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ABADDON. This is the name given to a
satanic angel in Rev. 9:11, who appears as
king of a horde of hellish locust-monsters sent
to plague rebellious mankind. The Greek trans-
lation of the name is ho Apollyon, “the De-
stroying One.” In the OT abaddén occurs sev-
eral times as an epithet of Sheol or Hades and
signifies literally “destruction” (from the root
abad meaning “become lost, be destroyed™”).
It occurs, e.g., in Ps. 88:12: “Shall thy cove-
nant-love be celebrated in the grave, thy faith-
fulness in (the place of) destruction [abad-
don]?” (Similarly Prov. 15:11; 27:20; Job
26:6; 28:22; 31:12). G. L. ArcCHER, J&.

ABBA. The word occurs three times in the
NT. Mark uses it in Jesus’ Gethsemane prayer
(Mark 14:36). Paul employs it twice for the
cry of the Spirit in the heart of a Christian
(Rom. 8:15; Gal. 4:6). In every case it is ac-
companied by the Greek equivalent, ho patér.

Abba is from the Aramaic abba. Dalman
(Words of Jesus, T. & T. Clark, Edinburgh,
1909, p. 192) thinks it signifies “my father.”
It is not in the LXX. Perhaps Jesus said only
“Abba” (HDCG, I, p. 2), but Sanday and
Headlam think both the Aramaic and Greek
terms were used (ICC, Romans, p. 203).
Paul's usage suggests it may have become a
quasi-liturgical formula.

See also FATHER, FaTHERHOOD OF GoOD.

RaLera EarrLE

ABECEDARIANS. The Abecedarians
were an extreme sect of the Reformation. They
considered that the teaching of the Holy Spirit
was all that was necessary. As a result they re-
jected all human teachings and even refused to
learn to read or write. Hence, they were
named for the ABCD they rejected.
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ABIDE, ABIDING. The Greek word for
abide is mend. The papyri as well as the NT
usage is best seen by dividing it with reference
to place, time, and condition. With reference
to place, it means to tarry as a guest, to lodge,
to sojourn, maintain unbroken fellowship.
With reference to time, it means to continue to
be, to endure, to survive. With reference to
condition, it means to remain as one is (see
Arndt, MM, Grenfell and Hunt, Oxyrhynchus
Papyri). When turning to the LXX, we find
that no less than sixteen Hebrew words are
used for the Greek mend. The principal ones
are: (1) ydSab; meaning to live in, to dwell,
to sit down; (2) ‘@mad, meaning to stand; (3)
qiim, meaning to rise; and (4) lin, meaning to
lodge, tarry, dwell, spend the night. A few
LXX examples will suffice: “let the maiden re-
main with us” (Gen. 24:55); “behold, the
plague remains [stands or is checked] before
him” (Lev. 13:5); “but the counsel of the
Lord remains [stands or rises up] forever”
(Prov. 19:21). Other OT usages are “to stand
fast in battle” or “to abide by a conviction”
(LSP.

In the NT the verb is used both transitively
and intransitively. The transitive usage means
to await, be in store for, withstand or endure
(cf. Jer. 10:10; Mal. 3:2; Acts 20:23; Heb.
13:14). The intransitive sense is to continue
in a place or state in which one now is, to
reside, to last, especially in the face of trial
(cf. Luke 8:27; Acts 27:31; John 15:5; I Cor.
3:14). The word is used in composition with
at least nine prepositions in the NT.

The examination of a concordance (NMG)
will show that mend is used around one hun-
dred eighteen times, especially by the apostle
John, where there are forty occurrences in the
Gospel and twenty-six occurrences in the Epis-
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tles. With this preponderance of usage it is
needful to examine the use of our word by the
great apostle. It is crucial to the teaching in
the fifteenth chapter of the Gospel of John.
On the way to Gethsemane, Christ taught the
disciples the imperative need of remaining in
him by using the figure of the vine (9.v.) and
branches. With the vine, the organic union
with the trunk means life for the branches.
This speaks of the essential union that must
exist between Christ and believers. In 15:4
we have a divine imperative when Jesus said,
“abide in me.” Of course, there is a distinction
between the natural order and the spiritual.
The natural branch does not exercise its own
will to choose whether or not to abide in the
vine. It either remains in the vine or dies. But
in the spiritual sense there is a definite act of
the will on the disciple’s part. The sense of
urgency can be seen in the Saviour’s impera-
tive statement meinate en emoi. This imme-
diately shows any disciple that there is respon-
sibility on his part. Jesus’ simple statement is
true that in him there is fruitbearing but with-
out him there is barrenness (15:5). This sense
of dependency is found throughout the NT.
Christ had taught earlier of a mutual responsi-
bility which describes a true and genuine rela-
tionship (6:56; 15:4). The Master not only
sustains life so as to produce fruitful branches,
but he is also the very source and origin of
life (1:3).

In the First Epistle of John the author
speaks of this vital union with Christ by the
words “in him remaining” (2:5). This expres-
sion is similar to Paul's thought en Christé
einai. By the end of the first century, with the
second coming so long delayed, this vital rela-
tionship of “abiding in Christ” needed to be
interpreted in terms of long duration rather
than tarrying for a short time. So today, this
abiding is the pulse beat of the believer.
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Rosert V. UnMack

ABILITY. The word ability occurs seven
times in the AV and ASV, rendering phrases
which represent two ideas: (1) It may refer
to physical, moral, or intellectual capacity
(Dan. 1:4; Matt. 25:15; 1 Pet. 4:11; cf.
Wisd. 13:19). The word kéah, in Greek rep-

resented by dynamis or ischus, in other con-

texts conveys the idea of “strength.” (The RSV
has rendered combinations of hokmd, for-
merly rendered “wisdom,” and hayil, formerly
rendered “valor,” by “ability” in fifteen addi-
tional instances.) (2) “Ability” may indicate
material capacity, where “to give” is always
mentally added (Neh. 5:8; Lev. 27:8; Ezra
2:69; Acts 11:29; cf. II Cor. 8:3, “means”).
In later theology “ability” denotes man's
power to do the will of God. Pelagius affirms
the doctrine, while Augustine, Luther, and
the Reformed creeds deny. Jack P. Lewis

ABLUTION. As a ceremonial act washing
(kibbés, louein, etc.) is a regular religious
feature. There were three kinds of ablution
recognized in biblical and rabbinic law. The
first is the washing of the hands. As a means
of cleansing this is not explicitly prescribed in
the Bible but is to be inferred from Lev.
15:11. In the NT its significance has become
largely social (Mark 7:3; Matt. 15:2). Feet
were washed in the same way (Gen. 18:4;
John 13:5). The second is the washing of
both hands and feet with a view to the per-
formance of priestly functions (Ex. 30:19;
40:31). In the tabernacle and temple a laver
was provided for this purpose. The third is
the immersion of the whole body as a sym-
bolic cleansing of the entire man for admission
or readmission to the sacred community or to
the discharge of special functions within it,
e.g., the high priest on the Day of Atonement
(Lev. 16:24), Aaron and his sons before their
consecration (Lev. 8:6). Lepers and those
who had been in contact with an unclean per-
son or thing were bathed (Lev. 14:8; 15:5-10,
19-27; Num. 19:19). So too were proselytes
from the gentile world; this may be a proto-
type of Christian baptism. Vessels, houses, and
clothes were also subjected to ritual cleansing
(Mark 7:4; Lev. 14:52; 15:6-8; Ex. 19:14).

See also CLEAN, UNCLEAN:

L. E. H. SteruENs-Hobce

ABOMINATION. “Abomination” (that
which is to be abhorred) is the common Bible
translation of t4‘ébd (Heb.) and bdelygma
(Gk.), applying on the secular plane to cer-
tain contacts with and customs of foreigners.
If performed by the wicked, that which is
otherwise good is judged by God as abomina-
ble. He labels as abominations unethical prac-
tices: use of false weights and measures, dis-
semination of untrue information, false judg-
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ABOMINATION OF DESOLATION

ing, bringing improper sacrifices. Repugnant to
Jehovah are sexual abnormalities and heathen
religious practices.

Other OT words, piggiil and $eqes, have
been translated “abomination,” referring to
that which was ceremonially unacceptable to
God. The word $igqils was used particularly of
the gods of Israel’s neighbors. That bdelygma
is the regular LXX translation of Hebrew
words for the abominable supports the English
version renderings of all these various words as
“abomination.”

BIBLIOGRAPHY

BDB; Arndt; W. Foerster in TWNT, 1, pp. 598-600;
S. Driver in HDB; G. Eager in ISBE.

BurTon L. Gopparp

ABOMINATION OF DESOLATION.
In this precise form these words are found in
the AV in Matt. 24:15 and Mark 13:14, but
there is an interpretative expression in Luke
21:20. The phrase is undoubtedly taken from
Dan. 11:31 and 12:11, where the AV reads
“the abomination that maketh desolate”; it is
possible also that Dan. 8:13 and 9:27 con-
tribute to the conception. Most expositors have
been of the opinion that the passages in Daniel
allude to the idolatrous desecration of the tem-
ple by Antiochus Epiphanes. On Dec. 15,
168 B.c., a pagan altar was built on the site of
the great altar of burnt sacrifices, and ten days
later heathen sacrifice was offered on it. The
Alexandrian Jews interpreted Daniel’s proph-
ecy in this way. I Macc. 1:54 reads: ékodomé-
san bdelygma erémdseés epi to thusiastérion.

The altar was erected to Zeus Olympios, the
Hebrew rendering of which name was ba'sl
$amayim. S. R. Driver points out that the title
ba'al $amayim is often found in Phoenician
and Aramaic inscriptions. By a change of the
first word and a pun on the second this
Aramaic title for “Lord of Heaven” was con-
temptuously reduced to $igqits $omém, mean-
ing “abomination of horror” or “abomination
of desecration.” Moffatt renders it “appalling
horror,” but this seems to represent only one
side of its significance. The term $igqiis stands
for that which is foul, disgusting, and hateful;
$0mem signifies that which descrates or de-
stroys what is good. The phrase therefore
stands for that which utterly desecrates a holy
thing or place. It can thus refer to the idola-
trous image set up by Antiochus Epiphanes or

to any other abhorrent object, person, or event
which defiles that which is holy.

The passages in the NT are, of course, not
exhausted by the historical fulfilment of the
inter-testamental period, and they must be
studied in their own right. The Greek phrase
bdelygma 1és erémdseds may be rendered “a
detestable thing that brings desolation.” The
empbhasis appears to be more on the first word
than on the last and draws attention to the
objectionableness of the thing denoted. The
word bdelygma refers to that which causes
nausea and abhorrence: see the use of the
word in Luke 16:15 and Rev. 17:4. It is a
frequent LXX rendering of $igqiis in the sense
of an idol or false god, but it was not limited
to that. Anything which outraged the religious
feelings of the Jewish people might be so de-
scribed (Swete).

The attempt to understand our Lord’s al-
lusion in the use of this expression seems
partly involved in the view taken about the
apocalyptic nature of the passage. If it is
merely predictive and apocalyptic, then some
idolatrous image may possibly be intended; but
if our Lord’s words are to be construed as
prophetic in style, displaying that spiritual in-
sight which belongs to true prophecy, then it
may not be necessary to look for such an image
but rather for something having a vital bearing
on the behavior of the Jewish nation. Interpre-
tative guidance is given in the record preserved
by Luke, which reads: “When ye shall see
Jerusalem compassed with armies, then know
that the desolation thereof is nigh” (Luke
21:20). Writing for Gentiles, it would seem
that Luke has replaced the obscure and mys-
terious word bdelygma by a term more intelli-
gible to his readers. This is not, as some have
said, to alter the Lord’s meaning, but to ex-
plain it. On the principle of interpreting Scrip-
ture by Scripture, therefore, the “abomination
of desolation” must mean the Roman troops.
Matthew’s reference to the abomination stand-
ing “in the holy place” does not require to be
understood of the temple, but may equally indi-
cate the holy “land.” The historical fulfilment
of the prophecy occurred first under Cestius
(Gallus) in a.p. 66, then under Vespasian (a.p.
68), then under Titus (a.p. 70). It is possibly a
superficial mistake to associate the abomina-
tion with the eagles of the Roman standards,
for these had already been in the “land” long
enough. It was the encirclement Ckuklou-
menén) of Jerusalem by besieging forces of the
Roman army that constituted the sign. The
participle is in the present tense and shows
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that the Christians were to flee when they
saw the city “being compassed” with armies.
The presence of the Roman army was thus a
bdelygma of the worst kind and one that pre-
saged coming ruin. The word bdelygma was
not too strong an expression to describe this in-
vasion, for it was detestable indeed that
heathen feet should defile the holy land and
that the ungodly should come into the heri-
tage of the Lord. (The participle “standing” is
masculine and possibly points away from the
thought of an altar or image and might sug-
gest “the abominable one.”

Alford rejects the view that the encirclement
of Jerusalem with armies is identical with the
bdelygma and argues that Matthew and Mark,
writing for Jews, give the inner or domestic
sign of the coming desolation, this being some
desecration of the holy place by factious Jew-
ish parties, and that Luke gives the outward
state of things corresponding to this sign. Con-
ceiving of the “abomination of desolation” as
one thing and the encircling Roman armies as
another, he nevertheless unites them in the
event which occurred at the historical moment
of which the Lord speaks. The question is an
open one, of course, and Alford’s view has
much to commend it; but it seems preferable
to take the simpler view, which explains the
abomination in terms of the Roman army.
It would appear that Jesus intends to foretell
a desecration of the temple and city in a
manner not unlike that brought about by An-
tiochus Epiphanes. The words of Daniel
seemed to find a second fulfilment, and Rome
has taken the place of Syria.

See also ANTICHRIST.
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Ernest FREDERICK KEVAN

ABRAHAM. God’s promises to Abraham
contain some of the first outlines of the cove-
nant of grace, on the terms of which redemp-
tive history is carried forward and consum-
mated. Rather than stressing the conditions
Abraham must meet in order to enjoy the
promised blessings, the earlier statements of
these promises stress what God will do in ful-
filling his promises (note the repetition of “I
will” in Gen. 12:1-3, 7; 13:14-17; 15:5-6, 18-
20). When the covenant is formally estab-

lished in Gen. 15:1-20, it is not Abraham but
the theophany representing God who passes
between the divided pieces of the animals to
confirm the covenant. Hence this covenant
must be understood not as a pact or contract
between equals but rather as a disposition or
testament in which God declares his gracious
intentions for man (cf. Gal. 3:15, 17). The
promises show that redemption will ultimately
be universal in scope, because all nations will
find blessing in Abraham’s seed (Gen. 12:3;
18:18; 22:17-18).

Some thirteen years after the covenant of
Gen. 15, God instituted the rite of circum-
cision, not as a condition for entry into cove-
nantal blessings, but as a sign for Abraham,
his household, and his posterity to indicate the
claim that such blessings were already being
enjoyed (Gen. 17:9-14). Thus Paul con-
cludes that circumcision or any work by which
men seek to distinguish themselves is of no
value in gaining the blessings of the covenant
of grace (Rom. 4:1-12). It therefore follows
that the seed of Abraham to whom such bless-
ings belong is not coextensive with Abraham's
physical posterity who receive circumcision
(Rom. 9:6-8) but rather with those who,
whether circumcised or not, imitate Abraham’s
faith (Gal. 3:7). It is proper to term these
“the seed of Abraham” because the faith they
exhibit stems from their union with Christ,
who, according to his human nature, was of
Abraham’s physical posterity (Gal. 3:16, 29).

The Genesis narrative shows how God
worked to develop Abraham’s faith to the ex-
tent that he became confident that God would
fulfil his promises even though it meant over-
coming the deadness of his and Sarah’s bodies
(Rom. 4:17-22) and the death decreed for
Isaac (Heb. 11:17-19). Since the incarnation
the elect have faith which is qualitatively the
same as Abraham’s in that they believe in God
who raised up Jesus from the dead (Rom.
4:23-25). The works of love are a necessary
concomitant to such faith (Gal. 5:6; James
2:14-26), and thus it is not surprising that, in
the reiteration of the covenantal promises in
the later parts of the Abraham narrative, the
blessings are expressed as conditioned upon
Abraham’s obedience (Gen. 18:17-19; 22:15-
18; cf. 26:3-5). Hence Abraham’s life shows
how the grace of God works to bring both the
blessings of redemption and the fulfilment of
the conditions necessary in order to receive
these blessings.
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ABSOLUTION
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Danier P. FurLer

ABRAHAM’S BOSOM. In Luke 16:22
f. Lazarus is carried by the angels into Abra-
ham’s bosom. It is mest natural and in keeping
with NT thought elsewhere to think of the
heavenly banquet to which Lazarus is now ad-
mitted. Reclining at table at Abraham’s side
(cf. John 13:23), Lazarus is thus enjoying the
privileges of a guest of honor (cf. Matt. 8:11).
Rabbinic Judaism used the expression also in
a different sense, namely, that of rest from the
toil and neediness of earthly life in intimate
fellowship with the father of the race, who is
still alive and blessed in death.

Hades and Abraham’s bosom are distinct
places, not two compartments of the same
place. If Abraham’s bosom was intended to
have reference to one of the divisions of
Hades, then the other division would have
been mentioned with equal precision. Hades
is mentioned in connection with Dives only;
the other place is “afar off.” Hades is asso-
ciated with being in torment; the latter appears
to be the consequence of being in Hades. If
Hades were a neutral concept here, then the
contrast with the rich man’s former sumptuous
state would not have been expressed.
BIBLIOGRAPHY
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MarTen H. Woubstra

ABSOLUTION. The word comes from the
Latin, absolvo, “set free.” It is used in theology
to denote the forgiveness of sins, being spe-
cifically used by Roman Catholics of the re-
mission given through or by the church. It is
a suitable word in that the truly free man is
one against whom no accusation of sin can be
made.

I. The Bible teaches God's willingness to
forgive human sin and his provision whereby
justice and inercy are reconciled in the trans-
action. This study is properly made under the
subject of the atonement (g.v.). Here we sim-
ply note the Bible teaching that all sin is sin
against God (“Against thee, thee only, have I
sinned,” Ps. 51:4), and therefore sin can be
forgiven only if it is forgiven by God. In the
last analysis, then, absolution is the sole pre-

rogative of God. This is basic in the whole
conception of absolution.

But man's sin affects his fellow men as well
as offending God, and in particular the sins
of a Christian affect the whole church and his
relationship with the church. We find this
fact revealed in our Lord’s teaching concern-
ing forgiveness. He links the disciples’ forgive-
ness of one another with God's forgiveness of
them: “Forgive us our debts, as we also have
forgiven our debtors.” Several of his parables
teach the same lesson (e.g., the unforgiving
servant). And in our Lord’s words (spoken first
to Peter and afterwards to all the disciples),
“Whatever you bind on earth shall be bound
in heaven, and whatever you loose on earth
shall be loosed in heaven” (Matt. 16:19, and
18:18), he clearly gives them their share in
the matter of forgiveness of sins. Finally, the
words spoken to the disciples in the upper
room after the resurrection give unmistakable
expression to the fact that the church has a
part to play in conveying the sense of forgive-
ness to a penitent soul: “Jesus...said to them
again, Peace be unto you: as the Father hath
sent me, even so send I you. And when he
had said this, he breathed on them, and saith
unto them, Receive ye the Holy Spirit: whose
soever sins ve forgive, they are forgiven unto
them; whose soever sins ve retain, they are
retained” (John 20:21-23).

Thus we conclude from Bible teaching that
absolution comes from God alone; but, in that
his church on earth is concerned with the sins
of its members, it too has a ministry and com-
mission in this matter, being given a special
“inspiration” of the Holy Spirit for the pur-
pose. How, then, has this been carried out by
the church through history?

II. There is ample evidence to show that in
the early church the practice was for the peni-
tent to make public confession of his sin be-
fore the congregation, whereupon he was re-
ceived back by the congregation as a whole
with prayer and the imposition of the hands
of the bishop. As time went on, a natural
alternative to such public confession was for
the penitent to confess before a minister of the
church in private, the bishop or a presbyter.
In both of these methods a prayer for ab-
solution was used, asking God to forgive the
sins so confessed and to restore the penitent
“to the bosom of thy holy church” (from the
Apostolic Constitutions.)

In the eighth century and later, when the
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Eastern and Western Churches were beginning
to fall apart, we find a development taking
place in the Latin church whereby the presby-
ter (priest), hearing confessions, assumed more
and more the position of a judge, inquiring in-
to every department of the penitent’s life and
finally giving absolution in a declaratory form
as distinct from the earlier precatory form.
Thomas Aquinas (1227-74) was the first for-
mally to defend this type of absolution, which
is now used in the church of Rome as follows:
Ego te absolvo a peccatis tuis in nomine Patris
et Filii et Spiritus Sancti.

The Reformers of the sixteenth century
sought to restore the matter to its scriptural
teaching and early church usage. The confes-
sional with its declaratory form of absolution
was abolished by all the Protestant churches.
Differences of procedure sprang up in the dif-
ferent denominations, but the same basic idea
may be found in all, namely, to stir the con-
science to an inner acknowledgment of sin, so
that on confession to God it may be absolved
directly by God himself. This stirring of the
conscience is mainly effected by preaching and
prayer, and if there is any declaration of for-
giveness it has the form of a proclamation of
the gospel promises. In most cases opportunity
is given for a public confession in divine wor-
ship, whether representatively by the minister
or corporately by the whole congregation.

Protestant thought in general, however, does
not overlook the need sometimes for the con-
fession of a sin which is burdening the con-
science of an individual. In Anglicanism, pro-
vision is made for this by invitation to come to
“a learned minister of God’s Word”; and in
other bodies, and often in evangelistic mis-
sions, opportunity is given for private consulta-
tion with a “counselor” or other Christian
friend. In each case the Scriptures are the
basis of instruction, and prayer is used to bring
peace to the troubled mind and to kindle re-
newed faith in Christ.

To conclude, absolution is primarily identi-
cal with the divine remission. It is used es-
pecially of the declaration of forgiveness, i.e.,
the assuring of a penitent sinner that he is
forgiven. It is received on the confession of sin
to God, and its declaration is an integral part
of the evangelical ministry of the church.

See also PENANCE.
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ABSTINENCE. The word abstinence re-
fers to a refraining from various external ac-
tions, such as drinking, eating, marriage, and
participation in human society. In its wider
meaning it includes the whole negative side of
biblical spirituality and morality, but its usual
sense involves abstinence from food or drink.

Many instances of both directed and volun-
tary abstinence are to be found in the OT,
e.g., the prohibition of eating of the tree of the
knowledge of good and evil (Gen. 2:17), of
blood (Gen. 9:4), of unclean creatures (Lev.
11), and the fasting of Elijah (I Kings 19:8).

Although Jesus’ entry upon his public min-
istry was preceded by forty days of fasting dur-
ing the temptation in the wilderness, he can-
not be viewed as an ascetic in either his prac-
tice or his teaching. He did not withdraw from
society — weddings, feasts, etc. — nor subject
himself to austere practices. He was accused by
the meticulous Pharisees of being “gluttonous
and a winebibber” (Matt. 11:18-19). The joy-
ful inner attitude of devotion to Christ pre-
cluded mourning and fasting by Jesus’ follow-
ers (Matt. 9:14-15).

In the early church, fasting of the Jewish.
type continued for a time (e.g., Acts 13:3;
14:23), but the Spirit-guided conscience came
to be the determining factor in abstinence
(Bom. 14:6), governed always, not by ex-
ternal regulations, but by concemn for the
weaker brother. Paul advised the Corinthians
that food offered to idols was suitable for the
Christian’s use except when it offended the
weak (I Cor. 8).

Various types of abstinence crept into the
post-apostolic church as ascetic tendencies
played their part in the development of the
Catholic Church.

See also AsceTicism, Fasrt.
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Donarp G. Davis

ABYSS. The word abyss is not found in
the AV at all but it occurs nine times in the
RV as the regular translation of the Greek
word abyssos. The RSV uses it twice (Luke
8:31; Rom. 10:7). The AV translators ren-
dered the word “deep” in Rom. 10:7 and Luke
8:31, and in the remaining places by “bottom-
less pit.”

Plummer shows that abyssos in the classical
Greek is always an adjective and means bot-
tomless or boundless (A. Plummer, A Critical
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and Exegetical Commentary of the Gospel of
St. Luke, p. 231). Its thirty-five occurrences
in the LXX reveal that there it refers some-
times to the depth of the sea or earth while
at other times it describes the abode of the
dead (Ezek. 31:15).

The NT wuses the word to describe the
dwelling place of demons (Luke 8:31) as well
as the place of torment (Rev. 9:1). Godet
shows that Paul uses it in Rom. 10:7 to de-
scribe the abode of the dead. (F. Godet, Com-
mentary on Romans, Vol. 11, pp. 201-2).

Howarp Z. CLEVELAND

ACCEPTANCE. Although the noun form
is found only once in the AV (Isa. 60:7), the
verb and adjective, representing a number of
Hebrew and Greek words, occur often. Most
frequently in both the OT and NT “accept-
ance” refers to the favor and approval of men
by God. Under the old covenant the basis for
this acceptance is sometimes ritualistic and
ceremonial (Lev. 22:20) and sometimes ethi-
cal and moral (Prov. 21:3). The latter is par-
ticularly emphasized in the prophetical writ-
ings (cf. Isa. 1:12-15; Jer. 6:20; Mic. 5:21-
24).

In the NT, acceptance by God is clearly re-
vealed as resting squarely on the redemptive
work of Christ (Eph. 1:6; I Pet. 2:5). This
acceptance man dees not merit; it is due en-
tirely to God’s grace. In both the OT and NT
it was predicated on faith (Heb. 11). However,
the regenerate man is exhorted to ethical liv-
ing by the appeal to live his life “well pleas-
ing” to God. Thus to present one’s body as a
living sacrifice (Rom. 12:1), to be careful not
to place an occasion for stumbling before one’s
brother (Rom. 14:18), to care for a widowed
mother (I Tim. 5:4), and to endure patiently
undeserved suffering (I Pet. 2:20) are all
instances of conduct acceptable to God. Such
“well pleasing” ethical living is perfectly ex-
hibited in the life of our Lord, of whom the
Father said, “This is my beloved son, in whom
I am well pleased” (Matt. 3:17).

WarTer W. WESSEL

ACCESS. The English word access (found
only in the NT in the AV) is the rendering
of the Greek word prosagsgé, which occurs in
only three places (Rom. 5:2; Eph. 2:18;
3:12). The related verb prosags, meaning to
bring forward (trans.) or to come near, ap-

proach (intrans.), is found in six places (Matt.
18:24; Luke 9:41; Acts 12:6; 16:20; 27:27;
I Pet. 3:18). The Petrine use of the verb is
its only use of doctrinal significance, but each
of the uses of the noun is of interest.

The chief problem concerns the rendering
of the Greek noun. Some give it the intran-
sitive sense of access, while others prefer the
transitive sense of introduction, which early
was given it by Chrysostom. “The reference of
all to Christ is further seen in the word in-
adequately rendered ‘access’: it describes not
our act, but Christ’s, not our coming, but His
bringing us” (E. H. Gifford, The Epistle of St.
Paul to the Romans, John Murray, London,
1886, p. 110). Gifford is followed in the tran-
sitive sense by Sanday and Headlam, Godet
and others. On the whole the transitive sense
of introduction is to be preferred, and I Pet.
3:18 affords further support.

The verb was used in the LXX of the
bringing of sacrificial victims to God (Lev.
3:12; 4:4), of men to God to be ordained as
priests (Ex. 29:4), and in secular Greek of
the introduction of a speaker into the presence
of the assembly, of the bringing of a person
before a judge, or of the introduction of an
individual into the presence of a king (Xeno-
phon Cyropaedia 1:3.8; 3.2.12; 7.5.45). The
general thought is that of introducing one into
the presence of some higher authority and
power. While it is impossible to prove that the
NT writers had any of these figures in mind,
they do, nevertheless, afford suggestive illus-
trations of the spiritual fact that believers in
Christ have been brought into the presence of
a royal and almighty Father by means of the
cross.
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S. Lewis Jounson, Jr.

ACCOMMODATION. The word accom-
modation as used in this article designates that
characteristic of biblical literature which al-
lows a writer, for purposes of simplification, to
adjust his language to the limitations of his
readers without compromising the truth in the
process. Our concern will be to discriminate
between the legitimate and the illegitimate ap-
plication of this principle.

The following illustrations indicate the le-
gitimate use of accommodation: (1) In the
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realm of theology proper God is often de-
scribed as having physical properties Chands,
eyes, etc.). This feature is called anthropomor-
phism {g.v.). It serves a useful purpose. (2)
In the realm of cosmology the facts of nature
(the sun sets, etc.) are often pictured in the
language of appearance rather than in the
language of exact science. This feature is
called phenomenalism. It allows the Bible to
speak in ordinary language. (3) In the realm
of ethics a stronger brother may, in matters in-
different, accommodate himself to the scruples
of a weaker brother (I Cor. 8; Gal. 2:3-5).
(4) In the realm of didactics parabolic lan-
guage may be employed to accommodate the
deeper mysteries to the minds of the unen-
lightened (Matt. 13:10-17).

The following illustrations indicate the il-
legitimate use of accommodation. (1) The
claim that Christ accommodated himself to the
prejudices and erroneous views of the Jews is
a false use of accommodation. The scholars
who make this claim practically nullify Christ’s
authority on critical questions. (2) The claim
that the early church invested OT prophecies
with a meaning they cannot bear is another
false use of accommodation. The scholars who
advance this claim practically empty the OT
of real messianic prophecy. (3) The claim that
the writers of Scripture adopted ideas from
pagan religions and then, after some purging,
accommodated these ideas to the religion of
Israel or to the theology of the nascent NT
church is another erroneous use of accommo-
dation. God's revelation cannot be inter-
mingled with man’s errors.
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Wick BrooMaLL

ACCOUNTABILITY. This word does not
actually appear in the formal English versions
of the Scriptures, but its cognates are found in
several places (e.g., Rom. 1:20; 14:12; Luke
16:2; Matt. 12:36; Heb. 4:13; 13:17; I Pet.
4:5).

The classic Scripture reference on the sub-
ject is Rom. 14:12, “So then each of us shall
give to God an account about himself.” Ob-
viously this text implies that there is a supreme
moral Ruler of the universe to whom all crea-
tures are ultimately responsible and account-
able. This same sentiment is expressed by the
apostle in Rom. 2:12 where he indicates that

even those who knew not law are responsible;
and they are to render an account to God since
God has revealed himself to them in con-
science.

Naturally those who live under the light of
the gospel have a far greater responsibility; and
hence on that day when all men render their
account before God, their obligation will be
greater and in direct proportion to their privi-
leges. The Lord Jesus expressed the same senti-
ment when he said, “And that servant who
knew his lord’s will, and did not prepare him-
self or do according to his will, shall be beaten
with many stripes; but the one who knew not,
and did things deserving of stripes, shall be
beaten with few stripes” (Luke 12:47-48a).

The Scriptures are rather outspokenly clear
about accountability as far as individuals are
concerned. The subject becomes vastly compli-
cated, however, when we think of Scripture
passages which speak of accountability of
groups of persons or nations. Precisely what is
the responsibility — hence accountability — that
the individual has to society in general? To
what extent does the individual incur guilt for
the moral depravity of society? No one can
say categorically what Paul’s answer would be.

There is surely a responsibility somewhere
in the actions of groups of people and of na-
tions which are guilty of planning and execut-
ing moral outrages on the world. Any uncer-
tainty about Paul’s precise meaning in Rom.
5:12-21 is more than offset by the obvious gist
of the whole section, namely, that sinful man-
kind (regardless of how it got that way) is
now offered redemption full and free in Christ
Jesus, the Lord. And now it is the responsi-
bility of every man to repent and believe the
gospel of Jesus Christ, before whom every sin-
gle man will one day stand to render an ac-
count.
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RoeerT F. Boyp

ACCURSED. See ANATHEMA.

ADAM. The Hebrew word occurs about
560 times in the OT, nearly always meaning
“man” or “mankind.” However, in the opening
chapters of the Bible it is plainly used as the
proper name of the first man, who was created
by God in his image, given dominion over the
animals, placed in the Garden of Eden with
the task of dressing it and commanded to
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multiply and fill the earth. Although like other
animated creatures he is a living soul (nepe$
hayyd), because of his superior endowments he
finds no real companionship with the animals
but only with the woman who is bone of his
bone and flesh of his flesh. This primal pair
is put on probation by the Creator and their
obedience tested through the instrumentality
of the tree of the knowledge of good and evil.
Under the duress of temptation, they fail to
sustain the test, are overcome with a sense of
guilt and shame, and hide from God their
Maker. Having been found out, they are
cursed to live a life of sorrow, pain, and hard-
ship, which shall end on a tragic note as they
return to the dust whence they were taken.
It is, however, for our first parents a curse big
with benediction, since it couches the promise
of a Deliverer who shall crush the serpent’s
head. After they are cast out of the Garden,
a brief account of their family life underscores
the tragedy of their sin as Abel is murdered
by his own brother Cain.

With Gen. 5:5 (in the canonical books of
the OT) almost all allusion to the first man
ceases, and it is not until we come to the
Apocrypha, but especially the NT, that the
theological significance of his transgression for
the whole race is drawn out. A review of the
NT data makes. it very plain that the writers
assumed Adam to have been an historical per-
sonality and that the record which we have
just reviewed involved events in history. Luke
3:38 traces Jesus’ ancestry up to Adam. In I
Tim. 2:13, 14, Paul refers to the creation of
man and woman in his argument for the sub-
ordination of woman to the man, making the
statement that Adam was not beguiled. In
Jude 14 we read of Enoch who was the sev-
enth from Adam. The most significant pas-
sages, however, are Rom. 5:12-21 and I Cor.
15:22, 45. Here Paul institutes a contrast be-
tween Adam and Christ. Sin with all its dire
consequences for the race as a whole is traced
back to Adam. By the one man’s disobedience
the many are made sinners. In contrast to this
principle of solidarity in evil is the principle
of solidarity in life. By the obedience of the
one man, Christ, the many are made righteous.
Hence Paul can argue, “As in Adam all die,
so also in Christ shall all be made alive.”
There are, to be sure, certain significant dif-
ferences. We are by nature born in the first
Adam; only by grace, through faith, are we en-
grafted into Christ. The “all” who are in

Adam is therefore a larger and more inclusive
category than the “all” who are in Christ. Paul
apparently assumed no one would infer uni-
versal salvation from his language in the light
of his general teaching about sin and salvation.
The point that he is making is that both alike
acted in a representative capacity and he finds
in the fall of all mankind through Adam’s
transgression an illustration of the way in
which the sinner is justified by the righteous-
ness outside himself and one that he cannot
perfect by his own personal obedience.

A perennial question for the contemporary
Christian man is how to understand this teach-
ing of the Scripture in the light of modern
science. In the older liberal tradition it was
assumed that the narrative had no historical
value and many regarded it simply as a com-
posite of myths calculated to answer questions
intriguing to the primitive mind, such as why
snakes have no legs, why weeds grow, why
women have pain in childbirth, why people
wear clothes, and so on. Others argued that
whereas the narrative was obviously mytho-
logical, yet it deeply probes those inward
spiritual movements of man’s being in order
that he may discern the intrinsic nature of his
spiritual heritage. Hence we have a parable in
the form of simple narration. In keeping with
a thoroughgoing evolutionary approach, it was
frequently argued that we have in the story an
account of how man matures from the child-
like innocence of moral neutrality to the full-
blown character of one whose spiritual sensi-
tivity has been awakened by a responsible
choice. This development of character was not
without its risks, and the uprise of the spirit of
man betrayed him (necessarily) into self-as-
sertion in a way involving both good and evil
as necessary corollaries. In keeping with the
optimism of religious liberalism, it was as-
sumed that the good in man and in human
nature would ultimately triumph over the evil
and that we have in Christ, the Second Adam,
the high point in the evolution of the religious
and moral consciousness of the race.

With the neo-orthodox reaction toward a
serious attempt to interpret man’s life in terms
of the biblical doctrine of the fall and sin, the
exegesis of the fall narrative becomes more
wholesome. The neo-orthodox interpretation of
the meaning and significance of the story of
Adam is fundamentally Augustinian, in that
the stress is laid properly upon the fact that
man was created upright and fell from a state
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of integrity. The neo-orthodox school, however,
has been plagued with the problem of how to
take the narrative seriously in its theological
import without being involved in what is con-
sidered a hopeless scientific obscurantism by
acknowledging its historical character. It has
been commonly argued that the loss of the
historical form does not involve the loss of the
theological teaching; this historical form is but
the alphabet of the doctrine. No one who has
sought seriously to interact with the evidences
of modern science can fail to appreciate the
problem. This solution, however, must be pro-
nounced a failure, for a Christianity which is
divorced from history becomes a Christianity
of timeless ideas which is no Christianity. If
we must believe that the Second Adam was
crucified under Pontius Pilate —and the neo-
orthodox party is emphatically convinced of
this — then it would seem we must also believe
that the first Adam fell not into history but
in history. We can hardly existentialize the
first Adam and at the same time insist on the
historicity of the Second. In the reasoning of
Paul, in Rom. 5 especially, the disobedience of
the first man and the obedience of the Second
Man constitute the two foci in the one elipse
of salvation. If one be canceled out, Paul’s en-
tire structure falls to the ground. This is not
to say that we must suppose that the events
recorded in Gen. 1 through 5 transpired some
6,000 years ago. Neither the chronological
data which are yielded by a literal interpreta-
tion of the text, nor even the cultural accoutre-
ments of the narrative, are theologically signifi-
cant to an understanding of the biblical view
of Adam. But though he may have been a
stone age man living in an antiquity much
more remote than has been traditionally sup-
posed, yet Adam must have been a complete
man, possessed of all the moral and spiritual
capacities and resources to have acted as a fully
responsible agent and representative of the
race.

It has been argued by many who thus take
the narrative as both theologically and his-
torically reliable, that we need not bother our-
selves with the development of man on the
empirical side, and that it may very well be
that biological evolution along lines suggested
by Darwin and his successors is the way in
which the first man, the first human form,
was created. All that is necessary is to sup-
pose that God divinely superintended the de-
velopment and that at the appropriate time the

human form, being sufficiently evolved, was
informed with a human soul. Aside from the
fact that there is no specific evidence which
biological science offers that this was the case,
it should also be noted that the narrative
represents the Deity as shaping man out of the
dust of the ground; that is to say, the clay from
which he is formed is as it were manipulated
by the hand of the Creator, so that there is a
special divine intimacy even on the physical
side implied in the creation of man. Whereas
we read in the rest of the narrative, “God said,
Let the earth sprout, let the seas swarm,” etc.,
in the case of man it does not read, “Let the
earth bring forth man.” Rather, we read, “And
God formed man out of the dust of the
ground.” It should be noted further that the
divine inbreathing, which would be the point
at which the human soul informed the body in
the narrative in Genesis, seems to be simul-
taneous with the animation of the physical
form. When God breathed in him the breath
of life, then he became a nepef hayyd, that
is, an “animated creature.” It appears difficult
to harmonize this point in the account with
the view that man was already an animated
creature, perhaps for long millennia of geo-
logical time prior to his receiving a distinc-
tively human soul capable of rational and more
particularly ethical and religious judgments.
See also Man.
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Paur K. JewerT

ADIAPHORA. In Greek adiaphoros means
indifferent. Adiaphorists may teach: (1) that
certain actions are indifferent because they are
neither commanded nor forbidden by God and
can be done or not at pleasure; (2) that cer-
tain rites and ceremonies may be admitted to
the church or not for the same reason; (3)
that certain doctrines are of minor importance
and may be taught or denied without injuring
the foundations of faith.

In 1548 Emperor Charles V got three theo-
logians to construct the Augsburg Interim, a
creed for all Germany until a general council
could come to final decisions. It taught the
Roman view of transubstantiation, the seven
sacraments, the Virgin Mary, the adoration of
saints, medieval ceremonies, and the headship
of the pope. It tried to appease the Lutherans
by adopting a modified and vague doctrine of
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justification by faith, permitting the marriage
of priests (with reservations), and permitting
the cup to the laity. The Interim was enforced
by authority but bitterly opposed by both
Catholics and Protestants. In consultation with
Melanchthon, Maurice of Saxony made the
Leipzig Interim for his dominions, conserving
certain Protestant essentials, but still strongly
tinged with Romanism. These ordinances were
vigorously opposed by Matthias Flacius, a pro-
fessor at Wittenberg who removed to Magde-
burg. He and the stricter Protestants strongly
attacked the overpliant Adiaphorists, especial-
ly Melanchthon. The latter confessed his mis-
take, but much strife ensued between his fol-
lowers and the “Flacianists.” It is widely con-
ceded that Flacius saved the Reformation.
Adiaphorism was definitely contrary to the
principles of the Reformed (or Calvinistic)
church. Melanchthon and his friends deliber-
ately veiled difficulties under vague expres-
sions and treated the concessions to Rome as
non-essential or indifferent (adiaphora).
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ALEXANDER M. Renwick

ADMONITION. The Greek word nou-
thesia, found three times in the NT (I Cor.
10:11; Eph. 6:4; Titus 3:10), denotes “a put-
ting into the mind.” Its verbal cognate, “to put
in mind,” appears four times (Rom. 15:14;
Col. 3:16; I Thess. 5:12; II Thess. 3:15). In
admonition what is put into another’s mind is
God’s expectation. It can and often has degen-
erated into the church’s expectation, assumed
to be God's as well. In its formal sense ad-
monition is a first-stage procedure in the dis-
ciplining of a church member. The intention
is the individual’s recovery. But the Pauline
injunction was: “A man that is an heretic
after the first and second admonition reject”
(Titus 3:10). If the person’s offense was
private, the admonition was given privately; if
public, it was done openly, before the church.
But even if it was a private offense, Jesus
taught that it was to go to the entire church
if the offender would “hear” neither the one
offended nor a committee consisting of the
offended party and one or two witnesses
(Matt. 18:15-17).

See also DiscipLINE.

ADOPTION. The Greek term is huiothesia
and occurs five times in the NT (Rom. 8:15,

J. KenneTH GRIDER

23; 9:4; Gal. 4:5; Eph. 1:5). In Gal. 4:5 it
is used of the mature sonship secured for all
believers (cf. 3:26) by the redeeming work of
Christ and is contrasted with the nonage of
Israel under the old covenant (cf. 4:3). That
this contrast does not mean the exclusion of
Israel from an adoptive relation to God is
shown by Rom. 9:4, where “the adoption” is
stated to be one of the privileges of Israel in
accord with the witness of the OT (cf. Ex.
4:22; Deut. 14:1; Isa. 43:6; 63:16). The
contrast of Gal. 4:3, 5 is comparative, not ab-
solute. The difference is in line with the dif-
ference in general between the OT and the
NT. The Old is preparatory, the New is con-
summatory. The grace of adoption in the NT
appears in this, that by redemption accom-
plished and by faith in Christ all without dis-
tinction are introduced into the full blessing
of sonship without the necessity of tutelary
preparation corresponding to the pedagogical
discipline of the OT period. (See CoveNanT
and TesTAMENT.) There is now no recapitula-
tion in the individual sphere of what obtained
in the realm of dispensational progression. In
Rom. 8:15 and Eph. 1:5 nothing less than
the mature status of Gal. 4:5 is in view. But
it is not apparent that the contrast is reflected
on as in Gal. 4:5. In Rom. 8:23 we have an
eschatological use of the term to designate the
grace bestowed at the resurrection; in Eph. 1:5
the same use may appear (cf. Rom. 8:29).
This does not restrict the privilege of adoption
to the future. Rom. 8:15 has a present privi-
lege in view and Gal. 4:5 is even more ex-
plicit to this effect —the succeeding clause
“because ye are sons” is equivalent to saying
“because ye have received the adoption” (cf.
also I John 3:1, 2). Rom. 8:23 indicates that
consummated bliss is the full realization of the
filial privilege (cf. the same use of the terms
“redemption” and “salvation” in Luke 21:28;
Eph. 1:14; 4:30; Rom. 13:11; Phil. 2:12;
I Thess. 5:9; I Pet. 1:5).

Adoption is a specific act of God’s grace dis-
tinct from calling, regeneration, and justifica-
tion. It is that act by which we become sons
of God, and the term in Greek clearly ex-
presses this notion of instatement in the filial
relation. The status is constituted by the be-
stowment of authority or right (John 1:12),
a right belonging only to those who believe in
Jesus’ name. This action is specifically that of
God the Father — “Behold what manner of
love the Father hath bestowed upon us that
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we should be called children of God,” and we
are (I John 3:1; cf. also Eph. 1:5, where God
the Father is the subject of the verb “pre-
destinated”). (See FatHer, FATHERHOOD OF
Gop.) As a result it is to God the Father that
the flial relation is sustained. The evidence
supporting this conclusion is copious (cf. John
20:17; Rom. 1:7; I Cor. 1:3; II Cor. 1:2; II
Thess. 2:16, etc.).

The Spirit of adoption is the Holy Spirit
(g.v.) (Rom. 8:15; Gal. 4:6). The act of adop-
tion is necessary to the filial status, the Spirit
of adoption to the cultivation of the privileges
accruing from the status, particularly the con-
fidence expressed in the cry, “Abba, Father.”

The standard terms by which the adopted
are designated are huioi and tekna. John uses
tekna almost exclusively; only in Rev. 21:7
does huios occur. Paul uses both terms, and
Rom. 8:14-17 is an example of the facility
with which he can change from the one term
to the other without any apparent distinction
in respect of import. There is not sufficient
evidence to indicate that teknon, because of its
derivation, points to regeneration (q.v.) as the
act of God by which we become the sons of
God; and the considerations set forth above
would indicate otherwise. Regeneration is
closely related to adoption; it prepares for the
new life in the family of God and for the
exercise of the privileges of adoption. But it is
by the distinct act of adoption that sonship is
constituted. Adoption is the kind of action that
has affinities with justification (q.v.) rather
than with regeneration or sanctification (q.v.).

Adoption bestows the acme of privilege ac-
corded to the people of God. By regeneration
they are made members of God’s kingdom
(John 3:3, 5); by adoption, members of his
family (Gal. 4:5-6). No other approach to
God is characterized by the confidence and
intimacy expressed in “Abba, Father.” (See
Asea.) And the glory that awaits believers is
the revelation of their sonship (Rom. 8:19),
when they will be conformed to the image of
God’s own Son as the firstborn (4.v.) among
many brethren (Rom. 8:29).

See also Son.
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Joun MurraAy

ADOPTIONISM. Adoptionism was one of

the christological errors that arose in the latter

part of the second century. According to this
view Christ was originally a man who, by a
special decree of God, was born of a virgin
and who, after having been thoroughly tested,
was given supernatural powers by the Holy
Spirit at the time of his baptism. As a reward
for his sterling character and his achievements,
he was raised from the dead and adopted into
the sphere of the Godhead. He was thus a
man who became God.

This doctrine was a rather crude attempt to
explain the two natures of Christ to those who
came into the Christian church from paganism.
It sought to make allowance on the one hand
for the human career of Christ and on the
other for the miraculous powers and attributes
of deity ascribed to him in the NT. Its tend-
dency was to lead in the direction of Nestorian-
ism, which also taught an abnormal separation
between the human and the divine nature in
Christ.

The most prominent advocate of adoption-
ism in the early church was Theodotus of
Byzantium, although the doctrine appears to
have been centered in Rome. Theodotus was
excommunicated by Pope Victor (a.p. 190-
98), and Adoptionism was condemned as a
heresy. It later had a revival in Spain near the
close of the eighth century, at which time it
was put forward in an attempt to make Chris-
tianity more acceptable to Mohammedans, who
placed strong emphasis on the unity of God.
But it was again condemned in Rome in A.D.
800, after which it gradually disappeared.
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ADORATION. Such acts as bowing the
head (Ex. 34:8), raising the hands (I Tim.
2:8), kneeling (I Kings 8:54), and prostra-
tion (Gen. 17:3; Rev. 1:17) manifest out-
wardly the soul’s internal adoration of the

Godhead.

In many of the Psalms (e.g., 93, 95-100)
God is adored for his majesty and power, his
providence and goodness, his righteousness and
holiness.

Jesus received adoration at his birth (Matt.
2:11), during his ministry (Matt. 8:2; 9:18;
14:33; 15:25; 20:20), and after his resurrec-
tion (Matt. 28:9, 17). Men (John 9:38), an-
gels (Heb. 1:6), and even demons (Mark
5:6) engaged in this adoration. Truly, there
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is no peril in worshiping Jesus, for he is God
incarnate (Phil. 2:5-11).

The adoration of material objects is sternly
forbidden (Ex. 20:1-6; Isa. 44:12-20). Adora-
tion rendered to angels (Col. 2:18; Rev.
19:10), the man of sin (II Thess. 2:1-12;
Rev. 13), or Satan (Luke 4:7 f.) is likewise
condemned.

Heaven’s holy citizens revel eternally in
adoration (Rev. 4:8-11; 5:9-14; 7:11 £.).
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Wick BrooMAaLL

ADULTERY. In Scripture “adultery” de-
notes any voluntary cohabitation of a married
person with any other than his lawful spouse.
But at times the Bible designates this sin also
by porneia, “fornication” (I Cor. 5:1), though
this properly designates the offense of volun-
tary cohabitation between an unmarried per-
son and one of the opposite sex. Where the
two kinds of wrongdoing are to be distin-
guished, Scripture designates them by different
terms: pornoi, “fornicators” and moichoi, —
“adulterers” (I Cor. 6:9).

Adultery is forbidden in the Scriptures es-
pecially in the interest of the sanctity of the
home and family (Ex. 20:14; Deut. 5:18).
More specifically the sin is described in Lev.
18:20: “Thou shalt not lie carnally with thy
neighbor’s wife to defile thyself with her.”
The wrong is regarded as so great that its
penalty was death (Lev. 20:10; John 8:5).
While the law of Moses did not specify how
this penalty was to be executed, it is explained
in the NT as stoning: “Moses commanded us
to stone such” (John 8:5). In Deut. 22:22
the mode of punishing an adulteress is not
prescribed, though in Ezek. 16:40; 23:43-47
stoning is mentioned as the proper punish-
ment. So also in Deut. 22:23 f. an adulterous
young woman betrothed to a man, should be
stoned together with her guilty partner. Vari-
ous indications in Jewish tradition suggest that
at times the punishment was inflicted by
strangulation.

Since the death penalty could be inflicted
only upon a person “taken in adultery, in the
very act” (John 8:4), the woman suspected by
her husband of having committed adultery had
to undergo an ordeal to establish her innocence
or be made manifest as a sinner by a divine
judgment (Num. 5:11-31).

Though adultery was condemned in the di-
vine law as a heinous crime (Job 31:9-11), it

could not be rooted out, but both men and
women were often found guilty of this grave
offense (Job 24:15; 31:9; Prov. 2:16-19;
7:5-22). Even David became guilty of adultery
and, as a result of this sin, of murder (II Sam.
11:2-5), of which, however, he earnestly re-
pented (Ps. 51:1 ff.). Adultery filled the land
especially through the influence of profane
prophets and priests (Jer. 23:10-14; 29:23).

While the penal laws in the Scriptures con-
sider only the actual transgression of the com-
mandment of chastity, the moral law condemns
also adulterous practices committed with the
eye and the heart (Job 31:1, 7). Emphasis
on this kind of transgression was urged es-
pecially by Christ in the Sermon on the
Mount (Matt. 5:28), where he pronounced
the person guilty of adultery who merely
looked upon a woman to commit adultery with
her, he having committed adultery with her
already in his heart. Equally severe was our
Lord’s rebuke of the offensive hypocrites who
condemned adultery while they themselves
were guilty of unchastity (John 8:7). How-
ever, while he reproved the wicked accusers
he did not condone the sin of the adulteress
when he dismissed her with the command to
go and sin no more (John 8:11). His words
must be regarded rather as his solemn absolu-
tion of a sinner who was penitent.

When our Lord testified against the lax
divorce practices of the Jews who followed the
loose interpretation of Deut. 24:1-3 advocated
by Hillel, he excepted adultery as the only
cause justifying divorce (Matt. 5:12; 19:9),
supporting in this the stricter school of Sham-
mai, which likewise limited divorce to adul-
tery. As a prevailing vice of perverted man-
kind, adultery will always be one of the con-
tinuing offenses among men. For this reason
the NT so earnestly warns against it (I Cor.
6:9; Heb. 13:4; James 4:4). In view of the
corruption of the human heart it behooves also
every Christian daily to pray with great seri-
ousness David’s penitential prayer (Ps. 51:2,
10-12).

Paul does not contradict Christ, who in
Matt. 5:32; 19:9 permits the putting away of
the wife because of fornication, when in his
directions on marriage in I Cor. 7:10-13 he
commands the faithful Christian spouse to be
at peace in case the unbelieving husband or
wife should break the marriage union by mali-
cious desertion. In vss. 10 and 11 he forbids
Christians to break the marriage union, and
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that as a word of the Lord, the reference being
very clearly to Matt. 5:32; 19:9, with Christ’s
express statement “except it be for fornication”
clearly understood. In vss. 12 and 13 Paul ad-
dresses to Christians, joined in mixed marriages
to unbelievers a new provision, which Christ
had not considered when addressing Jews,
namely, that if the unbelieving spouse desires
to break the marriage bond by deserting the
Christian, the latter is not bound, but is free
to marry.

See also Fornication, Divorce.
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J. THEODORE MUELLER

ADVENT OF CHRIST. The word advent
is derived from the Latin adventus, which in
certain contexts corresponds to the Greek
parousia. The latter term, however, occurs in
the NT only with reference to the second ad-
vent. But in second century Christian litera-
ture it is applied to both comings of Christ.
Thus Justin Martyr distinguishes between the
first and second parousia in the Dialogue
against Trypho, chaps. 52 and 121. A NT
word used in connection with both advents is
epiphaneia, which denotes the first advent in
II Tim. 1:10. Two words referring to the first
advent only are eleusis (Acts 7:5) and eisodos
(Acts 13:24). The OT and the NT alike fos-
ter a forward gaze to an anticipated coming of
the Lord. In this article we are concerned with
the first advent alone.

The sources of our knowledge of the cir-
cumstances of the Saviour’s entrance into the
world are limited to the birth and infancy nar-
ratives in the first and third gospels. The
whole NT witnesses to the fact of the in-
carnation, but only in Matt. 1:18 —2:23 and
Luke 1:5—2:39 are we told how and when
it took place. The historicity of these passages
has been challenged on several grounds since
the beginning of the twentieth century, chiefly
on account of the supernatural element which

they include, the fact that no mention of the -

virgin birth appears in the second and fourth
gospels, the lack of evidence from secular
sources to support the description of the en-
rollment, and not least, the statement placing
it within the period when Quirinius was Gov-
ernor of Syria (Luke 2:1-5). It has been
maintained that they formed no part of the
Gospels in their original form or that they have

a midrashic character. To such objections it
has been replied that textual and literary criti-
cism do not lend support to theories of in-
terpolation. Scientists are more hesitant now
than formerly to rule out the possibility of
miracle. Beginning his narrative where he
does, Mark had no occasion to mention the
birth of Jesus. John, who was probably ac-
quainted with Luke’s narrative, if not with
Matthew’s also, makes a general statement
about the incarnation (John 1:14) which cer-
tainly does not stand in contradiction to either
of these. No statement in the NT can be
shown to be at variance with these Gospel
stories of the manner of Christ’s birth. On the
other hand, if he came from God in a unique
sense, there is nothing improbable in the view
that he came also in a unique way. The re-
peated witness of the NT to his sinlessness is
best accounted for by accepting the reliability
of the story of the virgin birth (q.v.) The ob-
jections raised by Schuerer and others to
Luke’s account of the census have been
largely met by the evidence adduced by Sir
William M. Ramsay, Adolf Deissmann, and
other scholars of repute. It is now known that
a census was held every fourteen years in the
first century, in Egypt at any rate, and that
all absent from home were instructed to re-
turn for purposes of enrolment. Since Herod
was only a vassal king and Augustus is known
to have required an oath of allegiance from all
Jews during the latter part of his vassal's reign,
Schuerer’s objection that his kingdom would
have been exempt from the taxation order has
no weight. Epigraphical evidence points to two
periods of tenure of official office in Syria in
the case of Quirinius. The earlier of these
would appear to correspond with the last years
of Herod’s reign or the vears immediately fol-
lowing his death in 4 B.c. If the latter be as-
sumed, Luke may be understood to mean that
a census begun in Herod’s reign was brought
to completion during the time when Quirinius
held office. Vincent Taylor, while expressing
the opinion that the difficulties of Luke’s nar-
rative have not yet been overcome, points to
the vindication of his accuracy in the case of
Lysanias (Luke 3:1) as a warning against too
hastily concluding that Luke has erred in this
matter (V. Taylor, The Life and Ministry of
Jesus, Macmillan Publishing Co. Ltd., Lon-
don, 1955, p. 43). It is safe to say that the
substantial support provided by archaeological
research for many Lukan passages formerly
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questioned makes strongly probable his relia-
bility in the present instance.

The Contents of the birth narratives indi-
cate that Jesus was born at Bethlehem in
Judaea, of a virgin mother descended from
David, in humble circumstances, in 4 B.c. Al-
though the world at large and even the Jewish
world was unaware of the event, it was not
entirely unobserved nor unexpected. Angelic
intimation, such as had preceded the birth of
Isaac and Samson in OT times and John the
Baptist in the NT era had been made some
time previously, first to Mary and later to Jo-
seph, to whom she was betrothed (Luke 1:26-
38; Matt. 1:20-21). In both cases mention was
made of the action of the Holy Spirit in the
conception of the Child, the name to be given
him, and the nature of his mission, but the
language used was not identical, though not
contradictory. Pious shepherds learned of the
Saviour’s birth from an angel who was joined
by an angelic choir, praising God above the
sheep pastures of Bethlehem (Luke 2:8-20).
A brilliant star and the ancient prophecy of
Miczah guided a company of Magi to the place
where they found the infant Saviour (Matt.
2:1-12; Mic. 5:2). The period was marked by
a revival of prophetic song preceding and fol-
lowing the birth. The songs of Elizabeth,
Mary, Zacharias, and Simeon reveal the close
familiarity with the Scriptures and the reverent
expectant piety that characterized the circles
in which they originated (Luke 1:42-45, 46-
55, 68-79; 2:29-33). The composers, along
with the shepherds and Anna, represent a God-
fearing minority at the time of the advent,
whose attitude is variously described as “wait-
ing for the consolation of Israel,” and “locking
for redemption in Jerusalem” (Luke 2:25,
38). They realized, more than most, the need
for religious revival and prayerfully awaited
the fulfilment of prophecy by which it would
be met. In contrast to these pleasing evidences
of sincere religious aspiration, the narratives
provide a glimpse of the incredulous indiffer-
ence of the official interpreters of the Scrip-
ture and a dark picture of the sinister hos-
tility of King Herod.

In addition to the reference to the influence
of Micah’s prophecy in leading to the discovery
of the Child Jesus by the Magi, Matthew
points to several other prophecies which found
fulfilment in the period of the advent (cf.
Matt. 1:23; Isa. 7:14; Matt. 2:15; Hos. 11:1;
Matt. 2:17-18; Jer. 31:15; Matt. 2:23; no sin-

gle precise parallel). He also draws attention
indirectly to the fulfilment of earlier promises
when he traces the genealogy of Jesus from
Abraham and David (Matt. 1:1). Harmoni-
zation of this genealogy and that given in Luke
3:23-38 is difficult. The most probable solu-
tion of the main problem appears to be found
in assuming that Matthew provides the legal
and royal descent in virtue of which Joseph,
and Jesus as his adopted son, would have a
claim to the throne if it were continued. Then
Luke’s genealogy will represent the natural
line to which ultimately Joseph, as the hus-
band of Mary, belonged.

The Time in the history of the world at
which the advent took place is called by Paul
“the fulness of times” (Gal. 4:4). This expres-
sion may have a twofold application, indicating
on the one hand that it was the time foreor-
dained by God, and implying on the other that
prevailing world conditions rendered that time
the most appropriate for the Saviour’s coming.
The history of the age serves to illustrate this.

Since 63 B.c. Palestine had been a part of
the vast territory included in the Roman Em-
pire, which united under a strong and single
rule a larger proportion of the known world
than had ever previously been so united. Wise
distribution of armies, discreet adap:ation of
methods of provincial government to local cir-
cumstances, excellent roads linking Rome with
the most distant lands governed by Caesar, and
seas swept clear of piracy all helped to pro-
long the peace enjoyed by subject peoples and
to facilitate the movements of troops, traders,
and teachers. Recognizing that the Jews were
a unique people, requiring special treatment,
the Romans granted them exceptional conces-
sions. Julius Caesar placed their religion in the
category of those officially permitted; and, in
37 B.c.,, Herod, who, though Idumaean by
birth, was a Jew by religion, was appointed to
rule Judaea for Rome as a petty king.

Palestine at this time contained only a small
fraction of the total number of Jews scattered
throughout the empire. Dating from the fall
of Jerusalem in 586 B.c., their dispersion had
been extended through the colonizing policy of
Alexander the Great and the Antiochene kings.
They were to be found in considerable num-
bers in all the great centers of commerce, and
wherever ten heads of families were resident a
synagogue (q.v.) was usually built. There they
gathered on the day appointed by God to hear
the Scriptures read, and this practice, with the
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continued use of circumcision, became their
bond and badge, securing their separate iden-
tity in the midst of many peoples. But in the
providence of God the synagogue had come
to serve a wider circle. The Greek language
had assumed a common form in all the widely
separated Greek-speaking communities. It had
spread gradually over the eastern part of the
empire and to a less extent in the west, be-
coming the language of the market place as
well as of the study and university. This de-
velopment was reflected in the translation of
the OT Scriptures into Greek at Alexandria.
Further, the long years of war and destruction
preceding the reign of Augustus had produced
much social unrest, moral disorder, and re-
ligious bankruptcy. To the last-mentioned re-
sult Greek philosophy had substantially con-
tributed by undermining ancient beliefs. Adrift
from their former moorings and conscious of a
new unity, whether tending to hope or despair,
multitudes were wistfully seeking some object
of faith that would give meaning to life and
peace to the mind. Some sought help by at-
taching themselves to a school of philosophy.
Others became devotees of Oriental mystery
cults. But not a few bewildered Gentiles were
drawn to learn through the Scripture reading
in the synagogue something of the unity and
majesty of God, the moral rectitude required
of man, and the hopes centered in the ex-
pected Saviour. Many of them even accom-
panied the Jews to observe the sacred festal
seasons at Jerusalem and form a closer ac-
quaintance with Judaism at its leading center.
But a worldly, time-serving priesthood and a
Pharisaic party, obsessed with the supposed
value of external observances, yet blind to the
inward demands of the divine law, were poor
comforters for the spiritually oppressed in Pal-
estine, not to say disconcerting examples of
professed piety to the observant eye of the in-
quiring foreigner (Matt. 21:13; 23:15).

At such a time of widespread moral corrup-
tion, increasing pessimism, spiritual hunger,
weakening of racial barriers, and enlarged in-
terest in the Jewish Scriptures the Saviour was
sent.

The Significance of the advent can scarcely
be overestimated. It gave new lease of life to
the race and made possible a new type of civili-
zation. Religiously, it laid the foundation for
all the evidence of the grace and goodness of
God exhibited in the career of Jesus. It was
preparatory to the atonement, the sole basis

of forgiveness and of reconciliation to God. It
demonstrated for all time the capacity of
human nature for reflecting, within its own
limits, the glory of the divine character.
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WiLLiam J. CAMERON

ADVOCATE. The English word advocate
is used only once (I John 2:1) in both the
AV and RSV. It is a translation of the Greek
paraklétos, which occurs four other times in
the NT (John 14:16, 26; 15:26; 16:7).

Etymologically the word means “one who is
called to the side of another,” especially in a
court of law. In the NT it has lost its passive
sense and means simply “helper” -or “inter-
cessor.” Thus in I John 2:1 Jesus Christ is
called the advocate since he intercedes for the
Christian who has fallen into sin. The efficacy
of Christ’s work as advocate rests on his pro-
pitiatory sacrifice (I John 2:2).

In John’s Gospel paraklétos is a title given
to the Holy Spirit. Although the Latin transla-
tors rendered the word advocatus even here,
the AV translates it “comforter” in all four oc-
currences. This rendering goes back to Wy-
cliffe, whose translation greatly influenced
subsequent English versions. There is good
reason, however, as evidenced by recent Eng-
lish versions, to translate paraklétos in its oc-
currences in John also by “advocate” or a syno-
nym, such as “counselor,” “helper,” or “inter-
cessor.”

BIBLIOGRAPHY

Arndt; J. Behm in TWNT; E. Hoskyns and F. N.
Davey, The Fourth Gospel, pp. 465-70; B. F. Westcott,
Gospel According to St. John, II, pp. 188-91,

Warter W. WESSEL
AFFECTIONS. This is an old English

term for any bent, disposition, or emotion,
good or evil. The AV uses it to translate
splagchnon (“bowels,” “compassionate feel-
ing”) in II Cor. 7:15; phroneé (“to mind,”
“think”) in Col. 3:2; and pathos (feeling, pas-
sion) in Col. 3:5 and Rom. 1:26.

Any states of pronounced feeling may be
called affections, although generally only those
which incline the will to action (cf. Strong,
Systematic Theology, 1, p. 362). They are
usually distinguished from passions as being
less intense. Affections may be classified as
“patural” or “spiritual” in accordance with
their exciting cause.
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The affective nature of man is regarded as
one of the three fundamental aspects of con-
sciousness, the others being cognition (knowl-
edge) and conation (will). The older psychol-
ogy tended to think of sensibilities or feelings
as functioning apart from intellect and will.
Rather, all three are closely related. The af-
fections are “springs of action” and are an ¢s-
sential part of the religious life as the basis of
love for God and man (Mark 12:30-31).
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WesTLAKE T. Purkiser
AFFLICTION. See Surrer.
AGAPE. See Love Frasr.

AGE. 1. Tue OLp TestamenT Usace.

The Hebrew word ‘6lém means a long in-
definite period of time, whether past or future,
whose limits are determined only by the con-
text or the nature of the thing spoken of.

A. Undefined Past Time. Amos 9:11 fore-
sees the restoration of the tabernacle of David
as in “days of antiquity.” Events in past his-
tory are referred to in Isa. 63:9; Mic. 7:14;
Mal. 3:4. Jer. 5:15 speaks of “a nation of
antiquity,” Isa. 58:12 of “ruins of antiquity,”
and Jer. 18:15 of “roads of antiquity.” The
expression “from antiquity” can refer to events
in the indefinite past (Jer. 2:20; Josh. 24:2;
Jer. 28:8). It can also include the whole
sweep of human history (Joel 2:2; Isa. 64:4).

The word is used of God’s acts and rela-
tionships to Israel in the undefined past (Isa.
63:16; Ps. 25:6). It can also refer to the
totality of God’s dealings with men (Isa.
63:19); and it can also designate merely an
indefinite time (Isa. 42:14). In Prov. 8:23 it
reaches to a point in time before the creation
of the earth. The hills are called “everlasting”
(Gen. 49:26). This refers to their antiquity
and not to the eternity of matter.

These references show that the temporal de-
termination of the word must be derived from
its context. Therefore when it refers to God’s
existence, as in Ps. 93:2, “Thou art from ever-
lasting,” no point of beginning can be con-
ceived, and the word takes on the idea of an
eternity in the past. See “God of antiquity” in
Gen. 21:33; Isa. 40:28; Jer. 10:10. When
the idiom is applied to the messianic ruler in
Mic. 5:2, linguistically it can mean either his

antiquity or his eternity. Context alone must
decide.

B. Indefinite Future Time. The word ‘élam
means an indefinite reach of future time, e.g.,
as long as 2 man will live (Deut. 15:17, I
Kings 1:31; Ps. 61:7). The “eternity” of the
earth (Ps. 104:5; 148:6) is only relative, for
the earth is to be shaken in the final act of
judgment and redemption (Hag. 2:6). An
indeterminate future is seen in Isa. 32:14; I
Sam. 13:13; Ezek. 25:15. Enduring without
end are God's salvation (Isa. 51:6-8), his
dwelling in Jerusalem (I Chron. 23:25), his
covenants (Gen. 17:7; Isa. 55:3), the Mosaic
institution (Ex. 27:21; 30:21; Lev. 3:17;
7:34; 10:9; Num. 10:8), the passover ob-
servance (Ex. 12:24), Solomon’s temple (I
Kings 9:3; II Kings 21:7), the Holy City (Ps.
125:1), and Messiah’s rule (Ps. 45:6; Isa.
9:7). That some of these institutions have
passed away illustrates again that the precise
meaning of the phrase is to be derived from
its context.

When the phrase is applied to the existence
of God, the full idea of eternity emerges (Isa.
40:28; Deut. 32:40; Dan. 12:7).

The plural, “ages,” is sometimes used to in-
tensify the idea of an unending future: Isa.
45:17, “everlasting salvation” (salvation of
ages); Dan. 9:24, “everlasting righteousness”;
Isa. 26:4, “everlasting rock”; Ps. 145:13, “an
everlasting kingdom” (a kingdom of all ages).

C. Past and Future. The indefinite past
and future, “from antiquity and unto futurity,”
are brought together, referring to the existence
of God (Ps. 90:2; 106:48); God’s love (Ps.
103:17); praise to God (Neh. 9:5); the prom-
ise of the land of Israel (Jer. 7:7; 25:5).

II. Tae New TestamenTt UsacGe.

A. Aién as Indefinite Time.

1. In the Past. The word aion, like ‘6lam,
is used to mean an indeterminate period cf
time. The age of the prophets is “from the
age,” i.e., from long ago (Luke 1:70; Acts
3:21). God’s revelation to Israel was “from the
age” (Acts 15:18). The phrase “from the age”
in John 9:32 means from all past time. Jude
25 has a variant form, “before all the age,”
meaning before all time.

2. In the Future. The expression “unto the
age” occurs twenty-seven times. The precise
meaning must be determined from the context.
In Matt. 21:19; Mark 3:29; John 13:8; I Cor.
8:13, it means “never.” In other contexts, the
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idea of a future eternity is apparent (John
6:51, 58; 10:22; 11:26; 12:34; 14:16; II Cor.
9:9; Heb. 5:6; 6:20; 7:17, 21; I Pet. 1:25;
I John 2:17; 1I John 2; Jude 13).

The plural, “ages,” is used to strengthen
the idea of endlessness. (a) In the past: “be-
fore the ages” (I Cor. 2:7); “from the ages”
(Col. 1:26; Eph. 3:9). In Eph. 3:11 we have
the “purpose of the ages,” i.e., God’s eternal
purpose. (b) In the future: “unto the ages”
(Matt. 6:13; Luke 1:33; Rom. 1:25; 9:5;
11:36; II Cor. 11:31; Heb. 13:8). Jude 25
reads “unto all the ages.” The parallelism of
ages and generations in Col. 1:26 suggests
that the plural form conceives of time as con-
sisting of a succession of many ages or genera-
tions and this leads to the further thought that
the ages are long but not unlimited periods of
time.

The eternity of the future is further
strengthened by doubling the form: (a) in the
singular: “unto the age of the age” (Heb.
1:8); (b) in the plural: “unto the ages of
the ages.” This expression occurs twenty-one
times, all in Paul or Revelation with the ex-
ception of Heb. 13:21; I Pet. 4:11; 5:11.

A number of variant expressions are Eph.
3:21, “unto all the generations of the age of
the ages,” and IT Pet. 3:18, “unto the day of
the age.”

The lordship of God over all time is seen
in the expression “king of the ages” (I Tim.
1:17; Rev. 15:3). .

B. Aién as a segment of time. Theologically
the most important usage of aion in the NT
is that which designates two distinct periods of
time: this age and the age to come. This struc-
ture provides the background for the eschato-
logical character of the work of redemption.
This idiom views redemptive history, not as
a series of unending ages, but as two distinct
and contrasting periods of time.

Several verses reflect this two-age structure
without emphasizing it. Blasphemy against the
Holy Spirit will never be forgiven in this age
or in the age to come (Matt. 12:32). Christ
is exalted above all authority both in this age
and in the age to come (Eph. 1:21). Disci-
pleship of Jesus, even though it brings its re-
wards, often involves the loss of possessions
and family in this time, but it will mean
eternal life in the age to come (Mark 10:29-
30; Luke 18:28-30). This saying involves a
slight variation in form: “time” (kairos) is sub-

stituted for “age” in the first member. This
same idiom, “this time,” is found in Rom.
3:26; 8:18; 11:5; II Cor. 8:13.

This age will come to its end with the
parousia of Christ (Matt. 24:3). At the con-
summation of this age the Son of Man will
send his angels to separate the wicked from
the righteous (Matt. 13:39-42). The age to
come will be the age of immortality in contrast
to this age. “Those who are accounted worthy
to attain to that age” will be “sons of the resur-
rection” and will be like the angels in one
aspect: they will no longer be subject to death
(Luke 20:34-35).

The age to come is the age of eternal life
(Mark 10:30), when the righteous will “shine
forth as the sun in the kingdom of their Fa-
ther” (Matt. 13:43). Mark 10:24, 30 equate
the age to come with both eternal life and the
kingdom of God; and in Matt. 25:34, 46 the
righteous inherit the kingdom of God and en-
ter into eternal life when the Son of Man
comes in his glory (Matt. 25:31) at the end
of this age (Matt. 25:41).

The character of this age stands in sharp
contrast to the coming age. It is evil (Gal.
1:4) because Satan is “the god of this age,”
holding men in darkness (II Cor. 4:4). This
age stands in opposition to the kingdom of
God; for, when the word of the kingdom is
sown, “the care of the age” tends to choke it
so that it does not become fruitful (Matt.
13:22). Love for this age caused Demas to for-
sake Paul (II Tim. 4:10). Paul describes those
who live according to “the age of this world”
in Eph. 2:1, 2 as dead in sins, sons of dis-
obedience following a satanic leading, pursuing
the passions of the flesh; therefore they are
under God’s wrath. This phrase “the age of
this world” closely associates the temporal and
the spatial words. Indeed, the expression “this
world” is a parallel expression (John 8:23;
9:39; 11:9; 12:25; 13:1; 16:11; 18:36; 1
John 4:17; I Cor. 3:19; 5:10; 7:31). The de-
bater of this age and the wisdom of this world
are both folly to God (I Cor. 1:20; 2:6) for
God can be known only by revelation, not by
wisdom (I Cor. 2:6). The rulers of this age
who in ignorance crucified the Lord of glory
are doomed to pass away (I Cor. 2:6, 8). Some
interpreters find in this verse a reference to
the demonic hosts of “the god of this age,” but
this is not proved.

In brief, this age is the period of Satan’s
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activity, of human rebellion, of sin and death;
the age to come, introduced by the parousia of
Christ, will be the age of eternal life and
righteousness, when Satan is destroyed and
evil swept from the earth.

This dualistic structure is shared by the NT
with contemporary Judaism (see IV Ezra
6:7-9; 7:20-31, etc.); but both are derived
from elements implicit in the OT, which sees
the world, the scene of human existence, in
need of a miraculous transformation by the
direct act of God before God’s people can en-
joy the fulness of the redemptive blessings
(Isa. 65:17 ff.). However, at one important
point the NT stands apart from its Jewish en-
vironment: in Christ the blessings of the age
to come have entered into this evil age. Jesus,
who will come in glory as the Son of Man to
inaugurate the age to come, has already ap-
peared on earth in humility to bring to men
in the midst of this evil age the life of the
age to come. We already taste the powers of
the coming age (Heb. 6:5). Through the
death of Christ we are now delivered from
this present evil age (Gal. 1:4). We are no
longer to be conformed to this age but are to
be transformed by an inner power (Rom.
12:2). It is possible that, in 1 Cor. 10:11,
“upon whom the ends of the ages are come”
may refer to this overlapping of the two ages
and mean that, while Christians live bodily in
this age of sin and death, they live spiritually
in the age of righteousness and life. This
phrase, however, like Heb. 9:26, “the con-
summation of the ages,” may mean that in
Christ God’s purpose in the ages of redemp-
tive history has been fulfilled. In any case, the
NT does teach an overlapping of the ages.
Therefore, eternal life, which belongs to the
age to come (Mark 10:30; Matt. 25:46; John
12:25; Rom 2:7), is a present possession
(John 3:36; 6:47). Justification, which really
means acquittal from guilt in the final judg-
ment (Matt. 12:36, 37; Rom. 8:33 f.), is al-
ready accomplished (Rom. 3:24; 5:1). Salva-
tion which belongs to the future (Rom. 13:11;
I Pet. 1:5, 9) is also present (II Cor. 6:2;
Eph. 2:8). The kingdom of God which be-
longs to the age to come (Matt. 25:34; I Cor.
15:50) has invaded this age, bringing to men
its blessings in advance (Matt. 12:28; Luke
17:20; Col. 1:13; Rom. 14:17). In brief, the
redemptive realities are eschatological; they are
the blessings which belong to the age to come,
but in Christ they have been given to believers

who still live in this age. Christians live in two
ages; they enjoy the powers of the age to come
while living in the end of this age.

See also Escmarorocy and KinepoM oF
Goo.

C. Aion as a Spatial Concept. Sometimes
aion refers not so much to a period of time as
to that which fills the time period. The crea-
tion of the ages in Heb. 1:2 refers to all that
fills the ages —the world. In Heb. 11:3 “the
ages” are further described by the phrase “that
which is seen” — the visible world which fills
the ages of time.

Since aion can bear spatial connotations, it
can be used interchangeably with kosmos,
“world.” See “the coming world” in Heb. 2:5
and “the coming age” in Heb. 6:5, “the wis-
dom of this world” (I Cor. 1:20; 3:19) and
the “wisdom of this age” (I Cor. 2:6). Possibly
the “care(s) of the age,” in Mark 4:19 and
Matt. 13:22, is synonymous with the care for
the things of the world in I Cor. 7:33; and
the assertion that God is the King of the ages
(I Tim. 1:17) means not only that he is
Lord of time but of all that fills time.

D. Aion as a Person. In hellenistic religion
aion was used of semidivine beings standing
between God and the world. Some scholars
have found this meaning in the N'T. Eph. 2:2
is said to be the aion who rules over this world;
Col. 1:26 and Eph. 3:9 and 2:7 are said to
refer to heavenly spirits from whom God con-
cealed his redemptive purpose and over whom
Christ is to triumph. This interpretation is
highly improbable.

The biblical concept of “the ages” stands in
contrast to the Greek idea of the time—
eternity relationship, in which eternity is quali-
tatively other than time. Biblically, eternity is
unending time. The future life has its setting
in a new redeemed earth (Rom. 8:21; II Pet.
3:13) with resurrection bodies in the age to
come. It is not deliverance from the realm of
time and space but from sin and corruption.
Rev. 10:6 does not mean that time is to end.

See also ETerniTY and TiME.

BIBLIOGRAPHY

. Sasse in TWNT; E. D. Burton, The Epistle to the
Galatians (ICC), pp. 426-31; Oscar Cullmann, Christ
and Time; G. Vos, The Pauline Eschatology, chaps. 1-2;
G. E. Ladd, ExpT, 68:268-73,

Georce Erpon Lapp

AGNOSTICISM. In the year 1869, at a
meeting of the Metaphysical Society, Thomas
Huxley (1825-95), invented the term agnostic
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as a play upon the ancient party name grostic,
The Gnostics (q.v.) in the ancient church
claimed esoteric knowledge, gnosis, in matters
not open to public investigation. By the term
agnostic Huxley intended to cover the nega-
tive philosophical religious views which he
shared with Herbert Spencer (1820-1903)
and others.

Robert Flint’s Agnosticism (C. Scribner’s
Sons, 1903) is an elaborate refutation. Flint
strongly criticizes the lexicographical formation
of the word, agnostic, which Huxley used
loosely, and, it seems, somewhat playfully.
Flint and others have pointed out that the
ancient term skepticism would have been ac-
curate and suitable.

The ancient Greek Skepticism of Pyrrho
(365?-275? B.c.) and others was mainly di-
rected against assumed knowledge of the physi-
cal world. The same was largely true of the
Skepticism of Hume (1711-76). The more
nearly contemporaneous Skepticism of Sir Wwil-
liam Hamilton (1788-1856) and H. L. Man-
sel (1820-71) was pro-theistic. Hamilton’s posi-
tion was one of “denying that God can be
known while affirming that God ought to be
believed in” (Flint. op. cit., p. 604). This is
very similar to much that is found in con-
temporary Barthianism.

Spencer consciously adopted the negative
side of the Skepticism of Hamilton and Man-
sel. Flint says, “His [Spencer’s] agnosticism,
as he has always candidly stated, was almost
entirely derived from the teaching of Hamilton
and Mansel” (op. cit., p. 630). But Spencer’s
Agnosticism, like that of Huxley, was anti-
theistic. It is interesting to note that, whereas
Huxley regarded the conservation of matter
and of energy, and the law of the inverse
square, as matters of positive knowledge, these
are matters about which some modemn phys-
icists are very skeptical.

It must be remembered that the Agnosticism
of Huxley and Spencer does not imply “I do
not know,” but, “One cannot know.” It is
strictly a universal negative judgment, which
would require universal knowledge for its veri-
fication.

See also UNBELIEF.

BIBLIOGRAPHY

Aside from the writings of Huxley and Spencer, and
Flint's Agnosticism above referred to, and aside from
articles on the subject in the larger encyclopaedias, the
reader may consult the symposium by Henry Wace,
Thomas Huxley, W. C. Magee, W. H. Mallock, and
Mrs. Humphrey Ward, Christianity and Ag icism, a
Controversy; Paul Carus, Kant and Spencer, a Study of
the Fallacies of Agnosticism; Clarence Darrow and Wal-

lace Rice, Infidels and Heretics, an Agnostic’s Anthology
(short selections from many sources, a few from Darrow
himself); R. C. Churchill, English Literature and the
Agnostics.
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AGONY. The word agénia has three mean-
ings: (1) contest or struggle for victory, 2
gymnastic exercise, and (3) when used of the
mind, “anguish” (LSJ, p. 19). As with its
cognate agon, the idea of a contest or struggle
is the most frequent meaning:

The word is found three times in the LXX
(II Macc. 3:14, 16; 15:19).

Only in Luke 22:44 does it occur in the
NT. Whether Luke 22:43-44 was in the text
Luke originally wrote is questioned. Some
scholars believe the scribes added it to the
narrative as a scrap of historical tradition not
found in any of the Gospels. The historicity of
these verses is not in doubt —only their au-
thenticity as part of Luke’s original text.

Matt. 26:36-46 records that Christ prayed
three times in Gethsemane. The first time he
assumes that the cup can pass from him but
adds “Not as I will but as you will.” The
second and third times he assumes that the
cup cannot pass from him and adds again:
“Let your will be done.” The agony or anguish
of Jesus during this time shows his inward
struggle.

What does this experiénce of Jesus mean?
Not that he feared death., When Herod Anti-
pas wanted to kill him, he showed no fear, but
a firm conviction that he would die in Jerusa-
lem (Luke 13:31-35). To be sure, Jesus was
keenly and fully conscious of his role as sin-
bearer. For a sinless being to be “made sin”
(II Cor. 5:21) would certainly involve an in-
ward struggle. Stauffer suggests (TWNT, I,
p. 140) that Jesus’ agony lay in his deep con-
cern for victory (compare Luke 22:44 with
Luke 12:49-50). One thing is certain: the
experience is more than human mind can
fathom.

A. BErgkeLEY MICHELSON

ALBIGENSES. The Albigenses, inheritors
of the dualistic heresies of the Bogomils and
Paulicians, centered in Albi, a town in south-
ern France. They flourished also in northern
Spain and northern Italy during the twelfth
century and were known also as the Cathari
or Patarini.

The Cathari dualism taught a spiritual
world made by a good power and a material
creation made by an evil force. They rejected
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part of the OT, while emphasizing the Gospel
of John. They formed an antisacerdotal protest
against the evils of the medieval church.

The Albigenses were divided into two
groups, the perfecti and the credenti. The lat-
ter were the lower order, who could marry,
hold property, and share in the sacraments of
the Roman church. These looked forward to
the consolmentum which would provide full
salvation for them. Many postponed experienc-
ing the consolmentum until just before death.
The perfecti were those who had experienced
the consolmentum. They had been forgiven
all their sins and hence must remain celibate
or separate from their wives. They were pro-
hibited from eating meat, milk, or eggs, since
these resulted from sexual activity. They could
not wage war or hold real estate.

Though protected by William IX, Duke of
Aquitaine, Innocent III ordered the Cister-
cians to preach a crusade against them in
1209, but it failed. In 1229 the war ended
with the Albigenses still in existence. The In-
quisition of the fourteenth century succeeded
in stamping them out.
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SuerMman Roppy

ALEXANDRIA, SCHOOL OF. It is
probable that Christianity came to Alexandria
in apostolic times, though the tradition that it
was first brought by John Mark cannot be
verified. The indications are that Christianity
was well established in middle Egypt by a.p.
150. (H. 1. Bell, HTR xxxvii, p. 204) and
that Alexandria was its port of entry and sup-
porting base.

Clement of Alexandria became head of the
Catechetical School about 190. A philosopher
throughout his life, Clement saw Greek phi-
losophy as a preparation for Christ, even as a
witness to divine truth. Plato was a cherished
guide. Sin is grounded in man’s free will. En-
lightenment by the Logos brings man to knowl-
edge. Knowledge results in right decisions.
These draw a man towards God until he is
assimilated to God (Strom. iv. 23). The Chris-
tian lives by love, free from passion. His life
is a constant prayer. Clement set forth its pat-
tern in minute detail in the Paidagégos. He
took an optimistic view of the future of all
men, but knowledge would be rewarded in the

world to come. An allegorical exegesis of
Scripture supported these views.

Clement was succeeded in the Catechetical
School (ca. 202) by the much abler Origen
(ca. 186-ca. 255). A biblical student and exe-
gete of great ability, Origen produced the
Hexapla text of the OT. He wrote commen-
taries, scholia, or homilies on all the biblical
books; but they were based on three senses of
Scripture, the literal, moral, and allegorical.
The Bible was inspired, useful, true in every
letter, but the literal interpretation was not
necessarily the correct one. Indebted, like
Clement, to the Greeks, Origen was not as
admiringly dependent upon them. His con-
ception was of a great spiritual universe, pre-
sided over by a beneficent, wise, and personal
being. Alexandrian Christology makes its be-
ginnings with Origen. Through an eternal gen-
eration of the Son, the Logos (q.v.), God com-
municates himself from all eternity. There is
a moral, volitional unity between the Father
and the Son, but an essential unity is ques-
tionable. The world of sense provides the
theater of redemption for fallen creatures who
range from angels through men to demons. By
the incarnation the Logos is the mediator of
redemption. He took to himself a human soul
in a union that was a hendsis. It was, there-
fore, proper to say that the Son of God was
born an infant, that he died (De princ. I1. vi.
2 £.). By teaching, by example, by offering
himself a propitiatory victim to God, by paying
the devil a ransom, Christ saves men. Men
gradually free themselves from the earthy by
meditation, by abstinence, by the vision of
God. A purging fire may be needed in the
process. Although this world is neither the first
nor the last of a series, there will ultimately
come the restoration of all things. Flesh, mat-
ter, will disappear, spirit only will remain, and
God will be z2ll in all. How long human free-
dom will retain the power of producing an-
other catastrophe is not clear, but ultimately
all will be confirmed in goodness by the power
of God’s love.

After Origen’s departure from Alexandria
his disciples diverged. One group tended to
deny the eternal generation of the Logos.
Dionysius, Bishop of Alexandria (247-265),
sympathized with this party and declared the
Logos to be a creation of the Father, but the
future in Alexandria belonged to the opposite
wing, which emphasized the divine attributes
of the Logos. The Sabellian party was strong
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in Cyrenaica and Libya, and this influence af-
fected Alexandria. When the presbyter Arius
began, perhaps about 317, to proclaim that
the Logos (4.v.) was a creation in time, differ-
ing from the Father in being, he attracted dis-
ciples, but Bishop Alexander opposed Arius.
As Emperor Constantine found it impossible
to restore harmony by exhortation and influ-
ence, he called for a general meeting of bish-
ops. The resulting Council of Nicaea in 325
was attended by an Alexandrian delegation
which included the deacon Athanasius. For the
remaining years of his life Athanasius was to
champion the Nicene conclusion that the Son
was homoousios with the Father. The adop-
tion of this term in spite of its chequered
Gnostic and Sabellian background was a work
of providential genius.

In 328 Athanasius succeeded Alexander as
the Alexandrian bishop. In spite of some dic-
tatorial tendencies, he possessed a superb com-
bination of the talents of a successful ad-
ministrator with great depths of theological in-
sight. From this time on, Alexandria empha-
sized vigorously the identity in being of the
Father and the Son. Athanasius presented, in
his On the Incarnation of the Logos, the in-
dispensability of the union of true God with
true man for the Christian doctrine of salva-
tion through the life and death of Christ.
Wholly God and wholly, man the Saviour must
be. Through many false charges and five
periods of exile Athanasius maintained his in-
sistence upon one God, Father and Son of the
same substance, the church the institute of
salvation, not subject to the interference of
the civil state. Athanasius also set forth the
view that the Spirit is homoousios likewise with
the Father and the Son, thus preparing the
way for the formula mia ousia, treis hy-
postaseis.

That Christ need not be wholly divine and
wholly human was a view which Apollinaris
of Laodicea did not succeed in fastening upon
Alexandria in spite of his efforts in that direc-
tion. His view that the pneuma of the Logos
replaced the human spirit was rejected. His
emphasis upon the unity of the personality of
Christ, however, became increasingly an Al-
exandrian emphasis and was strongly stressed
by Cyril, who became bishop in 412. The
Logos took a full human nature upon him-
self, but the result was hendsis physiké,
and Cyril loved the formula mia physis, one
even though originally ek duo. The incarna-

tion was to the end of salvation. God became
man that we might become God. Cyril sup-
ported this by allegorical exposition of the
Scripture of both Testaments, especially those
of the Pentateuch. The phenomenal allegory
of the facts is designed to yield the noumenal
meaning. His most famous writing is his series
of twelve anathemas against Nestorius, attack-
ing what appeared to him to be denials of the
unity and full deity of Christ and of the cru-
cifixion and resurrection of the Word. In 433
Cyril accepted, with the Antioch leaders, a
profession of faith which declared that a unity
of the two natures of Christ had come into
existence (hendsis gegone) and used the term
for which Cyril had so vigorously contended
against Nestorius, theotokos (see MOTHER OF
Gop) as a description of the Virgin Mary.

Dioscurus continued the Cyrillian emphasis
on unity in the person of Christ but pushed it
to an extreme. At the Council of Chalcedon

(451) the Alexandrian radicals suffered defeat
with the adoption in the Definition of the
phrase en duo physesin. The final Alexandrian
tendencies produced schism after Chalcedon.
The great bulk of Egyptian Christendom re-
jected Chalcedon and became monophysite
(see MonorHYsITISM). Monothelitism (4.v.)
proved to be only a temporary enthusiasm in
Alexandria. The arrival of Islamic rule ended
1t.

The Alexandrian school with its Platonic
emphasis was the popular school of its time.
In its more moderate form it set the christologi-
cal pattern for many centuries. The love of al-
legorical interpretation was characteristic. The
intervention of the divine in the temporal was
stressed, and the union of the natures of
Christ with overriding emphasis on the divine
component was dangerously accented.

See also CHRISTOLOGY.
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Paur WooLLEY

ALLEGORY. An allegory, sometimes
called a prolonged metaphor, is a rhetorical de-
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vice which represents a sense higher than the
literal. It differs from a metaphor in being
longer and more detailed. Bunyan’s Pilgrim’s
Progress is a classical religious allegory. Bibli-
cal examples include Ps. 80, which describes
Israel as a vine, and Gal. 4:24, which Paul
specifies as an allegory. Developed in the sixth
century B.C. in Greece, this system of interpre-
tation invaded biblical scholarship through
Philo of Alexandria (20 B.c.-a.p. 42). Origen
(182-251) postulated three levels of truth in
Scripture: (1) the literal or fleshly sense; (2)
the moral sense; and (3) the pneumatic sense.
Allegory was widely employed in the Alexan-
drian school (See ALExaNDRIA, ScHOOL OF) to
remove anthropomorphisms and crude literal-
isms which offended the Greek mind. Augus-
tine adopted a modified allegorical system on
the basis of II Cor. 3:6. Jerome is chiefly re-
sponsible for introducing allegory into the Ro-
man church, and this subsequently became one
of the great issues of the Reformation. Luther,
Melanchthon, and Calvin rejected allegory be-
cause it is subjective and uncontrolled.
See also InTERPRETATION (B1BLICAL).
Davip H. WaLrace

ALMIGHTY. See Gopb.
ALMS, ALMSGIVING. The Mosaic law

enjoined beneficence in both action and atti-
tude toward the poor and afflicted (cf. Deut.
15:7; 24:13). It bestowed rights and privileges
which included gleaning (Lev. 19:9, 10; Deut.
24:19, 21), sabbatical and jubilee year bene-
fits (Ex. 23:11; Lev. 25:6, 25-30, 39-42, 47-
54; Deut. 15:12-15), tithe portions (Deut.
14:28; 26:12, 13), prompt wage payment
(Lev. 19:13), freedom from usury and reten-
tion of pledges (Lev. 25:35, 37; Ex. 22:25-
27), and beneficial participation in joyous
festivals (Deut. 16:11, 14; cf. Neh. 8:10).
The ethical concept of sedagd is biblically as-
sociated with all who express the enjoined atti-
tude and activity (Deut. 25:13). No single
word in the English exactly conveys the mean-
ing of sedagd, which is derived from a Hebrew
root meaning justice, righteousness. The blend
of ideas between almsgiving and righteousness
is illustrated where the LXX translated the
word as “alms” in Deut. 25:13 and Dan. 4:24
(27, AV). The same association is manifested
at Matt. 6:1 where the Vulgate and some
Greek manuscripts read dikaiosynén, “right-
eousness,” instead of eleémosynén, “alms.” The
latter word appears in the N7 at least fourteen

times. From sedagd, the rabbis developed
gemilat hdsadim, “performing acts of loving-
kindness” and declared such actions to be one
of the three fundamentals of social economics
(Aboth 1:2). Talmudic teaching interpreted
“righteousness” by almsgiving in, e.g., Gen.
18:19; Ps. 17:15; Isa. 54:14. By expanding
Prov. 10:2, the rabbis infused into almsgiving
an intense religious connotation. The messianic
era will be expedited by the universal practice
of sedaqd (Baba Bathra 10a). Systematic and
even enforced almsgiving were developed in
post-captivity times, even though pure motiva-
tion was recognized as of importance (Suk.
49b). The personality of the beneficiary must
be respected, and the bestowal of charity
should not be performed in such a way as to
humiliate or embarrass the recipient. Ostenta-
tion in dispensing alms was deplored; but, be-
ing overzealous in religious performance, cer-
tain of the Pharisee sect yielded to this unbe-
coming manifestation (Matt. 6:2).

Born of the early association of charity and
righteousness, noble Jewish institutions came
into existence which made monetary loans free
of interest and without tangible security, con-
ducted burial services, and even provided dow-
ries and trousseaux for poor girls. Care of the
poor was a messianic injunction (Matt. 6:1-4;
Luke 14:13) and a Christian practice (Gal.
2:10; Acts 11:27-30; Rom. 15:26; I Cor.
16:1-4).
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ALPHA AND OMEGA. The phrase, Al-
pha and Omega, is the rendering of the Greek
expression to alpha kai to 6, which is found in
three places in the NT (Rev. 1:8; 21:6;
22:13). It is also found in the Textus Recep-
tus of Rev. 1:11, but modern scholarship large-
ly regards it as not genuine in this place.

In this phrase there is probably a reference
to the Jewish employment of the first and last
letters of the Hebrew alphabet to indicate the
totality of a thing. “The symbol ¢’ was regarded
as including the intermediate letters, and stood
for totality; and thus it fitly represented the
Shekinah . . .” (H. B. Swete, The Apocalypse
of St. John, Eerdmans Publishing Company,
Grand Rapids, Michigan, 1951, p. 10). It is
a natural transition to the thought of eternity
when the expression is related to time.

The expression is essentially the same as
Isaiah’s words, “I am the first, and I am the
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last; and beside me there is no God” (Isa.
44.6). Thus, it is a claim that the one to
whom it refers is the Eternal One.

The expression in Rev. 1:8, due to the ex-
planatory phrases that modify the subject, re-
fers to the eternity and omnipotence of the
Lord God. In 21:6 it is further defined by the
words, “the beginning and the end,” and in
22:13 by the words, “the first and the last.”
The thought conveyed in the second and third
occurrences is the same.

In patristic and later literature the expres-
sion was referred to the Son. It seems clear,
however, that the first two occurrences are to
be referred to the Father (1:8; 21:6), while
the third properly refers to the Son. On its last
occurrence (22:13) Swete remarks, “The
phrase is applicable in many senses, but per-
haps it is used here with special reference to
our Lord’s place in human history. As creation

owed its beginning to the Word of God, so-

in His incarnate glory He will bring it to its
consummation by the Great Award” (op. cit.,
p- 307).

See also FirsT AND LasT.
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ALTAR. The Hebrew term for altar in the
OT was mizbéah (“place of blood-sacrifice,”
derived from zabah “to slaughter” or “slay a
victim’). Yet it was also used for the presenta-
tion of the bloodless meal-offering (minhd) and
the libations of oil and wine, as well as for
burning sacrificial animals. Prior to the con-
secration of Moses’ tabernacle, the altar usually
consisted of one or more unhewn stones, and
Ex. 20:24-26 allowed the continued erection
of such “lay” altars in the holy land after the
Israelite conquest. But the general rule after
the inauguration of the tabernacle (Ex. 40)
was that Israelite believers were to present
their blood-sacrifices only upon the bronze
altar installed before the door of the tabernacle
itself. This was constructed according to the
exact measurements (five cubits square and
three cubits high) revealed to Moses on Mt.
Sinai, and it was fashioned of acacia wood
overlaid with bronze, and equipped with a
horn at each of the four corners.

There was also a smaller Cone cubit square
and two cubits high) altar constructed of
acacia wood and overlaid with gold. This
“golden altar” (likewise called mizbéah) was

distinguished from the “brazen altar” in that
it was intended only for the offering up of in-
cense (although blood might be smeared upon
its horns). This stood right before the inner
veil or curtain in such a position that the
smoke of the incense might cover over the ark
of the covenant inside the holiest place. The
NT word for these altars was thysiastérion
(from thyé “to sacrifice”). Only once is an-
other word used for altar: bomos in Acts
17:23, where a reference is made to a pagan
altar.

G. L. ArcHER, Jr.

AMAZEMENT. Expressions of amazement
(thambein, Mark 1:27; existanai, Mark 2:12)
and its related emotions, astonishment
(ekpléssesthai, Mark 1:22), wonder (thau-
mazein, Mark 5:20) and fear (phobeisthai,
Mark 4:41), appear frequently in the Synop-
tic Gospels as a description of the reaction of
varied groups to the words and works of Jesus.
Such words emphasize the revelatory character
of these words and works.

Wonder is attributed to Jesus twice (Matt.
8:10; Mark 6:6). The word used, thaumazein,
emphasizes a reaction not so much to the un-
expected as to the extraordinary. In Mark’s ac-
count of Gethsemane (Mark 14:33) Jesus'
emotion is described with the word ekthambeis-
thai (only in Mark 9:15; 16:5, 6). In the
light of the LXX use of this word and its cog-
nates, which emphasizes dread or fear (see I
Sam. 14:15; II Sam. 22:5), the source of the
emotion is to be found in the awful aware-
ness of the implications of the cross.

See also EMoTiON.

CuarrLes A. Hobgman

AMBASSADOR. The word ambassador is
the rendering of three Hebrew words in the
OT: (1) mal'ék, meaning messenger, or an-
gel (II Chron. 35:21); (2) sir, meaning en-
voy, or messenger (Josh. 9:4); (3) malis,
meaning interpreter, or ambassador, as a hi-
phil particle of I4s (II Chron. 32:31). Gen-
erally speaking, they were temporary officials
chosen from court attendants to represent a
king or government.

The chief interest of the word centers
around the NT usage. It is the rendering of
the Greek word presbeud, which occurs in two
places (II Cor. 5:20; Eph. 6:20). A related
word, presbeia, meaning ambassage, occurs in
Luke 14:32. The Greek words presbeué and
presbeutés were used for the emperor’s legate.
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Paul’s words, therefore, in II Cor. 5:20, “Now
then we are ambassadors for Christ,” set forth
the Christian minister as a representative of
the King of kings, delivering a message which
is the very voice of Ged.
BIBLIOGRAPHY
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AMEN. This Hebrew word originally was an
adjective meaning ‘“reliable, sure, true” or an
adjectival verb, “It is reliable or true.” The re-
lated verb aman meant “to support, sustain”;
in the niphal stem: “prove oneself steady, re-
liable, loyal”; in the hiphil stem: “to regard
someone as reliable, trustworthy or truthful,”
and hence, “to believe.” Amén by itself was
used as a formula (“Surely!” “In very truth!”)
at the end of (a) a doxology, such as: “Blessed
be Jehovah forever” (where the Amen signi-
fies: “Yes indeed!” or, “May it be so in very
truth!”) cf. Pss. 41:13; 72:19; 89:52; 106:48;
also I Chron. 16:36 and Neh. 8:6, where the
audience assents to and adopts their leader’s
praise of God; (b) a decree or expression of
royal purpose, where the obedient listener in-
dicates his hearty assent and cooperation (I
Kings 1:36; Jer. 11:5). The one who prays
or asseverates or joins in the prayer or as-
severation of another, by the use of “Amen”
puts himself into the statement with all earn-
estness of faith and intensity of desire. The
usage is the same in the NT. Isa. 65:16 speaks
of Jehovah as the God of Amen, meaning that
he speaks the truth and carries out his word.
The same is implied by the Lord Christ when
he calls himself “The Amen” in Rev. 3:14.

G. L. ARcCHER, ]r.

‘AM HA-ARES. The term ‘am ha-dres,
“people of the land,” is used in the OT of:
(1) the native inhabitants of Palestine in con-
trast to the Hebrews (Gen. 23:7, 12, 13;
Num. 14:9); (2) the mixed population who
resisted the resettlement of Palestine after the
Exile (Ezra 9:1, 2; 10:2, 11; Neh. 10:28-31):
(3) the Israelite people as a whole (II Kings
15:5; Ezek. 12:19; 33:2; 39:13); and (4)
the common people distinguished from the
king, princes, priests, and prophets (II Kings
11:14; Jer. 1:18; Ezek. 7:27; 22:29; 46:3, 9).

In all of the pre-exilic references the term
carries with it the idea of possessing land and
has sociological significance. In the rabbinic
literature it becomes a purely religious term
and refers to those who, because of poverty,

distance from Jerusalem, or simply neglect, did
not observe the laws of ritual purity. The
‘am hd-dres were uninstructed in their religion
and thus negligent in the performance of its
obligations. The Pharisees sincerely believed
that such folk were outside the pale of true
religion. Hillel remarked: “A brutish man
dreads not sin and the ignorant man (‘am
ha-ares) cannot be pious” (Aboth 2:6).

Strack-Billerbeck attempts an identification
of ‘am ha-ares with the poor of Luke 6:20 and
Matt. 5:3, but the fact that there were in-
cluded in their number city dwellers and
farmers, rich and poor, even kings (SBK, 1I,
p- 495), makes this unlikely.

In all probability Jesus and his disciples
were considered by the Pharisees to be ‘am
ha-ares because they ate with unwashed hands
(Mark 7:1-15) and picked grain on the Sab-
bath (Luke 6:1-15). The Pharisees were un-
doubtedly referring to the ‘am ha-ares in John
7:49: “This crowd, who do not know the law,
are accursed.”

The climax of the mutual bitterness between
the Pharisees and the ‘am hd-dres was reached
in the early second century a.p. One rabbi
taught that an ‘am ha-gres could be killed on
the Day of Atonement, even if it fell on the
Sabbath! R. Akiba said of himself: “When 1
was an ‘am hd-dres | used to say, I wish I had
one of those scholars, and I would bite him
like an ass” (Pes. 49b). After the Bar Kochba
revolt (a.p. 132-35) these animosities disap-
peared.
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Wartern W. WESSEL
AMILLENNIALISM. See MiLLENNIUM.

AMYRALDISM. The doctrine of “hypo-
thetical universalism” held and taught by
Moses Amyrald, Moyse Amyraut (1596-1664),
at the French Reformed theoclogical school in
Saumur. A staunch defender of the Calvinist
articles of the Synod of Dort (1618-19),
Amyrald felt that a sort of Protestant scholasti-
cism had emerged, and he desired to get back
to the spirit of Calvin’s Institutes.

Amyrald also feared that the Lutherans
might be repelled by the Dort articles, feeling
that they were being classed as Arminians
along with the Dutch Remonstrants. Holding
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that the will always follows the intellect, he
taught that God wills the salvation of all, but
man’s intellect is incapable of causing the will
to believe apart from the operation of God in
the elect.

Thus Amyrald explained double predestina-
tion while softening its harsher aspects. “Hypo-
thetical universalism” is a confusing term, for
it secms to favor Arminianism, which it ac-
tually condemns.

Amyrald was acquitted of heresy by two
French Protestant synods, but the Swiss Re-
formed condemned his doctrine in the Formula
Consensus Helvetica (1675), which denied
universal atonement and the notion that God
desires the salvation of all. Amyraldism lives
on, however, in much of modern Calvinism.

BIBLIOGRAPHY
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Donarp G. Davis

ANABAPTISTS. A religious group which
appeared in Germany and other countries of
Europe as an aftermath of the Lutheran Ref-
ormation but which was not an essential part
of it. However, the fact that Luther shook the
foundation of the political and ecclesiastical
order in Germany made this movement possi-
ble. The seeds of economic and political re-
volt had been well planted in the German
mind, and only an upheaval of major propor-
tions was needed to bring them to life. The
Anabaptist revolt, while essentially religious in
nature, combined religious with social, eco-
nomic, and political radicalism. The term it-
self designates the opposition of this group to
the prevailing practice among the Lutherans
and Roman Catholics of infant baptism and
their own insistence upon adult immersion.
Repudiating both the Roman Catholic and the
Lutheran conception of the church and its gov-
ernment, the movement represented a distinct
break in the church as an historic organism.
Ritschl found its origin in the Spiritual Fran-
ciscans of the later Middle Ages while other
scholars have felt that it can be traced back
to the Waldensian movement. The Anabaptists
were not a coherent group and represented
various degrees of orthodoxy, ranging from the
evangelical position of Conrad Grebel (1498-
1528) to the much more radical thought of
Balthasar Huebmaier (1485-1528), and Hans
Denk (d. 1527). Their common denominator
was their insistence on the necessity of adult
baptism. The more radical element stressed the
importance of the inner word rather than the

external word of the Scriptures. Denying such
doctrines as the total depravity of man, original
sin, election, and eternal damnation, they held
that man possesses freedom of the will and is
capable of a direct and mystic communion
with God. Hucbmaier and Denk preached a
moderate communism along with a radical
chiliasm, which brought upon them persecu-
tion by both the Roman Catholics and the
Lutherans. Menno Simons became the leader
of the Anabaptists after 1536 and brought
them into the evangelical tradition of the Re-
formers.

BIBLIOGRAPHY

J. Horsch, The Mennonites in Europe; R. H. Bainton,
“The Left Wing of the Reformation,” Journal of Re-
ligion, XXI, 1941; G. F. Hershberger, The Recovery of
the Anabaptist Vision.

GREGG SINGER

ANALOGY. In logic, a form of inference.
When an object resembles another in a certain
number of points, it will probably resemble it
in others. The Scholastics developed reasoning
from the finite to the infinite by analogy to a
precise science. Aquinas, using as his founda-
tion the metaphysical scale of being, reasoned
that if both creature and Creator are a part
of the same scale of being, then there must be
between them an analogy of proportion. Thus,
if man has wisdom, by analogy God also has
wisdom.

William of Occam pointed out the fallacy
in reasoning thus by analogy from the known
finite to the unknown infinite. So long as the
differences between the creature and the Crea-
tor are indeterminable and infinite this type of
reasoning can have very little meaning. This
was ignored by later Protestant apologetes,
such as Butler, who wrote his classic Analogy
of Religion, in which he sought to make a rea-
sonable use of reason to show that God proba-
bly exists.

The proper place of analogical reasoning is
seen when it is recognized that God is the ul-
timate source of all truth, Thus when man dis-
covers the truth in any realm of knowledge, he
is thinking God's thoughts after him. His
knowledge is analogical of God’s. This fact is
of basic importance for apologetics. All non-
Christian systems assume that man reasons
univocally, whereas only Christianity recog-
nizes the fact that all our true reasoning is
analogous.

MonrTton H. SmrTH

ANATHEMA. The Attic anathéma meant
a thing laid by, specifically, a votive offering
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set apart to a god, which was hung in his tem-
ple or in a public place. The LXX employs it
as the rendering for hérem, and in time it came
to have the force of “anything devoted to de-
struction” (Lev. 27:29; Josh. 6:17 ASV).
That which was “devoted” to God was forbid-
den for ordinary uses. In the NT the AV “ac-
cursed” in Rom. 9:3, I Cor. 12:3, and Gal.
1:8, 9 is anathema. It became a strong word
of execration implying moral worthlessness.
Ezra 10:8 is supposed to be the starting point
of the theory that anathema could mean ex-
communication (JewEnc, I, p. 559). In the
Talmud, hérem is undoubtedly used of excom-
munication. The Greek Fathers employed
anathema also to denote excommunication
(qv.).

Rom. 9:3 cannot signify excommunication
because of apo tou Christou, but rather separa-
tion (q.v.) from Christ and eternal bliss
(Crem, p. 547). It was explained as excom-
munication by the Church Fathers because of
a desire to avoid the appearance of profanity
in the wish (ICC, in loco). Though convinced
that nothing celestial nor terrestrial could sep-
arate him from Christ, Paul was moved to the
desire because of voluntary self-sacrifice.

In I Cor. 12:3 Paul may have had in mind
the days of his opposition to Christian truth
(Acts 26:11). He now declares that no one
can be motivated by the Spirit of God and
still utter this execration. In later years dur-
ing the persecutions of Christians they were
put to this crucial test, that is, to blaspheme
Christ.

Perhaps Gal. 1:8, 9 is the strongest use of
the word. Paul places first himself, then even
the angels, and lastly any man under a curse
should any one of them presume to preach
another (different) gospel than the one al-
ready delivered to the Galatians.

Anathema is joined with the Aramaic Mar-
anatha (“Our Lord comes” or “Our Lord,
come™) in I Cor. 16:22. The use of the
Aramaic has been explained as an expression
in common use like our “Hallelujah” and
“Amen.” The usual interpretation is that he
who loves not, even more, has not any affec-
tion for, our Lord Jesus Christ will be ac-
cursed at the coming of the Lord.

See also Curse.
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CuarcLes L. FEINBERG

ANCHORITE. The English term is de-
rived from the Greck anachéred, to separate,
withdraw, retire, and denotes one of the class
of early ascetics who withdrew from the society
of men, hoping to please God by living in
solitary isolation while seeking victory over
the flesh and the devil in meditation and
prayer. Extreme ascetic practices characterized
the anchorites, and they gave little evidence of
a sense of mission to mankind.

Anthony of Egypt (250?-356?) became the
first Christian anchorite, and he soon had
many imitators. The Egyptian desert and the
caves of the Middle East were favorite re-
treats. Western Europe produced few an-
chorites, probably because of the less favorable
climate. Anchoritism did not prove to be a sat-
isfactory way of life, and the communal type
of monasticism was initiated by Pachomius
(2927-349?), who had been disappointed in
the solitary life.
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ANGEL. The term aggelos, from which
angel derives, is in itself a fairly colorless word,
like its Hebrew equivalent, which can be used
equally for human or heavenly messengers.
But in the NT it is used almost exclusively
for angelic beings in the latter sense, and the
Vulgate rightly introduces a distinction be-
tween angelus and nuntius which has been
maintained in modern renderings and usage.

The term which the Bible uses to describe
angels gives us the clue to the function by
which they are primarily to be known and
understood. They are the ambassadors of God.
They belong to his heavenly court and szrvice.
Their mission in heaven is to praise him (Rev.
4, 5) and to do his will (Ps. 103:20), and in
this mission they behold his face (Matt.
18:10). But since heaven comes down to
earth, they also have a mission to earth, ac-
companying God in his work of creation (Job
38:7), providence (Dan. 12:1), and especially
reconciliation (Gen. 19:1 f. and passim). In
fulfilment of this mission their task is to declare
the word of God (e.g., Luke 1:26 £.) and to
do his work (e.g., Matt. 28:2).

The function of angels is best seen from
their part in the saving mission of Jesus Christ.
It is natural that they should be present both
when he came to earth and at his resurrection
and ascension. They are also to accompany
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him at his return in glory (Matt. 24:31).
They do not do the real work of reconciliation.
But they declare and accompany, and they
simmon man to participate in their work of
praise. (cf. Luke 1:46). It is interesting that
between the nativity and the resurrection there
seem to be only two angelic appearances in
the ministry of Jesus, at the beginning of his
way to the cross in the temptation and at its
culmination in Gethsemane. This is perhaps
due to the fact that Jesus must tread this way
alone, and that in his humiliation he is made
a little lower than the angels (Heb. 2:9).

The Bible gives us only a few hints con-
cerning the nature of angels. Belonging to the
sphere of heaven, they cannot be properly con-
ceived in earthly terms. They are almost al-
ways described in relation to God, as “his 1n-
gels” (e.g., Ps. 104:4). Even the two angelic
names Michael and Gabriel emphasize this re-
lationship. In Heb. 1:14 they are described as
“ministering spirits,” in a conflation of the two
parts of Ps. 104:4. Elsewhere, in Job and the
Psalms, they arc called the “heavenly ones”
(Ps. 29:1), the “saints,” ie., set apart for
God’s service, (Job 5:1), the “sons of God”
(Ps. 89:6) and even “gods” (Ps. 82:1). Since
Christians can also be called the “sons of God,”
we need not infer from the latter phrases, as
did some of the apologists (cf. Athenagoras
Leg. pro Christ. x and xxiv), that they are
lesser deities. Indeed the Bible clearly warns
us not to worship them (Col. 2:18).

Among the heavenly creatures mention is
made of the seraphim (Isa. 6:1), and more
frequently the cherubim (Gen. 3:24). Of the
angels named, Michael is described as “the
great prince” (Dan. 12:1), and in Rev. 12:7
the other angels seem to be led by him. Again,
we are told that the angel who appeared to
Joshua is the captain of the host of the Lord
(Josh. 5:14). Further distinctions seem to be
indicated in Rev. 4 and 5, with the references
to the beasts and elders, but the exact significa-
tion of these terms is disputed. (See Living
CREATURE).

From the various statements about the na-
ture of angels, early and medieval theology
built up a complex speculative description of
the angelic world. Pseudo-Dionysius proved
already the most original and constructive
thinker in this field, arranging the angels in
three ascending or descending groups of nine
choirs each. Aquinas, the angelic doctor,
treated the question with great acuteness and

fulness. He, too, saw three hierarchies, but his
main interest was in the nature of angels as
individuals, spatial spiritual substances engaged
primarily in the work of enlightenment and
capable of rational demonstration (S. c. Gent.
ii. 915 S. th. i. 50-64).

As Calvin saw, the error in so much an-
gelology was to treat the angels in abstraction
from the biblical witness. Even in respect of
the function of angels there was a tendency
to rationalize or a concentration of interest on
the idea of the guardian angel. The inevitable
result came in the age of the Enlightenment and
liberal Protestantism, when angels were either
dismissed as fantastic or subjected to a thor-
oughgoing process of neologization.

Yet there are perhaps certain legitimate de-
ductions from the biblical evidence. The an-
gels are non-corporeal. They form an ordered
unity. The fact that they are plural means
that they are multiple, and multiplicity entails
the existence of individuals within the totality,
with a possible gradation in function if not in
nature. They seem not to have an autonomous
will, but to give God the perfect service in
heaven for which we are to pray on earth
(Matt. 6:10). In relation to man, they have
the advantage of belonging to heaven and of
having the majesty and privileges of God’s
ambassadors. But when man responds to the
saving work of God in Jesus Christ, he is
raised above them, enjoys their ministry (Heb.
1:14), and will finally judge them (I Cor.
6:3).

Two detailed problems call for brief men-
tion. The first concerns the angel of the Lord,
who often, as in Judges 13:2 f., seems to be
identical with God himself. From the days of
the Fathers many have concluded that in the
OT at least the reference is to the preincarnate
Logos. Liberals explain it as the softening of
theophany to angelophany, though without
showing why this does not apply in other
cases. Another possible explanation is that
through the angel God speaks so clearly and
fully that he himself can be said to speak. At
any rate, the angel of the Lord in Luke 2:9
cannot be identified with Christ.

Second, the Bible speaks of the devil’s an-
gels as well as the angels of God, and seems
to suggest in verses like Jude 6 that there has
been a fall of angels. This was the deduction
of Irenaeus (A.hager. iv. 37.1) and many Fa-
thers; and, while we cannot press too dog-
matically a subject on which the Bible is so
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reserved, we must reckon with the fact that
in grotesque and finally impotent caricature of
the angels there are real principalities and
powers (q.v.) (Eph. 6:12) in a kingdom of
evil. These angels and their leader were de-
feated at the cross (Col. 2:15) and will finally
be brought to condemnation (Matt. 25:41).
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Georerey W. BroMILEY
ANGER. See WraTH.

ANGLO-CATHOLICISM. See TRACTARIF

ANISM,

ANIMISM. This term is used to cover
three varying conceptions: (1) that physical
objects possess a life or spirit of their own (cf.
children with their toys, and some primitives
and occultists); (2) that physical objects are
indwelt by spirits, which may survive if the
objects” are destroyed; and (3) that spirits
manifest themselves sporadically through peo-
ples, objects, or places, whether they be pure
spirits (e.g., Jinns) or spirits of the departed
(cf. ancestor worship; spiritualism). In (2)
and (3) the spirits are personal and may be
feared or venerated though they are less than
gods. Generally a class of men or women can
contact and control them (e.g., the Shaman,
witchdoctor, or medium). Animistic pcoples
arc found in many parts of the world. Their
religion is largely one of fear. Some hold that
all religions arose from animism, animism it-
self having arisen from dreams. See Mono-
THEISM.

J. Starrorp WricHT

ANNIHILATIONISM. The word is from
the Latin nihil, “nothing” and expresses the
position of those who hold that some, if not
all, human souls will cease to exist after death.
As observed by Warfield, (in SHERK, I, p.
183) this point of view may take three main
forms: (a) that all men inevitably cease to
exist altogether at death (materialism); (b)
that, while man is naturally mortal, God im-
parts to the redeemed the gift of immortality
and allows the rest of humanity to sink into
nothingness (conditional immortality); (c)
that man, being created immortal, fulfills his
destiny in salvation, while the reprobates fall
into non-existence either through a direct act

of God, or through the corrosive effect of evil
(annihilationism proper). The distinction be-
tween conditionalism and annihilationism, as
indicated above, is frequently not observed and
these two terms are commonly used as prac-
tical synonyms. A fourth form of advocacy of
the ultimate extinction of evil is the view that
God will finally redeem all rational beings
(universalism). Over against all the above posi-
tions, historic orthodoxy has always maintained
both that human souls will eternally endure and
that their destiny is irrevocably sealed at death.

The question whether or not man is natural-
ly immortal pertains to the subject of Im-
mortality (q.v.). In the present article we shall
limit ourselves to stating and appraising very
briefly the main evidence advanced in support
of the cessation of the wicked.

1. God alone, it is urged, has immortality
(I Tim. 6:16; 1:17). This argument, if it
proves anything, proves too much. In fact, God
who alone has immortality in himself may and
does communicate it to some of his creatures.

2. Immortality, it is urged, is represented as
a special gift connected with redemption in
Jesus Christ (Rom. 2:7; 1 Cor. 15:53-54; 1L
Tim. 1:10). The same may be said of life, or
eternal life (John 10:28; Rom. 6:22-23; Gal.
6:8; ctc.). It is freely granted that in all such
passages life and immortality are represented
as the privileged possession of the redeemed,
but it is claimed that in these connections
these terms do not represent merely continued
existence, but rather connote existence in joy-
ful fulfillment of mar’s high destiny in true
fellowship with God (John 17:3).

3. Cessation of existence, it is urged, is im-
plied in various scriptural terms applied to the
destiny of the wicked, such as death (Rom.
6:23; James 5:20; Rev. 20:14; etc.), destruc-
tion (Matt. 7:13; 10:28; I Thess. 1:9, etc.),
perishing (John 3:16, etc.). But these expres-
sions do not so much imply annihilation as
complete deprivation of some element essen-
tial to normal existence. Physical death (q.v.)
does not mean that body or soul vanishes, but
rather that an abnormal separation takes place
which severs their natural relationship until
God’s appointed time. Spiritual death, or the
“second death” (Rev. 20:14; 21:8), does not
mean that the soul or personality lapses into
nonbeing, but rather that it is ultimately and
finally deprived of that presence of God and
fellowship with him which is the chief end of
man and the essential condition of worthwhile
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existence. To be bereft of it is to perish, to be
reduced to utter insignificance, to sink into
abysmal futility. An automobile is said to be
wrecked, ruined, destroyed, not only when its
constituent parts have been melted or scat-
tered away, but also when they have been so
damaged and distorted that the car has become
completely unserviceable.

4. It is inconsistent with God's love, it is
urged, to allow any of his creatures to endure
for ever in torment. Furthermore, the continu-
ance of evil would spell some area of perma-
nent defeat for the divine sovereignty, a dark
corner marring perpetually the glory of his
universe. These considerations are not without
weight, and a complete answer may not be pos-
sible in the present state of our knowledge.
They are not adjudged by traditional ortho-
doxy as sufficient to overthrow the substantial
weight of scriptural evidence to the effect that
the wicked will be consigned to endless con-
scious sorrow. This is apparent from the ex-
pressions “fire unquenchable” (Isa. 66:24;
Matt. 3:12; Luke 3:17), or “that never shall
be quenched” (Mark 9:43, 45), the worm
that “dieth not” (Isa. 66:24; Mark 9:44, 46,
48), “the wrath of God abideth on him” (John
3:36), as well as from the use of “everlasting”
or “forever”, applying to chains, contempt, de-
struction, fire or burning, punishment, tor-
ment (Isa. 33:14; Jer. 17:4; Dan. 12:2; Matt.
18:8; 25:41, 46; II Thess. 1:9; Jude 6-7; Rev.
14:11; 19:3; 20:10). It is worthy of note
that, in the biblical record, those who spoke
most about future punishment in its irrevoca-
ble finality are Jesus and the apostle John, the
very ones who also presented most glowingly
the supreme glory of God’s love and the un-
shakable certainty of his ultimate triumph.

For a discussion of the history of the doc-
trine of annihilationism, one may consult with
profit the article of B. B. Warfield referred to
above.
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Rocer NicoLE

ANNUNCIATION. Three people receive

an annuntiatio (euaggelismos) in the Gospels,

i.e.,, Zechariah (Luke 1:13), Joseph (Matt.
1:20), and Mary (Luke 1:26 ff.); but the
term normally denotes the latter. Luke’s in-
formation must derive originally from Marv,
possibly through Joanna (see Sanday); his
account shows a dignity and delicacy absent
from parallel pagan myths (cf. Enoch 15:86).
Luke relates the annunciation by Gabriel
to Mary in her Nazareth home. Matthew
gives an account of the announcement of the
birth and name of Jesus to Joseph in a dream.

The message is threefold: (1) Chaire
kecharitomené. This is translated Ave, gratia
plena by the Vulgate, as if Mary were full of
grace and dispensed gifts. But the context por-
trays Mary as merely a recipient of God’s fa-
vor, “highly favoured.” says Bengel, “not as
mother of grace but daughter of grace.” For
vs. 28b (cf. Judg. 6:12) the RV rightly omits
“Blessed art thou among women” which be-
longs to vs. 42. The unassuming Mary is much
agitated but has recourse to meditation (cf.
2:19). (2) Vss. 30-33. “Fear not” (cf.
Zechariah in vs. 13). The name Jesus (=
Joshua), meaning “The Lord saves,” was given
frequently by parents hoping for a Messiah
son; it is now given by God's command to him
who fulfils Ps. 2:7 and Isa. 9:7. Basileia
means “sovereignty.” The old Latin MS “b”
omits vs. 34; but Creed rejects the contention
of Streeter that such slender evidence proves
the virgin birth an interpolation. Gindsko
(Heb. yada") is used of sexual intercourse (cf.
Gen. 19:8); but the tense is not future, as
though Mary took oath of perpetual virginity,
but present. (3) Vss. 35-37. The Gospel ac-
cording to the Hebrews also ascribes the
pregnancy to the Spirit. Jesus does not become
the holy Son of God (cf. Luke 3:22) by the
supernatural conception, but is acknowledged
as such. The sign (cf. Isa. 7:14) is Elizabeth’s
pregnancy. Mary’s submission is made in face
of public disgrace and Joseph’s dilemma.

The Feast of the Annunciation is a “red let-
ter day” (March 25) in BCP, dated on the
basis of December 25 for the Nativity, or in
adaptation of the pagan festival of Cybele.
Some claim an early origin from references in
Athanasius or Gregory Thaumaturgus. The
earliest certain mention is at the tenth Synod
of Toledo (a.p. 656). In the Ethiopian Calen-
dar it is called the “Conception of Christ.”
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ANOINTING. The practice of applying oil
or perfumed oil upon persons or things. In the
OT two roots are mainly used: maSiah and
sitk (the latter only nine times); in the NT,
aleiphé and chrié with its compounds (from
which is derived the name Christ). The refer-
ences are most common to the anointing of
kings and priests. Olive oil was mainly used.
Directions are given for compounding it with
perfumes for holy use (Ex. 30:22-25).

The first mention of anointing is Gen.
31:13, where Jacob anointed the pillar com-
memorating the spot of his dream. In Exodus,
Leviticus, and Numbers detailed instructions
are given for anointing the tabernacle, its fur-
nishings, and Aaron and his sons. They were
thus sanctified, and the priests so set apart
were not to profane themselves for the dead or
in any other way.

In Samuel the anointing for the kingship is
common (though it is referred to earlier, in
Judg. 9:8 and I Sam. 2:10, 35). Samuel
anointed Saul and the Spirit of the Lord came
upon him. When Samuel later anointed David,
the Spirit of the Lord came upon David, de-
parting from Saul. From these circumstances
the meaning of the anointing is clear. It sym-
bolized the coming of the Holy Spirit upon
God’s servant for his work, be he priest, king,
or prophet (I Kings 19:16). The Messiah in
Isa. 61:1 is said to be anointed by the Spirit
of the Lord; and, indeed, when Jesus entered
upon his messianic ministry, the Spirit de-
scended upon him visibly (Luke 3:22).

Following the establishment of the mon-
archy, references to the anointing of kings
predominate. As messianic prophecies pointed
ever more clearly to David’'s seed, “the
anointed,” masiah, became first a description,
then a title of the Messiah (q.v.) to come. In-
stances are seen in Ps. 45:7 and especially
Dan. 9:25, 26. Whether the word matiah here
is a title or description (“the anointed”) is per-
haps less important than it is to realize that in
either case it is a prophecy of the coming king
of David’s line (cf. John 4:25). The title is
widespread in the intertestamental literature
and Dead Sea material.

Oil was also used for anointing in non-re-
ligious contexts. Isa. 21:5 and probably II
Sam. 1:21 speak of anointing a shield. The
purpose is not stated. Perhaps it would serve
as a preservative if the shield were of leather
or iron. Anointing with oil or perfumed oil
was also practiced for cosmetic purposes (Rev.

3:18;Dan. 10:3), which practice is associated
with excess of luxury in Amos 6:6. This is
the N'T usage of aleiphé (Matt. 6:17). Jesus’
feet were so anointed with myrth (Luke
7:38), with nard (John 12:3). Anointing
with oil was apparently a household remedy
(cf. Mark 6:13; James 5:14; and Luke
10:34). Alford argues for a sacramental use of
the oil in James 5:14. The Meyer commentary
ascribes the healing to prayer, remarking that
“James does not state” the purpose of the oil.
The Roman Catholic use of this passage to
support extreme unction is, as Alford shows,
quite farfetched.
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R. Lammp Harris
ANTHROPOLOGY. See Man.

ANTHROPOMORPHISM. The term (not
found in the Bible — derived: from Greek
anthrépos, man, and morphé, form) designates
the view which conceives of God as having
human form (Ex. 15:3; Num. 12:8) with
feet (Gen. 3:8; Ex. 24:10), hands (Ex.
24:11; Josh. 4:24), mouth (Num. 12:8; Jer.
7:13), and heart (Hos. 11:8), but in a wider
sense the term also includes human attributes
and emotions (Gen. 2:2; 6:6; Ex. 20:5; Hos.
11:8).

This tendency toward anthropomorphism,
common to all religions, found such full ex-
pression in Greek polytheism that the common
man thought of the gods as mortal men.
Xenophanes (about 570-480 B.C.) reacted
strongly, accusing man of making the gods in
his (man’s) own image. Later developments in
Greek thought considered men as mortal gods
(an early form of humanism) or viewed God
in the metaphysical sense of pure, absolute
Being. The transcendentalism of the latter in-
fluenced the hellenistic Jews of Egypt so that
the translators of the Greek OT, the Sep-
tuagint (LXX), made during the third and
second centuries B.c., felt compelled to alter
some of the anthropomorphisms. For example,
where the Hebrew reads “they saw the God of
Israel” (Ex. 24:10) the LXX has “they saw
the place where the God of Israel stood”; and
for “I will speak with him mouth to mouth”
(Num. 12:8) the LXX translates “I will speak
to him mouth to mouth apparently.”

However, the OT, if read with empathy and
understanding, reveals a spiritual development
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which is a corrective for either a crude, literal-
istic view of anthropomorphism or the equally
false abhorrence of any anthropomorphic ex-
pressions. The “image of God” created in man
(Gen. 1:27) was in the realm of personality,
of spirit, not of human form. Because the Is-

raelites “saw no form” (Deut. 4:12) at Sinai,

they were prohibited images in any form: male
or female, beast, bird, creeping thing, or fish
(Deut. 4:15-19). The NT declaration of
Jesus, “God is spirit, and those who worship
him must worship in spirit and truth” (John
4:24), is anticipated by Job 9:32, Ps. 50:21,
and Hos. 11:9.

The anthropomorphism of the Israelites was
an attempt to express the non-rational aspects
of religious experience (the mysterium tre-
mendum, “aweful majesty,” discussed by Ru-
dolf Otto) in terms of the rational, and the
early expressions of it were not as “crude” as
so-called enlightened man would have one
think. The human characteristics of Israel's
God were always exalted, while the gods of
their Near Eastern neighbors shared the vices
of men. Whereas the representation of God in
Isracl never went beyond anthropomorphism,
the gods of the other religions assumed forms
of animals, trees, stars, or even a mixture of
elements. Anthropomorphic concepts were “ab-
solutely necessary if the God of Israel was to
remain a God of the individual Israelite as
well as of the people as a whole. . . . For the
average worshipper . . . it is very essential that
his cod be a divinity who can sympathize with
his human feelings and cmotions, a being
whom he can love and fear alternately, and to
whom he can transfer the holiest emotions
connected with memories of father and mother
and friend” (William F. Albright, From the
Stone Age to Christianity, 2d ed., 1946; Johns
Hopkins Press, p. 202).

It is precisely in the area of the personal
that theism, as expressed in Christianity, must
ever think in anthropomorphic terms. To re-
gard God solely as Absolute Being or The
Great Unknown is to refer to him or it, but to
think of God as literally personal, one with
whom we can fellowship, is to say Thou. Some
object to this view, calling it anthropomorphic,
but they are at a loss to explain how the
creatures of an impersonal force became per-
sonal human beings conscious of their per-
sonality.

“To say that God is completely different
from us is as absurd as to say that He is com-

pletely like us” (. Elton Trueblood, Philoso-
phy of Religion, Harper, 1957, p. 270). Para-
doxical as it may secm, there is a mediating
position which finds the answer in the incar-
nation of Jesus the Christ, who said, “He who
has seen me has seen the Father” (John 14:9).
Finite man will ever cling to the anthropomor-
phism of the incarnation and the concept of
God as Father (Matt. 7:11), but at the same
time he will realize the impossibility of ab-
solute, complete comprehension of God, for
“my thoughts are not your thoughts, neither
are your ways my ways, says the Lorp” (Isa.
55:8).
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Dewey M. BeEecLe

ANTICHRIST. Although the term anti-
christ occurs only in the Johannine letters, the
conception of an archopponent of God and his
Messiah is found in both testaments and in
the intertestamental writings. Opposition is re-
flected in anti, which here probably means
“against,” not “instead of,” although both ideas
may be present: posing as Christ, Antichrist
opposes Christ.

I. Orp TesTaMENT Backerounp. Because
Christ is not fully revealed, the OT offers no
complete portrait of Antichrist but furnishes
materials for the picture in descriptions of per-
sonal or national opposition to God.

A. Beligl. Certain individuals, infamous for
wickedness, are called “sons of [or men of]
Belial” (beliyya'al, probably “without worth,”
“useless”). Idolatry (Deut. 13:13), sodomy
and rape (Judg. 19:22; 20:13), drunkenness
(I Sam. 1:16), disregard of God (I Sam.
2:12), sacrilege (I Sam. 2:17, 22), disrespect
for authority (I Sam. 10:27; II Chron. 13:7),
lack of hospitality (I Sam. 25:17, 25), per-
jury (I Kings 21:10, 13), and evil speech
(Prov. 6:12; 16:27) are among the sins of
these “empty men” (Il Chron. 13:7), whom
the good shun (Ps. 101:3).

B. Foreign Enemies. Opposition to God’s
kingdom is opposition to him. The nations’
vain plot against the Lord’s anointed king in
Ps. 2 may be a foreshadowing of the antichrist
idea. Similarly, the taunt songs against the rul-
ers of Babylon (Isa. 14) and Tyre (Ezek. 28)

vividly describe the calamitous fall of mon-
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archs who usurp divine prerogatives. Gog’s de-
feat (Ezek. 39:1-20; Rev. 20:7-10) seems to
culminate the fruitless struggle of nations to
frustrate God’s purposes by harassing his peo-
ple.

C. The Little Horn. This rebellion is sym-
bolized in Daniel’s little horn. Chapter seven,
the more eschatological, seems to depict the
defeat of God’s final enemy, while eight de-
scribes Antiochus IV Epiphanes (175-163
B.Cc.), the foreign ruler most hated by the
Jews because of his personal wickedness and
ruthless persecution of their religion.

The portrait of this “king of the north”
(Dan. 11), the personification of evil, has
helped significantly to shape the NT figure
of Antichrist: (1) he abolished the continual
burnt offering and erected the abomination of
desolation (q.v.) in the temple (Dan. 11:31],
Matt, 24:15; Mark 13:14; Rev. 13:14-15);
(2) he exalted himself to the position of deity
(Dan. 11:36-39; II Thess. 2:3-4); (3) his
helpless death points to Christ’s slaying of “the
lawless one” (Dan. 11:45; II Thess. 2:8; Rev.
19:20). Whatever the antecedents of Daniel’s
beasts (W. Bousset, Antichrist Legend, holds
that the battle of Antichrist and God stems
from the Babylonian legend of Marduk’s strug-
gle with Tiamat), they are clearly nations op-
posing God and his people. The beast from
the sea in Rev. 13:1 recalls Dan. 7:3, 7 and
strengthens the link between Daniel’s prophecy
and the NT account of Antichrist.

II. InTERTESTAMENTAL ELABORATION. Two
emphases appear in the Apocrypha and
Pseudepigrapha: (1) Rome replaces Syria as
the national enemy, and Pompey supplants
Antiochus IV as the epitome of opposition to
God; (2) Belial (Beliar) is personified as a
satanic spirit.

The “lawless one” (II Thess. 2:8) has been
connected with Beliar, which rabbinic tradi-
tion interpreted as “without yoke” (beli ‘ol),
i.e., refusing the law’s yoke. This connection
seems strengthened by the LXX translation of
belial by paranomos, “lawbreaker” (Deut.
13:13, etc.). However, though Paul’s descrip-
tion may partially reflect the Beliar tradition,
he distinguishes Beliar from the lawless one:
Beliar is a synonym of Satan (II Cor. 6:15),
while Satan and the lawless one are differ-
entiated (II Thess. 2:9).

III. New TestameEnT DEVELOPMENT.

A. The Gospels. References to Christ’s op-
ponent are neither numerous nor specific. The

disciples are warned that false Christs will at-
tempt to deceive even the elect (Matt. 24:24;
Mark 13:22). Similarly, Christ speaks of one
who comes in his own name, whom the Jews
receive (John 5:43). This may be a veiled
reference to Antichrist or to any false Messiahs
who present themselves to Judaism. Even the
mention of the abomination of desolation
(Matt. 24:15; Mark 13:14), recalling vividly
Daniel’s prophecy, is made with remarkable
restraint. A single evil personality may be in
view, but his portrait is not even sketched.

B. II Thessalonians. Paul gives a clearer
picture of Christ’s archenemy, whose outstand-
ing characteristic is contempt of law. Two
names — “man of lawlessness” (preferable to
“man of sin”) and “the lawless one” (II Thess.
2:3, 8-9) — stress this attitude, recalling Dan.
7:25, where the little horn tries to change the
times and law. Furthermore, Antichrist makes
exclusive claim to deity (II Thess. 2:4) in
terms reminiscent of Dan. 7:25, 11:36. Paul
does not picture a pseudo Messiah posing as
God's messenger, but a pseudo God viciously
opposing all other religion.

He deceives many by wonders (II Thess.
2:9-10). Christ worked miracles by God’s
power, and the Jews attributed them to Satan
(Matt. 12:24 ff.); Antichrist will work mira-
cles by satanic power, and many will worship
him as God.

One of Antichrist’s names — “son of perdi-
tion” (II Thess. 2:3; cf. John 17:12) — re-
veals his destiny: Christ will slay him by his
breath and the brightness of his appearing (II
Thess. 2:8; Rev. 19:15, 20; cf. Isa. 11:4).

Antichrist is the personal culmination of a
principle of rebellion already working secretly
— “the mystery of lawlessness” (II Thess.
2:7). When God’s restraining hand which
preserves law and order is withdrawn, this
spirit of satanic lawlessness will become incar-
nate in “the lawless one.”

C. The Johannine Letters. Though John
recognized the expectation of a single anti-
christ, he turns his attention to the many
antichrists who have come denying that Jesus
is the Christ and thus denying the true nature
of both Father and Son (I John 2:18, 22;
4:3). Contemporary Docetists discredited
Christ’s humanity (II John 7), claiming that
he seemed to have human form. To John they
were the embodiment of the antichrist spirit.
Their view taught that man was divine apart

from God in Christ and left God and the
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world ununited (Westcott, Epistles of John,
p- 70).

John's account complements rather than con-
tradicts Paul’s. Following Daniel, Paul de-
picts a single archenemy, who claims the right
to personal worship. John stresses the spiritual
elements in these claims and the spiritual lie
which made Antichrist seemingly strong.

D. Revelation. The Apocalyptist’s beast
(Rev. 13), dependent in spirit and detail on
Daniel, combines the characteristics of all four
OT beasts. Further, the NT beast has an au-
thority belonging only to the little horn of
Daniel’s beast. John seemingly implies that
the savage impiety of Antiochus will be em-
bodied in a kingdom; for the beast, although
he has some personal characteristics, is more
than a person: his seven heads are seven kings
(Rev. 17:10-12). The beast himself is an
eighth king, springing from one of the seven.
This complicated picture suggests that the
beast symbolizes worldly power, the anti-God
spirit of nationalistic ambition (in Daniel’s
prophecy personified in Antiochus and in
John’s day in Rome) which will become in-
carnate in one great demagogue — Antichrist.

To Paul’s account John adds at least one
important element — the false prophet, a sec-
ond beast who works under the authority of
Antichrist, as Antichrist gains his authority
from the dragon, Satan (Rev. 13:2, 11-12).
After directing Antichrist’s political and re-
ligious enterprises, the false prophet shares his
fate at Christ’s advent (Rev. 19:20).

1V. Cunistian InTERPRETATION. The Fa-
thers generally believed in a personal anti-
christ. His identity hinged on whether the
“mystery of lawlessness” was interpreted poli-
tically or religiously. Politically, the most likely
candidate was Nero, who, legend held, would
reappear in resurrected form (redivivus) to con-
tinue his terrible reign. This interpretation, pro-
pounded by Chrysostom and others, has gained
prominence in this century through preteristic
interpreters of Revelation like R. H. Charles
and C. A. Scott. Irenaeus and others who held
that Antichrist would emerge from a religious
context traced him to Dan on the basis of Gen.
49:17; Deut. 33:22; Jer. 8:16 (cf. the omis-
sion of Dan in Rev. 7:5 f£.).

The reformers equated Antichrist with the
papacy, as had some medieval theologians: (1)
Gregory I (ca. a.p. 600), who taught that
whoever assumed the title “universal priest”
was Antchrist’s forerunner; (2) Joachim of

Floris (ca. a.p. 1190); (3) Wycliffe (ca. a.p.
1360). Luther, Calvin, the translators of the
AV, and the Westminster Confession con-
curred in this identification. Roman Catholic
scholars retaliated, branding Rome’s opponents
Antichrist.

In the ideal or symbolic view, Antichrist is
an ageless personification of evil, not identifia-
ble with one nation, institution, or individual.
This idea gains support from the Johannine
letters and has value in emphasizing the con-
stancy of the warfare between Satan’s mani-
fold forces and Christ's.

Futurists (e.g., Zahn, Seiss, Scofield) hold
that idealists fail to stress sufficiently the cul-
mination of this hostility in a personal adver-
sary. They believe that Antichrist will usher
in a period of great tribulation at history’s
close, in connection with a mighty empire like
a revived Rome, and will dominate politics, re-
ligion, and commerce until Christ’s advent.

See also ABOMINATION OF DESOLATION.
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Davip A. Husesarp

ANTILEGOMENA. The ancient ecclesi-
astical term, apparently used first by Origen,
for the disputed books claiming to be part of
the NT. These Origen identified as Hebrews,
II Peter, II and III John, James, Jude, Barna-
bas, Shepherd of Hermas, the Didache, and
the Gospel of the Hebrews, and contrasted
them with the homologoumena, the books uni-
versally accepted. Origen himself regarded as
Scripture a number of the antilegomena.
Fusebius divided the disputed books into two
groups: (1) the books which he accepted, and
(2) those which he considered spurious. In
the former group were included James, Jude,
I Peter and II and III John; in the latter the
Acts of Paul, Shepherd of Hermas, Apocalypse
of Peter, Barnabas, and the Didache.

Warter W. WESSEL

ANTINOMIANISM. The word comes
from the Greek anti, against, and nomos, law,
and signifies opposition to law. It refers to the
doctrine that the moral law is not binding
upon Christians as a rule of life. In a wider
sense it is applied to the views of fanatics who
refuse to recognize any law but their own
subjective ideas which they usually claim are
from the Holy Spirit.
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Antinomianism was so called by Luther
when his old friend John Agricola (1492-
1566) taught that Christians are entirely free
from the law, i.e., the moral law as laid down
by Moses. He argued that they are not re-
quired to keep the Ten Commandments. He
took this ground for fear of works-righteous-
ness, wrongly thinking that “justification by
faith alone” demanded this. The Reformation
teaching was: “Good works make not a good
man, but a good man doeth good works.”
(Patrick Hamilton).
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ALexanDEr M. RENwick

ANTIOCH, SCHOOL OF. The Book of
Acts indicates that the term Christian was first
used at Antioch and that there was a church
there at the time of the early ministry of the
Apostle Paul (11:26). It was from Antioch
that Paul began his three missionary journeys.
It might be called the nearest approach which
be had to a headquarters base. The decisions
of the Apostolic Council at Jerusalem were
published there (Acts 15:30 £.).

The first monarchical bishop to secure no-
tice was Ignatius of Antioch. He held the post
in the early second century. In his seven
epistles he shows himself to be a man eagcr
to defend the full deity and full humanity of
Christ. He particularly warns against docetism
fg.v.), and here appears an emphasis which is
increasingly to characterize the school of An-
tioch. God eame into flesh, was born of the
Virgin Mary. Christ died to deliver men from
ignorance and from the devil. He rose again
from the dead for us. The believer is not only
i Christ, he is also christophoros. The Supper
is the flesh and blood of Christ, though there
Is no suggestion of a substantial change. Broth-
erly love is a cardinal emphasis in Ignatius.

Theophilus of Antioch, in the latter part of
the second century, developed the Logos (g.v.)
doctrine, referring to the logos prophorikos
brought forth to create. The word trias is used
o apply to the Godhead first by Theophilus.

Three-quarters of a century later Paul of
Samosata occupied the episcopal throne in An-
tioch. The emphasis on the human nature of
Christ that was to characterize the later An-
tioch makes a clear appearance. With a mon-
archian (see MoNaARCHIANISM) stress, he found
the Logos, a divine force, part of the mind of
the Father, dwelling in Jesus from his birth,
but apart from the Virgin. He manifested him-

self as energeia. Jesus was not to be wor-
shiped though his enduement with the Logas
was quantitatively unusual. His unity with
God is one of purpose, of will, of love. While
it is possible for Paul to speak of one prosapon
of God and the Logos, and to use the term
homoousios of Christ and the Father, yet the
Logos and the Son were not by any mecans
identical. Paul was excommunicated and, after
the Roman recapture of Antioch, wellnigh
completely lost his influence. Paul’s opponents
did not approve the term homoousios, later to
become a touchstone of orthodoxy.

Shortly after Paul's fall from power, a
schoolmaster, Lucian, came to prominence in
Antioch. Lucian conceived of Christ on a
higher plane than did Paul. Whether he con-
sidered him as equal with the Father in his
deity is questionable. His work on the text of
the Greek Bible was cextensive, and he favored
the historical and critical interpretation of the
Scriptures.

In the decades following the Council of
Nicaea, Antioch exhibited wide differences of
opinion on the Arian question (sece ARrr-
aNisM), but in this atmosphere John Chrysos-
tom grew to maturity with his extraordinary
ability as a preacher. Emphasizing the moral
values of Christianity, he continued the stress
on historical exegesis. One of Chrysostom'’s
teachers, the presbyvter Diodorus, became, in
due course, Bishop of Tarsus and was recog-
nized as a “normal” theologian by the Coun-
cil of Constantinople in 381. But he did not
find an adequate expression for the relation-
ship between the divine and human natures
of Christ. There scemed almost to be a dual
personality in his conception. Another presby-
ter, Theodore, later Bishop of Mopsuestia, de-
veloped historical criticism much farther. He
failed to find the doctrine of the Trinity in
the OT, and he minimized the messianic in-
timations in the Psalms. But he put heavy
stress upon the importance of textual and his-
torical study as a basis for exegesis. Theodore
emphasized the difference between God and
man. The Logos humbled himself and became
man. The prosépon of the man is complete
and so is that of the Godhead. His disciple,
the church historian Theodoret (d. 457), car-
ried on his work. Theodoret’s exegesis is in the
best historical tradition, his apologetic writing
clear and well organized. He stressed the in-
finite difference between God and man. His
christological views were unquestionably in-
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fluenced by his friend Nestorius, the most
prominent representative of the Antiochan
school. Impetuous, self-confident, full of en-
ergy, Nestorius was not a scholar. He em-
phasized the humanity of Jesus but it is rea-
sonably clear that what he intended to express
was not a view that is heretical. The union of
Godhead and manhood in Christ is voluntary,
but it can be said that there is one prosépon
of Jesus Christ. Nestorius campaigned against
the term theotokos (see MoTHER oF GoD) as
applied to the Virgin Mary, yet he agreed that,
if properly understood, the term was unchb-
jectionable. It was the violence of his em-
phases, with their stress on the separateness
of the human and the divine in Christ, which
was dangerous.

Justinian’s Edict of the Three Chapters in
543 was unfair to the School of Antioch in its
condemnations of the writings of Theodore of
Mopsuestia and of Theodoret. The Council of
Constantinople of 553, called the Fifth Ecu-
menical, condemned writings of the Antioch
scheol, but on the basis of falsified and mu-
tilated quotations.

The separation from the Imperial church of
the bishops who led the Nestorian schism and
the capture of Antioch in 637 by the rising
power of Islam checked the further distinctive
development of the school of Antioch. Ies
Aristotelian emphasis ort rationality, on ethical
quality, and on man’s free agency was not
popular. Yet it is to be valued for its stress on
the genuine continuance in the Second Person
of the properties of each nature and for its
insistence upon the importance of grammatico-
historical exegesis.

See also CurisToLoGY and INTERPRETA-
TION, BIBLICAL.
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Paur WooLLEY

ANTITYPE. The word, not used in the
English Bible, is the Greek word translated
“figure” in 1 Pet. 3:21 and Heb. 9:24. The
word seems only to refer to an illustrative cor-
respondence of meaning.

In common usage, certain OT items and
practices are called types of NT truth. The

NT realities are the antitypes. Thus Hebrews
3 and 4 draws the relation of type and anti-
type between the Canaan rest and the heaven-
ly rest. As most divinely intended types of the
OT point forward to Christ, he is the anti-
type of the tabernacle, its priests, and its of-
ferings.

R. Lamrp Harris

ANXIETY. See CARE.

APOCALYPTIC, APOCALYPSE.

1. Dermnrrion. The word apolcalypse (un-
veiling) is derived from Revelation 1:1, where
it refers to the revelation to John by the
ascended Jesus of the consummation of the age.
The word has been applied by modern scholars
to a group of Jewish books which contain simi-
lar literary and eschatological characteristics,
not all of which are really apocalypses. An apo-
calypse is a book containing real or alleged
revelations of heavenly secrets or of the events
which will attend the end of the world and
the inauguration of the kingdom of God.

II. HistoricaL Backcrounnp. Many apo-
calypses were produced by unknown Jewish
authors between 200 B.c. and A.p. 100 in imi-
tation of the book of Daniel. (Daniel is often
described as the first of such apocalypses, but
numerous traits linking Daniel closely to the
prophetic writings lead to the conclusion that
Daniel stands between the prophetic and
apolcalyptic types. There are also other reasons
for dating Daniel earlier than Maccabean
times.) The apocalypses arose out of an his-
torical milieu involving an historical-theological
problem consisting of three elements.

A. The emergence of a "Righteous Rem-
nant.” In the prophetic period Israel continual-
ly lapsed into idolatry, forsaking the law of
God. After the restoration, there emerged cir-
cles of Jews who were loyal to the law. When
Antiochus Epiphanes, in 168 B.c., attempted
a forcible assimilation of the Jews to Greek
culture and religion, these righteous, called
Chasidim or Hasideans, refused to submit,
choosing death rather than disobedience to the
law. This spirit was preserved in their succes-
sors, the Pharisees. Another group, called the
Qumran community, withdrew from the main
stream of Jewish life to seek a monastic re-
treat in the desert, giving themselves in com-
plete devotion to the study and observance of
the law.

B. The Problem of Ewvil. The prophets

promised that a repentant, restored Israel
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would inherit the kingdom. Now Israel was
restored to the land and was faithful to the
law. According to the Jewish definition of
righteousness, the conditions laid down by the
prophets were satisfied; but the kingdom did
not come. Instead came unprecedented suf-
fering. Antiochus Epiphanes (168 =s.c.) at-
tempted to destroy the Jewish faith, inflicting
tortures and martyrdoms upon the faithful.
The religious liberty won by the Maccabean
rebellion did not bring the kingdom of God.
Instead of God’s rule came the rule of the
secular, worldly Hasmoneans, and after 63
B.C. Rome’s native puppets and procurators. A
righteous Israel which merited the kingdom
met only suffering and political bondage.

C. The Cessation of Prophecy. Throughout
these times of unparallelel evil, God did not
speak to explain this historical enigma. The
voice of prophecy was stilled. No prophet ap-
peared to announce “Thus saith the Lord” and
to interpret to the afflicted people of God the
riddle of the suffering of the righteous.

The apocalypses arose out of this milieu to
provide an explanation of the sufferings of
the righteous and the delay of the kingdom of
God.

III. DescrietioN. I EnocH or Eraioric
ENocu. A composite book of five parts consist-
ing of Enoch’s visions and journeys through
the heavens. The Similitudes (chaps. 37-71,
containing visions, etc.) are of outstanding im-
portance because of the figure of the heavenly
Son of Man. First two centuries B.cC.

Jubilees. A revelation given to Moses of the
history of the world from creation to his day.
History is divided into Jubilee periods of forty-
nine years each. Only a few portions of the
book have to do with eschatology. Second cen-
tury B.C.

The Testament of the Twelve Patriarchs is
a book, not of apocalypses, but of imitations
of prophetic writings. Each patriarch outlines
his life and gives a moral exhortation and a
prophecy of the future of his descendants. The
book is thus eschatological but not apocalyptic.
It has been heavily interpolated by Christian
writers. Second century B.C.

The Psalms of Solomon. Eighteen Psalms
written in imitation of the OT Psalms. They
are not apocalypses, but the last two Psalms
contain important eschatological materials. First
century B.C.

Assumption of Moses. Moses’ final charge
to Joshua, in which he traces the course of his-

tory to the coming of the kingdom. The his-
tory can be followed down to the days of
Herod the Great. First century A.p.

Sibylline Oracles. A composite apologetic
work with both Jewish and Christian ele-
ments. Oracles are put into the mouth of the
Greek Sibyl, and the book thus has the form
of pagan prophecy. A few sections embody
eschatological expectations of an apocalyptic
sort.

Fourth Ezra (Second Esdras). Seven visions
which Ezra saw in Babylon, after the fall of
Jerusalem. The book reflects the despair of a
devout Jew after the destruction of Jerusalem
in a.p. 70. The most profound of the apocalyp-
ses, embodying much theology as well as
apocalyptic eschatology. Late first century a.p.

The Apocalvpse of Baruch. Revelations
given to Baruch in the days of Jeconiah of the
coming of God’s kingdom. Important for the-
ology. Late first century A.D.

Second Enoch or Slavonic Enoch. This is
an apocalypse but is probably much later in
date.

IV. Literary CHARACTERISTICS.

Apocalyptic is a genre of literature which
succeeded the prophetic. At some points
apocalyptic is a development of clements in
prophecy; at other points it departs from the
prophetic character. No sharp line can be
drawn between the two types; and characteri-
zations of apocalyptic differ considerably.

A. Revelations. The prophets often received
their message by revelation, but their main
concern was “the word of the Lord.” Often
the word of God came to the prophets as an
overwhelming inner conviction apart from vi-
sions or dreams. In the apocalypses, the word
of the Lord has given way to revelations and
visions. God does not speak by his Spirit to
his servants. The seer must learmn the solution
to the problems of evil and the coming of the
kingdom through dreams, visions, or heavenly
journeys with angelic guides.

B. Imitative Literary Character. The proph-
ets, out of experiences in which God disclosed
his will, announced the divine will to the
people. Scholars who reject any supernatural
element admit real psychological experiences
by the prophets. Possibly IV Ezra reflects real
subjective experiences, but usually the revela-
tions of the apocalyptists are only a literary
form. The visions are literary fictions imitating
the visions of the prophetic writings. General-
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ly, therefore, prophecy was first spoken, while
apocalypses were written.

C. Pseudonymity. The prophets spoke in
the name of the Lord directly to the people.
However, in the Maccabean period, the voice
of prophecy was stilled and the apocalyptists
attributed their revelations to OT saints as a
means of validating their message to their own
generation. In this matter, Daniel stands alone,
for Daniel is unknown apart from his appear-
ance in the apocalypse ascribed to him.

D. Symbolism. The prophets had often used
symbols to convey the divine message. In the
apocalypses, symbolism becomes the main stock
in trade, particularly as a technique for outlin-
ing the course of history without employing
historical names. This technique appears first
in Daniel and was imitated with bizarre pro-
liferation in later apocalypses.

E. Rewritten History. The prophets took
their stand in their own historical situation and
proclaimed the word of God to their genera-
tion against the background of the future
kingdom of God. The apocalyptists sometimes
took their stand at a point in the distant past
and rewrote history as though it were proph-
ecy down to their own day, at which time the
coming of the kingdom is expected. In some
instances apocalypses can be dated by the
latest events reflected in the alleged prophecy.

V. Rericrous CHARACTERISTICS.

The word apocalyptic is used also to de-
scribe the eschatology found in the apocalyp-
ses.
A. Dualism. Apocalyptic eschatology sees a
contrast between the character of the present
time of suffering and the future time of salva-
tion which is so radical that it is finally de-
scribed in terms of two ages: this age and the
age to come. This age is characterized by evil;
the age to come will see the kingdom of God.
The transition from this age to the coming
age can be accomplished only by a super-
natura) inbreaking of God. This dualism is not
metaphysical or cosmic but historical and tem-
poral. While this terminology of the two ages
appears in the NT, it is found in the apocalyp-
tic literature in fully developed form only in
IV Ezra and the Apocalypse of Baruch.

Many critics attribute this development to
the influence of Persian dualism; but it can
also be explained as an historical development
of ideas already implicit in the OT prophets.
The prophetic expectation of the future king-
dom includes a redeemed earth (Isa. 32:15-18,

11:6-9; 65:17; 66:22). This transformation
will be accomplished only by a divine visita-
tion, when God will shake the present order
in judgment (Isa. 13:13; 34:4; 51:6; Hag.
2:7) and will cause a new order to emerge
from the old.

Apocalyptic dualism is a development of
this basic prophetic view of the world and re-
demption. The new order is usually described
with Isaianic features of a new earth (Enoch
45:4 f.; 51:1-5). Assumption of Moses 10:1
looks forward to a manifestation of God’s
kingdom “in all his creation.” Sometimes more
“transcendental” terms are employed (Enoch
62:16).

Some OT passages describe the new order
in terms very similar to the present order,
while others (Isa. 65, 66) see a complete
transformation involving new heavens and a
new earth. Some apocalypses put together
these two expectations and anticipate a tem-
poral kingdom in this age followed by an
eternal kingdom in the new order (IV Ezra
7:28, 29). The age to come in Baruch is pic-
tured as a new earth (32:6). The language of
IV Ezra is difficult to interpret (7:36, 113).

B. Historical Perspective. The prophets took
their stand within a specific historical situation
and addressed their message to their environ-
ment. On the horizon ‘was God’s kingdom,
and the future stands in a constant tension
with the present. Isa. 13 describes the histori-
cal judgment of Babylon against the back-
ground of the eschatological visitation as
though they were one and the same day. His-
torical judgments are seen as realized eschat-
ology.

The apocalyptists have lost this tension be-
tween history and eschatology. They do not
view the present against the background of
the future, but their viewpoint encompasses
the entire sweep of history for the purpose of
interpreting history theologically. The
apocalypses are theological treatises rather than
truly historical documents.

C. Pessimism. It is not correct ultimately
to call the apocalyptists pessimists, for they
never lost their confidence that God would
finally triumph and bring his kingdom. How-
ever, they were pessimistic as to the present
age. The problem of the suffering of the right-
eous had led to the conclusion that God had
withdrawn his aid from his people in the
present age and that salvation could be ex-
pected only in the age to come (Enoch 89:56-
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75). IV Ezra sees the present age as hopelessly
evil and the solution lying altogether in the
future (4:26-32; 7:50; 8:1-3). The righteous
can only patiently suffer while waiting a fu-
ture salvation.

D. Determinism. The course of this evil
age is predetermined and must run its course.
The kingdom does not come even though the
righteous deserve it, because fixed periods
must intervene before the consummation. The
kingdom must awzit its appointed time. God
himself is pictured as waiting the passing of
the times which he has decreed rather than
bringing aid to the righteous (IV Ezra 4:36,
37). This idea often led to the dividing of the
course of time into determined periods of
weeks or years.

E. Ethical Passivity. The apocalyptists lack
moral or evangelical urgency. Their problem
rests in the very fact that there is a righteous
remnant which is overwhelmed by undeserved
evil. The prophets continually warned Israel
of the penalty of faithlessness; the apocalyptists
comfort the faithful who need no correction.
Therefore there is very little ethical exhorta-
tion in most of the apocalyptic writings. Such
books as The Testament of the Twelve Pa-
triarchs and Enoch, 92-105, which have con-
siderable ethical exhortation, are least apocalyp-
tic in character.

VI. THE NEw TESTAMENT APOCALYPSE.

The Revelation of John shares numerous
traits with Jewish apocalypses but at other im-
portant points stands apart from them. Al-
though the similarities are usually stressed, the
differences will be here emphasized.

First, the author designates his book as a
prophecy (1:3; 22:7, 10, 18, 19). The
apocalyptic writings lost a prophetic self-con-
sciousness; indeed they were written to fill the
void caused by the absence of prophecy. Primi-
tive Christianity witnessed a revival of the
prophetic movement when God once more
spoke directly through men. The Apocalypse,
together with other NT books, is the product
of the revival of the prophetic spirit. The vi-
sions given John were the means of conveying
the word of God (1:2).

Second, John is not pseudonymous. The
author merely signs his name: “John to the
seven churches that are in Asia” (1:4). He
appeals to no ancient saint for authority but
writes out of the authority residing in him
from the Spirit of God.

Third, John differs from the apocalyptic

treatment of the future. The latter retraces his-
tory under the guise of prophecy. John takes
his stand in his own environment, addresses
his own contemporaries, and looks prophetical-
ly into the future to depict the eschatological
consummation.

Fourth, John embodies the prophetic ten-
sion between history and eschatology. The
beast is Rome and at the same time an
eschatological Antichrist which cannot be fully
equated with historical Rome. While the
churches of Asia were facing persecution,
there is no known persecution in the first
century A.D. which fits that portrayed in the
Apocalypse. The shadow of historical Rome is
so outlined against the darker shadow of the
eschatological Antichrist that it is difficult if
not impossible to distinguish between the two.
History is eschatologically interpreted; evil at
the hands of Rome is realized eschatology.

Fifth, John shares the optimism of the gos-
pel rather than the pessimism of apocalyptic
thought. While John prophesies that the sa-
tanic evil of the age will descend in concen-
trated fury upon God’s people in the end time,
he does not see an age abandoned to evil. On
the contrary, history has become the scene of
the divine redemption. Only the slain Lamb
is able to open the book and bring history to
its eschatological denouement. The redemp-
tion which will be apocalyptically consum-
mated is rooted in the event of Golgotha. Fur-
thermore, it is probable that the first seal
(6:2) represents the victorious mission of a
conquering gospel in a world which is also the
scene of war, famine, death, and martyrdom.
God has not abandoned the age nor forsaken
his people. The saints conquer the beast even
in martyrdom and praise him who is the King
of the ages (15:2, 3).

Finally, the Apocalypse possesses prophetic
moral urgency. It does indeed promise a future
salvation but not one which can be taken for
granted. The seven letters strike a note of
warning and a demand for repentance (2:5,
16, 21, 22; 3:3, 19). The outpourings of the
divine wrath are not merely punitive but em-
body a merciful purpose whose intent is to
bring men to repentance before it is too late
(9:20; 16:9, 11). The Revelation draws to
its close with an evangelical invitation
(22:17). Thus the book as a whole has a
great moral purpose: judgment will fall upon
a lax sleeping church, and the door is held
open for the wicked to turn to God.
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In summary, there is a prophetic and a non-
prophetic apocalypse, and the Apocalypse of
the NT stands in the first type.

BIBLIOGRAPHY

Full bibliography will be found in H. H. Rowley,
The Relevance of Apocalyptic, pp. 179-95. See especially
Wm. Bousset, SHERK, I, pp. 208-10; R. H. Charles,
EB, 1, pp. 213-50; also HDB, 1, pp. 741-49; J. B. Frey
in Pirot’s Supplement au Dictionnaire de la Bible, 1,
pp. 326-54; E. Lohmeyer in RGG (2 Aufl), I, pp.
402-4.

Georce Erpon Labp

APOCRYPHA. The word apocrypha is
from the Greek ta apocrypha, “the hidden
things,” although there is no strict sense in
which these books are hidden. Some thirteen
books comprise the Apocrypha: I and II Es-
dras, Tobit, Judith, The Rest of Esther, The
Wisdom of Solomon, Ecclesiasticus which is
also entitled The Wisdom of Jesus the Son of
Sirach, Baruch, The Letter of Jeremiah, The
Additions to Daniel, The Prayer of Manasses,
and I and II Maccabees. Both the status of
these books and the use of the term apocrypha
have been in confusion since the early days
of the church. In the restricted sense the word
denotes the above-named books in contradis-
tinction to the pseudepigrapha, or false writ-
ings; but in the broader sense the word refers
to any extra-canonical scripture. Sometimes the
term takes on a disparaging meaning, especial-
ly when used of the “apocryphal” gospels; this
is to say they are spurious or heterodoxical. A
further difficulty attending the restricted use
of apocrypha is that some of the Apocrypha are
pseudonymous, whereas some of the Pseudepi-
grapha are not pseudonymous. R. H. Charles
broke the accepted order by including III Mac-
cabees in the Apocrypha and transferring II
Esdras to the Pseudepigrapha. The ancient
rabbinic practice was to regard all such writ-
ings as “outside books,” and this designation
was continued by Cyril of Jerusalem, who used
Apocrypha in the same sense, i.e., scriptures
outside the canon. In modern times C. C. Tor-
rey has revived this signification so that all
such books, including the Pseudepigrapha, are
called Apocrypha. Therefore to use the term
Pseudepigrapha is a concession to an unhappy
usage.

How did the Apocrypha secure a place in
some of our English Bibles? The Jews uni-
formly denied canonical status to these books,
and so they were not found in the Hebrew
Bible; but the manuscripts of the LXX include
them as an addendum to the canonical OT. In
the second century A.p. the first Latin Bibles

were translated from the Greek Bible, and so
included the Apocrypha. Jerome’s Vulgate dis-
tinguished between the libri ecclesiastici and
the libri canonici with the result that the
Apocrypha were accorded a secondary status.
However, at the Council of Carthage (397),

which Augustine attended, it was decided to

accept the Apocrypha as suitable for reading
despite Jerome’s resistance to their inclusion
in the Vulgate. In 1548 the Council of Trent
recognized the Apocrypha, excepting I and
II Esdras and The Prayer of Manasses, as hav-
ing unqualified canonical status. Moreover,
anyone who disputed this ecclesiastical deci-
sion was anathematized. The Reformers repu-
diated the Apocrypha as unworthy and con-
tradictory to the doctrines of the uncontro-
verted canon; however, Luther did admit that
they were “profitable and good to read.” The
Coverdale and Geneva Bibles included the
Apocrypha but set them apart from the canoni-
cal books of the OT. After much debate, the
British and Foreign Bible Society decided in
1827 to exclude the Apocrypha from its Bibles;
soon afterwards the American branch con-
curred, and this action generally set the pat-
tern for English Bibles thereafter. Among Prot-
estant communions only the Anglican church
makes much use of the Apocrypha today.

Many literary genres appear in the Apocry-
pha: popular narrative, religious history and
philosophy, morality stories, poetic and didac-
tic lyrics, wisdom literature, and apocalyptic.
Most of these books were written in Palestine
between 300 B.c. and A.p. 100, and the lan-
guage of composition was either Hebrew or
Aramaic, and occasionally Greek. They gen-
erally reflect the Jewish religious viewpoint of
late OT times with certain additions which
were emphasized. Almsgiving became an ex-
pression of good works meritorious to salva-
tion; see Tobit 12:9. The Apocrypha, and to
a greater extent the Pseudepigrapha, evince an
amplified doctrine of the Messiah (q.v.) be-
yond what the OT reveals. Two types of mes-
sianic expectation predominate: the heavenly
Son of Man, taken from Daniel and embel-
lished by Enoch, and the earthly Davidic king
described in the Psalms of Solomon. The doc-
trine of resurrection of the body, so seldom
mentioned in the OT, is ubiquitous in the
Apocrypha and shows an advance over the
OT idea of Sheol. The hope for immortality
was greatly influenced by Greek thought.
Throughout the Apocrypha is a highly de-
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veloped angelology which is a natural conse-
quence of the impact of dualism upon Jewish
religious thought after the Exile. The NT
cites none of the books of the Apocrypha, al-
though there are frequent parallels of thought
and language as in the case of Eph. 6:13-17
and The Wisdom of Solomon 5:17-20, and
Heb. 11 and Ecclus. 44. But to admit these
parallels is not necessarily to admit depend-
ence by NT authors upon the Apocrypha, and
even if a clear case of dependence can be
made, it does not follow that the NT author
regarded these books as authoritative.
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APOLLINARIANISM. The doctrine held
by Apollinaris the Younger, Bishop of Lao-
dicea (310?-390?), and his followers during
the christological controversies of the fourth
century. A stalwart defender of Nicene ortho-
doxy, Apollinaris opposed both the Arian view
of the mutability of the Logos and the com-
plete union in Christ of full human and divine
natures,

He maintained that in the incarnation “the
Logos became flesh” (John 1:14) literally,
the Logos thus taking the place of the rational
human soul in the person of Christ. After sev-
eral local synods had condemned Apollinarian-
ism, it was declared heretical by the Second
Genera! Council at Constantinople in 381.
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Donarp G. Davis

APOLOGETICS. In that the subject mat-
ter of religion is God, the crucial issue of re-
ligion is whether or not it possesses a knowl-
edge of God. It is the task of Christian apolo-
getics to show on what grounds the Christian
religion possesses such a knowledge of God.
Since a knowledge of God is imparted by
revelation, however defined, the concept of
revelation is central to Christian apologetics.

Christian apologetics differs from an apolo-
gy, which is a reply to a specific accusation;
from a theodicy, which is an attempt to alle-
viate the problem of evil; and from Christian
evidences, which attempts to show the super-

natural imprimatur upon Christianity and its
congruity with all types of facts.

There is no standard set of topics which
comprises Christian apologetics, but certain
questions are fundamental to its discussion.

1. What Is the Character of Revelation?
Revelation may be stressed as absolutely
unique and thereby excluding natural religion
(Barth). Or the uniqueness of revelation
may be stressed while admitting the validity
of a natural theology only in the light of spe-
cial revelation (Calvin). Or there may be a
natural religion which gives rise to a natural
theology, which forms the preamble to special
revelation (Thomas).

2. What Is the Relationship of Philosophy
and Revelation? This is usually and inappro-
priately put as the issue of faith and reason.
However, faith is the reception of knowledge,
and not its creator; and reason is not an
unambiguous notion but is to be defined
within an accepted philosophical position.

An apologist may consider philosophy the
product of an unregenerate mind and thereby
deny it any status in Christian theology (Ter-
tullian). Or he may consider that there is a
valid place for philosophy in scientific mat-
ters but not in the Christian religion (Pascal).
Or he may believe that a philosophical cri-
terion (or criteria) is possible for testing a
revelation but that no philosophy as such apart
from Christianity is possible. Or he may be-
lieve that a true philosophy may be achieved
by the human reason, which, in turn, sup-
ports revealed religion (Thomas). Or he may
believe that the Christian faith rests upon
revelation but, in explicating that revelation,
philosophy is a useful handmaiden (Augus-
tine). Within this context is the debated issue
whether a Christian philosophy as such does
or does not exist.

Coupled with this problem is the task of
assessing the damage done to the human mind
by sin. Catholic and Arminian theologians
(semi-Pelagian in doctrine of sin) do not ad-
mit a radical disturbance of the rational pow-
ers of man through sin, and are inclined to
believe that the human reason can creatr a
valid philosophical system, or at least cua be
adequately trusted in testing the truthfulness
of a proposed religion. Some Calvinists believe
that the doctrine of common grace {q.v.) suf-
ficiently restores the radical disturbance of the
human mind to the point where the theistic
proofs are possible and valid and wherein
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Christian evidences can establish Christianity
as the true religion of God (Warfield). Other
Calvinists emphasize the helplessness of the
humgn mind in sin and emphasize the renew-
ing power of the Holy Spirit (Kuyper, Van
Til). The neo-orthodox school emphasizes the
foolishness and the scandal of Christianity to
the unregenerate mind, so that Christianity
comes to it as a shock (Kierkegaard, Brunner,

Barth).

3, What Is the Status of the Theistic
Proofs? The empirical tradition accepts the
validity of the a posteriori proofs as demonstra-
tions ( Thomas) or as credible evidences (Mul-
lins, Hodge). The Pascal-Kierkegaard-Brunner
tradition considers them as part of man’s irre-
ligion and rebellion against God. Others be-
lieve that the proofs are logically invalid, and
still others accept the validity of the proofs
based upon some inward property or possession
of the human mind which usually turns out
to be some form of the ontological (a priori)
proof.

These three problems implicate each other,
and are further implicated in the problem of
religious knowledge or apologetic methodology.
There are apologists who stress the self-validat-
ing character of Christian experience to carry
the weight of the Christian apologetics, and,
without using the term pejoratively, we might
label them the subjectivists (Pascal). Others
attempt to rest their apelogetics in the unique-
ness of Jesus Christ and may be. called the
Christologists (Fairbairn). Or an apologist may
stress the uniqueness of revelation and assign
to reason a ministerial function only (the
autopistics ). Others believe that Christianity is
demonstrable on empirical grounds (empiri-
cists, Thomas, Butler, and Paley). Others be-
lieve that the human reason still bears marks
of the imago Dei and, while not able to create
the truth out of itself, can test the truth of a
revelation (rationalists, Augustine). Still oth-
ers eschew all attempts at relating Christianity
to philosophy and believe that the only apolo-
getic is that of Christian evidences, and this
may be called the evidential school.

Among the problems which are of particular
concern to contemporary apologists the follow-
ing may be noted.

1. Natural Theology. Some apologists, after
Calvin, grant that there is a revelation in na-
ture but that man in sin cannot deduce a
theology from it, whereas others maintain that
the revelation in nature demands the validity

of a.natural theology. Extremely critical here
is the interpretation of Rom. 1 and Acts 17,
and also the grounds upon which God holds
men to be inexcusable. Also pertinent here is
the Warfield-Kuyper debate, the latter teach-
ing that the human logical faculty cannot be
trusted in a sinner and therefore great em-
phasis must be laid upon the apologetic value
of the inner witness of the Spirit, and the
former (in the McCosh-Greene tradition)
holding to the cogency of the human reason
in constructing the theistic proofs and charg-
ing Kuyper with subjectivism.

2. Faith. What is pre-eminent in faith?
The Christian intellectualist believes that faith
resides in truth, and, since it is the function of
the intellect to determine truth, we are neces-
sarily committed to a robust Christian intellec-
tualism. Others believe that there is in faith an
indispensable, ethical, emotional or intuitional
(“of the heart”) ingredient of existential na-
ture.

3. Common Ground. Those who believe in
the cogency of the theistic proofs accept a com-
mon ground of argumentation between be-
liever and unbeliever. Others believe that a
common ground exists only in matters of fact
and logic, but not in basic Christian presup-
positions. Or an apologist may affirm that no
common ground exists at any point between
believers and unbelievers except that which
God lovingly supplies by common grace. That
is to say, this last school of apologists believes
that all decisions of men that are not theistical-
ly inspired are sinful, i.e., that a sinner is in-
capable of an unprejudiced, unbiased, im-
partial act of the mind.

4, Science. Some apologists believe that
scientific “knowledge” is so partial or transitory
or imperfect thai a theologian need not take
it seriously, whereas others believe that in mat-
ters common to science and Scripture (or the-
ology) the Christian interpreter and theolo-
gian ought to see if science can be of service
to his interpretation or his theology. Still oth-
ers believe that there are such anticipations of
science in Scripture that they may be ap-
pealed to as proving the inspiration of Scrip-
ture.

5. Miracle. Christian apologists are divided
over the nature of a miracle, (g.v.) some hold-
ing that it is a function of a higher law and
so part of the law-abiding character of the
universe, and others insisting that a miracle is
a de novo creative act.
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Bernarp Ramm

APOSTASY. A word of increasing interest
found twice in the NT (Acts 21:21; II Thess.
2:3). It comes from the Greek apostasia, a late
form of apostasis, originally to desert a post or
station in life. It is used by Plutarch of politi-
cal revolt and is found in the OT in the
sense of revolt against the Lord (Josh. 22:22).
Antiochus Epiphanes enforced an apostasia
from Judaism to Hellenism (I Mace. 2:15).

In the AV it is translated “falling away” in
relation to the revelation of the man of sin,
or Antichrist. In this sense the thought is of
religious revolt. Cremer states that apostasia is
used in the absolute sense of “passing over to
unbelief,” thus a dissolution of the “union
with God subsisting through faith in Christ.”
Armndt adds rebellion or abandonment in the
religious sense.

On the nature of apostasy there are lengthy
articles in both the JewEnc and the CE de-
veloping an extensive doctrine of apostasy. A
very full article is also found in the EncSocSci
(see Arostasy and HEerEsy).

In the NT, II Thess. 2:3 is a part of a
prophetic passage of apocalyptic character. The
“falling away” invites conjecture about whom
and from what. The event seems future and
thus related to Antichrist. The implication is
that the apostates will welcome the man of
sin.
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Rosert WinsTON Ross

APOSTLE. The biblical use of this word
is confined to the N'T, where it occurs seventy-
nine times: ten in the Gospels, twenty-eight
im Acts, thirty-eight in the Epistles, and three
in the Apocalypse. Our English word is a
transliteration of the Greek apostolos, which
is derived from apostellein, to send. Whereas
several words for send are used in the NT, ex-
pressing such ideas as dispatch, release, or dis-
miss, apostellein emphasizes the elements of
commission — authority of and responsibility
to the sender. So an apostle is properly one
sent on a definite mission, in which he acts
with full authority on behalf of the sender and
Is accountable to him.

Crem; James Denney,

The noun occurs only once in the LXX.
When the wife of Jeroboam came to Ahijah
seeking information about the health of her
son, the prophet answered, “I am sent unto
thee with heavy tidings” (I Kings 14:6). Here
apostolos renders the Hebrew $altiah, which
became a somewhat technical term in Judaism.
A $alitah could be one who led the synagogue
congregation in worship and thus represented
it, or a representative of the Sanhedrin sent on
official business. The priesthood was included
under this term also, and a few outstanding
personalities of OT story who acted strikingly
in God's behalf. But in no case did the $aliah
operate beyond the confines of the Jewish
community. So there is no anticipation in the
$altiah of the missionary emphasis associated
with the NT apostolos.

I. Curist. In Heb. 3:1 Jesus is called “the
apostle . . . of our confession,” in conscious
contrast to Moses, to whom Judaism ascribed
the term $aliah. Jesus spoke more directly
from God than Moses was able to do. Re-
peatedly he made the claim of being sent by
the Father. When he declared that he was
sending his chosen disciples into the world
even as the Father had sent him, our Lord was
bestowing on apostleship its highest dignity
(John 17:18).

II. Tue Twerve. These men are most often
called disciples in the Gospels, for their pri-
mary function during Christ’s ministry was to
be with him and learn of him. But they are
also called apostles because Jesus imparted to
them his authority to preach and to cast out
demons (Mark 3:14-15; 6:30). Just because
this activity was limited while Jesus was with
them, the term apostle is rarely used. After
Pentecost this situation was changed.

The number twelve recalls the twelve tribes
of Israel, but the basis of leadership is no
longer tribal, but personal and spiritual. Evi-
dently the college of apostles was regarded as
fixed in number, for Jesus spoke of twelve
thrones in the coming age (Matt. 19:28; cf.
Rev. 21:14). Judas was replaced by Matthias
(Acts 1), but after that no effort was made
to select men to succeed those who were taken
by death (Acts 12:2).

Apostles receive first mention in the lists of
spiritual gifts (I Cor. 12:28; Eph. 4:11).
Since these gifts are bestowed by the risen
Christ through the Spirit, it is probable that
at the beginning of the apostolic age these
men who had been appointed by Jesus and
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trained by him were now regarded as possess:
ing a second investiture to mark the new and
permanent phase of their work for which the
earlier phase had been a preparation. They be-
came the foundation of the church in a sense
secondary only to that of Christ himself (Eph.
2:20).

The duties of the apostles were preaching,
teaching, and administration. Their preaching
rested on their association with Christ and the
instruction received from him, and it included
their witness to his resurrection (Acts 1:22).
Their converts passed immediately under their
instruction (Acts 2:42), which presumably
consisted largely of their recollection of the
teaching of Jesus, augmented by revelations of
the Spirit (Eph. 3:5). In the area of adminis-
tration their functions were varied. Broadly
speaking, they were responsible for the life
and welfare of the Christian community. Un-
doubtedly they took the lead in worship as
the death of Christ was memorialized in the
Lord’s Supper. They administered the common
fund to which believers contributed for the
help of needy brethren (Acts 4:37), until this
task became burdensome and was shifted to
men specially chosen for this responsibility
(Acts 6:1-6). Discipline was in their hands
(Acts 5:1-11). As the church grew and spread
abroad, the apostles devoted more and more
attention to the oversight of these scattered
groups of believers (Acts 8:14; 9:32). At
times the gift of the Holy Spirit was mediated
through them (Acts 8:15-17). The super-
natural powers which they had exercised when
the Lord was among them, such as the
exorcism of demons and the healing of the
sick, continued to be tokens of their divine
authority (Acts 5:12; II Cor. 12:12). They
took the lead in the determination of vexing
problems which faced the church, associating
the elders with themselves as an expression of
democratic procedure (Acts 15:6; of. 6:3).

III. Paur. The distinctive features of his
apostleship were direct appointment by Christ
(Gal. 1:1) and the allocation of the gentile
world to him as his sphere of labor (Rom. 1:5;
Gal. 1:16; 2:8). His apostleship was recog-
nized by the Jerusalem authorities in accord-
ance with his own claim to rank with the orig-
inal apostles. However, he never asserted mem-
bership in the Twelve (I Cor. 15:11), but
rather stood on an independent basis. He was
able to bear witness to the resurrection be-
cause his call came from the risen Christ (1

Cor. 9:1; Acts 26:16-18). Paul looked on his
apostleship as a demonstration of divine grace
and as a call to sacrificial labor rather than an
occasion for glorying in the office (I Cor.
15:10).

IV. Otners. The most natural explanation
of Cal. 1:19 is that Paul is declaring James,
the Lord’s brother, to be an apostle, agreeable
to the recognition James received in the Jeru-
salem church. In line with this, in I Cor.
15:5-8, where James is mentioned, all the
other individuals are apostles. Barnabas (along
with Paul) is called an apostle (Acts 14:4,
14), but probably in a restricted sense only,
as one sent forth by the Antioch church, to
which he was obligated to report when his
mission was completed (14:27). He was not
regarded as an apostle at Jerusalem (Acts
9:27), though later on he was given the right
hand of fellowship as well as Paul (Gal. 2:9).
Andronicus and Junias are said to be of note
among the apostles (Rom. 16:7). Silvanus and
Timothy seem to be included as apostles in
Paul’s statement in I Thess. 2:6. The refer-
ences in I Cor. 9:5 and 15:7 do not neces-
sarily go beyond the Twelve.

It is reasonably clear that in addition to the
Twelve Paul and James had the leading rec-
ognition as apostles. Others also might be so
indicated under special circumstances. But
warrant is lacking for making “apostle” the
equivalent of “missionary.” In the practice of
the modern church, prominent pioneer mis-
sionaries are often called apostles, but this is
only an accommodation of language. In the
apostolic age one who held this rank was more
than a preacher (II Tim. 1:11). All disciples
were supposed to be preachers, but not all
were apostles (I Cor. 12:29). Curiously, at
one point in the church’s life all were busy
preaching except the apostles (Acts 8:4). Paul
would not have needed to defend his apostle-
ship with such vehemence if he were only de-
fending his right to proclaim the gospel. Along-
side the distinctive and more technical use of
the word is the occasional employment of it in
the sense of messenger (Phil. 2:25; 1I Cor.
8:23).

See also DisciPLE, APOSTOLIC SUCCESSION.
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Everert F. HarRison

APOSTLES’ CREED. See CrEED,
CreEps.

APOSTOLIC CONSTITUTIONS AND
CANONS. The Apostolic Constitutions, of
which the Canons are a concluding section,
form a corpus of ecclesiastical law, which by
consensus of opinion is not apostolic, and is
conjecturally dated from the latter half of the
fourth century. The Trullan council (692)
bad the work under consideration but accepted
only the Canons as authoritative because of
the extent to which the Constitutions as a
whole had been subject to unorthodox inter-
polations. The interpolator is thought by
some to be a fourth century compiler, belong-
ing either to the church at Antioch or to North
Syria. The alleged Arianism of the documents
is explained by some as being due to their
having been written before the Council of
Nicaea, 325, when theological precision was
not essential.

The complete title of the Constitutions is
“Ordinances of the Holy Apostles through
Clement”; it comprises eight books. Books 1-6
resemble the Didascalia Apostolorum, a Syrian
book of church order of the third century, and
deal with: (1) Manners and habits of the
laity, (2) Episcopacy and Worship, (3)
Widows, the Clergy, Baptism, (4) Feeding of
the poor, Virginity, (5) Martyrdom, (6)
Schismatics. Of Book 7, Chaps. 1-32 are based
on the Didache; 33-49 give details of liturgical
practice. Of Book 8, Chaps. 1-2 concern
spiritual gifts: Chaps. 3-27 present the Antio-
chene liturgy of St. John Chrysostom; Chaps.
28-46 are Canons, and Chap. 47, possibly a
later addition, contains the eighty-five Apos-
tolic Canons. Twenty of these appear to be
based on the Canons of the Council of An-
tioch, 341. Dionysius Exiguus, a Scythian,
translated the first fifty into Latin ca. 520,
omitting the others, it is suggested, since they
deviated from Roman practice. The omitted
canons deal mostly with unseemly moral be-
havior. Through Dionysius’ translation the
Canons became part of the Western Canon
Law and exercised great influence, e.g., with
Gratian (ca. 1140), though their apostolicity
was denied. These eighty-five canons are con-
cerned mostly with the ordination, responsi-
bilities and moral conduct of the clergy. Mod-

ern knowledge of the Constitutions dates from
1546 when a Venetian, Carolus Capellus,
printed a Latin epitome of them.
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APOSTOLIC DECREE. The most criti-
cal problem of the primitive church was
whether circumcision was necessary for salva-
tion. The Judean church, by and large, held it
to be indispensable, while the missionary
church, represented by Antioch, considered it
unnecessary. To deal with this problem which
threatened to split the Christian movement, a
council was called at Jerusalem. There it was
decided that circumcision was neither a re-
quirement for salvation nor a condition for
social intercourse. However, it was thought
advisable to ask the Gentile converts to abstain
from certain practices which, because of idola-
trous associations, would be especially abhor-
rent to the Jew and thus act as a barrier to
fellowship. These prohibitions are known as
the Apostolic Decree. They are set forth by
James in Acts 15:20, written down in 15:29
and referred to in 21:25.

The main problem in connection with the
Decree is a textual one. The Alexandrian text
has four prohibitions. Gentiles are to abstain
from (1) pollutions of idols, (2) unchastity,
(3) what is strangled, and (4) blood. The
Western text omits ‘“‘what is strangled” and
adds a negative Golden Rule (“Whatever you
do not wish to happen to you, do not do to
others”). This changes the Decree into a pure-
ly ethical one. Gentiles are to abstain from
three cardinal sins — idolatry, fornication, and
murder.

The Alexandrian text is to be preferred.
Alisgématon ton eidolon (explained as eidolo-
thuta by 15:29 and 21:25) refer to meats left
over from pagan sacrifices and not to idolatry
itself. Haimatos is understood far more readily
as combined with pniktou and referring to the
eating of flesh with the blood still in it (an
inevitable result of strangulation). To “abstain
from blood” would be a curious equivalent for
“Thou shalt not kill.”

The Decree is best understood as a conces-
sion in the realm of Christian liberty for the
purpose of effecting unity in life. It is not a
summary of the Noachic precepts (Gen. 9) al-
though it is not unrelated to them. It was not
used by Paul in the case of the Corinthian
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liberals because he preferred to settle the prob-
lem on the basis of principle rather than ex-
ternal legislation.
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APOSTOLIC SUCCESSION. This
theory of ministry in the church did not arise
before a.n. 170-200. The Gnostics claimed to
possess a secret tradition handed down to
them from the apostles. As a counterclaim the
Catholic church pointed to each bishop as a
true successor to the apostle who had founded
the see and therefore to the truth the apostles
taught. The bishop, as an authoritative teach-
er, preserved the apostolic tradition. He was
also a guardian of the apostolic Scriptures and
the creed. In a generation when the last links
with the apostles were fast dying out this em-
phasis on apostolic teaching and practice was
natural. In the third century the emphasis
changed from the open succession of teachers
to the bishops as the personal successors of the
apostles. This development owed much to the
advocacy of Cyprian, Bishop of Carthage (248-
58). Harnack regards this as a perversion
rather than a development.

The terminology is not found in the NT.
Diadoché is absent from the NT and the LXX.
There is little evidence for the idea in the NT
(cf. II Tim. 2:2). All early succession lists
were compiled late in the second century.

There is also a difference between the
Roman- and Anglo-Catholic viewpoint. The
former is a centralized despotism with a papal
succession traced back to Peter. The Tractarian
teaches that all bishops alike, however insig-
nificant the see, have equal power in a corpo-
ration. Thus an apostle transmitted to a bish-
op, through “the laying on of hands” and
prayer, the authority which Christ had con-
ferred on him. This theory of sacramental
grace is a barrier to reunion in the Reformed
churches, since the non-episcopal bodies are
regarded as defective in their ministry.

The weakness of the argument of The
Apostolic Ministry (edited by K. E. Kirk,
1946) was its failure to explain the absence of
the idea in the first two centuries of the Chris-
tian era. Dr. Ehrhardt does not supply the de-
fect by postulating a priestly succession de-
rived from the Judaizing church of Jerusalem
as it laid stress on the new Israel and the con-
tinuity of its priesthood. The idea was in the

air in the second century (The Apostolic Suc-
cession, 1953).

Bishop Drury affirms that the apostles left
behind them three things: their writings; the
churches which they founded, instructed, and
regulated; and the various orders of ministers
for the ordering of these churches. There
could be no more apostles in the original sense
of that word. The real successor to the apos-
tolate is the INT itself, since it continues their
ministry within the church of God. Their of-
fice was incommunicable. Three kinds of suc-
cession are possible: ecclesiastical — a church
which has continued from the beginning; doc-
trinal — the same teaching has continued
throughout; episcopal — a line of bishops can
be traced unbroken from early times. This
does not necessarily mean that the episcopal
office is the same as the apostolic.

See also OrpaiN, ORDINATION.
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APOTHEOSIS. See DEIFICATION.
APPEARANCE. See RESURRECTION.
ARCANI DISCIPLINA. This is a seven-

teenth century term for the early Christian
practice of concealing certain ceremonies and
teachings from catechumens and pagans,
through the desire to prevent misunderstand-
ing or ridicule. Many ancient ‘writers, both in
Fast and West, mention the custom which
slowly died out after the Edict of Milan.
Theodoret, e.g., says, “We speak obscurely of
the divine mysteries on account of the unin-
itiated, but when these have withdrawn we
teach the initiated plainly.” (Quaest. XV in
Nu.). In speaking to pagans, the birth, death
and resurrection of Jesus Christ were ex-
plained, but not Baptism, Holy Communion
or the Trinity.
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ARCHAEOLOGY. Archacology provides
a new open door to the study of ancient civili-
zations, which in turn helps us to understand
better and interpret aright our ancient his-
torical records, both secular and biblical. This
archaeological investigation of ancient life in-
cludes the study of the monuments, inscrip-
tions, language, literature, art, architecture,
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implements, houses, cities, and all other re-
mains of man and his activities. Applied to
biblical studies, every area of biblical research
is illuminated and brought into sharp focus by
the knowledge which comes from Near East-
ern archaeology.

I. Arcuaeorocy anp Bisre History. Our
understanding of each major period of biblical
history is broadened and deepened by ar-
chaeological discoveries. The era of the Pa
triarchs is illuminated by archaeological work
at many cities of that time — Ai, Shechem,
Bethel, Beersheba, Gerar, Dothan, Jerusalem
—and by the discovery of actual literary texts
bearing on the period — the Nuzi and Mari
tablets. Smaller details of this era are clarified
also. Why did Isaac not revoke his oral bless-
ing on Jacob when he found it had not been
given to Esau as he planned (Gen. 27:34-41)*
The Nuzi tablets show that in patriarchal
times an oral blessing was binding, even in a
law court (Cyrus Gordon, BA, III, 1, p. 8).
Why could Laban, with authority, point to his
grandchildren and say, “These children are
my children” (Gen. 31:43)? The Nuazi tablets
show that in that day a grandfather exercised
control over his grandchildren (ibid.).

As a summary of the abundant light shed
on the kings of the Bible, we note that forty-
one biblical kings are confirmed in archaeologi-
cal discoveries (R. D. Wilson, A Scientific
Investigation of the Old Testament, The Sun-
day School Times Co., Philadelphia, 1926, pp.
72-73).

II. ArcuaeorLocy as o4 ComMENTARY. For
generations Bible students have gone to com-
mentaries when they needed light on a biblical
passage. In modern times archaeology has pro-
vided a vast new commentary. Bible students
could guess at the meaning of the statement
made three times in the Pentateuch, “Thou
shalt not seethe a kid in its mother’s milk”
(Ex. 23:19; 34:26; Deut. 14:21), but it was
not until the Ras Shamra tablets were exca-
vated (1929) and studied (1930 to the pres-
ent) that we knew for a certainty that this re-
ferred to a pagan ritual practice: one of the
Ras Shamra tablets indicates that if one wishes
to please a certain deity, he should boil a kid
in milk. Ancient Israel was being warned not
to backslide into the practices of the pagan
people around them.

In summary, whole books have been written
from the archaeological standpoint on various
periods and areas of Bible study. One example

is John Garstang, Joshua, Judges, Constable,
London, 1931.

III. ArcHAEOLOGY AND THE DATING OF
BiLicar Books. Certain critics have dated
many of these books later than their internal
evidence would imply. Wellhausen and his
later disciples made the Pentateuch a late com-
pilation (ninth to fifth centuries B.C.), a
thousand years after the days of Abraham and
several hundred years after the time of Moses.
Archaeological discoveries such as the Nuzi
tablets show, however, that the background of
the Pentateuch is early and need not be down-
dated on the grounds of a late background.

Many of the Psalms have been downdated
to the time of the Persian and Greek periods
(sixth to third centuries B.c.) and even to
Herodian times. Archaeological evidence from
Ras Shamra has shown again and again that
many Psalms which have been dated late by
certain critics must be reassigned to an early
date (W. F. Albright, The Archaeology of
Pualestine, Penguin, Baltimore, revised 1956,
pp- 226-27). Other illustrations could be given
of dates shifted to an earlier position in the
light of archaeological evidence.

IV. ArcuaeorLocy anp Evipences. The
apologetic value of archaeology is almost too
well known to need illustration. In every
period of biblical history we have confirmation
both of broad areas and of minute details,
whether the general accuracy of the patriarchal
background (evidenced in Nuzi tablets, Marti
tablets, and others), or specific details such as
the confirmation of the existence of the once-
doubted Hittites (evidence from Boghaz-Koi,
cf. Free, Archaeology and Bible History, Scrip-
ture Press, Wheaton, Illinois, 5th ed., 1956,
pp. 125-26), or once-mentioned individuals,
as Sargon (Isa. 20:1; cf. discoveries at Khorsa-
bad, ibid, pp. 200-201), or doubted narrative
records, as Sennacherib’s recorded failure to
capture Jerusalem (II Kings 19:35-36; con-
firmed by Sennacherib’s failure to boast that
he captured the city — he could only say, “1
shut up Hezekiah like a bird in a cage”). Ex-
amples of both general and specific confirma-
tion of the historical reliability of the Bible can
be multiplied many times over (Millar Bur-
rows, What Mean Those Stones, American
Schools of Oriental Research, New Haven,
1941, p. 281).

V. ArcHaeoLoGY aND Execesis. Archae-
ology not only throws light on the general



ARCHAEOLOGY

62

historical situation but frequently clears up for
the exegete the meaning of particular words
and phrases. The statement that Moses' “eye
was not dim nor his natural force abated”
(Deut. 34:7) has puzzled interpreters down
through the centuries. The word translated
natural force (l&(a)h) is similar to the word for
jaw in Hebrew, hence some translated it by
extension as teeth (Jerome in the Vulgate).
Objective light came with the discovery of the
Ras Shamra tablets, where this same word oc-
curs twice in the sense of manly vigor or nat-
ural force. Jerome and the Greek translators
were wrong and the King James translators
correct in their rendering natural force (Al-
bright, BASOR 94). Many similar illustra-
tions of light on words and phrases could be
given, both for the OT and for the NT. In the
latter a whole new area of study was opened
up at the beginning of the century with the
discovery of everyday Greek papyri texts in
the excavations of Egypt.

V1. ArcHAEOLOGY AND HERMENEUTICS.
The interpretation of a given passage often
depends largely on a correct knowledge of the
historical, geographical, and linguistic factors
involved. As indicated previously, archaeology
is a necessary adjunct in all of these. Further-
more, a correct translation is a prime requisite,
and here the archaeological sources are a con-
stant help. It is necessary, e.g., to know
whether it was Moses' teeth or his natural
force which was unimpaired to interpret cor-
rectly the passage in Deut. 34:7.

In the NT a great number of words have
been amplified and some former interpreta-
tions definitely modified by the discovery of
the non-literary papyri, whose significance was
first pointedly brought to the attention of the
world by Adolph Deissmann (Light from the
Ancient East, Doran, New York, 1927).

VII. ArcuaroroGcYy AND THE HisToricaL
SerTing. For a correct comprehension of the
Scriptures one needs a knowledge of the his-
torical milieu in which these events took place.
One is puzzled, for example, by Laban’s pur-
suit of Jacob and Rachel to recover the family
images (idols) which Rachel had stolen (Gen.
31:19-23)» This puzzling action was clarified
by the discovery of the Nuzi tablets, which
showed that if one possessed the family im-
ages of the father he could lay claim to the
family inheritance. In the light of this evi-
dence one can easily understand the hurried
flight of Laban to recover the images from

Jacob, whom he did not want to inherit his
estate.

A thousand years after the patriarchal pe-
riod, Solomon is reported to have received the
picturesque queen of Sheba, an account often
regarded as unhistorical. The air of unreality
ascribed by some to the record is removed in
the light of Assyrian archaeological records
which furnish factual details of the land of
Sheba in the early first millennium B.c. and
confirm its historical reality. As Professor
James Montgomery of the University of Penn-
sylvania remarked in connection with the rec-
ord of Solomon and the queen of Sheba, the
biblical setting is “quite correct” (Arabia and
the Bible, University of Pennsylvania Press,
Philadelphia, 1934, p. 180).

VIII. Arcuarorocy anp Literary Crrtr-
cism. Literary criticism is concerned with the
authorship, date, purpose, and integrity of the
books of the Bible. The evident authorship of
a book of the Bible is often denied on the
ground that the book has a background too
late for the time of the implied author. The
Pentateuch, according to many critics, could
not have been the work of Moses because of a
supposedly late background. But in the twen-
tieth century the discovery of the Nuzi tablets,
the Mari tablets, and many others, reveals just
the reverse — an early background, thus re-
moving this objection to the Mosaicity of the
Pentateuch. Many striking examples of simi-
lar help from archaeology on the question of
date and authorship of other OT books could
be given. Again and again hypercriticism fails
to be supported (cf. W. F. Albright, Archae-
ology of Palestine, p. 225).

In the NT area also archaeological evidence
supports early dating. For example, the sup-
posed anachronistic use of “master” (didaskalos)
as pointing to a late date for the Gospel of
John is answered by the discovery of early
ossuary inscriptions containing the same word
(ibid., p. 244).

IX. Arcuaeorocy aNp THEoLoGY. The
theologian comes to grips with such questions
as the goodness of God. Puzzling are the
commands of God to drive out the pagan
Canaanites from the promised land (Deut.
7:1-5). How does this harmonize with the
goodness of God? Concerning this very point
the archaeological discoveries show that the
Canaanites had a licentious and corrupt wor-
ship, as evidenced in the Ras Shamra tablets,
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which made it necessary to deal with them in
judgment.

The systematic theologian works with a
body of revealed truth. If this revelation is
shown to be inaccurate, historically incorrect,
filled with contradictions, what has the theolo-
gian to build on? The results of archaeological
research show the firm support that exists for
the revelation Christians accept and for the
theology which derives from it.
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Josepu P. Free

ARCHBISHOP. See Orrices, EccLESIAS-
TICAL.

ARCHDEACON. See Orrices, EccrLesr-

ASTICAL.

ARCHPRIEST. See Orrices, EccrLEsias-

TICAL.

ARIANISM. The Arian controversy arose
in the diocese of Alexandria, Egypt, about the
year A.p. 320, and was concerned primarily
with the person of Christ. It took its name
from Arius, a presbyter in Alexandria, who
taught that there is a difference between God
the Father and Christ the Son which makes
the latter secondary. Arius maintained that
God the Father alone is eternal, that Christ
was created out of nothing as the first and
greatest of all creatures, and that he in tumn
created the universe. Arius thus represented
Christ as but the first and greatest of all crea-
tures, God’s intermediary agent through whom
all other things were created. Yet, because of
the power and honor delegated to him, he was
to be looked upon as God and was to be wor-
shipped. Most of the Arians also held that the
Holy Spirit was the first and greatest of the
creatures called into existence by the Son.
This, therefore, meant a God who had a be-
ginning and who might therefore have an
end. In demanding worship for a created
Christ, the Arians were in effect asserting the
central principle of heathenism and idolatry,
the worship of a creature. This controversy

continued longer and was more serious than
any other that agitated the early church.

In the teaching of Arius it was assumed that
deity could not appear substantially on the
earth. Hence Christ was assumed to be a sec-
ond essence which God had created, which
came down to earth and took upon himself a
human body. He was assumed to be not a
“perfect man,” for in his body the Logos took
the place of the human intellect or spiritual
principle.

This error arose because Arius and his fol-
lowers misinterpreted certain Scripture state-
ments relating to Christ’s state of humiliation,
that is, certain relationships which he assumed
in order that he might accomplish the redemp-
tion of his people. The result was that they
assumed that temporary subordination to the
Father meant original and permanent in-
equality. But, because of the claims that Christ
had made, the authority that he assumed, the
miracles that he worked, and the glory that
he displayed particularly in his resurrection
and ascension, the great majority of Christians
held that he was truly God.

In order to settle the controversy the Em-
peror Constantine called the first Christian
council at Nicaea, in Asia Minor, in the year
a.D. 325. It was hoped that a formula could
be worked out which would be acceptable to
the whole church. The council was attended
by bishops and presbyters from practically all
parts of the empire, and the controversy cen-
tered around the question as to whether Christ
was to be considered as truly God or as only
the first and greatest creature.

The leader of the orthodox forces was Alex-
ander, Bishop of Alexandria. The teaching of
Arius was condemned. Christ was held to be
of the same substance with the Father, homo-
ousia, not merely of similar substance, homoi-
ousia, and was declared to be “God of God,
Light of Light, very God of very God, being
of one substance with the Father.”

The defeat of Arianism, however, was only
temporary. The Emperor Constantine was at
first strongly inclined to enforce the decree of
the council, but was persuaded to a more mod-
erate course. Both views were tolerated in the
church, with the result that Arianism rallied
and for a considerable time became the dom-
inant view. Alexander died soon after the
council adjourned. He was succeeded by Ath-
anasius, who contended strongly and skilfully
for the orthodox doctrine, and to Athanasius
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belongs the primary credit for its eventual
triumph. The controversy continued to agitate
the church until the Council of Constantinople
in a.0. 381, at which time the orthodox doc-
trine was reaffirmed. Even then the Arian
view continued to be held by small groups, but
finally disappeared about a.p. 650.

In denying the true deity of Christ while
at the same time demanding worship for him,
Arianism was opening the door to polytheism
and destroying the basis for Christian Trini-
tarianism. Athanasius properly saw that only
as the deity of Christ is maintained can there
be established a firm basis for the Christian
faith.
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ARMAGEDDON. This widely and vari-
ously-used word is defined in the Oxford Eng-
lish Dictionary as “the place of the last deci-
sive battle at the day of judgment.” It is found
only once in the Bible, in the phrase “the
place which is called in Hebrew, Har-Mage-
don” (Rev. 16:16 ASV). While in recent NT
introductions the usually-given origin of the
word, with specific reference, is denied, there
is no reason for giving up the view of Alford,
and most other conservative NT scholars, that
the term itself means “the mountain of Megid-
do.” Megiddo is located on the southern side
of the plain of Jezreel, and is often referred
to in the OT as a military stronghold (Josh.
12:21; 17:11; Judges 1:27; 5:19; II Kings
9:27; 23:29, etc.).

Though the word itself occurs only in the
one verse, the great, final battle of this age is
recorded in detail in Rev. 19:11-21, and is
referred to anticipatorily in 14:14-20; 16:13-
16 and 17:8-17. The text clearly states that
this battle will be on a gigantic scale, that it
will involve the nations of the east, and that
the kings going up to this battle, knowing it
is to be waged against the Lamb, will be
driven by demon powers. Several OT passages
also speak of a great conflict at the end of the
age (Joel 3:9-15; Jer. 51:27-36; Zeph. 3:8).
This battle of Megiddo should not be con-
fused with the overthrow of Israel’s enemies
in Ezekiel 37-39.

Here in Rev. 19:15 is the last reference to
the wrath of God, and here, just before the

battle begins, our Lord is designated “King of
Kings, and Lord of Lords,” for he is about
to fulfil the title assigned to him at the be-
ginning of this book, “the ruler of the kings
of the earth” (1:5). In his commentary on
the Apocalypse, Swete, writing at a time when
the world seemed to be entering upon an era
of universal peace (1906), well said, “Those
who take note of the tendencies of modern
civilization will not find it impossible to con-
ceive that a time may come when throughout
Christendom the spirit of Antichrist will, with
the support of the state, make a final stand
against a Christianity which is loyal to the
person and teaching of Christ” (p. 257).

The word Armageddon is often used incor-
rectly, as when Theodore Roosevelt, candi-
dating for President of the United States on
the Bull Moose Party ticket, said, “We stand
at Armageddon and we battle for the Lord.”
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Wirsur M. Smrru

ARMINIANISM. Jacob Hermann, or in
Latin Arminius, (1560-1609), was a Dutch
theologian who, after receiving a strict Re-
formed training, conceived some doubts with
respect to the Calvinistic tenets on the sov-
ereign grace of God in salvation and related
themes. His followers, called Arminians or
Remonstrants, carried matters considerably fur-
ther than Arminius had done in his writings,
and set forth their views in a document called
“Remonstrance” and consisting of five articles
which may be briefly summarized as follows:

I. God elects or reproves on the basis of
foreseen faith or unbelief.

II. Christ died for all men and for every
man, although only believers are saved.

III. Man is so depraved that divine grace 1s
necessary unto faith or any good deed.

IV. This grace may be resisted.

V. Whether all who are truly regenerate
will certainly persevere in the faith is a point
which needs further investigation.

After considerable discussion these views
were condemned in the Synod of Dort (1618-
19). They were maintained and developed in
the Netherlands by H. Uytenbogaert (1557-
1644), S. Episcopius (1583-1643), S. Curcel-
laeus (1586-1659), Hugo Grotius (1583
1645), Ph. a Limborch (1633-1712), and

i
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others. Under the leadership of these men
Arminianism became characterized by increas-
ing differences from the traditional Reformed
faith. The following tenets are commonly held
by Arminians:

1. God's knowledge of the future acts of
free agents is mediate (scientia media).

2. God’s decrees are based on his fore-
knowledge: election on foreseen faith and
reprobation on foreseen resistance to grace.

3. The image of God in man consists in
man’s dominion over the lower creation.

4, Adam was created in innocency rather
than in true holiness.

5. The covenant of works was abrogated
after the Fall.

6. Sin consists in acts of the will.

7. Pollution is inherited from Adam, but
his guilt is not imputed to any of his de-
scendants.

8. Man's depravity as a result of the Fall
should not be described as total.

9. Man has not lost the faculty of self-de-
termination nor the ability to incline his will
toward good ends.

10. The atonement was not absolutely nec-
essary, but represents merely one way which
God chose among many to manifest his love
without prejudice to his righteousness.

11. The atonement is intended equally for
all men and for every man, and it merely
makes salvation possible. Salvation becomes ef-
fectual only when accepted by the repentant
believer.

12. There is no common grace to be dis-
tinguished from special grace.

13. The external call of the gospel is ac-
companied by a universal sufficient grace
which can be resisted.

14. Repentance and faith precede regenera-
tion.

15. The human will is to be viewed as one
of the causes of regeneration (synergism).

16. Faith is a good work of man and a
ground of acceptance with God.

17. There is no imputation of Christ’s right-
eousness to the believer.

18. The believer is able to attain in this life
a state of such conformity to the divine will
that he may be called perfect.

19. As long as a man lives he may fall
away from grace and lose his salvation alto-
gether.

Certain Arminians were led to profess fur-
ther that:

20. Love is the supreme attribute of God,
the very essence of his being.

21. The goal of creation is the happiness
of the creatures (eudaemonism).

22. Man was created naturally mortal.

23. The atonement is not strictly substitu-
tionary and penal, but it is a token perform-
ance designed to safeguard the interests of the
moral government of God while opening the
possibility of salvation on the ground of evan-
gelical obedience (rectoral or governmental
theory of the atonement).

24. Assurance of salvation is not possible in
this life, except by a special personal revela-
tion.

In the Netherlands Arminians, as well as
many other movements, were profoundly af-
fected by the rationalistic currents of the
eighteenth century. The present-day Remon-
strants still hold to Pelagian teachings and
have lax views of inspiration and of the
Trinity.

Outside of Holland Arminianism exercised
considerable influence in France, Switzerland,
Germany, and England, and hence throughout
the world. In a number of cases this point of
view gained the upper hand in spite of Cal-
vinistic confessions of faith.

The Wesleyan branch of the Methodist
movement embraced vigorously a revised form
of Arminianism, sometimes called “evangelical
Arminianism.” It is characterized by a view of
the themes touched upon in 3, 7, 8, and 9,
which is slightly less distant from Calvinistic
tenets.
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Rocer NicoLE

ARMOR. For armor in gencral, maddim is
used (I Sam. 17:38), also k‘li (I Sam. 14:1
ASV); as military apparel, (nefeq) (I Kings
10:25); Greek hoplon, with pan, thus pano-
plia, or “whole armor” only twice in the NT
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(Luke 11:22; Eph. 6:11, 13). There are sev-
eral other words translated “armor” in the OT,
coming from roots not precisely related to
arms or wars, such as from spoils, etc.

In the Bible the use of armor for military
purposes is related to Israel and her enemies.
In the battles which Israel fought, she learned
from her enemies and adapted the armor and
tactics of the enemy to her own use. That
the armor of Israel was typical of the times
can be demonstrated by comparing descriptions
in I Sam. 17:8, II Chron. 26:14-15 and Jer.
46:3-4. In NT times the Pauline description
of armor was typical of the Roman soldier,
with whom he had every reason to be familiar.
Paul adds the shoes and the girdle but does
not mention the spear (Eph. 6:11-17).

Armor was designed for both offensive and
defensive purposes. The most primitive offen-
sive weapons were clubs, stones, staves and
darts, all of which Israel used. Stones became
deadly projectiles when propelled from the
knitted or leather two-thonged sling. Such a
weapon in the hands of David slew Goliath
(I Sam. 17:40). The seven hundred Ben-
jaminites, left-handed all, were noted for their
accuracy with the sling (Judg. 20:16). In the
conquest of Canaan the javelin and the sword
were used. The phrase “edge of the sword”
is almost a catch phrase in the book of Joshua.
It seems to have fallen upon the Philistines to
provide these weapons and to control a mo-
nopoly of keeping swords and tools sharpened.
Such a factory and smelting furnace was found
by Petrie at Gerar.

The bow and arrow were common weapons.
Of several styles, the bow could be made of
wood, copper, or bronze. It could also be a
hunter's bow, a large battle bow, or a foot
bow. The arrows might be tipped with stone
or metal. The quiver was worn on the left
side. If the bowmen went to battle in chariots,
then the bow was slung on the side of the
chariot.

The Hittites carried daggers, and the Philis-
tines made knives with ivory inlaid handles.
In the hands of the Philistines and the Greeks
the two-edged sword was a deadly and much-
feared weapon. The Greeks also effectively
used the spear.

Solomon seems to have added the chariot
(long used by others) to the offensive weapons
of Israel, Several passages in the OT also men-
tion the use of siege weapons such as the bat-
tering-ram.

Defensively, armor consisted of the hel-
met, which might be made of either metal or
as a knitted cap; the shield which was in two
styles: (1) the buckler, or small, round shield
carried on the arm, and (2) the large shield
of body length. The shield also could be of
metal or of wood and leather or even of
wicker. As a rule, metal helmets were worn
by leaders and officers. These officers would
also wear a coat of mail over the body, greaves
over the shins, and leather boots on the feet.
King Ahab was slain by an arrow that pierced
between the joints of his coat of mail (I
Kings 22:34). The armor of the Roman
soldier was simply a more elegant and utili-
tarian adaptation of the above.

Metaphorically, the flaming circle of the
sword barred Eden (Gen. 3:24); Gideon cried
“the sword of Jehovah and of Gideon” into the
ears of the Midianites (Judg. 7:20); the
Psalmist spoke of the shield, buckler, etc. But
the classic passage is the Roman soldier —
Christian warrior metaphor of Ephesians. Paul’s
description compares with that of Polybius (vi.
23), but without the spear. Used in the war
against sin and Satan, Paul speaks of the “ ..
armor of God.”

In this way also, the sword becomes a sym-
bol of God’s judgment; God's armor denotes
his ability to conquer and to destroy and his
all-sufficiency, and God is spoken of as put-
ting on his armor (Isa. 59:17). The fire-
tipped arrows of conquest become the “fiery
darts” of Satan. As for the soldier, so for the
Christian, his weapons and his armor are his
life.
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Rosert WinsToN Ross

ARTICLE OF FAITH. A non-biblical
term, though the terse creedal statements em-
bedded in I Cor. 15:3, 4 and I Tim. 3:16 in-
dicate the church’s early preoccupation with
concise formulations of Christian belief.
Aquinas uses articulus to denote a revealed
supernatural truth distinct in itself yet form-
ing part of the organic whole of Christian
teaching. The Catechism of the Council of
Trent calls the truths of the Apostles’ Creed
“articles.” The great confessions of Protestan-
tism, which define the biblical faith of the
Reformation in contradistinction both to Rome
and to fanatical “enthusiasm,” comprise in-
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dividual dogmatic assertions usually styled “ar-
ticles,” e.g., the Thirty-nine Articles, the offi-
cial doctrinal standard of the Church of Eng-
land.

O. RaAYMOND JOHNSTON

ASCENSION, THE. By the ascension is
meant that act of the God-man by which he
brought to an end his post-resurrection ap-
pearances to his disciples, was finally parted
from them as to his physical presence, and
passed into the other world, to remain there
until his second advent (Acts 3:21). Luke
describes this event in a word or two in Luke
24:51 and more fully in Acts 1:9. Even if the
words “and he was carried up into heaven”
are not part of the true text in Luke 24:51,
we have good reason for saying, in the light
of Luke’s clear and unambiguous words in
his second treatise, that the doubtful words in
Luke 24:51 express what was in his mind. In
accordance with the oral testimony of the
apostles, he carries on his story of the life of
Jesus as far as “the day that he was taken up”
(Acts 1:22).

According to the Fourth Gospel, our Lord
referred on three occasions to his ascending in-
to heaven (John 3:13; 6:62; 20:17). Paul
speaks of Christ ascending far above all heav-
ens in order to permeate the whole universe
with his presence and power (Eph. 4:10).
Such phrases as “received up in glory” (I Tim.
3:16), “gone into heaven” (I Pet. 3:22), and
“passed through the heavens” (Heb. 4:14)
refer to the same event. Paul exhorts the
Colossian believers to “seck the things that are
above, where Christ is, seated on the right
hand of God” (Col. 3:1, ERV), and the nu-
merous references in the NT to the session at
the right hand of God presuppose the ascen-
sion.

In Eph. 1:20 ff. Paul passes directly from
the resurrection to the exaltation of Christ to
the place of supreme power and authority in
the universe. In passages like Rom. 8:34 and
Col. 3:1 the session might seem to be thought
of as the immediate result of the rising from
the dead, thus leaving no room, as some have
argued, for the ascension as a distinct event;
but it is difficult to see that there is any
force in any argument derived from Paul’s
silence in such passages when in Eph. 4:10 he
states so emphatically his belief in the ascen-
sion. Our Lord’s post-resurrection appearances
had, no doubt, shown that he belonged already

to the upper world of light and glory; but with
the ascension his fleeting visits to his disciples
from that world came to an end, and the heav-
ens received him from their sight. Yet, through
the indwelling Holy Spirit they were to come
nearer to him than ever before, and he was
to be with them forever (John 14:16-18).

To object to the account of the ascension of
Christ into heaven as implying a childish and
outmoded view of the universe is, more or less,
solemn trifling. While we may agree with
Westcott when he says that “the change which
Christ revealed by the ascension was not a
change of place, but a change of state, not
local but spiritual” (Westcott, The Revelation
of the Risen Lord, Macmillan & Co., London,
1898, p. 180), on the other hand, we are not
unscientific when we think of the land where
“the king in all His glory without a veil is
seen” as the upper world of light and glory,
high above us as good is above evil and
blessedness above misery.

The Heidelberg Catechism suggests three
great benefits that we receive from the ascen-
sion. (1) The exalted Lord in heaven is our
Advocate in the presence of his Father (Rom.
8:34; I John 2:1; Heb. 7:25). As our High
Priest he offered on the cross the one per-
fect and final sacrifice for sins for ever (Heb.
10:12), and now, having sat down on the
right hand of God, he has entered on his
priestly ministry in heaven. As our King-Priest
he communicates, through the Holy Spirit,
to all believers the gifts and blessings which
he died to win for them. “Christ’s' intercession
in heaven,” said the old Scottish preacher,
Traill, “is 2 kind and powerful remembrance
of His people, and of all their concerns, man-
aged with state and majesty; not as a sup-
pliant at the footstool, but as a crowned prince
on the throne, at the right hand of the Fa-
ther.” (2) We have our flesh in heaven, so
that, as the subtle Scottish thinker, “Rabbi”
Duncan, said: “The dust of the earth is on the
throne of the majesty on high.” In that, as the
Heidelberg Catechism says, we have “a sure
pledge that He, as our Head, will also take us,
His members, up to Himself.” (3) He sends
us his Spirit, as the earnest of the promised
inheritance.

That third benefit is of supreme importance.
The Holy Spirit was not given, in the fulness
of his gracious working in the souls of men,
until Jesus was glorified (John 7:39). “Being

by the right hand of God exalted, and having
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reccived of the Father the promise of the Holy
Ghost, he hath poured forth this, which ye see
and hear. For David ascended not into the
heavens” (Acts 2:33, 34, ERV). Thus was
it demonstrated to the universe that, as Zahn
has put it, “the risen Lord lives in heavenly
communion with His and our Father, and that
He takes an active part in the working of the
power as well as of the grace of God in this
world” (Zahn, The Aposiles’ Creed, Eng.
trans.; Hodder & Stoughton, London, 1899, p.
162). “There can be no doubt,” James Den-
ney wrote, “that in this passage Peter looks
upon Jesus in His exaltation as forming with
God His Father one Divine causality at work
through the Spirit for the salvation of men”
(Denney, Jesus and the Gospel, Hodder &
Stoughton, London, 1913, p. 19).

The ascended Lord is with us in the strug-
gle here (Mark 16:19-20), and we know that
he has gone to heaven, “our entrance to se-
cure, and our abode prepare” (John 14:2;
Heb. 6:20).
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ALEXANDER Ross

ASCETICISM. From the Greek askésis
(exercise or training), asceticism denotes the
practice of self-discipline, more particularly in
relation to the body. It normally takes the form
of renunciation, e.g., fasting, celibacy, but has
sometimes been given a more active form in
such excesses as self-flagellation. It is capable
of extension to many spheres of life, especially
the surrender of possessions or withdrawal
from various aspects of intellectual or cultural
life in the interests of spiritual edification or
service.

The Bible allows a place for the right kind
of asceticism. Thus Israel was to abstain from
marital intercourse prior to the giving of the
law (Ex. 19:15). The Nazaritic vow in-
volved abstention from wine and strong drink
and strictness in relation to unclean meats
(Judg. 13:5). Elijah undertook a forty-day fast
on his journey to Horeb (I Kings 19:8), and
fasting in particular played an important part
in penitential humiliation before God (Joel
2:15 f£.).

Nor is asceticism excluded by the NT. John
the Baptist practiced great severity in respect
of food and clothing (Matt. 3:4). Jesus en-
tered on his ministry with a fast (Matt. 4:1

ff.) and had to forego the normal human
rights of property, marriage, and even family
relationships (Mark 3:33 f.) for the sake of
his ministry. If he did not teach his disciples
to fast, he indicated plainly that they must do
so after his departure (Matt. 9:15) and ob-
viously required that some should be celibate
and renounce ordinary relationships for his
sake (Matt. 19:12, 29). In the Epistles Paul
sees a value in celibacy for the better pleasing
of the Lord (I Cor. 7:32), and his own prac-
tice is one of rigorous sclf-discipline in order
that he may be a good soldier and servant of
Jesus Christ (I Cor. 9:27; II Tim. 2:3 £.).

The consistent biblical emphasis upon a
proper asceticism is impressive, yet three points
are to be carefully noted. First, there is no
suggestion of anything intrinsically evil in that
which is foregone, e.g., food, marriage, prop-
erty, or ordinary relationships. Second, there
is no universal or even permanent rule of
asceticism in the majority of cases. Third, as-
ceticism is not an end in itself but is under-
taken with a view to something positive, e.g.,
repentance, hearing God’s word, or, more par-
ticularly, service.

Ascetic witness was particularly valuable in
the early pagan world with its lax standards of
physical morality, and in measure most Chris-
tians had to accept a new level of abstemious-
ness, and many were prepared to go to greater
extremes for the sake of their new life and
witness. Hence it is not surprising to find the
swift development of an eremitic and monastic
movement designed to facilitate or foster as-
cetic practices. Nor is this wholly to be con-
demned. It accepted literally the biblical state-
ments which far too often are evaded by
spiritualization. It maintained a witness to
higher standards than were achieved by the
majority. And many of the early monks were
foremost in the work of evangelism or prac-
tical service.

Unfortunately, however, the general tend-
ency of the church has been to lose sight of
the three distinctive and indispensable char-
acteristics of genuine biblical asceticism. Un-
der pagan influence, dominant especially in
Gnosticism (g.v.), there has been a continuing
suspicion that the physical is essentially evil
and therefore to be necessarily renounced as
such for the attainment of true sanctification
and in full obedience to Christ. Again, at-
tempts have been made to impose definite
rules of asceticism as an indissoluble obliga-
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tion, as in the Roman insistence upon celibate
clergy or the permanent character of monastic
vows. Third, it has been supposed that there
is a merit in asceticism as such, the ascetic
attaining to a higher level of Christian life
and acquiring merit in the bid to escape pur-
gatory. In this way the evils of dualism, eccle-
siasticism, and legalism have perverted a true
asceticism, avenging themselves either in a
reversion to laxity on the one side (cf. cleri-
cal concubinage) or a self-centered Pharisaism
on the other (Luke 18:11 £.). There could be
no greater caricature of genuine asceticism
than Simon Stylites on his pillar, the celibate
priest with his “housekeeper,” or the monk
pursuing private edification in isolation from
the world.

Yet the best antidote to perverted asceticism
is the biblical and evangelical view. It rests
on the fact that salvation is in Christ alone. It
sees no superior merit or virtue in asceticism
as such. It does not regard the physical as in-
trinsically evil. It cannot accept a binding or
permanent rule of abnegation. But it is pre-
pared for various measures of self-discipline
and self-denial in obedience to the specific
demands of Jesus Christ, out of overruling and
singlehearted love for him and for the sake of
greater effectiveness in the ministry of evan-
gelism and edification.

See also Fast, CELIBACY.
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ASEITY. See Artrisutes, DivINE.

ASH WEDNESDAY. The first day of
Lent, the traditional forty fast days before
Easter. The title derives from the discipline in
the ancient Roman Church of sprinkling ashes
on the heads of penitents with a view to their
being restored to Communion at Easter. The
Sarum Missal contained a service for the bless-
ing of the ashes, which were intended to be a
mark of humiliation, contrition, and mourn-
ing (see, e.g.,, Isa. 61:3; Dan. 9:3; Matt.
11:21).

Frank CorLguHoOuN

ASHERAH. See Gobs.

ASHEROTH. See Gobs.

ASSUMPTION OF MARY. On Nov. 1,
1950, Pope Pius XII defined it as an article
of the faith revealed by God, to deny which

would incur the wrath of Almighty God and
the holy apostles, that the Blessed Virgin
Mary, having completed her earthly life, was
in body and soul assumed into heavenly glory.
(Munificentissimus Deus, 1950, Acta Apos-
tolicae Sedis, XLII). Before that date the belief
was held as a pious and probable opinion.
Benedict XIV declared in 1740 that the tra-
dition is not of such a kind as to be sufficient
for the elevation of this doctrine to the rank
of an article of faith (Opera, Vol. X, p. 499,
ed. 1751). Scripture is silent about the cir-
cumstances of the death of Mary, and the
tradition of the assumption is unknown in the
early church.

The story is first found in some apocryphal
writings of the late fourth century bearing the
titles The Passing of Mary, The Obsequies of
Mary, and The Book of the Passing of the
Blessed Virgin. The writings are condemned
as spurious in the decretals attributed to Pope
Gelasius at the end of the fifth or beginning
of the sixth century (Migne, Patrologiae La-
tinae, pp. 59, 162). Gregory of Tours (d. 594)
is the first orthodox writer who accepts them as
authentic. A passage in Concerning the Divine
Names (attributed to Dionysius the Areopagite
but actually dating from the fifth to the sixth
century) was taken by Andrew of Crete (d.
740) to imply that Dionysius had witnessed
the assumption. John of Damascus (eighth
century) presented the assumption as an an-
cient Catholic tradition. Since the sixteenth
century, passages from a homily of his have
provided some of the lessons used in the Ro-
man Breviary during the Feast of the Assump-
tion. Festivals observing the death of Mary,
but not necessarily her bodily assumption, have
been observed in the East from the Fifth
Century and in the West from the end of the
Seventh. The doctrine, it is said, is recom-
mended by its intrinsic reasonableness. Our
Lord would not permit the sacred body in
which he himself dwelt to become a prey to
corruption.

See also MARIOLATRY.
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ASSURANCE. The doctrine that those
who are truly saved may know without a
doubt that they are saved is often described as
assurance (Col. 2:2; Heb. 6:11; 10:22). This
certainty of salvation the Reformers referred to
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as certitudo gratiae or certitudo salutis, both
of which terms imply the certainty or assur-
ance of personal salvation.

The doctrine of assurance is predicated in
the Westminster Confession of Faith (Chap-
ter XVIII), which teaches that although be-
lievers may have the assurance of their te-
demption sorely tried and shaken, yet they
are never utterly deprived of saving faith and
hence have their assurance of salvation revived
and re-established by the work of the Holy
Spirit. Both Calvin and Luther held this posi-
tion. The Arminian position would predicate
certainty of salvation for the present only.

The NT word generally translated “assur-
ance” is the Greek word plérophoria, which
literally means “full conviction,” and is used
in such passages as Rom. 4:21; 14:5 (verb);
and in I Thess. 1:5; Col. 2:2; Heb. 6:11 and
10:22 (noun).

The grounds of assurance are more objective
than subjective; they are not so much within
us as without us. Hence the basis of assurance
must rest on sufficient objective evidence. The
Bible provides the grounds of assurance: God’s
promise that those who come to him in Christ
will not be cast out; the infinite and gratuitous
love of God; the once for all and all-sufficient
sacrifice of Christ for the sins of the world;
the witness of the Holy Spirit that those who
believe are children of God.
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ASTROLOGY. The doctrine that heavenly

bodies foretell or reflect destinies of (a) in-
dividual men and/or (b) nations.

Scientifically, astrology of type (b) contains
elements of truth. Shooting stars cause wide-
spread rain (E. G. Bowen, 1957); disease
shows peaks at sun-spot maxima and these, in
turn, may be connected with the relative posi-
tions of Jupiter and Saturn (see R. E. de Lury,
Jour. Roy. Ast. Soc. Canada, 1938, 32, 174),
etc.

The Bible does not support astrology of
type (a), though a few passages (Gen. 1:14;
Job 38:31; Matt. 2) might be astrologically
interpreted. It teaches, rather, that God is more
to be feared than nature or mere stargazers
(Isa. 47:13; Jer. 10:2-3). Paul (Rom. 8:39),
choosing astrological terms, states that neither
the zenith nor the nadir of the stars can sep-
arate believers from God. His point — fully up

to date in our day - is that no known forces
of nature can separate us from our Father’s
love.
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ATHANASIAN CREED. See Creep,

CREEDS.

ATHEISM. The term atheism is frequent-
ly employed to designate a condition of being
without the true God. Thus Paul says that
gentile Christians had been “atheists” atheoi
(Eph. 2:12) before their conversion. See also
Rom. 1:28, “they did not see fit to acknowl-
edge God.” This usage obviously depends on
the point of view of the speaker, for the early
Christians themselves were called atheists by
the pagans.

In its strictest definition, the term desig-
nates the denial of the existence of any god of
any kind. Paul, doubtless referrmg to Dan.
11:36, says of “the man of sin” (II Thess.
2:3-4) that he “opposes and exalts himself
above everything called a god or an object of
worship.” Yet this personage “sits in the tem-
ple of God, demonstrating that he himself is
god” (author’s translation).

The modern naturalists (i.e., pancosmists,
antisupernaturalists) in their definitive vol-
ume, Naturalism and the Human Spirit (Y.
Krikorian, ed., Columbia University Press,
1944, pp. 295 £.) in the words of Harry Todd
Costello, have “at least one reductionist, or
liquidationist thesis: there is no ‘supernatural.’
God and immortality are myths. William
James speaks of the relief which we experience
when at last we give up trying to be young
or slender. We say, ‘Thank God, those illu-
sions are gone.” So the naturalist now looks up
to the great white throne, where once sat great
Jove himself, and exclaims, “Thank God, that
illusion is gone.’”

The book from which these words are taken
might well be called the Mein Kampf of
atheism. Yet John Dewey, one of the fifteen
writers of the book, author of the first chap-
ter, “Antinaturalism in Extremis,” does not
wish to be called an atheist. In A Common
Faith (Yale University Press, 1934) he takes
strong antisupernatural ground throughout. He
even rejects Matthew Arnold’s impersonal
‘power not ourselves’ as reminiscent of ‘an ex-
ternal Jehovah’ (p. 54). Rejecting all reh«
gions, and atheism also, he seeks to retain “re-
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“

ligious values” (p. 28). He says, . there
are forces in nature and society that generate
and support the ideals. . . . It is this active
relation between ideal and actual to which I
would give the name ‘God.” I would not insist
that the name must be given. . . . personally I
think it fitting to use the word ‘God’ to de-
note . . . uniting of the ideal and the actual
.. (pp. 51 £).

Randall and Buchler (Philosophy, an In-
troduction, Barnes and Noble, 1942) very
neatly define the supernatural out of court:
“ . . ‘event’ is by definition ‘natural event,’
what test could possibly establish a given one
as having ‘supernatural’ origin?” (p. 170).
Nature is defined as “a term which repre-
sents all possibilities and all actualities . . .”
(p. 177). Yet these philosophers would avoid
the label “atheist.” They frequently (see “God”
and “Theism” in their index) refer to a con-
cept of a god contained within nature.

The above data indicate the difficulty of
identifying atheism under the strict definition.
Even the explicit denial of every being tradi-
tionally called God or a god in western culture
does not compel the acceptance of the label.
That there are atheists who classify them-
selves as such in the strictest sense of the word
cannot be denied. Robert Flint (Anti-Theistic
Theories, Wm. Blackwood and Sons, 5th ed.,
1894, chap. 1, passim) says, “. . . Feuerbach
(1804-72) fully meant what he said when he
wrote, ‘There is no God . . .”” (p. 7). A group
centering around Baron P. H. D. d’Holbach
(1723-89) in France vigorously professed athe-
ism. Ap American Association for the Advance-
ment of Atheism was organized in New York
in 1925. The second annual report of this
association, 1927, is the latest report available
in the Library of Congress. The League of
Militant Atheists, communistic, was organized
in 1929. An Atheist Manifesto by Joseph
Lewis was published by the Free Thought
Press Association, New York, in 1929. E. T.
Weiant in Sources of Modern Mass Atheism
in Russia (published by the author, 1953)
calls attention to “a state which has been
founded on the conscious premise that there
is no God” and gives valuable historical back-
ground.

Atheism in theological and philosophical dis-
cussion has called forth an enormous litera-
ture. HERE gives seventeen quarto pages of
double column fine print on the subject and in-
cludes materials from a variety of ancient and

oriental, as well as western, sources.
See also NATURALISM.
J. Oriver Buswery, Jr.

ATONEMENT. The atonement is the cen-
ter of gravity in Christian life and thought
because it is the center of gravity in the NT,
as a mere census of references immediately
demonstrates. According to apostolic preaching
and doctrine, the significance of Jesus Christ
does not lie supremely in his person or minis-
try or teaching: it lies supremely in his death
upon the cross. In the NT, to be sure, that
event is never viewed in isolation from his
person, his ministry, and his teaching; nor is
it viewed apart from his resurrection (g.v.). His
death exegetes his teaching, and together with
his sin-free, miracle-working ministry of love,
constitutes the active obedience of life (to use
the Calvinistic formulation) without which
the passive obedience of suffering would have
been nugatory. Yet it is the event of Christ’s
death which the NT consistently underscores
as all-important, and his death interpreted not
as a martyrdom, brought to pass by a miscar-
riage of justice, but as the offering of a re-
demptive sacrifice ephapax (Heb. 10:1-14).
This event, this saving deed, in the whole
range of its results, is commonly called the
atonement.

But precisely why was the atonement neces-
sary? Precisely what were its effects upon God
and man? Precisely how does the sacrifice of
the cross avail for human redemption? Con-
cerning the rationale of Christ’s saving act
there has been and continues to be the widest
difference of belief. William J. Wolf’s remark
that today “there is great confusion about the
place of the Cross” (No Cross, No Crown:
A Study of the Atonement, New York, 1957,
p- 17), can be applied retrospectively. The
cross has always been central in Christian
theology because it is central in the NT, yet
the ground of its centrality has been fiercely
debated. A survey of the theories which have
proliferated across the centuries will show that
the biblical data have been hammered into many
conflicting shapes, often in forgetfulness of
the mold which the word of God itself pro-
vides.

1. Some Historic THEORIES OF SOTERI-
oLocY. How best to classify this theoretical
proliferation is no trifling problem. Three
rubrics may be set up, B. B. Warfield suggests,
according to what is regarded as man’s funda-
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mental need: is it deliverance from ignorance
or misery or sin? If ignorance, then, essentially,
the demonstrative view of Abelard obtains; if
misery, some modification of the rectoral idea
of Grotius holds the field; if sin, then An-
selm’s satisfaction (g.v.) concept furnishes the
ground motif. A fourth theory — Schleiermach-
er’s mystical notion of a germ implanted by
Christ which savingly leavens the mass of
humanity — Warfield dismisses as a curious
side-eddy in the main stream of theology
(“Modern Theories of the Atonement,” Studies
in Theology, New York, 1932, pp. 283-5). In
his study, Christus Victor (London, 1931),
Gustaf Aulén also suggests three dominant in-
terpretations. There is, first, the “dramatic”
or, as he calls it, the “classic” theory which sees
man’s liberation from the tvrants of sin, law,
death, wrath, and the devil, as the heart of
Christ’'s work. Advocated by the early Fathers,
it was stressed especially and originally by
Irenaeus. This formulation, which can be de-
nominated Greek or patristic, construes the
atonement as a triumphant warfare against
evil. There is, second, the “Latin” or “objec-
tive” concept; Latin is the preferable designa-
tion, however, since the Greek Fathers like-
wise recognized the objective nature of Jesus’
redemptive deed. Stated initially and defini-
tively by Anselm, it holds that Christ’s death
was a piacular sacrifice by which God’s honor
was satisfied and his holy judgment pro-
pitiated. There is, third, the “subjective” or
“moral” concept eloquently advanced by Abe-
lard, which considers the cross to be primarily
a moving demonstration of forgiving love, mag-
netizing and eliciting man’s love in response
to God’s agapaic self-oblation. In Aulén’s opin-
ion, under one of these three interpretations,
with inevitable overlapping, of course, all other
attempted constructs of the atonement may be
subsumed. However, we prefer the temporal
principle of classification, denoting the periods
as Patristic, Medieval, Reformation, and Mod-
ern.

A. The Patristic Period. The speculations
advanced by the Greek Fathers were indeed
profound, though the metaphors they em-
ploved may impress us as grotesque and un-
fortunate. Irenaeus (ca. 130-ca. 200) in his
two works, Against Heresies and The Denion-
stration of the Apostolic Preaching, taught that
Jesus Christ as the second Adam recapitulated
human experience, died as a ransom (q.v.)
wrested man free from the grasp of the devil,

and so opened up the possibility of an incor-
ruptible life for mortal sinners. “The ransom
theory of Irenaeus,” Hastings Rashdall tells us,
“became, and for nearly a thousand years con-
tinued the dominant, orthodox, traditional
theory on the subject” (The Idea of Atone-
ment in Christian Theology, London, 1919, p.
247). Tertullian (ca. 160-ca. 220), Clement
of Alexandria (150-215), and Origen (ca. 185-
ca. 254) added nothing of particular value to
what Irenaeus had set forth. The ransom pro-
vided by Christ was paid, Origen argued, not
to God but to the devil. In his great defense
of orthodox Christology, On the Incarnation of
the Word of God, Athanasius (ca. 296-373)
moved within the same general framework,
emphasizing man’s deliverance from ignorance
and corruptibility by the triumph of the cross.
Gregory of Nyssa (ca. 330-ca. 395) introduced
some novel modifications, particularly the fam-
ous notion that our Lord’s humanity (q.v.) was
a sort of bait concealing the fishhook of his
deity, a lure by which the devil was caught
for our saving good and ultimately for his own
as well. Gregory of Nazianzus (329-89) raised
a strong protest against the accepted doctrine
that Christ’s death was a ransom paid to either
God or the devil. Augustine (354-430) dis-
cussed the atonement in his Enchiridion and
On the Trinity, incorporating all the tradi-
tional emphases (even venturing in his ser-
mons to picture the cross as a mousetrap baited
with the Saviour’s blood!), but he stressed too
the value of Christ’'s death as a satisfaction
offered to God’s justice, and he decisively in-
fluenced the vocabulary of Western Christen-
dom by his free use of terms like the fall
{q.v.), original sin (q.v.), and justification (g.v.).
Cave points out that there are distinctive ele-
ments in Augustine’s treatment of soteriology
since he relates the work of our Lord to the
church, argues that the cross was not the sole
conceivable mode of redemption but the mode
most congruous with the total human situa-
tion (an idea Thomas later appropriated), and
fixed attention on the reality of Jesus’ man-
hood which enabled him to function as Saviour
(op. cit., pp. 121-22). John of Damascus (ca.
675-ca. 749) summed up this whole era in
his Exposition of the Orthodox Faith as he
chronicled the old interpretations of Christ’s
death as a ransom to God, as a kind of fish-
ing-expedition which snared the devil, and as
a victory which destroved death, liberated cap-
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tive sinners, and brought to light life and im-
mortality.

According to the Greek Fathers, whose over-
riding interest lies not so much in soteriology
per se as in the cosmic issues of the incarna-
tion (q.v.), Christ is Saviour not simply be-
cause he is Victor and Conqueror; he is Sav-
iour because he is also Revealer, Benefactor,
Physician, Victim, and Reconciler.

B. The Medieval Period. With respect to
the atonement one man stands out in this
epoch as a creative theologian, Anselm of Can-
terbury (1033-1109), whose Cur Deus Homo
is a soteriological milestone. This work at-
tempts by sheer ratiocination to establish the
necessity of Christ’s death. Man owes God
complete obedience; when he fails to render
this, he sinfully robs the sovereign Creator of
the honor which is his due; because sin is an
infinite affront to the divine glory which can-
not be remitted simply by the exercise of
mercy, God must vindicate himself in keeping
with demands of his own holy nature; hence
an adequate satisfaction must be offered. But
an infinite affront necessitates an infinite sat-
isfaction, and the satisfaction must be offered
by the disobedient race. Thus the question,
Cur Deus Homo, is answered with a logical
coerciveness which Anselm considered over-
whelming. His critics have stigmatized his
logic as illusory, his concept of sin as quan-
titative, his view of the divine human rela-
tionship as impersonally mechanical, his isola-
tion of our Lord’s life and resurrection from
his death as a misreading of the NT, and his
slighting of God’s love as an unChristian
travesty of the gospel. Yet, even Anselm’s
critics recognize that his theory is funda-
mentally, even penetratingly biblical. It stresses
the magnitude of sin ({"nondum considerasti
quanti ponderis sit peccatum”). It recognizes
that either satisfaction or punishment is man-
datory when sin has been committed. It seeks
a rationale of the atonement in the very given-
ness of God’s nature. Anselm’s formulation has
supplied the matrix for both Roman Catholic
and Protestant orthodoxy and his satisfaction
theory in its essentials continues to find
staunch protagonists wherever Scripture is ac-
cepted as the authoritative word of God.

Antithetical to the Anselmic theory is that
of Abelard (1079-1142), who in his Epitome
of Christian Theology and his Commentary on
Romans, advocates the view that our Lord’s
passion, exhibiting the great love of God, so

frees us from the fear of wrath that we may
serve him in love. While Abelard retains the
traditional concepts and speaks of Christ’s
death as a sacrifice offered to the Father, he
subordinates everything to the controlling idea
that the cross, by demonstrating God’s love,
draws out man’s love almost automatically.
Vital as this truth is, when magnified dispro-
portionately it sentimentalizes that divine love
which is indubitably the source of the atone-
ment. Instead of holding fast to the NT in-
sistence that the death of Christ changes po-
tentially the relationship between God and
man, a potentiality actualized by faith, Abelard
reduces the saving event to a tragic martyrdom.
A heart-rending spectacle, undoubtedly, the
cross as interpreted by Abelard has no inexora-
ble necessitatedness undergirding it. In the
moral universe it is an epiphenomenon.

A fierce opponent of Abelard, Bernard of
Clairvaux (1090-1153), revived the idea of
the atonement as a means of ransoming man
from the power of the devil. Thomas Aquinas
(ca. 1225-74) in his Summa Theologica added
little that was significant. Building on all his
predecessors, he worked out a comprehensive
synthesis which included the patristic com-
ponent of release from bondage to the devil
(excluding, however, the more questionable
notions which carried Greek sanction), the
Anselmic component of satisfaction (though
Thomas held with Augustine that the death of
Christ was the most suitable mode of redemp-
tion, not a mode intrinsically necessary), the
Abelardian component of an ethical impact
(not exaggerated of course to the point of un-
truth), and even a penal component, since
Thomas held that as our Substitute Jesus
Christ bore our punishment. Mere ripples on
the river of Christian theology were the views
of the medieval nominalists, Scotus (ca. 1264-
1308), Occam (ca. 1300-ca. 1349) and Biel
(ca. 1420-95). No rational vindication of the
cross, they maintained, could be projected:
God arbitrarily decreed his Son’s death as the
ground of forgiveness (q.v.). A few centuries
later Bishop Butler adopted, with modifica-
tions, to be sure, the agnostic idea of a divine
“acceptilation.” Scripture plainly reveals that
the death of Jesus saves; how it does so is not
disclosed (cf. Wolf, op. cit., pp. 133-34).

C. The Reformation Period. With some de-
gree of validity Mlartin Luther (1483-1546)
has been claimed as an exponent of the drama-
tic theory. Certainly his catechetical writings
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and his commentaries, notably that on Gala-
tians, lend support to Aulén’s interpretation.
Yet Luther — unsystematic, paradoxical, anti-
scholastic — regards the atonement as a pro-
pitiatory sacrifice. Unhesitatingly he speaks of
the cross as placating both the law and the
wrath of God and thus setting love at liberty
to do its work. “Christ,” he asserts, “is pun-
ished on our account (propter mos punitur)”;
and typically, he asserts again: “The righteous
and innocent man must tremble and fear as
a poor damned sinner, and in His gentle and
innocent heart feel God’s wrath and judgment
against sin, taste for us eternal death and dam-
nation, and, in sum, suffer all what a damned
sinner has earned and must suffer eternally”
(cf. Cave op. cit., pp. 154-55). In brief,
Luther assigns priority to God’s justice rather
than his love, an assignment which negates
Aulén’s claim. While defying neat categoriza-
tion, Luther aligns himself with Anselm rather
than with Irenaeus.

In the hands of Philip Melanchthon (1497-
1560) Protestant soteriology begins to assume
its characteristic shape. He explains in his Loci
Communes that by Christ’s death the just de-
mands of the law (q.v.) have been met, the
wrath of God has been appeased, and the soul
of the sinner liberated from the curse. But it
is John Calvin (1509-64), who with his re-
markable logic and lucidity definitively formu-
lates the Protestant doctrine in his Institutes
of the Christian Religion. Agteeing with An-
selm that the atonement is rooted in the nature
of God, he contends that not the divine honor
but the divine justice must be satisfied. If
man is to be redeemed from the curse of sin
and death, and more especially from the wrath
of his Creator, a sacrifice must be offered. And
the sacrifice has been offered! “Christ took
upon himself and suffered the punishment
which by the righteous judgment of God im-
pended over all sinners, and by this expiation
the Father has been satisfied and his wrath
appeased” (Institutes of the Christian Religion
Book II, chapter 16, Philadelphia, n.d.). In
explicating the work of Christ Calvin avails
himself of the three rubrics, Prophet, Priest
and King. Jesus Christ saves us by performing
on our behalf the functions proper to each of
these offices (q.v.). As Priest, specifically, he
appeases God by his self-oblation, and follow-
ing his ascension, intercedes perpetually for
his people. This, in stark abridgment, is the
normative Reformation view, a view which

has been continually assailed. It is charged
that Calvin denies God's spontaneous love,
apotheosizes the principle of retributive justice,
and imprisons sovereign grace in a legalistic
strait-jacket. But, persuasively espoused by
modern Protestants like R. W. Dale, James
Denney, Hermann Bavinck, B. B. Warfield,
and Louis Berkhof, the satisfaction theory can-
not be written off as anachronistic. Nor will it
ever be possible to write off this theory as
anachronistic until the Bible itself is so ad-
judged.

Theologizing a philosophy of law, Hugo
Grotius (1583-1645) in his Defense of the
Catholic Faith construed the atonement as an
administrative necessity laid upon God if in
his benevolence he would forgive human sin.
As ruler of the moral universe, God must see
to it that sin’s pardon will not prompt man
to think it a matter of indifference, a thing
to be engaged in with impunity. So God had
Jesus Christ die not to expiate his justice but
rather to manifest it, furnishing a penal ex-
ample which served prospectively as a deter-
rent from sin. Once the safety of the ethical
order was thus assured, God could forgive sin
on the ground of his clemency.

D. The Modern Period. In his magnum
opus, The Christian Faith, Friedrich Schleier-
macher (1768-1834) affirmed that Jesus re-
deems the members of the pistic community by
arousing within them a God-consciousness
which is the counterpart of his own. Accord-
ing to Albrecht Ritschl (1822-89), whose
Justification and Reconciliation exerted an
enormous influence, Jesus Christ suffered
death in fidelity to his unique vocation as the
Founder of God’s kingdom. In so doing he
took away man’s guilt, which is essentially and
simply mistrust of the divine love. Emil Brun-
ner (1889- ) in The Mediator and Karl
Barth (1886- ) in The Doctrine of Recon-
ciliation, Volume IV of his Church Dogmatics,
have broken with an immanental liberalism
which shriveled the value of the atonement to
a subjective influence. Pushing contemporary
Protestantism in the direction of a theocentric
Christianity, thev have restored objective sig-
nificance to the death of the cross; indeed,
Brunner even interprets it as “the expiatory
penal sacrifice of the Son of God” (The
Mediator, p. 473). While historic orthodoxy
takes issue with neo-orthodoxy (¢.v.) at a num-
ber of crucial points, it is nevertheless grateful
that some of the post-liberal theologians (cf.,
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e.g., W. J. Wolf op. cit.) insist upon the in-
dispensability of biblical categories for an un-
derstanding of the central event of the Bible.

In the recent past, works on the atonement
have proliferated to such a degree that even a
bare enumeration of titles is impossible here.
T. H. Hughes has helpfully summarized most
of the relevant literature, except from Con-
tinental sources, in The Atonement: Modern
Theories of the Doctrine (London, 1949).

II. Some PosturaTeEs oF NEw TEesTa-
MENT SOTERIOLOGY. Debates between Calvin-
ists and Arminians concerning the scope and
application of our Lord’s saving work are un-
doubtedly warranted, but in this context apol-
ogy must supersede polemic. Let us therefore
highlight those factors which are imperative
if we are to interpret the atonement biblically.

1. The atonement cannot be interpreted
biblically unless we are prepared to examine
our own presuppositions and retain those
which undergird the apostolic concept. Hence
it is highly encouraging to witness among
scholars a sustained attempt to gc “Back to the
Bible” in formulating their theories about the
atonement. (Cf. T. H. Hughes, op. cit., p.
164). For, if Scripture is the word of God,
then once its teaching has been determined by
a proper hermeneutic, we are faced with a
choice between submission or disobedience.
That teaching mav seem irrational and un-
ethical to the man who moves outside the
revelational orbit; but precisely because of
that he may be challenged to examine the
validity of his own presuppositions. Of course,
he may ignore so drastic a challenge. Thus
Canon Vernon F. Storrs in The Problem of
the Cross agrees with Hastings Rashdall that
“it is impossible to get rid of the idea of sub-
stitution or of vicarious punishment from any
faithful representation of St. Paul’s doctrine”;
vet Storrs immediately adds, “We are in no
way bound to accept Paul’s interpretation of
Christ’s death. I dismiss from my mind all
ideas of substitution, or of the innocent pay-
ing the penalty of the guilty because these
ideas offend my moral consciousness” (Hughes,
ibid., p. 61). But one who accepts the Scrip-
tures in faith is bound to accept Paul’s inter-
pretation of Christ’s death, submissively allow-
ing his sin-distorted moral consciousness and
mental functioning to be corrected by the
divine norm. “Back to the Bible!” must be no
empty shibboleth but rather an all-controlling

principle in our thinking about the atonement
as well as about everything else.

2. Personal relationships constitute the es-
sence and furnish the meaning of reality.
These personal relationships include the I-
Thou relationships between the Creator and
his human creatures together with the I-Thou
relationships among the members of the Trin-
ity themselves. James Denney is therefore un-
impeachably right when he contends that
Christianity, “the highest form of religion,”
teaches “the existence of a personal God and
of personal relations between God and man”;
moreover, Denney says, “Christianity is unique
in its doctrine of reconciliation through atone-
ment,” and “the heart of the reconciliation lies
in the readjustment or the restoration of a true
personal relation between God and the crea-
ture which has lapsed into its own act of
alienation against Him; in other words, it con-
sists in the forgiveness of sins” (The Christian
Doctrine of Reconciliation, New York, 1918,
pp. 5-6). If this is steadily remembered, bibli-
cal soteriology will be spared from the charge
that it is sub-personal.

3. While God is loving, he is likewise holy:
his self-integrity requires that he maintain and
assert himself as self-derived, self-sufficient,
and self-giving. And his glory lies in the crea-
ture’s voluntary adoration of the Creator’s holi-
ness. Ultimately, then, it is God’s intrinsic na-
ture which explains the atonement. So, after
quoting the statement in Natt. 16:21, “From
that time forth began Jesus to shew unto his
disciples, how that he must go unto Jerusalem,
and suffer many things,” W. J. Wolf com-
ments, “It is in the mystery of that word
‘must’ that all subsequent Christian doctrines
of the atonement are rooted” (op. cit., p. 64).
God'’s holiness alone accounts for the necessity
of the cross.

4. Yet, while God is holy, he is also loving.
And in his love he wills to bear the suffering
which man’s sin has produced. Consequently,
far from negating the basic truth of divine
love, the death of Jesus Christ discloses it.
The death of Jesus Christ discloses that “The
last reality is beyond sin. It is a love which
submits to all that sin can do, vet does not
deny itself, but loves the sinner through it all.
It is a love which in Scripture language bears
sin, yet receives and regenerates sinners”
(James Denney, op cit., p. 20). Thus, Denney
avers, it is to the atonement that “we owe the

very idea that God is love” (ibid., p. 186).
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(Cf. Leon Morris, The Apostolic Preaching of
the Cross, Grand Rapids, Michigan, 1955, p.
180).

5. Man is a sinner, the creature who
through the misuse of his love-bestowed free-
dom alienates himself from God and incurs
both guilt and wrath. The human predica-
ment created by sin is vividly set forth in the
metaphors which the NT authors employ in
describing the work of Jesus Christ. As a sin-
ner, man is a slave who must be redeemed, an
enemy who must be reconciled, a corpse which
must be resurrected, a captive whose powerful
oppressors must be overthrown, a criminal who
must be justified. These metaphors, as Wolf
remarks, are nothing less than “startling” (op.
cit.,, p. 82); taken together, they unveil the
NT understanding of our human predicament
no less than the amazing deed which our Lord
has performed. For by the cross he has ex-
tricated man from this predicament. (Cf. on
this point Leon Morris, op. cit.; Eric Wahl-
strom, The New Life in Christ, Philadelphia,
1950; Adolph Deissmann, Paul, New York,
1926; Light from the Ancient East, New York,
1927.)

It is man’s sin which poses God’s dilemma:
can he possibly be just to himself and yet
justify his disobedient creature (Rom. 3:26)?
Wolf phrases the problem strikingly: “How
can a God of holy love accept sinners without
destroying His holiness or sentimentalizing
love into an immoral indifference to wrong?
This question is the fundamental one for every
theory of the atonement” (op. cit., p. 84).

6. When the concepts of holiness and sin
are brought together, they call irrepressibly
for the concept of wrath (q.v.). The legitimacy
of this concept has been hotly disputed, how-
ever. Lately, e.g., Anthony Tyrell Hanson has
attempted to prove that in Paul’s teaching
references to divine wrath are merely the apos-
tle’s semantic equivalents for the impersonal
process by which the consequences of human
sin work themselves out in history (The
Wrath of the Lamb, London, 1957). But this
deistic notion can scarcely be squared with the
NT which depicts divine wrath no less than
divine mercy as a personal activity of God, an
activity which springs from an attitude. Per-
tinent and devastating is H. Wheeler Robin-
son’s judgment: “This wrath of God is not
the blind and automatic working of abstract
law — always a fiction, since ‘law’ is a con-
ception, not an entity, till it finds expression

through its instruments. The wrath of God is
the wrath of divine personality” (Redemption
and Revelation, London, 1942, p. 269).

We must purge from the concept of wrath
all admixture of human limitation, sinful vin-
dictiveness, and unethical pique. At the same
time we must refuse to hide behind the smoke-
screen of anthropopathism. Wrath is no less
anthropopathic than love. There is no irre-
concilable antithesis between love and wrath.
As Wolf points out, such an antithesis “springs
from the poverty of our imagination” (op. cit.,
p. 187). God’s love is not akin to the me-
chanical gushing forth of a fountain. It is a
personal attitude which is passionately con-
cerned about genuine relationship. When love
does not elicit love, there is, as even parental
affection on the human level reveals, a reac-
tion of pain, anger, and estrangement. Elimi-
nate the possibility of wrath and God’s love is
flattened out into a sub-personal indiffer-
entism. Retain this concept, on the other hand,
and the grace (¢.v.) of God has meaning. Emil
Brunner for one perceives the involvement of
love and wrath when he speaks of “the divine
mystery of love in the midst of the reality of
wrath” (hilastérion) Cop. cit.,, p. 520).

7. In resolving what man sees as a dilemma
and in rescuing man from his dire predica-
ment, God by the death of Christ carries out
an action which is bewilderingly vast and
manysided, an action which has cosmic and
eternal effects. Hence all the startling biblical
metaphors are esssential, whether drawn from
market place, slave trade, military campaign,
temple sacrifice, or law court. But Warfield is
incontestably correct when he maintains that
the writers of the NT “enshrine at the center
of this work its efficacy as a piacular sacrifice,
securing the forgiveness of sin; that is to say,
relieving its beneficiaries of ‘the penal conse-
quences which otherwise the curse of the
broken law inevitably entails’” (Atonement,
op. cit., p. 262). Wolf is simply buttressing
Warfield’s position when he declares that
Paul’s “chief metaphor for atonement . . . is
the law court, used by him in a very complex
way” (op. cit., p. 84). In other words, the
piacular sacrifice of our Lord is interpreted by
its greatest exegete in legal categories. Vehe-
ment objection has been leveled, as one might
expect, against the apostolic teaching on this
score. But the use of legal categories is not to
be confounded with legalism; and the edge of
this very common criticism is blunted once we
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grasp, as Forsyth does, that “the holy law is
not the creation of God but His nature” (The
Atonement and Modern Religious Thought: A
Theological Symposium, London, 1903, p.
69), and once we grasp, as E. A. Knox does,
that lawlessness is “antagonism to that princi-
ple of law which is of the very essence of the
nature of God” (The Glad Tidings of Recon-
ciliation, London, 1916, p. 127n). With these
iusights securely grasped, we can insist that
the concept of justification bears no legalistic
taint.

But Wolf states that Paul uses legal cate-
gories such as justification solely to undercut
them; he uses the language of the Iaw court
to show that God does what no good judge
would think of doing as in grace he nullifies
his own law. But does he? Abraham asked long
before Paul, “Shall not the judge of all the
earth do right?” (Gen. 18:25). And in justifi-
cation God does right. God does what the su-
preme Judge ought to do. He refuses to waive
the demands of the law. Rather than that, in
love he himself meets the law’s demand
through the vicarious sacrifice of Jesus Christ.
Thus instead of making void his law, God es-
tablishes it (Rom. 3:31). Justification cer-
tainly embodies paradoxical elements, but it is
not quite the irrational paradox C. H. Dodd
construes it to be (Commentary on the
Romans, ed. J. Moffatt, London, 1932, p. 52).

8. Woven inextricably into the NT doc-
trine of the atonement is the fact of substitu-
tion. Here again objection has been raised.
Bishop G. Bromley Oxnam protests in his A
Testament of the Faith, “We hear much of the
substitutionary theory of the atonement. This
theory to me is immoral. If Jesus paid it all,
or if He is the substitute for me, or if He is
the sacrifice for all the sin of the world, then
why discuss forgiveness? The books are closed.
Another has paid the debt, borne the penalty.
I owe nothing. I am absolved. I cannot see
forgiveness as predicated upon the act of some
one else. It is my sin. I must atone” (Boston,
1958, p. 144). This autosoteric criticism fails
to appreciate that, according to the NT, Jesus
Christ in love identified himself with us and
we in faith identify ourselves with him.

9. If we are faithful to the NT data, we
cannot deny that the atonement of Jesus Christ
has a penal aspect. He became the object of
retributive justice and hence bore our punish-
ment. No doubt some formulations of this
truth have been untruthfully distorted. No

doubt, too, there are theologians who believe
that any such theory implies a transfer of
guiltiness both unethical and impossible (e.g.,
T. H. Hughes, op. cit., pp. 69-70). But even
Barth, who thinks the concept of a wrath-
placating satisfaction foreign to the Bible, nev-
ertheless declines to exclude the idea of sub-
stitutionary punishment from the NT, an idea
which in his opinion rests back upon Isa. 53:
“If Jesus Christ has followed our way as sin-
ners to the end to which it leads, in outer
darkness, then we can say with that passage
from the Old Testament that He has suffered
this punishment of ours” (op. cit., p. 253).
Leonard Hodgson likewise refuses to relin-
quish the penal aspect of the atonement, ar-
guing that in Jesus Christ the punisher and
the punished are one (The Doctrine of the
Atonement, London, 1951, p. 142). James
Denney also holds fast to this view (op. cit., p.
273). And, if Hastings Rashdall may be
quoted against himself, it is instructive to no-
tice his comment on II Cor. 5:21: “This can
hardly mean anything but that God treated
the sinless Christ as if He were guilty, and
inflicted upon Him the punishment which
our sins had deserved; and that this infliction
made it possible to treat the sinful as if they
were actually righteous.” To be sure, Rashdall
adds that only a mere handful of such pas-
sages are discoverable in the Pauline corpus,
yet almost ruefully he confesses, “There they
are, and St. Paul’'s argument is unintelligible
without them” (op. cit., p. 94). With J. K.
Mozley, then, “We need not shrink from say-
ing that Christ bore penal suffering for us in
our stead” (The Doctrine of the Atonement,
London, 1947, p. 216).

10. The objectivity of the atonement is
taken for granted in the NT. It is a work done
outside man, wrought for him at a point in
history and only after that applied to him, a
work which possesses value for God and which
reconciles him to man before it reconciles man
to God. The atonement, to state it otherwise,
is objective actually and subjective potentially.
“Reduced to its simplest expression,” Denney
writes, “what an objective atonement means is
that but for Christ and His Passion God would
not be to us what He is. . . . The alternative
is to say that quite independent of any value
which Christ and His Passion have for God,
God would still be to us what He is. But this
is really to put Christ out of Christianity alto-
gether, and needs no refutation” (op. cit., p.



ATTRIBUTES, THE DIVINE

78

239). Though the atonement did not alter
God'’s nature, it assuredly altered his relation-
ship to his sinful creature. But in magnifying
the Godward side of the atonement, the NT
does :not minimize the manward side in the
least. Granted that the apostolic authors are
one with Vincent Taylor in their diffidence
concerning “the psychology of man’s response”
(Forgiveness and Reconciliation, London,
1946, p. 108), yet that very response — made
possible by sovereign grace, illumination, and
power, a response of understanding, faith,
gratitude, obedience, and love — looms large
in their proclamation of the gospel. Nor does
the NT ignore such factors as our union with
the living Christ, our enablement by the in-
dwelling Holy Spirit, and our incorporation
into the church of which our Lord is the
Head. And all these factors render biblical
soteriology profoundly ethical.

11. When we have done our utmost to
fathom the meaning of the cross, we must still
confess that it embodies unfathomable mys-
tery. Hence there is an element of truth in
Alan Richardson’s assertion: “The atonement
in the New Testament is a mystery, not a
problem. One can construct theories and offer
them as solutions of problems, but one cannot
theorize about the deep mystery of our re-
demption. The New Testament does not do
so; it offers us not theories but vivid meta-
phors, which can, if we will let them operate
in our imagination, make real to us the saving
truth of our redemption by Christ’s self-offer-
ing in our behalf” (An Introduction to the
Theology of the New Testament, London,
1958, pp. 222-3). Yet in that statement there
is also an element of untruth; for the NT does
contain a theory in the sense of rational ex-
planation, an interpretation which we must
enter into imaginatively no doubt and which
does not light up all the deep depths of mys-
tery but which at any rate enables us in ador-
ing love and wonder to sing:

Bearing shame and scoffing rude,
In my place condemned He stood;
Sealed my pardon with His blood:
Hallelujah! what a Saviour!
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VErNON C. GROUNDS
ATTRIBUTES, THE DIVINE. The di-

vine attributes are, in the language of ordinary

conversation, simply the characteristics or qual-
ities of God. As water is wet and fire hot,
so God is eternal, immutable, omnipotent, just,
holy, and so on. Perhaps these divine charac-
teristics are quite numerous; but usually it is
only the more comprehensive terms that are
discussed.

Beneath this simplicity lurk some of the
most intricate problems and some of the most
futile discussions ever attempted by theology.
Taking their start from Aristotle’s confused
theory of categories, theologians have analyzed
God into an unknowable substratum, called
his substance or essence, on the surface of
which lay the knowable attributes, much like
a visible coat of paint on a table-top that
could never be seen or touched. Luther and
Calvin made a great advance when they buried
this scholastic rubbish, though it has been dug
up more than once since.

Aserry is a barbarous Latinism to indicate
God’s absolute independence. He depends a
se, on himself. He is self-existent. Sometimes,
on the assumption that every reality must have
a cause, God has been said to be the cause of
himself. In this case he would also have to be
the effect of himself; but the terms cause
and effect must be stretched beyond any or-
dinary meaning, if only a single reality is in
view. It would be more intelligible to say that
God is the necessary Being — a phrase used in
the ontological argument for God’s existence.
In some imaginary polytheistic system there
might be several self-existent beings and no
creation ex nihilo; but in its biblical context
the aseity of God and the doctrine of creation
are inseparable. Certainly creation ex #uihilo
presupposes God's self-existence.

The eTerNiTY of God also seems to be in-
volved in his aseity. The two appear to be in
reality the same thing. If God does not exist
in virtue of some external cause, but is self-
existent, he could not have come into being;
for it is inconceivable that a pure nothing
should suddenly generate a self-existent God.
Furthermore, if time is a. function of the
created mind, as St. Augustine said, or a func-
tion of moving bodies, as Aristotle taught, and
is therefore an aspect of the universe, it fol-
lows that God transcends temporal relation-
ships.

ImmuTaBiLITY follows upon aseity and
eternity. Time and change are together denied
of God. “They shall be changed, but thou art
the same” (Heb. 1:12). If self-existence
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should change, it would become dependent
existence; eternity would become time; per-
fection imperfection; and therefore God would
become not-God. Cf. Num. 23:19; Ps. 33:11;
Mal. 3:6; James 1:17.

InemNity is hardly different from the pre-
ceding. Infinite means unlimited. What is
self-existent must be unlimited. Infinite has
sometimes meant indefinite or imperfect, from
which it has been concluded that an infinite
God could not have the limitation or definite-
ness of personality. This ancient usage is not
what is intended. God is not the vague
“boundless” of Anaximander; he is thoroughly
definite. Etymology to the contrary, his de-
finite attributes are in-finite. Nothing limits
his power, wisdom, justice, and so on.

Omn1POTENCE means that God can do all
things. See the entry on Gob. Sophistic ob-
jections are sometimes brought against divine
omnipotence by raising pseudo-problems. Can
God create a stone so heavy that he cannot lift
it? Can God draw a square with only three
sides? These questions involve self-contradic-
tions, are therefore meaningless, and set no
real problem. With omnipotence should be
joined sovereignty. God is the Supreme Being.

OmnipresSeNCE, Ubiquity, and Immensity
refer to God’s relation to all space. To put it
simply, God is everywhere. Cf. Ps. 139:7. In-
stead of saying God is everywhere in the
world, it might be better to say that every-
where in the world is in God; for “in him we
live and move, and have our being” (Acts
17:28). The difficulty is that God is not an
extended, spatial being; God is a Spirit; and
the preposition in cannot be used in its spatial
sense. There are non-spatial senses: note the
second iz in the preceding sentence. Omnipres-
ence therefore means that God knows and con-
trols everything. It hardly differs from omni-
potence.

OmniscieENce means that God knows all
things. Why should he not? He made all
things and decided their history. He works “all
things after the counsel of his own will” (Eph.
1:11).

Theologians have argued whether these at-
tributes are really distinct and different in
God, or only seem different to us. Both posi-
tions have been defended. Some theologians
have tried to straddle the question by saying
that the attributes are not really different, nor
merely apparently different to us, but are vir-
tually different. It is hard to attach a mean-

ing to such a vague expression. The short ac-
count above might suggest that the attributes
are not only the same in God, but with a
little thought they appear to be the same to
us too.

Distinguished from these previous attributes,
sometimes awkwardly named the natural at-
tributes, is a second set called the moral at-
tributes: Wispom, Justice, HoLiness, Goov-
~ess, and the like. Neither group has a logi-
cal principle of derivation, and therefore there
is no fixed number. The moral attributes are
not too easily defined, but are better described
by the scriptural passages that refer to them.
With respect to wisdom one might cite: “The
Lord is a God of knowledge” (I Sam. 2:3);
and “His understanding is infinite” (Ps.
147:5). As for justice: “All his ways are
judgment, a God of truth and without in-
iquity, just and right is he” (Deut. 32:4); and
“to declare at this time his righteousness, that
he might be just and the justifier of him
which believeth in Jesus” (Rom. 3:26). Holi-
ness is sometimes thought of as a synonym
for justice and righteousness; it has also been
given a root meaning of separate, from which
the inference has been drawn that holiness is
not an “attribute” but an effect of the attri-
butes: the attributes separate God from all else.

At first sight these moral attributes scem
more distinguishable among themselves than
the natural attributes are, and still more dis-
tinguishable from the natural attributes. Yet
justice is easily interpreted as a particular form
of wisdom, and this merges with omniscience.
Similarly rightcousness is an expression of
God’s sovereignty in maintaining the divine
legislation, and this is an exercise of power
and knowledge. The unity of the attributes
therefore is a thesis that cannot be thoughtless-
ly dismissed.

See also Gop, KnowLEDGE.

Gorpon H. Crark

AUGSBURG CONFESSION. The first
great Protestant symbol, or statement of belief,
read in German before the Diet of Augsburg
on June 25, 1530, by Christian Beyer, Vice-
Chancellor of Saxony. The document was
drafted by Melanchthon with the approval of
Luther and signed by seven princes. The Con-
fession is divided into two parts, the first con-
taining twenty-one articles of faith and the
second listing the seven principal abuses call-
ing for reform. It was incorporated in the
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Book of Concord in 1580 and is thus still
authoritative for the Lutheran body. For text,
see P. Schaff, Creeds of Christendom, 111, pp.
3-73.

A. Skevingron Woobp

AUGUSTINIANISM. A term applied to
both the philosophy and the theology of Au-
gustine (354-430), Bishop of Hippo.

Augustinianism as a philosophy has been
regarded by some as a Christianized Platonism,
an attempt to bring Plato into the stream of
Christian thought by making certain necessary
changes and by using Christianity as the
means of answering the questions raised by
classical philosophy against a Platonic back-
ground. By others the Augustinianism philoso-
phy has been regarded as the greatest attempt
in the history of the church to offer a Chris-
tian world and life view, a biblical philosophy
which would clearly show the futility of all
philosophic application apart from Christian
doctrine. Augustinianism as a philosophy fre-
quently used Platonic terms to set forth Chris-
tian concepts, and for this reason Augustine
has been suspected of Platonic leanings. Its
distinguishing characteristics were its empha-
sis upon the will rather than upon the intel-
lect, and its doctrine of the divine enlighten-
ment of the soul as the source of human
knowledge. In his De Civitate Dei he brought
forth the first Christian philosophy of history.

As a theology, Augustinianism represents the
supreme achievement of the early church in
the realm of theological advance. Augustine
brought to comipletion the doctrinal achieve-
ments and aspirations of the first four cen-
turies of Christian scholarship. He gave to the
Western church, in his De Trinitate, a mas-
terful exposition of the doctrine of the Trinity.
In other writings he set forth, with clarity and
a faithfulness to the Scriptures, the doctrines
of the sovereignty of God, the total depravity
of man, and election and predestination. In
his emphasis on man’s inability to achieve
righteousness and the truth that man is saved
by sovereign grace alone, Augustine made his
greatest contribution to the church through
the ages, and directly influenced Calvin, Lu-
ther, and the other Reformers, but his doctrine
of the church and baptismal regeneration was
a contributing factor, in the hands of late
theologians, to the growth of the Roman
Catholic conception of the church and its
sacraments. However, in a very real sense, the
Reformation was essentially the result of the

revival of Augustinianism within the Roman
Catholic Church of the later Middle Ages and
the ensuing conflict with the decaying Scho-
lasticism.
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Grece SINGER

AUTHENTICITY. As applied to a book
of the Bible, authenticity indicates the state of
possessing authority on the basis of being the
production of its professed author. It is to be
distinguished from genuineness, which denotes
the quality of being uncorrupted from the
original. An authentic document is one writ-
ten by the hand from whom it professes to be
(Jerome Comm. in Ep. ad Titum iii. 9), but
a genuine writing is one whose received text
is not corrupt. Thus the Epistle to the Romans
is authentic since Paul wrote it, but Rom.
8:1b is not a genuine text because of the
manuscript evidence against it.

WaLter W. WESSEL

AUTHORITY. The word exousia, usually
translated “authority,” or “power” in the sense
of authority (potestas), is employed in many
different references in the NT. It may indi-
cate the power to forgive sins (Luke 5:24),
the power to drive out spirits (Mark 6:7), the
privilege of divine sonship (John 1:12), the
authority of civil rulers (John 19:10), the
control of possessions (I Cor. 9:4), marital
rights or responsibilities (cf. I Cor. 7:4),
apostolic privilege (I Cor. 9:6), the general
kingship of Christ (Matt. 28:18), or, more
specifically, the authority of the word and
work of Christ (Matt. 7:29 and parallels) as
compared with that of the scribes. The
thoughts of right, privilege, and compulsive
power are all gathered up in the concept.

The Bible makes it plain that the true
source and seat of authority is in God. This is
true even of civil power (Rom. 13:1), though
on earth and especially in heaven there are
usurped powers which God defeats and de-
stroys (cf. Eph. 3:10; Col. 2:15). But it is
even more true in relation to the spiritual
sphere. God alone can forgive sins (Mark
2:7), reveal absolute truth, and speak with
the note of absolute command (cf. Luke 7:8).
No human authority can stand unless it de-
rives from God and is subservient to him.

The divine authority, however, is exercised
in and through the Son of God. If he resists
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the temptation to receive worldly honor from
the devil, it is because he is already “the head
of all principality and power” (Col. 2:10)
and is destined to be exalted as such by God.
Thus even civil government will finally re-
vert to Christ as it derives from him. But he
also has the power to forgive sins (Mark
2:10), to liberate from demonic forces (Matt.
9:8), to vanquish sickness and death (cf. John
10:18), and to teach and command with all
the right and compulsion of God himself
(Mark 1:22, 27). The divine authority itself
is embodied in Jesus Christ, and it is by this
absolute authority that every relative civil or
ecclesiastical authority must be measured.

Yet Jesus Christ does not exercise his au-
thority directly between his comings. Hence
it is right and proper that there should be rela-
tive authorities with a valid claim to human
obedience. The forces of law and order con-
stitute such an authority in the civil sphere,
and are thus to be honored not in virtue of
their inherent validity but in virtue of their
divinely given function and commission. A
similar though less equivocal position is occu-
pied in the ecclesiastical sphere by the apostles
as the primary and authoritative witnesses to
the word and work of Jesus Christ incarnate,
crucified, and risen.

But how is apostolic authority exercised in
the post-apostolic period? This is the critical
jssue in modern discussions of spiritual or ec-
clesiastical authority, which rest on the com-
mon assumption that absolute authority be-
longs to Christ alone and secondary authority
to the apostles, but then see this authority
exercised today in a variety of ways. Thus
some argue that the apostles have transmitted
their authority to episcopal successors, or that
the church itself is authoritative, or that there
is an authoritative apostolic tradition in addi-
tion to the written testimony of the NT, or
that the first interpretations and decisions of
the early church have a distinctive authority,
so that there is at least a continual interplay
of authorities in the church under the direc-
tion of the Holy Spirit.

Now it may be admitted that there are
spheres of life in the church where the church
itself, whether local or universal, has a cer-
tain right to take order, e.g., in the regulation
of worship, the exercise of discipline, and even
the closer definition of doctrine. It may also
be allowed that what has been done by past
ages in fulfilment of this right, e.g., in the

decisions and canons of early councils, is not
without a certain weight. To this extent, prop-
er account must be taken of the various claims
to authority advanced in contemporary discus-
sion.

In the Bible itself, however, there seems to
be no clear warrant for assuming that the apos-
tolic authority has now been inherited by
others. The apostles alone are primary wit-
nesses to Christ, and mediate authority is
ascribed only to them. Hence, if the apostolic
authority has not lapsed altogether, it is pre-
served in their writings as the inspired and
normative testimony through which Christ
himself still speaks and works by the Spirit.
In other words, it is through the Bible that
Jesus Christ now exercises his divine authority,
imparting authoritative truth, issuing authori-
tative commands and imposing an authoritative
norm by which all the arrangements or state-
ments made by the church must be shaped and
corrected.
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AVARICE. See CovETOUSNESS.

AVENGE. While by Semitic custom it
was the duty of the goél (next-of-kin) to
avenge a relative’s murder by procuring the
slaver's death, justice concerned the whole
clan (II Kings 9:26; Num. 31:2). Hebrew
legislation sought to limit the vendetta to the
actual criminal (Deut. 24:16), to provide
asvlum (Deut. 19:2-7), and to exempt acci-
dental homicide. Ekdiked is used of (a) pro-
curing justice: e.g., for the widow in Luke
18:5; (b) divine vengeance for the blood of
martyrs (Rev. 6:10) or at the last judgment
(11 Thess. 1:8; cf. hémerai ekdikesess, Luke
21:22); and (c) avenging oneself (Rom.
12:19). (Although justice may be obtained
from the authorities as God’s avengers (Rom.
13:4), Christians are required to leave ven-
geance to God, who has become the ultimate
goel in Rev. 19:2).
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AWAKENING. The theological concept is
based on passages likening spiritual death to
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sleep (I Thess. 5:6; Rom. 13:11; Eph. 5:14).
The Shorter Oxford English Dictionary de-
fines “awaken” in theological usage as “to
arouse to a sense of sin” (1603), quoting Wes-
ley: “Just awakening, and darkly feeling after
God.” It is the beginning of the divine work
of conversion, whereby the sinner, previously
indifferent and inactive towards God, is made

aware of his condition and of God’s claims
upon him. Heb. 6:4-6 and 10:26 indicate that
awakening is not yet full regeneration and the
awakened person may subsequently reject God.
An “awakening” in modern usage is a syno-
nym for a mass spiritual revival.

J. CLemeENT CONNELL

AWE. See Fear.

BAAL. See Gops.
BABYLON. Babylon, like Jerusalem, has

a three-fold significance in Scripture — his-
toric, prophetic, and symbolic (or typical).
Historically, it may refer to the great city on
the Euphrates River, to the kingdom of Baby-
lon, or to the plain referred to as Babylonia.
The empire of Babylon was used by God in
the final defeat of Judah and the destruction
of Jerusalem. Nebuchadnezzar begins the
times of the Gentiles (Jer. 27:1-11; Dan.
2:37-38). The final and complete destruction
of Babylon is foretold in the prophets (Isa.
13:17-22; Jer. 25:12-14). The city fell to the
Medes in 539 B.c., but the vast desolation
spoken of by the prophets has not yet come to
pass.

Three primary passages (Isa. 13, 14, 47;
Jer. 50, 51; Rev. 16:17 — 19:5) predict Baby-
lon’s ultimate destiny. The universal sweep,
particularly in Isaiah’s prophecy, exceeding the
scope of Babylon even in the days of its great-
est glory, suggests that many aspects of this
prediction have not yet been fulfilled. God
did not change the whole earth when Babylon
fell; in fact, the city was not destroyed at that
time.

Our chief concern is with the significance
of Babylon in the Book of Revelation. The
characteristics of the people of the land of
Shinar — rebellion against God, self-suffi-
ciency, lust for power and glory (Gen. 8:10;
11:1-9) — have marked the history of Babylon
through the centuries and are basic in the
Babylon passage of the Apocalypse.

The exact meaning of the term Babylon in
the Revelation has been disputed from the

times of the Church Fathers. Called a harlot
repeatedly (17:1, 5, 15, 16), she is said to be
seated on many waters, which are defined as
peoples (vs. 15). She is also portrayed as sit-
ting upon a scarlet colored beast, who repre-
sents worldly powers arrayed against the Lamb
of God. The beast ultimately turns upon the
harlot to destroy her. In Rev. 18 Babylon is
given prominence as a commercial power.

What is the meaning of Babylon in these
passages? The older commentators tended to
make it a prophecy of the evil world. Others
have insisted on a specific geographical refer-
ence, such as Jerusalem. But the mention of
rivers and ships and extensive commercial ac-
tivity does not fit the holy city. Others have
identified Babylon with the city of Rome,
basing the identification largely on the men-
tion of seven hills (Rev. 17:9). The funda-
mental objection to this interpretation is that
the persecution of the Christians by the Ro-
man empire stopped at the advent of Con-
stantine, whereas Rome was only taken by the
barbarians a century later. Still another view
refers the passage to literal Babylon on the
Euphrates, which is now a heap of sand and
ruins (so Seiss, Pember, et al). Others believe
that the reference is symbolical, that Babylon
is not to be defined geographically but ec-
clesiastically. Some in this group interpret
Babylon of the papacy, which through the
centuries has persecuted multitudes of the
saints of God. The Reformers shared this view.
Others of this group understand the passage
as a description not so much of the Roman
Church at the end of this age as of apostate
Christendom as a whole. One may consult

Auberlen, The Prophecies of Daniel and the
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Revelation and the notes of Craven in the
Lange Commentary.

Whatever be the final conclusion on the
identity of Babylon, the following factors are
clear: (1) at the end of this age two powerful
forces, a federation of nations and an ecclesi-
astical apostate body, will unitedly exercise
jurisdiction over the world; (2) there will be
a persecution of the saints of God; (3) a god-
less, economic, commercial world-wide activity
will hold sway; (4) a dual judgment will
bring this condition of abomination to an end;
(5) the ecclesiastical power will be torn to
pieces by the federation of nations; and (6)
the whole ungodly system, staggering in the
drunkenness of Babylonian pride, power and
wealth, will be destroyed by an act of God,
which will bring rejoicing to the people of
God (Rev. 18:20). If there is any chronologi-
cal sequence in these last chapters of the
Book of Revelation, this judgment on Babylon
will soon be followed by the battle of Ar-
mageddon (g.v.).

Wirsur M. SmiTH

BAPTISM. Deriving from the Greek bap-
tisma, “baptism” denotes the action of wash-
ing or plunging in water, which from the ear-
liest days (Acts 2:41) has been used as the
rite of Christian initiation. Its origins have
been variously traced to the OT purifications,
the lustrations of Jewish sects and parallel
pagan washings, but there can be no doubt
that baptism.as we know it begins with the
baptism of John. Christ himself, both by prece-
dent (Matt. 3:13) and precept (Matt. 28:19),
gives us authority for its observance. On this
basis it has been practiced by almost all Chris-
tians, though attempts have been made to re-
place it by a baptism of fire or the Spirit in
terms of Matt. 3:11.

In essence the action is an extremely simple
one, though pregnant with meaning. It con-
sists in a going in or under the baptismal
water in the name of Christ (Acts 19:5) or
more commonly the Trinity (Matt. 28:19).
Immersion was fairly certainly the original
practice and continued in general use up to
the Middle Ages. The Reformers agreed that
this best brought out the meaning of baptism
as a death and resurrection, but even the
early Anabaptists did not think it essential so
long as the subject goes under the water. The
type of water and circumstances of administra-
tion are not important, though it seems neces-

sary that there should be a preaching and con-
fession of Christ as integral parts of the ad-
ministration (cf. Acts 8:37). Other ceremonies
may be used at discretion so long as they are
not unscriptural and do not distract from the
true action, like the complicated and rather
superstitious ceremonial of the medieval and
modern Roman Church.

Discussion has been raised concerning the
proper ministers and subjects of the action. In
the first instance there may be agreement with
Augustine that Christ himself is the true min-
ister (“he shall baptize you,” Matt. 3:11). But
Christ does not give the external baptism di-
rectly; he commits this to his disciples (John
4:2). This is taken to mean that baptism
should be administered by those to whom
there is entrusted by inward and outward
calling the ministry of word and sacrament,
though laymen have been allowed to baptize
in the Roman Church (cf. Lay BapTism), and
some early Baptists conceived the strange no-
tion of baptizing themselves. Normally baptism
belongs to the public ministry of the church.

As concerns the subjects, the main differ-
ence is between those who practice the bap-
tism of the children of confessing Christians
and those who insist upon a personal confes-
sion as a prerequisite. This point is considered
in the two separate articles devoted to the two
positions and need not detain us in this exposi-
tion of positive baptismal teaching. It may be
noted, however, that adult baptisms continue
in all churches, that confession is everywhere
considered important, and that Baptists often
feel impelled to an act of dedication of chil-
dren. Among adults it has been a common
practice to refuse baptism to those unwilling
to leave doubtful callings, though the attempt
of one sect to impose a minimum age of thirty
years did not meet with common approval.
In the case of children there has been mis-
giving concerning the infants of parents whose
profession of Christian faith is very obviously
nominal or insincere. The special ‘case of the
mentally defective demands sympathetic treat-
ment, but there is no warrant for prenatal or
forced baptisms, and even less for baptism of
inanimate objects such as was practiced in
the Middle Ages.

A clue to the meaning of “baptism” is given
by three OT types: the Flood (I Pet. 3:19 £.),
the Red Sea (I Cor. 10:1 f.) and circumcision
(Col. 2:11 £.). These all refer in different

ways to the divine covenant, to its provisional
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fulfilment in a divine act of judgment and
grace, and to the coming and definitive ful-
filment in the baptism of the cross. The con-
junction of water with death and redemption
is particularly apt in the case of the first two;
the covenantal aspect is more particularly em-
phasized in the third.

When we come to the action itself, there
are many different but interrelated associations
which claim our attention. The most obvious
is that of washing (Titus 3:5), the cleansing
water being linked with the blood of Christ
on the one side and the purifying action of
the Spirit on the other (see I John 5:6, 8), so
that we are brought at once to the divine work
of reconciliation. A second is that of initiation,
adoption, or, more especially, regeneration
(John 3:5), the emphasis again being placed
on the operation of the Spirit in virtue of the
work of Christ.

These various themes find common focus
in the primary thought of baptism (in the
destructive, yet also life-giving, power of water)
as a drowning and an emergence to new life,
i.e., a death and resurrection (Rom. 6:3 f.).
But here again the true witness of the action
is to the work of God in the substitutionary
death and resurrection of Christ. This identi-
fication with sinners in judgment and renewal
is what Jesus accepts when he comes to the
baptism of John and fulfils when he takes his
place between two thieves on the cross (Luke
12:50). Here we have the real baptism of the
NT, which makes possible the baptism of our
identification with Christ and underlies and
is attested by the outward sign. Like preach-
ing and the Lord’s Supper, “baptism” is an
evangelical word telling us that Christ has died
and risen again in our place, so that we are
dead and alive again in him, with him, and
through him (Rom. 6:4, 11).

Like all preaching, however, baptism carries
with it the call to that which we should do
in response or correspondence to what Christ
has done for us. We, too, must make our
movement of death and resurrection, not to
add to what Christ has done, nor to complete
it, nor to compete with it, but in grateful ac-
ceptance and application. We do this in three
related ways constantly kept before us by our
baptism: the initial response of repentance and
faith (Gal. 2:20)); the lifelong process of mor-
tification and renewal (Eph. 4:22 f.); and
the final dissolution and resurrection of the

body (I Cor. 15). This rich signification of

baptism, which is irrespective of the time or
manner of baptism, is the primary theme
which ought to occupy us in baptismal dis-
cussion and preaching. But it must be em-
phasized continually that this personal accept-
ance or entry is not independent of the once
for all and substitutionary work of Christ,
which is the true baptism.

It is forgetfulness of this point which leads
to misunderstanding of the so-called grace of
baptism. This may be by its virtual denial.
Baptism has no grace apart from its psychologi-
cal effects. It is primarily a sign of something
that we do, and its value may be assessed only
in explicable religious terms. The fact that
spiritual gifts and even faith itself are true
gifts of the Holy Spirit, with an element of
the mysterious and incalculable, is thus de-
nied.

On the other hand, it may be by distortion
or exaggeration. Baptism means the almost au-
tomatic infusion of a mysterious substance
which accomplishes a miraculous but not very
obvious transformation. It is thus to be re-
garded with awe, and fulfilled as an action
of absolute necessity to salvation except in
very special cases. The true mystery of the
Holy Spirit yields before ecclesiastical magic
and theological sophistry.

But, when baptismal grace is brought into
proper relationship to the work of God, we
are helped on the way to a fruitful understand-
ing. First, and above all, we remember that
behind the external action there lies the true
baptism which is that of the shed blood of
Christ. Baptismal grace is the grace of this
true reality of baptism, i.e., of the substitution-
ary work of Christ, or of Christ himself. Only
in this sense can we legitimately speak of
grace, but in this sense we can and must.

Second, we remember that behind the ex-
ternal action there lies the inward operation
of the Spirit moving the recipient to faith in
Christ's work, and accomplishing regeneration
to the life of faith. Baptismal grace is the grace
of this internal work of the Spirit, which can-
not be presumed (for the Spirit is sovereign)
but which we dare to believe where there is a
true calling on the name of the Lord.

Third, the action itself is divinely ordained
as a means of grace, i.e., a means to present
Christ and therefore to fulfil the attesting
work of the Spirit. It does not do this by the
mere performance of the prescribed rite; it does
it in and through its meaning. Nor does it do
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it alone; its function is primarily to seal and
confirm, and therefore it does it in conjunc-
tion with the spoken and written word. It
need not do it at the time of administration;
for, under the gracious sovereignty of the
Spirit, its fruition may come at a much later
date. It does not do it automatically; for,
whereas Christ is aways presented and his
grace remains, there are those who respond
neither to word nor sacrament and therefore
miss the true and inward meaning and power.

When we think in these terms, we can see
that there is and ought to be a real, though
not a magical baptismal grace which is not
affected greatly by the detailed time or mode
of administration. The essentials are that we
use it (1) to present Christ, (2) in prayer to
the Holy Spirit, (3) in trustful dependence
upon his sovereign work, and (4) in conjunc-
tion with the spoken word. Restored to this
evangelical use, and freed especially from dis-
torting and unhelpful controversy, baptism
might quickly manifest again its power as a
summons to live increasingly, or even to begin
to live, the life which is ours in Christ cruci-
fied and risen for us.
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BAPTISM, BELIEVERS’. Where the
gospel is first preached, or Christian profession
has lapsed, baptism is always administered on
confession of penitence and faith. In this sense
believers’ baptism, i.e., the baptism of those
who make a profession of faith, has been an
accepted and persistent phenomenon in the
church. Yet there are powerful groups amongst
Christians who think that we should go fur-
ther than this. Believers’ baptism as they see
it is not merely legitimate; it is the only true
baptism according to the NT, especially,
though not necessarily, in the form of im-
mersion.

This is seen first from the precept which
underlies its institution. When Jesus com-
manded the apostles to baptize, he told them
first to make disciples and said nothing what-
ever about infants (Matt. 28:19). In other
words, preaching must always precede bap-
tism, for it is by the word and not the sacra-
ment that disciples are first made. Baptism can
be given only when the recipient has re-

sponded to the word in penitence and faith,
and it is to be followed at once by a course
of more detailed instruction.

That the apostles understood it in this way
is evident from the precedents which have
come down to us in Acts. On the day of Pen-
tecost, for example, Peter told the conscience-
stricken people to repent and be baptized, nor
did he mention any special conditions for in-
fants incapable of repentance (Acts 2:38).
Again, when the Ethiopian eunuch desired
baptism, he was told that there could be no
hindrance so long as he believed, and it was
on confession of faith that Philip baptized him
(Acts 8:36 ff.). Even when whole house-
holds were baptized, we are normally told that
they first heard the gospel preached and either
believed or received an endowment of the
Spirit (cf. Acts 10:45; 16:32 £.). In any case,
no mention is made of any other type of
baptism.

The meaning of baptism as developed by
Paul in Rom. 6 supports this contention. It is
in repentance and faith that we are identified
with Jesus Christ in his death, burial, and
resurrection. To infants who cannot hear the
word and make the appropriate response, it
thus seems to be meaningless and even mis-
leading to speak of baptism into the death and
resurrection of Christ. The confessing believer
alone knows what this means and can work it
out in his life. In baptism, confessing his peni-
tence and faith, he has really turned his back
on the old life and begun to live the new life
in Christ. He alone can look back to a mean-
ingful conversion or regeneration and thus re-
ceive the confirmation and accept the chal-
lenge which comes with baptism. To introduce
any other form of baptism is to open the way
to perversion or misconception.

To be sure, there is no direct prohibition of
infant baptism in the NT. But in the absence
of direction either way it is surely better to
carry out the sacrament or ordinance as ob-
viously commanded and practiced than to rely
on exegetical or theological inference for a
different administration. This is particularly
the case in view of the weakness or irrelevance
of many of the considerations advanced.

Christ’s blessing of the children, for ex-
ample, shows us that the gospel is for little
ones, and that we have a duty to bring them
to Christ, but it says nothing whatever about
administering baptism contrary to the acknowl-
edged rule (Mark 10:13 ff.). Again, the fact
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that certain characters may be filled with the
Spirit from childhood (Luke 1:15) suggests
that God may work in infants, but it gives us
no warrant to suppose that he normally does
so, or that he does so in any given case, or
that baptism may be given before this work
finds expression in individual repentance and
faith. Again, the children of Christians enjoy
privileges and perhaps even a status which
cannot be ascribed to others. They are reck-
oned in some sense “holy” by God (I Cor.
7:14). But here too there is no express con-
nection with baptism or the baptismal identi-
fication with Jesus Christ in death and resur-
rection.

Reference to the household baptisms of
Acts is of no greater help. The probability may
well be that some of these households included
infants, vet this is by no means certain. Even
if they did, it is unlikely that the infants were
present when the word was preached, and
there is no indication that any infants were
actually baptized. At very best this could only
be a hazardous inference, and the general
drift of the narratives seems to be in a very
different direction.

Nor does it serve to introduce the OT sign
of circumcision. There is certainly a kinship
between the signs. But there are also great dif-
ferences. The fact that the one was given to
infant boys on a fixed day is no argument for
giving the other to all children some time in
infancy. They belong, if not to different cove-
nants, at least to different dispensations of the
one covenant: the one to a preparatory stage,
when a national people was singled out and
its sons belonged naturally to the people of
God; the other to the fulfilment, when the
Israel of God is spiritual and children are
added by spiritual rather than natural regen-
eration. In any case, God himself gave a clear
command to circumcize the male descendants
of Abraham; he has given no similar command
to baptize the male and female descendants of
Chuistians.

Theologically, the insistence upon believers’
baptism in all cases seems better calculated
to serve the true significance and benefit of
baptism and to avoid the errors which so easily
threaten it. Only when there is personal con-
fession before baptism can it be seen that
personal repentance and faith are necessary to
salvation through Christ, and that these do not
come magically but through hearing the word
of God. With believers’ baptism the ordinance

achieves its significance as the mark of a step
from darkness and death to light and life.
The recipient is thus confirmed in the decision
which he has taken, brought into the living
company of the regenerate, which is the true
church (see Bartists), and encouraged to
walk in the new life which he has begun.

This means that in believers’ baptism faith
is given its proper weight and sense. The need
for faith is recognized, of course, in infant
baptism. It is contended that infants may be-
lieve by a special work of the Spirit, or that
their present or future faith is confessed by
the parents or sponsors, or that the parents or
sponsors exercise vicarious faith, or even that
faith is given in, with, or under the adminis-
tration. Some of these notions are manifestly
unscriptural. In others there is a measure of
truth. But none of them meets the require-
ment of a personal confession of personal faith
as invariably fulfilled in believers’ baptism.

Again, believers’ baptism also carries with
it a genuine, as opposed to a spurious, baptis-
mal grace. The expression of repentance and
faith in baptism gives conscious assurance of
forgiveness and regeneration and carries with
it an unmistakable summons to mortification
and renewal. Properly understood, this may
also be the case with infant baptism, as in
the Reformed churches. But a good deal of
embarrassed explanation is necessary to make
this clear, and there is always the risk of a
false understanding, as in the medieval and
Romanist view of baptismal regeneration (g.v.).
Baptism on profession of faith is the only ef-
fective safeguard against the dangerous notion
that baptism itself can autcmatically transfer
the graces which it represents.

To the exegetical and theological considera-
tions there may also be added some less im-
portant but noteworthy historical arguments.
First, there is no decisive evidence for a comn-
mon Jewish practice of infant baptism in
apostolic times. Second, the patristic state-
ments linking infant baptism with the apostles
are fragmentary and unconvincing in the
earlier stages. Third, examples of believers’
baptism are common in the first centuries and
a continuing, if suppressed, witness has always
been borne to this requirement. Fourth, the
development of infant baptism seems to be
linked with the incursion of pagan notions
and practices. Finally, there is evidence of
greater evangelistic incisiveness and evangelical
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purity of doctrine where this form of baptism
is recognized to be the baptism of the NT.
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BAPTISM, INFANT. In a missionary
situation, the first subjects of baptism are al-
ways converts. But throughout Christian his-
tory, as attested already by Irenaeus and Ori-
gen with a reference back to the apostles, it
has also been given to the children of pro-
fessing believers. This has not been solely on
grounds of tradition, or in consequence of a
perversion, but for what have been regarded
as scriptural reasons.

To be sure, there is no direct command to
baptize infants. But there is also no prohibi-
tion. Again, if we have no clear-cut example
of an infant baptism in the NT, there may
well have been such in the household baptisms
of Acts, and there is also no instance of the
child of Christians being baptized on profes-
sion of faith. In other words, no decisive
guidance is given by direct precept or prece-
dent.

Yet there are two lines of biblical study
which are thought to give convincing reasons
for the practice. The first is a consideration of
detailed passages or statements from the Old
and New Testaments. The second is a con-
sideration of the whole underlying theology
of baptism as it comes before us in the Bible.

To begin with the detailed passages, we
naturally turn first to the types of baptism
found in the OT. All these favor the view
that God deals with families rather than in-
dividuals. When Noah is saved from the flood,
his whole family is received with him into the
ark (cf. I Pet. 3:20-21). When Abraham is
given the covenant sign of circumcision, he
is commanded to administer it to all the male
members of his house (Gen. 17, and cf. Col.
2:11-12 for the connection between baptism
and circumcision). At the Red Sea it is all Is-
rael (men, women and children) which passes
through the waters in the great act of redemp-
tion which foreshadows not only the sign of
baptism but the work of God behind it (cf.
I Cor. 10:1-2).

In the NT the ministry of our Lord is par-
ticularly rich in relevant statements. He him-
self becomes a child, and as such is conceived

of the Holy Spirit. The Baptist, too, is filled
with the Spirit from his mother's womb, so
that he might have been a fit subject for bap-
tism no less than circumcision very early in
life. Later, Christ receives and blesses the little
ones (Matt. 19:13 £.) and is angry when his
disciples rebuff them (Mark 10:14). He says
that the things of God are revealed to babes
rather than the wise and prudent (Luke
10:21). He takes up the statement of Ps. 8:2
about the praise of sucklings (Matt. 21:16).
He warns against the danger of offending
against little ones that believe in him (Matt.
18:6), and in the same context says that to
be Christians we have not to become adults but
to become as children.

In the first preaching in Acts it is noticeable
that Peter confirms the covenant procedure of
the OT with the words: “The promise is un-
to you, and to your children.” In the light of
the OT background, and the similar procedure
in proselyte baptisms, there is little reason to
doubt that the household baptisms would in-
clude any childten who might belong to the
families concerned.

When we come to the Epistles, we find that
children are particularly addressed in Ephe-
sians, Colossians and probably I John. We
also have the important statement in I Cor.
7:14 in which Paul speaks of the children of
marriages which have become “mixed” by con-
version as “holy.” This cannot refer to their
civil status, but can only mean that they be-
long to the covenant people, and therefore
will obviously have a right to the covenant
sign.

It will be noted that in different ways all
these statements bring before us the covenant
membership of the children of professing be-
lievers. They thus introduce us directly to the
biblical understanding of baptism which pro-
vides the second line of support for baptizing
infants.

As the Bible sees it, baptism is not primarily
a sign of repentance and faith on the part of
the baptized. It is not a sign of anything that
we do at all. It is a covenant sign (like cir-
cumcision, but without blood-shedding), and
therefore a sign of the work of God on our
behalf which precedes and makes possible our
own responsive movement.

It is a sign of the gracious election of the
Father who plans and establishes the covenant.
It is therefore a sign of God’s calling. Abra-
ham no less than his descendants was First
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chosen and called by God (Gen. 12:1). Israel
was separated to the Lord because he himself
had said: “I will be your God, and ye shall
be my people” (Jer. 7:23). Of all disciples it
must be said: “Ye have not chosen me, but 1
have chosen you” (John 15:16). The elective
will of God in Christ extends to those who
are far off as well as nigh, and the sign of it
may be extended not only to those who have
responded, but to their children growing up
in the sphere of the divine choice and calling.

But baptism is also a sign of the substitu-
tionary work of the Son in which the covenant
is fulfilled. As a witness of death and resur-
rection, it attests the death and resurrection
of the One for the many without whose
vicarious action no work even of repentance
and faith can be of any avail. It preaches
Christ himself as the One who is already dead
and risen, so that all are dead and risen in
him (II Cor. 5:14; Col. 3:1) even before the
movements of repentance and faith which they
are summoned to make in identification with
him. This substitutionary work is not merely
for those who have already believed. It may
and must be preached to all, and the sign and
seal given both to those who accept it and to
the children who will be brought up with the
knowledge of what God has already done for
them once for all and all-sufficiently in Christ.

Finally, baptism is a sign of the regenerative
work of the Holy Spirit"by which individuals
are brought into the covenant in the responsive
movement of repentance and faith. But the
Holy Spirit is sovereign (John 3:8). He works
how and when and in whom he pleases. He
laughs at human impossibilities (Luke 1:37).
He is often present before his ministry is
perceived, and his operation is not necessarily
coextensive with our apprehension of it. He
does not disdain the minds of the undeveloped
as fit subjects for the beginning, or if he so
disposes the completion, of his work. So long
as there is prayer to the Spirit, and a readi-
ness to preach the evangelical word when the
opportunity comes, infants may be regarded
as within the sphere of this life-giving work
which it is the office of baptism to sign and
seal.

Where infant baptism is practiced, it is right
and necessary that those who grow to maturity
should make their own confession of faith. But
they do so with the clear witness that it is not
this which saves them, but the work of God
already done for them before they believed.

The possibility arises, of course, that they will
not make this confession, or do so formally.
But this cannot be avoided by a different mode
of administration. It is 2 problem of preaching
and teaching. And even if they do not believe,
or do so nominally, their prior baptism as a
sign of the work of God is a constant witness
to call or finally to condemn them.

On the mission field adult baptism will
naturally continue. In days of apostasy it can
and will be common even in evangelized lands.
Indeed, as a witness to the fact that our re-
sponse is really demanded it is good for the
church that there should always be a Baptist
section within it. But once the gospel has
gained an entry into a family or community,
there is good scriptural and theological ground
that infant baptism should be the normal prac-
tice.
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BAPTISM FOR THE DEAD. The prob-
lem of baptism for the dead arises out of the
question asked by Paul in I Cor. 15:29: “Else
what shall they do which are baptized for the
dead, if the dead rise not at all? Why are they
then baptized for the dead?” Various interpre-
tations have been suggested for this verse.
Some take it that the Apostle refers to a prac-
tice of vicarious baptism as later reported
among the Marcionites and Novationists. On
this view, he is not necessarily approving it,
but using it for the sake of the argument.
The Cataphryges seem to have derived from
it a baptizing of corpses. Others construe it as
a baptism of the dying, or the administration
of the sacrament “over dead men’s graves.”
Most commentators try to avoid any connec-
tion with an actual practice, and there is again
a wide range of suggestion. Baptism is to fill
up the ranks left vacant by the dead, or under
the inspiration of their witness, or with a view
to death and resurrection in Christ, or more
specifically in token that we are dead but may
seek our new and true life in the Resurrected.
Whatever the exact signification, the wider
meaning is undoubtedly that baptism is a wit-
ness to the resurrection.
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Georrrey W. BroMiLEY

BAPTISMAL REGENERATION. Twice
in the NT a connection is made between
water, or washing in water, and regeneration.
In John 3:3 we are told that a man must be
born of water and of the Spirit to enter the
kingdom of God. And in Titus 3:5 we read
that we are saved “by the washing of regen-
eration, and renewing of the Holy Ghost.” In
view of these passages, of the interrelationship
of baptism with Christ’s resurrection, and of
the fact that it is the sacrament of initiation,
it is inevitable that there should be some equa-
tion between baptism and regeneration. This
equation is most strongly made in the phrase
“baptismal regeneration.”

The phrase as such is not wholly objection-
able so long as the following points are kept
clearly in view. The new life of the Christian
is in Christ born, crucified, and risen for us.
Incorporation into Christ is the work of the
Holy Spirit. The true baptism behind the
sacramental rite is this saving action of Christ
and the Holy Ghost. The rite itself, in con-
junction with the word, attests this work and
is a means used by the Holy Spirit to its out-
working in the believer. Baptism is not regen-
eration, however, nor regeneration baptism, ex-
cept in this deeper sense and context.

Unfortunately, medieval theology was
tempted into a twofold isolation, that of the
believer's regeneration from the substitutionary
work of Christ, and that of the rite from bap-
tism in its full and basic sense. In these cir-
cumstances the relationship between baptism
and regeneration was necessarily misunder-
stood. “Regeneration” became the supernatural
transformation of the believer and “baptism”
a divinely appointed means of operation auto-
matically efficacious so long as no bar (e.g., of
insincerity) is opposed. The presuming of an
absolute necessity of baptism, the emptying of
regeneration of any true significance, and the
whole problem of post-baptismal sin were evils
which resulted from this perverted doctrine.

The Reformers clearly saw and rejected this
perversion. But they did not make the mis-
take of breaking the relationship and treating
baptism only as a symbolic rite with psycho-
logical effects. Rather, they tried to work back
to the true and biblical understanding cor-
rupted in the Romanist scheme. This certainly
involves the danger of fresh misunderstanding,

as emerges in the famous Gorham controversy
in England. Hence the actual phrase “bap-
tismal regeneration” is much better avoided.
But in the long run the best antidote to per-
version is the true and positive doctrine.
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GeorrFrey W. BrRoMILEY

BAPTISTS. It is a popular misunderstand-
ing about Baptists to think that their chief con-
cern is with the administration of baptism. The
convictions of Baptists are based primarily on
the spiritual nature of the church, and the
practice of believers’ baptism arises only as a
corollary of this and in the light of the NT
teaching. The theological position taken up by
Baptists may be presented as follows.

I. Tue MeEmeERsHIP OF THE CHURCH. Ac-
cording to the belief of Baptists, the church is
composed of those who have been born again
by the Holy Spirit and who have been brought
to personal and saving faith in the Lord Jesus
Christ. A living and direct acquaintance with
Christ is, therefore, held to be basic to church
membership. Negatively, this involves a re-
jection of the concept that equates a church
with a nation. Membership of the church of
Christ is not based on the accident or privilege
of birth, cither in a Christian country or in a
Christian family. Baptists, therefore, repudiate
the Anglican and Presbyterian view by delet-
ing the phrase “together with their children”
from the definition of the church. Positively,
this view of church membership indicates that
the church is entered voluntarily and that only
believers may participate in its ordinances. All
members are equal in status although they vary
in gifts.

II. Tue Narure or THE CHurcH. In dis-
tinction from churches of the institutional or
territorial kind, the Baptist conviction is ex-
pressed in the concept of the “gathered church.”
The members of the church are joined to-
gether by God into a fellowship of life and
service under the lordship of Christ. Its mem-
bers are pledged to live together under his laws
and to enter into the fellowship created and
maintained by the Holy Spirit. The church
conceived of in this way is perceived the most
clearly in its local manifestation. Thus, al-
though the church invisible consists of all the
redeemed, in heaven and in earth, past, pres-
ent, and future, it may be truly said that
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wherever believers are living together in the
fellowship of the gospel and under the sov-
ereignty of Christ there is the church.

III. Tne GoveRNMENT OF THE CHURCH.
Christ is the only Head of the church, and
the early Baptist pioneers earnestly contended
for what they called “the crown rights of the
Redeemer.” The local church is autonomous,
and this principle of government is sometimes
described as the “congregational order of the
churches.” Baptists believe in the competence
of the local fellowship to govern its own af-
fairs, and because of the theological importance
of the local church in contradistinction to con-
nectional systems (episcopal, presbyterian, or
methodist) of church government, Baptists do
not speak of the denomination as “the Baptist
church,” but as “the Baptist churches” in any
given area. The congregational order of the
churches, that is to say, the government of
the church through the mind of the local con-
gregation, is not to be equated with the hu-
manistic concept of democracy. Democracy is
too low and too small a word. The Baptist be-
lief is that the church is to be governed, not
by an order of priests, nor through higher or
central courts, but through the voice of the
Holy Spirit in the hearts of the members in
each local assembly. Whereas in a strictly dem-
ocratic order of church government there
would be a government of the church by the
church, the Baptist position makes recognition
of Christ'’s rule in the church through the
church. From the equality of status of every
church member and the recognition of the di-
versity of gifts, two things follow. First of all,
it is acknowledged that each member has a
right and duty in the government of the local
church, and secondly, that the church gladly
accepts the guidance of its chosen leaders.
Baptist churches are usually regarded as inde-
pendent in their government, but they do not
glory in independency for its own sake. The
independence of a Baptist church relates to
state control, and the Baptists of the seven-
teenth century in England were in the fore-
most rank of those who fought for this free-
dom. Baptists have always recognized the great
value of association between churches, and as-
sociations of Baptist churches have been char-
acteristic of Baptist life down the centuries. All
such association is voluntary, however, and the
mistake must not be made of assuming that

the Baptist Union or the Baptist World Alli-

ance is coextensive with the Baptist com-
munity.

IV. Tue Orpmances ofF THE CHURCH.
These are normally spoken of as two, namely,
believers’ baptism and the Lord’s Supper,
though it would be more proper to speak of
three and to include the ordinance of preach-
ing. Baptists have normally preferred to use
the word ordinance rather than sacrament be-
cause of certain sacerdotal ideas that the word
sacrament has gathered to itself, The word or-
dinance points to the ordaining authority of
Christ which lies behind the practice. Baptists
regard the Lord’s Supper somewhat after the
Zwinglian manner. The bread and the wine
are the divinely given tokens of the Lord’s sav-
ing grace, “but the value of the service lies far
more in the symbolism of the whole than in
the actual elements” (Dakin). Henry Cook
writes: “Being symbolic of facts that constitute
the heart of the Gospel, they (the ordinances)
arouse in the believing soul such feelings of
awe and love and prayer that God is able by
His Spirit to communicate Himself in a vital-
ising and enriching experience of His grace
and power.” Baptists acknowledge that the or-
dinances are thus a means of grace, but not
otherwise than is also the preaching of the
gospel. The position has been epitomized by
saying that the ordinances are a special means
of grace bit not a means of special grace. It
is also part of the Baptist position on this sub-
ject that believers’ baptism and the Lord’s Sup-
per are church ordinances, that is to say, they
are congregational rather than individual acts.
Priestly mediation is abhorrent to Baptists and
derogatory to the glory of Christ, who is the
only Priest. For a detailed discussion of be-
lievers’ baptism, see the article under that
title.

V. Tue MinistrRy oF THE CrHurcH. The
ministry is as broad as the fellowship of the
church, yet for the purposes of leadership, the
term ministry has been reserved for those who
have the responsibility of oversight and instruc-
tion. Baptists do not believe in a ministerial or-
der in the sense of a priestly caste. The Baptist
minister has no “more” grace than the one who
is not a minister: he does not stand any nearer
to God by virtue of his official position than
does the humblest member of the church.
There are diverse gifts, however, and it is rec-
ognized that the gift of ministry is by the
grace of God, as Paul himself intimated in
Eph. 3:8. Pastors and deacons are chosen and
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appointed by the local church, though their
appointment is frequently made in the wider
context of the fellowship of Baptist churches.
A Baptist minister becomes so by virtue of an
inward call of God which, in turn, receives
confirmation in the outward call of a church.
Public acknowledgment of this call of God is
given in a service of ordination, which ordina-
tion, it is held, does not confer any kind of
superior or ministerial grace but merely receg-
nizes and regularizes the ministry within the
church itself. The importance of ordination
lies in the fact that the church itself preaches
through the minister; and, though ordination
is not intended to imprison the activity of the
Holy Spirit within the bounds of ecclesiastical-
ly ordained preachers, there is, nevertheless,
considerable importance attached to the due
authorization of those who are to speak in the
name of the church.

VI. Tue Ecumenicity oF THE CHURCH.
The “Appeal to all Christian Believers” issued
by the Lambeth Conference in 1920 was pray-
erfully considered by the Baptist churches. In
1926 these churches published a reply in the
course of which the position of Baptists in re-
lation to other denominations was expounded
unequivocally. This reply, which was adopted
by the Assembly of the Baptist Union at Leeds
during that year, contains the following para-
graphs.

“We associate ourselves with our Anglican
brethren in longing and prayer for a larger
unity among all who follow and serve our Lord
and Saviour Jesus Christ. . . .

“We reverence and obey the Lord Jesus
Churist, our God and Saviour, as the sole and
absolute authority in all matters pertaining to
faith and practice, as revealed in the Scrip-
tures, and we hold that each church has liberty
to interpret and administer His laws. We do
not judge the conscience of those who take an-
other view, but we believe that this principle
of the freedom of the individual church under
Christ has the sanction of Scripture and the
justification of history, and therefore we can-
not abandon it without being false to our
trust. Moreover, it is plain to us that the head-
ship and sole authority of our Lord in His
Church excludes any such relations with the
State as may impair its liberty.

“This view of the Church determines our
attitude towards the special issues raised by
the Lambeth Appeal. . ..

“Because we hold the Church to be a com-

munity of Christian believers, the ordinance of
baptism is administered among us to those
only who make a personal confession of re-
pentance and faith. . . . In our judgment the
baptism of infants incapable of offering a per-
sonal confession of faith subverts the concep-
tion of the Church as the fellowship of such
believers. . . .

“The Lord’s Supper is observed regularly
and devoutly by our churches. Its value for us
depends upon both the presence of our Lord
and the faith with which we receive the bread
and wine that show forth His redemptive sac-
rifice; but not upon the official position of a
celebrant or upon any change in the elements
due to words of consecration. It seems to us
contrary to the simplicity that is in Christ that
the full effect of the Lord’s Supper as a means
of grace should be held to depend on Episcopal
ordination.”
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Ernest FrEDERICK KEVAN

BARBARIAN. Barbaros is an onomatopoeic
word which originated by imitating the unin-
telligible sounds of people who spoke a lan-
guage foreign to Greek. It thus became a desig-
nation for those who spoke in such a tongue
or possessed a foreign culture.

The word is used in four different places in
the NT: in Acts 28:2, 4 of the natives (so
rendered in the RSV) of Malta without de-
rogatory overtones; in Rom. 1:14 of Greeks to
indicate the universality of Paul’s apostleship;
in I Cor. 14:11 of one who speaks an unin-
telligible language; and in Col. 3:11 in a bad
sense as one of the social distinctions which
finds no place in Christianity.

WaLter W. WESSEL
BATH QOL. See Voick.
BEAST. See ANTICHRIST.

BEATIFIC VISION. A term used for the
vision of God in himself. Our Lord taught:
“Blessed are the pure in heart, for they shall
see God.” Absolute purity, that is, complete
freedom from sin, is necessary in order that
one may enjoy the presence of God. Roman
Catholic theology makes this one reason for
believing in purgatory (where sin is com-
pletely purged away). Evangelical theology,
however, teaches that faith in Christ, as ex-
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hibited by the true believer, leads to accept-
ance by God, and being brought into his pres-
ence in Christ Jesus, who presents us “fault-
less before the presence of His glory” (Jude
24). The vision of God will be enjoyed in the
final consummation of all things in Christ.
W. C. G. ProcTor

BEATIFICATION. Beatification is the
stage next to final canonization (q.v.) of 2
saint in the Roman Catholic Church. The
process of canonization is governed by decrees
of Pope Urban VIII in 1625, 1634, and 1642,
and of succeeding popes since his time. The
first mover in the cause for the beatification
must be the bishop of the diocese to which the
candidate belonged. The Congregation of Rites
which conducts the examination must be as-
sured that the deceased enjoys a reputation for
sanctity and miracles and that no worship
(cultus) has yet been paid to him. When beati-
fication has been declared by the pope, which
will not normally be for at least fifty years
after death, the title of Blessed is accorded to
the candidate, and his cultus is permitted in a
specific diocese, religious order, or province.

Ricuarp J. CoaTEs

BEELZEBUB. In the OT1 the name is
Beelzebub, “lord of flies” (II Kings 1:2 ff.),
referring to a god of the Philistines. In NT
times the Jews used it as an epithet for the
prince of demons (Matt. 12:24). “Itis a well-
known phenomenon in the history of religions
that the gods of one nation become the devils
of its neighbors and enemies” (T. Rees in
ISBE). Some of Jesus' contemporaries dero-
gated our Lord by alleging that he was pos-
sessed by Beelzebub and thereby wrought mira-
cles (Mark 3:22). Jesus was able to expose
the baselessness of this charge and in so doing
strongly assert that his works actually be-
tokened the arrival of the kingdom of God
(Luke 11:14-20).

Everert F. HaRRISON

BEGINNING. The Greek word arché is
frequently used in the NT to mark the initial
point from which a series of events began. The
most important of these uses are in reference
to creation (Heb. 1:10; Matt. 19:4; II Pet.
3.4), to the ministry of Jesus (Luke 1:2; John
15:27; 16:4, I John 2:24; 3:11; II John 5, 6),
to the point of entry into Christian salvation
(II Thess. 2:13) and to the commencement of
the devil’s sin (I John 3:8; John 8:44).

Farreaching theological significance at-
taches to John 1:1 and I John 1:1, in both of
which the beginning is connected with the
Logos. Its meaning in these contexts has been
much discussed, but it seems reasonably cer-
tain that the reference must be determined by
the berééit of Gen. 1:1, ie., as a reference to
the initial moment of creation. It does not of
itself contain the notion of eternity, but this
must be implied where it is used with the im-
perfect verb “was.” This suggests that the
Logos was already in existence at the time of
the creation, and, as Godet remarks, “what is
anterior to time must belong to the order of
eternity” (Commentary on John, Vol. 1, 1888,
p. 330).

A significant change in the preposition can
be observed when John 1:1 is compared with
I John 1:1, for the ap’ archés of the latter
points to what has already been operative in
time although looking back to an initial point,
whereas en arché in_John 1:1 looks beyond
time to that which was already existent .when
time began.

In I John 2:13 Christ is described as “him
that is from the beginning,” the center of the
Christian revelation. Christian theology is al-
ways looking back to its beginning, and this
in the Johannine sense must be sought in
the pre-existent Word. This conception is an
immeasurable advance on the contemporary
Jewish Messianism. The pre-eminence of
Christ is marked by the use of the same Greek
word as a title in Col. 1:18.
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BEGOTTEN. This is a favorite Johannine
term, commonly translated “born” and used
metaphorically especially in the phrase “begot-
ten of God” (gennétheis ek tou Theou), or
usually, “born of God” (gegennémenos ek tou
Theou), the latter with reference to the new
birth (John 3:5, 6), by which a person be-
comes a believer in Christ (John 1:12, 13). In
general this new, spiritual birth (begetting) is
ascribed to God (John 1:13; I John 3:9; 4:7;
5.1, 4, 18); in particular, to the Holy Spirit
(John 3:5, 6) and, indirectly at least, to
Christ as in I John 2:29, where the words “is
born of him” (ex autou gegennétai) refer to
our Lord, of whom vs. 28 speaks. This is in
agreement with John's emphasis on the Trinity,
especially on Christ’s deity, and the oneness of
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the divine essence (John 10:30) and operation
(John 5:19). In I John 5:18 the words: “He
who was born of God” (RSV; cf. AV, “is be-
gotten” are referred by some to the believer
as parallel with: “He that is born of God”
(gegennémenos ek tou Theou) though the ref-
erence to Christ is preferable. The aorist gen-
nétheis describes the action as once for all ac-
complished, while the perfects gegennétai,
gegennémenos designate continuance of the
completed action, the believer abiding in the
faith. The metaphorical use of the verb gen-
nad, however, is found also elsewhere in the
NT. When in I Cor. 4:15 Paul writes “dia
tou euaggeliou egd humas egennésa” (cf.
Philem. 10), he is speaking of the new, spirit-
ual birth by God.
See also REGENERATION.
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J. THEODORE MUELLER
BELIAL. See ANTICHRIST.

BELIEF. See Farrn.

BELOVED. The term agapétos occurs over
sixty times in the NT. In the Synoptic Gos-
pels it is six times applied to Christ as God’s
beloved Son, as also in II Peter 1:17. In each
case the declaration was made by the voice
from heaven in connection with Jesus’ baptism
or transfiguration (q.v.). Elsewhere — it is not
found in John's Gospel — the adjective is ap-
plied to Christians. Occurring frequently in
the plural in direct address, it might be trans-
lated “dear friends” (Arndt, p. 6). Eight times
in his epistles John addresses his readers as
“beloved.” The same usage is prominent in
II Peter (5 times) and Jude (3 times). In
Paul’s epistles it is frequently translated “dear-
ly beloved” (AV). D. M. Pratt writes: “The
beauty, unity, endearment of this love is his-
torically unique, being peculiarly Christian”
(ISBE, 1, p. 432).

In the OT the word “beloved” is found in
the Song of Solomon twenty-six times out of
a total of forty-two. But in the NT it is used
only of divine and Christian love (q.v.).
Though agapétos inclines strongly toward
“only beloved” (Arndt, p. 6), it is probably
not to be taken as synonymous with “only be-
gotten (g.v.).

Rarpu EanrpE

BENEDICTION. By this term is meant
an act or pronouncement of blessing. The

Aaronic benediction was given to Aaron and
his sons as a part of their ministry in God’s
behalf toward the people, and is epitomized
as a putting of God’s name upon them (Num.
6:22-27). The NT parallel is the apostolic
benediction (II Cor. 13:14), which reflects
the progress of revelation by its emphasis on
the Trinity. Other passages, notably Eph.
3:20-21, Heb. 13:20-21, and Jude 24-25, are
often treated as benedictions by members of
the clergy. The question to be settled here is
whether these are true benedictions or whether
they are prayers. In the benediction the minis-
ter acts on behalf of God in pronouncing a
blessing upon the congregatior.,, whereas in a
prayer he is the representative of the people,
voicing a supplication to God on their behalf.
It appears that in the strict application of the
term there is only one benediction in the OT
and one in the N'T. Even more sharply is the
benediction to be distinguished from the salu-
tation, which is a common feature of the open-
ing portion of the NT epistles (e.g., Gal. 1:3).
Such salutations are the counterpart of the
greetings found in the everyday letters of the
hellenistic period, but they inject a spiritual
flavor into the greeting which lifts it above the
commonplace. It hardly need be said that the
practice of inventing benedictions which are
not framed in the language of Scripture is of
doubtful propriety.

In Roman Catholic theory the virtue of the
benediction which is regarded as quasi-automa-
tic in its efficacy, increases with the rank of the
one who pronounces it. “The higher the hier-
archical position of him who bestows the bless-
ing, the more powerful it is” (Achelis). It is
common practice to “bless” objects also, giving
them either a temporary or a permanent char-
acter of holiness. In modern times Romanism
has introduced the Benediction of the Blessed
Sacrament. The priest having taken the Host
and placed it in the monstrance, then in-
censes the Blessed Sacrament. After appro-
priate singing and prayer, the priest makes the
sign of the cross with the monstrance (still
containing the Host) over the people. This
benediction is given in silence.
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Everert F. Harrison

BETRAYAL. The word paradidémi means

to hand over or give up, as in reference to the
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arrest of Jesus and his deliverance to Jewish
and Roman authorities.

The betrayal of Jesus plays a large part in
the Gospel narratives. Jesus predicts it (Matt.
17:22; Mark 9:31; Luke 9:44; Matt. 20:19;
Mark 10:33; Luke 18:32). Jesus knows
Judas’ character (John 6:46, 70-71). Judas
conspires with the authorities (Matt. 26:14-
16; Mark 14:10-11; Luke 22:3-6). Jesus
shows that he knows one disciple will betray
him (Matt. 26:21-25; Mark 14:18-21; Luke
22:21-23). In the experience itself Jesus’ poise
and act of mercy overshadows the treachery
(Matt. 26:47-56; Mark 14:43-52; Luke 22:47-
53; John 18:1-11).

Jesus’ being given over to Pilate is much
more strongly emphasized than his deliverance
to Jewish authorities. It is Pilate who hands
him over to death.

The betrayal has great theological signifi-
cance. There is the guilt of the betrayer (John
19:11); his remorse (Matt. 27:2-3); his des-
tiny (Acts 1:25), in spite of all his privileges
and God’s action towards him (John 15:16;
6:70; Acts 1:17; Matt. 26:24-25). How clear-
ly this shows the sinfulness of the human
heart.

A. BERKELEY MICKELSEN

BIBLE. The English word Bible is derived
from the Greek biblion, “roll” or ‘“book.”
(While biblion is really a diminutive of biblos,
it has lost this sense in the NT. See Rev. 10:2
where biblaridion is used for a “little scroll.”)
More exactly, a biblion was a roll of papyrus
or byblus — a reedlike plant whose inner bark
was dried and fashioned into a writing ma-
terial widely used in the ancient world.

The word Bible as we use it today, how-
ever, has a far more significant connotation
than the Greek biblion. While biblion was
somewhat neutral — it could be used to desig-
nate books of magic (Acts 19:19) or a bill of
divorcement (Mark 10:4) as well as sacred
books — the word Bible refers to the Book par
excellence, the recognized record of divine
revelation.

Although this meaning is ecclesiastical in
origin, its roots go back into the OT. In Dan.
9:2 (LXX) ta biblia refers to the prophetic
writings. In the Prologue to Sirach it refers
generally to the OT Scriptures. This usage
passed into the Christian church (II Clem.
14:2) and about the turn of the fifth century
was extended to include the entire body of

canonical writings as we now have them. The
expression ta biblia passed into the vocabulary
of the western church and in the thirteenth
century, by what Westcott calls a “happy
solecism” (The Bible in the Church, p. 5),
the neuter plural came to be regarded as a
feminine singular, and in this form the term
passed into the languages of modern Europe.
This significant change (from pl. to sing.) re-
flected the growing conception of the Bible
as one utterance of God rather than a multi-
tude of voices speaking for him.

The process by which the various books in
the Bible were brought together and their
value as sacred Scripture recognized is referred
to as the history of the canon. Contrary to pre-
vailing critical opinion, there existed, prior to
the Exile, a large body of sacred literature.
Moses wrote “all the words of the Lord” in
the “book of the covenant” (Ex. 21 —23;24:4,
7). Joshua’s farewell address was written “in
the book of the law of God” (Josh. 24:26).
Samuel spoke concerning the manner of the
kingdom and “wrote it in a book” (I Sam.
10:25). “Thus saith the Lord” was the com-
mon preface to the utterances of the prophets.

This revelatory literature, although not
reaching a fixed form until late in the second
century, (B.c.) was nevertheless regarded from
the very first as the revealed will of God and
therefore binding upon the people. The “ora-
cles of God” were held in highest esteem, and
this attitude towards the Scriptures was quite
naturally carried over into the early church.
Few will deny that Jesus regarded the OT as
an inspired record of God's self-revelation in
history. He repeatedly appealed to the Scrip-
tures as authoritative (Matt. 19:4; 22:29).
The early church maintained this same atti-
tude towards the OT, but alongside of it they
began to place the words of the Lord. While
the OT canon had been formally closed, the
coming of Christ had, in a sense, opened it
again. God was once again speaking. Since the
cross was the central redemptive act of God
in history, the NT became a logical necessity.
Thus the voice of the apostles, and later their
writings, were accepted as the divine com-
mentary on the Christ event.

Viewed as a historical process, the forma-
tion of the NT canon occupied some 350
vears. In the first century the various books
were written and began to be circulated
through the churches. The rise of heresy in
the second century — especially in the form of
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Gnosticism with its outstanding spokesman,
Marcion — was a powerful impulse towards
the formation of a definite canon. A sifting
process began in which valid Scripture distin-
guished itself from Christian literature in gen-
eral on the basis of such criteria as apostolic
authorship, reception by the churches, and
consistency of doctrine with what the church
already possessed. The canon was ultimately
certified at the Council of Carthage (397).
The claim of the Bible to divine origin is
amply justified by its historical influence. Its
MSS are numbered in the thousands. The NT
had barely been put together before we find
translations in Latin, Syriac, and Egyptian.
Today there is not a language in the civilized
world that does not have the word of God. No
other book has been so carefully studied or
had so much written on it. Its spiritual in-
fluence cannot be estimated. It is pre-eminent-
ly the Book — God’s word in man’s language.
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RoserT H. Mounce

BIBLICAL THEOLOGY. Although it is
often used today in a more specialized sense,
the phrase “biblical theology” is one which
has more general meanings that call for notice.
In the first instance, its primary reference
should obviously be to the actual theology of
the Old and New Testaments in the form
of direct exposition. More generally, it may be
said that any theology which draws its ma-
terials from the ‘Bible and attempts to be faith-
ful to the biblical norm is a biblical theology.
To be a biblical theologian one does not have
to take part in a particular movement which
may adopt this title.

At the same time, we have to recognize that
there is, in modern theology, a distinctive
trend which, while it does not consist exclu-
sively in exposition nor have any formal con-
stitution as a school nor reject all others as
non-biblical, is usually self-described as the
Biblical Theology. It is this trend or movement
which calls for particular evaluation.

Its origins are diverse. One of the most im-
portant contributory factors has been the de-
veloping concentration upon lexical studies,
from experimental beginnings early in the cen-
tury to the flood of detailed investigation
which is producing such valuable works as
Kittel's great Theological Dictionary of the
New Testament. This is really a form of direct

exegesis and exposition; and, quite apart from
interpretation, the positive light shed on so
many important biblical words and phrases is
a great and lasting gain to every form of bibli-
cal theology.

Hand in hand with this patient, positive
work there is the criticism and rejection of the
liberal misunderstanding of the Bible, and es-
pecially the NT, which came to a head in the
writings of Weiss and especially Schweitzer.
No one can take seriously the extreme sugges-
tions of the latter, but the startling form in
which he put his criticism revealed the utter
futility of pretending that the liberal Jesus was
really the historical Jesus of the NT. Exposi-
tion was thus redirected to its true task of re-
discovering, so far as possible, what Jesus and
the apostles, and, indeed, the OT writers,
really did say rather than what we think they
said or ought to have said.

To do this, however, it has been seen that
we must interpret the detailed sayings and
books of the Bible in terms of their own back-
ground and presuppositions rather than those
drawn from other sources. This is the point
particularly made by Hoskyns and Davey in
their pregnant book, The Riddle of the New
Testament, and it has been followed up by
such scholars as William Manson and Mat-
thew Black in penetrating studies. But it has
led to a new sense of the interrelationship of
the Testaments, and of the books within
them, so that the analytical studies of the past
century are yielding to a richer synthetic ap-
proach as stated and attempted, for example,

by A. M. Hunter.

The movement of exegetical and expository
study is an essential and basic part of the new
Biblical Theology. But it is accompanied by a
theological reorientation directly linked in its
origins and development with the work of Karl
Barth. Barth, of course, makes extensive use
of more directly biblical study, but he does so
as a dogmatic theologian. In place of the older
and fundamentally mistaken liberalism, he at-
tempts a reconstruction of theology on gen-
uinely biblical foundations both of content and
method. And while the different theologians
who have given themselves to pursue the new-
er Biblical Theology are far from agreed in
their general or detailed conclusions, it may
be said that they share with Barth this gen-
eral approach and purpose.

A word must be said about the genuine
gains which have accrued to all biblical and
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theological work in and through this general
movement. We have referred already to the
importance of lexical study, and this need not
be labored. But all future exposition and the-
ology must surely take into account the new
understanding which has come through these
detailed investigations.

Again, it is an obvious gain to have exposed
the non-biblical assumptions which underlie
so much of our reading of the Bible. To be
really biblical in our theology, we must take
the Bible as it really is. We must accept it on
its own terms. We must see and study and
state things on its own basis and from its own
standpoint. We must not force it into an alien
philosophical scheme. We must be genuinely
historical, adopting its own approach and shap-
ing our theology in accordance with the pat-
tern which it imposes.

A further gain is the recapture of a sense
of the unity of the Bible for all the diversity
which it clearly displays. This sense is more
fully present in some representatives of the
new trend than others. The.quest of a Pauline
as opposed to a Johannine or Synoptic theology
still has its attractions. But the pressure of the
Bible itself is undoubtedly towards unity, and
in the best exponents of Biblical Theology
there is little or no sense of handling divergent
traditions.

A final gain, for we cannot speak of in-
dividua! insights, is the rediscovery of the
relevance and power of great biblical theologies
of the past such as those of the Fathers and
the Reformers. Patristic and Reformation
studies have contributed to the whole move-
ment, but they have been able to do so only
because they themselves have been understood
in a way which was hardly possible in the
eighteenth and nineteenth centuries. In other
words, we have entered a new era of genuine
theology, when there can be a proper evalua-
tion and use of our whole theological heritage.

The movement of Biblical Theology is to
be welcomed for these positive achievements.
But there are certain less satisfactory features
in the modern trend which call for caution and
correction if its true aim is to be achieved. The
more general of these may be briefly listed.

In the first place, it may be questioned
whether the movement has attained a genuine-
ly biblical view on the question of biblical in-
spiration. It is one thing to break free from
traditional formulations, or to emphasize as-
pects which may have been neglected, but

many of the expositions indicate plainly that
there is an evasion at this point of the Bible’s
own claim for itself.

Again, there is confusion concerning the
historical reliability of the Bible. It may be
agreed that the Bible does not profess to write
the kind of history attempted by some nine-
teenth century historians and that much of
its material is poetical, etc. But too many
writers of the new trend persist in judging the
Bible by a non-biblical norm, and in varying
degrees there is a questioning of the historicity
of that which the Bible plainly intends to be
regarded as real fact.

Third, there is a notable hesitation to ac-
cept what is obviously the biblical view on a
question like miracles. The degree to which
this is the case differs very widely; but it
usually emerges in some way. It is obviously
linked with the two preceding points, especial-
ly the latter. We cannot pursue genuinely
biblical theology unless we really accept, e.g.,
the NT view that Christ was born of a vir-
gin and that his tomb was empty. It is no good
arranging spheres of influence between a
scientific world of fact and a theological world
of the incarnation and the resurrection. If the
Word was made flesh, and if resurrection
means the resurrection of the body, the saving
work of God is a work in history. At this point,
therefore, we have to choose between a ma-
terialistic and a biblical understanding. The
reluctance to make this choice is one of the
most discouraging features in so many who
profess this way, and even when the camel is
swallowed there seems to be a constant and
rather futile straining at gnats.

True biblical theology cannot be mere de-
scription. Nor can it go hand in hand with a
very different outlook on other things. It calls
for uncompromising commitment in those who
pursue it, both in the objective exegesis of
Scripture in terms of itself and in the truly
wholehearted readiness to accept its teaching.
Failure in either or both of these respects ex-
plains why so much of what is called Biblical
Theology stands under the continual threat
of a desperate reversion such as that seen in
Bultmann and his associates and disciples.

Is there a way forward to a genuinely bibli-
cal theology which can revitalize our thinking
and action? It seems to lie in the following
direction. All theologians must come together
in the continuance and intensification of
exegetical work. All must combine in the in-
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vestigation of the Bible and its teaching as
they are actually before us. All must combine
in studies in historical theology. All must be
prepared for the sifting and correction of their
preconceptions in method, approach, outlook,
subject matter, and formulation by what is
actually there in Scripture. All must be ready
to accept the teaching which is given as it is
actually given, alien and difficult though it
may sometimes appear.

There is much to learn from the modern
movement as a contribution in this sphere.
And the modern movement itself has much
to learn. But on the common focus of the
Bible, and in the common pursuit of a the-
ology which is genuinely biblical, it is not
impossible that, with humble and patient dis-
cussion and interaction, the true end may be
attained.

GrofrREY W. BROMILEY

BINDING AND LOOSING. These are
technical terms for the exercise of disciplinary
authority bestowed by Christ in conjunction
with the keys of the kingdom, first to Peter in
Matt. 16:19, then to all the disciples in 18:18.
This does not mean that they are empowered
to hand down decisions in matters of conduct;
that is, in prohibiting or permitting specific
duties or moral functions.

What is implied is the authority to exclude
from, as well as to reinstate in, the community
of believers. Although the equivalent Greek
verbs deé and lyé do not bear this technical
sense in themselves, they are translations from
the Aramaic ‘'a@sar and $¢ra’, which represent
the Jewish formula for excommunication and
reinstatement. It is to be noted, however, that
binding and loosing in Judaism also mean “to
prohibit” and “to permit” in matters of casuis-
try.

Related to the Matthean sense of binding
and loosing is John 20:23. Exclusion from the
community is always due to some offense and,
therefore, presupposes the retaining of sins;
while readmission includes the forgiveness of
sins.

This understanding of binding and loosing
is found among the Church Fathers: Tertul-
lian (De Pud. 21), Cyprian (73, 7 ad Jub.),
Origen (Com. in Mt.,, tom. XII). In the
Reformation, Luther likewise interpreted this
power as (1) that of retaining and remitting
sins, and (2) granted to all Christians to be
exercised in preaching and private absolution.

The Council of Trent recognized the former
but declared that Matt. 18:18 applied only to
bishops and priests.
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BIRTH OF CHRIST. See ApVENT OF
CHRIST.

BISHOP. “Bishop” is our translation of the
Greek episkopos, which means overseer. It was
generally used of secular officials, though one
example at least is known of its application to
religious functionaries. In the NT the bishop
seems to be identical with the presbyter. Thus
in Acts 20:17 Paul summons the presbyters
of Ephesus; but, when they come, he calls
them bishops (vs. 28). Again, in Phil. 1:1
bishops and deacons only are mentioned. Pres-
byters, forming as they did the staple of the
local ministry, could not have been passed
over in an official salutation, so they must be
identical with the bishops. This is also the in-
ference from I Tim. 3, where the qualifica-
tions of the deacon are given immediately after
those for the bishop. So with Titus 1:5-7.

It is likely that the Christian presbyter was
patterned on the synagogue mode]l. Any ten
Jewish men could form a synagogue, and the
first Christian assemblies were simply Chris-
tian synagogues (see James 2:2, marg.), com-
plete with presbyters. The functions of over-
sight discharged by these men were such that
they might well be designated “bishops” in
Greek. In course of time one presbyter in each
church tended to become the leader, and “bish-
op” was restricted to him. The process was
hastened by the need for a strong, centralized
church organization to deal with heresies and
persecutions. The bishop became the unchal-
lenged head of the ecclesiastical unit. He was
the official spokesman for his church. He was
the pastor of the faithful. He was the guardian
of the pure faith. Particular functions, notably
ordination, could be carried out only by him.
In the Catholic understanding of the church
the bishop became the key figure, as the re-
pository of all ordaining power. The evangeli-
cal sees him rather as the chief pastor of the
diocese, responsible, in conjunction with the
other ministers, for the spiritual welfare of the
flock.

Leo~n Morris

BLASPHEMY. To speak evil of someone.
The Greek blasphemes is usually translated
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“blaspheme,” but also “defame,” “rail on,”
“speak evil of,” etc. Five Hebrew roots are
translated “blaspheme”: nagab, “curse,” used
only in Lev. 24:11-16; gadép, “revile;” harap,
“reproach;” nd’as, “contemn, spurn;” and barak,
which means either “bless” or, in sarcastic or
overdone blessing, “curse” (so also in other
Semitic languages). This latter word is used in
the Naboth incident (I Kings 21:10-13).

The law of blasphemy of Lev. 24:11-16
prescribed death for the man in Israel who
“cursed” (galal) the name of the Lord or “blas-
phemed” (ndqab). It is not clear that this is a
direct interpretation of the third command-
ment. The commandment is taken by many to
refer, principally at least, to non-fulfilment of
proper oaths taken in God’s name. It is prob-
ably true that the death penalty obtained, not
for thoughtless utterance of the divine name
as in modern swearing (evil though that prac-
tice may be), but for a deliberate cursing of
God involving a denial of his deity and at-
tributes.

It should be remembered that Israel, being
a theocracy, normally executed civil penalties
for religious offenses. In the Christian era
where separation of church and state obtains,
blasphemy against God is as grave an offense
as ever, but the punishment to be given by
the church is only spiritual censure. Ultimate
judgment is in the hands of God.

The Jews later perverted the laws against
blasphemy and swearing and adopted the idea
that the name of God was too sacred to pro-
nounce. Instead of pronouncing the name of
Jehovah (whose correct pronunciation for this
reason is now uncertain) they substituted the
word ’ddén, “Master.” In the NT, this avoid-
ance of the name of deity among Jews is ob-
served (note Mark 14:61-62 and probably the
phrase “kingdom of heaven” used in Matthew
instead of kingdom of God). This tendency is
found in the Dead Sea literature.

In the NT the English word blaspheme is
used mainly concerning offenses against the
Deity. Christ was repeatedly charged with
blasphemy by those who rejected his claims to
deity, and this was the final point in his trial
before the Sanhedrin (Mark 14:64). The
charge had been made often before (Mark
2:7; John 10:33).

The most discussed passage is the teaching
on the unpardonable sin (Matt, 12:24-32;
Mark 3:22-30; Luke 11:15-20; 12:10). Ob-
serve that, in Matthew and especially in Mark,

the unpardonable sin of the Pharisees is as-
sociated with their charging that Christ was
the agent of Satan. This evidently gives the
key to the nature of blasphemy against the
Holy Spirit. It was, in this case, a perverse
declaration that Christ's deeds were of the
devil when they could clearly be seen to be of
God. For advantage, the Pharisees stifled con-
science and denied evidence in attacking Jesus.
They had sinned against light in the most de-
termined way. The similarity to Num. 15:30
is usually pointed out. The soul that sins in
ignorance is charged to bring a sin offering,
but the soul that sins presumptuously (literal-
ly, with a high hand) is said to “reproach”
(gadép) the Lord and shall be cut off. Sinning
seriously against clear knowledge of the truth
is evidently blasphemy against the Holy Spirit
(notice here the equivalence of God and the
Holy Spirit), and this sir, by its nature, makes
forgiveness impossible, for the only possible
light is deliberately shut out. The thought of
an unpardonable sin is not uncommon in the
NT (see I John 5:16; II Tim. 3:8; Jude 13;
Heb. 6:4-8 and 10:26-31).

The question is much discussed — whether
the Hebrews 6 passage allows that Christians
may thus blaspheme the Holy Ghost. It should
be observed in any event that this passage al-
lows of no repetition of the experience. Once
that sin is done, there is no more hope. It
therefore does not refer to any ups and downs
of Christian experience. Much less would it
allow the oscillation between a state of grace
and of mortal sin which Roman Catholics al-
lege. Those who hold to the security of the
believer urge that Heb. 6:9 indicates that the
preceding verses are only warnings for Chris-
tians, not actual experiences. Others say that
verse 5 refers only to those of external pro-
fession. Similarly, on Heb. 10:26, Stibbs in
New Bible Commentary, IVCF, Chicago,
1955, in loco, suggests that the reference is to
an hypothetical case. Tender consciences
should be encouraged on this subject. It is
often said that those who worry about the un-
pardonable sin have not committed it. In
Jesus’ day, it was not the deep sinners of the
street who were unforgivable. It was rather
the apostate clerics who made unbelief their
boast (John 7:48).
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BLESS, BLESSED, BLESSING.

I. Bress. The verbs so translated in the OT
and the N'T respectively are barak and euloges.
Both have the meaning to pronounce blessed,
but the primary meaning of the former is to
convey a gift by a potent utterance (Gen.
1:22, 28). When man is said to bless God,
the reference is to praise and thanksgiving,
such blessing being always preceded by some
realization of the divine blessing which
prompts it (Ps. 145:1-2; Neh. 9:5; Luke
1:64, RV; 24:53). In blessing man, God be-
stows good, at the time or later. It takes various
forms, the direction of the blessing being
sometimes indicated by a synonym (Gen.
12:2; Num. 6:23; Ps. 28:9). It includes both
temporal and spiritual well-being in the OT
(Gen. 26:12-13; 1 Chron. 4:10), but is more
particularly associated with spiritual benefit in
the NT (Acts 3:26; Eph. 1:3; Gal. 3:8-9).

In some passages, where the sense of the
word is either to express a wish or to make a
prophetic utterance, men are said to bless their
fellows (Gen. 24:60; 27:4; 48:15). In a num-
ber of instances, such as the blessing of bread,
thanksgiving is implied (Mark 6:41; 8:7;
Matt. 26:26; I Cor. 14:16).

I1. Bressep. Barik usually applies to God
in the OT (Gen. 9:26; 24:27; I Sam. 25:32).
Sometimes it describes men as blessed of God
(Gen. 24:13; 26:29; I Sam. 15:13). Eulogétos
is used only of God and Christ in the NT
(Luke 1:68; II Cor. 1:2; Eph. 1:3). On the
other hand, 'a$¢ré and makarios always refer
to men, or to a state. The former indicates
earthly blessing (I Kings 10:18), a state in
which blessing is possessed (Isa. 56:2) and is
the result of God’s gracious favor (Ps. 32:1, 2;
65:4; 94:12; 112:1). With few exceptions,
the word stands for spiritual blessing in the
NT. In addition to the eight beatitudes (Matt.
5:3-10), the frequent occurrence of single say-
ings in this form shows the prominence of the
thought of blessedness in the teaching of Jesus
(Matt. 11:6; 13:16; 16:17; Luke 11:28;
12:37; John 13:17, RV, 20:29).

III. Bressing. Bfrakd is opposed to the
divine curse (Deut. 23:5; 28:2; 33:23).
Sometimes it represents the good ensured by
God’s favor (Gen. 28:4; 45:25; Ex. 32:29).
Eulogia, the parallel term in the NT, generally
means saving blessing (Eph. 1:3; I Pet. 3:9).
Two exceptions occur in Hebrews (Heb. 6:7;
12:17). Both words may also express the
word of blessing pronounced by men or the

good designated (Gen. 27:12, 35, 36; II
Chron. 5:1; James 3:10; Gen. 33:11; I Sam.
25:27; II Cor. 9:5).

WirriaMm J. CAMERON

BLOOD. Blood is used in both Old and
New Testaments as the designation of the red
fluid that flows in the veins of men and ani-
mals. It also has metaphorical uses, as when
the moon is said to be “turned . . . into blood”
(Joel 2:31). The most important of these is
to denote death by violence, a use which is
undoubted. In recent times the idea has grown
up that blood is also used to denote life re-
leased from the flesh. The blood of sacrifice is
then thought to denote life set free to be
offered to God. The sacrifice of Christ on this
view was essentially that of life, of a life lived
in obedience to his Father. His death would
accordingly not be the essence of the sacrifice,
but no more than the supreme example of it.
Obviously the evidence must be examined
with care.

I. The OT employs the word dam 362 times.
Of these, 203 refer to death with violence and
103 to the blood of sacrifices. There are seven
passages connecting life and blood, with
which, perhaps, we should link seventeen
which refer to eating meat with blood. The re-
maining thirty-two examples represent miscel-
laneous uses not important for our present pur-
pose.

Statistically the word is very closely linked
with death (just as in our language). The
strength of the case for linking life with blood
is Lev, 17:11 and related passages: “For the
life of the flesh is in the blood; and I have
given it to you upon the altar to make atone-
ment for vour souls: for it is the blood that
maketh atonement by reason of the life.” Simi-
larly Gen. 9:4 and Deut. 12:23 both tell us
that “the blood is the life.”

These passages are held to indicate that the
Hebrews thought of life as somehow resident
in the blood, so that, when an animal’s blood
was shed, its life remained in the blood. The
ceremonial manipulation of blood in the sacri-
fices is then held to indicate that a pure life
is being offered to God. It is unfortunate for
the animal that this process involves death,
but there is no other way for men to get the
life in a form in which it may be presented to
God. (Some who hold this theory differ in
that they think the death is not unimportant,
as indicating the penal consequences of sin,
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but they stress that the really significant thing
is, not the death, but the presentation of life.)

No evidence seems to be adduced in favor
of this view. It is held to be self-evident from
passages like those cited and the widespread
reverence among primitive peoples for blood.
The latter may be discounted, for the men of
the OT were far from being primitive savages.
With respect to the former, the scriptural pas-
sages adduced are capable of other explana-
tions than that offered. There is a close con-
nection between life and blood: when the
blood is shed, the life is ended. The ceremonial
manipulation of the blood may well mean no
more than the ritual presentation of the evi-
dence that a death has taken place in obedi-
ence to the command of the Lord.

In favor of the view that blood points us to
death is the statistical evidence. The term in
an overwhelming majority of cases signifies
death. The passages which link it with life
are exceptional. There is also the universal OT
view that sin is serious and invites the most
serious punishment. This is crystallized in the
dictum: “The soul that sinneth, it shall die”
(Ezek. 18:20). The shedding of blood in the
sacrifices is most naturally understood as be-
ing connected with this penalty. Indeed, most
of the accounts of the sacrifices include some
mention of the death of the victim while they
say nothing about its life. Again, to speak of
the life as continuing to exist after the slaying
of the animal is to overlook the strong Hebrew
connection of life with the body (so much so
that man’s life after death is linked with the
resurrection of the body, not the continuing
life of an immortal soul). Where atonement is
not linked with blood it is never brought about
by anything symbolic of life, though it may
be brought about by death, as when Phinehas
slew Zimri and Cozbi (Num. 25:13) or when
David delivered seven descendants of Saul to
be hanged (II Sam. 21:3 ff.)

The OT evidence clearly points to blood as
indicating the infliction of death in the sacri-
fices as elsewhere.

II. The NT uses haima ninety-eight times
in all. As in the case of the OT, the largest
group is that indicating violent death (quite
apart from references to the blood of Christ),
there being twenty-five examples of this (e.g.,
Acts 22:20). On twelve occasions there are
references to the blood of animal sacrifices,
and, if our conclusions from the OT are valid,
these will point to death. There are several

miscellaneous uses, and there are the im-
portant passages referring to the blood of
Christ.

It is impossible to understand some of these
passages as pointing to life. Thus Col. 1:20
refers to “the blood of his cross.” Now a cross
has no place in the sacrificial system, so this
can only point to violent death. Again, Rom.
5:9 speaks of being “justified by his blood”
and “saved from the wrath of God through
him,” which statements are parallel to “recon-
ciled to God through the death of his Son”
and “saved by his life” in verse 10. There are
several references to death in the immediate
context, and this seems to be the force of the
term “blood” also. Other passages which indi-
cate clearly the death of Christ are John 6:53
ff. (note the separation of flesh and blood);
Acts 5:28; Eph. 2:13; I John 5:6; Rev. 1:5;
19:13. The passages where men are said to
be redeemed by the blood of Christ (Acts
20:28; Eph. 1:7, etc.) possibly point in the
same direction.

There are some passages where Christ’s
blood is mentioned in such a way as to show
that a reference to the sacrifices is intended
(e.g., Rom. 3:25 with its reference to hilas-
térion, and I Pet. 1:2 where “sprinkling of
the blood” points to sacrificial ritual). But
none of these passages disturbs our conclusion
from the OT that the mention of blood in sac-
rifice is to draw attention to the infliction of
death, and some reinforce it. Thus Heb. 9:14
f. refers to the sacrificial blood clearly enough,
but there is explicit mention of “death” as
having taken place. So in Heb. 12:24 the
blood of Jesus is contrasted with that of Abel.
In each case death is plainly meant. Py

The witness of Scripture then is clear. Only
by taking isolated passages, and in their in-
terpretation insisting upon one of the possi-
bilities as the only meaning can a case be
made out for thinking of blood as pointing to
life. When the evidence is surveyed as a
whole, there can be no reasonable doubt.
Blood points not to life set free, but to life
given up in death.

BIBLIOGRAPHY

Arndt; BDB; J. Behm in TWNT; F. J. Taylor in
RTWB; H. C. Trumbull, The Blood Covenant; S. C.
Gayford, Sacrifice and Priesthood; A. M. Stibbs, The
Meaning of the Word “Blood” in Scripture; Leon Mor-
ris, The Apostolic Preaching of the Cross, chap. 3.

Leon Morris

BOASTING. The Bible regards boasting as
misplaced confidence in power, success, pos-



101

BODY

sessions (Jer. 9:23; Ps. 52:1; 49:7; Deut.
8:11-18), which even human wisdom sees as
false (I Kings 20:11), but which, above all,
self-confidently rejects God’s revealed provi-
dence (James 4:15, 16), the revealed knowl-
edge of him (Jer. 9:24) and trust in his grace
alone (Ps. 118:8 f.; I Cor. 1:31). It strongly
condemns all boasting in spiritual privilege,
either in the calling of Israel (Deut. 7:7, 8;
9:4) or under the grace of God in Christ
(Titus 3:5; Eph. 2:9; I Cor. 1:26-29), and
in the church (Rom. 11:18-20; I Cor. 4:6, 7).
Yet the Hebrew terms for boasting (halal,
pd'ar) are cognate with those for praise of
God, while the Greek (kauchaomai and deriva-
tives) has both senses. The Christian’s glory
is in the cross (Gal. 6:14) and its fruits in
experience (Rom. 5:1-3). So in II Corinthians
Paul “glories” in Christian generosity (9:2,
3), in spiritual authority (10:8) and, because
of the special circumstances, in his apostolic
calling and labors (11:5, 16-30) and special
experiences (12:1-10), vet he is always con-
scious that such boasting is dangerous (10:13,
15; 12:11).
See also PripE.
Georce J. C. MARCHANT

BODY. I. Generar Uses. In the OT there
is no single term to denote the human body.
“Body” in the English versions represents dif-
ferent Hebrew words meaning, variously, belly
or womb, back, bone, thigh, flesh, soul, etc.
The most common Hebrew word is basar,
“flesh,” which "in the LXX is generally trans-
lated sarx, “flesh,” but sometimes soma, “body.”

In the NT, “body” is the translation of the
single word soma. (Ptéma in Matt. 24:28,
Mark 6:29, and Rev. 11:8, 9 means a dead
body, a carcase). Soma is used variously: of
the human body; of the bodies of animals
(James 3:3; Heb. 13:11); of plants and the
heavenly luminaries (I Cor. 15:35-44); in
the plural, of slaves (Rev. 18:13) — a com-
mon usage at that period (MM, p. 621); and
of the church as the body of Christ.

In some biblical passages “body” is used in
contradistinction to the soul or spirit (e.g.,
Mic. 6:7; Matt. 10:28). In others the body
is the instrument or vehicle of the life of the
soul (Deut. 12:23; Isa. 53:12; II'Cor. 5:10).
Sometimes “body” is used to denote man as a
person, the whole man: thus “Christ shall be
magnified in my body” (Phil. 1:20) means
“in me”; and “Present your bodies” (Rom.

12:1) may well mean present your selves (R.
Bultmann, Theology of the New Testament,
S. C. M. Press, London, 1952, pp. 194-95).

II. Rericrous Conceertions. In the OT,
physical and psychological functions are close-
ly associated. Man is a psycho-physical or-
ganism. Yahweh is the giver of life, of which
man partakes.

The rabbis taught that the body, being
formed of dust, is frail and mortal, having life
because the spirit of life was breathed into it;
that man is created of two originally uncom-
bined elements — soul, coming from the
higher world, and body, from the lower; that
the body is not impure, but that it is the soul’s
necessary agent, the one best suited to man’s
needs; that the body is the seat of the evil
imagination (Gen. 6:5); and that the body
decays but will rise again, the resurrection
body being an exact reproduction of the body
of this present life (Emil G. Hirsch, JewEnc.,
111, pp. 283-84).

Jesus taught that the body is of secondary
importance in the life of man (Matt. 6:25-
34), yet he healed men’s bodies and commis-
sioned his disciples to heal (Matt. 10:8).

Paul held lowly views of the body. He
called it “the body of our humiliation” (Phil.
3:21) and urged discipline over the body (I
Cor. 9:27; Rom. 8:13); yet he emphasized
that “the body is . . . for the Lord” (I Cor.
6:13; cf. Rom. 12:1; I Thess. 5:23); and he
looked for the transformation of the body at
the resurrection (I Cor. 15:23-54).

In Heb. 10, it is said that, in his incarnate
body, Christ fulfilled the will of God, and
that, through the offering up of his bedy on
behalf of men, believers are cleansed in their
own heart, conscience, and body.

Brunner points out that in Christian doc-
trine there is no special theology of the body.
He sums up Christian teaching thus: “Body
and mind belong equally to the nature of
man, neither is to be deduced from the other,
the spirit is ‘from above’ and the body ‘from
below’ — and, this is the most important, they
are both destined for each other, and in a
definite way adapted to one another. . . . The
body as well as the mind is God’s good crea-
tion, although at the same time the body is
that which is intended to distinguish the be-
ing of the creature from the Being of the
Creator, unto all eternity” (Emil Brunner,
Man in Revolt: A Christian Anthropology,
Lutterworth Press, London, 1939, pp. 373-75).
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1II. Tue CrurcH as TaE Bopy oF Carist.

The most prominent theological use of the
NT term séma is in relation to the doctrine of
the church. The church is called “the body of
Christ” (Rom. 12:5; I Cor. 10:16, 17; 12:12-
27; Eph. 1:23; 2:16; 4:4, 12, 16; 5:23, 30;
Col. 1:18, 24; 2:19; 3:15). Some interpret
the phrase “body of Christ” literally. On this
view, the church is “the extension of the in-
carnation,” the “larger incarnation of Christ.”
In the main, this is the view of most Catholic
writers. To them the term “body of Christ” is
more than metaphor. As once Christ mani-
fested himself through a human body (ie., in
his incarnate life), so now he manifests him-
self through his body the church, and especial-
ly in its sacraments. Most evangelical writers
tend to interpret the phrase less strictly, in
terms of fellowship. As the human body is
one but with many members, and as it lives
by the co-ordination of all its members, so be-
lievers, as members of Christ, are also mem-
bers one of another. On this view, the church
is the body of Christ analogically but not by
strict equation. Christ is ‘manifested to the
world by the lives and service of his people;
under his leadership, and with the power of
his indwelling Spirit, they do his work and
thus manifest him to the world (see John 17,
esp. vss. 18 f£.)

Through the imagery of the term “body” the
dependence of the church on Christ the Head
and the concept of symmetrical growth are
readily conveyed.

IV. Paur’s Use oF soma. The word soma
holds a central place in Pauline theology. Rob-
inson declares that it is the keystone of Paul’s
doctrine, knitting together all his great themes.
We are delivered from the body of sin, saved
through the body of Christ on the cross, incor-
porated into his body the church, sustained by
his body in the Eucharist; his new life is
manifested in our body; we are destined to a
resurrection body like unto his glorified body.
Thus in this term soma are represented the
doctrines of man, sin, the incarnation and
atonement, the church, the sacraments, sanc-
tification, and eschatology (J. A. T. Robinson,
The Body: A Study of Pauline Theology,
S.C.M. Press, London, 1952, p. 9).
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BODY OF CHRIST. See Booy, III.

BOLDNESS. In the OT this word is the
rendering of the Hebrew word ‘6z, meaning
strength (Eccl. 8:1), its only occurrence. The
words bold and boldly also occur once in the
AV, being the renderings of batah (Prov.
28:1) and betah (Gen. 34:25) respectively.
The verb batah means to trust.

In the NT the word is the rendering of
the Greek word parrésia in nine of its thirty-
one occurrences (Acts 4:13, 29, 31; II Cor.
7:4; Eph. 3:12; Phil. 1:20; I Tim. 3:13; Heb.
10:19; 1 John 4:17). The word means out-
spokenness, frankness of speech, openness to
the public, or boldness. It is used of boldness
of speech before men usually, but it may also
be used of the boldness of believers before
God (Eph. 3:12; Heb. 10:19; I John 4:17).
This boldness is secured by faith in Christ.

S. LEwis JoHNSON, JR.

BONDAGE. The physical bondage of the
Israelites is vividly brought into focus in two
important periods of their history. The slave
conditions in Egypt with loss of independent
action and the forfeiture of normal human
rights were a constant reminder of the state
of affairs out of which they had been re-
deemed (see Ex. 1:14; 13:3, 14; 20:2; Deut.
5:6). The word “bondage” was similarly used
to describe the depressed conditions existing
during the Exile (cf. Ezra 9:8; Neh. 5:18).

These periods of bondage supplied a natural
metaphor for Christian development in a
spiritual sense. Those under the law are de-
scribed as under a “yoke of bondage” (Gal.
5.1, cf. 4:3, 9, 24, 25). Formalism was exer-
cising a power over them comparable to that
which enslaved their Hebrew ancestors. In
Rom. 8:21 the word “bondage” (douleia) is
used of the subjection of creation to physical
decay in strong contrast to the liberty of the
glory of God’s children. Again, the Christian
has not received the spirit of bondage, which
can result only in fear, particularly the fear
of death, which sometimes enslaves through-
out life (Heb. 2:15), but the Spirit of adop-
tion (Rom. 8:15). The paradox of bondage to
libertinism is one of the marks of those de-
ceived by the false teachers of II Pet. 2:19.

DonNarp GUTHRIE
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BOW, RAINBOW. The rainbow was
God’s bow, as the lightnings were his arrows
(Hab. 3:3-11). In Gen. 9 God’s bow set in
the cloud is the token of his covenant not
again to destroy the earth by a flood. For the
bow as a covenant token see also I Sam. 18:3,
4, When the rainbow reappears in Ezek. 1:28
and Rev. 4:3, if not simply representing “the
outskirts of his ways” (Job 26:14), it perhaps
recalls the mercy of God against his decree of
judgment.

Donarp W. B. Rosinson

BOWELS. See Compassion,

BRANCH. The translation of over twenty
Hebrew and Greek words, the more important
of which are as follows. Hebrew: z¢mordh, es-
pecially “branch of grapevine;” yéneget, “suck-
ling, twig;” néser, “sprout, shoot;” ‘anép,
“bough or branch” of tree or vine; semah,
“bud, growth;” ganeh, “reed, cane;” Greek:
klados, “branch” of tree; kléma, “branch,” es-
pecially of grapevine. Most of these are self-
explanatory in their contexts, referring to vari-
ous kinds of branches and shoots of different
trees, vines, or herbs.

The words calling for special mention are
néser and semah of messianic import. Néser is
used literally of branches in Isa. 14:19 and
60:21; figuratively, of a royal scion in Isa.
11:1 and Dan. 11:7. In Isa. 11:1 the parallel
phrase seems to refer to a humble stump of
the line of Jesse, from which root a sprout will
grow. The awful invasions of the Assyrians in
the days of Ahaz and Hezekiah had brought
the Davidic house very low. It is impossible to
divorce Isa. 11:1 from the messianic hope of
a wonderful child of David’s line who would
bring miraculous deliverance. The child was
called Immanuel in Isa. 7:14, 8:8, 10:8, given
a fivefold divine name in 9:6, and promised
the throne of David in 9:7. This could not be
Hezekiah as he was already a grown boy when
Ahaz took the throne. The following passage
of Isa. 11:2-16 also is clearly messianic and is
so referred to in Rom. 15:12. The similarity
of néser to Nazareth is doubtless alluded to in
Matt. 2:23. There is no relation to the word
nazarite (q.v.). It may be questioned whether
Matthew urges a derivation of Nazareth from
néser or is only giving a play on words. The
derivation of Nazareth is uncertain (Arndt).
The town is not mentioned in the OT. The
derivation of the word Nazarene (g.v.) from

Nazareth is defended philologically by W. F.
Albright, JBL 65 (1946), pp. 397-401.

Semah is used seven times of a bud or
growth. The messianic usages are in Isa. 4:2,
Jer. 23:5, 33:15, and Zech. 3:8, 6:12. Ap-
parently these Messianic references become
more clear as revelation progresses. The con-
text of Isa. 4:2 is rather general, not even at-
taching the Branch of the Lord to the Davidic
dynasty. It foretells a time of blessing for
Jerusalem. Jer. 23:5 is more specific. A right-
eous Branch shall be to David. He shall reign
and prosper (the same word translated “deal
wisely” in the messianic passage of Isa. 52:13).
His name is the Lord our Righteousness. His
days shall be the time of final deliverance for
Israel. Jer. 33:15 is very similar. Indeed, if an
old vocalization be adopted which is witnessed
to in Ugaritic and elsewhere, Jer. 33:15 may
also be translated “and this is the name they
shall call him, the Lord our Righteousness.”
Both passages thus foretell the messianic King.

In Zech. 3:8 and 6:12 this messianic title
is significantly fastened upon Joshua the son
of Josedech the high priest. Not of David’s
line, Joshua is not himself to be the Branch,
but he and his fellows were “men wondered
at” (Hebrew: “men of a sign”). Their crowns
were to be given, then removed for future
days. The prophecy speaks, not of Joshua, but
of the future messianic King-Priest in line
with the messianic Ps. 110.

Remark should further be made of the pas-
sage in John 15 in which Christ calls his fol-
lowers to an intimate vital union with himself,
typified as the union of the branch with the
vine. An overliteralness has found in John
15:2 a teaching against security. Rather the
point of the simile is to emphasize the necessi-
ty of abiding in him.

In Rom. 11 Israel is likened to an olive
branch cast off during this age while the gen-
tile church is grafted in. There is added a
promise that the natural branch, Israel, will
be grafted in again in the day when the Re-
deemer will come out of Zion (Rom. 11:26).
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BREAD. The words lehen:, appearing more
than 200 times in the OT and artos, found
about 100 times in the NT, both mean either
bread, or other food prepared from grain, such
as wheat or barley. Bread is a gift of God
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(Ruth 1:6; Ps. 104:15); but, because of sin,
it must be won from the earth by wearying
toil (Gen. 3:19). Jesus taught his disciples to
pray for daily bread (Matt. 6:11). At the
same time, it is normal Christian duty to earn
one’s bread (II Thess. 3:8, 12). Examples of
metaphorical usage are: bread of affliction (I
Kings 22:27), of tears (Ps. 80:5), of wicked-
ness (Prov. 4:17), of idleness (Prov. 31:27),
of adversity (Isa. 30:30). Manna is called
“bread from heaven” (Ex. 16:4, 22). Refer-
ring to this, Jesus described himself as the true
bread from heaven (John 6:32-33). Bread
used at the Passover and in worship generally
was unleavened, leaven being commonly sym-
bolical of evil, though not so in Jesus’ parable
(Ex. 12:15; 23:18; Matt. 13:33). In certain
cases, however, leavened bread was permissi-
ble (Lev. 7:13; 23:17). Twelve loaves of
“presence bread,” representing the sufficiency
of God’s temporal and spiritual provision for
his people, were placed each Sabbath on the
golden table in the holy place (Lev. 24:5-9).
The father of a household customarily opened
a meal by taking a loaf, giving thanks, and
distributing it. Jesus followed this form in the
miraculous feedings and in the institution of
the Lord’s Supper (Jer. 16:7; Matt. 14:19;
15:36; 26:26). Paul thinks of the sacramental
loaf, partaken of by all communicants, as a
symbol of the unity of the church (I Cor.
10:17).

WiLriam J. CAMERON

BREAKING OF BREAD. The precise
phrase klasis tou artou is found only in Luke
24:35 and Acts 2:42. The verbal form occurs
in Mark 8:6, 19; Matt. 14:19 and 15:36
at the feedings of the multitude; Mark 14:22
(cf. Matt. 26:26 and Luke 22:19) at the
Last Supper; Luke 24:30 (Emmaus); Acts
2:46, 20:7 and 11, 27:35; I Cor. 10:16, and
11:24 of the Eucharist; and rarely, in the
LXX (see Jer. 16:7, klasthé artos, at funeral
in memory of dead). In Hebrew, paras (“to
break™) is used of opening a meal, sometimes
without the word for bread, and is linked with
blessing.” The bread was made from wheat or
barley, or from fine flour for ritual offerings,
unleavened cakes (massét) being used during
Passover. The Qumran Manual orders the
priest to stretch forth his hands upon the bread
and wine in communal blessing before the
banquet. The Didache contains a thanksgiving

for the broken bread which symbolizes the in-
gathering of the church.

In feeding the multitude, Christ used a
peasant boy’s customary lunch of barley loaves
and fish (John 6:9). The seating in groups
by hundreds and fifties (Mark 6:40) may be
modeled on the ranks of the Qumran banquet
(see Allegro, D. S. Scrolls, p. 115). The meal
was perhaps regarded by Jesus as an anticipa-
tion of the messianic banquet. or of the Eu-
charist (if John 6:53 ff. is taken sacra-
mentally).

An ordinary meal is envisaged in Luke
24:35 (see Zahn and Plummer) embodying a
characteristic action of Jesus. In Acts, break-
ing of bread can mean (1) a Eucharist or
Agape, (2) a common meal. The first is un-
likely in 27:35, possible in 20:7, and prob-
able in 2:42 with the article; Peshitta here
renders, “The breaking of the Eucharist.” The
second gives a reasonable sense in all the Acts
passages and accounts for the absence of ref-
erences to the cup.

In I Cor. 10:16 Christian bread-breaking
is called koinénia tou somatos tou Christou. It
is compared to Jewish ritual meals which in-
volve a relationship with the altar and amounts
to participation in the body of Christ, the com-
munity of many members. In I Cor. 11:17-34
a community meal is described en ekklésia, dur-
ing which a Eucharist is held and bread broken
in remembrance of Christ's death until he
comes. By quoting Christ'’s word, “This is my
body which is for you,” Paul seems to recall
I Cor. 10:16, adding the theme of the church
as the society of the new covenant in vs. 25.
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BRIDE, BRIDEGROOM. The prophets
often use the analogy of the bridegroom and
the bride in describing the relation between
God and Israel (Isa. 62:5; 54:5; Hos. 2:19-
20; Ezek. 16). Israel’s unfaithfulness is har-
lotry (Ex. 34:15; Ps. 73:27; Hos. 4:12; Jer.
3:1). Divorce and widowhood have been the
consequences (Hos. 2:2; Isa. 54:4). The ap-
peal to Israel to return in repentance is an ap-
peal to forsake false lovers and to deck her-
self in bridal attire for what is nothing less
than a remarriage (Isa. 49:18; 69:10). The
grace of God in receiving back his people is to
be dimly pictured in the husband who goes
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to the slave market to buy back and remarry
the former wife who has sold herself to bond-
age in her iniquity (Hos. 3).

Other OT passages describing the earthly
love and nuptials of bride and bridegroom,
without any direct reference to the love of God
for his people, have been traditionally regarded
as having this allegorical meaning (Ps. 45;
S. of Sol.).

In the NT, John the Baptist refers to Jesus
as the Bridegroom, he himself being the “bride-
groom’s friend” who arranges the wedding and
rejoices when, after standing before the bridal
chamber, he hears the bridegroom’s voice an-
nouncing his coming (John 3:29). Jesus iden-
tifies himself with the divine Bridegroom in
explaining why his disciples need not fast
when he is with them for they are his wed-
ding party (Matt. 9:13-14). He uses the same
analogy in the parables (Matt. 25:1-13; 22:1-
14). Paul describes his ministry as the task of
preparing the church for the final espousal at
the second advent (II Cor. 11:2). Baptism is
the bridal ablution. Marriage is a true analogy
of the relationship between Christ and his
church which is seen most vividly in the
Lord’s Supper (Eph. 5:22-32). In the Book
of Revelation the bride is not so much the
church on earth as the heavenly Jerusalem
(Rev. 19:7 ff.; 21:2, 9) finally perfected in
fulfilment of prophecy (Isa. 61:10; 62:4-5).
But possibly in Rev. 22:17 the reference is to
the ministry of the church on earth.

The analogy Bridegroom-bride is used of
Christ and the church, not of Christ and the
individual soul. The use of the analogy is
strongly ethical, stress being laid on the need
for the cleansing of the church from compro-
mise and heresy. The mystery of the marriage
union between Christ and his church can help
to sanctify the natural relationship which is
a sign of it.
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Rowarp S. WaLLace

BROTHER, BRETHREN. In the OT the
word occurs hundreds of times, nearly always
as a translation of ‘@k. The NT word is adel-
phos, which means from the same womb.

I. Use v Tae OT. Most common is the
ordinary meaning of blood brother, as in Gen.
4:2. By a natural extension, it came to express
the notion of broader blood relationship. Abra-

ham spoke of himself and Lot as brethren
(Gen. 13:8). With the emergence of the na-
tion Israel, the term came to mean fellow
countryman, a member of the same people
(Ex. 2:11). Occasionally it denoted one of
the same tribe (Deut. 18:7). It occurs also as
a synonym for neighbor (Lev. 19:17). Ap-
parently it was not used of the stranger dwell-
ing in the land, although the Israelite was en-
joined to love him. In one passage (Gen.
29:4) there appears to be a conventional use,
similar to our “fellows” in direct address which
aims at a show of familiarity toward strangers.
Nothing is said about a natural brotherhood
of all men, even though it is recognized that
all come from one Creator. Sin had rendered
the bond of a common humanity insecure.
Fratricide in the very first family advertized
the need for a stronger tie, which the gospel
eventually provided.

II. NT Usace. In part, this is similar to
that of the OT. The word denotes a member
of the same family (Mark 1:16); a neighbor
(Matt. 7:3); a fellow countryman (Rom.
9:3). But the most significant use assigns it
to men who are called brethren because of
their membership in the Christian Group.
They may be Jews or Gentiles. The require-
ment is not the tie of blood or of acquaintance
or of nationality; it is purely spiritual.

It may be that the term “brethren” in an-
cient Israel, as used by the more pious segment
of the people, contained the seeds of this NT
use, for the covenant relationship of the chosen
nation made the bond between fellow Israelites
religious as well as natural. In the interbiblical
period the term attains special significance in
connection with the Pharisees, who called one
another Hdbérim (“brethren”) in distinction
from the rank and file of Israel and particu-
larly in distinction from the ‘Am Ha-Ares.
They were pledged to strict observance of the
law, with paramount concern for tithing and
the honoring of vows. Likewise, the members
of the Qumran community used the term for
one another as bound by the New Covenant.
They were conscious of being a fellowship
within the larger entity of the national Israel,
so the term is quasi-esoteric. Yet, one detects
in these instances an exclusivism and detach-
ment from the common life of men which
Christianity, with its breadth of outlook and
evangelistic aggressiveness, was able to avoid.

Jesus magnified two basic criteria. If one
were prepared to do the will of God, he would
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be recognized as a brother by the Lord (Mark
3:34-35). This tie was more meaningful to
him than the bond of natural kinship, as the
context shows. Again, all those who recognize
in Jesus their Leader and Teacher become
brethren by that acknowledgment (Matt.
23:8). Some interpreters have seen in Jesus’
use of the word in Matt. 25:40 a national
reference Chis brethren the children of Israel);
but, if this be so, it is the sole instance of this
usage on the lips of Jesus. Such a passage must
be distinguished from others in which Jesus
used “brother” with reference to the relation
of his hearers to one another (e.g., Matt.
5:22).

It is clear from the Book of Acts and from
the Epistles that “brethren” was the common
mode of designation for fellow believers. It
expressed manward what “saints” expressed
Godward. Most frequently the term is used
absolutely, but we read also of brethren in the
Lord (Phil. 1:14); holy brethren (I Thess.
5.:27); beloved brethren (Phil. 4:1); faithful
brethren (Col. 1:2), etc. James is fond of the
phrase “my brethren.” The word is found in
direct address in the singular also, as by An-
anias when he came in to see Saul of Tarsus
(Acts 9:17). One can fairly feel in this one
word the communication of sympathy and love
toward one who had come bent on persecu-
tion, only to be suddenly transformed. Onesi-
mus the slave, because he is now a son of God
through faith in Christ, is to be welcomed as
a brother beloved, even by his master (Philem.
16).

Appeal is made from time to time to the
fact of brotherhood as a regulating force for
conduct. One may be compelled to go to law
with an unbeliever, but to do so with a brother
is reprehensible, a virtual denial of the bond
of fellowship and love (I Cor. 6:8). The
whole relationship is so intimately bound up
with the higher relationship to Christ that to
sin against a brother is to sin against the Lord
himself (I Cor. 8:12). Love is the distinctive
token of the Christian brotherhood (John
13:34-35; I Pet. 2:17). A special term for this
love, philadelphia, occurs five times in the N'T.
It denotes an affection for the saints as distinct
from that which is due all men (Il Pet. 1:7).

Alongside the typical use of the word for
fellow believers one notes that at the inception
of the Christian movement Jewish believers
felt no inhibition in the use of the term for
fellow Jews who were not followers of Jesus

(Acts 3:17). Near the end of his life Paul still
continued this practice (Acts 28:17). His
copious use of the word when defending him-
self before the Jews (Acts 22:1, 5; 23:1, 5, 6)
is understandable. He was seeking to establish
rapport in every legitimate way.

This double use of the word (for believers
and for unconverted Jews) finds its rationale
in Rom. 9:3. While Paul is careful to guard
his language here — the brethren in this in-
stance are his kinsmen according to the flesh
— he is desirous of emphasizing that the bless-
ings received in the past by Israel from the
hand of God lead naturally to the supreme
gift of the Christ. It was at this point that be-
lieving and non-believing Jews found their
ways parting, but they had much in common
up to this point. The passage breathes the
poignancy of desire to see these countrymen
embrace Jesus as the promised Messiah, mak-
ing it possible to receive them as brethren in
the Lord, brethren in the highest sense.

ITII. Later Usace. The word is common in
the Apostolic Fathers, especially Clement, Ig-
natius, and the Didache, used in the specific
Christian sense. By the close of the third cen-
tury it was passing out of currency (A. Har-
nack, The Expansion of Christianity, 11, p.
10), but it appeared again in the Middle Ages
(Brethren of the Common Life) and has been
adopted as part of the name of several groups in
the modern church.

IV. Breturen ofF THE Lorp. On this
much-discussed question, whether these were
half brothers (sons of Mary) or stepbrothers
(sons of Joseph by a former marriage) or
cousins, see the article by J. B. Mayor in
HDB. It is possible that the reference in Acts
1:14 includes the sisters. See Arndt, adelphos,
1.
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Everert F. HaRRISON

BROTHERHOOD. See BROTHER.

BUILDING. The idea of the church (4.v.)
as a building goes back to the words of Jesus
himself. In Matthew 16:18 he declared, “Upon
this rock I will build my church.” The verb
is oikodomes, from oikos, “house.” It is used
literally of erecting a building.

In all three Synoptic Gospels Jesus is re-
corded as quoting Ps. 118:22: “The stone
which the builders rejected, the same was
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made the head of the corner.” It is not clear
whether this means the cornice or the corner-
stone (q.v.). But in either case Jesus is the key-
stone that holds the building together (cf. I
Pet. 2:7).

Paul wrote to the Corinthians, “Ye are God'’s
building” (I Cor. 3:9). Jesus Christ is the
only foundation (g.v.) (I Cor. 3:11). This
shows that the church is not built on Peter
(q.v.), as Ivatthew 16:18 is sometimes inter-
preted as teaching, except in the sense of Eph.
2:20. Peter was one of the “living stones,”
built together into a “spiritual house” (I Pet.
2:5). The word oikodomé is often translated
“edifying” or “edification” (q.v.).

RarLpu EARLE

BULL (PAPAL). An apostolic letter bear-
ing in its superscription the title of the pope
as Episcopus, Servus servorum Dei in which
the pope speaks to the church ex cathedra in
matters pertaining to faith and morals and thus
infallibly according to Roman Catholic doc-
trine. It is so named because of the leaden seal
(Lat., bulla, seal) by which papal documents
were authenticated during the Middle Ages.
The term was at first applied to all kinds of
official documents which emanated from the
papal chancery, but a much more precise defi-
nition has existed since the fifteenth century.
These pronouncements cover a‘wide range of
subjects and may be declaratory or directive
in character, specific or general in application.

GREGG SINGER

BURIAL. This was the accepted method
for disposing of dead bodies among Hebrews
and early Christians. The practice is first re-
ferred to in the case of Sarah (Gen. 23:4 —
Hebrew, qdabar; LXX, thapto). Mention is
there made of sepulchers: natural or artificial
caves where the dead were laid to rest (He-
brew, geber; LXX and NT, mnémeion — e.g.,
Gen. 50:13). This custom continued through-
out Bible times (e.g., I Kings 13:31; John
19:41). Bodies were sometimes buried in the
earth (Gen. 35:8, 19).

To dishonor a body it was left unburied
(Deut. 21:23; II Sam. 21:12-14; II Kings
9:10), and disposal by burning was unusual
(I Sam. 31:12; Amos 6:10), sometimes em-
ployed as a climax of the death penalty (Josh.
7:25). Where possible, interment was in fam-
ily burial places (Gen. 49:29; II Sam. 19:37;
II Chron. 21:20), and from earliest times

Christians shared “places of rest,” koimétéria.
(Koimag, 1 sleep; so cemetery means dormi-
tory — see I Thess. 4:14-15.)

The simple ceremony was carried out the
same day (John 11:17, 39; Acts 5:6, 10; cf.
Num. 19:11-14). The body was washed (Acts
9:37), anointed (JI Chron. 16:14; Matt.
26:12), and wrapped in linen (John 19:39-
40), and mourners accompanied it to the
sepulcher (Luke 7:12; Acts 8:2).

Paul mentions the burial of Christ as part
of the gospel (I Cor. 15:4), since it attested
the reality both of the death which preceded
and of the resurrection which followed. It has
its place also in the Apostles’ Creed from
earliest times.

For the symbolism behind burial see John
12:24; 1 Cor. 15:35-38, 42-49; Rom. 6:4-6.
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Davip H. WaEATON

BURNT OFFERING. One of the five
main offerings of the Levitical law. The He-
brew name °6ld, “going up,” probably refers
to the fact that the whole sacrifice was con-
sumed. It is also called a kalil, “complete,” or
holocaust offering.

The offering, described in Lev. 1 and 6:8-
13, could be made of either a bullock, ram,
goat, or (for the poor) a turtledove. The of-
ferer placed his hand on the animals head,
picturing transfer of guilt (see Lev. 16:21),
then the animal was killed and the blood
sprinkled to make an atonement. Anyone
might bring a burnt offering, but a regular
morning and evening sacrifice were required
with extra offerings on sabbaths and special
feast days (Num. 28:2 — 29:39).

The Greek equivalent holokautdma is used
only in the NT in Mark 12:33 and Heb.
10:6, 8. In the Hebrews passage, quoted from
Ps. 40, the offering of Christ is cited as the
antitype to all the OT sacrifices.

The word for the atonement effected is
often translated “cover,” from an Arabic cog-
nate. But the Hebrew verb kippér seems rather
a denominative from the noun kdper, “ran-
som,” and means give a ransom, propitiate. The
“mercy seat,” (kapporet) is thus the place of pro-
pitiation — Greek, hilastérion, propitiation
(Rom. 3:25; Heb. 9:5).

R. Lairp Harris



CALENDAR. See CurisTIAN YEAR.

CALL, CALLED, CALLING. The de-
veloped biblical idea of God’s calling is of God
summoning men by his word, and laying hold
of them by his power, to play a part in and en-
joy the benefits of his gracious redemptive pur-
poses. This concept is derived from the or-
dinary secular meaning of the word (LXX and
NT, kales) — i.e., summon, invite (see Matt.
2:7: 22:3-9) — by the addition of that quality
of sovereign effectiveness which Scripture as-
cribes to the words of God, as such. Divine
utterance is creative, causing to exist the state
of affairs which it declares to be intended (cf.
Isa. 55:10 f.; Gen. 1:3; Heb. 11:3). The
thought in this case is of an act of summoning
which effectively evokes from those addressed
the response which it invites. The concept
passes through various stages of growth before
it reaches its final form in the NT Epistles.

Throughout the OT, Israel regards itself as
a family which God had called first from
heathendom, in the person of its ancestor (Isa.
51:2), and then from Egyptian bondage (Hos.
11:1), to be his own people (Isa. 43:1), serv-
ing him and enjoying his free favor for ever.
This conviction is most fully stated in Isa.
40-55. Here, the central thought (developed
in reference to the coming return from cap-
tivity) is that God’s gracious once for all act of
calling sinful Israel into an unbreakable cov-
enant relation with himself guarantees to the
nation the eventual everlasting enjoyment of
all the kindnesses that omnipotent love can
bestow (Isa. 48:12 ff.; 54:6 ff,; etc.). The
calling of individuals receives mention only in
connection with Israel’s corporate destiny,
either as the prototype of it (Abraham, Isa.
51:2), or as a summons to further it and bring
the Gentiles to share it (Cyrus, Isa. 46:11;
48:15; the Servant, 42:6; 49:1). The essence
of the thought here is not verbal address (in-
deed, Cyrus, though called “by name” — i.e.,
announced as God’s “shepherd” and “anointed”
— does not know God’s voice, Isa. 45:4; cf.
5:26 ff.; 7:18 ff.); “calling” signifies rather
a disposition of events and destinies whereby
God executes his purposes. The prophet’s argu-

ment rests entirely on the assumption that
God’s callings express determinations which
are unconditional, irreversible and incapable of
frustration (cf. Rom. 11:29). He views God’s
callings as sovereign acts, the temporal execu-
tion of eternal intentions.

In the NT, the thought of calling has to do
with God’s approach to the individual. In the
Synoptics and Acts, the term denotes God’s
verbal summons, spoken by Christ or in his
name, to repentance, faith, salvation, and serv-
ice (Mark 2:17 = Luke 5:32; Mark 1:20;
Acts 2:39). The “called” (klétoi) in Matt.
22:14 are the recipients of this summons, as
such; they form a larger company than the
“chosen” (eklektoi), those who respond. In the
Epistles and Revelation, however, the con-
cept is broadened, in accordance with the
Isaianic development noted above, to embrace
God’s sovereign action in securing a response
to his summons. The verb “call,” and the noun
“calling” (klésis), now refer to the effective
evocation of faith through the gospel by the
secret operation of the Holy Spirit, who unites
men to Christ according to God’s gracious pur-
pose in election (Rom. 8:30; I Cor. 1:9; Gal.
1:15; II Thess. 2:13 f.; II Tim. 1:9; Heb.
9:15; I Pet. 2:9; II Pet. 1:3, etc). The “called”
are those who have been the subjects of this
work, i.e., elect believers (Rom. 1:6 f.; 8:28;
Jude 1; Rev. 17:14, etc.). This is the “effec-
tual calling” of classical Reformed theology,
the first act in the ordo salutis whereby the
benefits of redemption are conveyed to those
for whom they were intended (see Rom. 9:23-
26). This “upward,” “heavenly” calling to
freedom and felicity (Phil. 3:14 RSV; Heb.
3:1; Gal. 5:13; I Cor. 7:22 RSV; I Thess.
2:12; I Pet. 5:10) has ethical implications: it
demands a worthy walk (Eph. 4:1) in boli-
ness, patience and peace (I Thess. 4:7; I Pet.
1:15; 2:21; I Cor. 7:15; Col. 3:15), and sus-
tained moral exertion (Phil. 3:14; I Tim.
6:12).

The terminology of calling has two subor-
dinate applications in the NT: (1) to God’s
summons and designation of individuals to
particular functions and offices in his redemp-
tive plan (apostleship, Rom. 1:1; missionary
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preaching, Acts 13:2; 16:10; high priesthood,
Heb. 5:4; cf. the calling of Cyrus above men-
tioned, and of Bezaleel (Ex. 31:2; (2) to the
external circumstances and state of life in
which a man’s effectual calling took place (1
Cor. 1:26; 7:20). This is not quite the sense
of “occupation” or “trade” which the Reform-
ers supposed that it bore in the latter verse;
but their revaluation of secular employment as
a true “vocation” to God'’s service has too broad
a biblical foundation to be invalidated by the
detection of this slight inaccuracy.
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James 1. Packer

CALVINISM. According to Benjamin
Breckenridge Warfield, Calvinism is theism
and evangelicalism come to its own. A Cal-
vinist describes his position as follows.

Calvinism seeks, first and above all, to take
its “system of truth” from the Scriptures of the
Old and New Testaments as the self-authen-
ticating revelation of God in Christ. If it is to
be called a “system” at all, then this system
must be seen to be open to the Scriptures. The
doctrines of Calvinism are not deduced in a
priori fashion from one major principle such
as the sovereignty of God. On the contrary,
whatever can, by sober exegesis, be found to
be taught in Scripture, that, and only that,
constitutes part of the “system” of Calvinism.

With true evangelical zeal Calvinism there-
fore presents the unrestricted, universal offer
of the gospel. Human responsibility is a basic
teaching of Scripture. But the meaning of
human responsibility must be taken from
Scripture itself, not deduced from a supposed
“experience of freedom” taken from non-scrip-
tural philosophy. Accordingly, Calvinism re-
lates human responsibility to the all-inclusive
plan of God. Human responsibility does not
take place within a vacuum. It takes place
within history which is under the ultimate dis-
position of God. Man is therefore responsible
as the creature of God.

It was only as a creature of God, made in
his image, that man could sin. So, when a sin-
ner, and as such “dead in trespasses,” unable
of himself even to stretch forth his hand to
receive salvation, Scripture continues to deal
with him as a responsible being. He is called
to faith and repentance. Yet faith is a gift of

God. Lazarus lay in the tomb. He was dead.
Yet Jesus told him to come forth. And he did
come forth. Thus Calvinism seeks to be truly
evangelical in stressing the free offer of the
gospel. But this true evangelicalism is enforced
rather than denied by relating it to the sov-
ereign grace of God. Without this relation
there can be no true evangelicalism. Without
this relation to the sovereign counsel of God
there would be no human responsibility, for
man, granted he could then have internal co-
herence, would then not be responsible to God.
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CorneLius Van TiL

CANON. See BisrE.

CANON. See Orrices, EcCLESIASTICAL.

CANON LAW. Canon law may be simply
defined as the rules of the church for pur-
poses of order, ministry and discipline. At first
these consisted of ad hoc pronouncements by
leaders or councils in a local setting. Particu-
larly important were those which came from
the greater centers, and especially the canons
adopted at Nicaea (a.p. 325). Indeed, it was
not long before canons were put out under
the name of the apostles or great figures of
the first centuries, and a necessary process of
collection and codification continued through
the Dark Ages, with much standardization in
the West under Charlemagne. Gratian was the
man who brought this process to a virtual cul-
mination in the Roman communion with his
famous Decretum (a.n. 1140) which under
lies the developed study of canon law in the
Middle Ages and is the basis of the modern
Corpus iuris canonici. The Protestant churches
have naturally disowned this whole body of
legislation and generally avoid the terms canon
or canon law, but in so far as any church must
make rules for the ordering of its life and
work various forms of canon law are naturally
found in all churches.

Georrrey W. BrRoMILEY

CANONIZATION (of saints). An ec-
clesiastical decree regarding the public or eccle-
siastical veneration of an individual. The
Roman Catholic Church claims authority for
this practice in the writings of St. Augustine,
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and affirms that it has its origin in the wor-
ship of the saints. At first canonization was
given only to those who were martyrs of the
faith; later, to those who were noted for their
holy living and working of miracles. It re-
quires a sufficient number of verified miracles
and can only be granted by the Papacy after

the death of the recipient.

See also BEATIFICATION.
GREGG SINGER

CANTICLE. The word is derived from the
Latin canticulum, the diminutive of canticum,
a “song.” As used by such writers as Jerome
and Augustine, the word denoted that which
was sung unaccompanied, in contrast with the
Psalms, which were sung to an instrumental
accompaniment. Liturgically, however, the
term is confined to sacred songs or prayers
(other than the Psalms) taken from the Bible
and used in the daily offices.

In the early church, both of the East and of
the West, the canticles chiefly employed were
the following: the two songs of Moses (Ex.
15:1-19; Deut. 32:1-43), the thanksgiving of
Hannah (I Sam. 2:1-10), the prayers of
Habakkuk (chap. 3), Isaiah (chap. 12), and
Jonah (chap. 2); and from the NT the songs
of the Virgin Mary, Zacharias, and Simeon,
still known by their Latin titles as (respective-
ly) the Magnificat, the Benedictus, and the
Nunc Dimittis.

These three canticles -are in common use in
the worship of the Reformed churches. The
Magnificat (Luke 1:46-55) has been sung at
evening worship since the sixth century, being
the canticle of Vespers in the Western church.
It has certain obvious points of resemblance to
the song of Hannah (I Sam. 2), though it
rises to a loftier spiritual level. The Nunc
Dimittis, or song of Simeon (Luke 2:29-32),
is also an evening canticle and has been so
used in the daily prayers of the church since
the fourth century. In the Roman Breviary it
formed part of the service of Compline. The
song of thanksgiving of Zacharias known as
the Benedictus (Luke 1:68-79) became as-
sociated with the church’s morning worship
and was incorporated into the Western service

of Lauds.

The noble hymn of praise known as the
Te Deum, while not strictly speaking a canti-
cle in that it is not derived from the Bible, has
been used in liturgical worship since the sixth
century. Its origin is obscure. A song of praise

of another kind is the Benedicite, or hymn of
Creation. This is an apocryphal addition to the
book of Daniel, being found in the LXX be-
tween verses 23 and 24 of the third chapter.
Its use in Christian worship dates from early
times.

BIBLIOGRAPHY

G. Harford, M. Stevenson, J. W. Tyrer, The Prayer
Book Dictionary; C. Neill, J. M. Willoughby, The
gutzrial Prayer Book; A. Barry, The Teacher’s Prayer

ook.

Frank CorLguHOUN

CAPTAIN OF SALVATION. The ex-
pression ‘“captain of salvation” is found in
Heb. 2:10 (AV, “captain of their salvation”)
and is the rendering of the Greek ho archégos
tés sotérias. The word archégos is also found
in Acts 3:15; 5:31; Heb. 12:2. The general
sense appears to be that of originator. The Son
was the originator, or pioneer, of salvation in
the sense that he in his sufferings opened the
way for “many sons” to enter glory.

S. Lewis JounsoN, JR.

CARDINAL. See Orrices, Eccresiasti-
CAL.

CARE (ANXIETY). In the OT the words
translated “care” include daag (Ezek. 4:16;
Jer. 17:8), i.e., anxious foreboding; haréd (11
Kings 4:13) i.e., solicitude towards anocther;
and betah, implying childlike trust (Judg.
18:7) and also an ill-grounded sense of securi-
ty (Isa. 32:9). “Care” is mainly expressed in
the NT as melei (Mark 4:38) i.e., interest in;
epimeloumai (Luke 10:34 £.), i.e., taking care
of someone; and merimna or merimnaé (Matt.
13:22), i.e., anxious concern.

The word is frequently found in warnings
against the spirit of anxious care (Matt. 6:25-
34; Phil. 4:6; 1 Pet. 5:7) and its correlative,
a falsely based sense of security; for these foes
of the spiritual life are common responses to
the experience of anxiety.

Anxiety is defined as “the apprehension
cued off by a threat to some value which the
individual holds essential to his existence as a
personality” (Rollo May, The Meaning of
Anxiety, Ronald Press, New York: 1950, p.
191). It is grounded in the spiritual nature of
man; for it involves man’s capacity for creative
aspiration, moral decision, the experience of
guilt and the capacity to anticipate death.
Some have maintained that anxiety is a result
of man’s fall into sin and its consequent breach
of fellowship with God. Anxiety appears to be
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more closely tied to the broken relationship
than the fact of original sin; for Christ, whose
nature was unaffected by original sin, ap-
parently experienced acute anxiety in the
garden of Gethsemane as he faced the pros-
pect of being forsaken of God while he who
knew no sin was being made sin for us (II
Cor. 5:21). His anxiety lends credence to the
suggestion that anxiety inheres in the tension
between freedom and finitude. It is the “in-
ternal description of the state of temptation”
and as such the precondition for sin, although
it is not itself sinful (Reinhold Niebuhr, The
Nature and Destiny of Man, Scribners, New
York: 1941, I, pp. 168, 182 f.). However, be-
cause man is in bondage to original sin, he
mishandles the tension between freedom and
finitude either by pridefully seeking to usurp
God's supremacy by seeking to overreach
his limitations, or by fearfully turning away
from the creative potentialities present in the
state of anxiety in an effort to gain immediate
and absolute security from some finite source.

Psychotherapy has learned to distinguish
two forms of anxiety. Normal (existential)
anxiety is grounded in the tension between
possibility and finitude. It has creative as well
as destructive potential. It leads to creativity
and growth when the anxious person finds
courage to face the risk of destruction in the
interest of responsible moral decision, i.e., is
willing to lose his life, thereby saving it. The
Bible teaches that man’s only adequate source
of courage is a childlike trust in Ged.

Neurotic (pathological) anxiety results
when the person cannot muster the courage to
face the painful consequences that may result
from decision. He seeks to detach himself from
the anxiety-inducing demand by eliminating it
from awareness through ego-defense measures.
He may invoke such means as alcohol or com-
pulsive sociability or isolating himself from
others in his effort to gain an absolute sense
of security. His aim is to fecl comfortable
rather than to come to a wise decision. In this
way anxiety becomes detached from its source.
Its consequent “free floating” character only
arouscs greater dread. This causes greater in-
volvement in defensive activity; and, if correc-
tive measures are not sought, leads to serious
personality breakdown.

The Bible teaches that the only way anxiety
can be a source of creativity rather than sin
is by experiencing it within the context of an
abiding relationship of trust in God’s loving

concern. It is therefore imperative that the
character of God, as revealed at Calvary, be
clearly understood.

Lars I. GRANBERG

CARNAL. See FLEsH, FLESHLY.
CASUISTRY. Derived from the Latin

casus, meaning “case,” casuistry denotes the
application of general principles of morality to
particular cases of conduct and conscience.
With the possible exception of Acts 15:20, no
casuistry is to be found in the NT. Subsequent
church history, however, is marked by its exer-
cise and influence.

In common parlance the word has come to
be associated with mishandling of principle in
order to justify a position or a line of conduct.

See also ProBaBILISM, ACCOMMODATION.
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CATECHUMEN. A word derived from
the Greek katéchoumenos, the passive participle
of katéchein, “to sound over or through, to
instruct,” and thus in the passive “to be in-
structed.” In the NT the word occurs seven
times (Luke 1:4; Acts 18:25; 21:21, 24;
Rom. 2:18; I Cor. 14:19; Gal. 6:6) and al-
ways rtefers to instruction in religious matters.
“Catechumen” ecarly became a technical word
for one receiving instruction in the Christian
religion with a view to being admitted into
the church through baptism. This practice in
Christianity grew out of the church’s heritage
in Judaism which emphasized the thorough in-
doctrination of its proselytes.

Although the earliest known occurrence of
katéchein in the technical sense of catechizing
is in II Clement 17:1, the researches of P.
Carrington (The Primitive Christian Cate-
chism, University Press, Cambridge, 1940)
and E. G. Sclwyn (The First Epistle of St.
Peter, 2nd ed., Macmillan, London, 1947),
have shown that there is much common cate-
chetical material in the NT Epistles, which
suggests the carly existence of a catechumenate.

WaLter W. WESSEL

CATHOLIC. A transliteration of the Greek
katholikos, “throughout the whole,” “general,”
this word has been used in a variety of senses
during the history of the church. In the earlier
patristic period it had the denotation of uni-
versal. This is its meaning in the first occur-
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rence in a Christian setting — “Wherever
Jesus Christ is, there is the catholic church”
(Ignatius ad Smyrn. viii. 2). Here the con-
trast with the local congregation makes the
meaning “universal” mandatory. Justin Martyr
could speak of the “catholic” resurrection,
which he explains as meaning the resurrection
of all men (Dial. lxxxi). When the term be-
gins to appear in the Apostles’ Creed — “the
holy catholic church” (ca. 450) as it had
earlier appeared in the Nicene — “one holy
catholic and apostolic church,” it retains the
sense of universality and thus accents the unity
of the church in spite of its wide diffusion.
The Catholic Epistles of the NT were so desig-
nated by Origen, Eusebius, et al., to indicate
that they were intended for the whole church
rather than a local congregation.

A second meaning emerges toward the end
of the second century, when heresy had be-
come a menace. Catholic becomes the equiva-
lent of orthodox. The Muratorian Canon (ca.
170) refers to certain writings “which cannot
be received in the catholic church, for gall
cannot be mixed with honey.” For the logical
connection between this meaning and the for-
mer, see Lightfoot on Col. 1:6. Vincent of
Lérins (Commonitorium, a.p. 434) in his
famous maxim, “What all men have at all
times and everywhere believed must be re-
garded as true,” combines the ideas of uni-
versality and orthodoxy.

In Reformation times the word became a
badge of those churches which adhered to the
papacy in contrast to those groups which iden-
tified themselves with the Protestant cause.
The designation Roman Catholic emerged in
connection with the controversy between Rome
and the Anglican Church, which insisted on
its right to use the term catholic as linking it
with the ancient apostolic church. Rome, on
the other hand, put forth its claim as the true
church because of organizational continuity.
Churches could not be regarded as properly
“Catholic” unless they submitted to the gov-
ernment of the Roman hierarchy.

Two modern uses should be noted. One is
the designation of an individual as a Catholic,
a membet of the Roman Catholic Church. The
word is sometimes employed also to indicate a
breadth of spirit or outlook in contrast to that
which is regarded as rigidly narrow. This
vague use of the word, at times quite latitu-
dinarian, is completely different from the an-

cient significance, where universality was
coupled with precision of Christian belief.

Historians refer to the Old Catholic church
as that phase of the development of Chris-
tianity which followed the apostolic and pre-
ceded the Roman Catholic.
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Everert F. HARRISON

CELIBACY. The English term is derived
from the Latin caelebs, “unmarried,” and re-
fers to the abstinence from marriage on the
part of the clergy and monastic orders of the
Roman Catholic Church. The latter recognizes
that until about the time of the Council of
Nicaea (325) the clergy were free to marry
(CE, III, p. 483), in accordance with the
practice of the apostolic church (I Tim.
3:1-12). Toward the close of this period, how-
ever, a double standard of spirituality crept in-
to the church. Notice was taken of Jesus’
words concerning some who “have made them-
selves eunuchs for the kingdom of heaven’s
sake” (Matt. 19:12). His conclusion, “He
that is able to receive it, let him receive it,”
seemed to imply celibacy as a higher voluntary
standard.

Paul, due to the exigencies of the day, ad-
vised the Corinthians (I Cor. 7:32-35) that
one might serve the Lord more fully in the
unmarried state. The increasing sacerdotalism
of the early centuries transformed the excep-
tional situation into the preferable. The Apos-
tolic Constitutions (ca. 400) form the basis
of Eastern Orthodox canon law and allow the
clergy and bishops one marriage contracted
before ordination. The Council of Trullo
(692) provided that a bishop must be celibate
or separate from his wife upon consecration,
still the rule in the East.

From the fourth to the tenth centuries in
the Roman Catholic Church various local
usages were determined by local synods favor-
ing clerical celibacy, from requiring married
candidates to put away their wives to allowing
them to live with their partners, in some cases
as husband and wife, in others platonically.

Pope Gregory VII in 1075 initiated sweep-
ing reform requiring complete celibacy of dea-
cons, priests, and bishops, which was con-
firmed by the Fourth Lateran Council (1215)
and the Council of Trent (1563). The Protes-
tant Reformation of the sixteenth century
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vigorously rejected enforced celibacy of the
clergy in favor of a return to apostolic free-
dom.

See also AscericisM.

BIBLIOGRAPHY

H. C. Lea, History of Sacerdotal Celibacy in the
Christian Church, 2 vols.; CE, III, pp. 481-88.

Donarp G. Davis

CENOBITE. One who shares the life of a
religious community under a rule and a su-
penor (Greek koinos, “common,” and bios,
“way of life”). The word first appears in use
in Egypt, third or fourth century aA.n., where
some hermits desired the protection and regu-

lation of 2 communal life.
M. R. W. FaRrer

CERINTHIANS. Followers of Cerinthus,
a Jewish heretic (ca. A.p. 100). His system, a
mixture of Ebionite and Egyptian Gnosticism,
taught that matter was evil; that a Demiurge
made the world; and that Christ, a divine
power, descended on Jesus, an ordinary mor-
tal, at baptism, leaving him before his cruci-
fixion.
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M. R. W. FaRrer
CHARISMATA. See Spirrtuar GIFTs.
CHARITY. See Love.
CHASTEN, CHASTISE. The Hebrew

yasar (substantive milsdr) is the principal word
rendered “chasten, chastise” in the OT. Its
basic meaning is “the learning or teaching of
a lesson. . . . The lesson may be learned in
three different ways, through the experience
of suffering (Jer. 10:24), through the accept-
ance of verbal instruction (Ps. 16:7) . . . and
through observing a given situation (Jer.
2:30).” (J. A. Sanders, Suffering as Divine
Discipline in the Old Testament and Post-
Biblical Judaism, Colgate Rochester Divinity
School Bulletin, Special Edition, Nov. 1955,
p. 41).

The NT word is paideuein (noun paideia)
which properly means to instruct, train, edu-
cate physically and mentally (Acts 7:22)
Through its use in the LXX to translate ydasar,
it came to have the added sense of moral in-
struction, discipline, correction through suffer-
ing. In the NT the chastening is mostly that
of God upon his own people (I Cor. 11:32;
II Cor. 6:9; and especially Heb. 12:5-11),

but human fathers also chasten their sons
(Heb. 12:7, 10a), and beneficial discipline
can even be effected through Satan (I Tim.
1:20). The NT insists that God chastens his
people for their own spiritual good. The word
paideuein is never used of God’s dealing with
the unbeliever.
See also DiscipLINE.

BIBLIOGRAPHY

Amdt; G. Bertram in TWNT;
as Divine Discipline in the Old
Biblical Judaism, pp. 6-45.

. Sanders, Suffering
estament and Post-

WarLTer W. WESSEL
CHASTITY. Chastity, or moral purity, for

the Jews in general, was consistence with mar-
riage. This also obtained for the NT writers.
For although hagnos, for “chaste,” is used of
virgins (I Cor. 11:2), it is used of married
women also (Titus 2:5; I Pet. 3:2). But
adultery and fornication were not consistent
with chastity, which breaches of moral purity
gave the church no little trouble.

J. KenneTH GRIDER

CHERUB, CHERUBIM. Hebrew kerib,
derivation uncertain. Cherubim were placed at
Eden’s entrance after the expulsion of man
(Gen. 3:24). Poetically they are viewed as
Yahweh'’s chariot at his descent from heaven
(Ps. 18:10), but note the parallelism! Two
gold cherub-figures adorned the ark (Ex.
25:17- 22) and two huge replicas were made
for Solomon’s temple (I Kings 6:23-28); hence
the expression yo%éb hakkeriibim, “enthroned
above the cherubim”, used of Yahweh (I Sam.
4:4; Ps. 80:1). Ezekiel’s elaborate description
is full of symbolism and based on visionary
experience (cf. Ezek. 1:10 with 9:3; 10:15-
22). This argues against a mythological con-
nection. The cherubim used in the decorative
art of temple and tabernacle must have aided
the worshiper rather than terrified him. Had
they resembled the hybrid figures of mythology
their function in worship would be doubtful.
Cherubim are ministering spirits in God’s im-
mediate presence, whose invisible presence
they manifest and whose action they sym-
bolize. Their human appearance predominates
(Ezek. 1:5) but symbolical traits are added to
emphasize spiritual excellence. Some parallel
features in Assyro-Babylonian thought may be
explained from common paradise-traditions.
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CHILD, CHILDREN. The word child is
represented in Hebrew by yeled and na'ar,
either word being used for a baby or little
child, though na‘ar can also mean a youth.
Samuel is called a na'ar when a baby (I Sam.
1:22) and at each mention of his childhood
until and including God’s call to him (I Sam.
3:8), so that the particular word is no guide
to his age on that occasion. Tap is used only
of little children. The very common word bén
indicates offspring in general and is often
used to name a tribe or race, “the children of
Benjamin,” “of Israel,” “of Ammon,” etc.

Since a child’s character follows that of his
father, Hebrew developed the use of bén in
the plural, “the children of” or “the sons of”
to describe leading traits of character, especial-
ly “children (sons) of Belial” (Deut. 13:13,
etc.), or “children of iniquity” (Hos. 10:9).
This idiom is not always apparent in the Eng-
lish translation, e.g., “valiant” in I Sam. 18:17
is literally “child of valor.”

In the NT, apart from the variety of words
expressing the stages of normal childhood, this
Hebraic idiom is sometimes found, e.g., “obe-
dient children” in I Pet. 1:14 is “children of
obedience,” but Alford’s note in loco asserts
that the comparable phrase in Eph. 5:6 “chil-
dren of disobedience” involves a far deeper
meaning than a mere Hebraistic equivalent of
“disobedient children.” He quotes Winer:
“Children of ,disobedience belong to apeitheia

. as a child to its mother, to whom disobe-
dience is become a nature, a ruling disposi-
tion.” On the other hand “children of wrath”
(Eph. 2:3) does not describe their character
as wrathful: it denotes their subjection to
wrath, being the objects of wrath; for being
sinful by nature they are inevitably under the
wrath of God. An OT parallel for this use is
Deut. 25:2, where “worthy to be beaten” is a
“son of stripes” and the English would more
accurately be “subject to stripes.” Compare II
Pet. 2:14, “cursed children,” i.e., subject to
the curse.

In such phrases there is no difference of
meaning between teknon used in Eph. 2:3;
5:8; 1 Pet. 1:14; II Pet. 2:14 and huios in
Eph. 2:2; 5:6; Col. 3:6; I Thess. 5:5, but for
the concept “children of God” Westcott’s
comment on I John 3:1 defines teknon as
marking “community of nature (ie., with
God) with the prospect of development” but
huios as “the position of privilege.” The em-
phasis in John’s Gospel and Epistles reveals

the imparting of divine life through new birth
to those who trust in the Son of God, a shar-
ing in the life of the Father. John therefore
uses teknoi, but Paul writes rather of the
status and privilege of those who have re-
ceived the adoption of sons (huiothesia, Rom.
8:15) and thus become heirs of God, and ac-
cordingly he uses huios for this relation (Gal.
3:26; 4:6; Rom. 8:14). A similar use of huios
for status and privilege appears in the Gospels,
as “children of God” (Matt. 5:9), “of your
Father” (Matt. 5:45), or “of the bride-
chamber” (Luke 5:34).
See also AporTiON, SON.
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J. CLemMENT CONNELL
CHILIASM. See MILLENNIUM.
CHOOSE, CHOSEN. See Erect, ErLEcC-

TION.

CHRIST. Sce MEssiaH aAND CHRISTOLOGY.

CHRISTIAN. The word Christian comes
from the Greek word Christianos, an adjective
made from the noun Christos, “the Christ,” or
“the anointed one.” A Christian, then, is a
person related in some way to the Christ. The
word comes into usage first in Acts 11:26 —
“The disciples were first called Christians in
Antioch.” It is not known whether the term
was invented by the Christians themselves or
their enemies. But even if it was first used as
a term of derision, the church began to use it
proudly. The word was used only twice more
in the NT, in Acts 26:28 and I Pet. 4:16,
so it seems to have taken hold rather slowly.
Other terms were in more common use, such
as “disciples,” “brethren,” and “those of the
way.”

It is impossible to give an exact definition
of the word. In the strictest sense it would be
applied to one who has a true, saving faith in
Christ, but only God himself has a certain
knowledge as to who the true believers are.
The word is often used of members of the
church; this would lead to debate about what
bodies should be included in the concept of
the church. It is often used laxly in the sense
of “Christlike,” applicable to persons who
make no pretense of being believers in Christ
in a religious sense but who admire and try to
copy some features of his character. Then it is
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applied to things which are appropriate to such
persons, with the rather vague meaning of de-
cent, gentle, or charitable.

SamueL A. CARTLEDGE

CHRISTIAN YEAR. The Christian Year
has been described as “an arrangement by
which special days and seasons of the year are
set aside for the commemoration of particular
aspects of the Christian faith” (A. A. Flem-
ing, The Christian Year, Iona Community
Publishing Dept., p. 8). Its adoption was of
gradual development in the Christian church.
It followed the pattern set by the Jewish
church, with its ordered round of high festi-
vals and solemn days of remembrance, such as
the Passover, the Day of Atonement, the Day
of Pentecost, and so on. Some of these were
taken over by the Christian church and
adapted for its own use.

Origin. The purpose of the Christian year
is to celebrate progressively the great acts of
God in the redemption of the world by our
Lord Jesus Christ, and to stress the correspond-
ing duties incumbent upon the church in re-
sponse to what God has done. Since the two
focal points in the divine plan of salvation are
the incarnation and the atonement, the first
part of the year is based on the two great fes-
tivals of Christmas and Easter. Each of these
is preceded by a suitable period of spiritual
preparation, viz., Advent and Lent. Whit-
sunday, which marks the crown and climax of
the Christian revelation in the pentecostal gift
of the Spirit, concludes this first part of the
vear. The second part, consisting of the Sun-
days after Whitsun, and extending (according
to the date of Easter) from twenty-one to
twenty-seven weeks, is concerned with the
practical application of the Christian faith to
the daily life of the church and its members.

Easter was, naturally enough, the first an-
nual festival to be observed by the primitive
church, linking up historically with the Jewish
feast of the Passover. Closely associated with
this was the feast of Pentecost, which followed
forty-nine days later. In the minds of the early
believers, with their Jewish background, these
annual festivals could not fail to recall the
mighty acts which God had wrought for their
salvation in the cross, the empty tomb, and
the coming of the Comforter.

The celebration of the anniversary of the
birth of Christ, now known as Christmas, did
not become general until the fourth century.

Before that time the Eastern Church kept the
feast on January 6th (now the feast of the
Epiphany); but later the Western practice of
observing December 25th began to prevail,
the Nativity being separated from the Epi-
phany. It has been remarked that “the con-
troversies of the fourth to sixth centuries on
the incarnation and the person of Christ doubt-
less contributed to the growth in importance
of the feast” (F. L. Cross, Oxford Dictionary
of the Christian Church, Oxford Univ. Press,
1957, p. 277).

Order and Meaning. The Christian Year be-
gins on the first Sunday in Advent, which is the
fourth Sunday before Christmas Day. The Ad-
vent season bears witness to the “coming” of
Christ, both in his humiliation at Bethlehem
and in his final glory as the Judge of Mankind.
Christmas Day celebrates the nativity of our
Lord. The thirteenth day afterwards (Jan.
6th) is the feast of the Epiphany — “The man-
ifestation of Christ to the Gentiles.” The
Epiphany season, which links up particularly
with the story of the wise men (Matt. 2:1-
12), emphasizes the world-wide character of
the Christian revelation. Next follows the sea-
son of Lent, which opens on Ash Wednesday
(q.v.) and covers the six Sundays before Easter
Day. The forty days of Lent (excluding the
Sundays) are a penitential preparation for the
great Easter festival. The fifth Sunday in
Lent is commonly known as Passion Sunday
and the sixth as Palm Sunday. This latter ush-
ers us into Holy Week, in which we move
day by day through the events of the last
week of our Lord’s earthly life. Good Friday
marks the day of Christ’s passion, and Easter
Sunday celebrates his glorious resurrection.
The forty days of the Easter season (see Acts
1:3) conclude with Ascension Day, which
commemorates the Lord’s exaltation to the
right hand of God and testifies to his kingship.
Ten days later comes the feast of Pentecost,
or Whitsunday, with its definite stress upon
the ministry of the Holy Spirit in the church.
This ends the first half of the Christian Year.

The second half copsists of the Trinity sea-
son, beginning with Trinity Sunday, which
bears witness to the Christian doctrine of God
as Father, Son, and Holy Spirit. The Sundays
“after Trinity” (or “after Pentecost,” as in the
Roman Catholic Church) are concerned with
the practical outworking of the great facts and
events remembered from Advent to Pentecost.
As it has been said, the first half of the year
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answers the question, “What does a Christian
believe?”; the second half answers the ques-
tion, “What ought a Christian to do?”

Value. The spiritual value of observing the
liturgical year is receiving increasing recogni-
tion on the part of the non-liturgical churches
in all parts of the world. It is an undoubted
aid in holding the fullness of the Christian
faith and in maintaining the primary doctrines
in due proportion. It places the emphasis, as
the NT does, upon God’s revelation of him-
self in our Lord Jesus Christ and upon those
“once for all” events by which man’s redemp-
tion was accomplished. Its comprehensive char-
acter leaves no aspect of Christian faith and
life untouched and so meets man’s entire
spiritual need. In this way it is also an anti-
dote to modern heresies and “isms,” which
arise all too often from a neglect or under-
stressing of specific elements in the Christian
gospel. For the pastor, the Christian Year pro-
vides a tested framework for maintaining a
balanced, all-inclusive teaching program and
saves him from becoming ‘one-sided; for the
congregation, it offers an overall picture of
faith and life in which can be seen the pro-
portions of any particular doctrine or duty.
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CHRISTIANITY. Though the term Chris-
tian (q.v.) appears three times in the NT, the
time was not yet ripe for its companion word,
which came into use in the second century as
a designation for the religion which centers in
Jesus Christ. It is found first in the writings
of Ignatius, where it retains in one passage
the NT flavor of the word Christian — op-
posed and hated by the world (Rom. iii).
Twice it is contrasted with Judaism (Magn. x;
Phila. vi). Once it is mentioned as a system of
truth calling for a corresponding mode of life
(Magn. x).

The Christian movement began on Jewish
soil and made its first converts among the sons
of Israel. Those who adhered to the new faith
differed from their fellow Jews in that they
believed that Jesus of Nazareth was the Mes-
siah and that God had vindicated his claim by
raising him from the dead. The ties with Ju-
daism were not completely cut, but persecu-
tion drove an ever deepening wedge between
the two groups. Before Judaic Christianity

dwindled into comparative insignificance, it
passed. on its heritage to the Gentiles, who
were reached through Greek-speaking Jews
such as Barnabas and Paul.

Christianity has certain distinctives. It is
historically grounded in the sense that its
founder was an actual personage in history,
who lived at a certain period in the land of
Palestine. In this it differs from religions
which are built around mythological figures
and emphasize ideas rather than facts which
are historically verifiable as well as religiously
important.

It is also supernatural in character, for it
frankly depends upon revelation. Man is no
longer feeling out after God but is resting on
the divine self-disclosure in Christ. God has
become incarnate in his Son, who confirmed
the revelation in the OT and added to it by
his teaching and by personal impact. To see
him was to see the Father. The miraculous ele-
ment in Christianity is agreeable to its super-
natural nature. History ceases to be a riddle.
Eternity has dipped into time. Divine nature
has taken human form in order to reveal it-
self fully and to lift man into fellowship with
God.

To accomplish this latter goal, a plan of re-
demption was necessary. This is crucial to the
Christian faith. Christ came to save sinners by
the sacrifice of himself. Salvation is by grace
through faith. Works are excluded as a ground
for acceptance with God (Eph. 2:8-10).

Christianity is trinitarian, acknowledging
God the Father, Son, and Holy Spirit. In this
it is distinguished from the other monotheistic
religions.

The Christian faith is also exclusive. It does
not grant that men are saved by any other
means than the gospel of Christ. It derives this
conviction from the teaching of Scripture, and
not from partisan feeling or narrowness of out-
look. It does not deny good in other religions,
nor does it claim to have all truth. Rather, it
rejoices in the truth which God has been
pleased to reveal, which is sufficient for salva-
tion. Exclusivism only becomes offensive when
it ceases to be missionary.

Christianity may be viewed as a creed, but
behind its confession is a personal relation to the
Saviour. It may vary from place to place in its
form of government, but it everywhere ac-
knowledges the lordship of Christ. Its forms of
worship may differ from church to church, but
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its aim is to glorify God and to make known
his saving grace.
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Everert F. Harrison

CHRISTMAS. The early Christians did
not observe the festival of Christ’s birth, to
which they did not attach the importance
ascribed to his death and resurrection. In the
East, and later in the West, Christ’s birthday
was observed on January 6th in connection
with his baptism, a day on which the pagan
world celebrated the feast of Dionysus, asso-
ciated with the lengthening of the days. The
night of January 5th-6th was devoted to the
feast of Christ’s birth and the day of January
6th to his baptism. A fourth century papyrus
contains the oldest Christmas liturgy in exist-
ence. The nativity festival was separated from
the early Christian Epiphany feast and given
its own day, December 25th, between the
years 325 and 354. In Rome, December 25th
is attested as the day of Christ’s birth in 336.
It was introduced perhaps by Constantine the
Great who evidently chose the day because of
the popular pagan feast of the sun. Gregory
Nazianzen and Chrysostom popularized the
new festival in Constantinople. But opposition
to the new feast was stubborn throughout the
East, especially in Syria (Antioch). Egypt did
not receive it till 431, Armenia never.

See also CHRISTIAN YEAR.
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CHRISTOLOGY. I. New TESTAMENT
Curistorocy. In the NT, the writers in-
dicate who Jesus is by describing the sig-
nificance of the work he came to do, and the
office he came to fulfill. Amidst the varied de-
scriptions of his work and office, always main-
ly in terms of the OT, there is a unified blend-
ing of one aspect with another, and a develop-
ment that means an enrichment, without any
cancellation of earlier tradition.

A. Jesus in the Gospels. His humanity (g.v.)
is taken for granted in the Synoptic Gospels,
as if it could not possibly occur to anyone to
question it. We see him lying in the cradle,
growing, learning, subject to hunger, anxiety,

doubt and disappointment, surprise, etc. (Luke
2:40; Mark 2:15; 14:33; 15:34; Luke 7:9)
and finally to death and burial. But elsewhere
his true humanity is specifically witnessed to,
as if it might be called in question (Gal. 4:4;
John 1:14), or its significance neglected (Heb.
2:9,17; 4:15; 5:7-8; 12:2).

Besides this emphasis on his true humanity,
there is nevertheless always an emphasis on
the fact that even in his humanity he is sinless
and also utterly different from other men and
that his significance must not be sought by
ranking him alongside the greatest or wisest
or holiest of all other men. The virgin birth
and the resurrection are signs that here we
have something quite unique in the realm of
humanity. Who or what he is can be discov-
ered only by contrasting him with others, and
it shines out most clearly when all others are
against him. The event of his coming to suffer
and triumph as man in our midst is absolutely
decisive for every individual he encounters,
and for the destiny of the whole world (John
3:16-18; 10:27-28; 12:31; 16:11; I John 3:8).
In his coming the kingdom of God has come
(Mark 1:15). His miracles are signs that this
is so (Luke 11:20). Woe, therefore, to those
who misinterpret them (Mark 3:22-29). He
acts and speaks with heavenly regal authority.
He can challenge men to lay down their lives
for his own sake (Matt. 10:39). The kingdom
is indeed his own kingdom (Matt. 16:28;
Luke 22:30). He is the One who, in uttering
what is simply his own mind, at the same time
utters the eternal and decisive word of God.
(Matt. 5:22, 28; 24:35). His word effects what
it proclaims (Matt. 8:3; Mark 11:21) as God’s
word does. He has the authority and power
even to forgive sins (Mark 2:1-12).

B. Christ. His true significance can be un-
derstood only when his relationship to the peo-
ple in whose midst he was born is understood.
In the events that are set in motion in his
earthly career, God's purpose and covenant
with Israel is fulfilled. He is the One who
comes to do what neither the people of the
OT, nor their anointed representatives — the
prophets, priests and kings — could do. But
they had been promised that One who would
rise up in their own midst would yet make
good what all of them had utterly failed to
make good. In this sense Jesus of Nazareth is
the One anointed with the Spirit and power
(Acts 10:38) to be the true Messiah (q.v.) or
Christ (John 1:41; Rom. 9:5) of his people.
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He is the true Prophet (Mark 9:7; Luke
13:33; John 1:21; 6:14), Priest (John 17;
Epistle to Hebrews), and King (Matt. 2:2;
21:5; 27:11), as e.g., his baptism (Matt. 3:13
f£.) and his use of Isa. 61 (Luke 4:16-22) in-
dicate. In receiving this anointing and fulfill-
ing this messianic purpose, he receives from
his contemporaries the titles Christ (Mark
8:29) and Son of David (Matt. 9:27; 12:23;
15:22; cf. Luke 1:32; Rom. 1:3; Rev. 5:5).

But he gives himself and receives also many
other titles which help to illuminate the office
he fulfilled and which are even more decisive
in indicating who he is. A comparison of the
current messianic ideas of Judaism with both
the teaching of Jesus himself and the witness
of the NT, shows that Jesus selected certain
features of messianic tradition which he em-
phasized and allowed to crystallize round his
own person. Certain messianic titles are used
by him and of him in preference to others, and
are themselves reinterpreted in the use he
makes of them and in the relationship he gives
them to himself and to one another. This is
partly the reason for his “messianic reserve”
(Matt. 8:4; 16:20; John 10:24; etc.).

C. Son of man. Jesus used the title, “Son
of man,” of himself more than any other.
There are passages in the OT where the
phrase means simply “man” (e.g., Ps. 8:5)
and at times Jesus’ use of it corresponds to this
meaning (cf. Matt. 8:20). But the majority
of contexts indicate that in using this title
Jesus is thinking of Dan. 7:13, where the
“Son of man” is a heavenly figure, both an in-
dividual and at the same time the ideal repre-
sentative of the people of God. In the Jewish
apocalyptic tradition this Son of man is re-
garded as a pre-existent one who will come at
the end of the ages as Judge, and as a light to
the Gentiles (cf. Mark 14:62). Jesus some-
times uses this title when he emphasizes his au-
thority and power (Mark 2:10; 2:28; Luke
12:19). At other times he uses it when he
is emphasizing his humility and incognito
(Mark 10:45; 14:21; Luke 19:10; 9:58). In
the Gospel of John the title is used in con-
texts which emphasize his pre-existence, his
descent into the world in a humiliation which
both conceals and manifests his glory (John
3:13 £; 6:62 f.; 8:6 ff.), his role of uniting
heaven and earth (John 1:51), his coming to
judge men and hold the messianic banquet
(John 5:27; 6:27).

Though “Son of man” is used only by Jesus

of himself, what it signified is otherwise ex-
pressed, especially in Rom. 5 and I Cor. 15,
where Christ is described as the “man from
heaven” or the “second Adam.” Paul here takes
up hints in the Synoptic Gospels that in the
coming of Christ there is a new creation
(Matt. 19:38) in which his part is to be re-
lated to and contrasted with that of Adam in
the first creation (cf., e.g., Mark 1:13; Luke
3:38). Both Adam and Christ have the repre-
sentative relationship to the whole of man-
kind that is involved in the conception “Son
of man.” But Christ is regarded as One whose
identification with all mankind is far more
deep and complete than that of Adam. In his
redeeming action salvation is provided for all
mankind. By faith in him all men can par-
ticipate in a salvation already accomplished in
him. He is also the image and glory of God
(Il Cor. 4:4, 6; Col. 1:15) which man was
made to reflect (I Cor. 11:7) and which
Christians are meant to put on in participating
in the new creation (Col. 3:10).

D. Servant. Jesus' self-identification with
men is brought out in passages that recall the
suffering servant of Isaiah (Matt. 12:18; Mark
10:45; Luke 24:26). It is in his baptismal
experience that he enters this role (cf. Matt,
3:17 and Isa. 42:1) of suffering as the One
in whom all his people are represented and
who is offered for the sins of the world (John
1:29; Isa. 53). Jesus is explicitly called the
“Servant” in the early preaching of the church
(Acts 3:13, 26; 4:27, 30), and the thought
of him as such was also in Paul’s mind (cf.
Rom. 4:25; 5:19; 1I Cor. 5:21).

In the humiliation of his self-identification
with our humanity (Heb. 2:17; 4:15; 5:7;
2:9; 12:2) he fulfils the part, not only of vic-
tim, but also of High Priest offering himself
once for all (Heb. 7:27; 9:12; 10:10) in a
self-offering that brings about for ever a new
relationship between God and man. His “bap-
tism,” the fulfilment of which he accomplishes
in his earthly career culminating in his cross
(cf. Luke 12:50), is his self-sanctification to
his eternal priesthood, and in and through this
self-sanctification his people are sanctified for
ever (John 17:19; Heb. 10:14).

E. Son of God. The title “Son of God” is
not used by Jesus himself to the same extent as
“Son of man” (though cf. e.g, Mark 12:6),
but it is the name given to him (cf. Luke
1:35) by the heavenly voice at his baptism
and transfiguration (Mark 1:11; 9:7), by
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Peter in his moment of illumination (Matt.
16:16), by the demons (Mark 5:7) and the
centurion (Mark 15:39).

This title “Son of God” is messianic. In the
OT, Israel is the “son” (Ex. 4:22; Hos. 11:1).
The king (Ps. 2:7; Il Sam. 7:14) and possi-
bly the priests (Mal. 1:6) are also given this
title. Jesus, therefore, in using and acknowl-
edging this title is assuming the name of One
in whom the true destiny of Israel is to be

fulfilled.

But the title also reflects the unique filial
consciousness of Jesus in the midst of such a
messianic task (cf. Mate. 11:27; Mark 13:32;
14:36; Ps. 2:7). This has the profoundest
christological implications. He is not simply
a son but the Son (John 20:17). This con-
sciousness, which is revealed at high points in
the Synoptic Gospels, is regarded in John as
forming the continuous conscious background
of Jesus’ life. The Son and the Father are one
(John 5:19, 30; 16:32) in will (4:34; 6:38;
7:28; 8:42; 13:3) and activity (14:10) and
in giving eternal life (10:30). The Son is in-
the Father and the Father in the Son (10:38;
14:10). The Son, like the Father, has life and
quickening power in himself (5:26). The Fa-
ther loves the Son (3:35; 10:17; 17:23 £.)
and commits all things into his hands (5:35),
giving him authority to judge (5:22). The
title also implies a unity of being and nature
with the Father, uniqueness of origin and pre-
existence (John 3:16; Heb. 1:2).

F. Lord. Though Paul also uses the title
“Son of God,” he most frequently refers to
Jesus as “Lord” (q.v.). This term did not orig-
inate with Paul. Jesus is addressed and re-
ferred to in the Gospels as Lord (Matt. 7:21;
Mark 11:3; Luke 6:46). Here the title can
refer primarily to his teaching authority (Luke
11:1; 12:41), but it can also have a deeper
significance (Matt. 8:25; Luke 5:8). Though
it is most frequently given to him after his
exaltation, he himself quoted Ps. 110:1, and
prepared for this use (Mark 12:35; 14:62).

His lordship extends over the course of his-
tory and all the powers of evil (Col. 2:15; 1
Cor. 2:6-8; 8:5; 15:24) and must be the
ruling concern in the life of the church (Eph.
6:7; I Cor. 7:10, 25). As Lord he will come
to judge (II Thess. 1:7).

Though his work in his humiliation is also
the exercise of lordship, it was after the resur-
rection and ascension that the title of Lord was
most spontaneously conferred on Jesus (Acts

2:32 ff., Phil. 2:1-11) by the early church.
They prayed to him as they would pray to
God (Acts 7:59 £.; I Cor. 1:2; cf. Rev. 9:14,
21; 22:16). His name as Lord is linked in the
closest association with that of God himself
(I Cor. 1:3; II Cor. 1:2; cf. Rev. 17:14;
19:16; and Deut. 10:17). To him are referred
the promises and attributes of the “Lord” God
(Kyrios, LXX) in the OT (cf. Acts 2:21 and
38; Rom. 10:3 and Joel 2:32; T Thess. 5:2
and Amos 5:18; Phil. 2:10 f., and Isa. 45:23).
To him are freely applied the language and
formulae which are used of God himself, so
that it is difficult to decide in e.g., a passage
like Rom. 9:5 whether it is the Father or the
Son to whom reference is made. In John 1:1;
1:18; 20:28; II Thess. 1:12; I Tim. 3:16;
Tit. 2:13 and II Pet. 1:1, Jesus is confessed
as “God.”

G. Word. The statement, “The Word be-
came flesh” (John 1:14), relates Jesus both to
the Wisdom of God in the OT (which has a
personal character, Prov. 8) and to the law of
God (Deut. 30:11-14, Isa. 2:3) as these are
revealed and declared in the going forth of
the Word (q.v.) by which God creates, reveals
himself, and fulfils his will in history (Ps.
33:6; Isa. 55:10 f.; 11:4; Rev. 1:16). There
is here a close relationship between word and
event. In the NT it becomes clearer that the
Word is not merely a message proclaimed but
is Christ himself (cf. Eph. 3:17 and Col.
3:16; 1T Pet. 1:3 and 23; John 8:31 and
15:17). What Paul expresses in Col. 1, John
expresses in his prologue. In both passages
(and in Heb. 1:1-14) the place of Christ as
the One who in the beginning was the agent
of God’s creative activity is asserted. In bearing
witness to these aspects of Jesus Christ, it is
inevitable that the NT should witness to his
pre-existence. He was “in the beginning”
(John 1:1-3; Heb. 1:2-10). His very coming
(Luke 12:49; Mark 1:24; 2:17) involves him
in deep self-abasement (II Cor. 8:9; Phil. 2:5-
7) in fulfilment of a purpose ordained for him
from the foundation of the world (Rev. 13:8).
In the Gospel of John, he gives this testimony
in his own words (John 8:58; 17:5, 24).

Yet while his coming from the Father in-
volves no diminution of his Godhead, there is
nevertheless a subordination of the incarnate
Son to the Father in the relationship of love
and equality which subsists between the Fa-
ther and the Son (John 14:28). For it is the
Father who sends and the Son who is sent
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(John 10:36), the Father who gives and the
Son who receives (John 5:26), the Father
who ordains and the Son who fulfils (John
10:18). Christ belongs to God who is the
Head (I Cor. 3:23; 11:13) and in the end
will subject all things to him (I Cor. 15:28).

II. Patristic CuristoLocy. In the period
immediately following the NT, the Apostolic
Fathers (a.p. 90-140) can speak highly of Christ.
We have a sermon beginning: “Brethren, we
ought so to think of Jesus Christ, as of God, as
the Judge of the quick and the dead” (II Clem.).
Ignatius with his emphasis on both the true
deity and humanity of Christ can refer to the
“blood of God.” Even if their witness falls
short of this, there is a real attempt to combat
both Ebionitism (g.v.), which looked on Christ
as a man born naturally, on whom the Holy
Spirit came at his baptism, and also Docetism
(q.v.) which asserted that the humanity and
sufferings of Christ were apparent rather than
real.

The Apologists (e.g., Justin ca. 100-165, and
Theophilus of Antioch) of the next generation
sought to commend the gospel to the educated
and to defend it in face of attacks by pagans
and Jews. Their conception of the place of
Christ was determined, however, rather by cur-
rent philosophical ideas of the logos than by
the historic revelation given in the gospel, and
for them Christianity tends to become a new
law or philosophy and Christ another God in-
ferior to the highest God.

Melito of Sardis at this time, however, spoke
clearly of Christ as both God and man, and
Irenaeus (ca. 140-200), in meeting the chal-
lenge of Gnosticism, returned also to a more
biblical standpoint, viewing the person of
Christ always in close connection with his
work of redemption and revelation, in fulfil-
ment of which “he became what we are, in
order that he might make us to become even
what he is himself.” He thus became the new
Head of our race and recovered what had been
lost in Adam. saving us through a process of
“recapitulation.” In thus identifying himself
with us he is both true God and true man.
Tertullian (ca. 160-220) also made his con-
tribution to Christology in combating Gnosti-
cism (g.v.) and the various forms of what came
to be known as Monarchianism (Dynamism,
Modalism, Sabellianism) which had reacted in
different ways against the apparent worship
of Christ as a second God beside the Father.
He was the first to teach that the Father and

Son are of “one substance,” and spoke of three
persons in the Godhead.

Origen (ca. 185-254) had a decisive influ-
ence in the development of Christology in the
East. He taught the eternal generation of the
Son from the Father and used the term
homoousios. Yet at the same time his com-
plicated doctrine included a view of Christ as
an intermediate being, ‘spanning the distance
between the utterly transcendent being of God
and this created world. Both sides in the later
Arian controversy which began ca. 318 show
influences which may be traced to Origen.
(See OricENISM).

Arius (ca. 265-336) denied the possibility
of any divine emanation, or contact with the
world, or of any distinction within the God-
head. Therefore the Word is made out of noth-
ing before time. Though called God, he is not
very God. Arius denied to Christ a human
soul. The council of Nicaea ca. 325 con-
demned Arius by insisting that the Son was
not simply the “first born of all creation” but
was indeed “of one essence with the Father.”
In his long struggle against Arianism (q.v.),
Athanasius (298-373) sought to uphold the
unity of essence of the Father and Son by bas-
ing his argument not on a philosophical doc-
trine of the nature of the Logos, but on the
nature of the redemption accomplished by the
Word in the flesh. Only God himself, taking
on human flesh and dying and rising in our
flesh, can effect a redemption which consists
in being saved from sin and corruption and
death, and in being raised to share the nature
of God himself.

After Nicaea the question was raised: If
Jesus Christ be truly God, how can he be at
the same time truly man? Apollinaris (310-90)
tried to safeguard the unity of the person of
the God-man by denying that he had com-
plete manhood. He assumed that man was
composed of three parts: body; irrational or
animal soul; and rational soul or intellect
(nous). In Jesus the human nous was dis-
placed by the divine Logos. But this denied
the true reality of Christ’s humanity and in-
deed of the incarnation itself and therefore of
the salvation. The most cogent objection to it
was expressed by Gregory of Nazianzus: “The
unassumed is the unhealed.” Christ must be
true man as well as true God. Apollinaris was
condemned at Constantinople, 381.

How, then, can God and man be united in
one person? The controversy became focused
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on Nestorius, Bishop of Constantinople (d.
451), who refused to approve the use of the
phrase “mother of God” (theotokos) as applied
to Mary, who, he asserted, bore not the God-
head but “a man who was the organ of the
Godhead.” In spite of the fact that Nestorius
(see NEesToRIANISM) clearly asserted that the
God-man was one person, he seemed to think
of the two natures as existing side by side and
so sharply distinguished that the suffering of
the humanity could not be attributed to the
Godhead. This separation was condemned, and
Nestorius’ deposition at the Council of Ephe-
sus (431) was brought about largely by the
influence of Cyril in reasserting a unity of the
two natures in Christ’s person so complete that
the impassible Word can be said to have suf-
fered death. Cyril sought to avoid Apollinarian-
ism (q.v.) by asserting that the humanity of
Christ was complete and entire but had no in-
dependent subsistence (anhypostasis).

A controversy arose over one of Cyril’s fol-
lowers, Eutyches, who asserted that in the in-
carnate Christ the two natures coalesced in
one. This implied a docetic view of Christ’s
human nature and called in question his con-
substantiality with us. Eutychianism and Nes-
torianism were finally condemned at the Coun-
cil of Chalcedon (451) which taught: One
Christ in two natures united in one person or
hypostasis, vet remaining “without confusion,
without conversion, without division, without
separation.”

Further controversies were yet to arise be-
fore the mind of the church could be made up
as to how the human nature could indeed re-
tain its complete humanity and yet be without
independent subsistence. It was Leontius of
Byzantium who advanced the formula that
enabled the majority to agree on an interpreta-
tion of the Chalcedonian formula. The human
nature of Christ, he taught, was not an inde-
pendent hypostasis (anhypostatic), but it was
enhvpostatic, i.e., it had its subsistence in and
through the Logos.

A further controversy arose as to whether
two natures meant that Christ had two wills
or centers of volition. A formula was first
devised to suit the Monothelites who asserted
that the God-man, though in two natures,
worked by one divine-human energy. But
finally, in spite of the preference of Honorius,
Bishop of Rome for a formula asserting “one
will” in Christ, the Western church in 649
decreed that there were “two natural wills” in

Christ, and this was made the decision of the
whole church at the sixth Ecumenical Council
at Constantinople in 680, the views of Pope
Honorius I being condemned as heresy.

III. Furtaer DeveropMmENT. The theolo-
gians of the Middle Ages accepted the au-
thority of patristic Christology and allowed
their thought and experience to be enriched
by Augustine’s (354-430) stress on the real
humanity of Christ in his atoning work, on his
importance as our example in humility, and
on mystical experience. But this emphasis on
the humanity of Christ tended to be made
only when he was presented in his passion as
the One who mediates between man and a dis-
tant and terrible God. In their more abstract
discussion of the person of Christ, there was a
tendency to present One who has little share
in our real humanity. The humanity of Jesus,
however, became the focus of mystical devo-
tion in St. Bernard of Clairvaux (1091-1153)
who stressed the union of the soul with the
Bridegroom.

At the Reformation, Luther’s Christology
was based on Christ as true God and true man
in inseparable unity. He spoke of the “won-
drous exchange” by which through the union
of Christ with human nature, his righteousness
becomes ours, and our sins become his. He
refused to tolerate any thinking which might
lead to speculation about the God-man di-
vorced either from the historical person of
Jesus himself or from the work he came to do
and the office he came to fulfil in redeeming
us. But Luther taught that the doctrine of the
“communication of attributes” (communicatio
idiomatum) meant that there was a mutual
transference of qualities or attributes between
the divine and human natures in Christ, and
developed this to mean a mutual interpenetra-
tion of divine and human qualities or proper-
ties, verging on the very commingling of na-
tures which Chalcedonian Christology had
avoided. In Lutheran orthodoxy this led to a
later controversy as to how far the manhood
of the Son of God shared in and exercised
such attributes of divine majesty, how far it
was capable of doing so, and how far Jesus
used or renounced these attributes during his
human life.

Calvin also approved of the orthodox Chris-
tological statements of the church councils. He
taught that when the Word became incarnate
he did not suspend nor alter his normal func-
tion of upholding the universe. He found the
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extreme statements of Lutheran Christology
guilty of a tendency towards the heresy of
Eutyches, and insisted that the two natures in
Christ are distinct though never separate. Yet
in the unity of person in Christ, one nature is
so closely involved in the activities and events
which concern the other, that the human na-
ture can be spoken of as if it partook of divine
attributes. Salvation is accomplished not only
by the divine nature working through the
human but is indeed the accomplishment of
the human Jesus who worked out a perfect
obedience and sanctification for all men in his
own person (the humanity being not only the
instrument but the “material cause” of salva-
tion). This salvation is worked out in fulfil-
ment of the threefold office of Prophet, Priest
and King.

There is here a divergence between the
Lutheran and Reformed teaching. The Luth-
erans laid the stress upon a union of two na-
tures in a communion in which the human
nature is assumed into the divine nature. The
Reformed theologians refused to think of an
assumption of the human nature into the
divine, but rather of an assumption of the
human nature into the divine person of the
Son in whom there was a direct union between
the two natures. Thus, while keeping to the
patristic conception of the communicatio idio-
maium, they developed the concept of the
communicatio operationum, (i.e., that the
properties of the two natures coincide in the
one person) in order to speak of an active
communion between the natures without
teaching a doctrine of mutual interpenetration.
The importance of the communicatio opera-
tionum (which also came to be taken up by
Lutherans) is that it corrects the rather static
way of speaking of the hypostatic union in
patristic theology, by seeing the person and
the work of Christ in inseparable unity, and
so asserted a dynamic communion between the
divine and human natures of Christ in terms
of his atoning and reconciling work. It stresses
the union of two natures for his mediatorial
cperations in such a way that this work pro-
ceeds from the one person of the God-man by
the distinctive effectiveness of both natures. In
this light the hypostatic union is seen as the
entological side of the dynamic action of recon-
ciliation, and so incarnation and atonement are
essentially complementary.

Since the early nineteenth century the
tendency has been to try to depart from the

Chalcedonian doctrine of the two natures on
the ground that this could not be related to the
human Jesus portrayed in the Gospels, and
that it made use of terms which were alien
both to Holy Scripture and to current modes
of expression. Schleiermacher built up a
Christology on the basis of finding in Christ a
unique and archetypal consciousness of utter
filial dependence on the Father. In Lutheran
Christology there was a further important de-
velopment, the attributes of the humanity of
Jesus being regarded as limiting those of his
deity, according to the “Kenotic” theory of
Thomasius. On this view, the Word, in the
incarnation, deprived himself of his “external”
attributes of omnipotence, omnipresence, and
omniscience, yet still retained the “essential”
moral attributes. Though always remaining
God, he ceased to exist in the form of God.
Even his self-consciousness as God was ab-
sorbed in the single awakening and growing
consciousness of the God-man. Ritschl, too,
stressed the importance of the ethical attributes
of the person of Christ, and of refusing to
speculate beyond the revelation of God found
in the historic Jesus who must have for us
the value of God and whose perfect moral na-
ture is both human and divine. Since the be-
ginning of the twentieth century, modern con-
ceptions of personality and scientific and philo-
sophical doctrines of evolution have enabled
theologians to produce further variations in the
development of nineteenth century Christology.

In more recent discussion there has been a
return to the use of the Chalcedonian doctrine
of the two natures, particularly as interpreted
in the Reformed tradition, and a realization
that this apparently paradoxical formula is
meant to point towards the mystery of the
unique relationship of grace set up here be-
tween the divine and human in the person
and work of the God-man. This mystery must
not be thought of apart from atonement, for it
is perfected and worked out in history through
the whole work of Christ crucified and risen
and ascended. To share in this mystery of the
new unity of God and man in Christ in some
measure is also given to the church through
the Spirit. This means that our Christology is
decisive in determining our doctrine of the
church and of the word of sacraments as used
in the church. Our Christology must indeed
indicate the direction in which we seek to
solve all theological problems where we are
dealing with the relation of a human event or
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reality to the grace of God in Christ. In this
christological pattern the whole of our theo-
logical system should find its coherence and
unity.

Nor must this mystery be thought of in ab-
straction from the person of Jesus shown to
us in the Gospels in the historical context of
the life of Israel. The human life and teaching
of the historical Jesus have to be given full
place in his saving work as essential and not
incidental or merely instrumental in his aton-
ing reconciliation. Here we must give due
weight to modern biblical study in helping us
to realize both what kind of a2 man Jesus was
and yet also to see this Jesus of history as the
Christ of faith, the Lord, the Son of God.
Through the study of his office and work we
come to understand how his humanity is not
only truly individual but is also truly repre-
sentative.

See also IMAGE; ALEXANDRIA, SCHOOL OF;
AnNTIOCH, SCHOOL OF.
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CHURCH. Our word church, like its cog-
nate forms, kirche, kerk, kirk, comes from the
Greek adjective, to kuriakon, used first of the
house of the Lord, then of his people. The
NT word, ekklésia, is used of a public as-
semblage summoned by a herald (Acts 19:32,
39, 40). In the LXX, however, it means the
assembly or congregation of the Israclites, es-
pecially when gathered before the Lord for
religious purposes. Accordingly, it is used in
the NT for the congregation which the living
God assembles about his Messiah Jesus. Thus
the church is the spiritual family of God, the
Christian fellowship created by the Holy
Spirit through the testimony to the mighty
acts of God in Christ Jesus. Wherever the
Holy Spirit unites worshiping souls to Christ
and to each other there is the mystery of the
church.

The Definition of the Church. More fully
stated, the one church of God is not an institu-
tional but a supernatural entity which is in
process of growth towards the world to come.

It is the sphere of the action of the risen and
ascended Lord. All its members are in Christ
and are knit together by a supernatural kin-
ship. All their gifts and activities continue the
work of Christ by the power of the Holy
Spirit, originate from Christ, and are co-or-
dinated by him to the final goal. Then the
church will appear in the age to come as the
one people of God united in one congregation
before the throne, as the one celestial city —
the new Jerusalem.

The Marks of the Church. The Lord brings
and keeps his people in covenant fellowship
with himself by his Spirit and his Word (Isa.
59:21). His voice is heard in the proclamation
of his Word and his acts are seen in the ad-
ministration of his sacraments. Accordingly,
these with prayer and praise are the marks of
the visible church, the means the Holy Spirit
uses to bring individuals to personal faith and
to nourish believers in the corporate worship
of the Christian community. As they receive
God’s promises, he forgives the sins of his peo-
ple and scals them with his sacraments for the
world to come.

The Biblical History of the Church. The
existence of the church is a revelation of the
gracious heart of God. The Father chose his
eternal Son to become the Saviour of sinners,
the Messiah of the whole Israel of God. In
him God chose the people for his own posses-
sion and called individuals into this fellowship.
This one people of God includes the patri-
archs, the congregation of ancient Israel, Jesus
and his disciples, the primitive community of
his resurrection, and the Christian church.

For the people of God, the OT period was
the dispensation of promise, the NT that of
fulfilment. Jesus Christ revealed not a new
God, but a new way of worshiping the same
God. In the OT it is “the whole assembly of
the congregation of Israel” (Deut. 31:30) who
hear the law (Deut. 4:10; 9:10; 18:16; Acts
7:38), who sacrifice the passover lamb (Ex.
12), whom God redeems from Egypt (Ex.
15:13, 16; Ps. 77:15; 74:2; Acts 20:28), with
whom God makes the covenant at Sinai (Ex.
33-35), for whose sins expiatory sacrifices are
provided (Lev. 4 and 16), who arc a holy
nation to praise God (Ex. 19:6; Hos. 2:23;
Ps. 22:22; cof. Heb. 2:12: 1T Pet. 2:9-10).
Other NT passages also recognize a unity with
the OT people of God (Matt. 8:11; Rom.
11:16-28; 1 Cor. 10:1-4). The messianic ex-
pectation of the OT includes the formation of
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a faithful new Israel. In Christ the God of the
OT speaks so that the NT church is the ful-
filment of the OT congregation.

The several steps in the formation of the
new lsrael of God include the calling of the
disciples to gather as sheep about their shep-
herd, the confession of Peter, the Last Sup-
per, the cross and the resurrection, Pentecost
and the sending out of the apostles as eyewit-
nesses of the resurrection. Jesus bound the dis-
ciples not to the Torah of the rabbis nor to
the ideas of a Socrates, but to himself. To this
fellowship gathered around God's saving self-
revelation in the Messiah, Jesus gave the
kerygma, the Lord’s prayer, the sacraments
with common praise following -the Last Sup-
per, a distinct code with special teachings on
such matters as divorce, authoritative teachers,
a common purse and treasurer.

God’s dealings with men are marked first
by a narrowing of the channel that the stream
of revelation may be deepened and then there-
after that the blessing may become world-wide.
Thus he dealt first with the human race, then
with the nation of Israel, later with the rem-
nant thereof, further with the few pious fami-
lies from which John, Jesus and the first dis-
ciples came. When the Good Shepherd was
taken, all the disciples forsook him and fled
so that the Israel of God was one person, the
Saviour who died on Calvary for the sins of
the world. But God raised up from the dead
our Lord Jesus Christ and sent that Great
Shepherd of the sheep to gather again the
flock. At the appointed mountain over five
hundred met him at one time, three thousand
were converted at Pentecost, and the Lord
continued to add together daily those who
were being saved.

On the basis of the OT and the gospel prep-
aration Christ poured forth the Holy Spirit at
Pentecost to constitute the assembled fellow-
ship the church of God. The Spirit anointed,
christened, sealed every member of the gather-
ing. From the exalted Christ, he came to be the
life and guide of the church until the return of
her Lord. In bringing the gospel to the gentile
world, God established a new missionary cen-
ter, Antioch, called a new voice, the Apostle
Paul, and approved a new name for his people,
Christian.

The Nature of the Church. The Apostle
Paul speaks of the whole and of each local
group as “the church” even as he uses this
term for a household of believers as well as for

larger gatherings. Thus it is not the addition
of churches which makes the whole church,
nor is the whole church divided into separate
congregations. But wherever the church meets
she exists as a whole, she is the church in that
place. The particular congregation represents
the universal church, and, through participa-
tion in the redemption of Christ, mystically
comprehends the whole of which it is the local
manifestation.

The terms “the church of God,” “the
churches in Christ” reach their full expression
in “the churches of God . . . in Christ Jesus,”
(I Thess. 2:14). This phraseology indicates
that the significant features of the church are
her relationship to God and to Jesus Christ.

As to the former, the church is a fact estab-
lished by God. It is his supernatural act. Ac-
cording to the consentient testimony of the
OIld and of the New Testaments, this is not
a man-made myth but a God-given fact. The
same God who spoke the word of promise to
ancient Israel speaks the word of fulfilment to
the Christian congregation. As the Father re-
veals the Son, the Messiah builds his church
(Matt. 16:17-18; 11:25-30). At Pentecost the
three miracles manifest the direct action of
God establishing his church. The NT speaks
of the church as God’s building, his planting,
his vineyard, his temple, his household, his
olive tree, his city, and his people. It describes
her ministers as the gifts of God (I Cor.
12:28), of the ascended Christ (Eph. 4:11),
or of the Holy Spirit (Acts 20:28). Paul rec-
ognized the priority of the Jerusalem church
not because of the personal importance of the
individuals who composed it, but because this
fellowship of men and women was the assem-
bly of God in Christ. That is, he recognized
the fact of God’s action and did not treat it as
a matter of human speculation which was at
his disposal.

As the church is a fact established by God,
so is she the place where God acts for our sal-
vation. Here the risen Lord encounters men,
changes them from rebels against their Maker
into children of their heavenly Father, brings
them from enmity into peace. It pleases God
by the foolishness of the kerygma to save those
who believe (I Cor. 1:21). The gospel is the
power of God who saved us and called us to
faith (Rom. 1:16; 15:16 f; II Tim. 1:8).
As we observe the outward functioning of the
Word and the sacraments with the bodily
senses, it is not less important that we con-
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template the activity of God in the church
with the ear and the eye of faith. Preaching
becomes more effective as it calls men more
often to behold God working for them than
when it scolds men for not working better for
God. “God, the Creator of heaven and earth,
speaks with thee through His preachers, bap-
tizes, catechises, absolves thee through the
ministry of His own sacraments” (Luther). As
the sacrament is administered, Christ is not
less busy giving himself and his blessings to
the believer than the minister is in distributing
the bread and the cup to the communicants.
The Reformers speak of the Sabbath as the
day in which we are to rest from our labors
that God may work in us. As God generates
believers by the preaching of the Word of
Christ, and nourishes them by the sacraments
of his grace, faith beholds the face of the Lord
in the form of the church of the living God.

God's acts in the church are in Christ Jesus.
An adequate recognition of Jesus as the Mes-
sizh and of the mighty acts of God in him
establishes the integral relation of the church
to her Lord. The King-Messiah and the people
of God belong together. As the shepherd im-
plies the flock, as the hen gathers her chickens
under her wings, as the vine has many
branches, the body its several members, as the
foundation supports its building, as the Serv-
ant justifies many, as the Son of Man stands
for the saints of the Most High, as the King
implies the kingdom, so the Messiah has his
twelve and the Lord his church. Jesus spoke
of “my church” and of “my flock,” and these
two are linked together in Acts 20:28. The
several lines of parallel thoughts support the
infrequent use by Jesus of the word church
(Matt. 16:18; 18:17). Following his exalta-
tion, by the one Holy Spirit we are all baptized
into the one body of Christ and each is given
a special function in his body. Christ is the
church herself in that she is the body of
Christ, and yet Christ is distinct from the
church in that while she is the body he is her
Head, and at the same time her Lord, her
Judge, her Bridegroom. Her life, her holiness
and her unity are in him.

The heavenly church is the bride awaiting
Christ her Bridegroom (Mark 2:19, 20; II Cor.
11:2; Rom. 7:1-6 and especially Ephesians
and Rev. 19-21). Christ loved the church and
gave himself up for her. Having cleansed the
church by the washing of water with the
Word, he is now sanctifying her in order that

he may present her spotless for the marriage
feast of the Lamb. Thus, within the heart of
Christ’s bride there should ever be a great
longing for the hour when all the shadows
shall flee before the flaming of his advent
feet.

The Ministry of the Church. The one es-
sential ministry of the church is, therefore,
the ministry of her Lord and Saviour Jesus
Christ. Hebrews and Revelation reveal the
Lamb in the midst of the throne, the High
Priest ever interceding at the heavenly altar of
prayer as the focus of Christian worship. By
his heavenly ministration all of God’s people
have access to the throne of grace. In the NT
church there is no chancel separating the cler-
gy from the laity. All of the flock are God’s
heritage (clergy), a royal priesthood, a people
(laity) for God’s own possession (I Pet. 2:9;
5:2-3).

As under-shepherds, Christ appointed first
of all the apostles who had companied with
him through his ministry and who were eye-
witnesses of his resurrection. By the apostolic
kerygma, God brought those who had not seen
Jesus into a like precious faith with the apos-
tles. As they directly represent Christ and
speak with the authority he has conferred, so
there is no way to him which detours around
the apostolic witness to Christ. They preached
Christ Jesus as Lord and themselves servants
for Christ’s sake (II Cor. 4:5). While the
church belongs to Christ, the apostles belong
to the church, not the church to them (I Cor.
3:22). Lest any one would think they bap-
tized in their own name, it was their custom
to have baptism performed by their associates
(Acts 10:47 £; I Cor. 1:13-17).

Following the .apostles were the prophets
who brought words from God for the prac-
tical problems of life and were responsible to
the church. Then there were evangelists gifted
in presenting the gospel to win men to Christ
and teachers to instruct them in Christian liv-
ing. In the local congregations there was a
plurality of officers: elders to oversee the work
and conduct of the church, and deacons to
distribute to the necessities of saints. In this
latter service, ministering women ably assisted.

The Mission of the Church. Our Lord Jesus
Christ is the sun about which the whole mis-
sion of the church revolves. Public worship is
the encounter of the risen Redeemer with his
people; evangelism is calling men to the Sav-
iour; publishing the law of God is proclaiming
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his lordship; Christian nurture is feeding his
lambs and disciplining his flock; ministering to
the needs of men is continuing the work of the
Great Physician.

In the whole work and witness of the
church, Jesus Christ is to be recognized as
Lord, the only King in Zion. Her business is
to obey his will, to proclaim not her own but
his reign. For God has established him upon
that throne of which David’s was a type (Isa.
9:6-7; Luke 1:26-35; Acts 2:25-36). He has
been enthroned with all authority that he may
give repentance and remission of sins (Matt.
28:18; Acts 5:31). Thanks to his intercession,
his people have access to the throne of grace
for mercy and help in every time of need.
Every mercy received from Christ, every com-
fort of the Spirit, every assurance of the Fa-
ther's love is a testimony to the praise of the
glory of God’s grace. And the church is this
witness, the concrete evidence of the grace of
the Lord Jesus Christ, the love of God and the
communion of the Holy Spirit.
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Wirriam Cuirps Rosimnson

CHURCH GOVERNMENT. Basically
there are three types of church government,
the episcopal, the presbyterian, and the con-
gregational. Probably none of these exists in a
pure form without admixture of the others.
Episcopalianism, for example, finds a large
place for presbyters in its synods and else-
where, and its congregations have many func-
tions of their own. Presbyterian congregations
also play their part, while the appearance of

moderators attests a movement towards epis-
copal supervision. The very existence of such
groupings as Congregational and Baptist
Unions, with their presidents, shows that
churches with a basically congregational polity
are yet alive to the place of other elements in
the Christian tradition. Yet the generalization
we have stated does apply, and we shall ex-
amine these systems in turn.

I. Episcopacy is the system in which the
chief ministers of the church are bishops, oth-
ers being presbyters (or priests) and deacons.
All of these are mentioned in the NT, al-
though there bishops and presbyters seem to
be identical (see Eriscopacy). Those who see
an episcopal system in the NT point to the
function of the apostles (which some feel was
passed on to the bishops they ordained), to the
position of James of Jerusalem (which is not
unlike that of the later bishop), to the func-
tion of Timothy and Titus as revealed in the
Pastoral Epistles (which seems to indicate a
status intermediate between those of the apos-
tles and the bishops of later times). There are
also the facts that the apostles practiced ordina-
tion by the laying on of hands (Acts 6:6;
I Tim. 4:14), and that they appointed elders
in the churches they founded (Acts 14:23),
presumably with the laying on of hands. On
this view the apostles were the supreme minis-
ters of the early church, and they took care
that suitable men were ordained to the minis-
try. To some of them they entrusted the power
to ordain, and so provided for the continuance
of the ministry in succeeding generations.

It is further alleged that the organization
of the church subsequent to NT days sup-
ports this view. In the time of Ignatius the
threefold ministry was clearly in existence in
Asia Minor. By the end of the second century
it is attested for Gaul and Africa by the writ-
ings of Irenaeus and Tertullian. Nowhere is
there evidence of a violent struggle (as would
be natural if a divinely ordained congrega-
tionalism or presbyterianism were overthrown),
and the same threefold ministry appeared uni-
versally. The conclusion that is drawn is that
episcopacy is the primitive and rightful form
of church government.

But there are objections. For example, there
is no evidence that bishops differed from pres-
byters in NT days. It is going too far to say
that all the ministry of those times was of
apostolic origin. What was the case with
churches not of apostolic foundation like
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Colosse? Again some of the early church or-
ders, like the Didache, are congregational in
outlook. The case is not proved.

II. PrespyTERIANISM does not usually hold
that only its polity is to be found in the NT.
At the Reformation the Presbyterian leaders
thought that they were restoring the original
form of church government, but this would
not be vigorously defended by many Presby-
terians today. It is recognized that there has
been much development, but it is held that
this took place under the guidance of the
Spirit, and that the essentials of the presby-
terian system are scriptural. In the NT it is
beyond question that the presbyters occupy an
important place. They are identical with the
bishops, and form the principal local ministry.
In each place there appears to have been a
pumber of presbyters who formed a kind of
college or committee which was in charge of
local church affairs. That is the natural con-
clusion to which exhortations like Heb. 13:17;
I Thess. 5:12 f., etc., point. From the account
of the Council of Jerusalem in Acts 15 we see
that the presbyters occupied an important place
at the very highest levels of the early church.
In the subapostolic age the bishop developed
at the expense of the presbyters. This was due
to such circumstances as the need for a strong
leader in times of persecution and in the con-
troversies against heretics, and perhaps to the
prestige attaching to the minister who regu-
larly conducted the service of Holy Com-
munion.

There is much that is convincing here.
Against it, as a complete understanding of the
NT and the early church, are the considera-
tions we have adduced under Eriscoracy,
and those to follow under the next heading.

III. CONGREGATIONALISM, as the name im-
plies, puts the chief stress on the place of the
congregation. Perhaps it would not be unfair
to say that the chief scriptural buttresses of
this position are the thoughts that Christ is the
Head of his church (Col. 1:18, etc.), and
that of the priesthood of all believers (I Pet.
2:9). It is fundamental to NT teaching that
Christ has not left his church. He is the liv-
ing Lord among his people. Where but two
or three are gathered together in his name, he
is in the midst. Nor is it any less fundamental
that the way into the very holiest of all is
open to the humblest believer (Heb. 10:19
£.). Other religions of the first century re-
quired the interposition of a priestly caste if

a man would approach God, but the Christians
would have none of this. Christ’s priestly work
has done away with the necessity of any earth-
ly priest if a man would approach God. Added
to this is the emphasis on the local congrega-
tion in the INT. There, it is maintained, we
see autonomous congregations, not subject to
episcopal or presbyterian control. The apostles,
it is true, exercise a certain authority, but it is
the authority of founders of churches, and of
the Lord’s apostles. After their death there was
no divinely instituted apostolate to take their
place. Instead the local congregations were
still self-governing, as we see from local church
orders like the Didache. Appeal is also made
to the democratic principle. The NT makes it
clear that Christians are all one in Christ, and
there is no room for any absolute authority.

A consideration of all this evidence, then,
leaves us with the conclusion that it is impos-
sible to read back any of our modern systems
into the apostolic age. If we are determined to
shut our eyes to all that conflicts with our
own system, then we may find it there, but
hardly otherwise. It is better to recognize that
in the NT church there were elements that
were capable of being developed into the epis-
copal, presbyterian and congregational sys-
tems, and which, in point of fact, have so de-
veloped. But, while there is no reason why
any modern Christian should not hold fast to
his particular church polity and rejoice in the
values it secures to him, that does not give him
license to unchurch others whose reading of
the evidence is different.

BIBLIOGRAPHY

J. B. Lightfoot, Commentary on Philippians, pp. 181-
269; E. Hatch, The Organization of the Early Christian
Churches; H. B. Swete, ed., Essays on the Early History
of the Church and Ministry; B. H. Streeter, The Primi-
tive Church; T. W. Manson, The Church’s Ministry;
K. E. Kirk, ed., The Apostolic Ministry; R. W. Dale,
Manual of Congregational Principles; ]J. Moffatt, The
Presbyterian Church.

Leon Morris

CIRCUMCISION. An operation performed
on the male organ of propagation for the re-
moval of the foreskin. Although practiced
also among other nations, within Israel cir-
cumcision has a distinct meaning. As a sign
of the covenant with Abraham (Gen. 17:11)
it partakes of the characteristics of this cove-
nant. It appears capable of a progressive deep-
ening of import and teaches ethical and spirit-
val truth. The external rite, whose observance
is strictly enjoined (Gen. 17:12 ff.; Ex. 4:24
f£.; Josh. 5:2 £f.), ought to be the sign of an
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internal change, effected by God (Deut.
10:16; 30:6). The uncircumcised as well as
the unclean are barred from the “holy city”
(Isa. 52:1; cf. Ezek. 44:7, 9). Humility and
acceptance of God’s punishment are to take
the place of the uncircumcised heart before
God will restore his covenant (Lev. 26:41).

The NT echoes this teaching and brings it
to its completion. Circumcision being a sign
of the righteousness of faith (Rom. 4:10 f.)
and having lost its relevance for justification
through Christ’s coming (Gal. 5:6), no NT
believer can be compelled to submit to it (Acts
15:3-21; cf. Gal. 2:3). In the light of this
NT fulfilment the term circumcision now ap-
plies equally to Jewish and gentile Christians
alike (Phil. 3:3) since in the “circumcision of
Christ” all those who are baptized have put
off the body of the flesh (Col. 2:11 £.).
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MarTteNn H. WoubpsTrA

CITIZENSHIP. The word citizenship is
not used in the AV, but it is used by the ASV
and the RSV in Acts 22:28 and the ASV in
Phil. 3:20. “Citizen” and “fellow-citizen” are
used by all three versions in Luke 15:15;
19:14; Acts 21:39 and Eph. 2:19. The same
Greek root is used in a few other passages with
various translations. The RSV often translates
Réomaios “Roman citizen,” and in Judg. 9
translates “citizens of Shechem” where the
other versions have “men of Shechem.”

Roman citizenship was highly prized be-
cause of its privileges and advantages, such as
exemption from degrading punishment, the
right of trial before Roman courts with their
administration of the famed Roman justice,
and the right of appeal to Caesar himself as
the supreme court. Citizenship could be in-
herited by birth, could be granted to individ-
uals, or bestowed upon those living in certain
cities or districts.

The Christian has his citizenship in the
kingdom of God. That fact should make us
aware both of our glorious blessings and our
corresponding obligations.

SamusL A. CARTLEDGE

CITY. The term polis (Heb. %) was ap-
plied in biblical times to places of quite modest
proportions (e.g., Lachish covered fifteen
acres) to distinguish them from villages and

countryside (Mark 6:56). The Hebrew city
occupied a defensive hill site (Josh. 11:13)
near a water supply, and contained a citadel
(Judg. 9:51), walls, gates, narrow streets,
market place (Matt. 11:16), cisterns and a
sanctuary. Particular quarters housed special
crafts; control was vested in elders (Deut.
19:12), judges and watchmen (Isa. 62:6).
The Greek free city state embraced citizens be-
yond its walls, was administered by ekklésia
(citizen-assembly) and boulé (council), and
acknowledged its Tyché or goddess (cf. Roman
genius).

Jerusalem was regarded as the holy city
(Isa. 52:1 = Matt. 4:5) of the great King
(Ps. 48:2 = Matt. 5:35) while it contained
God’s temple. The concept of a restored Jeru-
salem appears in Ezek. 40 ff.; Zech. 2; Hag.
2:6-9, Pss. Sol. 17:33 and I Enoch 90:28,
and leads Paul to envisage a free city of Jeru-
salem above as the mother (II Sam. 20:19)
of Christians (Gal. 4:26). Revelation, viewing
the present world order as corrupt, teaches that
the holy city must be established either in the
millennial age (Rev. 21:9 ff.) or as the final
habitation of redeemed humanity in the eter-
nal state (Rev. 21:1-2). The city is the
church, Christ’s bride, and the new Israel of
twelve gates, founded on the kerygma of the
twelve apostles. It lies foursquare like the
holy of holies, but being sanctified by God'’s
presence throughout its infinite extent needs
no local temple. By allusion to Gen. 2:10 and
Ezek. 47:7 the seer depicts the city’s ideal
water supply and security. It was by depicting
Christian society as the City of God that Au-
gustine fostered the medieval conviction that
the empirical Catholic Church was the king-
dom of God.
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Denis H. TonGuEe

CLEAN, UNCLEAN. The Hebrew tihor
and the Greek katharos chiefly represent the
idea expressed by “clean;” whereas the Hebrew
tamé and the Greek akathartos (and akathar-
sia) chiefly represent the idea expressed by
“unclean.”

The OT presents four clean-unclean cate-
gories: (1) Sex — the uncleanness of parturi-
tion (Lev. 12), menstruation (Lev. 15:19-24),
unlawful copulation (Lev. 20:10-21) and
seminal emission (Lev. 15:16-18). (2) Food
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— the uncleanness of certain creatures for food
(Lev. 11). Blood is likewise forbidden as
human diet (Gen. 9:3 £.). (4) Disease — the
defilement of leprosy (Lev. 13, 14). (5)
Death — the pollution of the corpse (Lev.
11:24-40; Hag. 2:13).

These distinctions may be justified on the
following grounds: (1) the natural stigma at-
tached to certain things (serpents, death, etc.)
because of their association with human sin
(Gen. 3). (2) The hygienic cleanliness of the
people as preservatives of health (Deut. 23:9-
14). (3) The ceremonial use of certain things
in worship (such as blood for atonement),
thus making them “unclean” for other uses
(Lev. 17:10-14; Deut. 12:15 £.). (4) The
covenant relationship of Israel as a holy (un-
contaminated) people (Lev. 20:7, 22-26). (5)
The typical significance of ceremonialism as
symbols of a spiritually “clean” heart (Ps. 24:3
£;51:7, 10).

The NT revelation sets forth eight levels:
(1) the natural impurity of evil spirits (Mark
1:26 £.) and the unregenerate (Rom. 1:24).
(2) The legal observance (Gal. 4:4) of cere-
monial distinctions in Jesus’ life (Luke 2:21-
24: 5:14). (3) The implicit abrogation of
Jewish ceremonialism in Jesus’ teaching (Matt.
15:3-20). (4) The complete repudiation of
ceremonial distinctions in apostolic practice
(Acts 11:1-12) and teaching (Rom. 14:14,
20; Titus 1:15). (5) The explicit retention of
the concept of the “clean” with reference to
children of a believing parent (I Cor. 7:14;
of. Acts 15:20,.29). (6) The retrogression to
ceremonialism in mnascent Gnosticism (Col.
2:16, 20-22). (7) The resurgence of cere-
monial distinctions in the predicted apostasy
(I Tim. 4:1-5). (8) The eternal separation of
the “clean” (the saved) and the “unclean”
(the lost) in the world to come (Rev. 22:14
£).
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Wick BrooMALL

CLERGY. The word is derived from the
Greek kléros, “a lot,” which may point to a
method of choosing something like that in
Acts 1:26 (cf. also Acts 1:17 where “part”
translates kléros). As early as Jerome it was
pointed out that the use of the term is am-
biguous. It may denote those who are chosen
out to belong in a special sense to the Lord,
or it may signify those whose lot or portion is

the Lord. In the NT the word is not used of a
restricted class. It denotes either a lot or a
heritage, and in I Pet. 5:3 the plural is used
of God’s people as a whole. But by the time
of Tertullian we find it used of the class of
ordained office-bearers in the church. It was
applied to the threefold ministry of bishops,
priests and deacons. Later on the word ex-
tended its meaning to include the minor or-
ders, and sometimes, it would seem, members
of religious orders or even educated people
generally. Then it reverted to an earlier use
and now denotes regular members of the min-
istry of the church (without respect to de-
nomination) as distinct from lay people gen-
erally.

Leon Morris

CLOUD. See GLORY AND SHEKINAH.

COLLECT. From the Latin collecta, de-
noting the “gathering together” of the prayers
of the congregation into a short compass. Brev-
ity is thus the essence of a collect. In construc-
tion it consists of three elements: (a) an in-
vocation, which is usually based on some par-
ticular attribute of the Godhead; (b) the peti-
tion, with which is commonly linked some
spiritual objective; (c) the termination, plead-
ing the name and merits of Jesus Christ or
ascribing glory to the triune God. Most of the
collects in current liturgical use are ancient,
being derived from the Latin Sacramentaries
of Leo I (fifth cent.), Gelasius (492), or
Gregory (590). Of the more modern collects
to be found in the Anglican Book of Common
Prayer, some date from the Reformation and
were the work of Cranmer (e.g., Advent I and
II), while others were added in 1662 (e.g.,
Advent 111, Epiphany VI).

Frank CoLQUHOUN

COLLECTION (for the Saints). The word
logeia, which often occurs in the Koine for
collections with a religious purpose, is used by
Paul in I Cor. 16:1 to describe the collection
for the poverty-stricken Jewish Christians at
Jerusalem. Paul also uses leitourgia for the
same idea in II Cor. 9:12 to set forth this
charity as a religious service commendable to
God. The plan, although organized by Paul,
was sponsored by the Jerusalem “pillar apos-
tles” (Gal. 2:10). Paul himself seems to have
regarded it as the climax of his work in Gala-
tia, Asia, Macedonia and Achaia (Acts 24:17;
Rom. 15:25, 26; II Cor. 8:1 ff.), and the

importance he attached to it can be seen in
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his careful planning (note the explicit direc-
tions in I Cor. 16:2), his own determination
to deliver it personally if at all possible, and
his appointment of delegates to accompany
him (cf. G. S. Duncan, St. Paul’s Ephesian
Ministry, 1929).

Donarp GUTHRIE

COMFORT. Nehamd and tanhimim are
variously rendered by the words “comfort,”
“consolation,” “exhortation,” “encouragement,”
and the usual Greek equivalent is paraklésis.
From the Hebrew root come the proper names
Nahum (comfort) and Nehemiah (God com-
forts). The Greek word has a personal form
paraklétos which is a descriptive title of the
Holy Spirit (Comforter, Paraclete) and means
“one called alongside (to help).”

The Hebrew verb “covers a large sphere of
action; its reflexive use denotes man’s sorrow-
ing for the past whereas the intensive form ap-
plies to active consolation” (Ulrich Simon, A
Theology of Salvation, p. 28). When God
comforts, he does so by reversing human situa-
tions and turning sorrow into joy. On the na-
tional scale this was seen particularly in the
deliverance of Isracl from the exile (Isa. 40:1;
49:13: 51:3; etc).

In the NT, although a national application
is found in Luke 2:25, paraklésis is used in a
more personal sense. Comfort is promised to
those who mourn (Matt. 5:4). All three per-
sons of the Godhead are associated in the min-
istry of consolation (II Cor. 1:3, 5; Phil. 2:1;
Acts 9:31). Christ by his incarnation is well
fitted to be our Comforter, having fully shared
our sorrows and temptations (Luke 7:13; Heb.
2:18).

Barnabas means “son of consolation” (Acts
4:36); the Epistle to the Hebrews is described
as a “word of consolation” (Heb. 13:22); II
Corinthians is pre-eminently the epistle of con-
solation (paraklésis in each case). Readiness to
support one another in griefs and trials should
always be characteristic of the Christian fel-
lowship (see I Thess. 2:11; Rom. 1:12; Col.
4:11).
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L. E. H. Stepuens-Hobce
COMFORTER. See HoLy SpirIT.

COMMAND, COMMANDMENT. These

are the words most frequently used to express

authority, whether divine or human. They are
the rendering of several Hebrew and Greek
words which occur as nouns or verbs about
nine hundred times in Scripture. The first
word of God to man was a command: “The
Lord God commanded the man saying” (Gen.
2:16). Man's disobedience to that command
was the fall. The commandments of God are
his law which in its fullest sense covers every-
thing which God has commanded. Ps. 119
uses ten different words nearly two hundred
times to express this idea: the most frequent
are law, word, judgment, testimony, command-
ment, statute, precept, saying. In a narrow and
specific sense, the reference is to the Decalogue
or ten commandments {(q.v.).

Oswarp T. Arris

COMMISSION, THE GREAT. jesus’
command to the Elever to preach the gospel
on a world-wide basis is confined to the post-
resurrection period. This is not to say that in-
timations of the divine purpose are lacking
prior to this time (e.g. Mark 14:9). But there
is an undeniable fitness in withholding pre-
cise directions until the events which con-
stitute the basis of the gospel have occurred.

Each of the Gospels has its own statement
of the Commission, which was doubtless re-
peated in somewhat varying form by our Lord
on several occasions. Mark’s account, found in
the disputed ending of his Gospel (16:15),
emphasizes the obligation to go to every crea-
ture with the message. Luke’s statement
stresses the evangelization of the nations as the
fulfilment of God’s purpose set forth in the OT
Scriptures. It is a part of the divine program as
definitely as the death and resurrection of the
promised Christ (Luke 24:46-48). In John
the words of Jesus impart dignity to this task.
As the Father has sent him, so does the
Saviour send the apostles. The mention of the
Spirit suggests the source of needed power for
this mission, and the word about forgiveness of
sins points to the cffectivencss of the applica-
tion of the gospel to the needs of sinful men
(John 20:21-23).

The peculiarity of Acts 1:8 lies in its spe-
cification of the areas in which the witness is
to be given. Galilee is omitted,. perhaps on the
assumption that the disciples, being Galileans,
will not neglect their own section. Each of the
places mentioned has its own reason for em-
phasis. Jerusalem must not be avoided because
of antipathy for those who there crucified the
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Lord. Such people advertise their need for the
cospel. Judea is the probable home of the be-
trayer, but it must not suffer neglect on this
account. Samaria conjurcs up feelings of ani-
mosity, but this must not deter the apostles
from ministry there. Jesus himself had pointed
the way (John 4). The uttermost part of the
carth suggests the masses of paganism with
their idolatry and immorality. These must be
reached, and without the complaint that the
Master confined his labors to the Jews.

In Matthew 28:19 the emphatic word is
not go but make disciples. This means to make
converts, as in Acts 14:21. Evangelism must
be followed by baptizing and teaching. The
command is grounded in Jesus’ universal au-
thority (v. 18) and is implemented by his
promise of unfailing presence and support (v.
20).

Everert F. Harrison

COMMON. The Jewish concept of “com-
mon” as “unclean” is reflected in Acts 10:14,
28; 11:8, in connection with Peter’s vision on
the housetop. There the two terms are synon-
vmous. The word koinos is even translated “de-
filed” in Mark 7:2, “unclean” in Rom. 14:14
(three times), and “unholy” in Hebrews
10:29 (AV). The cognate verb koinod is
rendered ‘“defile” in eleven of its fifteen oc-
currences in the NT (AV). This reveals the
strong Jewish emphasis on ceremonial clean-
ness and uncleanness.

But in the NT koinos also has its original
meaning of “belonging to the group.” Thus
we rtead of “the common faith” (Titus 1:4)
and “the common salvation” (Jude 3). It is
stated that the early disciples in Jerusalem
“had all things common” (Acts 2:44; 4:32)
(see Community ofF Goobs). A careful study
of the Greek tenses, however, shows that when
special needs arose these were met by some
believer selling property and donating the
proceeds. Private property was not abolished.

Rarru EaRrLe

COMMON GRACE. The doctrine of com-
mon grace, says Herman Bavinck, enables one
to recognize and appreciate all that is good and
beautiful in the world while at the same time
holding unreservedly to the absolute character
of the Christian religion. Whereas special
grace regenerates the hearts of men, common
grace: (1) restrains the destructive process of
sin within mankind in general and (2) en-

x

ables men, though not born again, to develop
the latent forces of the universe and thus make
a positive contribution to the fulfilment of
the cultural mandate given to men through the
first man, Adam, in paradise.

Recent criticism of this general idea centers
around the person of the Reverend Herman
Hoeksema. He holds the view that common
grace is an unavoidable stepping-stone toward
the Arminian view that God desires to save all
men.

In the face of such criticism the Synod of
the Christian Reformed Church of North
America in 1924 reaffirmed the idea of com-
mon grace under three heads: (1) a favorable
attitude on the part of God toward mankind
in general; (2) the restraint of sin in the life
of individual men and in society; and (3) the
performance of civic righteousness by the un-
regenerate.

Going beyond these “three points” William
Masselink, following Valentine Hepp, sets
forth a point of view which leads back toward
a Romanist notion of natural theology.

Avoiding the extreme views of Hoeksema
and Masselink others would think of common
grace as a limiting concept supplementing the
basic concept of the full sovereignty of God
and the genuine significance of human re-
sponsibility. Thus viewed, common grace does
not tone down but supports even as it supple-
ments the view of the total depravity of man.
Those who hold this position maintain that par-
ticularly when thus viewed, there can be a true
and full appreciation of all that is “true and
good” anywhere on the part of those who
greatly stress the idea of saving grace as of
God alone.
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Cornerius Van Tio

COMMUNION, HOLY. See Lorp’s Sup-
PER.

COMMUNION OF SAINTS. Sanctorum
Communionem, the second clause of the ninth
article of the Apostles’ Creed, traceable to the
text of Nicetas of Aquileia in the fifth cen-
tury, is probably the latest addition to the Ro-
man symbol, but is of uncertain origin and
implication. Communion implies a sharing, but
from the earliest times there has been con-
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fusion over what is shared. (1) The acts of
the council of Nimes, Aquinas, and Abelard
treat samctorum as neuter gender and under-
stand it to affirm participation in the sacra-
ments. (2) Others, as Nicetas, treat sanctorum
as masculine, representing an expansion of the
preceding phrase, “holy catholic church.” It is
fellowship of believers with each other that
was understood by the Reformers and many
modern interpreters. There is debate, however,
over whether the communion is limited to
those on earth, or, as some Catholic theologians
insist, is with saints in heaven, on earth, and
in purgatory. (3) Others like Barth affirm a
combination of these first two views. (4) Still
others, like Faustus of Reiz, have understood
a communion of saints and angels in heaven
to be enjoyed after death.
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Jack P. LEwrs

COMMUNITY OF GOODS. The primi-
tive koinonia is confined to Acts 2:42-46; 4:32
— 5:4, but see also terms koindnos = partner
(Luke 5:10), koinénein = to share (Rom.
12:13), koindnikos (I Tim. 6:18), and koino-
nia = communion (I Cor. 10:16) and yahad,
“fellowship.” Heb. yahad (= koindnia) often
occurs in Manual of Dead Sea Sect, which
practiced total community of goods and ban-
ished the fraudulent. Philo praises the Essene
koinonia which included sharing of houses,
clothes, food and wages (Q.O.P.L. par. 84,
91). Josephus says it obtained from city to
city.

Jesus fed the multitudes communally, sanc-
tioned a common purse (John 12:6), and ac-
cepted the diakonia of many women (Luke
8:3). Peter organized the koinonia (Acts
2:42) for the 3,000 Jerusalem converts to off-
set ostracism and excommunication from syna-
gogues (John 9:22). Believers had all things
common, but based the system on the sale of
capital, not on daily labor as at Qumran; hence
its swift collapse. From Acts 4:33 — 5:4 the
“communism” appears voluntary, proceeds be-
ing at Ananias’s disposal after sale. Many, like
Barnabas, sold possessions to relieve the needy,
anticipating an early Parousia.

The koindnia soon disappeared, to be re-
placed by an organized diakonia (Acts 6:1, 2.
In gentile churches Paul urged converts to

share in the diakonia and relieve the poverty
of Jerusalem saints. In I Cor. 8:4 he uses the
remarkable phrase tén koingnian tés diakonias
tous hagious.
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Denis H. ToncuEe

COMPARATIVE RELIGION. This is
the study of the various religions of the world
in their relationships of similarity and dissimi-
larity. It is obviously legitimate in itself, and
to the extent that Christianity has the external
features of religion it may rightly be included
in this type of investigation. Indeed, a higher
legitimation may be found in the fact that
with varying degrees of corruption all religions
derive originally from natural revelation (q.v.).
On the other hand, certain dangers are to be
noted. First, comparative religion is often ap-
plied to the explaining away of all religion and
therefore of Christianity. Second, it has the
result of making religion a purely human
phenomenon and thus subjectivizing it. Third,
it entails a relativizing of Christianity as per-
haps the best religion, vet only one among
many others. Finally, it obscures the proper
work of Christian theology, substituting his-
torical investigation for biblical exposition and
dogmatics. It has thus to be realized that com-
parative religion can teach us only the less
important things concerning the form of the
divine revelation in Jesus Christ and our re-
sponse to it. If this is firmly grasped, and it
is given only a minor role in theology, it is not
without a certain interest and value. But if
not, it denies from the very outset the basic
factor of God's own Word and work, and in
the hands of friends and foes alike its results
are necessarily mischievous.

GeorrFrey W. BroMILEY

COMPASSION. Denoting by its deriva-
tion “suffering with another,” compassion may
be described as pity touched with loving con-
cern. The principal scriptural terms are the
Hebrew rahdmim, related to “womb,” and the
Greek splagchna, “bowels.” Used metaphorical-
ly, they carry the thought of yearning over
another with great feeling. The Bible shows
a preference for the use of the verb form
rather than the noun. Our Lord felt compas-
sion for the neglected multitudes (Matt. 9:36)
and also for the suffering and sorrowing in-
dividual (Luke 7:13). The prominence given
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to this trait in his parabolic teaching (Luke
10:33; Matt. 18:27; Luke 15:20) reflects the
degree to which it was dominant in his own
character. By constantly exemplifying it, he gave
to the OT representation of God as a pitying
father (Ps. 103:13) a real (rather than a
merely illustrative) significance. Though he
showed such great compassion for others, Jesus
sought none for himself, even in the agony of
the garden and the pain of the cross. He was
a stranger to self-pity.

When Christ is enthroned in the hearts of
his people, the appeal to be compassionate
toward one another is both natural and prac-
ticable (Phil. 2:1; I Pet. 3:8).

Whereas compassion has a strong emotional
coloring, its synonym mercy (q.v.) more often
is connected with positive measures for relief
(Rom. 12:8).

Everett F. HARRISON

CONCEPTUALISM. A solution to the
philosophic problem of universals first set forth
by Peter Abelard and reaffirmed by St. Thom-
as Aquinas. Avoiding the errors of the ex-
treme realism of William of Champeaux on
the one hand, and those of nominalism on the
other, it affirmed that universals exist in re.

See also REaLisM AND NOMINALISM.

GREGG SINGER

CONCISION. Paul uses the term once
(Phil. 3:2) in a play on words with circum-
cision, to stigmatize the “cutting” party which
sought to force circumcision upon Gentile be-
lievers. In the OT this word katatomé is used
of lacerations inflicted on the body, as in the
case of the prophets of Baal (I Kings 18:28).
Since in Christ outward circumcision is noth-
ing (Gal. 6:15), the imposition of it on the
believer is meaningless mutilation, seeing that
he already has the circumcision of Christ
which sets him apart unto God (Phil. 3:3;
Col. 2:11).

Everert F. HaRmison

CONCOMITANCE. This is a technical
term used in the eucharistic theology of Roman
Catholicism to describe the presence of both
the body and blood of Christ in each of the
species of bread and wine, and thus to afford
a theological justification for the denial of the
cup to the laity. More widely, it denotes the
presence of the whole Christ, i.e., his human
soul and Godhead, together with the body and
blood in virtue of the hypostatic union. It is

sometimes linked with grace to describe the
divine operation which accompanies the hu-
man as distinct from the prevenient grace
which precedes.

GeoFFREY W. BROMILEY

CONCORDAT. A treaty or legal agree-
ment between the Roman Catholic Church
and a secular state having to do with religious
matters of concern to the church within that
particular state. Usually such agreements are
negotiated in the interests of the Papacy when
its properties and standing are threatened. The
existence of a concordat supposes a diplomatic
victory for the church. When states or rulers
work closely with the church to maintain its
position or primacy there is no need for an
agreement, but when the church has been de-
prived of what it considers to be its rights or
privileges then the concordat guarantees to the
church whatever rights and privileges may be
negotiated.

One of the most important treaties signed
was that between Napoleon Bonaparte and
the church known as the Concordat of 1801.

HaroLp LiNDsSELL

CONCUPISCENCE. Concupiscence is the
equivalent of the Greek epithumia usually
translated “lust” but occasionally “concupis-
cence” and, in a good sense, “desire.” It signi-
fies for the most part the wrongful inclination
of the sinner which characterizes his nature
and leads to sinful acts. While allowing that
it is sinful in the unregenerate, medieval and
Romanist theologians argue that it is only the
testing scar and combustible material of sin
in the baptized, in whom original sin is sup-
posed to be abolished. But Reformation the-
ology does not accept this distinction or its
presupposition. Although not imputed, orig-
inal sin remains in believers, and therefore
concupiscence may and must be said to have
“of itself the (true and proper) nature of sin.”

GeorrFrey W. BROMILEY

CONCURSUS. This term denotes God’s
continuous action on the creation in conjunc-
tion with the action of his creatures. His provi-
dential control may be said to embrace the
preservation of all things and also their direc-
tion so as to insure that they will fulfil his
will. The concursus is necessarily of divine pro-
vision and continues to operate according to
his good pleasure. As applied to human life,
it involves the problem of divine sovereignty
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in relation to human freedom. Among the
Schoolmen, Aquinas gave to concursus its most
extensive elaboration.

See also Freepom, Provibence, WiLL orF
Man.
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EvererT F. HaRRISON

CONDEMN, CONDEMNATION. The
verb is used in a typically forensic setting in
Deut. 25:1, where the judges are to “justify
the righteous, and condemn the wicked.” From
this a regular use arises for the condemnation
of one man by another. The more important
use of the verb however, and the regular use
of the noun, is for condemnation by God. The
teaching of the Bible on this subject is summed
up in two passages in John. Men’s condemna-
tion lies in this, “that the light is come into
the world, and men loved the darkness rather
than the light; for their works were evil” (John
3:19). The other passage says: “He that
heareth my word, and believeth him that sent
me, hath eternal life, and cometh not into
judgment (i.e., condemnation), but hath
passed out of death into life” (John 5:24).
That is to say, there is a very real and a very
serious condemnation. Men who choose the
lesser way, the love of darkness rather than
light, come under nothing less serious than
God’s condemnation with all that that implies.
But the work of Christ is to deliver men from
condemnation. “There is therefore now no
condemnation to them that are in Christ Jesus”
(Rom. 8:1).

Leon Morris

CONDITIONAL IMMORTALITY. On
this view, first advanced by Arnobius, con-
demned at the Lateran Council in 1513, but
much favored today, immortality is a divine
gift only to believers, the wicked being subject
to annihilation. Supporters of this teaching
argue that the Bible does not proclaim the
Greek view of immortality, that death as the
penalty of sin entails destruction, and that the
eternity of punishment refers to its finality
rather than its duration. They try to maintain
harmony with Scripture by agreeing that all
are raised at the last judgment but presuming
that unbelievers then fall under the condemna-
tion of the second death. In this way they
hope to avoid what are thought to be the more
repugnant elements in the doctrine of eternal
punishment without making any concessions

to a weak universalism. From the biblical
standpoint, however, they fail to do justice to
such passages as Isa. 66:24 (cf. Mark 9:44,
46, 48); Matt. 22:13 and 25:46; John 3:36;
Acts 1:25 and Rev. 20:10. Again, while eter-
nal or everlasting is not to be construed merely
in terms of temporal duration, its sense is
surely more than that of termination. Finally,
while the Bible speaks of the overthrow of
death and hell (Rev. 20:14), it is difficult
to think of a total extinction of being as dis-
tinct from exclusion from the divine presence
(II Thess. 1:9) and therefore from real life
(cf. S. D. F. Salmond, The Christian Doctrine
of Immortality).

See also ANNIHILATIONISM.
WiLriam KeLry

CONFESSION OF CHRIST. The word
confession (homologia) means acknowledgment
of something along with other people, or agree-
ment as to the facts. In the technical sense of
an acknowledgment of Christ it is used main-
ly in the verb form homologed. Believers con-
fessed that Jesus was the Messiah (John
9:22); that he was the Son of God (I John
4:15); that he had become incarnate (I John
4:2); and that he was Lord, chiefly on the
basis of his resurrection (Rom. 10:9; Phil.
2:11). Jesus taught the necessity of confessing
him before men if one would be acknowl-
edged by him before the Father in heaven
(Matt. 10:32). Failure to confess him in these
ways is attributed to theological error (II John
7) or to craven fear (John 12:42).

In view of the variety of predicates assigned
to Christ in these statements, it is improbable
that confession was limited to the occasion of
baptism.

Since confession is not inevitably linked
with the mention of faith as a condition of
salvation, the implication is that true faith will
issue in confession, even as repentance is un-
derstood as a necessary condition, along with
faith, even though it is not always mentioned.
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EvererT F. HARRISON

CONFESSION OF FAITH. A declara-
tion of religious belief, an acknowledgment
made publicly before witnesses (I Tim. 6:12,
13). Occasionally the phrase is used to de-
scribe the creeds of the early church, but more
particularly the formal statements made by the
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Protestant churches at the time of the Reforma-
tion and afterwards. The main Evangelical
(Lutheran) confessions are the Confession of
Augsburg, 1530, the work of Melanchthon,
approved by Luther; Articles of Smalkald,
1573; Formula, 1577; and Book of Concord,
1580. Reformed (Calvinist) confessions
number neatly thirty of which the most im-
portant are: the Helvetic Confession, 1536 and
1566; the Scottish, 1560; the Heidelberg Cate-
chism, 1563; The Canons of the Synod of
Dort, 1618; and the Westminster Confession,
1646, the work of the Westminster Assembly,
a synod appointed by the Long Parliament in
1642 to revise the Thirty-Nine Articles of the
Church of England. This latter confession has
been used by the Church of Scotland since
1647, and was approved by Parliament in
1648.

M. R. W. Farrer
CONFESSION OF SINS. The confession

of sins is part of the confession or acknowl-
edgment (Greek homologia) of the sovereignty
of God (Isa. 45:23; Rom. 3:19). It is the ad-
mission of guilt when confronted with the re-
vealed character and will of God, whether or
not forgiveness follows (Lev. 26:40; Josh.
7:19; Matt. 27:4). Confession is consequently
a test of repentance and belief in the gospel,
as Mark 1:1-5 illustrates, and by God’s grace
is a condition of forgiveness (Ps. 32:5; I John
1:9) and of effectual prayer (I Kings 8.33;
Neh. 1:6; Ps. 66:18; Dan. 9:4; Luke 18:9-
14). The Levitical law required confession
(with restitution where possible) before remis-
sion of either individual or corporate trespasses
(Lev. 5:5; Num. 5:7; Lev. 16:21).

While confession of sins is primarily before
God (Ps. 51:3-4; Rom. 14:10-12), it may on
occasion involve some sort of open communica-
tion, as in a general confession of the church
to God either collectively or by the mouth of
a representative (Ezra 9:6), or in confession
by individuals, in the presence of the church,
of their sins against God (Acts 19:18; James
5:16). The latter is not a public disclosure of
secret sins (which might be unedifying and
scandalous: Eph. 5:12) but an admission of
guilt in matters of general concern where the
conscience of the church might be aggrieved;
it is not for the benefit of the confessor. II
Cor. 2:5-7 and Gal. 6:1 imply such confes-
sion. But there is no suggestion of private con-
fession of sins to an individual presbyter or

even to the whole body of presbyters. In James
5:16 confession is mutual among church mem-
bers, as is the prayer for one another.

It is a corollary of confession to God that
acknowledgment of sins against a brother
should be made to the offended person. Matt.
5:21 implies this. Such a private offense may,
on occasion, also come to be confessed in the
presence of the whole church (Matt. 18:17).

DonaLp W. B. Rosinson

CONFESSOR. (a) A name first applied to
early Christians who confessed the faith in
times of persecution, and were exposed to pos-
sible dangers and suffering, but who did not
actually suffer martyrdom. Later the name was
applied more loosely to those who had not
been exposed to dangers but who were known
to have led holy lives. After the fourth century
the church publicly honored confessors even
though they had not suffered martyrdom. (b)
The priest who hears confessions in the
Roman Church (in the sacrament of penance).
This generally means private confessions to
those who have been appointed for this pur-
pose.

Harorp LinDsSeLL

CONFIDENCE. The word confidence -in
the OT is primarily the rendering of the He-
brew word batah, meaning to trust, and its
derivatives. In the NT it is primarily the ren-
dering of the Greek words parrésia, meaning
boldness (Acts 28:31; Heb. 3:6; 10:35; 1
John 2:28; 3:21; 5:14), and peithé with its
derivative pepoithésis, meaning to put confi-
dence in (2 pf.) and confidence respectively
(11 Cor. 1:15; 2:3; 8:22; 10:2; Gal. 5:10;
Eph. 3:12; Phil. 1:25; 3:3, 4; II Thess. 3:4:
Philem. 21). The word frequently refers to
trust or confidence in men (II Cor. 1:15).
Its most striking use is in connection with the
confident access that the believer has toward

God due to faith in Christ (Eph. 3:12).

S. LEwis Jounson, Jr.

CONFIRMATION. One of the seven sac-
raments of both the Roman Catholic and East-
ern Orthodox Church. The Roman Church
teaches that it was instituted by Chuist,
through his disciples, for the church. Its early
bistory is somewhat uncertain and only grad-
ually did it receive recognition as a sacrament.
It was given a sacramental status by Peter
Lombard in the twelfth century, and by
Thomas Aquinas in the thirteenth century;
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finally, by the Council of Trent in the six-
teenth century. One of the two sacraments ad-
ministered by a bishop in the Roman Catholic
Church, its purpose is to make those who have
been baptized in the faith strong soldiers of
Jesus Christ. It is administered to children
before they receive their first communion,
generally at about the age of twelve. Concern-
ing it St. Thomas Aquinas wrote: “Confirma-
tion is to baptism what growth is to genera-
tion.” It is administered according to this
form: “I sign thee with the sign of the Cross
and confirm thee with the chrism of salva-
tion.” Since it confers an indelible character
upon the recipient, it is administered but once.
According to Roman Catholic theology, sanc-
tifying grace is increased in the soul and a
special sacramental grace consisting of the
seven gifts of the Holy Spirit is conferred upon
the recipient. In the Lutheran Church con-
firmation is a rite rather than a sacrament and
the recipient offers it as a confirmation in his
own heart of those baptismal vows which his
parents assumed in his behalf. It is adminis-
tered but once at about thirteen or fourteen
years of age and admits the recipient to the
communion. In the Protestant Episcopal
Church it is a sacramental rite completing
baptism.

BIBLIOGRAPHY

H. J. D. Denzinger, Sources of Catholic Dogma; G.
W. Bromiley, Sacramental Teaching and Practice in the
Reformation Churches.

GRrEGG SINGER

CONFORMITY. From the verb “to con-
form” (“to become or be like,” or “to follow
the pattern of”), conformity indicates an in-
ternal or external adherence to an accepted
norm. In the NT, the Christian is not to be
conformed to this world (Rom. 12:2) but is
predestinated to be conformed to the image of
the Son of God (Rom. 8:29). Hence there
must always be marks of both nonconformity
and conformity in Christian life. In historical
usage the term denotes acceptance of the com-
mon standard, either of belief or more spe-
cifically of modes of worship, government and
conduct.

GeorrFreY W. BroMILEY

CONSCIENCE. The word conscience is
derived from the Latin conscientia which is a
compound of the preposition con and scio
meaning “‘to know together,” “joint knowledge
with others,” “the knowledge we share with

another.” It stems from the same root as con-

sciousness which means “awareness of.” Con-
science is an awareness but restricted to the
moral sphere. It is a moral awareness. The
Greek equivalent in the NT is syneidésis, a
compound of syn “together” and eidenai “to
know,” that is, to know together with, to have
common knowledge together with someone.
The German Gewissen has the same meaning.
The prefix ge expresses a collective idea, the
“together with,” and wissen is “to know.”

The word conscience does not appear in
the OT. However, the idea is well known and
is expressed by the term heart. It appears at
the very dawn of human history as a sense of
guilt with Adam and Eve after the fall. We
read of David that his heart smote him (II
Sam. 24:10). Job says: “My heart shall not
reproach me” (Job 27:6). And Ps. 32:1-5
and 51:1-9 are the cries of anguish of an
aroused conscience.

The Babylonians, like the Hebrews, identi-
fied conscience with the heart. The Egyptians
had no specific word for conscience but recog-
nized its authority, as is evident from the Book
of the Dead. The early Greeks and Romans
personified conscience and depicted it as fiend-
ish female demons called Erinyes and Furies
respectively.

‘The word syneidésis or “conscience” appears
thirty times in the NT — nineteen times in
the writings of Paul, five times in Hebrews,
three times in the letters of Peter, twice in
Acts, and once in the Gospel of John, although
the correctness of the latter reading (8:9) has
been questioned.

Definition. Conscience is that faculty in
man by which he distinguishes between the
morally right and wrong, which urges him to
do that which he recognizes to be right and
restrains him from doing that which he recog-
nizes to be wrong, which passes judgment on
his acts and executes that judgment within his
soul. Webster defines conscience as the sense
or consciousness of right and wrong. Kant
speaks of it as a consciousness of a court within
man’s being or the categorical imperative. Oth-
ers have defined conscience as the ethical sense
organ in man.

Conscience is innate. According to Rom.
2:14-15 conscience is innate and universal. It
is not the product of environment, training,
habit, race impression, or education, though it
is influenced by all of these factors.

As to function, conscience is threefold. (1)
Obligatory. It urges man to do that which he
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regards as right and restrains him from doing
that which he regards as wrong. (2) Judicial.
Conscience passes judgment upon man’s de-
cision and acts. (3) Executive. Conscience
executes its judgment in the heart of man. It
condemns his action when in conflict with his
conviction by causing an inward disquietude,
distress, shame, or remorse. It commends when
man has acted in conformity with his convic-
tions.

Erring conscience. This is a misnomer. Con-
science does not err, but the standard on the
basis of which conscience acts might be in
error.

The morbid, perverted or narrow conscience.
By this is meant a conscience out of proper
balance, narrow, fanatic, bigoted.

Pathological and neurotic conscience. This
has its origin in a psychic disorder or in a
neurosis related to phobias, obsessions, fixed
ideas, and compulsions.

Doubting conscience. One who acts in un-
certainty. Rom. 14:23 declares such action to
be sinful.

Dulled, calloused, or a dead conscience. This
is a condition wherein conscience ceases to
function because of repeated disregard of its
warning voice. Paul speaks of it as a seared
conscience (I Tim. 4:2).

Good conscience. When man acts in con-
formity with his convictions, he is said to have
a good conscience. “Faith cannot exist and
abide with and alongside of a wicked inten-
tion to sin and to act against conscience”
(Formula of Concord, Epitome 1V, Triglotta,
p. 795, Concordia Publishing House, St. Louis,
Mo.).

Social conscience. The merging of the in-
dividual moral consciousness into a group
moral consciousness results in the social con-
science.

Freedom of conscience. The freedom to be-
lieve, practice, and propagate any religion
whatsoever or none at all is referred to as free-
dom of conscience.

Conscience is a wonderful gift of God. It is
a guardian of morality, justice, and decency in
the world. It is an irrefutable testimony to the
existence of God.
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AvFrep M. REHWINKEL

CONSECRATE, CONSECRATION. In

the AV these terms are used some forty times

to translate a number of Hebrew words: On
qadés see below. On haram (Mic. 4:13, “de-
vote”) see Cumse. Nézer signifies a pagan re-
ligious dedication (Hos. 9:10 RSV) as well
as the Nazarites’ act and status of separation
to God. (Num. 6:7, 9, 12; Num. 6:18 f.
RSV; of. Lev. 21:12 RSV). Cf. Judg. 13:5
LXX-A (naziraion) and Matt. 2:23. Millé’ yad,
“to fill the hand,” is a technical phrase used
primarily of a priest’s installation (Ex. 28:41;
Lev. 21:10 RSV) and, as a substantive,
millu'tm, of the installation offerings (Ex.
29:22). The idiom reflects an ordination cere-
mony in which a portion of the sacrifice was
placed in the priest’s hand symbolizing his
future duties and rights.

In the RSV the hundred odd occurrences
usually stand for gadé$ and its Greek equiva-
lent, hagiazé, “to dedicate, to set apart to God.”
See SancTiFy, SancriricatioN, Hory. They
are applied to the priests, people, temple, sac-
rifices, money (Ex. 19:10; 29:33, 36; 40:9 f;
Judg. 17:3); and, in the NT, to Christ, Chris-
tians, and food (John 17:19; I Tim. 4:5).

Teleios (and its cognates), usually trans-
lated “make perfect,” “perfection,” is a cultic
term in the Greek mystery religions meaning
“to consecrate, to initiate, the initiate.” Sim-
ilarly, the patristic writers use it of the act of
baptism and of the baptized person. The death
of a martyr is expressed also by this word
(Eusebius HE III. 35; VIL. 15; cf. IV Macec.
7:15; Heb. 12:23, Rev. 6:9). The LXX some-
times so translates millé’, millu'im, with refer-
ence to the priest’s installation and the installa-
tion sacrifice (e.g. Ex. 29:9, 22; cf. Philo, de
vita Mosis II. 149).

This technical usage may carry over into
some NT passages which speak of Christ as
“consecrated” or “made perfect” (teleios) by
death (Heb. 2:10; 5:9; 7:28). That is,
Christ’s sacrifice involves a final consecration
through which he is installed (in his resur-
rection) into his high priestly function (Luke
13:32) and in which believers also are con-
secrated (John 17:23; Heb. 10:14). This act
of consecration likewise sanctifies (hagiazo)
and glorifies (doxazo) both Christ (John 17:19;
12:23; 13:31 f.; 17:5) and believers (Heb.
2:10 f.; John 17:10). The relationship of
these terms is of some soteriological signifi-
cance.
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to the ‘Hebrews, p. 63 £. H. A. A. Kennedy, St. Paul and
the Mystery Religions, p. 130 ff.

E. EarLe ELLis

CONSISTORY. The consistory was for-
merly the antechamber of the imperial palace.
Here the emperor sat on a tribunal to dispense
justice, with others standing around him (con-
sistentes). The term was taken over at a later
date by the church, mostly in connection with
the administration of ecclesiastical law. Thus,
in certain Presbyterian churches the church
sessions are known as consistories. In the
Church of England the bishop’s court for the
administering of canon law is in most cases
known as the consistory court. In Roman
Catholicism the term is used for an assembly
of the cardinals in the presence of the Pope
and may take one of three forms, a public, a
semi-public and a private.

GeorFrreY W. BRoMILEY

CONSOLATION. See ComFoORT.
CONSUBSTANTIATION. A technical

term of Scholastic origin commonly applied to
the Lutheran doctrine of the Lord’s Supper.
Consubstantiatio carries several possible senses:
(1) a commixture of two substances, (2) an
inclusion of one substance in another, (3) a
simultaneous coexistence of two substances.
Only (3) may properly be identified with or-
thodox Lutheran teaching; (1) is a fiction
which appears only by misrepresentation; (2)
is more accurately styled impanation. In Lu-
ther’s own language, the actual body and blood
of Christ exist “in, with, or under” the ele-
ments of bread and wine. No permanent asso-
ciation is postulated: the relationship is con-
fined to the sacramental action. The trans-
formation is effected by the Word of God, not
by priestly consecration. Luther was less con-
cerned with metaphysical speculatiori than
with the affirmation of what he believed to be
theological truth. His doctrine of Holy Com-
munion is integral with his Christology
(Works, Philadelphia Edition, II, 187-94).

A. SxevineToN Woobp

CONTENTMENT. A steady restfulness of
spirit, a freedom from care — based on satis-
faction with one’s situation. If its basis is the
suppression of desire for the Oriental, and
wisdom for the ancient Greek, it is the result
of faith in God for the Judeo-Christian tradi-
tion. Since the Lord is the psalmist’s shepherd,
he will not want (Ps. 23:1). The Lord could

give, and take away, but Job would still say,
“Blessed be the name of the Lord” (1:21).
Jesus enhanced the concept of God as an in-
terested Father, and thereby helped men to
cease from their anxieties (Matt. 6:24-34).
Paul did it by urging faith in Christ and be-
lief in immortality. And for him “godliness
with contentment (autarkeia) is great gain”
(I Tim. 6:6).

J. KenneTH GRIDER

CONTRITION. Contrition is sorrow for
sin because it is displeasing to God. When we
analyze the meaning of repentance (q.v.), we
realize that a person may repent of sin for two
reasons: (a) the fear of punishment; (b) be-
cause he has offended a just and holy God.
The term “attrition” is used in Roman Catholic
theology (from the Middle Ages) to denote
the first, and “contrition” the second. Obvious-
ly the first reason for repentance is not because
sin is an evil thing, but because of possible
unpleasant consequences to oneself. Such an
attitude does not constitute penitence in the
true sense (cf. II Cor. 7:9-10). The second
is the proper attitude, and indicates real love
of God and desire to please him. Even Roman
Catholic theologians, though teaching the nec-
essity of confession to a priest to receive ab-
solution, allow that a true “act of contrition,”
without the presence of the priest, receives ab-
solution from God. Evangelical theology and
practice seeks to equate repentance with con-
trition, and always to stir up contrition in the
heart of sinners.

W. C. G. Proctor
CONTROVERSY. It is generally agreed

that controversy for the sake of controversy is
an evil. For that reason most Christians have a
desire to avoid it as far as possible. But we live
in a world in which truth and error are in
deadly conflict and it is often impossible to
remain silent. Jude exhorts us to “contend
earnestly for the faith which was once for all
delivered unto the saints” (Jude 3).
Controversy that is carried on with candor
and moderation and in a spirit of honest in-
quiry can result in much good. Repeatedly
throughout the course of church history er-
roneous beliefs have appeared and it has been
necessary to refute them. The rise of such be-
liefs has often stimulated a more detailed study
of the doctrine in question, and has forced the
orthodox leaders to present reasoned statements
for their faith. The fact is that most of our
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creedal advances have come about in that way.
Doctrinal controversies are the focal points at
which truth and error come into conflict, with
the result that further study substantiates the
truth and exposes the error. In all realms the
advance of knowledge has taken a zigzag
course, first to one side then to the other as
demonstrated errors have forced it back to the
path of truth. In the theological realm, as in
that of politics, economics, history, etc., most
of us, if indeed not all of us, have some er-
roneous ideas, and an intelligent opponent can
point those out and reveal new truth.
BIBLIOGRAPHY
M. Campbell Smith in HERE.

LoraiNE BOETTNER

CONVENTICLE. The main usage of this
term has been in relation to groups meeting
together for religious worship outside and in
opposition to the established order in the
church. Thus some of the early Puritans in
post-Reformation England formed conventicles
when they associated for free worship, particu-
larly after the passing of the 1604 canons.
Whenever five or more persons gathered in a
house in addition to the family, and took part
in some form of worship, this constituted an
illegal conventicle as defined in the later legis-
lation. The acts against conventicles were re-
pealed in 1689 with the toleration and licens-
ing of dissenting bodies.

GeorrFrey W. BroMILEY

CONVERSATION. In the AV the word
has two meanings: (1) the modern sense of
talking together (synomiles) as in Acts 10:27,
and (2) the archaic sense of behavior, manner
or course of life (anastrophé). This idea comes
from the Vulgate, conversamini, “the whole
course of life.” The ISBE develops the modern
use; Moule, Ephesians, CGT, gives the older
usage, (Acts 23:1; Phil. 1:27).

Modern translations stress the concept of
deportment (see Heb. 13:5, RV). Many times
the word is translated “manner of life” in
the ASV and the RV, whether anastrophé,
tropos or politeuomai. See also politeuma, “citi-
zenship.” Confusion can be avoided by remem-
bering to emphasize the idea of conduct in all
these cases.

RoserT WinstoN Ross

CONVERSION. The act of conversion is
represented by the Hebrew verb $ib and the
Greek verb epistrephé — both meaning to

turn or to return (either physically or spirit-
ually). The following survey is based on the
usage of these words.

Conversion is described in the OT as a
turning from evil (Jer. 18:8) unto the Lord
(Mal. 3:7). Because of man’s evil nature
(Hos. 5:4), this change is resisted (II Chron.
36:13). God is the primary mover (Jer.
31:18), although man appears to have a sub-
ordinate part (Jer. 24:7). Individuals (II
Kings 23:25) and nations (Jonah 3:10) are
subjects of conversion. God uses the prophets
as secondary agents in effectuating conversion
(Neh. 9:26; Zech. 1:4). Those who refuse
to turn to the Lord are punished with such
evils as chastisement (Amos 4:6-12), captivity
(Hos. 11:5), destruction (I Kings 9:6-9),
death (Ezek. 33:9, 11); those who return to
the Lord receive such blessings as forgiveness
(Isa. 55:7), freedom from punishment (Jonah
3:9 f.), fruitfulness of service (Ps. 51:13;
Hos. 14:4-8), life (Ezek. 33:14 £.). The con-
version of large multitudes is anticipated at
the Messiah’s advent (Deut. 4:30; Hos. 3:5;
Mic. 5:3; Mal. 4:5 £).

The NT harmonizes exactly with the OT:
description of conversion. Apostolic preaching
insists (Acts 26:20) that men must turn from
evil to God (Acts 14:15; I Thess. 1:9). Such
an act translates them from Satan’s power to
God’s kingdom (Acts 26:18). True conver-
sion involves faith and repentance; it issues in
the forgiveness of our sins (Acts 3:19;
26:18). Israclites (Luke 1:16 f.; II Cor.
3:16), Gentiles (Acts 15:19) and Christians
(Luke 22:32; James 5:19 f.) are subjects of
conversion. Paul is the outstanding example
(Acts 9:1-18). The apostles were instrumental
in the conversion of large multitudes (Acts
9:35; 11:21). Only converted men can bring
about results in this blessed ministry (Luke
22:32; James 5:19 £.).

Such problems as (1) the relation of con-
version to predestination (cf. Isa. 6:10; John
12:39 £.), (2) the future conversion of Israel
(cf. Deut. 4:30; Isa. 59:20; Rom. 11:26 f.)
and (3) the relation of conversion to free
agency (cf. Matt. 18:3) constitute some of the
most debated questions of theology.
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Wick BrooMaLL

CONVICT, CONVICTION. The words

convict or conviction, common in any Chris-
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tian’s vocabulary, never occur in the AV. Con-
victed occurs only in John 8:9. The RSV uses
convict once and convicts and conviction twice
each. Convict is found three times in the RV.
Convicted occurs twice. Convicteth and con-
viction each occur once. Elegcho is the most
common Greek word involved, found fifty
times in the LXX and eighteen times in the
NT. The AV variously translates the word by
“reprove,” “tell,” “rebuke,” etc.

The NT uses this word to describe the work
of the Holy Spirit by which the satanic blind-
ness is lifted from men’s eyes, and they are
enabled to see themselves as they are in God’s
sight — guilty, defiled, and totally unable to
save themselves. Sin is thus brought to the
conscience. John 16:7-11 is the fullest treat-
ment on this subject in the NT. While this
is a neglected theme it is well handled by
Chafer and Hendriksen (L. S. Chafer, Sys-
tematic Theology, Vol. VII, pp. 94-96; Wil-
liam Hendriksen, The New Testament Com-
mentary: Exposition of the Gospel According
to John, Vol. I, pp. 324-27).

Howarp Z. CLEVELAND

CONVOCATION. As used in the OT,
more specifically in Lev. 23, a holy convoca-
tion is a solemn assembling of God's people on
the sabbath or on the occasion of the various
festivals. Hence it is sometimes used to denote
the gathering together of Christians for pur-
poses of worship or mutual edification. A spe-
cific application of the term is found in the
Church of England, in which for many cen-
turies it has described the official gatherings
of the clergy to consider matters of particular
relevance to the church. In the Middle Ages
the main business was the voting of taxes and
the making or revising of canons. After the
Reformation the importance of convocation
declined, and the gatherings were purely for-
mal throughout the eighteenth and nineteenth
centuries, but more recently convocation has
been given new powers in conjunction with
a house of laity, and again has the initiative in
church affairs.

See also CONVENTICLE.

GeorrreY W. BrRoOMILEY

CORBAN. The word corban, from the He-
brew word meaning “offering,” is used only
once in the Bible (Mark 7:11). The Hebrew
word is used in Lev. 1:2, 3; 2:1; 3:1 and
Num. 7:12-17 in reference to sacrifices. In the

Markan passage Jesus is referring to the de-
spicable practice of children refusing to help
needy parents on the pretense that money that
might have been used for that purpose had
already been dedicated as a gift to God and
his service. This casuistry was allowed by the
scribal tradition of Jesus’ day; later scribal au-
thorities modified it, as they were able to see
its clear misuse.

Samuer, A CARTLEDGE

CORNERSTONE. In the NT the people
of God are viewed as a spiritual temple in
which Jesus Christ is the cornerstone, eben
pinng, akrogoniaios (Isa. 28:16; Eph. 2:20;
I Pet. 2:6). The theological significance of the
term arises from this usage. The word appears
to be practically the equivalent of the phrase,
“head of the corner,” 16§ pinnd, kephalé gonia
(Ps. 118:22; Matt. 21:42 and parallels; Acts
4:11; I Pet. 2:7). For example, in Ps. 118:22
the latter phrase is rendered akrogoniaios by
Symmachus and, in turn, Isa. 28:16 is trans-
lated by the Peshitta as “head of the wall.”
There is a difference of opinion, however, re-
garding its precise connotation. Generally, it has
been considered the first laid cornerstone above
the foundation level of the building and, hence,
the stone by which the other stones were meas-
ured or beveled and to which the design of the
building conformed. KD (on Ps. 118:22 and
Zech. 4:7) view 76’8 pinnd as designating the
final topstone of the temple. Similarly, J.
Jeremias, in TWNT (see bibliography), ar-
gues that akrogoniaios is the capstone (Ab-

_schlussstein) which completes the building and

which is placed at the summit or (probably)
over the entrance. This use of the term occurs
in some extra-canonical Jewish literature and
in IV Kings 25:17 (Symmachus) where the
crown or capital of a column is so rendered.
In either case the “cornerstone” signifies a key-
stone in which “the whole structure is welded
together” (Eph. 2:21 Moffatt).

The “temple typology,” of which the corner-
stone is a part, expresses a basic theological
concept in the NT (cf. E. E. Ellis, Paul's Use
of the Old Testament, Wm. B. Eerdmans Pub-
lishing Company, Grand Rapids, 1957, pp.
87-92). The true temple of God, “not made
with hands,” is superior to the material tem-
ple (Mark 14:58; Acts 7:48; 17:24; cf. Matt.
12:6). It is a spiritual house of which Christ
is the builder (Mark 14:58; cf. Matt. 16:18),
the cornerstone, and the high priest (Heb.
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9:11). In fact, Christ's body is the very es-
sence of the temple (John 2:21), and Chris-
tians, who are the “body” of Christ, are the
“living stones” (I Pet. 2:5) of the temple. It
is no little thing, therefore, that the Jewish
“builders” should reject the stone which God
has destined to be “head of the corner.” The
result is the rejection of the builders them-
selves. It is within this context that the Lord
quotes Ps. 118:22 in which Israel, the stone,
is rejected by the gentile builders. The NT,
typically, views Jesus Christ as “Israel” and
unbelieving Jews as “Gentiles” and so applies
the passage.

The “cornerstone” is a part of what Austin
Farrer has called the great images of the NT.
The concept is no less real for being in the
language of imagery; rather, we may believe
that in just this fashion it is best conveyed.
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E. EarLE ErLis

CORRECTION. “Correction” must be con-
sidered along with “chastisement, chastening,
instruction,” all used to translate misar and its
equivalent in the LXX and the NT, paideia.
“Correction” is less frequent than the other
words in the English versions. Tékahat is also
used (Prov. 3:11), being rendered “correc-
tion” (AV), “reproof” (RV). Generally, the
thought of discipline and improvement through
chastisement is conveyed, and this represents
the Hebrew concept of child-training. Hence,
Jehovah’s “chastisement” of his own people
was corrective and prompted by loving concern
for their welfare (Prov. 3:11, 12). In Isa.
53:5, however, miisdr carries no thought of
correction, but of chastisement vicariously re-
ceived.

In the NT paideia always implies corrective
discipline, chastisement or chastening being
the usual rendering. Correction is often by
means of adverse circumstances (I Cor. 11:30-
32; Heb. 12:5, 6, 11). But in II Tim. 3:16
paideia and epanorthésis, which is found only
here in the NT and also means correction or
amendment, are received through the Scrip-
tures, according to God’s purpose.

R. Corin CrasToN

CORRUPTION. In the OT the substan-
tives rendered “corruption” are principally
mishat, mo¥hat and malhit: all three signify

physical degeneration and decay (Isa. 52:14;
Lev. 22:25; Dan. 10:8). In addition $ahat is
so translated in the AV, although its meaning
is place of corruption, pit. The cognate verb
{ahat indicates the act of corrupting or of be-
coming corrupt morally through sin (Gen.
6:12; Ex. 32:7; Hos. 9:9).

In the NT diaphthora and phthora are ren-
dered “corruption.” The former occurs six
times (Acts 7:27, 31; 13:34, 35, 36, 37) and
consistently denotes the decomposition or de-
cay of the body. The latter has this meaning
also (I Cor. 15:42, 50), but in addition sig-
nifies the decomposition of the material world
and the world of nature (Rom. 8:21; Col.
2:22; II Pet. 2:12a); religious and moral cor-
ruption (II Pet. 1:4; 2:19); and eschatological
destruction (Gal. 6:8 where phthora is con-
trasted with z6é aionios, “eternal life;” II Pet.
2:12b). No indication is to be found in the
word phthora itself of the precise nature or
duration of this eschatological ruin.
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Warter W. WESSEL

COUNCIL. An assembly, from the Latin
consilium, a collection of people, of persons for
the purpose of deliberation, consultation, or de-
cision. In the NT the word is commonly used
to translate synedrion, “seated together.” Ec-
clesiastically, councils and synods are assem-
blies .of Christian leaders for the purpose of
discussion and decision in matters of doctrine
and administration. The synod, from the Greek
synodia, “a company,” is usually more local in
character.

The assembly of the apostles in Jerusalem
(Acts 15) during the apostolic period is some-
times referred to as the first Christian council.
The regional synods of the second century
were loosely organized; they met to decide
local issues, and their authority seems not to
have been binding upon individual congrega-
tions.

The general or ecumenical councils are
numbered from the first, called by Constantine
at Nicaea in 325. The decisions of the general
councils, composed of bishops of the whole
church, but in practice representing largely
the East, were binding, both in ecclesiastical
and imperial law. Both Eastern and Western
churches consider the first seven general coun-
cils as authoritative. After 754 so-called gen-
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eral councils were held independently in the
East and West.
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DonaLp G. Davis

COUNSEL. The Hebrew ‘ésé and the
Greek boulé and symboulion chiefly represent
the idea expressed by the English “counsel.”
This word indicates the deliberative process
whereby presumably wise decisions are ren-
dered.

The following contrasts represent some of
the manifold ramifications of counsel: (1)
human (Isa. 30:1; Jer. 49:30) and divine
(Jer. 50:45); (2) good (I Kings 1:12-40)
and evil (I Kings 12:8; Ps. 1:1; 83:3; Ezek.
11:2); (3) accomplished (Ps. 20:4; Prov.
19:21) and unaccomplished (Neh. 4:15; Esth.
9:25; Ps. 33:10; Isa. 47:13-15); (4) received
(Ezra 10:3-8; Prov. 12:15) and rejected (II
Chron. 25:14-17; Prov. 1:25, 30); (5) wise
(Acts 5:38-40) and foolish (Job 38:2; 42:3
ff; Acts 27:42 £.); (6) peaceful (Ps. 55:14;
Prov. 27:9) and rebellious (Ps. 106:43;
107:11; Ezek. 11:2); (7) upheld by the Lord
(Isa. 44:26; 46:10; John 11:49-53; 18:14)
and rejected by the Lord (Isa. 19:3; Jer.
18:18-23; 19:7).

God'’s counsels are eternal (Ps. 33:11), im-
mutable (Prov. 19:21; Heb. 6:17), all-com-
prehensive (Acts 4:28; Eph. 1:11), directive
(Ps. 73:24), wonderful (Isa. 28:29), faithful
(Isa. 25:1), great (Jer. 32:19) and consistent
with man’s free agency (Prov. 19:21; Acts
2:23). God clothed the Messiah with counsel
(Prov. 8:14; Isa. 11:2; Zech. 6:13).

Wick BroomMarLr

COURAGE. Although among the four car-
dinal virtues (Wisdom 8:7), the word “cour-
age,” tharsos, occurs only once in the NT
(Acts 28:15). Yet, the idea of courage, born
of faith in God (Ps. 56:3; Matt. 8:26), is
common. Chief Hebrew words are hazaq
(Num. 13:20; I Chron. 19:13), and ‘amas
(Deut. 31:6, 7, 23; Josh. 1:6, 9, 18). The
LXX uses andrizomai, “play the man,” for both
(cf. T Cor. 16:13). Heart and spirit are also
translated courage.

R. CorLin CrasToN

COVENANT. The OT word is berit; the
NT diathéke. Basically, it denotes a compact

or agreement between two parties binding
them mutually to undertakings on each other’s
behalf. Theologically (used of relations be-
tween God and man) it denotes a gracious
undertaking entered into by God for the bene-
fit and blessing of man, and specifically of
those men who by faith receive the promises
and commit themselves to the obligations
which this undertaking involves.

I. Covenant N THE OT. Uniformly the
word used to express the covenant concept is
the Hebrew berit. The original meaning of
this word was probably “fetter” or “obligation,”
coming from a root bdard, “to bind.” This root
does not occur as a verb in Hebrew, but it
does occur in Akkadian as baru, “to bind,” and
appears as a noun in the Akkadian biritu,
which means “bond” or “fetter.” Thus a berit
would originally signify a relationship between
two parties wherein each bound himself to
perform a certain service or duty for the other.
But some scholars prefer to derive this noun
from the verb bard “to eat,” which occurs in II
Sam. 13:6; 12:17, etc., and thus interpret it
as “a meal” or “food,” with reference to the
sacrificial meal which the contracting parties
often ate together when ratifying their agree-
ment before the deity who was invoked as pro-
tector and guarantor of the covenant. So E.
Meyer, B. Luther, L. Koehler. Still others, like
E. Koenig and H. Zimmern, trace it from a
bard, meaning “to perceive” or “to determine”;
hence berit would involve the basic idea of
“yision.” But neither of these explanations
commends itself as being so fitting or appro-
priate to the basic character of a covenant as
the idea of “bond” preferred by the majority
of scholars —including G. Quell in TWNT.

A general characteristic of the OT berit is
its unalterable and permanently binding char-
acter. The parties to a covenant obligated
themselves to carry out their respective com-
mitments under the penalty of divine retribu-
tion should they later attempt to avoid them.
Usually, although not necessarily, the promise
of each was supported by some sort of legal
consideration or quid pro quo. But where the
one party to the agreement was greatly su-
perior to the other in power or authority, the
situation was a bit different: the ruler or man
of authority would in the enactment of the
berit simply announce his governmental decree
or constitution which he thought best to im-
pose upon those under him, and they for their
part expressed their acceptance and readiness
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to conform to what he had ordained. Doubt-
less it was true even in this type of covenant
that the ruler impliedly committed himself to
rule for the best interests of his people and to
contrive for their protection against their foes.

But in the case of the promulgation of a
covenant by God with his chosen people, this
one-sided aspect of the transaction was even
more apparent, since the contracting parties
stood upon an entirely different level. In this
case the covenant constituted a divine an-
nouncement of God’s holy will to extend the
benefits of his unmerited grace to men who
were willing by faith to receive them, and who
by entering into a personal commitment to
God bound themselves to him by ties of ab-
solute obligation. The characteristic statement
of this relationship occurs in the formula “I
will be their God and they shall be my peo-
ple” (cf. Jer. 11:4; 24:7; 30:22; 32:38; Ezek.
11:20; 14:11; 36:28; 37:23; Zech. 8:8, etc.)
This signifies that God unreservedly gives him-
self to his people and that they in turn give
themselves to him and belong to him. Thus
they are his “peculiar treasure” (s¢gulld — Ex.
19:5; Deut. 7:6; 14:2; 26:18; Ps. 135:4;
Mal. 3:17). His motive in adopting them as
his own covenant-children is stated to be “lov-
ingkindness” or “covenant-love” (hesed), a term
with which berit is often associated (cf. Deut.
7:9; 1 Kings 8:23; Dan. 9:4). (Compare also
I Sam. 20:8, where Jonathan is said to exer-
cise hesed when he enters into his covenant-
relationship with David.) This presents a re-
markable contrast to the motivation attributed
by the heathen Semites to their gods, who
were uniformly depicted as entering into cove-
nant-relations with their devotees for the pur-
pose of extracting service and nourishment
from -their altars, more or less like the feudal
lords of human society who extract their sup-
port from the labor of their vassals.

One very important element in God’s cove-
nant-relations with Israel lay in the dual aspect
of conditionality and unconditionality. Were
his solemn promises, which partook of the na-
ture of a binding oath (cf. Deut. 7:8), to be
understood as capable of non-fulfilment, in
case of the failure of man to live up to his
obligations towards God? Or was there a sense
in which God’s covenant-undertakings were
absolutely sure of fulfilment, regardless of the
unfaithfulness of man? The answer to this
much-debated question seems to be: (a) that
the promises made by Jehovah in the covenant

of grace represent decrecs which he will surely
bring to pass, when conditions are ripe for
their fulfilment; (b) that the personal benefit
— and especially the spiritual and eternal ben-
efit — of the divine promise will accrue only
to those individuals of the covenant people of
God who manifest a true and living faith
(demonstrated by a godly life). Thus the first
aspect is brought out by the initial form of the
covenant with Abram in Gen. 12:1-3; there
is no shadow of doubt but what God will truly
make of Abram a great nation, and make his
name great, and shall bless all the nations of
carth through him and his posterity (cf. Gal.
3:8). This is set forth as God’s plan from the
very beginning; nothing shall frustrate it. On
the other hand, the individual children of
Abraham are to receive personal benefit only
as they manifest the faith and obedience of
Abraham; thus: Fx. 19:5 (“Now therefore if
ye will obey my voice indeed, and keep my
covenant, then ye shall be a peculiar treasure
unto me. . . . And ye shall be unto me a king-
dom of priests and a holy nation”). In other
words, God will see to it his plan of redemp-
tion will be carried out in history, but he will
also see to it that none partake of the eternal
benefits of the covenant in violation of the
demands of holiness. No child of the covenant
who presents to him a faithless and insin-
cere heart shall be included in its blessings.

This triumphantly enduring quality of the
covenant of grace is especially set forth by the
prophets in the form of the “New Covenant.”
In the classic passage on this theme (Jer.
31:31-37) the earliest phase of the covenant
(that entered into at Sinai) is shown to have
been temporary and provisional because of the
flagrant violation of it by the Israelite nation as
a whole, and because of their failure to know
or acknowledge God as their personal Lord and
Saviour. But there is a time coming, says
Jehovah, when he will put his holy law into
their very hearts, so that their cordial inclina-
tion and desire will be to live according to his
holy standard. Moreover he shall beget within
them a sense of sonship towards himself, so
that they shall have a personal knowledge and
love of him that will not require artificial
human teaching. Furthermore the carrying out
of this redeeming purpose is stated to be as
sure as the continued existence of sun, moon
and stars, or even of the foundations of heaven
itself.

1I. CovenanTt 1N THE NT. The term for
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covenant employed in the N'T is diathéké, the
word used constantly in the LXX for berit.
Since the ordinary Greek word for “contract”
or “compact” (synthéké) implied equality on
the: part of the contracting parties, the Greek-
speaking Jews preferred diathéké (coming from
diatithemai “to make a disposition of one’s own
property”) in the sense of “a unilateral enact-
ment.” In secular Greek this word usually
meant “will” or “testament,” but even classical
authors like Aristophanes (Birds 439) occa-
sionally used it of a covenant wherein one of
the two parties had an overwhelming superiori-
ty over the other and could dictate his own
terms. Hence the biblical diathéké signified
(in a way much more specific than did berit)
an arrangement made by one party with ple-
nary power, which the other party may ac-
cept or reject but cannot alter. Johannes Behm
(in Kittel's TWNT ii, p. 137) defines it as:
“The decree (Verfuegung) of God, the power-
ful disclosure of the sovereign will of God in
history whereby he constitutes the relationship,
the authoritative divine *ordinance (institu-
tion), which introduces a corresponding order
of affairs.” There is just one passage in which
the more usual secular significance of “will”
or “testament” appears along with the cove-
nantal idea: Heb. 9:15-17. A legal analogy is
drawn from the fact that a testator must die
before his will can take effect; so also in the
enactment of the Mosaic covenant there was
slain a sacrificial animal, representing the
atonement of Christ, and it was the blood of
that victim which was sprinkled upon the peo-
ple and the covenantal document itself. But
even here the predominant notion in diathéké
is “covenant” rather than “testament.”
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G. L. ArcHER, JR.

COVENANT THEOLOGY. The theology
of the Reformed churches, in the place which
it gives to the covenants, has its prototype in
patristic theology as systematized by Augustine
of Hippo. It represents the whole of Scripture
as being covered by two covenants: (1) the
covenant of works, and (2) the covenant of
grace. The parties to the former covenant were
God and Adam. The promise of the covenant

was life. The proviso was perfect obedience
by Adam. And the penalty of failure was
death. To save man from the penalty of his
disobedience, a second covenant, made from
all eternity, came into operation, namely, the
covenant of grace. Throughout the OT period
there wecre successive proclamations of this
covenant. We find it in the protevangelium
of Gen. 3:15. Certain of its provisions were
later revealed to Noah (Gen. 9). It was then
established with Abraham (Gen. 12), and
with his descendants after him, thus becoming
a national covenant. Although in the NT this
covenant is described as new, such passages as
Rom. 4 and Gal. 3 show that it is essentially
one with the covenant under which believers
lived in OT times. Salvation was shown to be
of grace and not of merit, for the OT sacri-
fices were prefigurative of the atoning death of
Christ. But although the same covenant, it is
described as a better covenant under the NT
dispensation, because it is now administered
not by Moses, a servant, but by Christ the Son
(Heb. 3:5, 6).

The covenant of grace is treated under two
aspects. The first is a Godward aspect, under
which it is sometimes called the covenant of
redemption. The parties, under this aspect, are
God and Christ; the proviso is the Son’s per-
fect obedience even to his suffering the pen-
alty of man’s disobedience, namely, death; and
the promise is the salvation of all believers.
The sccond is a manward aspect, in which the
parties are God and the believer; the promise
eternal life; and the proviso faith in Jesus
Christ as the only “work” required of the be-
liever (John 6:29).

BIBLIOGRAPHY

H. Witsius, On the Covenants; A. A. Hodge, Out-
lines of Theology, pp. 309-14, 367-77; Charles Hodge,
Systematic Theology, ii; pp. 117-22, 354-76; L. Berkhof,
Manual of Reformed Doctrine, pp. 130-6+.

Georce N. M. CorLins

COVENANTERS. The Covenanters were
those who, in Scotland, resolutely contended
for religious freedom from 1637 to 1688
against Stuart absolutism in church and state.
The name is particularly applied to the “suf-
fering remnant” persecuted from 1660 on-
wards. Many bonds or covenants had been
signed for the defence of the Reformed re-
ligion. The most important was the National
Covenant of 1638, signed in Greyfriars
Church, Edinburgh, by most of the nobles and

vast numbers of commoners.
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Years before, the court had suppressed Pres-
byterianism and established Prelacy against the
wishes of the nation. The church was in
chains. A crisis was precipitated by the intro-
duction of a new Book of Canons and a new
Liturgy on High Church lines. The king
bowed temporarily before the storm, and per-
mitted a General Assembly in 1638. This As-
sembly abolished Prelacy. War ensued, in
which the Scots were successful. The king
gave solemn guarantees of religious liberty but
soon broke ‘them. In 1643, the Scots entered
into the Solemn League and Covenant with
the English Parliament. In the Civil War the
Parliamentary party triuinphed and Charles 1
was executed. At the Restoration in 1660, al-
though Charles II had sworn to defend the
Covenants, there began a shameful oppression
of the Covenanters. Argyle, Sir Archibald
Johnston of Warriston, and other eminent
men, were hurried to the scaffold. Three hun-
dred and fifty ministers were driven from
their churches. Then began the conventicles
on the hills and moorlands of southern Scot-
land. In twenty-eight §ears, 18,000 suffered
from the ruthless persecution — many thou-
sands banished or imprisoned, 498 executed
without process of law, and 362 after formal
process. Nothing could break the spirit of the
more resolute. Finally, their principles tri-
umphed in the Revolution of 1688 under Wil-
liam of Orange.

BIBLIOGRAPHY
Alexander Smellie, AMen of the Covenant; King llewi-
son, The Covenanters.

ALexanper M. Renwick

COVETOUSNESS. Covetousness means
primarily “inordinate desire.” It has come to
mean a desire for anything which is inordinate
in degree, or a desire for that which rightfully
belongs to another, especially in the realm of
material things. In a general sense it means all
inordinate desire for worldly possessions such
as honors, gold, etc. In a more restricted sense,
it is a desire for the increasing of one’s sub-
stance by appropriating that of others.

The shades of meaning vary according to
the particular word used and the context. The
following are some of the uses: besa’, “dishon-
est gain” (Ex. 18:21); pleonexia, “the desire
to have more than one possesses” (Luke
12:15), “an intense love or lust for gain”
(Rom. 1:29), “greed” (II Pet. 2:14 RSV);
philarguria, “an inordinate love of money” (I
Tim. 6:10).

Covetousness is a grave sin. It is labeled
idolatry (Col. 3:5), for intensity of desire and
worship are closely related. Its heinousness
doubtless is accounted for by its being, in a
very real sense, the root of many forms of
sin. This is the reason Jesus warned against it
so sternly (Luke 12:15).
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Lewis T. CorRLETT

CREATION. The doctrine of the origin of
the universe by the creative power of God and
not from previously existing material, is found
only in monotheistic religion. Since therc is
only one monotheistic tradition in all of
human culture, the Hebrew tradition — Ju-
daism, Christianity and Mohammedanism, the
only monotheistic religions, consciously deriv-
ing their monotheism from the Hebrew sources
— there is only one source of the doctrine of
creation out of nothing, and that is found in
the Bible.

The biblical cosmogony, the doctrine of the
creation of the cosmic order out of nothing,
including the human order as a culmination,
is given explicitly in Genesis 1:1 — 2:25, but
it is also declared or assumed in many other
passages.

John 1:3. To consider first certain Scrip-
tures outside of the Genesis account, let us
note the doctrine of creation in the prologue
to the Fourth Gospel. The first postulate is
God and the Logos, who is God and with God.
In other words, the first postulate is the eternal
God, whose ‘personal being is complex. The
second postulate is the creation of the finite
cosmos by God. The common English version
reads, “All things were made by him, and
without him was not any thing made that was
made.” But the word “made” translates, not a
form of poied, to make, but of ginomai, to
come to pass or to come into being. Literally,
“Everything came into being through him, and
without him not one thing came into being
which has come into being.”

We need not try to argue that John 1:3
amounts to a categorical declaration of crea-
tion ex nihilo. Had there been such a declara-
tion in the most literal terms, the modern
mystics and existentialists generally would have
sought to argue that the nothing was some-
thing. It is a fact of history that John 1:3 has
been a source and cause of the doctrine of
theistic cosmogony.
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It is in John 1:3, Col. 1:16, and Heb. 1:2,
that the second person of the Trinity is said to
have been the special divine agent in creation.

Hebrews 11:3. The author of the Epistle to
the Hebrews alludes to creation in 1:2, 10
and 4:3. In 11:3 the doctrine is expressed in
striking terms. The following suggestions may
help toward a more explicit interpretation than
the common version gives: (1) “Faith” in this
chapter is not subjective but objective, not our
act of believing, but what we believe, i.e., the
content of the gospel. (2) The word of God,
as in other Scriptures (cf. Ps. 33:6-9), is taken
as the sole and sufficient cause of creation.
(3) “Things which are seen,” or more cor-
rectly “that which is seen,” is a simple refer-
ence to the visible material universe. (4)
“Things which do appear,” phainomenon,
seems to refer to things which, though some-
times invisible, do come into view. The follow-
ing expanded paraphrase is thus suggested:
“By what we believe in the gospel, we can
understand the doctrine of creation, namely,
that by the word of God as a sole and suffi-
cient cause the worlds were set in order, so
that the visible universe did not come into
being out of previously existing things which
come into view.”

Granted that this is an expansion and not a
strict translation, nevertheless the strictest pos-
sible rendering must admit the probability that

. thémati theou . . . mé ek phainomendn to
blepomenon gegonenai was intended as an as-
sertion of creation out of nothing.

Colossians 1:15-17. The “founding of the
world” and similar phrases recur in the NT
(cf. John. 17:24; Eph. 1:4; 3:9; T Pet. 1:20;
Rev. 13:8; 17:8). The vigorous insistence in
Col. 1:16-17 that everything without excep-
tion was made by Christ, and that he is “be-
fore all things,” and in him all things “consist,”
leaves no room for previously existing material.
Creation ex nihilo is certainly assumed here.

Space does not allow for the examination
of many other Scriptures referring to creation.
Sce especially Rom. 1:18-23; Acts 14:15-17;
17:22-29; Ps. 33:6-9; 148:1-5; Prov. 3:19;
8:22-31; Job 26:7b; 38; Isa. 37:16; 40:26;
Amos 4:13; 5:8; Zech. 12:1. The Apocrypha
paturally reflect the scriptural attitude (cf.
Ecclus. 16:26 — 17:9. Although Wisd. 11:17
shows extraneous influence, “. . . created the
world out of formless matter, ex amorphou
hylés,” 11 Macc. 7:28 teaches a strict theistic

“

cosmogony, . made them not of things
that were, ouk ex onton.”

Genesis 1 and 2. It should be clear from
what has been said that the biblical doctrine
of creation ex nihilo is not dependent upon the
meaning of the word bard@ in the first chap-
ter of Genesis. Indeed (with the exception of
the piel stem, in which the word means to cut

.down or cut out) the word bara’ always means

to create something new, and God is always
the one who does the creating. But the word
itself does not exclude previously existing ma-
terials. Rather, it has about the breadth of
meaning of the English word “create.” The
doctrine of creation out of nothing is implied
rather (1) in the words “In the beginning,”
(2) in the total absence of any suggestion of
any thing uncreated upon which God worked,
(3) in the references to the divine fiat as
causative, and (4) in the way in which the
record was understood by the later writers of
Scripture. For the different interpretations of
the Genesis account, see Ramm’s work listed
below.

Beginning with 2:5 we have a literary phe-
nomenon sometimes called a “recurrence.”
That is, the author goes back to a previous
point in the narrative to bring up the threads
in detail. In this instance the author goes back
to a point in the second “day” and tells how
rain came, and then how, and in what condi-
tion, the human race began.

Theological importance of great weight at-
taches to the biblical cosmogony. If God is not
the creator of absolutely everything but him-
self, with no exceptions, then he is not com-
pletely sovereign. If the substance of which
the universe is made is not created by God,
then it is co-eternal with God. Then God, in
making the universe, was limited to the possi-
bilities of the substance with which he had to
work. Then he is not omnipotent in creation,
nor in providence, nor in redemption, for we
had to be made out of the substance which
God found on hand.

If, on the other hand, God created the
universe out of his own substance, as some
have held, then we have stark pantheism.
Then the substance of God is physically di-
visible and finitely extended in space. Then
the substance of God is the substance of every
sinner and of every instrument of crime and
shame.

Thé God whose attributes are delineated on
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virtually every page of the Bible is the creator,
the absolute originator, of everything.
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CREATIONISM. Creationism is one of
three theories found in the Christian tradition
whereby the origin of the soul of man is ex-
plained. The other two are traducianism (q.v.)
and pre-existence (q.v.). According to the crea-
tionist theory, God makes the soul de novo at
the moment of conception or birth and imme-
diately unites it with the body. The foetus or
the newly born child is polluted and therefore
guilty (mediate imputation) or guilty and
therefore polluted (immediate imputation) be-
cause of the first sin of the parent of the
human race. Thus, the soul is sinful not be-
cause the creation of it is in some manner de-
fective, but because of its immediate contact
with inherited pollution and guilt. Some of
the principal Scripture passages on which crea-
tionists base their belief are: Zech. 12:1; Isa.
42:5; Num. 16:22; Heb. 12:9. This view is
common among Protestants, especially the Re-
formed; traducianism is associated especially
with the Roman Church.
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Joun H. GErsTNER

CREED, CREEDS. The term creed de-
rives from the Latin credo (“I believe”), and
as used in the Christian church signifies a con-
fession of faith. The form of the ancient creeds
makes it plain that primarily a creed is not a
mere statement of beliefs or acceptance of di-
vine revelation, though these are also involved.
It is an acknowledgment of personal trust in
God. Hence we do not merely say: Credo
Deum (esse): “I believe that God exists”; or
Credo Deo: “I believe what God says”; but:
Credo in Deum: “I believe, or trust, or have
faith, in God.”

The historical derivation of our present
creeds will always be something of a mystery.

There seems little doubt, however, that they
grew out of the rudimentary forms of confession
which we find in the NT (cf. Acts 8:36 ff,;
Rom. 10:9; I Cor. 12:3; I Pet. 3:18 ff.) and
which were probably used not only at baptism
but also for purposes of worship and instruc-
tion. In some cases these express faith in Jesus
Christ alone, but in others the Father is also
included and the baptismal formula in Matt.
28:19 (cf. IT Cor. 1:21 f.; I Pet. 1:2) shows
us that trinitarian as well as binitarian and
purely christological forms were already in use
in the NT period.

The main development of creeds in the cen-
turies which followed was almost certainly
within the context of the catechumenate and
baptism, with a consequent emphasis upon the
original element of confession. Two main prob-
lems have engaged the interest of scholars:
first, whether the creeds are an expansion of
the purely christological formula of Acts (cf.
8:16; 19:5) or of the trinitarian formula of
Matt. 28:19; and second, whether their orig-
inal use was declaratory (as in the later bap-
tismal orders and fairly certainly in catecheti-
cal instruction) or more strictly interrogatory,
as seems to be suggested in some of the earlier
writers (e.g., Tertullian, Hippolytus). The
probability is that we do not have to make a
simple choice in these matters, but that various
complementary forces were at work. In any
case, however, there can be no doubt as to
the confessional character of the earliest creeds.

Yet the use of creeds for instructional pur-
poses inevitably carried with it an emphasis
upon the substance of what is confessed. This
is not wrong in itself. To believe in God nec-
essarily and quite rightly means to believe
that God is, and to believe that which he tells
us about himself. It is not surprising, therefore,
that certain of the more important biblical
truths or facts concerning God and his work
should come to have a part in the primary con-
fession of faith in Jesus Christ or the triune
God, nor can the process be described as illegi-
timate so long as “the faith” is kept in the
primary context of faith.

With the development of heretical teaching,
however, there was a natural tendency to use
the creeds as a test of catholic orthodoxy. This
is the most likely explanation of the use of
the Latin term symbolum for a creed. It is a
token by which the true Christian can be
known from the infidel or heretic. The gen-
uine Christian does not merely express faith
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in Jesus Christ and therefore in the Father and
the Holy Ghost. He states this faith and cer-
tain of its basic implications in a particular
way. We cannot be certain, of course, that this
is the real reason for the use of the word
“symbol,” but it seems to harmonize best both
with the detailed evidence and the general
development.

Instances of this new emphasis and applica-
tion are perhaps to be seen even in a brief and
simple statement like the later Apostles’ Creed.
Thus the confession that God is the Creator
excludes the Gnostic idea of a Demiurge, and
the stress on the death of Christ is an answer
to Docetism. But the emergence of new here-
sies, especially in the field of Christology
(q.v.), necessitated continuing elaboration in
creedal definition and even the introduction
of terminology for which there is no direct
scriptural precedent. This is reflected in the
so-called Nicene Creed and more particularly
the complicated Athanasian.

Up to a point this might seem to be a
natural and justifiable development. Yet it car-
ried with it four serious dangers. First, the ele-
ment of genuine confession of faith in Christ
was very largely lost in that of assent to the-
ological orthodoxy. Second, the creed became
an instrument of division rather than unity.
Third, the highly intellectual content made it
impossible for the average man to understand
the statements and therefore he was required
to accept a good deal on trust, with all the as-
sociated evils of implicit faith. Fourth, it be-
came difficult to stop the process of elabora-
tion, and the continuing requirement of this
or that new dogma on pain of eternal damna-
tion could only enhance the power of the
church, weaken true faith and its confession,
and call forth from protesting or reforming
groups opposing statements which had also to
be given some measure of symbolical signifi-
cance.

In typical reaction against over-emphasis on
the creedal content, liberal Protestantism has
ascribed a new and false importance to the
confessing subject and thus given a distinctive
nuance to the term creed. “My” creed is that
which I now happen to believe concerning
God, the world and myself, the important
thing being, not that it is my response to the
divine word and work in Jesus Christ, but that
it is the non-obligatory and variable product of
my own thinking, fantasy or experience.

In its basic sense of confession, the creed

must always have a place as the profession of
justifying faith in Jesus Christ and therefore
in the Father and the Holy Ghost. For baptis-
mal and liturgical purposes, the Apostles’
Creed offers a short and biblical statement
which under Scripture may well remain in
continued use in the churches. Liturgical and
instructional value may also be found in the
other two primary creeds, though they can
hardly be imposed or used in the same sense
and must always be subjected to the scriptural
norm. More detailed confessions have a legiti-
mate place in expressing the mind of the
churches on disputed issues and therefore help-
ing forward the work of exposition and the-
ology. But these again cannot be regarded as
absolutely binding or final, and care must
always be taken that they do not bind either
the church or the Bible on the one side or on
the other subjugate the true nature and use
of confession to the search for detailed ortho-
doxy.

BIBLIOGRAPHY

HERE; F. J. Badcock, The History of the Creeds; O.
Cullmann, The Earliest Christian Confessions; J. N. D.
Klelly,cEa:ily Christian Creeds; H. B. Swete, The Apos-
tles' Creed.

WirLiam Kerry

CRITICISM, NEW TESTAMENT. The
aspect of criticism with which this article deals
is frequently called higher criticism to distin-
guish it from lower criticism which has for its
province the Greek Text. It deals with ques-
tions of authorship, time of writing, literary
structure and contents. The study of such
questions may prove of great value for the bet-
ter understanding of Scripture, if it is con-
trolled by balanced judgment and due recog-
nition of the fact that if the sacred writings
are the works of men employing contemporary
literary forms and modes of expression, they
are at the same time much more, being also
records of supernatural revelation and giving
evidence of divine supervision of their com-
position.

1. Deveropment oF Crrricism. The be-
ginnings of criticism as applied to separate
books of the NT may be seen in the early cen-
turies of the Christian era, notably in the com-
ments of Origen and Dionysius. It was not,
however, until the late eighteenth century that
it developed so as to exert an influence upon
the interpretation of the NT as a whole. At
that time a reaction was beginning to make
itself felt against a wave of rationalism which
had promoted skepticism on matters of re-
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ligious faith. But the influence of the Car-
tesian philosophy and the Newtonian concep-
tion of the universe still tended to produce an
attitude of mind relying strongly on subjective
judgment and unfavorably disposed to belief
in supernatural activity in the world. The way
was thus prepared for regarding the books of
the NT as purely human works. The miracu-
lous was suspect. It was freely assumed that
a heightening of Christology and modification
in accordance with the developing thought of
the Church was discernible in the NT writ-
ings. Consequently, books of earlier date were
thought to be more reliable than those of later
date and sources behind the Gospels more ac-
curate than the Gospels themselves. Literary
questions and the quest of the “Jesus of His-
tory” became the center of scholarly interest.
It was hoped that with the discovery of the
“real Jesus,” who was believed to have been a
merely human prophet, leading a blameless life
and teaching the fatherhood of God, the
brotherhood of man and the nearness of the
kingdom of heaven, enough would be salvaged
to prevent the Christian faith from being over-
whelmed by rationalism.

II. Tue TuesinGen Scuoor. The first
critical introduction to the NT was issued in
1804 by Eichhorn who had already written a
critical introduction to the OT. But, about a
quarter of a century later, works of far greater
importance began to appear. Their author,
F. C. Baur of Tuebingen, became the lecader
of an influential critical school. He approached
the NT documents from the historical view-
point and showed the value of relating the
books to their original setting and considering
the circumstances and motives of their writers.
But by applying the principles of the Hegelian
philosophy to the interpretation of the con-
tents of the NT he arrived at extreme and mis-
leading conclusions. He supposed that the
chief clue to the date and character of the
various books was their relation to the antag-
onism between the Petrine and Pauline
schools. Those which gave clearest evidence of
the opposition between the parties were early
and those which showed conciliatory tenden-
cies, or made little reference to it, were later.
This method of classification led to the hy-
pothesis that Paul wrote only Galatians, I and
II Corinthians and Romans 1-14. A number
of books were placed in the second century,
the writings of Luke being among them. Late
writings were considered tendentious and un-

trustworthy. Today this hypothesis is a matter
of history. Comparatively little is heard of it.
The present century has witnessed the dating
of most, if not all, of the books within the
second half of the first century. The Epistles
bearing Paul’s name have been restored to him,
with the exception of Ephesians and the Pas-
toral Epistles which are still questioned by
certain critics, although leading scholars, con-
szrvatively or otherwise inclined, have given
strong reasons for regarding them all as Paul-
ine. The archaeological researches of Sir Wil-
liam Ramsay, the works of James Smith, Ho-
bart and, more recently, F. F. Bruce, have
done much to restore confidence in the au-
thenticity, unity and historicity of the Lukan
books.

III. Source Crrticism. In 1835 Synoptic
criticism received considerable impetus from
Lachmann’s theory of the priority of Mark,
based on the belief that Matthew and Luke,
when covering common ground with him,
never agree against him. It now came to be
accepted by many scholars that the other
Synoptists used Mark’s Gospel as one source.
In course of time, the material which they
have in common in addition to what they owe
to Mark, was held to be derived from a source
written or unwritten, denoted by Q, from the
German Quelle (source). Some scholars in-
clined to identify it with the logia which
Papias attributed to Matthew the apostle. This
two-document source theory was later elab-
orated to become a four-document hypothesis
in order to account for matter peculiar to each
of Matthew and Luke. These further hy-
pothetical sources are known as M and L re-
spectively. The theory that Mark existed in an
earlier form, called by critics Ur Markus, is re-
jected by Vincent Taylor. Canon Streeter sup-
ports a Proto-Luke hypothesis, on the assump-
tion that Q and L were combined before Luke
came upon Mark’s Gospel, and together repre-
sented -comparatively early tradition. Opinion
on the merits of this theory varies.

IV. Jou~n anp Paur. The Fourth Gospel
was commonly held to be of late date and little
historical value. Its ideas represented the influ-
ence of developing theology and hellenistic
conceptions upon primitive tradition. Critics
generally regarded it as non-apostolic. Recent
tendency has been to dateit in the last decade
of the first century, to allow that it has at
least apostolic authority behind it and that the
apparent differences between it and the Synop-
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tic Gospels are less inexplicable than was for-
merly believed. The Dead Sea Scrolls have re-
vealed that certain Johannine ideas, once con-
fidently thought to be hellenistic, may well
have been current in Palestine when Jesus
taught. The early opinion of Dionysius that
on literary grounds the author of the Fourth
Gospel could not have written the Apocalypse
has persisted, but even R. H. Charles admits
some connection between Revelation and the
Fourth Gospel.

The keen interest in the “Jesus of History,”
already mentioned, had as one of its conse-
quences a reaction against Paulinism. Liberal
scholars maintained that Paul’s Christ was the
creation of a writer who paid little attention
to historical fact, and borrowed largely from
current Judaism and mystery religions. Out-
standing advocates of these views were Wrede
and Reitzenstein. But many scholars joined in
research to examine the foundations of these
daring hypotheses and among those who
helped to vindicate Paul’s claim to be a true
witness to Jesus may be mentioned, H. A. A.
Kennedy, Anderson Scott and J. Gresham
Machen.

V. EscuatoLoGy anp Form CrrricisM. An
epoch-making book, published in Germany in
1906, had two important effects. It was trans-
lated into English under the title The Quest
of the Historical Jesus. The author, Albert
Schweitzer, reviewed the course of criticism
in the nineteenth century and claimed that
the emphasis of the original gospel was
eschatological. In certain respects views ex-
pressed in Schweitzer’s book are open to grave
objection. But the book raised the question of
the apologetic value of the supposed “Jesus of
History” and also turned the attention of schol-
ars to the eschatological teaching of the Gos-
pels.

Some years earlier, Wrede had published a
work entitled The Messianic Secret in the Gos-
pels. Its thesis that Mark had superimposed
upon tradition a series of messianic claims
based on post-resurrection belief met with
strong opposition in Germany and England.
But it was used by the Form Historical critics,
who came into prominence after World War
1, to discredit the Markan framework on the
ground of artificiality. This school, professing
disappointment with the meager results of
source criticism, concentrated on the period
when tradition was forming. They assumed
that it would follow patterns familiar from

other kinds of tradition. On this basis, Dibelius
and Bultmann, among others, classified the
whole material of the Gospels, dividing it into
groups of supposedly varying historical value.
While drawing attention to some things which
were, perhaps, little noticed previously, they
made serious mistakes. They exaggerated the
length of time between the ascension and the
earliest written records. They misjudged the
extent and character of the influence of the
life and thought of the church upon tradition.
They gave too large a place to subjective
opinion.

Much criticism is thus seen to have yielded
destructive or negative results. But all scholar-
ly labor in this direction was not in vain. Er-
ror stimulated fresh study in order to refute it
and so one way or another work of lasting
value was produced.
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WiLriam J. CAMERON

CRITICISM, OLD TESTAMENT. OT
criticism may be defined as the serious and
scholarly study of the OT. It is generally
divided into the two categories of lower and
higher criticism. Lower criticism deals with the
text of the OT, its transmission and condition.
Higher criticism on the other hand occupies
itself with the study of the date, authorship,
place and circumstances of composition as well
as the purpose and nature of the individual
biblical books. In popular parlance, however,
the term “higher criticism” has come to desig-
nate an approach to the OT which discards its
absolute trustworthiness and in the study of
the above mentioned questions feels free to
set itself in conflict with express statements of
the Bible.

During the early Christian centuries, par-
ticularly among groups which were outside the
pale of the orthodox church, hostile criticism
of the OT made its appearance. This was the
case among certain Gnostic groups, Marcion,
Celsus, Porphyry and others. These latter were
hostile opponents of Christianity and opposed
the OT from a heathen philosophical stand-
point. Among the Jews there were some who
attacked certain statements in the OT, and
one or two denied the latter chapters of Isaiah
to that prophet.

Spinoza (1632-77) has been termed the
“father of higher criticism.” He denied the
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Mosaic authorship of the Pentateuch, and
thought that it might have been the work of
Ezra. A German scholar, H. B. Witter (1711)
thought that there were two parallel accounts
of creation in Genesis, distinguished by the
use of different divine names. Jean Astruc
(1753) also used the divine names as criteria
for the identification of documents and carried
his analysis throughout Genesis, finding in all
some twelve different documents.

The principle of documentary analysis was
adopted by Eichhorn (1780-83), although, un-
like Astruc, he denied that Moses was the
compiler of Genesis. He designated the docu-
ments ] and E after the divine names Jehovah
and Elohim. The next stage in the develop-
ment of this negative criticism (negative, be-
cause it ran counter to the positive statements
of Scripture) is found in the work of K. D.
Ilgen who believed that E really consisted of
two documents, E! and E2. The order thus
stood El, E2, J and D (Deuteronomy). This
arrangement is known as the Earlier Docu-
mentary Hypothesis.

During the nineteenth century other views
also appeared, the most important of which
was known as the supplementary hypothesis.
This view maintained that there was one basic
document to which supplements or additions
had been made.

An important step in the history of the
documentary hypothesis is associated with the
name of Herman Hupfeld (1853) who, even
more clearly thap Ilgen, distinguished between
1st and 2nd E. He labeled his documents E or
P, E2, ], and D, regarding P (priestly) as the
earliest and D as the latest.

Largely due to the influence of K. H. Graf
(1866) P was now considered the latest docu-
ment and J the earliest, giving the order ] E D
and P. This position was maintained in con-
nection with a particular theory (known as
the development hypothesis and popularized
by Julius Wellhausen, 1876) of the origin of
Israel’s religious institutions. According to the
development hypothesis the religion of Israel
was not a special revelation but arose from
natural impulses in man. The patriarchs were
not historical figures and Genesis was said not
to present an accurate picture of patriarchal
times. It was not until the Deuteronomic re-
form in 622 B.c. under Josiah that worship at
a single sanctuary was required. The Levitical
system was thought to be even later.

Advocates of the development hypothesis of

Israel’s religion denied also the Davidic au-
thorship of those psalms which are attributed
to him, as well as the unity and Isaianic author-
ship of Isaiah and the Danielic authorship of
Daniel. During the early part of this present
century the development hypothesis was truly
regnant. At the present, however, it has largely
been discarded, although some form of docu-
mentary hypothesis is generally held by those
who refuse to accept the trustworthiness of
the Bible. The reasons why the development
hypothesis has now become almost obsolete are
to be found principally in the discoveries of
archaeology and the world wars which shat-
tered the evolutionary conception of man that
underlay much of this theory. The inherent
weaknesses of the position itself also led to its
decline.

Under the influence of Hermann Gunkel
and Hugo Gressmann a school of study arose
which sought to determine the life situation
which gave rise to each bit of OT material,
poetry, oracle or narrative. These units were
then . classified and categorized. According to
Martin Noth (1943) the first four books of
the Bible (the Tetrateuch) consist of ancient
traditions which reach back into ancient times.
Noth’s position is in reality based upon the
earlier work of Gunkel and Gressmann. Noth’s
views have influenced modern Scandinavian
scholars, notably Ivan Engnell, who maintains
that most of the OT was transmitted orally
until it was finally written down at the time
of the exile. Engnell lays great stress upon the
importance of oral transmission.

Adherents of the documentary hypothesis
for the most part held a low view of the
Massoretic text and its reliability, often prefer-
ring the readings of the LXX. Largely as a re-
sult of the discovery of the Dead Sea Scrolls
a greater respect for the Massofetic text has
arisen. There was a time when scholars were
quite free in suggesting emendations of the
OT Hebrew text. Such a time has passed,
however, and at present a more cautious atti-
tude is prevalent.

Side by side with the critical movement
whose history has just been sketched there has
also existed a reverent scholarship which has
regarded the Scriptures as authoritative and
infallible. Adherents of this movement have
produced valuable commentaries and have pub-
lished and continue to publish scholarly bibli-
cal studies. This group engages in scholarly,
critical study of the OT, but endeavors to be
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guided in its research by the authority of the
Scriptures. In this group some of the greatest
names in OT study are to be found, eg.,
E. W. Hengstenberg, K. F. Keil and William
Henry: Green.

It is of course impossible to tell what direc-
tion future studies in the field of OT will
take. Without a doubt the discoveries of ar-
chaeology have brought about a more conserva-
tive frame of mind, and this is probably a
good thing. The OT scholar, however, needs
more than a conservative frame of mind. He
must be a man who is regenerate and who
possesses the necessary scholarly equipment. It
is upon such men that the future of true OT
scholarship rests.
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Epwarp J. YouNc

CROSS. The Greek word for “cross” is
stauros and lit. means an upright, pointed stake
or pale; piles driven in to serve as a founda-
tion. The verb means to make a fence with
stakes, to palisade, to crucify. The Latin crux
(“cross”) and palus (“stake”) are background
expressions for our English word. In the NT
the noun is used twenty-eight times and the
verb forty-six. The use of the cross as a form
of punishment was adopted by the Greeks and
Romans from the Phoenicians, Persians and
Carthaginians. In pre-Christian days, besides
the upright post, there were primarily two
types of crosses. The crux commissa or St. An-
thony’s cross was shaped like the capital “T”,
consisting of an upright post with a cross-bar
on top. Vine maintains that this came from the
symbol of the god Tammuz and the tau be-
came the initial of his name (Vine, An Exposi-
tory Dictionary, Westwood, N. J., Fleming H.
Revell Company, 1956, p. 256). The other
type was the Latin cross or crux immissa with
the cross-bar lowered about a third of the way
on the upright post. Not only does tradition
bear witness to the latter but also the four
Gospels (Matt. 27:37; Mark 15:26; Luke
28:38; John 19:19-22) in stating that a title
was nailed to the cross of Christ. Josephus
records that two thousand were crucified after
the death of Herod the Great by Varus (Ant.
XVIL x. 10). Titus, in A.p. 70, also carried
out mass crucifixion. The Jews never killed
by crucifying but they did hang dead bodies

on a cross to symbolize a curse (cf. Deut.
21:22; Josh. 10:26; II Sam. 4:12). An ex-
ception to this was by the Jewish ruler Alexan-
der Jannaeus (104-78 B.c.) when in raging
anger he ordered eight hundred deserters to be
crucified and the throats of their children and
wives to be cut before their eyes (Jos. Ant.
XIII xiv. 2). The public use of the cross was
adopted by the Christians as a symbol at the
time of Constantine.

For the early Christians, surrounded by cru-
cifixion as a grim fact of common experience,
there was no danger of beautifying the cross
by sentiment. Its grimness remained as the
epitome of the sufferings of Christ and the
very heart of discipleship. It ceased to be an
embarrassment in the light of the resurrection.
At the cross salvation was achieved and the
doom of hostile powers was sealed (I Pet.
2:24; 3:18; Col. 2:15).
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RoBertT V. UNMAcCK

CROWN. In the NT there are two Greek
words for “crown” — diadéma and stephanos.
The former is found only in Revelation (12:3;
13:1; 19:12). Originally it meant “the sign
of royalty among the Persians, a blue band
trimmed with white, on the tiara” (Arndt, p.
181). So the term suggests a symbol of royalty.

On the other hand, stephanos (also used
as a proper name, Stephen) meant “the wreath
. . . given as a prize for victory, as a festal
ornament, or as a public honor for distin-
guished service or personal worth” (A-S, p.
27). It was used for the laurel wreath pre-
sented to the victor in an athletic contest (cf.
I Cor. 9:25). It means “prize” or “reward”
(Amndt, p. 775).

This gives added poignancy to its use for
the “ctown of thorns” placed on Jesus’ brow
(Matt. 27:29; Mark 15:17; John 19:2, 5).
The reward he received from those to whom
he had ministered in loving compassion was
a cruel crown of thorns.

The expression “crown of life” occurs twice
(James 1:12; Rev. 2:10). In both cases the
idea of reward for faithfulness is the prominent
feature. “Of life” is probably the genitive of
definition; i.e., “the crown which consists in
life eternal” (J. B. Mayor, The Epistle of St.
James, Zondervan Publishing House, Grand
Rapids, Mich., n.d., p. 49).

Trench (p. 78) insists that while diadéma
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signifies a crown of royalty, stephanos always
means a crown of victory. It is “always the
conquerer’s, and not the king’s” (ibid., p. 79).
Yet he admits that the crown of thorns sug-
gested mock royalty (ibid., p. 81).

An inscription relating to a second century
athlete, in the theater at Ephesus, reads: “He
fought three fights, and twice was crowned”
(Deiss LAE, p. 309). Another inscription,
from the second century B.c., honors a man
for public service “with a golden crown” (ibid.,
p- 312). In both cases stephanos is used.
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Rarpu EARLE

CUP. This word is used in three ways: lit-
erally, literal-metaphorically, and metaphori-
cally.

Literally it is used of the cup of cold water
given in Christ's name (Matt. 10:42; Mark
9:41) and of the attention given to cups by
the Pharisees (Matt. 23:25; Luke 11:39;
Mark 7:4).

The literal-metaphorical usages involve a
literal cup but the contents have a metaphori-
cal meaning. In the institution of the Lord’s
Supper (Matt. 26:27; Mark 14:23; Luke
22:17, 30; I Cor. 11:25) and in its practice
by the church (I Cor. 10:16, 21; 11:26, 27,
28) we have an actual cup but its material
contents depict the atoning death of Christ.

The metaphorical usages are profound and
worthy of careful study. The cup symbolizes
the suffering and death of Christ (Matt.
20:22; Mark 10:38; Matt. 26:39; Mark
14:36; Luke 22:42; John 18:11). This sym-
bol of a violent death is also applied to James
and John (Matt. 20:23; Mark 10:39). The
cup also stands for the wrath of God to be
poured out upon sinful men at the end of this
age (Rev. 14:10; 16:19). In interpreting these
metaphors, stress should be put upon the sym-
bolic nature of the cup and its contents.

A. BERKELEY MICKELSEN

CURATE. See Orrices, ECCLESIASTICAL.

CURSE. The Scriptures employ the term
“curse” (OT noun forms, g¢lald and heérem;
verb, ‘arar et al.; NT noun forms, katara and
anathema; verb, kataraomai et al.) in certain
well-defined significations. In general usage a
curse is an imprecation or an expressed wish
for evil. If it be directed against God, it is
blasphemy (Job 1:5, 11; 2:5, 9). It may be a

desire uttered to God against another person
or thing. A curse was considered to have an
innate power to carry itself into effect (Zech.
5:1-3, where the curse inevitably found its
victim). Curses among the heathen were sup-
posed to be possessed of the power of self-
realization (Num. 22-24 with Balaam). In
Scripture a curse was invariably related to sin
(Gen. 3) and disobedience (Prov. 26:2). In
certain cases the concept of oath suffices to
convey the meaning (Judg. 17:2; Isa. 65:15).

In its specific usage the curse was an act of
dedicating or devoting to God. Things or per-
sons thus devoted could not be used for pri-
vate purposes (Lev. 27:28). In time of war
a city was devoted to the Lord. This included
the slaying of men and animals (Deut. 20:12-
14; Josh. 6:26); the redeeming of children and
virgins (Deut. 21:11-12); the burning of com-
bustibles (Deut. 7:25); the placing of metals
in the temple (Josh. 6:24); and the imposi-
tion of the ban on those who violated these
provisions (Josh. 6:18). How literally the last
named ban was carried out may be seen from
the tragic history of Achan and his family, and
the experience of Hiel the Bethelite (Josh.
7:1 ff. and I Kings 16:34). The Canaanites as
a nation were set apart for this kind of de-
struction (Josh. 2:10; 6:17).

In its higher significance the curse indi-
cates a thing devoted to an exclusively sacred
use. It amounts then to a vow. Compare the
consecration of John the Baptist (Luke 1:15;
7:33), and the misuse of the vow among the
people of Israel by an evasion instituted by
their religious leaders (Mark 7:11 ££.). It de-
notes, as seen, the ban of extermination and
occurs frequently in the OT, but there is no
clear instance of this in the NT. The ban of
annihilation was replaced at times by the dis-
cipline of excommunication (John 9:22;
12:42; 16:2; Matt. 18:17). Ezra 10:8 is un-
derstood to approximate the later rabbinic prac-
tice of excommunication (Matt. 18:17; Luke
6:22). Admittedly, the Lukan reference may
have a wider application.

One regular use of the word is in contrast
to blessing. When the term is so employed,
there are no sacred associations, and the word
runs the gamut from divine to satanic. Before
the people of Israel entered Canaan they were
given the choice of obedience and God’s bless-
ing or disobedience and the curse. The curse
was placed symbolically on Mount Ebal, while
the blessings were attached to Mount Gerizim
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(Deut. 27:13-26). The rarity of the curse in
the NT is in keeping with the spirit of the
new age (Matt. 21:19 ff.; Mark 11:12 f£.).
The curse has a definite christological refer-
ence. Paul states that Christ became a curse
for us (Gal. 3:13) by bearing the penalty of
the law (Deut. 21:23). The curse of the law
(Deut. 27:26) fell upon him by the manner
of his death as well as the fact of it. It was a
criminal’s death and so under the curse.
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Cuarres L. FEINBERG

CUSTOM, CUSTOMS. The word cus-
tom(s) reflects the meaning of the Greek
ethos or the Latin mores. A custom is any
norm of voluntary action that has been
developed in a national or tribal community.
It has a place in the growing awareness of the
moral ideal. With primitive man, custom is
the great guide of life.

Custom is allied to both habit and law.
Habit is more individualistic, while custom is
more social. Law is more universal in its scope
than custom.

As man emerges from savagery he tends to
regulate his conduct in society by the generally
accepted standards of the tribe. His attitude is
not due to deep reflection; it is mere con-
formity to what is usually practiced. The inte-
gration of morality and religion with tribal
customs is for primitive man the attempt to
preserve the identity and the unity of his clan
in the struggle for survival.

As moral ideas develop, customs are seen to
be inadequate or even harmful as standards.
The abominable customs of .the heathen were
forbidden to Israel (Lev. 18:30). Even Israel’s
traditions are seen to be harmful in the light
of growing ethical awareness. The word of
God was being rendered of none effect by
clinging to outmoded traditions. The customs
of Moses tended to stifle the universality and
freedom of the gospel. Paul was arraigned on
charges of changing the customs which Moses
commanded (Acts 6:14; 16:21). The law
needed to be fulfilled.
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ArLBerT Victor M'CaLLIN

DARKNESS. Beyond the literal meaning
of the Hebrew hasek, ‘opel, and the Greek,
skotia, skotos, zophos, there is a wealth of
metaphor. Concerning man, darkness means ig-
norance (Job 37:19), calamity (Ps. 107:10),
death (Ps. 88:12), wickedness (Prov. 2:13;
John 3:19), damnation (Matt. 22: 13). These
metaphors are grounded in the truth that
God is light (I John 1:5) and in creation and
redemption (II Cor. 4:6) he has conquered
darkness, the forces which oppose his rule
(Luke 22:53; Eph. 6:12). Darkness is asso-
ciated with divine interventions, firstly, as in
Deut. 4:11, because God is hidden except he
reveal himself; secondly, because the light of
revelation (Isa. 60:2) becomes darkness and
condemnation to those who refuse it (Amos
5:18; Zeph. 1:15).

Joun ALEXANDER MOTYER

DAVID. The son of Jesse, musician, war-
rior, poet, prophet, king, is one of the most
prominent figures in OT history. Some sixty
chapters in the historical books deal with his
many-sided career. In them we are given the
biography of David. We read of the shepherd
lad, secretly anointed by Samuel; of the
harp player whose music soothed the trou-
bled spirit of Saul; of the youthful war-
rior who slew GColiath, became the friend
of Jonathan, and the hero of the people; of
the fugitive from the murderous hate of Saul,
resorting to lying, treachery and cruelty to
save his life; of the king who reigned first at
Hebron and then at Jerusalem over all Israel;
of his successful wars which delivered Israel
from her enemies; of the bringing up of the
ark, of the ungranted desire to build the tem-
ple, and of the messianic promise of II Sam.
7: of the great sin and its terrible conse-
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quences: the murder of Amnon, the rebellion
of Absalom, the slaying of Amasa, fulfilling
the word of the prophet, “The sword shall not
depart from thine house forever”; of the prep-
aration in material things for the building of
the temple and in spiritual ways by the order-
ing of the worship, especially the service of
song; of the crowning of Solomon to succead
him and of the death of David. This, in brief,
is the history. It reveals David as the men of
his own day knew him, a great man, capable
of the noblest acts, but alas also of very ignoble
deeds.

The autobiography of David is given largely
in the Book of Psalms. Seventy-three are as-
signed to him by the headings; and it is in
these Psalms that the heart of David is re-
vealed to us. In Ps. 23 we meet the youth who
fought with Goliath, in Ps. 18 the warrior
king who triumphed over all his enemies, in
Ps. 51 the penitent sinner seeking and rejoic-
ing in the forgiveness of God, in Pss. 8, 19,
103 and 139 the man after God’s own heart,
the man of profound piety and love. The
greatest thing in David’s life was the messianic
promise made through Nathan (Il Sam. 7),
which has its echo in Pss. 2, 89, and 110 (cf.
Ps. 72); and these promises regarding David’s
house, which are so gloriously fulfilled in
Christ, are the “sure mercies of David” of
which Isaiah spoke (55:3) and which Paul
proclaimed in his first sermon addressed to
gentile ears (Acts 13). In Ps. 22 the afflicted
David prefigures the Sufferer of Calvary; and
in Ps. 16 we read one of the clearest predic-
tions of the resurrection. In Ps. 32 the for-
giveness of David’s sin reveals the absolute
character of justification.

The Psalter, of which so much was written
by David, has been called “the song book of
the second temple.” Much of it was undoubt-
edly intended to be the song book of the first
temple. In it we learn what was the true faith
and life of the Israel of old under the covenant
of Sinai. For David is a true representative
of that Israel which, as the people of God,
learned, often by bitter experience, to worship
the God of Abraham and of Moses in spirit
and in truth.

The truly amazing thing is that the psalms
of David are not only the songs of the first
and of the second temple, they are the songs
of the Christian church. The sweet singer of
Israel has struck the chords to which the hearts

of men of every age have responded and will
respond until the end of time.

OswaLp T. ALLis

DAY. I. Naturar MeaninGs. The greatest
number of uses of day (yom; hémera) refers
to natural time units; but in the progress of
revelation its theological use increases to such
an extent that in the Synoptic Gospels almost
one-third of all uses of hémera is eschatological.

A. Hours of Daylight on any given day be-
tween dawn and dusk (Gen. 1:5, 16, 18).
The Lord Jesus spoke of a day of twelve hours,
assuredly of light since man does not stumble
(John 11:9). Day is used to indicate the
dawn (Josh. 6:15; II Pet. 1:19), midday (1
Sam. 11:11; Acts 26:13), late afternoon or
evening hour (Judg. 19:9; Luke 9:12). A
large number of references speak of day as
opposed to night (Isa. 27:3; Mark 5:5; Luke
18:7; I Tim. 5:5).

B. Legal or Civil Day, a period of twenty-
four hours’ duration. The sabbath is from dusk
to dusk (Lev. 23:32). There are six days and
a sabbath in a week (Luke 13:14). The Lord’s
resurrection is after three days (Mark 8:31;
Luke 24:46). The period between the resur-
rection and the ascension is forty legal days
(Acts 1:3). The legal day is contrasted with
the hour and month and year in Rev. 9:15.

C. A Longer Period. Although day is used
in the singular to designate long periods of
time, as the “day” of Christ (John 8:56), or
the day of salvation (Isa. 49:8; II Cor. 6:2),
yet it is more generally used in this respect in
the plural in such expressions as “the days of
Adam” (Gen. 5:4), “the days of Abraham”
(Gen. 26:18), “the days of Noah” (Matt.
24:37), “the days of the Son of man” (Luke
17:26). Christ’s presence is “always” (lit. “all
the days”) with those who go out to preach
his word (Matt. 28:20).

II. TueorocicaL MEeaNiNGs. A. General.
The antithesis of day and night in the literal
sphere is seen in the description of believers
as children of the day and unbelievers as chil-
dren of the night (I Thess. 5:5-8). The Lord
Jesus indicates that the day is the time of op-
portunity for service which will end with the
coming night (John 9:4). Paul, however,
teaches that the period up to the time of
eschatological salvation is the night and this
will issue in the glorious day of Christ (Rom.
13:11-13).
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B. Eschatological. In the records of man’s
earliest history the word day came to be as-
sociated with special days set aside as belong-
ing to Jehovah (Gen. 2:3; Ex. 20:8-1];
12:14, 16; Lev. 16:29-31). In the total OT
concept they were designed for judgment of
sin in nations or individuals (Isa. 2:12; 13:9,
11; Ezek. 7:6-8; Zeph. 1:14-18; Obad. 15),
but they also had the purpose of salvation,
vindication, or restoration of God’s chosen
ones (Gen. 7:10-13, 23; Mic. 2:12; Isa. 4:3-
6). The local days of Jehovah visited on Israel
and Judah (Ezek. 7:4-8) or upon pagan
nations (Isa. 13:9) were just a foretaste of one
climactic dies irae to come upon the whole
world (Joel 2:31; Mal. 4:5; Isa. 2:12; Jer.
25:15). Immediately following this super-
natural intervention on the plane of history
God would set up his eternal kingdom (Dan.
2:28, 44) in which he alone would be sov-
ereign and exalted (Isa. 2:11).

In the NT the day of Jehovah, or final day
of reckoning, is designated by various phrases
(I Thess. 5:4; John 6:39; Matt. 10:15; I Pet.
2:12), principally in combinations with the
name of Jesus Christ (Phil. 1:6, 10; I Cor.
1:8; 5:5; Acts 2:20; II Pet. 3:10), but they
contain the same basic concepts as in the OT,
ie., God’s judgment, salvation, sovereignty,
and exaltation.

The phrase, “the last days” (Acts 2:17;
Heb. 1:2; IT Tim. 3:1; II Pet. 3:3, 4), seems
to include, in its greatest extension, the whole
period from the cross to the Second Advent.
More specifically, day in its plural form is
used to designate that final terrible period im-
mediately before the parousia, including the
Great Tribulation (Matt. 24:19-22; Luke
17:26-30; cf. Rev. 4-11). In the singular form
it designates the parousia itself (Matt. 24:30,
31, 36; II Thess. 2:1, 2) and also the post-
parousia period up to the creation of the new
heavens and earth (II Pet. 3:8-13).

The theological connotations of day do not
rob it of its literalness when referring to the
parousia. Rather, God’s choice of the term
“day” only serves to emphasize its literal reality.
When the Lord himself makes his second ap-
pearance on earth, then will begin what Peter
in the last verse of his second epistle calls “the
day of eternity” (II Pet. 3:18, Greek).
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Georce A. Gay

DAY OF ATONEMENT. A full descrip-
tion of its ritual is given in Lev. 16 (cf. 23:27-
32; 25:9; Num. 29:7-11). It was held on
the tenth of Tishri (October-November) and
underlined by its elaborate symbolism the
universal need for atonement. The people, the
high priest and his house and even the sanc-
tuary shared in this need. Typically it points
forward to Christ’s atonement (Heb. 9).

Two main elements of the ritual are the
sprinkling of blood at the mercy seat, not
otherwise accessible, and the ceremony of the
two male goats, one of which was sent into
the wilderness for Azazel, probably a demon
thought to be residing there, and the other to
be slain. Together these two animals sym-
bolized the expiation and removal of sin (cf.
for a similar rite of removal Lev. 14:4-7, 49-51
and Zech. 5:5-10).

The prominent place given to sanctuary and
mercy seat in this ritual ill suits an assumed
exilic or post-exilic origin of the day.
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MarTEN H. WoubsTRA

DAY OF THE LORD, GOD, CHRIST.

See EscuaTorocy.

DAYSPRING. (Luke 1:78, anatole) “the
rising of the sun”; here “the dawn,” elsewhere
in NT “the east.” SBK II, p. 113 points out
it is the LXX rendering for semah, i.e., branch,
in Jer. 23:5, Zech. 3:8, 6:12, and interprets it
here in this sense as a messianic title; see also
Arndt, p. 62a; Edersheim, Life and Times, p.
158.

H. L. ELLisoN

DEACON. From Phil. 1:1, an official salu-
tation, we gather that deacons (the word
means “servant”) were one of the two main
orders of ministry in the apostolic church.
Some hold that the institution of the diaconate
is seen in Acts 6, though this is never said.
More likely we have there a temporary meas-
ure to meet a particular situation. But the offi-
cers proved of value, and in due course settled
into an established order. The qualifications of
a deacon are given in I Tim. 3:8-13. Sound
character and a good grasp of the faith are
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required, but there is no mention of teaching
or the like. The functions of these officials
may well have been administrative and finan-
cial.

Leon Morris

DEAD SEA SCROLLS. 1. Qumran. The
most important manuscripts among those dis-
covered since 1947 on the NW shores of the
Dead Sea are those found in eleven caves in
the Wadi Qumran — apparently the remnants
of the library of a community which had its
headquarters at Khirbet Qumran between ca.
100 B.c. and a.p. 68 (with a thirty years’
break ca. 34-4 B.c.). This community, founded
by a leader called the Teacher of Righteous-
ness, regarded itself as the righteous remnant
of Israel, and withdrew to the wilderness of
Judea to prepare for the cataclysmic events
which would terminate the “epoch of wicked-
ness” and introduce the kingdom of God. By
diligent study and practice of the law they
hoped to win acceptance for themselves and
expiate the errors of their fellow-Israelites;
they also expected to be the executors of divine
judgment on the ungodly at the end-time. The
end-time would coincide with the rise of three
figures foretold in OT prophecy — a prophet
like Moses, a warrior-prince of David’s line
and a great priest of Aaronic descent. This
priest would be head of the state in the new
commonwealth, taking precedence over the
Davidic Messiah. They refused to recognize
the priesthood of the “epoch of wickedness”
partly because it did not belong to the family
of Zadok and partly because of its moral un-
fitness for the sacred office. In their own ranks
they preserved the framework of worthy priests
and Levites, ready to resume a pure sacrificial
worship in the temple of the new Jerusalem.

Their library, of which over 400 scrolls have
been identified (most in very fragmentary
state), included biblical and non-biblical writ-
ings. About 100 scrolls are biblical, all the
OT books (except Esther) being represented,
some of them several times over. These biblical
scrolls date from the last few centuries B.c.
and the first century A.n. and attest at least
three distinct textual traditions of Hebrew
Scripture — not only the text (of Babylonian
provenience) underlying the later Massoretic
recension, but the text underlying the Sep-
tuagint version (of Egyptian provenience) and
a text akin to the Samaritan Pentateuch (of
Palestinian provenience). The discovery of

these manuscripts has reduced the gap separat-
ing the autographs from the oldest extant
copies by 1000 years, and is immensely im-
portant for the textual history of the OT.

The non-biblical scrolls, along with the ar-
chacological evidence furnished by the excava-
tion of Khirbet Qumran, give us a picture of
the beliefs and practices of this community,
which almost certainly was an Essene group.
They practiced ceremonial ablutions, they held
fellowship meals, they followed the calendar
of the Book of Jubilees, they cherished apoca-
lyptic hopes, they interpreted prophetic Scrip-
ture in terms of persons and events of their
own days and the days immediately to follow.
Some of the most interesting of these docu-
ments are commentaries (pesharim) on biblical
books, from which we may learn their ideas
of biblical interpretation. The prophets, they
believed, knew by revelation what God was
going to do at the end-time, but they were not
told when the end-time would come; this
revelation was reserved for the Teacher of
Righteousness, who imparted it to his follow-
ers. They accordingly regarded themselves as
men whom God had favored by initiating them
into his wonderful mysteries. Their system of
interpretation presents striking points of re-
semblance and contrast with the interpretation
of the OT found in the NT.

The expectations of the Qumran sect were
not realized; they were dispersed, and their
headquarters destroyed, by Vespasian’s forces
in A.D. 68.

The Qumran sect has been compared to the
early church in its eschatological outlook and
its remnant mentality, as well as in its biblical
exegesis. But the decisive difference between
the two lies in the person and work of Jesus.
The Teacher of Righteousness was exactly
what his title suggests; he was no Messiah or
Saviour. Jesus was to the early Christians all
that the Teacher was to the men of Qumran,
but he was more. As Messiah, he was prophet
and priest and king in one; and he fulfilled his
messianic mission in terms of the portrayal of
the Suffering Servant which the Qumran com-
munity endeavored to fulfil corporately. If (as
appears possible) refugees from Qumran after
A.D. 68 made common cause with the refugee
church of Jerusalem, they learned at last how
Jesus fulfilled the hopes which had not been
fulfilled in the way of their expectation.

II. MuraeBa‘at. In caves in Wadi Murab-
ba‘at, about eleven miles south of Qumran,
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manuscripts were discovered around 1952, the
most significant belonging to the period when
Murabba‘at was occupied by a garrison of
Bar-kokhba, leader of the second Jewish revolt
against Rome (a.p. 132-35). From some of
the documents (including two letters from the
leader himself) it appeared that his proper
patronymic was Ben-Kosebah. Many fragments
of biblical manuscripts of this period were
found, all of them exhibiting a “proto-Massore-
tic” text. From neighboring caves further man-
uscripts of the same period came to light, in-
cluding not only biblical manuscripts in He-
brew but an important Septuagint fragment
of the Minor Prophets.

[II. KrurBer Mirp. Another collection of
manuscripts was unearthed at Khirbet Mird,
north of the Wadi en-Nar (Kidron valley),
midway between Qumran and Murabba‘at.
This collection dates between the fifth and
eighth centuries A.p., is of Christian proveni-
ence, and contains several biblical texts in
Greek (including fragments of uncial codices
of Wisdom, Mark, John' and Acts) and in
Palestinian Syriac (including fragments of
Joshua, Luke, John, Acts and Colossians).
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Freperick Fyvie Bruce
DEAN. See Orrices, ECCLESIASTICAL.

DEATH. Under normal conditions, death
is a universally lamented event in human ex-
perience. It is a phenomenon which cannot
be regarded as wholly natural, but as a mystery
which calls for explanation. If man is truly the
crown of the divine handiwork, why should
he have a shorter existence than some forms of
plant and animal life? One may go further
and ask why, if man is made in the image of
the eternal God, he should perish at all. The
answer which Scripture provides is that man’s
involvement in transgression of God’s will and
law has brought death as a penalty (Gen.
2:17). This does not mean that death, whether
as to its timing or its manner, is directly re-
lated in each case to some personal sin (Luke
13:1-4). It does mean that by reason of the
very universality of sin, death is present as a
necessary consequence (Rom. 5:12-14).

In the OT, death is set forth ih various
ways. It was sometimes described as a gather-
ing to one’s fathers (II Kings 22:20). More
often it was stated as a going down into Sheol,
a cheerless abode where no work could be con-
tinued and where no communion was possible
(Eccl. 9:10; Ps. 6:5). But brighter expressions
appear here and there, breathing an expecta-
tion of continued fellowship with God (Ps.
73:24). An influence in this direction may
well have been the inequalities in earthly
existence — the suffering of the righteous and
the prosperity of the wicked. Justice would be
meted out in the life after death.

Because of the connection between sin and
death, Christ’s redemptive mission entailed his
own death (I Cor. 15:3; Rom. 4:25; I Pet.
3:18). By submitting to death he triumphed
over it, abolishing it and bringing life and im-
mortality to light (II Tim. 1:10). The be-
liever in Christ, despite the impartation to him
of spiritual life, is subject to physical death,
for this is the last enemy to be overcome (I
Cor. 15:26). It will be banished at the return
of Christ, when the Christian dead shall be
raised incorruptible (I Cor. 15:52; Phil. 3:20-

-21). In view of the future bodily resurrection

of the saints, death can be described as a sleep.
(I Thess. 4:15). The animation of the body
in its perfected state following upon its mo-
tionless condition in death finds its analogue
in the stirring of the inactive frame after a
night of slumber. The fear of death is over-
come for the Christian because he no longer
has to cope with sin when he stands in the
presence of God — sin which is the sting of
death (I Cor. 15:56). Christ has removed the
sting by his atoning death. To depart this life
is positive gain (Phil. 1:21). It brings a bet-
terment of the condition of the believer, even
a sharing of the glorified presence of the Son
of God (Phil. 1:23; IT Cor. 5:8). Death has
no power to effect separation from Christ
(Rom. 8:38).

In the teaching of Paul, so intimate and ef-
fective is the union between Christ and his
own that the believer is regarded as having
died to sin together with Christ. For this rea-
son he is under no obligation to serve sin any
longer (Rom. 6:1-4; Col. 3:1-3). Death may
also denote the moral inability of human na-
ture (Rom. 7:24).

The unbeliever is dead because of his sins,
unresponsive to God (Eph. 2:1; Col. 2:13).
This strain of teaching is found in John also
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(5:24). Jude describes apostates as twice dead
(Jude 12). The deadness of their natural state
is matched by the deadness of their professedly
Christian experience. When the wicked are
finally punished, their doom of separation from
God is called the second death (Rev. 21:8).
See also IMmmoRrTALITY, RESURRECTION.
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Everert F. Hargison

DEATH OF CHRIST. See ATONEMENT.

DEBTOR. References are few in the OT
because of the spirit of brotherhood and mu-
tual helpfulness fostered by the Mosiac law.
No provision was made for the recovery of
debt, but non-payment was severely con-
demned (cf. Ps. 37:21; Deut. 15:1; I Sam.
22:2; II Kings 4:1; Neh. 5:5). Occasionally
poverty led to slavery, but the creditor’s power
was limited (cf. Lev. 25:39; Deut. 24:6). In
Roman law imprisonment was inflicted on the
debtor (Matt. 5:25).

In NT times, due to Roman commercial
practice, the moneylender was a familiar fig-
ure. Two striking parables were used by Jesus
Christ to express the indebtedness of all men
to God. This vital relationship cannot be
placed on a business footing, since man is
spiritually bankrupt (Matt. 18:27).

The word debtor is a favorite description of
Paul for his position as an apostle. The divine
impulse in his evangelistic work was kindled
by his sense of debt to Christ, and to man-
kind (Rom. 1:1, 14).

All kinds of obligations, moral as well as
financial, are covered by it. Taxes are to be
paid in full as a duty owing to the State (Rom.
13:6). Domestic harmony is fostered by the
rendering of what is due from husband to
wife, and vice versa (I Cor. 7:3). Law keep-
ing is futile as a means of salvation (Rom.
4:14; Gal. 5:3). Christians owe more than
they can ever repay even to their brethren
(Rom. 13:8). Gentile Christians were deeply
indebted to their Jewish brethren for the gos-
pel (Acts 11:29; II Cor. 9:1; Rom. 15:26).
The same idea is found in “bondservant.” The
Christian is purchased by Christ, is his prop-
erty and is delivered from bondage to all else.

Ricuarp E. Hiccinson

DECALOGUE. This word does not occur
in the Bible. But the “ten words” from which
this Greek word is derived appear in Ex. 34:28
and Deut. 10:4. The usual biblical name is
“testimony.” The testimony was placed in the
ark (Ex. 25:16, 21) which is consequently
often called “the ark of the testimony”
(25:22), and so also the tabernacle where the
ark dwelt is called “the tabernacle of testi-
mony” (Num. 1:50). It is God’s testimony to
Israel because it represents his will for Israel;
and above the ark is the mercy seat where once
a year the high priest makes atonement for the
children of Israel for all their sins against his

holy law (Lev. 16:33 f.).

That there are ten commandments is clearly
stated. But they are not numbered; and this
has led to difference of opinion regarding
them. The grouping adopted by the Reformed
churches regards vss. 4-6 as the second com-
mandment and vs. 17 as the tenth. The Jews
treat vs. 2 as the first commandment and unite
vs. 3 with vss. 4-6 as the second. The Luther-
ans treat vss. 3-6 as the first and divide vs. 17
into two, the ninth and tenth.

The ten commandments are on two tables
(Ex. 31:18). It is natural to assume that the
first states man’s duty toward God. It is the
first and great commandment, summarized in
Deut. 6:4-5. Cf. Matt. 22:36 f. The second
table defines man’s duty to his fellow men
and is summed up in Lev. 19:18.

That the Decaloguc is a declaration of ethi-
cal monotheism can hardly be denied. For
while the first command, “Thou shalt have no
other gods before [or beside] me” might seem
to recognize the existence of other gods, and
therefore to require only monolatry and not
monotheism, the emphatic prohibition of idola-
try in the second and the declaration in the
fourth that “Jehovah made heaven and earth,
the sea and all that in them is” excludes such
an inference. Idolatry was practiced by all the
nations with which the Israelites came in con-
tact. The importance of the Decalogue and its
permanent authority is indicated by Jesus’
words: “On these two commandments hang all
the law and the prophets” (Matt. 22:40).
That the Decalogue is binding upon the Chris-
tian is generally recognized. It is for this rea-
son that an cxposition of the Ten Command-
ments and their meaning for the Christian
(Matt. 5:17) has been made an integral part
of such well-known catechisms as Luther’s, the
Heidelberg, and the Westminster. For the
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freedom of the Christian from the law (Rom.
6:14) is not lawlessness. The Christian keeps
the moral law as a son obeys his father, not
out of constraint but of love. In this sense love
is the fulfilling of the law (Rom. 13:10; Gal.
5:16-26).

For many years it has been maintained in
“critical” circles that the Decalogue of Ex. 20
is not Mosaic, that the ethical monotheism
(q.v.) of which it is the expression was not at-
tained until about the eighth century B.c. In-
sofar as this is argued from Scripture and not
from a theory of naturalistic development im-
posed upon Scripture it is based on the fact
that the OT so often represents the people of
Israel as living on a far lower plane than that
required by the Decalogue. It is claimed that
such a code of laws could not have existed in
the days of the Judges or even much later.
This claim ignores or rejects the fact that the
Bible declares the Decalogue to have been
given at Sinai and represents idolatry and
similar sins as apostasy. Hence the date of the
Decalogue is important to the vital question
whether the religion of Israel is a divine revela-
tion or a natural evolution.

See also ComMAND.
Oswarp T. ALris

DECEIT. A deliberate concealing or per-
verting of the truth, especially in moral and
spiritual matters, with the intention of mis-
leading another. One of several words for it
in the OT, mirmd, appears twenty times. In
the NT deceit, dolos, is a specific kind of act,
since it is differentiated from several others in
Mark 7:22 and Rom. 1:29. Its being men-
tioned alongside of murder, etc., suggests its
seriousness. 1o guile, or to use a bait, is sug-
gested by doliog in Rom. 3:13. Paul’s exhorta-
tion was “not of deceit” (I Thess. 2:3), mean-
ing that he did not lead the people astray. It
is a broader term than fraud, the latter re-
ferring particularly to financial contracts.

J. KenneTH GRIDER

DECREES, ETERNAL. The Reformed
confessions are at one in teaching that all that
happens is by the eternal decree of God. The
Arminians, indeed, have modified the Re-
formed view in the respect that where they do
recognize the existence of the divine decree
they base it upon God’s foreknowledge of
events. The Reformed view goes further. It
regards God’s decrees as in no wise based upon
his foreknowledge of events, and teaches that

events happen because God has decreed them.
This doctrine is taken as rooted in the very
nature of God. As sovereign, nothing is out-
side his dominion; chance is eliminated. Eter-
nal and immutable himself, his purposes are
likewise timeless and changeless. When men
change their plans, they do so either because
they have lost the ability to fulfil them, or be-
cause greater wisdom has led them to plan
differently. But because of God’s perfections,
his plans never require revision; his decrees
shall never be revoked. Evil actions as well as
good are covered by his decrees, but never in
such a way as to involve him in the evil.
When evil things happen they do so by what
the Reformers call his permissive decree, as
distinct from his express enactment. But the
evil event is so overruled as to fall in with
the great purpose of his eternal decree, name-
ly, his own glory. In this connection, Acts
2:23 is often cited. The “determinate counsel
of God” operated even in the crucifixion of
his Son by “wicked hands.” And yet, in exe-
cuting his purpose God did not violate the
moral freedom of the agents through whom
his permissive decree took effect in the death

of his Son.

The doctrine of God’s eternal decrees in-
evitably raises the question, Why does God
permit sin? The above-mentioned Arminian
modification of the doctrine does not remove
the difficulty. The problem is to us insoluble
because, as A. A. Hodge puts it, “it is
grounded in the inscrutable relations of the
eternal to the temporal, of the infinite to the
finite.”

BIBLIOGRAPHY
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L. Boettner, The Reformed Doctrine of Predestination,
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Georce N. M. CoLLins

DECRETALS, FALSE. A collection of
ecclesiastical laws supposedly authored by Isi-
dor of Seville (d. a.p. 636). The book is prop-
erly divided into three sections. The first part
contains sixty forged decretals of Ante-Nicene
popes and fifty Apostolical Canons from the
collection of Dionysius. The second part con-
tains the forged Donation of Constantine and
a collection of canons of councils. The latter
are mainly genuine. The third part includes a
large collection of letters of the popes from
Svlvester (d. 335) to Gregory II (d. 731).
Thirty-five of these decretals are forged.

The Isidorian Decretals were regarded as
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genuine during the middle ages. However, the
Italian humanist, Lorenzo Valla (ca. 1406-57)
demonstrated the non-genuine character of the
Donation of Constantine in De Falso Credita
et Ementita Constantini Donatione Declamatio
(1440). Now, both Protestant and Roman
Catholic historians are all agreed that the
Decretals are false. The true authorship is un-
certain although they were of French origin.
The date popularly assigned for their compo-
sition lies between A.p. 847 and 865.

BIBLIOGRAPHY

P. Hinschius, Decretales Pseudo-Isidorianae et Capi-
tula Angilramni; Text in J. P. Migne, Patrologia Latina,
cxxx; H. C. Lea, Studies in Church History, pp. 43-102.
Pé6Sg7}§aff, History of the Christian Church, Vol. 1V, pp.
266-73.

Harorp LiNDSELL

DEIFICATION. The biblical insistence
on the separation of man as creature, and as
fallen, from his Creatur, and on the unique-
ness of Christ the God-man leaves little place
for the conferring of divinity upon a man.

Deification of the king held an acknowl-
edged place in the cultus of the nations sur-
rounding Israel; but the covenant between
Jehovah and the head of the Davidic house
was a standing protest against assimilation to
the common pattern.

For Greeks, deification followed easily from
both the anthropomorphism of the muyths,
which emptied the concept of godhead of
much numinous content, and the philosophico-
religious belief in immortality and the divine
affinities of the soul. Heroes and benefactors
received quasi-divine honors, and at least from
the fifth century B.c. divine honors were paid
to living men. Alexander received worship in
the Oriental lands he conquered: with his suc-
cessors and kings and kinglets thereafter it be-
came a commonplace. This might be Oriental
flattery, like that dearly bought by Herod
Agrippa (Acts 12:20 ff.); but it might be in-
tensely serious, as when Antiochus IV Epi-
phanes, opponent of devout Jews and their
God, identified himself with Zeus and called
himself “God” on coins; and it might have
deep associations as in Egypt, where sacred
kingship was traditional, and the Ptolemaic
family, living and dead, were worshiped offi-
cially.

From Julius Caesar onward deification was
a carefully regulated part of Roman policy.
Traditional Roman sentiment was inimical and
Caesar worship was always restrained in
Rome: but in the empire local communities

frequently outran official pronouncements.
Julius received worship in his conquests. Au-
gustus promoted the worship of “Divus Julius,”
but moderated the worship proffered to him-
self. He and most of his successors were offi-
cially deified at death (hence Vespasian’s
deathbed joke, “I think I'm becoming a god”).
Unbalanced Emperors — Caligula, Nero, Domi-
tian — insisted on divine honors during life.
Relatives, even favorites, of Emperors received
consecration. With Diocletian and the anti-
Christian movement of the late third century
the cult of the reigning Emperor reached its
peak. The Christian empire ended it, but con-
secration and the title Divus remained in use
for many vyears.

When the Emperors were still regularly
consecrated only at death, an oath by the Em-
peror’'s “genius,” perhaps conjoined with his
consecrated predecessors, became a test of the
loyalty of citizens. Christians regarded this
oath as inconsistent with their exclusive alle-
giance to Christ: and suffered (cf. e.g., Pliny
to Trajan, Ep. 96; Mart. Polycarpi).

Some Asian cities were noted for Caesar
worship as “the seven churches,” especially
Pergamum, well knew (Rev. 2:10, 13).

There was no coherent theology of deifica-
tion. Imperial cult was not exclusive, and local
consecrations of celebrities continued.

Hellenistic mysticism, as expressed most
fully in the mystery religions, but observably
even in the Jewish Philo, tended to seek
identification of the soul with the divinity to
which it was kin. This passed into some forms
of Christian mysticism; the Christian’s adop-
tive status was neglected; “partakers of the
divine nature” (II Pet. 1:4) came to express
an essential, rather than a moral transforma-
tion.
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Anprew F. Wartrs

DEISM. The term deism, as distinguished
from theism, polytheism, pantheism, etc., desig-
nates no well defined doctrine or system of
doctrine. Strictly, the term denotes a certain
movement of rationalistic thought which was
manifested chiefly in England from the mid-
seventeenth to the mid-eighteenth century.

Affirmatively, the chief doctrines generally
held by those who called themselves deists
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were (1) the existence of a personal God,
Creator and Ruler of the universe; (2) the
obligation of divine worship; (3) the obliga-
tion of ethical conduct; (4) the necessity of
repentance from sins; and (5) divine rewards
and punishments, here, and in the life of the
soul after death. These five points were stated
by Lord Herbert of Cherbury (1583-1648),
called the father of deism.

Negatively, the deists generally denied any
direct intervention in the natural order on the
part of God. Though they professed faith in
personal Providence, they denied the Trinity,
the incarnation, the divine authority of the
Bible, the atonement, miracles, any particular
elect people such as Israel or the church, or
any supernatural redemptive act in history.

The deists’ attitude is anticipated in II Pet.
3.4. “Where is the promise of . . . (any super-
natural intervention) . . . all things continue
as they were from the beginning of the crea-
tion.”

The rationalism of the deists was of the
common sense variety, quod semper quod
ubique quod ab omnibus. Their ethic was based
upon the stoic notion of natural law. Denying
revelation and affirming natural theology only,
they yet generally claimed to be within the
Christian tradition.

An unsigned article on deism in the
eleventh edition of Ency. Brit. significantly
points out that the most important ten of the
deists, except Lord Herbert himself, were all
born between 1654 and 1679, and that “by
far the greater part of the literary activity of
the deists, as well as of their voluminous op-
ponents, falls within the same half century.”
The greatest contemporaneous Writing against
deism was Bishop Joseph Butler's Analogy of
Religion, Natural and Revealed, to the Course
of Nature, published in 1736 and used as a
college textbook in courses in philosophy of
religion for more than two hundred years.
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J. Orver BusweLt, Jr.

DELIVER. This verb is used in two mean-
ings: to deliver from, translating (mainly)
the Hebrew ndsal, palat, and Greek exaired,

rhuomai; and to deliver up, translating natan,
and paradidomi.

I. Tae Oup TestaMeNT. Both nasal and
palat are used characteristically of acts of God.
Out of a total of two hundred and eleven in-
stances, ndsal has God as its subject in one
hundred and three; and nineteen out of twen-
ty-two cases where palat means to make to es-
cape likewise refer to acts of God. With the
possible exceptions of Ps. 39:8; 51:14; and
79:9, both words refer ‘to temporal deliver-
ances granted by God to his people. The use
of nasal, however, in connection with the
Exodus (Ex. 6:6; 18:10) establishes its close
relation with the redemption concept. Ex-
amination of the use of ndsal, palat and natan
(to give, hence to give over to) shows that
they reveal God as sovereign, redemptive, and
righteous. As Lord of history, he is able to in-
tervene to deliver (Ps. 106:23) his own; and
his deliverances are his saving acts (Ps. 7:1),
ultimately in a spiritual sense. Thus the OT
safeguards the historical basis of salvation.
However, God is not mocked, and when his
people sin they experience the other side of his
power, for he takes the initiative against them,
and delivers them into the hand of their en-
emies (Jer. 29:18-21) that they may learn
his righteousness.

1I. Without forgetting God’s temporal prov-
idences, TuE NEw TESTAMENT is concerned
with spiritual deliverance. Exaired means to
deliver from danger (Acts 12:11; 26:17), but
also to deliver from sin (Gal. 1:4); rhuomai
(to rescue) has its temporal side (II Cor.
1:10), but also its eternal, which in fact pre-
ponderates (Col. 1:13; I Thess. 1:10); para-
didomi is much used of the delivering of Jesus
to his enemies (Luke 24:7; Rom. 4:25) —
thus God vindicates his righteousness upon the
substitute of his apostate people.

JouN ALEXaNDER MOTYER

DEMIURGE. A Greek word for “crafts-
man.” Plato uses it for the divine being whose
inferior deities form the world (Timaeus 40:C;
Republic 530:A). According to Irenaeus, a
majority of Gnostic writers (e.g, Simon,
Menander, Saturninus and Carpocrates) taught
that angels made the world. Two systems sup-
pose a single creator, those of Marcion and
Valentinus. The latter alone names the Creator
the Demiurge. He probably borrowed Plato’s
usage, which through him obtained wide cur-
rency. In Valentinian cosmology Demiurge is
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born of the mingling of Wisdom, herself a
fallen spirit, and Matter. He creates .the visi-
ble world, orders its course, and is identified
with Jehovah, the author of Judaism and of
false notions in Christianity. From Demiurge
spring three classes corresponding to the Su-
preme God, Demiurge himself, and matter:
namely, spiritual men, i.e., Gnostics; psychical,
that is, orthodox Christians; and hylic (flesh-
ly) men who are beyond redemption.

BIBLIOGRAPHY
DCA.

M. R. W. Fargrexr

DEMON. Among the Greeks a demon was
originally, as in Homer, a god or deity, and
the word is used once in this sense in the NT
(Acts 17:18). However, from Homer down to
NT times the term daimon, which Plato de-
rives from daémoén, an adjective formed from
daé and signifying “knowing” or “intelligent”
(Cratylus 1:398), the sense of this word and
its derivative daimonion increased gradually
in inferiority to theion, “divinity,” “deity.”

In post-Homeric usage the term demon came
to denote an intermediary between the gods
and men (Plato, Symposium 202, 3) and de-
mons were viewed as morally imperfect beings,
both good and bad. By NT times the expres-
sion had reached its precise meaning of an
“evil spirit,” a “messenger and minister of the
devil.” In the LXX the word demon was em-
ployed to translate Hebrew $édim, “lords,” or
‘élilim, “idols” since the Hebrews very early re-
garded idolatrous images as mere visible sym-
bols of invisible demons (Deut. 32:17; Ps.
96:5; LXX 95:5; Bar. 4:7; Ps. 106:37, 38).

The LXX also rendered the st¢‘#rim, (AV
“he goats,” RSV “satyrs”) as daimonia (Lev.
17:7). Isaiah portrays these “hairy creatures”
(demon-satyrs) as dancing in the ruins of
Babylon (Isa. 13:21; 34:14).

In the NT demons afflict men with mental,
moral, and physical distempers (Mark 1:21,
etc.). They enter into men and control them
in demon-possession (Mark 5:1-21), instigate
“doctrines of demons” (I Tim. 4:1), exercise
power in the government of the satanic world
system (Eph. 6:12; cf. Dan. 10:13), energize
idolatry, immorality and human wickedness (I
Cor. 10:20; Rev. 9:20, 21), inspire false
teachers (I John 4:1, 2), and in general assist
Satan (g.v.) in his program of opposition to the
word and will of God.
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MEerrLr F. UNGeEr

DENIAL. Aruésis is rare (Martyrdom of
Polycarp 2, 4) but derives from the biblical
verbs arneomai and aparneomai. Both are used
(1) to repudiate a person or belief. Joshua
warns Israel of this danger (Josh. 24:27), but
the ultimate denial is perpetrated before Pilate
(Acts 3:13). Jesus warns his disciples as the
new Israel not to repudiate him (Matt. 10:33)
and incur divine repudiation. He probably
equates himself here as Son of Man with his
saints or church and deplores apostasy (Luke
9:26). Peter thrice denies “before them all”
(Matt. 26:70, cf. 10:33) any acquaintance
with the man Jesus, and calls down curses on
himself if he is lying; but he scarcely re-
pudiates the collective Son of Man or church,
as Judas does; he remains in the group and on
repentance is restored (John 21:15). The
heretics in II Pet. 2:1 and Titus 1:16 may
by word profess to know Christ, but repudiate
God by antinomian conduct. Those in I John
2:22 (cf. 4:2) are docetic teachers who dis-
sociate the man Jesus from the divine Christ.
The repudiation of the faith or name in the
Apocalypse (Rev. 2:13; 3:8) covers any apos-
tasy in persecution; in I Tim. 5:8 it is un-
charitable behavior, and evokes reciprocal de-
nial in II Tim. 2:12 and Luke 12:9. Further
meanings are (2) to deny a fact or refuse to
admit one (Luke 8:45; Acts 4:16); (3) to
deny oneself (a) by acting in wholly unselfish
manner and renouncing worldly interests daily
(Luke 9:23, and for an extreme statement cf.
Luke 14:26) or (b) by being untrue to one-
self, as God cannot (II Tim. 2:13); (4) to
deny by .formal orthodoxy the power of the
Gospel (II Tim. 3:5); and (5) to refuse as
a man of faith to associate with the heathen
(Heb. 11:24).

Specific denials in the NT are made by the
Sadducees, who say there is no resurrection
and reject popular angelology (Acts 23:8),
and by the false teachers in Jude 4 who deny
the Kyrios title to Jesus.
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Dents H. TonGuE

DENOMINATION. A class, kind, or sort

designated by a specific name; ecclesiastically,
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a body or sect holding peculiar distinctives.
From the sixteenth century to recent times a
tendency toward the multiplication of de-
nominations has been a characteristic of Prot-
estantism. Values in danger of being obscured
or lost were thus preserved through periods of
transition. Without a central controlling
human authority the distinctives thus con-
served by religious bodies have not all been of
equal value, and the current trend is in the
direction of consolidating denominations hold-
ing basically the same doctrines and practices.

See also ECuMENICAL.
Donarp G. Davis

DEPRAVITY, TOTAL. Total depravity
is a theological term used to denote the un-
meritoriousness of man in the sight of God.
Negatively, the concept does mot mean (D
that every man has exhibited his depravity as
thoroughly as he could; (2) that sinners do
not have conscience or “naive induction” con-
cerning God; (3) that sinners will indulge in
every form of sin; or (4) that depraved man
does not perform actions that are good in the
sight of man. Positively, total depravity means
(1) that corruption extends to every part of
man’s nature, including all the faculties of his
being; and (2) that there is nothing in man
that can commend him to a righteous God.
Calvinists trace depravity to an inherent cor-
ruption of nature inherited from Adam. Until
the time of Augustine this idea of original sin
was relatively undeveloped by the Fathers, and
the semi-Pelagian reaction to the teachings of
Augustine finds its successor today in Ar-
minianism which denies total depravity, the
guilt of original sin, and the loss of free will,
and which affirms involvement in the sin of
Adam to the extent of giving mankind a tend-
ency toward sin but not a sinful nature (cf.
John Miley, Systematic Theology, 1, pp. 441-
533; L. Berkhof, Systematic Theology, pp.
244-50; L. S. Chafer, Systematic Theology,
II, pp. 218-19).

See also Sin.

Cuarves C. Ryrie

DESCENT INTO HELL. The words,
“He descended into hell,” were not in the Old
Roman form of the Apostles’ Creed, but were
included in the form given by Rufinus about
A.D. 400. He derived them from the creed of
the church at Aquileia in Italy. Occurring
there as descendit ad inferna, they appear in

the later so-called Athanasian Creed as de-
scendit ad inferos — “he descended to the un-
derworld.” It is probable that this item was
added in order to combat docetic views of the
person of Christ.

Many Christian writers of the second cen-
tury taught that Christ went to Hades after
his death. Paul had affirmed Christ's descent
into the lower parts of the earth as the coun-
terpart of the ascension (Rom. 10:6-8; Eph.
4:8-10). Closely connected with this teaching
is the OT prophetic announcement cited by
Peter in Acts 2:31. The reality of Christ’s
humanity demanded that he share man’s lot in
death, as in life.

Varied views have been held as to the pur-
pose of the descensus. The Roman Catholic
position is that Christ descended to the limbus
patrum to manifest his glorious power and de-
liver the souls of the righteous dead, bearing
them to heaven. The Eastern Church limits
the work to OT saints who believed in the
Messiah. The Formula of Concord (Lutheran)
states: “For it ought to be enough for us to
know that Christ descended into hell, that he
destroyed hell for all believers, and that we
through him have been snatched from the
power of death and Satan, from eternal damna-
tion, and even from the jaws of hell.” Calvin
taught that in this experience Christ, for the
benefit of believers, “suffered in his soul the
dreadful torments of a person condemned and
irretrievably lost.” The modern period has wit-
nessed the rise of the notion (based largely on
I Pet. 3:19) that the preaching of Christ in
Hades opens the possibility of salvation after
death for those who lacked opportunity to
hear the message in this life.
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EvererT F. HARRISON

DESIRE. The question of desire was much
discussed in Greek ethics, but did not com-
mand a dominant interest in the NT. The
noun epithumia is occasionally translated by
“desire,” but more often by “lust.” In the
RSV, “desire” replaces “lust” in eight passages.
Numerous words are used to express the same
general idea. They possess no necessary moral
connotation (as e.g., in Luke 20:46; 15:16;
10:24), but because of the sinful nature of
man they came generally to describe wrong
desire. In Matt. 5:28 epithumed is used spe-
cifically of sexual desire, understood as con-
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travention of the law. In the NT Epistles the
noun has become fixed as a description of lust.

DonaLp GUTHRIE

DESTRUCTION. The idea of temporal
calamity dominates the wide range of OT
words on this topic, but of the twenty-two in-
stances of apdleia, olethros and kathairesis in
the NT only five concern temporal distress;
the rest refer to eternal loss. Where the truth
of eternal life shines fully, it illumines the
truth of eternal destruction (see Hapgs).

The exceptions to the general OT notion
are found in the word 'dbaddén. This word oc-
curs in parallelism with $¢6l (see HerL),
mawet (death), qeber (grave) and hoSek
(darkness). The suggestion of reference here
to the state after death is borne out by examina-
tion of instances (though, as with Sheol, the
teaching is nebulous and scanty). Thus, while
Job 26:6 refers to Sheol and Abaddon in proof
of God’s power, Prov. 15:11 does so in proof
of his moral discernment. This notion that
moral distinctions are made hereafter is en-
forced by Job 31:12 where Abaddon is the
ultimate destiny of the adulterer. Finally, in
Ps. 88, the Psalmist, in temporal distress, de-
picts himself as one who, already in Sheol
(identified in vs. 11 with Abaddon), is under
pressure of God’s wrath (v. 7) and cut off
from God's fellowship (vss. 10-12).

The bridge between this unformulated OT
doctrine and the full NT teaching is Rev.
9:11 where Abaddon (g.v.) is the name of the
“angel of the abyss” also called Apollyon (cf.
“son of apdleia,” John 17:12; II Thess. 2:3).
Destruction meets those who have chosen the
broad road (Matt. 7:13), oppose the cross
(Phil. 3:19; II Pet. 2:1), are ungodly (II Pet.
3:7), pervert Scripture (II Pet. 3:16) and are
unready for Christ’s return (1 Thess. 5:3).
Destruction is the opposite of life (Matt.
7:13), and salvation (Phil. 1:28; Heb.
10:39); is swift, personally merited (II Pet.
2:13), inescapable (I Thess. 5:3) and by fire
(I1 Thess. 1:8, 9; II Pet. 3:7); and results in
eternal separation from God (II Thess. 1:9).
The justice of this condemnation is guaranteed
by the unimpeachable will of God (Rom.
9:22).

JouN ALEXANDER MOTYER

DETERMINE, DETERMINATE. As a

biblical and theological term the verb horizein
is associated particularly with the sovereign de-

crees of God whereby he determines or ordains
circumstances and events in accordance with
his will and purpose. It occurs eight times in
the NT. The periods of human history and
the bounds of human habitation are deter-
mined by God (Acts 17:26); so also God is
spoken of as determining a certain day (Heb.
4:7); the way of the cross was determined for
Christ by God (Luke 22:22); he was de-
livered up by the determinate (horismené)
counsel and foreknowledge of God (Acts 2:23;
cf. Acts 4:28, where the use of the verb
proorizein, “to foreordain,” in a similar context
confirms the close connection of our verb with
the doctrine of foreordination); by his resur-
rection from the dead Jesus has been marked
off by God as the Son of God (Rom. 1:4);
and it is he whom God has ordained to be
the Judge of both living and dead (Acts 10:42;
17:31).

The doctrine implied by these terms is
characteristic of the OT as well as the NT;
see, for example, Deut. 32:8; Job 14:5; Isa.
19:17; Dan. 9:24; 11:36; Zeph. 3:8.

PuiLir Epccumse HucHEs

DEVIL. See SaTan.
DEVOTE. See Cursk.
DIALECTIC. This term has a long history

stretching from the pre-Socratics to neo-ortho-
doxy, and its meaning has changed from cen-
tury to century. In medieval theology it was a
tool of the theologians which reached its acme
in the Summa Theologica of Thomas in which
he stated an opinion of a Father, then gave a
counter opinion, and then gave a reconciling
exposition of the problem. Use of the term in
recent theology stems from Kant. He used the
term to denote pseudo-philosophizing, i.e., the
postulation of metaphysical systems beyond the
limits of experience. Hegel, taking a cue from
Fichte, reversed Kant and used the term to
describe the true process of philosophical
thought. Kant stated that certain contrarieties
in human thought (antinomies and paralo-
gisms) were symptomatic of the limitations of
the human reason Hegel felt that these con-
trarieties were the stuff of philosophical
thought. Following Fichte he stated that a
thesis (being) gave rise to its anti-thesis (noth-
ing), and the two were “reconciled” in a syn-
thesis (becoming). This triadic dialectic was
(according to Hegel) the structure of the prog-
tess of all branches of human culture which in
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turn were the divers manifestations of the Ab-
solute Spirit.

Soeren. Kierkegaard, who was familiar with
the Hegelian dialectic, recast it for his own
purposes. He affirmed that theological asser-
tions were paradoxical in character, and de-
nied a synthesis of the two contrarieties. The
mind was to hold the members of the paradox
in opposition, and their reconciliation was ac-
complished in faith (defined as man’s highest
emotion) or subjectivity. The acceptance of
the paradox, while exciting man’s subjectivity
to its highest intensity, appears to the mind as
a leap or a risk.

Neo-orthodoxy, /g.v.) deeply influenced by
Kierkegaard, has made much of a two-term
dialectic of paradox and so has been called
dialectical theology. Revelation coming from
above to man in the contradiction of sin and
within the limitations of finitude can only ap-
pear to the human mind as a series of para-
doxes. Barth’s Epistle to the Romans (2nd edi-
tion, Munich. Chr. Kaiser, 1922) is the mod-
ern landmark of dialectical-theology. Although
Barth has moved away from the strong dialec-
ticism of his earlier years, paradoxical modes
of thought reinforced by existentialism widely
pervade much contemporary theology.
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DICHOTOMY. This term, which signi-
fies a division into two parts (Greek dicha, in
two; temnein, cut), is applied in theology to
that view of human nature which holds that
man has two fundamental parts to his being:
body and soul. Usually the two are sharply
contrasted, considered to have different origins
and independent existence. Thus, the actual
relationship between body and soul becomes
the crucial question.

Plato taught that the body was perishable
matter, but the soul existed in the heavenly
world of pure form or idea before its incarna-
tion in the human body. The soul was there-
fore uncreated and immortal — a part of deity.
The body is the prison house of the soul; the
soul is locked in the body like an oyster in its
shell. At death the soul leaves the body to
return to the heavenly world or to be rein-
carnated in some other body.

Aristotle’s adaptation of Plato by dividing
the soul into its animal and rational aspects
was further developed in Roman Catholic doc-

trine through Thomas Aquinas, who taught
that the soul was created in heaven and placed
in the forming body, probably at the time of
“quickening” in the mother’s womb. The new
philosophy after Descartes affirmed the inde-
pendent origin of body and soul, supposing
that the apparent unity of them in the human
personality is due to the coincidental correla-
tion which occurs momentarily, as when the
penduli of separate clocks happen to swing to-
gether. Contemporary theology usually rejects
this view, holding to the body-soul unity of
man as set f