave, "The Gospel of St. Paul."
3. "The Religious Experience of St. Paul," p. 139,



between ethics and theology in his epistles 1s due entirely to
arrangement and not to chronological mental processes. Even in
the hortatory sections where traditional material i1s embodied
the influence of the Psuline doctrine is everywhere apparent.
St. Paul does not suddenly turn from theology to ethics. Even in
the epistle to the Romans, where this transition has been
remarked, he has already been dealing with ethics, weaving a
close pattern of the clearest ethical theology.1
The central theme of the great missionary apostle is
salvation, This he presents in a variety of modes or metaphors.
How far these have been or can be worked into a single system is
a question not easily settled., It would almost appesr, as C.
Anderson Scott suggests, that we have no thoroughly-elaborated
system.2 But it must not be assumed that St. Paul was non-
systemastic, He deals systematically with esch aspect of his
doctrine, but nowhere do we find a comprehensive theology
embracing every consequential detail., Rightly does Professor
Stewart warn sgainst "isolating the various elements of
Christian experience" and seeking in St. Paul a "chronological
chart" of salvation.z These elements cannot be arranged like
pearls on a string. They are the sparkling facets of a single
dismond. But are the various soteriological terms therefore only
synonyms? Adolf Deissmann thinks so, He selects five synonyms:

- G D G P e W P G G e G S T GEP W GED AN G G WP D D D W S SN W SEP CEL YD WY wpe G SR VS G A G D G G D D WD e CHR G A Y S R D . G TED D D - S

l1. Cf. C. H. Dodd, "The Epistle to the Romans," p. 188.
2. Cf. "Christisnity According to St. Paul,"™ p. 16.
3. "A Man in Christ, " p. 11.



justification, reconciliation, forgiveness, redemption and
adOption.1 To classify these ideas as such seems hardly to do
justice to St. Paul's rich thought. Each presents some aspect of
the truth not quite covered by any other, and yet they are not
mutually exclusive.

Where shall we look for the roots of St. Paul's
ethical teaching? Schweitger would have us seek them solely 1in
the apostlet!s doctrine of ™in Christ." "Of his two doctrineé of
righteousness, it is only with the mystical being-in-Christ
that Paul brings his ethic into connection; he never makes any
attempt to derive it from the righteousness by faith.... To
give ethics, from this point of view, any real foundation is
impossible for him. It only remained open to him to set up an
ethic independent of faith—righteousness."2 Dr. Schweitzer
rightly emphasizes the centrality of St. Paul's mystical concept
both in his theology and in his ethics. But the denial of
ethical validity to faith-righteousness is the consequence of
too narrow an interpretation of this great concept. The doctrine
of salvation, in all its major elucidations in the Pauline
epistles, has important significance for ethics,

This thesis will attempt to show that St., Paul's ethic
is based on his theology, that the apostle does not draw out the
ethical implications of one soteriological term, but of eall, and
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1. ¢f. "Paul," p. 167,
2. "The Mysticism of Paul the Apostle," p. 294.



that any doctrine which might logically result in antinomianism
is deliberately controlled end directed into ethical channels.

One of the main questions will be concerned with the
precise nature of man's action in relation to salvation. Is St.
Paul's doctrine God-centered to the point of losing sight of
man? What is the significance of a man's daily life in relation
to justification? It will be seen that the interpretation of
doctrine here will vitelly affect the main root of any ethical
system. An interpretation of salvation in eschatological and
mystical terms may lead to a doctrine of election and the
delineation of the part played by the human will. An
interpretation in terms of a ¥"celestial legal transaction® may
make superfluous any action of man previous to salvation, On
the other hand, the traditional understanding of the doctrine
of justification by faith tends to exalt ®faith" into the
position of a "work, % thus emphasizing unduly the prior action
of man, Whatever answer may finally be given, the importance of
St. Paul's doctrine of salvation for the ethical philosopher
is apparent,

Our consideration of this grest doctrine will involve
a certain amount of systematization., This has its dangers. The
vitality of any concept can easily be lost when it is held too
firmly in the static grasp of concepts arranged on either side,
and when its relationship to other thoughts is fixed and
definite and unchanging. So Dei ssmann warns us. "To ask, 'What

is the relation of justification to reconciliation in Paul? or



of forgiveness to redemption?! is to bresk the strings of the
harp and to twist them into 2 tangle that it is hopeless to
unravel.“l Brunner is no more happy about what he calls an
narithmetical treatment of atonement." Yet it is clear that the
epistles present more than a mere jumble of doctrines or a
mixture of metaphors., There is a logical relationship between
the various concepts although it is not always definable in
chronological terms., A good example is the way in which the
apostle's thought proceeds from justification to sonship.
Moreover, some doctrines are more comprehensive than others. It
seems possible, therefore, to proceed from the more general to
the more particular statements concerning salvation in Christ.
Some manner of analytical treatment is necessary if the roots
of St. Paul's ethics are to be discovered, but enalysis must not
be allowed to obscure the fact that the truths which it
discloses are living truths, and that the details of the
apostle's doctrine are only comprehensible as the doctrine as a
whole is comprehended.

What is the central doctrine of St. Paul's theology?
The prevailing opinion seems to be that it is his doctrine of
"in Christ." Deissmann may be quoted. "Paul's religion is
Christo-centric.... It is not first of all the product of a
number of convictions... it is 'fellowship! with Christ, Christ-
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1., op. cit,, p. 177.



i.ni:.:Lmza\(:y."l Or sgain, "Justification is only one witness among
others." Weizsacker considers justification as only a special
argument used when dealing with the Jews and not the main tenet
in the spostle!s Mindependent doctrinal system.™ "It is simply
one-sided to start from the Epistle to the Romans, and take the
nature and means of righteousness zs the foundation of the whole
doctrine of salvation."z Similarly, Peske, Garvie, Stewart and
Kennedy consider union with Christ as the center and core of St.
Paul's whole doctrine.3 There can be little doubt that this
view is essentially correct.

Whatever may be our view about the main emphases we
shall certainly be unable to understand St. Paul's doctrine
without first understanding his experience. It was the self-
manifestation of God in Christ which produced the apostle's
doctrine, and, it may be added, his ethiec. St. Paul himself
attributes everything to the experience of the living Christ
which began on that fateful journey to Damascus. The nature of
that experience may never yield to analysis, but the astonishing
effect cannot be gainsaid. Here is where theology snd ethic are

D S T T G A - G — - - — . —— ———— G — — — — —— - —— — —— D S G CED D i - — D = —— D - D —— G ——— — ——

l. op. cit., p. 135.
2. "The Apostolic Age," vol. I, p. 141.

3. Cf. "The Quintessence of Paulinism," p. 23, where Peake says
that the doctrine of justification is secondary, a ®"part of his
larger doctrine of mystical union." Garvie, quoted by Stewart,
op. cit., p. 150, "This personal union with Christ is the
constant dominating factor in the religious experience and moral
character of Paul." In "The Theology of the Fpistles, " p. 124,
Kennedy writes, "This supremely intimate relation of union with
Christ constitutes for Paul the pre-supposition of everything
that counts in salvation.”



one, here, in the very genesis and center of religion as
proclaimed and lived by St. Paul. "No one has ever believed
with such intensity that his yearning had been satisfied, and
in no one has this belief been transformed into as great a
capacity for ethical volition and courageous actionl} It is thus
with the conversion experience that we take our start, and it
will be surprising if this experience does not colour and
clarify much in St. Paul which would otherwise be unexplainable.
It is here that we shall find the source-springs of the Pauline
ethic., It was the genius of the Hebrew faith that its ethic was
based upon its theology. It is the genius of the Christian faith
that its ethic is based not only on theology but on a Person,
the Living, Life-giving Person of the Son of God.
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1. H. Weinel, "St. Paul," p. 10.



CHAPTER TWO

CONVERSION AND BACKGROUND

The details of the event on the Damascus road are
uncertain, The three accounts in Acts vary in importsnt
particulars. St, Paul himself tells us little and that only
after the passing of some years, The most we can do is to form
the picture of Saul the Jew and Pharisee and then determine the
significance he himself attached to this amazing experience.

St. Paul frequently recalls his strict trsining in the
Jewish feith. "Circumcised the eighth day, of the stock of
Israel, of the tribe of Benjamin, an Hebrew of the Hebrews; as
touching the law, a Pharisee; concerning zeasl, persecuting the
church; touching the righteousness which is in the law,
blameless.i"l Even without such explicit statements it is very
evident that the religion of the 0ld Testzment is his by birth
and rearing.2 Texts from that source heap themselves up when the

—_—--—---—-—--—--—-—-———--———__-————--—--—-...._-——--———_———-—*—-——-—

1. Phil, 3%:5,6. Cf. Rom. 11:1, 2 Cor. 11:82, Phil. Z:Z,

2, Cf. A, Deissmann, op. cit., p. 99; H. Weinel, op. cit., p.
194. The latter discovers in his epistles "the vigorous imagery
and poetry of prophet and psalmist™ and attributes to such
influence his "frequent antithesis and parsllelism,"
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apostle's mind grapples with any subject, We find an interesting
example in the third chapter of his epistle to the Romans. In
eleven verses the thought and phreseology have been coloured by
references to seven 0ld Testsment passages, Thus: verses 10-12
(Ps. 14:1-3), v. 13 (Ps. 5:8), v. 13b (Ps. 140:3) v. 14 (Ps., 10:
7), V. 15 (Isa. 59:7,8), v. 18 (Ps. 36:1), v. 20 (Ps. 143:g).

It is alweys possible that in any particular instance
the collection of quotations may have been tasken from some
outside source, but with such a plethors of references
throughout the epistles we are forced to the conviction that
the spostle spontaneocusly turns to the scriptures which have
long since been committed to memory. While he may have had no
formal training in the Greek classics his intimate knowledge of
the Septusgint and acquaintance with apocryphal literature has
influenced his style snd vocsbulary. His language is more
erudite than that of the ordinary citizen as exemplified in
contemporary papyri.1

There can be no doubt of St. Paul's Pharisaic
background., The Rabbinic tradition colours his illustrations and
argunents to the end of his days. Thoroughly Rebbinic is his
argument in Gal. 3:16, based on the singular "seed." From this
source come the idezs thet the law was given through the
mediation of angelsfathat the Rock followed the Israelites,5

T I G G S WD T ——— - T ———— LY G . S G T S T T Y S — — G — W — i S — i . T T P S — Y W D T D ——— T — = G i w—

1. Cf. A, Deissmann, op., cit., p. 50.
2. Gal. 3:19; Cf., Josephus, Antig. 15:5,3.
3. 1 Cor., 10:4; Cf, J, Weiss, ad loc; Str-B'beck, III, p. 406 f.
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that angels are sttracted by = woman's hair,1 and the belief in
angels in genersl and in their power to pervert human beings.2
As a young Jewish scholar he would early learn to look upon God
as the Creator of all things and transcendent over all. Behind
creation was a divine purpose, and in accordance with His
purpose God had chosen Israel as His own people, even calling
them his ?children." Associated with this choice is the Covenant
which He made with them, On His part God made certain promises
to His people.3 From them He expected obedience, The
relationship is expressed in Exod. 18:5, "Now, therefore, if ye
will obey my voice indeed, and keep my covenant, then ye shall
be a peculiar tressure unto me above all people: for all the
earth is wine,"

The Jew could never be in doubt about the obedience
expected a2s his part in the covenant., For this purpose God had
given the Torah., The gift consisted of both the written word
and the unwritten tradition.5 For both, the pious Jew gave
thanks to God. The Toresh was regarded as a delight and z help
since it showed the will of God. The following quotations are
representative:

- T D T T T i S T S G S G S — D S —— A G . T W e - ——— Y G — - . — T — D — D — W T D T S T —— W - -

l. 1 Cor. 11:10, Cf. Test. Reub. 5:5,6, where head adornment is
specifically mentioned, s detail lacking in 1 Enoch 6:2 and
Test. Napth. 3:5., %Command your wives and your dsughters, thet
they adorn not their hesds.... For thus they allured the
Watchers. "

2., Col., 2:18, Cf. Test. Levi 3:5,7; Jub, 4:15; 1 Enoch, 91-104.
3 Cf. W. L. Knox, "St. Pau} snd the Church of Jerusalem," p., 9.
4, Cf. also 1 Sem, 15:22, "To obey is better than sacrifice."

5 Cf. R T. Herford, "Pharisasism," p. 94.
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"I delight in thy law." (Ps. 119:70)

"0 how love I thy law) it is my meditation all the day."
(Ps. 119: 97. Cf. verses 29,77)

"For the comuandment is a lamp; and the law is light."
(Prov. 6:23)

"0f all the peoples that have multiplied you got
yourself one people, and you gave to this people that
you desired a law that was approved by all.®

(2 Esdr. 5:27, Am, trans. Cf. 9:31)

nAll this is the book of the agreement of the Most High God,
The Law which Moses ordained for us

As an inheritance for the congregations of Jacob;

Which fills men with wisdom like the Pishon,

Mnd like the Tigris in the days of the new wheat;

Which overflows with understanding like the Buphrates,
And like the Jordan in hervest time,"

(Wisd. sir. 24: 23-26. Cf. 33:3)

"Now my children, jyou must be zealous for the Law, and
give your lives for the agreement of our forefathers.m"
(1 Macc. 2:50. Cf. 2:22)

This attitude to the law was a part of St. Paul's
heritage as a Jew and a Pharisee, "The Law was to the Pharisee
the revelation of the nature of God Himself; for the Holy One
Himself observed the Law, which He had given to Israel, and
indeed to all mankind, as the greatest of all His blessings."l
As the revelation of God'!s nature the Torah had supreme
importance for ethics., The Hebrews derived morality from the
will and character of God. Their ethic was theocentric, Their
conception of righteousness was based on their conception of
God. "The norm depends on what is the nature of God."2 Moreover,
it is a righteousness which He Himself looks after. Typical of
the 01d Testament attitude are:

W D D D I G W G S WD . e T G — — . ——— A — . — —— ———— T T —————— — —— — —— —— —— — — — ——— — . —— —— — —— ———

l1. W. L. Knox, op. cit., p. 8.
2. Norman Snaith, "The Distinctive Ideas of the 01d
Testament, " p. 77.
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"I the Lord speak righteousness; I declare things that
are right.m (Isa. 45:19)

"For the righteous Lord loveth righteousness; his
countenance doth behold the upright." (Ps. 11:7)

"The Lord hath brought forth our righteousness."

(Jer. 51:10)

The classic example is Lev., 19:2, "Ye shall be holy:
for I the Lord your God zm holy." Of extraordinary interest here
is the composite nature of the commands which follow from this
premise. Sacrificial and ceremonial are mixed with moral and
humanitarian rules of conduct. Reverence for parents, keeping
the sabbath, abhorrence of idols are commanded. The reaper must
not wholly reap the corners of the field, It is wrong to steal.
It is wrong to curse the deaf, All because God is holy! The
Babylonian Talmud differentiates the ceremonizl and the moral
commandments, and justifies the former on the basis of Lev.
18:4, declaring in effect that they are not based on logic but
on the will of God,

"Our Rabbis taught: 'mine ordinances shall ye do,!
i.e., such commandments which, if they were not
written, they should by right have been written and
these are they: idolatry, immorality and bloodshed,
robbery and blasphemy. 'And my statutes shall ye
keep,! i.e,, such commandments to which Satan
objects, they are the putting on of shatatnez, the
halizah by a sister-in-law, the purification of the
leper, and the he-goat-to-be-sent-away. And perhaps
you might think these are vain things, therefore
Scripture says: 'I eam the Lord,' i.e., I, the Lord,
have made it a statute and you have no right to
criticize it.® (Yoma 67D)

Thus God is the Creator not only of the world, but
also the Creator of 'right! and t'wrong. ! Consequently, the

people who do not acknowledge God have no basis for their
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morality.1 On the other hand, the people who do acknowledge
God and yet live immoral lives are in rebellion sgainst Him,
Sin is rebellion against God. Therefore, "the first essential
was a return to God if moral progress was to be made."2 This is
the burden of the prophetic messasge and of the Rabbinic
religion alike.

The Covenant stressed the unity of the children of
Israel, for what it envisaged was a national obedience and a
blessing upon a united People., The Hebrews thought of religion
in terms of the community. The hope of the individual rested on
the acceptableness to God not only of himself but of his people.
W. D. Davies emphasizes this., "Without his brethren, his kinsmen
after the flesh, no Jew could ultimately enjoy immortality
however justly deserved, and however delectable."z In the 01d
Testament the solidarity of the whole people, past and present,
is taken for granted. In Josh. 24:7 the people are addressed as
if they had been eye-witnesses of events at which few, if any,
could have been present. But it is in Rabbinic literature that
the moral as well as the physical solidarity of Israel is most
stressed. In their discussions on the Zechut Aboth the Rabbis

elaborated the idea of bane and blessing =2s the result of the

merit, or lack of merit, of others., Thus the sins of Lot are
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1. Cf. L, H, Marshall, "The Challenge of New Testament Ethics, "
p. 235; K. Lake, "Paul, His Heritage and Legacy," p. 74; G. F.
Moore, "Judaism and St, Paul," vol. II, p. 79.

2. C. J., Barker, "The Way of Life," p. 25,

3. "Paul and Rabbinic Judaism," p. 83, Cf, also p. 84, Also A,
Marmorstein, "The Doctrine of Merits in 0ld Rabbinic
Literature, " p. 4,
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held to affect Abrsham in such a way that God will not reveal
Himself while Lot is staying with him.1 A forgetful man may
bring exile upon his children.2 A righteous man may suffer for

thé sins of his generation.3

Abraham, in fact, is salid to have
had his days shortened on account of Esau's perfidy.4 On the
other hand, the merits of the fathers are responsible for the
passage of the sea before the Egyptians, and for many other
blessings. The whole nation rejoices in the merit of one good
man. But all suffer for the sins of individuals. The Pharisees
held that it was the non-observance of the Torah on the part of
a few that prevented the rest from enjoying the blessings of the
long awaited kingdom. Thus, in contrast to Greek and
particularly Stoic ethics, the ethics of Judaism emphasized the
value and welfare of the community and the family.

Behind the Jewish ethic we may discern three main
motives., (1) The Jew sought to do God's will, He belonged to a
People which was dedicated to God and devoted to His service,.
#For thou art an holy people unto the Lord thy God: the Lord thy
God hath chosen thee to be a special people unto himself."5 As
we have pointed out, their conception of righteousness was
based upon their knowledge of God and not upon an ethical
code.6 So sin is enmity with God and affects the relationship
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1. Tanh. I, p. 157. 2. b, Joma 38B (Hos. 4:9)
3. b. Ber. 62b. 4, Pes., r. 47b, 49b,

5. Deut, 7:6. Cf. also 14:2,2l; 26:19.

6. supra, pp. 1315. Cf. Snaith, op. cit., p. 60.
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between the community and God. He Himself had demanded it,
saying, "Ye shall be holy; for I am holy." St. Paul does not
deny his heritage when he advocates, nay insists on, a holy 1life
based on the holy nature of God and the desire to please Him,
(2) The second motive is the desire to benefit the community.
This is the explanation equally of the 0ld Testament passsges
which advocate the more favoured treatment of the Israelite over
the foreigner, and of the Rabbinic passages which count it a
graver sin to defrsud a non-Jew than a Jew. The Old Testament is
concerned with the inner economy and the need to strengthen the
feelings of kinship among all members of the tribe. The Rabbis,
on the other hand, are concerned with the impression which Jews
make upon outsiders. Bad conduct before Gentiles is a
ndefamation" of God's name. Here too St., Paul stands in the
Hebrew tradition even when, as a Christian, he links ethics with
the good of the koinonia and with its good name. (3) The third
ethical motive is the belief that righteous living will hasten
the coming of the Kingdom of God, W. L. Knox remarks that by
observing the Law "the nation could hope to shorten the days of
oppression and bring about the establishment of the Messianic
K’ingdom.“2 The idea may be discerned in Test. Jud. 24:3,5, "And
ye shall walk in His commandments first and last. Then shall the

l. Cf. P, Viernle, "The Beginmnings of Christianity," vol. I, p.1l3;
Oesterley and Box, "The Religion and Worship of the Synagogue, "
p. 233; Robertson Smith, "The Prophets of Israel," pp. 246,7;

R. T. Herford, op. cit., p. 253.

2. op. cit., p. 95.
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sceptre of my kingdom shine forth." Here, however, the
implication is not as clear as on first sight it appears, for
the obedience to the commandments is as much the result as the
cause of the Messianic Kingdom, It is more unequivocal in Test,
Sim. 5:2-5. After the initial condition, "Now, if ye remove from
you your envy and all stiff-neckedness," there follows a series
of blessings culminating in verse 5, "Then the Mighty One of
Israel shall glorify Shem, for the Lord God shall appear on
earth, and save the sons of men." The hope of the Pharisees was
to see the perfect observance of the Torah, even if for only one
Sabbath, in order that the Kingdom might be established. Their
aim, according to St, Paul, was to bring the Messiah down from
heaven by setting up the proper righteousness.1 Thus ethics was
the concern of every Jew, and the conduct of one member had an
effect on the whole community. Here we see one root of the
eschatological motive behind ethics, an important motive for the
apostle to the Gentiles.

Beneath this ethic of community we can discern a2 high
standard of personal piety. Later Rabbinic literature discloses
a type of religion inspired by a deep devotion and an abiding
conviction of the nearness of God and His irterest in His
children.2 This type of religion may not have been charascteristic
of St. Paul's age, but its origins may be found in the 0ld

l. Rom., 10:3,6. Cf. J, Weiss, "The History of Primitive
Christisnity," vol. I, p. 192.
2. R T. Herford, op. cit., p. 126
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Testement itself and undoubtedly it plasyed a considerable part
even in the Judaism of the first century. In Wisd. Sol. 2:13,16,
the ungodly caricature the upright man. "He professes to possess
knowledge of God, and calls himself s child of the Lord.... He
calls the end of the upright happy, and boasts that God is his
father." The ethic which arises from such piety is no mere
formalism but s conscious zttempt to treat other members of the
community as members of the family of God. Thus, as P. Wernle
points out, when Jesus challenged his hearers "to do God's will,"
no one would doubt that he wes referring primzrily to moral
comnandments.t

Religion, for the Jew, could be a joyful service, and
the Torah was considered as 3 help and not s burden.2 Moreover,
one feature of Pharissic piety was its inwardness, Some Rabbis
looked beyond the mere act to the motive behind it. They tsaught
that s man must have the right feeling towards God and his
fellow man, °

Rabbinic Judai sm recognised the fact that it was
impossible to avoid bresking the law, No one could fulfil it
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l. op. cit., p. 22.

2. Cf. lontefiore, "Judaism and St. Paul,® pp. &8, 32,100;
Oesterley and Box, op. cit., p. 135; Herford, op. cit., pp.73,106.
3. Cf. Devies, op. cit., p. 256. Sacrifice required sincerity and
repentsnce, The Rabbls emulated the prophets here. "He that
sacrificeth a2 thing wrongfully gotten, his offering is made in
mockery, and the mockeries of wicked men are not well-pleasing."
(Ecclus. 34:18) Bousset guotes pabbinic ssyings: "Love thy
neighbour ss thyself," "Thy mind must be directed to goodness."
"Religion des Judenthums," p. 159,
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perfectly. But help was available from God, and God was merciful.
After 211, was not the Torah given for life 2nd not for death?l
In spite of the fzct that the whole law needed to be fulfilled,
the idee developed that God would judge the individual on his
merits, on the weight of his good deeds as over ageainst his
sins, By acts of charity on earth it was possible to store up a
treasury of good deeds in heaven. This idea is of frequent
occurrence, In 2 Esdr. 7:(77), the angel explains "you have a
treasure of works laid up with the Most High." Likewise the

ang el Rephael advises Tobit and his son Tobias, %Do good, and
evil will not overtske you.... It is better to give to charity
then to lay up gold. For charity will save s man from death; it
will expiate any sin."2 The same thought is expressed in Wisd,
sir. 3:14, "Charity given to 2 father will not be forgotten, and
will build you up a further atonement for your sins." So the Jew
learned to do works of love with 2 happy trust that, if the
balance were nesrly equal, God in His mercy would tip the scale
in favour of the suppliant, for His righteousness was more than
strict justice., It was a benevolence with a bias towards the
helpless. Thus there was an optimistie spirit in Judaism, a
confidence that sufficient righteocusness could be achieved.3
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1. Lev. 18:5; Prov, 13:14.

2. Tobit 12:7-28, Other examples: 2 Esdr. 8:33,36; Tobit 4:8f.;
Test, Levi 13:5; Test, Napht. 8:5; Ps. Sol. 9:9, "#hoso doeth
righteousness layeth up for himself 1ife at the Lord's hand. "

3. Cf. Snaith, op. cit., pp. 68,71; R. H, Strachan, "The
Individuality of St. Paul," p. 15%; Montefiore, op. cit., p. 40;
G. F. Moore, ®"Judaism," vol, II, p. &X.
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Moreover, if the individuzl discovered himself to Dbe
in the wrong before God, restoration was still possible., There
were three ways of dealing with sin. (1) The sacrificial system
provided for offerings that would "cover" the sin or wash the
sins away.l (2) Also it was believed that acts of goodness would
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1. The names of the various sacrifices detailed in the 0,T. do
not give much indication of their purpose. They are
distinguished from one another chiefly according to the method
of disposing of the sacrificial victims, The burnt-offerings
were completely destroyed. The peace offerings were divided
between the priests and the offerer. The guilt-offerings and
sin-offerings were for the use of the priests with the exception
of certain portions which were burnt on the altar. (Cf. Buchanan
Gray, w"Sacrifice in the 0ld Testament, " p. 65) The peace-
offerings served sz propitiatory purpose, but the fact that the
one offering the sacrifice shared in its consumption probably
indicates that it was thought of as producing some effect within
his own life. This idea of communion between the god and the
worshipper is, sccording to Robertson Smith, fundamental to
Semitic sacrificial beliefs., (Cf. "The Religion of the Semites,"
p. 345) Other ideas also entered in. The offering of the first-
fruits was designed not only to placate God and render safe the
eating of the remesinder of the harvest, but also to acknowledge
God as the giver of these products. But the thought of expiation
also is explicit in certain sacrifices, and in this connection
the distinction between burnt-offerings and sin-offerings was
attenuated in post-exilic Judaism. The nucleus of the idea is
contained in Lev. 5: 14-16, dealing with the case of a man who
has committed a trespass sgainst the Lord. Probably the
trespasses covered by this law are those relating to taxation or
some other duty where the monetary value of the offence can be
assessed. The transgressor must pay up the full amount plus one
fifth, He must 2lso sacrifice a ram. If the trespass consists of
an invasion of the rights of =nother person, such as the
withholding of property which has been found, the full value
plus one fifth is payable to him, and a ram is to be sacrificed
to God. (Lev. 6:1-7) That this sacrifice is expiatory is clear
from: (1) the fact that the ram must be of a certain value,
i.e,, must bear some relation to the nature of the trespass;

(8) the direct statement that it is for an atonement; (3) the
fact that it results in forgiveness, This is the trespass-
offering., The expiatory purpose of many other types of sacrifice
and of ritual is undoubted. (Cf. Gray, op. cit., p. 75) This is
shown by the declaration that these sacrifices were decreed m"to
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cancel past sin. But equally important and effective was
Repentance. One moment of repentance was held by some to outweizh
the sins of a whole life-time. The key-note is the frequently
quoted saying, "Repent and I will receive you." Other examples
are:

nThou hast ordained repentance for a sinner like me,
For my sins are more numerous than the sands of the sea.,"
(Prayer of Manasseh)

"As solled garments can be cleansed, so the Israelites,
albeit they sin, can return by repentence unto the
Lord." (Exod.R., Beshallsah, 23:10

nIf your sins are as high as heaven, even unto the
seventh heaven, and even to the throne of glory, and
you repent, I will receive you." (Pes. R, 185a)

"Repent while I stand upon the attribute of mercy, and
then I can receive you." (Pes. R. 182b)

(CF. Wisd. Sir. 22:21,22; 1 Enoch 40:3; Yoma 86a,b;
Ssnh. 105a; Jer., Makkoth 31d; Aboth 4:13)

The best known expression of the tender relationship
between God and the penitent is that of R, Cahana, "Go and say
to Isrzel, 'Repent'!... 'If ye come to me, is it not to your
Father in Heaven that ye come?'wl But repentance is more than a
simple change of attitu@e. In Hebrew 1t slways means a change of
conduct. The return to God involves moral duties.2

As a rule the Hebrew conceived of salvation in a

political sense. It was salvation from Israel'!s enemies and from

- D G S G S — D Gy A D TV D D D D T . LD T B D D Tl D T il M S A T A " D . M A S T - D T G - ——— — — — " . D P > W Y T ket mtt

make atonement," ( 19J))). Whether the root 79D means "to
cover, " Mto wipe away," "to brighten" or "to remove," it is clear
that the fundamental notion is expiatory, since it seldom takes
a personal object but is frequently construed with the
accusative of the sin. (Cf. 1 Sam. 3:14) Expiatory value is
attached to all types of sacrifice in Ezek., 45:15-17, but in
Lev. 17:11 the supreme value for expiation is attributed to the
blood which is sprinkled upon the altar.

1. Pesikta 165a,

2. "These are man's intercessors: repentance and good deeds."
(Sab. 32a).
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oppression and slavery. Although the prophets were mainly
concerned with the contemporary scene their highest hopes for
the future were centered upon an era of blessedness which would
be on earth.:L Their Messianic hopes were centered on a "son of
David" who would be a kind of terrestrial ruler, a prince and
counsellor. There had grown up, however, a second group of ideas
which spoke of salvation in apocalyptic terminology. It is
probable that in the eschatology of the book of Daniel the "Son
of Man" is asupernatural being, and the establisher of a
supernatural kingdom.2 This may be denied in favour of a
reference to the eschatological Israel.3 Similarly, R. H.
Charles considers that the reference in Test. Jud, 24:1-3 is to
John Hyrcanus.4But there can be no dispute when we come to

1 Enoch, It is true that in Chapters 6 to 36 the kingdom is on
earth, with its center in Jerusalem, when God should come down
and dwell with men. But the supernatural character of the
kingdom is clearly drawn in Chapters 91 to 104, On this section

Charles writes:

"The hope of an eternal Messianic kingdom on the
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i. Cf, Gardner, op. cit., p. 89,

2. S0 W. D, Davies, op. cit., p. 287, following Schweitgzer. But
W. Manson reminds us of the significant stress laid on the human
likeness of the Son of Man. Cf, "Jesus the Messiah," p, 118,

3. T. W. Manson shows that we cannot exclude the possibility of
an allusion to a plural entity such as the faithful Remnant, Cf,.
"The Teaching of Jesus," p. 228, But cf, V. Taylor, "Jesus and
His Sacrifice, " pp. 24ff. Taylor considers the functions of
Judgement to be indicative of a personal being.

4. "Testaments of the Twelve Patriarchs," p. 95,
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present earth is now absolutely and finally abandoned.

The hopes of the faithful were lifted bodily out of

their old materialistic environment that hampered every
advance, and were established in a spiritual region of
illimitable horizons, and thus the possibility was
achieved of endless development in every direction. The 3
way was thus made possible for the rise of Christianity.n"

. This type of speculation had an influence on Pharisaic
t.hou.ght:.2 While certain evidence has been interpreted as pointing
to the rejection of these apocalyptic ideas by the Pharisees,5
yet Davies has pointed out that the Pharisees, more than the
Sadducees, were interested in life after death and concerned
with the Age to Come and with the figure of the Messiah, and
that, therefore, apocalyptic writings must have circulated
within tiae party.l’l St. Paul as a young Pharisee was probably
acquainted with such apocalyptic ideas as found expression in
the book of Enoch and the Testament of Judah.5 He must have
debated in his own soul the problem of whether the Messianic
kingdom was to include the Gentiles or be confined to the People
of the Covenant.

Another feature of his thought-world might here be
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1. "The Book of Enoch," intro. cviii.

2. Cf. W. L. Knox, op. cit., p. 12; Also Jub., 23:20,.

3. S0 Oesterley and Box, op. cit., pp. 41,212.

4, W, D, Davies, op., cit., p. 10.

5. It can scarcely be proved that St., Paul was actually
acquainted with these texts, but he may have been, and similar
ideas and expressions are to be found in them and in the Psauline
ecistles. Cf, Test. Jud. 19:1, (Col. 3:5, FEph. 5:5), 20:5, (Rom.
2:15); 1 Enoch 47:3, (Phil 4:3) "book of life; ™ 48:7, (1 Cor.
6:11) "saved in his name; " 61:10, (Rom. 8:38, Fph. 1:21, Col.
1:16) vprincipalities, etc.;" 95:5, (Rom. 12:17) "requite evil."
However, the assumption that St. Paul's eschatology is derived
from these sources is quite unwarranted.
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mentioned. The earth was generally believed to be the sphere of
demons and evil spirits. Angel powers held sway in the world,
controlling the vegaries of nature and the passions of man
alike.1 Messianic speculation deslt with this problem, "Part of
the work of the Messiah would be the destruction of the evil
spirits and the inspiration of the members of the Kingdom by the
Holy Spirit.“2 Yet realism shaded their optimism, =2nd we find a
realization of the bitterness and intensity of the coming
struggle. The Messiah might have to endure extreme suffering.
The thought of such an event as the crucifixion, however, was
never part of Jewish eschatology.

While the possibility of the Messiah having to undergo
suffering would be a matter for popular speculation, there was a
definite aversion to the idea. W. Yanson has shown that the
concepts of the Davidic Messiah, the Suffering Servant, and the
apocalyptic Son of Man, even if of different origin, are related
to one another as successive phases of the same idea.4 No matter
how vague the relation might be, the connection of the Messiah
with the fervant would involve the problem of suffering. The
reaction of the scribes was to zccept the identification of the
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1. Some of the angels, of course, were considered to be
beneficial to men, and obedient servants of God, as the five
splendid figures leading the Jews with Maccabeus., (2 Macc. 10:29)
cf. Test. Levi 2:5,7; Tobit 12:1%; 2 Bar. 1l:4ff,

2. K. Leke, "The Earlier Epistles of St. Paul," p. 401l. Cf. Test,
Sim, 7:6, "Then shsall all the spirits of deceit be trodden
underfoot, and men shall rule over wicked spirits."

3, Weizsscker, "The Apostolic Age" p. 130.

4. "Jesus the Messish," pp. 171-4,



26

Messiah with the Servant but to delete the concept of suffering
from the Servant passages. The way in which the Jewish
prcpaganda dealt with this problem is revealed in the Targum on
Isaish, Chspters 52 and 53. The relevant passages are quoted by
W. Manson and compared with the English Revised Version.1 A
typical selection is Isa, 53:7,8a, "He was oppressed, yet he
humbled himself, and opened not his mouth: as a lamb that is led
to the slaughter.... By oppression and judgement he was tsken
away." In the Targum this becomes: ™He prayed, and he was
answered, and ere even he had opened his mouth, he was accepted:
the mighty of the peoples he will deliver up like 2 sheep to the
slaughter.... Out of chastisements and punishments he will bring
our captives near,., "

Thus, while accepting the identification of the
Messiah with the Servant(42:1, 43:10, 52:13, 53:10), the
afflictions of the Servant sre transferred either to Isrsel or
to other more deserving nations., Here is clear evidence of that
type of aversion which made it so difficulf for the Pharisees to
accept 2 Messish who had suffered crucifixion. However natural
or supernatursl might be His 2dvent, the Messiah would surely
display abundant evidence of the favour of God.

Another belief which gained prominence in Pharissic
circles was that of & resurrection to everlasting life. This was
already explicit in pre-Christian Judaism, although only
favourably received in certain quarters. Such a belief is found,
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l. Op- Cit., ppc 168’1700
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for example, in the Second book of Maccabees. Thus in 2 Macc.
7:2, the second brother avows: "The king of the world will reise
us up, because we have died for his laws, to an everlasting
renewal of 1life." And in verce 36, the youngest says: "For our
brothers after enduring a brief suffering have drunk everlasting
life, under the agreement of God."

Christians are prone to see in these developing ideas
of Judaism a positive preparation for the Christian gospel. Some
of the elements which were certesinly influential in the first
century, however, cen only be interpreted as a negative
preparation., Exclusive nationalism is one of these elements to
be noted in the deys when the insults of Pontius Pilate fanned
fanaticism for the Torsh. Despite Israel's readiness to accept
Gentiles through bsptism, circumcision or public profession,
there slways was some uncertainty as to how much share a Gentile
could possibly have in the future glory.l

P, Wernle has drawn a picture of the zdverse side of
Jewlsh ethics., He mentions the external summary of duties, the
preference for the negstive svoidance of sin, the equally
important position =ssigned to morslly indifferent and
unimportant commandments, the casuistry and the seeking of
reward., "The seeds sown by the Priestly Code attain their full
growth in Pharisaism.“2 R. Simlei claimed that Moses had

1. Cf. Harnack, "The Expansion of Christisanity," vol, I, p. 15,
2. op. cit., p. 23.



received six hundred and thirteen precepts.l R. Johanan and
R. Simeon went further and discovered fifteen hundred snd twenty
one commendments in regard to Sabbath observance alone.2

The contractual relationship between God and man gsave
rise to a2 mechanical conception of salvation. So much obedience
brought so much reward. H. Weinel takes the measure of the
typical Pharisee., "All his cavils of the jot and tittle in his
interpretation of the law bring him by so much nearer to the
future glory."s The Pherisee looked through glasses tinted with
optimism both at the Torsh znd at his own powers. He believed
that the law could be fulfilled and he felt himself capable of
attaining the required standard of righteousness,

Even the doctrine of Reconciliation was inadequate.
The Priestly Code dealt only with sins of error. "The earliest
reference wherein Lev, 16:30 is taken to include deliberate sins
is in the second cen‘cu.ry."5 Vhat could avail to save a man who
had rebelled egainst God? Some might answer, Repentance. But the
Jewish mind inevitably looked for some external proof of
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1. B. Makkoth g24a,

2. Jer. Shabbat 9b,c.

3. op. cit., p. 42,

4. The Pharisees themselves, apparently, were untroubled by such
a question as whether the law could be fulfilled. The whole
development of the helachzh is the result, not of the desire to
increase the obligations of the law, but of the desire to make
it possible to keep the law under ell circumstances., In the
halachah there is much to commend; for example, its transmutation
of the lex talionis. Cf. Herford's chepter in ®"Judsism and
Christisnity, " vol. III, ed. Rosenthal. Behind its development,
however, we discern the Pherisaic optimism, the belief that a
man can actually measure up to the complete will of God.

5. N. Snaith, op. cit., p. 68.
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repentance. Apart from the sacrifices, the most natural proof
wes some act of charity or other good work. As soon as a
cert~in work came to be loocked upon as meritorious there
attached to it the idea of setting up a claim before God.
Religion became a service for wages, and this, without doubt,

is a characteristic of Pharisaic Judaism.1 In any case the
ijnitiative in God's forgiveness rested with man and the emphasis
was on what man does to earn forgiveness,

Further points need only to be mentioned briefly. The
tendency was to lock to the past. God's revelation lay in the
past.2 The present time was a sort of vacuum between the days of
the law-giving snd the Age to Come, There was scarcely any
experience of the Spirit in the present, and little sense of
personal awareness of, and communion with, God., The idea of the
Torah as being absolutely perfect crowded out prophetic
inspiration. The application of its principles became a matter
for pedantry =nd scribal tradition. The ceremonial and ritualistic
regulations obscured the moral. The light of prophetic rekigion
was taken from the candle stick and placed under a bushel.
Sensitive souls relapsed into weariness and disillusionment.

So we find, finally, 2 growing distrust of the law in
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1. ¢f. G. F. Moore, op. cit., vol. II, p. 90. R, T. Herford
secks to refute the idea of a claim upon God, Jjust as A,
Marmorstein illustrates repentance as a grace, a prior act of
God. Both use late sources, however,

2. Cf. Delsswann, "The Religion of Jesus and the Faith of Paul™
p. 72.

3. Cf. W. Wrede, "Psul," p. 27; W. Morgan, "The Religion and
Theology of Paul," p. 181; W. L. Knox, op. cit.,p. 35.



&0

some quarters. The writer of 2 Esdras looks upon the law as a
divine revelation, but one which condemns without being able to
help those who fall short of it. "And you led him (Adam) into
Paradise which your risht hand planted before the earth 2zppeared;
and you enjoined upon him your one concern, znd he transgressed
it, and you immediately ordained death for him and his peoples...
Yet you did not take from them their wicked heart so that your
Law night bear fruit among them, For the first Adam, burdened
with 2 wicked heart, transgressed and was overcome, as were also
all who were descended from him., So weakness became permanent,
and the Law was in the heart of the people with the evil root;
and what was good departed, and what was evil remained."

There are close affinities between this idea and St.

Paul's description in Rom. 7 of life under Law,g and the bond of
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lc 2 ESdI‘. 3:6,7, 20—22.

2. This chapter almost certainly contains autobiographical
features, but the main interest is dialectic, The apostle can
scarcely be describing his state of mind as a young rabbi, for
he does not indicate that his was an exceptional case, which
would have been so if he had felt the law as a source of
temptation and an incitement to transgression. Rather, he was
blameless 2s to tne law, and when he sinned he would have blamed
himself rsther than the law., He is not giving a2 chronological
description of the transition of a young Jew from a state of
childish innocence to a state of adult awareness of sin, but is
seeking to explain how the law entangles a man in the web of
sin, He is still answering the question, "Shall we sin, because
we are not under the law but under grace?" (Rom. 6:15) From the
standpoint of his life in Christ he describes 1life under the law
so as to show that the law so enslaves & man that he is no
longer free to do what he wills but is the helpless slave of
sin. The reference to the tenth commandment may be a personal
remini scence of some sudden realization of what sin means, but
he turns it into a theological argument, stating that sin, by
means of this commandment, deceived him and slew him, His use of



connection is the doctrine of the Yezer Hara. According to

Rabbinic belief there were two Yezers, but it is the evil one

which is most conspicuous. Probably the Yeger Hara is the

original one, the good Yezer being developed later as an
antithesis.l The Yezer was the principle or power of evil in the
heart which was responsible for sin. Two quotations from R.
Simon b, Lakish are pertinent: "Satan and Yetzer snd the Angel
of Death are one;" "The Yezer of man assaults him every day,
endeavouring to kill him, and if God would not support him, man
could not resist him."z As soon as he reached the years of
understanding, the battle with the evil Yezer began for the
Jewish youth and the more strenuously he fought the more unequal
the struggle seemed. He was in thraldom to the power of evil, a
thraldom for which he was responsible because of his Adamic
inheritance and of which he must suffer the consequences. Saul,
zealous as he was for the law of his fathers, felt most acutely
the bitterness of the unequal battle. The tragedy of Judaism was
that it had the highest ethical standard of the ancient world
in its divinely revealed Law, without the further revelation
which transforms ethic into 1ife, the revelation of God Himself
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the verb €§n7maThorér in verse 10 may be influenced by the
occurrence of its uncompounded form in Gen, 3:13 LXX describing
the serpent's deception of Eve, His conclusion is that life under
the law produces sin, but that life under grace is a walking
not after the flesh, but after the Spirit (6:1ff.). W. Manson
credits St. Paul w1th a unique idea in Rom 7, when he equates the
Yezer Hara withowo¢ . Here St. Paul goes beyond rabbinic teaching,
1. Schechter makes this suggestion, Cf. "Some Aspects of
Rabbinic Theology," p. 243.
2. Baba Bathra 16s; Sukkah 5%2b,
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in the Person of One who lived "™under the Law."

St. Paul's claim that he was a loyal and strict Jew
and a Pharisee has not been accepted by every scholar. That he
was a Hellenist, which he does not claim, has been denied by
more suthorities. Some question even his right to be considered
a representative of Diaspora Judaism. W. L. Knox suggests that
he may have gone to Jerusslem in his extreme youth to live with
his sister. W. D, Davies is inclined to asgree with Knox that in
his early education the future apostle was little influenced by
the atmosphere of Tarsus.l Over ggainst this view it might be
remarked that it is supported by no real evidence and, indeed,
some accounting must be made for the innumerable indications of
familisrity with Stoic terms and Hellenic metephors which abound
in the apostle's letters.

It would be untrue to suggest that he had a more than
cursory knowledge of Stoic ethics, and Wrede is probably right
in his remark that the apostle "never betrays acquaintance with
real philosophic thought."2 Nevertheless, in his epistles we
find Just that unconscious familiarity with Greek ideas which
can best be explained by a period of some formative years spent
in the Jewish community of some such Hellenized Asiatic town as
Tarsus., Leaving aside for the moment resemblances of language
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l. C¢f. Davies, op, cit., p. 179; Knox, op. cit., p. 124, n.o66,
Montefiore, on the other hand, magnifies the influences of
Diaspora Judaism, op. cit., p. 92ff,

2. op. cit., p. 3.



33

and ideas we catch, in his style, the favourite Stoic devices
of "rhetorical questions," "short disconnected sentences" and
"the imaginary ob;]ector."1 In his book, "Der Stil der
Paulinischen Predigt," R. Bultmann has thoroughly investigated
this aspect, and argues that the main characteristics of the
style of the Cynic-Stoic diatribe are to be found in the
epistles of St., Paul. The written word has the sound of the
oral. The writer appears actually to be speaking. This
impression is created by a number of artifices. Sentences are
cut short and often begin abruptly. They are uttered as if with
some definite person in mind, and appear to be answers to his
questions. Frequently this other person is introduced into the
dialogue, perhaps by means of a question: "What say you?"2 or in
the form of & statement: "You say, Not so.ﬂ5 Occasionally the
objector's remark is thrown in without any introduction or
reference to the source: "Shall I not use the power for the
purpose for which I received it, and shall I grieve and lament
over what happens? Yes, but my nose runs. For what purpose then,
slave, have you hzmds?"4 Or he may be addressed in some
uncomplimentary term: "Wretch"5 or "Fool."6 The dialectic is
further enhanced by expressive interjections: "Never1"7or

"fhat then?"8
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il. J. 8. Stewsrt, op. cit., p. 57.

2. Fpictetus, Disc. I, 28, %, Ibig, II, 16,

4, Ibid, I, 28, S5, Ibid, I, 4; II, 8.
6. Ibid, III, 22. Cf, Rultmann, op. cit., p. 14.

7. Gal, 2:17. 8. Rom, 3:1,
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Numerous instences of parsllelism are given by
Bultmann, also parsllelism in conjunction with antithesis.1 To
be noted also is the impasssioned pleading, the inspired flights
of orztorical power, the heaping up of srguments, and the use of
metsphors from natursl and civil life. The conclusion must be
drewn that there is a noticeable affinity between St. Paul's
epistles and the Stoic preaching, so far &s style is concerned.2

This style might be explained on the basis of the 01ld
Testsment parallel question and answer, but s more natursl
explanation is found if we accept Tarsus as the scene of St.
Paul's boyhood. He would not study Stoicism formally, but quite
likely he frequently heard itinerant Stoic preachers expounding
their philosophy on the street corners. In such a city the young
boy would catch glimpses of the games and athletics which were
part of the Helleniging process at work in all the cities of
Asis Minor. The athlete, the soldier znd the pedagogue jostled
one another in the Tarsian streets. Even as a resident in
Jerusalem St., Paul was interested in the Diaspora and reedy
enough to tresvel the road to Damascus, We tzke with reserve
Montefiore's attempt to prove that St. Paul's Judaism was not
really Rabbinic, but his arguments 2t least indicate the
apostle's fundamental connection with the Diaspors, a connection
too naturel and inchoate to be explained entirely on the basis

. — S A G S G W D G G W W G W W S ——— . —— T —— — A — T — —— T —— ————— — —— —— ——— —— — = ———————

1. op. cit., pp. 21-27.
2. Ibid, p. 107.
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of his subsequent missionary activities in the Gentile World.1

The Diaspors Jew had a different attitude to the Torah
from that of his Palestinian brother. In one wey, to him it was
even more important, since it shielded him from the all too
apparent disgusting preoccupations of heathen socciety. Moreover,
it was an effective bond of zssociation with his own people. His
reverence for the Torah was sincere, and yet his situation in
the Diaspora induced him to examine with some questioning the
individual requirements connected with it. Montefiore admits
that the Hellenistic Jew might feel that the food laws were
unreesonable and a burden.2 Meny locel customs would appesr
quite harmless and even valuable, customs which no Jew could
accept because of the I,a.w.:5 ies this the beginning of such ideas
as St. Paul later developed in his srguments on the law,
circumcision, the sdmission of Gentiles, and the question of
meat offered tc idols?

In any event we know that the Torah, and scripture in
general, was interpreted differently in the Diaspora. Its
detsils were fulfilled as well as possible, but special
significance was attaclied to the spiritual meaning behind such
regulations.4 "The outstanding peculiarities of the Lew =s it
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1. Ccf. Montefiore, op. cit., p. 90 and elsewhere.

2. Ibid, p. 100,

3, Cf. W. M. Ramsay, "The Cities of St. Paul," p. 184;

Dei ssmann, "The Religion of Jesus and the Faith of Paul," p. 186,
4. Philo, de Migrat. Ab. c. 1o,




affected the daily life of the Jew had been shown to be the
symbolicel means for inculcating on the people an exalted
conception of personal morelity." This process, of course, went
on in Jerusalem itself, but allegorical methods of
interpretstion were most favoured in Alexandria and influenced
greatly the thought of the whole Diaspora. Such an influence may
be assumed in the case of St. Paul although the peculiarities of
Philonic philosophy are slien to his mind. Above all, a
sensitive Diaspora Jew must have become greatly concerned over
the fate of the Gentiles, many of whom would be acquaintances.
He would wonder about their relation to the coming Kingdom.,
There is no doubt that such mental speculations preceded the
events on the Damascus rozad.

W. D, Davies is probably right in stressing the 0ld
Testsment and Rabbinic thought, as over against Greek
conceptions, as the source of most Pauline ideas. It seems clear,
however, that Hellenistic views were not unfamiliar. But these
idess have affected the form more than the essential content of
Pauline statements. His reference to God as the Being, of whom,
through whom and in whom are all things is more Greek than
Jewish in style, but the apostle certainly does not abandon the
Jewish concept of God as a Personal Being. Similarly, a certain
duslism between flesh and spirit mey be detected, but in reality
whatever duslism there may be is ethical, not metaphysical.
Also, there is a hint of the Greek idea of the body as a burden.
He crles to be delivered from the body of death. But such en
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exclamation is natural to any man irrespective of his
philosophy. He states that flesh and blood cannot inherit the
kingdom., The natural body needs to be glorified into something
different and yet an outgrowth of itself. The apostle has too
strong a belief in God as the Creator of all things to be unduly
influenced by Greek duslistic ideas, but he shows an awareness
of them, It is quite possible to show that all these conceptions
had already made thelr way into Judaism, and we have made
reference to them in apocryphal literature.1 No doubt such a
book as the Wisdom of Solomon is St. Paul'!s source for much of
this materisl. We are only concerned here to show St. Paul as a
Hellenist, and of this there can be no doubt.

Of course, his use of these terms and ideas differs
greatly from that of Greek philosophy. Even when he employs them,
the core of his thought is Jewish rather than Greek. There is no
real metaphysical duelism in his epistles. The concept is used
only with reference to ethics. This and other concepts will be
given more detailed treatment in later chapters. It is evident,
however, that the apostle is no stranger to the Hellenistic
thought world.

In the Greek world, religion was not intimately
associated with ethics. The gods of the cults were non-moral.

1. For "body," cf. Wisd. Sol. 8:92, "I was a well-formed child,
and a good soul fell to me, or rather, I was good and entered an
undefiled body," In contrast cf., 9:15, "For a perishable body
welghs down the soul and its earthly tent burdens the thoughtful
mind." For "conscience," cf, Test. Reub. 4:3, and Charles!

note on page 9 of his edition,



Ethical demsnds were not founded on the character of the god.
Repentance was a change of nature rather than of conduct.l But
there was throughout the empire a general longing for salvation,
The ancient Greek religions had been discredited by their own
philosophers, and the common people had found no substitute thst
could satisfy. A religion that was to meet their needs must
provide for the dual blessing of release from the body =nd
matter, and from evil. Thus we find the Epicurean and Stoic
philosophies and the oriental mystery cults sweeping through the
empire, the former philosophies with a high ethie¢, the cults
with a doctrine of salvation and immortality. Burial unions,
insurance socleties and secret religious 2ssociations were
common., The knowledge of this universal search for redemption
may have heightened the conversion experience of the Cilician
Pharisee.

Stoicism had slready established itself in Tarsus
before the time of St. Paul. Zeno, the founder of Stoicism, was
a Phoenician of Cyprus. Chrysippus and Aratus were fellow
Cilicians and several other Stoic authorities came from nearby
Soli in Cilicia.2 The university of Tarsus, 1f it may be called
such, was an outstanding center of Stoic teaching.3 St. Paul's
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l. ¢f. E. F. Scott, "The Ethical Teachings of Jesus, " intro. x;
C. A. A. Scott, "New Testament Ethiecs," p. 199; K. Lake, "The
Earlier Epistles of St. Paul," p. 43l.

2. Cf. J. B, Lightfoot, "Dissertations on the Apostolic Age, "
p. R2E8.

3. Cf. W, M. Ramsay, op. cit., p. 89; P. Gardner, op. cit.,

p. 141; A. S. Peake, "The Quintessence of Paulinism,® p. 10.



acquaintance with Greek ideas has been mentioned. An example
comes from Aristides I, 5: "Now through him are all things."
(cf. 1 Cor. 8:8) Also a quotation from Menander in 1 Cor. 15:33.
Cleanthes or Aratus is known to him, if the Athenien speech in
Acts is Pauline. (Acts 17:28; cf. Cleanthes! Hymn to Zeus, "For
we are thy offspring.") Other Stoic expressions are found in

1 Cor. 15:28, "that God may be all in all," and in Col. 1:15,
"the image of the invisible God, the firstborn of every
creature." J., Weiss in his "Paul and Jesus" gives numerous
examples from the epistles of vocabulary, ideas and methods of
proovf, which are of Stoic origination.l Similarly, Bishop
Lightfoot lists a great many passages from Seneca showing
affinity with the Pauline letters.g Most of these passages are
not very striking., The same ideas might be found in many
sources, such ideas as imitation of the gods, the hard 1life of
one who 1s loved by the gods, the universality of evil, etec.

Two maxims are of interest. The one in de Benef. VII, 7, "The

whole world is the temple of the immortal gods," which is very
like but not quite the same as the Pauline dictum in Acts 17:24.

The other in de Benef., VII, 31, "Incessant goodness conquereth

evil men, " which is very similar in thought to Rom., 12:21, and
also in language, especially when the translation m"overcometh®
is used, as it is by Lightfoot in the passsge from Seneca. There
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2. op. cit., pp. R249ff,
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will be no dissgreement with Lightfoot's thesis that there is no
direct connection between St. Psul and Seneca., We might suggest
that the nearest they ever came to each other was when the
apostle appeared before Gallio, the brother of Seneca, and on
that occasion the difference in status was significant. Lake is
able to deny to St. Paul any real knowledge of Stoic ethics.l
The conclusion seems inescapable, however, that Stoic
conceptions and expressions come naturally to the apostle
although he may have been unconscious of their origin, and
certainly without any special training in Stoic literature or
philosophy.

Stoic morality is primarily based on the problem of
fear.2 Fear is the result of desire. If a man has no particular
desire he has no fear of what may happen. Here the Stoic denies
the major premise of naturalistic philosophy as represented by
Plato and Aristotle. The wise man's motive for action, as
conceived by the Stoics, is not the satisfaction of desire but
its eliminstion. Instead of aiming at the rationaligation of
desire, the Stoic opposes desire to reason, and reason acts
through the will. Reason becomes the sole criterion of conduct,
So we have the maxims: "Will what happens," "Act according to
nature, " "Act according to reason." Man can always govern his
actions by what is right. Thus desire does not enter in as a
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1. "Paul - His Heritage and Legacy," p. 60,
2. This approach to Stoic morality was suggested by Professor
J. Macmurray in class room lectures.
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motive, and the passionless man has nothing to fear and never
suffers disappointment. The ideal mental state is one of

ataraxia. Virtue consists in being prepared for the worst and

living in conformity to nature. It is evident that there is a
distinct gain here. Morality becomes an individual responsibility,
something a man can discover for himself independent of family
or tribe. There is a sense of the dignity of human nature.

There is a close connection between Stoic ethics and
Stoic theology. At first glance this connection may seem to be
rather tenuous, for the Stoic ethic is concerned with perception
of the inflexible laws of matter and the governinz of conduct by
these laws, But the Stoics also believed in the existence of a
Soul of the World, a Divine Spirit which animates matter, being
immanent in every particle of it, From this belief, as Reginald
A. P, Rogers points out, they drew the profound inference that
"these laws are not blind, but directed by a2 universal World-
Reason, and that consequently the search for Well-being is not a
vain one."l Thus the Stoics presented their system as an ethico-
religious philosophy.

But there are inadequacies in Stoicism, It was
deficient on the social side. The passions and affections were
to be crushed. Pity or forgiveness were excluded from one'!s
dealings with a neighbour. The Stoic practice was better than
its creed in this matter, but nevertheless, it lacked a social
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message and never appealed for self-sacrifice in the interests
of another or of all. It also lacked any doctrine of a future
reward. Without an attractive goal or picture of a blessed
future, men lacked the inspiration necessary for abundant

living. Goodness or duty were objectified in such a fashion as

to make them the ultimate goals, and yet they were hopeless goals
providing no source of power or of inspiration. God was the
universe. There was no real revelation of his will. The Stoic
might seek the principles of the universe, but there was no
Spirit seeking him.

Moreover, the wise man might make a rational approach
to the privilegzed state of apathy, but Stoicism had no hope that
many men could be wise. So happiness and virtue were the
possessions solely of the few, There is thus an "aristocratic
condescension® about Stoic ethics, There is no joy in service to
God. There is no real sense of sin, Instead, there is melancholy
inits ranks, uninspired by hope for the future, unencouraged by
divine help in the present. A sense of futility pervades the
works of Seneca$, Epictetus and Marcus Aurelius.l As R. Niebuhr
remarks, "Stoicism was unable to arrest the decay of Roman life
ees 1ts idealism was, on the whole, little more than an
affectation of a susll intelligent eristocracy."

In St. Pault's day the comron people of the Hellenic
world were greatly attrscted by the mystery religions which
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2. "An Interpretation of Christian Ethics," p. 207.
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swept in from the east where people Wfor hundreds of years had
been seeking after the knowledge of God, not through the
intellect, but through the emctions.ﬂl The mysteries dealt with
the problems of life in a manner more popular than the Stoics.
In place of ethics they offered rites. These rites brought
purificaticn from defilement znd brought the initiate into
communion with the god. In fact, initistion partook of the
character of deification whereby the worshipper became part of
the god and was zssured of immortslity. The mystae enacted in
the ceremonies the past history of the god and thus beczme one
with the deity. This experience was looked upon z2s 2 re-birth
and the rites were considered to be effective without regard to
the character or feelings of the devotee.

The initiation lifted him up gbove the conditioned-
ness of his ordinary life, and ethicsl conduct had no vital
connection with the benefits enjoyed. The mysteries do not enter
into the qQuestion of whether unethical conduct can annul the
effect of the rite.2 In fact, a2s the gods themselves were
considered immoral the mysteries gave no encoursgement towards
moral living until they subsequently began to purge their
stories of the degrading events in the supposed history of their
gods. The best of the privete associations exhibit some fine
features. "There wzs the bond of a2 human fellowship in communion
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1. J. T. Dean, "St. Paul and Corinth," p. 20. Cf. H., A, A,
Kennedy, n"St., Paul and the Mystery-Religions," p., 79.
2. Cf. Schweitzer, "The Mysticism of Paul the Apostle," p. 21.
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with the special deity. There was the call to a brotherhood
which ignored distinctions of race or status. There was the
demand for self-denial. There was the constrsint of a lifelong
obliga’cion."l While recognising certsin points of contact with
the mysteries we can safely follow Kennedy, Knox and Peake in
discleiming any borrowing on the part of St. Pau1.2 But,
subconsciously, as a Christian missionary he fashioned his
message in such a2 way that 21l the blessings which the mysteries
could bestow were included in the offer of Christ, asnd more. He
may not have tsken anything over from the mystery cults, but it
is entirely probable that questions raised by them were already
being debated in his mind long before the momentous decision to
carry the High Priest'!s letters to Damascus.

It is legitimate and necessary to consider 21l these
factors in seeking to understand the meaning for St. Paul of his
conversion experience, His previous thoughts and feelings are
immensely significant. They do not and cannot explain the
conversion, but by them we get a sense of proportion in the
intermingling of factors new and old. The fact thet we must
assume 2 subjective state of mind for the aspostle does not
invalidate the reelity or the primary importance of the
objective character of the appearance, The background of that
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l. Kennedy, op., c¢it., p. 8%.
2. Kennedy, "The Theology of the Fpistles," p. 25; Knox, op.
cit., p. 147; Peake, op. cit., p. 10.
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subjective state has now been sketched in. As a Jew under the
Torah St. Paul was conscious of a sense of tension arising out
of the destitution of the netion and the sinfulness of its
individusl members and the necessity of strict obedience as the
only mesns of achieving divine intervention, the Messianic
deliverance and the setting up of the Kingdom. Combined with
this sense of tension was an awareness of the universal longing
for salvation, and the individual worth of many of the Gentiles
of his acquaintance., Was it possible, he may have wondered, that
salvation might be won for all, end at the same time the rights
of the Jew preserved and the Torah fulfilled?

With 211 his soul he clung to the Torah ass the perfect
expression of God's will. Nevertheless, doubts and questions
arose, Sanday and Headlam hold that, previous to his conversion,
he had already begun to criticise the Law as a principle of
relig:lon.l Perheps the beginning of this process can, with A, B.
Bruce, be focussed on St. Paul's discovery that the tenth
commsndment forbade coveting. "A mere feeling, a state of the
heart not falling under the observation of others, was condemned
as sin.ﬂz He may not have reasoned that a state of feeling
cannot be commanded but he did see that the Law gave him no help
in putting down the covetous spirit. The commandment only helped
him to recognise the evil tendency within his own soul, a
tendency which was strengthened rether than weakened by the
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commandment, for the only response to a commandment is a state
of will. But the Law did not convey the power to respond to its
directives. St. Psul detected, therefore, a serious lack in the
system of the Law,

It is outside our present purpose to give an
hi storical account of the conversion. It is not necessary here
to decide the precise time at which St. Paul first came into
contact with Christisnity nor the exact sequence of his thoughts
on the subject. We sre content to state the simple probability
that he heard of Jesus first as a msn who had disparaged the Law
and claimed to be himself the promised Messish., Now for St.
Paul, the Jew, a man who despised the Law could not be the
Messiah, and a Messiah who had been crucified could not be the
one promised in the scriptures, A shameful death would not seem
too harsh a punishment for such an impostor and blasphemer.
Rather, it would appear as God's own judgment, and to seize and
deliver to punishment all who persisted in such blasphemy would
be considered the kind of meritorious act so dear to the
Pharisee.l

The question arises, Was the Roman crucifixion equated
with the Jewish hanging, and was the curse of Deut. 21:23
thereby attached to it? We have not been able to find the
answer to this question but we believe that, in the controversy
with the apostles concerning the Messianic claims, the Pharisees
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used the Deuteronomic text as an argument, and that St. Paul,
before his conversion, was acquainted with this argument. The
text has not been ignored by the Rabbis, In the Nishnah Sanh.

9,4 we find this interpretation:

rif it remained there overnight a negative command is
thereby transgressed, for it is written, 'His body
shall not remain 21l night upon the tree, but thou
shalt surely bury him the same day; for he that is
hanged is a curse sgainst God; ' =s if to say: Why

was this one hanged? Because he blessed (euphemism
for cursed) the Name, and the Name of Heaven was
found profaned."

J. Scnhachter in his notes on this passage writes:
"This bears no resemblance at 211 to crucifixion ... What a
difference between this hanging after death, where the executed
man had pboth his hands tied and did not remain one minute upon

the gallows, and the Supplicium, which the Romans inflicted upon

Jesus.'—'1 This may be granted, It also may be granted that the
reason for the removal of the body of Jesus was the approaching
Sabbath and not the application of the Deuteronomic injunction.
This is explicitly stated in Mark 15:42,43. But the fact that
the earliest gospel is at pains to emphasige this point may
indicate that it was a subject of controversy. The Jewish
authorities may have argued that the crucifixion was prime
evidence of Jesus! blasphemy, a proof that he was accursed of
God. This argument is recalled by the apostle in one of his
first letters.2 It is a likely inference that it was as a
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Pharisee that the text which ne quotes here was impressed on his
memory and applied to the crucifixion of Jesus.

The persecutor of Christians justified his deeds on
the basis of his reasoning that Jesus could not have been the
Messieh. But if, by any chance, He was in fact the Christ, St.
Paul's whole system would callapse =nd he would be found to be
fighting against God. The key stone of his Pharisaic edifice was
his certainty that the Messiah had not yet asppeared. It is
probable that the spectacle of the dying Stephen raised this
question with renewed acuteness, for here was a man with the
same fanatical spirit as that which activated St. Paul, and yet
with the opposite convictions., The spectator would not fail to
notice the sudden wave of assurance that smoothed the martyr's
features at the moment of death as if a light from heaven had
flashed upon his head. lMoreover, Stephen's speech had sharpened
the cleavage between the Law and Jesus. It brought the
realization that acceptance of Jesus as the Christ meant the
rejection of the absolute supremacy of the Law. Thus when the
key stone collepsed the next stone to fall would be that of the
Torah systemnm.

It might be possible on the basis of these assumptions
to construct a chain of events which would lead in an inevitable
fashion to s complete change of heart. But this is not to say
that the conversion was simply the result of previouyus events and
thoughts. St. Paul himself never thought that it was a natural

process. It was Christ who appeared to him, and on His own
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initiative, That is what St. Paul means by grace. We may agree
with Wrede when he says, "One thing 1s certain., Paul had not
been previously won over by teaching, to which the vision was a
nere appendage.“l Wel zsacker has the same point of view, "It was
a manifestation of Christ which first and of itself brought him
to believe in Christ."2 But he goes too far when he declares
that this was not preceded by any preliminary stage. "He was not
consclious of any exertion of his own judgement, of any
independent examination of the faith, or decision upon it. He
knew no transition stage in which he hesiteted and questioned.“3
No doubt at the moment of crisis his questions faded into the
background as he was confronted with the figure of the
Crucified, but this background of thought was used by God to
throw into sharper relief the truths consequent upon the
Christophany.,

The writer of Acts clearly understood some such
previous experience of the "pricks" of conscience, Even if the
final clause of 9:5 is not part of the true text, the account in
26:14 has the same statement., Here may be a reminiscence of Ps.
Sol. 16:4, the text of which is uncertain.4 But the same word
for "prick" is used, this time in the singular, and it refers to
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1. op. cit., p. 9.

2. ope. cit., vol., I, p. 86,

3. Ibid, p. 82.

4, i.e., the introduction of the word *horse, " while the prick
or goed is usually associated only with the ox or ass. Cf., Ryle
and James, %"The Psalms of Solomon," =d loc., where the
suggestion is made that the original Hebrew meant "as with a
goad. "
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an inward feeling like conscience. In any case we may understand
the conversion experience as a divine revelation which clarified
issues that had already been raised in the mind of the convert,
and revealed truths of most fundamental importance.

What these truths were will now conecern us. We need
not distinguish between the immediate reaction and the
subsequent deliberation on the experience, It may be, as A. B.
Bruce says, that "a whole group of religious intuitions ...
flashed simultaneously into the convert's mind ... For thought
is quick at such creative epochs, and feeling is quicker
still."1 But it will suffice to say that his conversion
contained the seeds of his most important doctrines and that the
full realization of the essentials of Christianity came to him
as a direct result of the action of Christ on the Damascus road.

The first result of Damascus was the immediate
identification of Jesus with the Messiah and the realization of
His active participation in the present sphere of history. St.
Paul mey actually have seen 2 figure before him and recognised
the liniaments of Jesus, although it is to be noted that the
disciples theuselves did not always recognise Him at once in His
post-resurrection appearances, and it is not possible to prove
that the apostle had ever seen the earthly Jesus. But in some
way, it is clear, he was led to connect the Heavenly Figure with
the man whose followers he was in the act of persecuting. If he
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recognised Jesus, then it would follow that He had in fact
risen 2s was claimed. This would not necessarily lead St. Psul
to belief in Him as Messiah unless His Messianship had already
been a point of controversy and the resurrection had been
considered by the disciples as proof of His Messiahship.1 This
was no doubt the case., "He believed that Jesus was the Messiah
from the moment he became convinced that Jesus had risen."2

If, on the other hand, the heavenly figure was
recognised by the spostle as the expected Messisgh, it 1is
necesssry to postulste some words such as we find in the
accounts in Acts or some other means whereby the name Jesus wes
attached to, or accepted by, the central figure in the
appearznce, "It is just the identity of the heavenly Messish, on
whom he as & Jew had fixed his faith, with the crucified Jesus
who walked on earth in human form, obedient to God, humble,
selfless, suffering, that stsnds as the adorezble wonder at the
center from which 8ll rays emerge. "5

It may be noted that St. Paul would be femiliar with
the conception of the Messish as a supernatursl being. It would
not be difficult for him to believe that it was the Messiah who
spoke to him from the dagzling light. What was difficult was the
realizetion that the Messish was sctually the Jesus who had
lived on earth. When the identification of the Messiah with
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l. Cf, J. Weiss, %“The History of Primitive Chrlstianlty,
vol. I, p. &l. .

2. Weigsacker, op. cit. p. 87.
3' Jc Tvveiss, op. Cit., pc 1610
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Jesus became no longer a matter of doubt, logiczl inference led
to a startling truth. If Jesus were the Messish it must follow
that the Messish had come, If the Messiah had actually wslked on
earth it must mean thst the Messianic Age, long foretold, had
already ezrrived. It was no longer in the future. The convert
became aware that he was now in the Age to Comel The Messisanic
blessings were his slresdy. Instezd of weiting for man to
achieve the conditions necessary for the Kingdom, God had
stepped in and given the Messiah, in an act of sheer
greciousness. And this truth was doubly significant for St. Paul
because it was evident that God had treated him individually
after the ssme manner. When he wes still without merit, in fact
in the very act of persecuting His followers, Christ had
appeared to him and had given him what he had been seeking under
his own power.

Here is the root of St. Paul's doctrine of salvation.
It is the reslization that the prerequisites of salvestion are
not in the power of man to secure but are offered freely through
Jesus Christ. And faith, for him, is the simple scceptance of
this free gift. God's gift is prior. Mant's is secondary.
Salvestion 1s the action of God, Faith is man's reaction,

It mey be asked if St. Paul at Damascus felt the
assurence of a personal salvation, and how this would come
about. It cen too easily be essumed that since Christ had
appeared to him he would know that he was "saved." This would

not necessarily follow. There must have been some intermediate
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verity which served as a connecting link, That verity may have
been a feeling of inner peace, a relaxing of the tension which
sin had wrought within his personality, a sense of forgiveness,
some proof or demonstration of the fact of salvation, Or it may
have been some word of assurance whereby the convert saw his
Master s his personal Redeemer. The essential element, however,
wes contained in the vision itself, For if God had Himself taken
the initiative and had elready given the Messish, the Messianic
Age must be the unprompted gift of God, and personal salvation
mist depend on nothing more than man's acceptance of God's
gracious offer. The blessings of the New Age were now available
without man doing anything to deserve then,

One of the most important of these blessings was the
ending of the reign of evil spirits. This is enticipated in
Test. Sim, 7:5,6,

"For the Lord God shall appesar on earth,

And save the sons of men.

Then shall all the spirits of deceit be given to be
trodden under foot,

And men shsll rule over wicked spirits.n

On the positive side is the gift of the Spirit. "And
it shall come to pass afterward, thet I will pour out my spirit
upon 8ll flesh." (Joel 2:28. Cf. the following verses) The
result of the gift of the Spirit is, on the religious side, a
new relationship to God, and on the ethical side, a new power to
obey him. Thus the prophecy in Test, Jud. 24:3,

"And He shell pour out the spirit of grace upon you;

And ye shall be unto Him sons in truth,
And ye shell walk in His commandments first and last."
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There can be no doubt that the doctrine of the Spirit
is of prime importance for St. Paul., The Spirit 1s the source,
or at least the means, of a new life, Through the Spirit the
body is quickened.1 The Spirit gives life.2 The Spirit also
ensures everlestinglife.3 The Spirit is a vital part of
Christian experience for "if any man have not the Spirit of
Christ, he is none of his."4 But the supreme evidence of the
Spirit, for St. Paul, is ethical conduct. The Christian is
sanctified by the Spirit,5 and enabled to live an acceptable
life free from the enslavement of sin and death.6 The apostle's
exhortation to walk in the Spirit and thereby conquer the
fleshly desires7 reminds us of the above-quoted passage from
the Testament of Judah.

A more detailed study will be undertaken in a later
chapter when we discuss the relation between St. Paul's ethical
teaching and the doctrine of the Spirit. For the present we have
only been concerned to show the connection between the
conversion and one main root of his ethics, That connection has
been traced through his sudden appreciation of the fact that the
Messianic Age had dawned, his conviction that the Messianic Age
signified the gift of the Spirit, and his understanding of the
Spirit as the means whereby the forces of evil were to be

defeated and the members of the kingdom empowered to live
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1. Rom. &:11. 2. 2 Cor. 3:0.
3. Gal., 6:8. 4, Rom. 8:9,
5. 1 Cor. 6:11. 6. Rom, 8:1, 2.

7. Gal. 5:16,
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according to the laws of God.

As soon as St. Peul began to reflect on the meaning of
the Christophany, the death of Jesus on the Cross appeared in a
new light. Two implications were apparent. If Jesus were the
Messiah, the crucifixion could not have been an act of divine
judgement upon Him. Again, if Jesus had survived the crucifixion
and now appeared to His followers as their exalted Leader, His
death must have been according to the purpose of God.

This twofold assumption is the very core of the whole
Pauline theology. It gives rise immediately to questions of the
most vital importance. If the judgement visited upon Jesus were
not for His own sin, for whose was it? The answer could only be
that it was for the sin of mankind, or at least for the sins of
others. He was crucified for the sake of others, for sinners. If
His death were part of God's purpose, what could that purpose
be? Again the answer must be that it was a redemptive purpose.
God had undertaken to do what needed to be done in order that
men might be saved., At the Cross He revealed His purpose and at
the same time accomplished it. The death and resurrection of
Jesus Christ were the first mighty acts in the finsal overthrow
of the powers opposed to God,

These ideas would come naturally to the Jewish mind
once the initial recognition of the Crucified One as the Messiah

1l
was made. The thought of one man suffering for all was quite
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familiar. Familiar too is the belief that an unblemished
sacrifice can atone for the sins of those for whom the sacrifice
is made.l It is difficult to see how St. Paul could have
explained to Jewish hearers the implications of the Cross
without the use of representational and sacrificial language.
That he employs such language even before Gentile audiences is
only proof of the difficulty of finding any category of thought
adequate for the purpose. The essential truth which the apostle
discovered at Damascus was that God in Jesus Christ had
initiated the process of salvation end had done everything that
was needful for the redemption of mankind.

Everything? Jas there no plzce for man's action? The
new disciple found the answer to that question also in his
conversion experience, Just as the life of Christ took on new
meaning for him, so also did his own life. He felt called upon
to share in the humiliation and suffering of Christ's act, to
die with Him, and thereby to share in the glory and power of His
resurrection life, Thus his own 1life became eventful and
ethically significant. It is here, as we shall see, that the
apostle finds the direct link between his theology and his
ethical teaching. The dying and rising with Christ is the major
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representative of a type of tradition that must antedate the
N.T. writings. Cf. Isaiah 53, where the "man of sorrows" is one
who, according to W. Manson, "identifies himself with his sinful
nation to the extent of making its guilt and trsgedy his own."
op. cit., p. 117. Also 2 Macc. 7:33,37,38; 4 Macc. 6:28,29,

1. Cf. Lev, 1:3, 5:15,18; Ezek., 46:4, especially 1 Pet. 1:19.
Also Lev. 17:11; B, Yoma 5a, B. Zeb. 6a2; and supra pp. 21,22.
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theme underlying his exhortation and instruction. This is what
the apostle means by faith. It is the committal of one's own
life to Carist and the acceptance of everything that is involved
in His life, i.e., His death and resurrection.

The call to share in Christ's suffering may have been
made clear to him intuitively. When St. Paul became aware of the
Messiah's identity with the Crucified, he may suddenly have
grasped the distinctive nature of the Christizn life as a way of
suffering and self-emptying. Or, it may have come about in
another way. With the conviction of the Messiahship of Jesus
came the reslizstion that if he were truly to serve God as he
had always intended to do, he must desert the ranks of the
persecutors and tazke his lot with the persecuted. Sharing in
their tribulations he knew that he had the presence of Christ as
a partner in his own sufferings, and he came to see that the
afflictions which the Church endured were a part of the
sufferings which Christ endured.

At the same time he became aware of himself as a
member of a2 new society, a fellowship of 211 who shared in the
dying =2nd rising of their Lord. Before long he was to recognise
this community of the faithful as the new Israel. Here again the
ethical is deeply involved in the theological. It may be thst
in St. Paults thought the idea of a new Israel implied the
conception of a new Torah. Whether or not this is so, it is
certainly true that the welfere and conduct of the members of

the community are the concern of much of the ethical teaching
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of the epistles. It is this sense of a new fellowship which
inseparsbly binds the ethics of St. Paul to his doctrine.

Finally, the conversion meant for St. Paul a new sense
of mission. Possibly he recognised that mission as one to the
Gentiles.1 At all events he discovered a meaningful life of
service, His daily work had a new significance. Everything that
he did and everything that happened to him was related to the
work of Christ in redeeming the world. Conduct, for the apostle,
was an essential part of religious experience, for it affected
the success of his mission. It was an integral part of the 1life
"in Christ."

A word must now be added to maintsin the proper
balance, The adjective "new® has been used so frequently in
dealing with the convercsion thsat we must take note of what was
not entirely new., It is importsnt to remember that the moral
stendards of his previous religious life remained to inspire and
strengthen the convert's new life, He was never 2 maen of imwmorsl
habits. What his conversion brought him was & new reason for
morality, a new motive for right conduct, a sense of liberation
and power, & personal relationship to God in Jesus Christ. But
he retsined the finest features of the Jewish ethic as a basis
for the instruction of his own converts, When he repudiated the
Lew he did not repudiate the virtues taught in the Law. "The
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1. ¢f. A. B. Bruce, op. cit., p. %6; FPfleiderer, "Paulinism,"
vol. I, p. % W. D. Davies, op. cit., p. £8; C. H., Dodd, "Ryl.
Rulil." vol xviii, no. 1, p. 36. However, Wirede and Schweitzer
disagree,
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claims of the morsl law now presented themselves to him as the

claims of his own inmost being."l A. S. Peake and W, D, Davies

hold similar views. Thus:

"The Gospel wss not 2z wholly new thing. It was the God
of the o0ld Covenant who wes slso the God of the new."
(Peske, op. cit., p. 18. Cf. Weizsacker, op. cit. p. 91)
"For him the acceptance of the Gospel wes not so much
the rejection of the old Judaism and the discovery of

a new religion wholly asntithetical to it ... but the
recognition of the advent of the true and final form
of Judaism, in other words, the advent of the Messianic
Age of Jewish expectstion., It is in this light that we
are tc understsnd the conversion of Paul."

(Davies, op. cit. p. 224)

It cannot be denied, however, that the most significant
feeture is thet which is new. It is a new relationship to God, a
relztionship considered as a being-in-Christ. From this stems
the Pauline theology. It also affects to a considerable extent
the religious basis of the Psuline ethic. We must now exsmine
St. Paul's ccnception of living "in Christ.®
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CHAPTER THREE

THE DOCTRINE OF "IN CHRIST"

As a result of the Damascus experience St. Paul found
a new relationship to Christ, a relationship so close as to defy
analogy and so intimate that the sphere of his own life could
scarcely be differentiated from that of the 1ife of Christ. He
was living in Christ. He also discovered 2 new freedom, a
deliverance from the power of sin and an emancipation from the
condemnation which his guilt merited. This, however, was not a
second discovery but one and the ssme, It is only 2 different
way of describing his experience of salvation. The concept of
union with Christ is his comprehensive doctrine.

With regard to his doctrine of justification by faith
two extreme positions have been taken. On the one hand, it has
been held that justification is St. Paul's main doctrine, the
center of all his thoughts concerning salvation. The "forensicn
nature of redemption is thereby stressed and all religious
experience perforce pressed into the same mould.

On the other hand, it has been held that justification
is only a polemic doctrine and of purely incidental importance.

Thus it is argued that if there had been no controversy over the
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admi ssion of the Gentiles there would have been no need for the
doctrine of justification by faith. The apostle, in other words,
simply stumbles upon it in trying to show that the possession of
the Law does not necessarily mark out the chosen people of God.
He remembers that God had accepted them in the person of Abraham
before there was the Law, and on another condition than
obedience to the Law, Thet condition he has to discover, and he
finds the word "faith" in the Genesis account. So we have the
doctrine of justification by faith.

The first position must be considered extreme. It does
not account for the fact that St. Paul can write a long letter,
using other terms and metaphors, and yet give a satisfactory
account of his one mein theme, the preaching of Christ
crucified. His doctrine of righteousness by faith is not by any
means peripheral, but it is only a special way of presenting the
central truth, a wsy suited to special cliftcumstances. He employs
it when he is dealing with the Jews and law-righteousness., It is

prominent only in Romsns =snd Galatians, But in the Corinthian

epistles this doctrine scarcely appears., He does mention
justification in 1 Cor. 6:11, but only as one term among others
in support of an ethical demand. In the extant Corinthian
epistles there is no elaboration of this theological
proposition. But his concept of union with Christ dominates
these epistles and is found in 3811 his letters. In fact, over
one hundred references mey be discovered.,

The second position is 2lso an overstatement. To prove
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that a doctrine is polemic in character is not to prove that it
is superfluous apart from the polemic. Such & chapter as

Romans 5 goes far beyond polemic usage. The apostle here depicts
the Christian life in terms which suggest his own experience. He
seeks to include his hearers by use of the first person plursal,
but it is apparent that he is describing what he himself hss

di scovered. Perhaps it was at Damascus that he first felt the
love of God shed abroad in his heart by the Holy Ghost. He knew
then that when he was still in weskness Christ had died for him.
Who more than St. Paul himself made tribulation a cause for
glorying? And yet these personal blessings of salvation are
bound up in this chapter with righteousness by faith. The
chapter opens: "Therefore being justified by faith." This theme
is woven throughout until the final verse, "That as sin hath
reigned unto death, even so might grace reign through
righteousness unto eternal life by Jesus Christ our Lord." And
yet Dr, Schweitzer says, "Another point, which tells strongly in
favour of the doctrine of righteousness by faith being merely a
fragment of a doctrine of redemption, is that Paul does not
bring into connection with it the other blessings of redemption,
the possession of the spirit, and the resurrection."1 In Rom. 4

there is a direct connection between the doctrine of

justification and that of the resurrection, for Abraham's

o

justifying faith is belief in the God of the resurrection. ©
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%e must insist that the doctrine of justification is a
vital part of St. Paul's theology. Even if justification is only
one category of thought among many, it is nevertheless one to
which the apostle turns agsasin and again with evident
satisfaction, Moreover, faith, for him, is far more than a word
turned over in a spate of scriptural ploughing. It covers the
whole field of man's relations with God. This alone would be
enough to prove that righteousness by faith is no side-issue but
a statement of a primary experience,

The dilemma is solved for us if we conceive union with
Christ as the comprehensive doctrine, and justification as a
particular statement of the same truth, His ideas of mystical
fellowship permeate all his writings. His concept of life "in
Christ® is his 8all-inclusive doctrine. It is not necessary,
therefore, to separate the subjective and objective elements in
conversion. What we have in the epistles is not a description of
a double effect of sslvation but the one transformation, namely,
the entering into 1life "in Christ." This may be described as
righteousness with God, acquittal, adoption, or by a2 variety of
other terms, but the one term which includes all is 1life "in
Christ."

But the doctrine is ancillary to the experience. As J.
Weissl points oﬁt, the central message of St. Paul and of the
New Testament zas a whole is not any theory or doctrine of
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atonement, but "a great and overwhelming experience of God, now
found in Christ." The apostle's religion is not motivated
primarily by dogmatic concepts but by a personal experience of
Christ. In the words of A, Deissmann, "It is not first of all
the product of a number of convictions, it is fellowship with
Christ, Christ-intimacy.;lDeisanann views the Christophany at
Damascus &s the origin of St., Paul's mystical union with Christ.2
Schweitzer, on the other hand, holds that mystical union is not
just the result of his conversion, but that it came to him "as a
logical inference from Christianity." He accuses Deissmann of
failure to distinguish between the conviction of the Messiahship
of Jesus and the mysticism of being--in—-Christ.3 Surely, however,
it is more natural to understand St. Paul's sense of fellowship
with Christ as first of 8ll an inward feeling resulting from the
direct zaction of Christ in his own 1life, It was, of course, more
than 8 mere feeling, but it is from this point of view that we
are to conceive faith-union. For feith is much more than the
acceptance of a set of convictions, It is active and responsive
fellowship vwith Christ. And faith in this sense was born at
Damascus for St. Paul. His conception of being-in-Christ was tne
natural result of his conversion,

This mystical doctrine is essentially positive in
character. It embraces all the blessings which God showers upon
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the believer. It is far more unencumbered by restrictive
analogies than are the other terms which have the strength and
weakness of close association with the law court, the auction of
slaves, the emprisonment of captives or whatever snalogy may be
implied. To quote J. S. Stewart:
"fhile justification and reconciliation undoubtedly look
forward and contain in germ all the harvest of the
Spirit that is to come, yet - by the very nature of the
terms themselves - they carry with them, and can never
quite shake off, a memory of the old life left behind;
their positive implies 2 negative; they spesk of a
transition, a bresk, an end and a beginning; and their
brightness has a dark background to set it off, Union
with Christ, on the other hand, means the steady,
unbroken glory of a quality of 1life which shines by its
own light, because it is essentially supernatural;
allows no hint of any negative, because 'the fullness
of God' is in it; end knows no before and after,
because it is 2lready eternal." (op. cit., p. 154)

The signal importance of the concept of "in Christ" is
very clearly evident when we consider the Pauline ethic. The
apostle connects his ethical teaching directly with the gift of
the Spirit and with the Cnristien's dying and rising again with
Christ, both of which concepts are integral to his mystical
doctrine. Schweitger's discussion of this relationship is well-
considered. We can accept unreservedly his main thesis tnat, "In
the mysticel being-in-Christ he (St. Paul) possesses a concept

of redemption from which ethiecs directly results as @ natural
1
function of the redeemed state."™ pore will be said on this

point in the following pages. But if we cell the mystical his
ethical doctrine there is the danger of implying that other
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concepts are purely of theological interest and unrelated to
ethics. Here Dr. Schweitzer turns upon a path we cannot take.

He reaches the position of regarding justification by faith as a
theological structure with no doorwasy leading to ethies. If St.
Paul has managed to connect the two it can only have been by
breaching the logical bouﬁdary—walls of justification, for this
was a "conception of redemption, from which no ethic could
logically be derived."l We cannot, however, be content with this
assertion. It will be our task in a later chapter to show how
St. Paul does connect ethical teaching with his ideas regarding
justification. But, more than this, we shall be able to find in
his concept of faith 8 connection which is not in the least
artificial or illogical. Faith righteousness, for the apostle,
is a natural snd redoubtable foundation for ethical instruction
and exhortation. But, just as union with Christ forms the core
of his doctrine of salvation, so does it supply the main basis
for the ethics of St. Paul,

The formula "in Christ" and related phrases express
the nature and reality of union with Christ. It is one of
intimacy and fellowship. But it is a mystical fellowship, so
much so that the Christian may be said to live in Christ in a
fashion analogous to the ordinary mants life in the world. The
very atmosphere of the spiritual 1ife is Christ. Indeed the
apostle is so surrounded and permeated by Christ that every act
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of 1living is done "in the Lord."™ The processes of thought and
of feeling sre carried on actually in Christ. When he thinks,
it is Christ who thinks in him., When emotion sweeps over his
soul, it is "in the bowels of Jesus Christm" that the zpostle has
the feeling. (Phil. 1:8) The communion is so intense that
sometimes it is described as Christ in the believer, sometimes
as the believer in Christ. But the note of restraint is never
far distant., The apostle's eschatology helps to keep his
mysticism within bounds., While he spezks of being "in Christ,"
ne can also look forward to being "with Christ." The present
fellowship is wonderfully real and satisfying, but the full
consunuation is yet to come,

Living in Christ, moreover, involves a wider
fellowship. All who live in Christ are a part of Christ, and
vhen one enters into union with Him he thus enters into union
with all who 2re in Christ. Together they form the body of
Christ. (Rom. 12:5, etc.) Thus the relationship between
Christians is one of intimate fellowship, indeed of mystical
union. And their dealings with one 2nother tske place "in
Christ," =s related members of the one body. So even instructicn
is given Min Christ." (Fom., 9:1) Testimony is given "in the
Lord." (Fph. 4:17) This gives a specisl potency to the zpostle's
ethical exhortation, a=nd whenever the anaglogy of the body is
maintsined the fellowship-motive is brightly illuminated,

Before pursuing the ethical implications further we

must consider the nature of the apostle's mysticism. When the



adjective "mysticalm is applied to St, Paul's concept of "in
Christ" it is to be understood in the wider rather than the
narrower sense of the term. In the wider sense it can be ziven
nto every religious tendency that discovers the way to God
direct through inner experience without the mediation of
reasonin;g.-"l There are two distinct types of mysticism with
different concepts regerding the origin and the ultimate goal of
the mystical experience, and there are various combinations of
these concepts., Deissmann distinguishes the two, first with
regard to the matter of initistive., "There is acting mysticism

and re-acting mysticism, snabetic and catabatic mysticism, ...

wysticisw of performance and mysticism of grace ... striving
mysticism and mysticism of the divine gift." Secondly, with

regard to the aim of mysticism, it is "either unio or communio;

either oneness with God, or fellowship with God." There is
mmysticism of aesthetic intoxicetion or mysticism of ethical
enthusiasm.“2

The forms which mysticism takes are u;ually SO
intricate thet it is difiicult to assign definite categories,
but it is evident that there is a tendency in gll mysticism
towards the sinking of the individual personslity in the divine
entity. Here it is all a matter of degree., When carried to the
highest point, mysticism ccmes to regard everything as existing
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in the divine. There is thus & depersonalization of the concept
of God.1 Likewise the individual suffers a loss of personality.
The individual will is lost in the divine will and ethic becomes
a farce. All is God, and the responsibility for action is
shifted from the human will to the cosmic determination. Or,
where pantheism gives way to duslism =nd ethics comes into play,
the emphasis is still on the negation of action, for all action
is tainted with sin.2 Asceticism is the logical result of such
mysticism, The purpose of the ascetic is to draw away from the
evil side of life, which he identifies with the material, and to
submerge his own ego in the divime. His ethiec, therefore,
consists in the avoidance of any attachment to the materiel.

Not all mysticism, however, is ascetic., The mystery
religions as a rule emphasized rites rather than conduct. The
aim here was not just submersion in the divine, By attachment to
the god the devotee became in a sense himself the god. The
significant feature of such mysticism is the belief that the
mystic himself initiates the process of deification., He believes
that his own acts are effective in securing his salvation.,

Mysticism has a strong attraction for St. Paul. As we
have noted, his thoughts, feelings and utterances take place "in
the Lord." Even his own prayer can seem to him to be a
conversation between the Holy Spirit and God. (Rom. &:26)
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Ascetic tendencies are also evident, although there is a reason
for these zpart from wysticism, i.e., eschatology. But his
mysticism is of a different order than that described above., For
one thing, there is no depersonalization of his concept of God.
God remains, for the apostle, the Creator of the world who is
transcendent over all His works. St. Paul never speaks of union
with God, or of losing himself in God. Flights of oratory carry
him to the brink of losing all in Christ, but he stops short and
returns immediately to the I-Thou relationship. The strugzle
produces a profound paradox, which reveals the difficulty of
expressing the completeness of the mystical experience within
the limits set by the necessity of msintaining the objective
reality both of the personal God and of the humen personality.
Four times the pendulum swings in one verse. (Gal. 2:20) "I am
crucified with Christ," the mystical identification of oneself
with the experience of the Other. "Nevertheless I live," the
retention of individuslity. "Yet not I, but Christ liveth in
me, " the swing back slmost to the heights of mystic absorption.
Then, returning to the other side, we expect some such statement
as, "But th=t 1life is still my responsibility," or perhaps, "But
my life is still in the physical world." The apostle is not
satisfied, however, with such z statement and seeks to bring the
pendulun to rest between the slternatives, and his final avowal
seeks to retain the full paradox. The nexus is faith. A man may
accept faith on his own responsibility. It is an act of

personality. But faith originstes in God. It is His gracious
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gift. And it leads to God through faith-union with Christ. So
the apostle continues, "And the 1life which I now live in the
flesh I live by the faith of the Son of God, who loved me, and
gave himself for me,"

St. Paul is a reacting mystic in the sense that
salvation, for him, is the result of God's grace. Nothing that
he does can merit it. Nor can man initiate the process because
God has already acted. The Cross is the work of God on man's
behalf. Even faith is only response., The act of loving is a
mystical response, for Christ first loved. Therefore the
Christian has love for Christ. And because Christ loves all men,
and because He lives in the believer through mystical faith-
union, His act of loving is carried on in the believer's life,
i.e., the believer loves with the love of Christ. But the
mysticism of the apostle is not of the reazcting type in the
sense of excluding the individual volition. For him, there is
always a conscious choice of modes. He may testify in the Lord.
But he assumes responsibility for his testimony and chooses his
own style. His advice to the Corinthians on the matter of
speaking with tongues assumes that the individual can exercise a
certain control over such activities, being able to choose the
most aprropriate time and the degree of articulation or of
ecstasy. (1 Cor. 14)

Thus his mysticism is kept within bounds. It maintains
contact with the world of reality. It serves a practical end.

Moreover, the union with Christ is dependent on the believer's
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response, He must see to it that the union is effective. So, it
is possible for the apostle to inject the imperative into the
heart of his mysticism. The reality of the mystical union for
any Christian may be impaired by his unChristlike conduct. He
himself must make certain that he thinks with the mind of
Christ. "Let this mind be in you, which was also in Christ
Jesus." (Phil., 2:5) "I beseech Euodias, and beseech Syntyche,
that they be of the same mind in the Lord." (Phil. 4:2) How
frequently the simplest statement involves an exhortation}! The
apostle explains the reality of the sinless life, and in the
next breath he i1s calling on his hearers to make the sinless
life a reality. So in Rom. 6:12, "Let not sin therefore reign in
your mortal bodies." Even when not stated explicitly the
imperative is implicit in every indicative., The individual is
free to act in =accordance with his own will. This freedom of
choice is exercised by the Christisn within a realm which is now
under the government of Christ, and therefore the power of the
Spirit is ~ctive in directing him to his decision. But neverthe-
less the freedom of cholce is real. And the resulting conduct
affects the nature and reality of the union with Christ. Ethical
instruction must therefore go hand in hand with doctrinal
explanation.

From the very nature of the union with Christ ethics
received a distinctive impetus. The believer was brought into
such close contact with his Saviour that they thought and acted

in consort. Thus everything depended on the character of the
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the divine Partner. On occasion, St. Paul appeals to the example
of Jesus. It is true that he does not refer specifically to any
number of His acts while on earth, but it is nevertheless
important that the appeal is made to model one's life on the
pattern of One whose acts were well known, It is also of
importance that mystical union, as conceived by St. Paul, gives
no shelter to that particular sin which lies at the root of so
many others, namely pride. The mystic, whose endeavour it is to
become divine, is beset by this tendency constantly. But the
apostle's re-acting mysticisu leads him to give God the glory as
the initiator of all good works. And his intimate association
with Christ, the historic Personality who literally died for
him, humbles him day by day with reverence and thanksgiving.
Gratitude is the virtue of the humble, and St. Paul daily thabks
his God not only for Christ but for all the brethren "in Christ."
We have slready seen that the apostle connects his
mystical doctrine with his conversion experience., There is no
better proof of this than in his thought of a new creation. The
Christian, for him, is a new man in a new sphere, He is a new
man because he is in a new environment, "If any man be in
Christ, he is a new creature; the old things have passed away;
behold they have vecome new," (2 Cor., 5:17. Cf. Gal. 6:15,
Eph. 2:15) God has made a new creation. Just as at the creation
of the world He said, "Let there be 1light," and life was thereby
made possible, so in the new creation it 1s His light in the
face of Jesus Christ which is the condition of the new life.
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(2 Cor. 4:8) That light shone on the Damascus road and a new
life began for the convert. The darkness of pre-Christian
living is anslogous in intensity and range to the primordial
darkness, But the light which comes with Jesus Christ is no
mere analogy or philosophical concept. It is the illumination
of the way of 1ife, of virtue and of conduct. That is the
reason wnich leads the apostle to introduce the thought of
light in this text in 2 Cor. 4. He is urging his converts to
renounce the benighted habits connected with their past life
(verse 2), and to follow the moral principles of the Christ-
enlightened life, Tne new creature manifests in his own conduct
the 1life of Jesus. (verse 10)

It has often been remarked that the figure of re-
birth does not appear in the Pauline letters. Many explanations
have been offered. Surely the only one possible, or at least
the only one necessary, is the fact that the concept of "in
Christ" has far greater significance for the teaching of
ethics. The new creation has all the religious implications of
the re-birth concept while retaining the emphasis on individual
responsibility., The purpose of God's creative action is that
the new man may consciously choose the new way of life. It is
interesting to note how the apostle brings out the strong and
natural link between new conduct and the new creation., "For we
are his workmanship, created in Jesus Christ unto good works."
(Fph. 2:10) Here "in Christ®" is directly associated with the

new creation and through it with moral living. And in the
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subordinate clause which follows, the apostle gives a2 strong
ethical hint: vwhich God hath before ordained that we should
walk in them." There is no division here between ethics and
theology. One has to look at the context to determine in which
direction he is aiming at the moment., And, as so frequently is
the case, we find him discharging both barrels of the gun at
once. In this chapter he is dealing with the contrast between
the immorality of the old pagan life and the richness of the
new life in Christ, and also with the contrast between the
hopelessness of life outside the mercy of God and the privilege
Sf living inside the temple of God. In the concept of the new
creation, theology and ethics are inseparably interlocked.

The new man is in a new sphere. By identifying
himself with Christ's dying and rising, and entering into union
«ith Him, he finds a new environment for his life, an environ-
ment filled with infinite possibilities. It is a ™new sphere of
Life, which is a sphere of that overflowing grace, which ...
has povwer to create good vastly exceeding the self-propagating
power of evil."1 The environment is conceived mystically as
Christ Himself., It 1s the result of being "in Christ." This is
explicitly stated in Gal. 3:27, "For as many of you as have
been baptized into Christ have put on Christ." But the putting-
on of Christ is an ethicsl act dependent on free choice. For in
Rom, 13:14 we find it st~ted in the imperstive mocd, "But put
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ye on the Lord Jesus Christ." And it has ethicel fruits, for
in the latter passage it is presented as a parallel to the
previous verse, "Let us walk honestly ... not in rioting and
drunkenness, not in chambering and wantonness, not in strife
and envying." "In Christ" the believer finds the full force of
an ethical dynamic. More than a mere example or 2 nere figure
in a2 forensic drama Christ is the very sphere in which the
believer lives. Thus the force of righteousness in a believer's
life is stronger than the power of evil and more immediately
evident,

Moreover, the act of putting-on Christ involves the
acceptsnce of 2 norm which has its center a2nd source outside
ti.e believer's 1life, It means the destruction of egotistic
pride and selfishness.1 Here there is no place for
antinomianism. All things belong to the Christian, but the
Christian belongs to Christ. Therefore the principles of Christ
Himself are normative for His follower, Recause Christ took
upon Himself the form of = servent, the Christian is to be
ready to spend his life in loving self-sacrifice. (Phil. 2:8,7)
That is what it means to have the mind of Christ. (Phil. 2:5)
How can the body which belongs to Christ be given to 2 harlot?
Fornicetion is zn act of rebellion, a disruption of the
fellowship, for if the union with Christ could be maintsined in
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spite of adultery, then Christ would be involved in the deed.
(L Cor. 6:15,18) St. Paul does not shrink from connecting the
ethics of sexual behaviour with his doctrine of salvation "in
Christ."

The new sphere is Christ. But 211 Christians are in
christ. Therefore the individual believer finds himself within
a mystical fellowship which includes not only Christ but all
christians. Further ethicel motives sre thereby brought into
play. It is necessary, however, at this point to consider a
number of other fesatures of the apostle'!s Christ mysticism
which 2re of importsnce in themselves and also 2 necessary
preparstion for a study of the ethics of the fellowship.

The heart of St. Paul's mysticel doctrine is the
concept of the dying and rising again with Christ. This is, par
excellence, the chief ground of ethiczl appesl for the apostle.
The importent fact for St. Paul is that Christ voluntarily
accepted death, and through death demonstrated the powers of
the resurrection, and at the same time concguered sin - not His
own sin but the sin-power of the world which, since the days of
Adem, had operated in and ruled over the life of every human
being. The destruction of evil, accomplished on a cosmic scale
in the death and resurrection of Jesus, has also to be
consummated in the miniature arena of the individual's own
life. The believer himself voluntarily accepts death, death to
sin, or the death of the flesh, and thereby brings into play

the powers of the resurrection which end the reign of sin and
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death. The death to sin is identified in 2 mystical fashion
with the death on the Cross. Thus & double significance is
attached to it. By dying with Christ the believer participates
in the resurrection, receiving in this life the blessings and
powers connected with the resurrection-life, But at the same
time it is an actual experience and not merely metaphorical,
for it takes place in s very real sense within the individual's
own life. It is an act of the will. The believer voluntarily
associates himself through faith with the dying and rising of
Christ and in his own life crucifies the flesh,

In Gal. 2:20 St. Paul states the fact that, when
Christ died on the Cross, he, too, was crucified with Him. From
this primary act of union with Christ there follow spiritual
death to sin and resurrection to a new life., The man in Christ
has died to sin., "They that are Christ's have crucified the
flesh." (Gal. 5:24) Hsving died to sin the Christian discovers
for himself "the power of his (Christ's) resurrection." (Phil.
3:10) The same thought is pursued in Rom. 6:%-5. In the
following verses of this lztter chapter he shows that being
buried is essentislly an ethical experience, and the consequent
resurrection an ethical transformstion. For "our old maen is
crucified with him, that the body of sin might be destroyed,
that henceforth we should not serve sin. For he that is dead is
freed frow sin." (verses 6,7) Since the experience is ethical
and not magical it involves the will. The apostle is, therefore,
not inconsistent when he follows such a statement of fact with
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an exhortation to see that the actuality of sint's destruction
is maintained in the believer's conduct. Christ has died to
sin., "Likewise reckon ye slso yourselves to be dead indeed unto
sin." (verse 11) Since the will is involved, the sct of dying
is continuous. "Let not sin therefore reign in your mortal
body." (verse 12) Surely we must interpret this =s a deily and
hourly act of the will. Of course it is not the will alone, for
the Christian has received the Spirit, whose power in the
believer's life supplements and undergirds the action of the
will. But if the apostle's injunction is not an snachronism it
must imply the daily necessity of accepting the way of life
which is dead to sin and the flesh, in other words, the daily
necessity of dying with Christ. From this point of view,
therefore, we interpret Rom., 6:3, "Know ye not, that so many of
us as were baptized into Jesus Christ were baptized into his
death?" Baptism implies the acceptance of all the implications
of Christ's death in the believer's life, He is crucified with
Christ. Bsptism is supernstural in the sense that it implies @
supernatural event. But it is not megical. It does not render
the convert sinless. Potentially he is freed from the power of
sin, for baptism necesssrily involves the believer's
confession that he has thrown himself upon the mercy of God

who gives him the Spirit as the sign of His power over evil.
The connection between baptism end conduct is the faith which
leads the convert to throw himself upon the mercy of God, and

the same faith which leads him to dedicate his life in loving



service to the God of his salvation.

St. Paul's concept of faith has a peculiar
significance for ethics since it places conduct in direct
relation to the mystical union with Christ. Other aspects of
faitn fall to be considered under the doctrine of righteousness
by faith, but here we notice that fazith includes or involves a
certain relationship between man and God. It may be described
as & moral relationship. It is an act of confidence in God,
But, being moral, it is none the less actual, It is communion
of a type only possible in the relationship of mystical union.
Dr. Stewart says: %“Carist is not only the object of faith, but
the sphere in wnich feith lives and moves and grows and
operates."l This is = fine expression of Deissmann's well-known
thesis, Feith, for the apostle, is much more than belief in an
objective fact, such =s the existence of God or the Messiahship
of Jesus, It is = trustful relationship which is possible only
because the believer is living "in Christ." This is the thought
which underlies the passages in which the preposition "in" is
joined witn words such as "believe," VYbeliever," and "faith."
It also underlies the passages using the genitive in a similar
fasnion. Deissmann has pointed out that with a phrase like
nfaith of Jesus Christ" it is difficult to make either
categories of subjective or objective genitive do justice to
the full Psuline meaning. Whether or not a new category, a
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mystical genitive," is needed, we can accept Deissmann's
conclusion that "'the faith of Christ Jesus! is 'faith in
Christ,' the faith which the Christian has in fellowship with
Christ."l

Thus, through faith, the Christian lives in a new
atmosphere, but at the same time his own life becomes the
sphere of the divine activity. Spesaking of the way in which the
Thessalonians had accepted the truth of the Gospel as more than
the mere word of man, the apostle adds that it is "the word of
God, which effectually worketh also in you who believe." (1 Thes.
2:13) Here faith is the opening of the door of the heart to the
performuing power of God., It is this sense of the word which Dr.
Brunner develops in his "The Divine Imperative." He writes,
"The Good is that which God does; the goodness of man can be no
other than letting himself be placed within the activity of God.
This is what 'believing'! means in the New Testament. And this
fsith is the principle of 'ethics'".2

It is questionable, however, if such a passive
interpretation does full justice to the greatness of the
apostle's‘concept. Faith is obedience. Certainly. But it is
aiso response, active and purposeful response, St. Paul does
not shun & military analogy, nor need we. In a campaign the
Officer Commanding plans the strategy and issues orders
accordingly. The function of the soldier is to obey., But in the
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heat of the battle he must interpret his orders in accordance
with the actual situation of the moment. Much depends on his
individual skill and initiative. Or, the apostle might have
extended his analogy of the athlete, He has received a great
deal from God - his health, certain powers of mind and muscle,
and the power of development. But his ultimate success depends
on how he uses these God-given abilities. By exercise, training
and self-control the athlete makes his own contribution towards
winning the athletic event, So, faith is both the reception of
divine grace and response to it. It was sgainst hope that
Abraham believed. (Rom. 4:16) Surely this implies something
beyond a passive state of mind, whatever may be assumed to
have been the physical act corresponding to the state of faith.
The apostle can speak of the "obedience of faith." (Rom. 16:206)
But, in fact, obedience is not the main motive, Rather, the
Christian who is in Christ feels the incompatibility of the
life in sin with the life in Christ. Faith is sensitivity to
tnis incompstibility, and the active pestterning of 1life so zs
to remove it., That is why Gardner can say, "The principle of
the ethics of Paul lies in = mystic enthusiasm,"

There can be no doubt that St. Paul's enthusiasm is
heightened by his eschatology. The latter thus finds its place
as a prime motive for ethics., We must now consider the relation

between his eschatology and his mysticism, although the full
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implications of his eschatology will be brought out in later
chepters.

At first sight eschatology may seem to be far
removed from mysticism; and certainly, when the apostle is
absorbed with thoughts concerning the future he seems aluwost to
forget now definite snd absolute have been his utterances
concerning the life "in Christ." In spite of the<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>