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Chapter I .

=:« PRELIMINARY GONSIDERATIONS -:-



Preliminarg Considerations.

The Christian religion assumes that, on account of sin, man 1s
estranged from God; and proposes his reconciliation, through the
ministry and sufferings of Jesus Christ. It 1s more particulariy
through the death of Christ that this reconciliation is conceived
to have been achieved; and it 1s to this aspect of His work that
the term Atonement 1is commonly applied. Though the word itself
occurs only three times in the New Testament - in Rom.V.10; Eph.11.16€
and Col.l.20, the idea which it expresses is frequently to be met.
The various efforts made by theologlans in the course of the ages
to explain the nature of Christ's achievement through His passion
on the race's behalf, will be traced in the next chapter. Here, it
need only be saild that while these attempts appear to have served
‘their purpose for a time, noneof them has proved permanently
acceptable. A profound change has overtaken the thought of the
Church, since 1t was held that the Atonement consisted in the soul
of Chrlst being temporarily delivered through death to the Devil,
as a ransom for the liberation of the race - a change which finds

the Anselmic interpretation of Satisfaction, and the/
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the Reformers' interpretation of Substitution, if not
quite so objectionable, yet more or less incredible.

if the Abelardian simplification, on the other hand,
commends itself to some by its moral transparency,

its meagre content, and its lack of serious reference to
sin, beyond being a demonstration of love, give ground
for dissatisfaction to manye. The Grotian attempt at
re-habilitating the Reformer's doctrine certainly takes
account of moral interests but it appears far-fetched,
and in any case, encounters the invincible objection
that if Governmental purposes required a penal example,
they also required that the penalised should have been

a criminal. If the one innocent person of the race is
jts chief sufferer, 1t is clear that He suffers for some

other end than to serve as a deterrent to law=breakers.

The chief requirement of the modern mind with
regard to the doctrine of Atonement 1s that it should be
rooted in the body of doctrine which Christ taught and
exemplified, and should arise ethically out of the vocation
which He had adopted. Such a demand 1is irresistibly
reasonable. Hence, practically all recent interpreters
have sought to meet it. Although finality has not been
reached, at all events the more offensive elements have
been, or are in process of being, removed; and the lines have
been indicated within which a satisfying and morally

unassailable/
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unassailable doctrine can be established. In any case,
the Evangelic basis on which they found, is essential.
There is no hope for any construction that builds on
another, or introduces explanatory ideas from other
gources, that are inconsistent with the revelation that

is in Christ himself, Doubtless, every interpretation
of the Atonement has some justification in the Seriptures,
and in the experience of men. But that which is sought,
and which alone can prevail with thoughtful people of our
day, 1s the interpretation which is regulated throughout
by Christ's own doctrine of God, and illustrated by His
own example. It 1s nothing short of violence to subject
the revelation which Christ thus gives to postulates
otherwise derived, and to subordinate the open sense of

a whole gospel to the uncertain sense of a few texts in
the writings of St. Paul. It 1s on thils ground of fidelity
to Christ's disclosure of the Divine character, and the
Divine grace as recorded by the Evangelists, that this
discussion proceeds; and its aim is to present certain
aspects of Christ's redeeming work which the writer thinks
have not been sufficiently recognised in any of the

numerous modern works that treat of the subject.

For this purpose, it 1s fortunately, unnecessary

to enter upon a critical discussion of the New Testament.

By/
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By common consent of those qualified to pass judgment
on the case, the New Testament is generally trustworthy,
and its religious ideas are fairly clear, in spite of
occasional obscurities. Besides, the nature of the
Atonement cannot be decided by the sense of a few
disputed passages, even if one could reach a finally
authoritative exegesis of them. It must be based upon
a wider foundation, and showm to be dependent upon,
congruous with, and emergent from the central conception
of God which Christ came to unfold, and of which His
pearing through the Passion 1s the completion and the

demonstration.

Finally, although the doctrine of the Atonement
presupposes that of the lncarnation, it is not necessary
for our purpose to enter upon an exhaustive discussion of
the mode of the latter. Like most theological conceptions,
that of the Incarnation has suffered considerable change
in recent times. It may still be permissible, but it
is certainly not common, nor much unto edification, to speak
of two natures in one person. No amount of protesting
can prevent the use of such terms having unfortunate results,
suggesting a composite Being who is neither God nor man.
Hence, the necessity of abiding by the simplest view of
Christ's personality that is compatible with His consciousness

as/
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as revealed to us, and with His ministry, resurrection,
and enduring power in the life of humanity. It may
satisfy all the interests at stake if we hold that
Christ was so completely man, so fulfilled the ideal of
God's creation in man, that God found in Him a perfect
organ of His will, and a perfect medium of His self-man-
ifestation to the world, so that in all His ministry as
in His character, He was setting forth the holiness, the
truth, and the grace of the Eternal. No doubt, a
metaphysical problem remains in the back-ground here;
but we need not made too much of it, inasmuch as we do
not forget that it remains in the background of all
personality and indeed, all existence. In the case of
the personality of Christ, the problem may assume a
special form; but if it can be solved at all, it is on
the assumption that human nature is originally grounded
in the Divine, and can therefore become the vehicle of

a theophany without suffering violence, or ceasing to be
itself; can in fact be itself most when most possessed
by the Spirit of God. In any case, there is no hint of
a dual personallty, nor of mutually exclusive natures
within the personality, in one word of Christ's; hence,
we are obliged to think that He is the Son of God not in

splte of being, but because He is supremely, the Son of Man.

In/
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In Him we find human nature dwelling with joyful, unbroken
agsurance in the sense of God's loving pregence,‘and
consecrated to the doing, proclaiming and bearing the

will of God. It is true that such a mode of existence is
unique, entitling us to call it divine, in contrast with
the highest recorded experience of any saint known to

us; yet hardly at any point save one, can it be sald

that Christ's consciousness as indicated to us, passes
beyond the bounds that commonly determine the reach and
capacity of human nature. The exéeption is the references
in St. John's gospel to the glory which Christ enjoyed

with the Faﬁher before the world was, and other suggestions
of His pre-existence to bpe found in the same work. It 1s
common now-a-days to attribute the form of the chief ideas
of the fourth gospel to the author rather than to Christ,
and to treat 1t as a work of theological reflection rather than
a strictly historical account. There is undoubtedly much
in the work to support this view; yet, even dn this view,
one may well hesitate to suppose that the author put words
into the mouth of Christ, which had no justification in His
self-disclosurs. Tt 1s not easily credible that any
responsible writer would have, for example, appropriated
the conception of the Logos and applied it to explain the

life, power, and work of Christ, had the latter never indicated
His/
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His sense of a unique, eternal rclation with God, and with
the race. One cannot respect criticism that tries either
to conceal, o; explain away the central reality - the Person-
ality that was so great, mighty, and wonderful that only
ultimate l1deas could be thought of, to explain or represent
what He was. On the other hand, it is not necessary to
suppose that Christ's consclousness was other than human,
even if 1t contained such a reminiscence of a former mode
of being, or reached a plane higher than that of any other
man. Incarnation, if 1t be a reality at all, must abide
by its own meaning -- that God really became man, and not
something other than man. Though the human consc¢iousness
is finite, it is also “the form of an infinite content.”

We know that it 1s not bounded by rigid limits; and we
know too little about it to say with assurance that it
could not hold any memorial of a pre-mundane past, and
remain human. Had not Plato his theory of Recollection,
without imagining that it invalidated the process of
acquiring knowledge? A similar process of moral obedience
andlcommunion with God, may well have given Christ His
agsurance regarding His original condition, as well as His.
confidence with respect to the future. If the 1light in
which He walked was morally conditioned, as everyone sees
it was; 1f temptation, faith, prayer, obedience, self-

consecration,/
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consecration, and self-sacrifice were His mode of experience,
and the very means of His strength, vision, and peace, 1t
cannot be sald that His consciousness contained an element
of which human nature as such is incapable, or was
essentially other than human. Through that conscious-
ness, God was so apprehended, and so revealed, that He is
known once for all in His moral character, and in His
purpose and attitude towards mankind; while the action

and passion of Christ exemplify and attest the word of
revelation. Nowhere do we find Him hinting, let alone
claiming, that we are to belleve Him to be the Son of God,
except on the ground of His character, doctrine, and action.
It is wholly the moral features of Sonship that He cares to
present, apd is thankful to find recognised even by the few.
We may be certain therefore, that the supreme achievement
of His life, whatever depths and heights it may compass,

is not to be interpreted on metaphysical lines, or on
hypotheses of His person that really remove Him from the
category of man altogether; but rather along the line on
which He was content to make all His appeals to men. It
1s therefore sufficient for our purpose of endeavouring

to understand 1n what the Atonement consists, that we hold
that Christ is the Son of God in the sense that He
authoritatively and finally manifests to us God's character,

.and/
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and God's will for our salvation, and thereby makes the
Divine bower available to mest our necessity. A more
elaborate Ghristology may have its place and use in any
full scheme of Christian doctrine; but Christ Himself

was content to put the sum of it all in the simple
affirmation- “He who hath seen Me hath seen the Father."”
If the meaning of His life can be 3o described, 1t can
hardly be doubted that the meaning of His death can be
ascertained without entering beforehand upon metaphysical
speculations, although these cannot be excluded from a
philosophic account of His Person, when all that is known
of Him is taken into consideration. The permanent relation
to the race which He sustains; the spirit which He bestows
upon His followers, the judicial soverelgnty which He
exerclses wherever He is known, and the place which He
occuples in our conception of God, require a Christology
that will take account of Hls place in the sphere of Beilng,
aa well as in the sphere of Revelation. That Christ
exists eternally in God, that He is the spiritual Head of
Humanity, that He 1s with His followers in all places -
these are basal convictlions of all Christians, founded in
experience not less than in His own declarations; and such
convictions if justifled, presuppose a mode of existence on

His part which Christology is bound to maintain against all
Who/
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who would treat Christ as merely the vanished Hero of the
spiritual view of life, or a God-intoxicated man‘who left
an imperishable influence behind him in the thought of

the race, or as one who simply lived and died to give

His own consciousness of God, if it might be, to all who
would learn of him. There is no escape from such
metaphysics as may be necessary to declare and defend

from age to age, the Church's faith in her ever-living
Lord. But while this is true, it does not really touch
the character, the ethical quality, or the essential
purpose of the work which Christ accomplished on our
behalf, What it guarantees rather, 1s the finality of
that work, and its sufficiency for the end sought - the
redemption of man. Those who hold the augustest con-
ception of the divinity of Christ, both in the days

of His earthly sojourn, and in His state of exaltation

to the right hand of power, can add, on that account, little
to the understanding of the doctrine of Atonement, which

is concerned with spiritual relations and moral aection,
passion, and achievement. These, if sustained and
undertaken at all by the Son of Man, so as through them

to bring the redeeming knowledge and power of God to the
children of men, must be intelligible in their own light, and
mighty with the authority they can wield in their own right.
If therefore, it be held that God was in Christ reconciling
the/
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the world unto Himself, not imputing their trespasses unto
them; and yet that Christ was the Man = Jesus of Nazareth,
who was in all essential respects human, living by.faith
and not by sight, tempted in all points as we are tempted
yet without sin, and proceeding upon His splendid
adventure through the constraint of His knowledge and

love of God, and of His compassion for His ignorant,
alienated, and lost brethren, the main conditions are
satisfied for the understanding of the central meaning

of the Atonement.




Chapter 11,

-:- HISTORIGAL SKETCH OF THE DOCTRINE =:-



chapter I1.

-:= HISTORLCAL SKETCH OF THE DOCTRINE -:=-

Circumstances largely governed the order in which the
doctrine of the Church developed. The first centuries of
the Christian era were times of danger, misrepresentation,
and persecution. Hence, the earliest Christian writings
have a predominantly hortatory and apologetic purpose. |
The leaders had to defend the cause from ignorant and
malicious charges, and to fortify thelr people to endure
hardship and suffering. In these circumstances, the
sacrifice of Christ, though always assumed to be the divine
means of conveying the forgiveness of sins and eternal life,
was most frequently set forth as the supreme example of
courage, patience, and fidelity. Besides, 1n‘t1mes of
danger, salvation was apt to be represented eschatologically:
it was to be looked for in the future rather in the present.
Hence, loyalty and steadfastness were the main requisites.
Further, there was a logical reason for the delay in facing
the question of the rationale of the Atonement; namely,
that 41t would necessarily depend on the view taken of the
Person of Christ, since the nature and value of His work
depend upon His relation to God and man. Thus, the tedious
Christological controversy, with its absorbing interest and
unsettling effects, prevented any serious attempt at

providing/
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providing a comprehensive doctrine of Atonement. Such an
attempt must wait until substantial agrsement had been

reached on the presuppositions on which it could be built.

In the meantime, however, the Gospel was being preached.
During the first two centuries, thils was done with the
minimum of theory. The New Testament statements regarding
the efficacy of the death of Christ in securing salvation
were repeated and amplified; but seldom elucidated and
never co-ordinated into a systematic exposition. At first,
the emphasis on the redemptive value and power of the Cross
does not appear to suffer from this lack of 1lluminating
interpretation. One reason for this is that the 1dea of
Christ's work as a sacrifice to put away sin naturally
prevailed. The idea of such a sacrifice was the most
commonly accepted and regulative in the religious thought
of the time; so much so that why it was necessary, or how
it became effectual, was not even discussed. The influence
of an ancient sacrificlal system thus enabled the Church to
have a tacit theory of Atonement while her thinkers were
preoccupled with other questions, and endeavouring to
Interpret the same data on philosophical lines. This has
to be remembered with regard to that early period. It is
amply shown in the chief writers. Clement of Rome, for

example, finds in the Cross the final proof of God's love.
"vithout/
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"without love, nothing is well=pleasing to God; 1in love, the
Master took us unto Himself; for the love which He had towards
us, Jesus Christ our Lord hath given His blood for us by the
will of God and His flesh for our flesh and His 1life for our
lives." (Ep: 1.49). Again, in the Epistle to Diognetus, we
find the same appreciation of the exceeding kindness and

love of God in taking our sins upon Himself, and parting

with His Son as a ransom for us - “the holy for the lawless,
the guileless for the evil, the just for the unjust, the
incorruptible for the corruptible, the immortal for the
mortal, that the righteousness of One should}justify many

that are lawless.”

The conception of this writer i1s that the whole life
and death of Christ are in the nature of a demonstration of
love forming a great appeal to mankind on the one hand, while
providing, on the other hand, that righteousness impossible
for man himself, yoet essential to cover his sins and secure
his justification. Clement is unconscious of any incompat-
ibility between these two aspects of the work of Christ,
although separate theories of the Atonement were destined

to spring from them.

During the Gnostic controversy, however,}there is a
remarkable fajlure to interpret the Cross as giving the supreme,
saving knowledge of God. Justin, perhaps the most effective
and representative defender of the faith during that periocd,
describes/
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describes Christ as the deliverer of man from the power of
the demons by teaching him the truth concerning God so as
to persuade and convert him from his idolatry and
superstition. In common with the rest of the Apologists,
he holds that salvation is through knowledge, and that the
Christian has knowledge of the truth through the general
revelation of God which Christ gave in His teaching. The
death of Christ does not appear to them to give the final
word of knowledge regarding God in His attitude to the
world. When they refer to 1t, usually it is to state
without explanation that it procures the remission of sins,
heals, purifies and quickens the soul; or on the other
hand, they show how it fulfils 0ld Testament sacrificial
types and prophecies of a suffering Messiah, which
fulfilment in turn, proves that Christ was divine; or
again, they celebrate it as making an end of the tyranny
of death in virtue of the following Resurrection (Justin
Dial, with Trypho, and Apol. l. 63). No doubt, these
early Apologists were obliged to give a somewhat one-sided
account of thelr falth by the nature of the controversy in
which they were engaged; yet making allowance for this,
one is surprised to find them attempting to set forth the
Christlan gnosis with such meagre and unilluminating
references to the Cross in which St. Paul, whose works they
must have known, saw that knowledge finally and gloriously

set forth.
When/
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Then we advance into the third and fourth centuries, we
find some of the greatest minds of the Church in any age
.elucidating, and through controversy, formulating and
developing Christian doctrine. Most of the conceptions
of the method of redemption, with which we are familiar,
are to be found in some form in these writers. It is far
from the truth to say, as is often said, that the theory of
Ransom .from the Devil exhausts their contribution to the
doctrine of Atonement. Indeed their thought is rich and
comprehensive in form, though it is all too apt to be
satisfied with abstractions. It starts with the dogma that,
at his creation, man was endowed with a share in the divine
Logos, in virtue of which he could live forever, notwith-
standing the perishable nature of his body. The spiritual
endowment was held to maintain the whole being in healthy,
blessed, and permanent life. But through the machinations
of the Devil, and by his own consent, man fell from his high
estate, lost the spiritual principle that preserved him,
became subject to corruption, and to the sentence of death
which God had threatened would follow on his disobedience.
"For man is by nature mortal, inasmuch as he is made out of
that which 1s not; but by reason of his likeness to Him who
is....he would have stayed his natural corruption, and have
remained incorrupt. But men having despised and rejected
the contemplation of God, and devised and contrived evil for

themselves...received the condemnation of death for themselves,

with/
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with which they had been threatened". Again, "men having
rejected things eternal, and by counsel of the Devil having
turned to the things of corruption, became the cause of thelr

own corruption.” (Athanasius. De Incar. 4-5).

These are the presuppositions. The method of redemption
is correspondingly twofold - the overthrow of the Devil's
dominion, and the restoration to human nature of the
preservative qualities lost by the Fall. The death of Christ
1s understood to secure the former object, while the nature
of His Person - an Incarnation of God in man - provides the
latter, Though some protested against the idea, notably,
Gregory of Nazlianzen, 1t was the general opinion that lnasmuch
as man had voluntarily placed himself in the power of the
Devil, the latter had acquired a sort of proprietary right
over him, even although in seducing man, his original action
was considered to be as unjust as his subsequent sway was
violent and destructive. (iren. Adv. Haer. 5. and Aug. De
Trin. 4. 13.). The suspicion of injustice and violence must
on no account rest on God. Hence, the race itself 1s to be
persuaded by love, while the claim of the Devil to some compensation
for the loss of hls ill-gotten property, is acknowledged.

The price which in his pride, the Devil named was the soul of
the Son of God, which was to pass to him through death.

This was conceded; and inasmuch as the soul of Christ being of
infinite worth, was more precious than the souls of all mankind,

it more than squared the debt. But the Devil had over-reached

himself/
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himself. Lured by the humanity of Christ, which concealed
His divinity as the bait conceals the hook, he imagined that

he could hold Him permanently, and greedily seized Him.

His victory, however, was short-lived; he could not hold

his captive; and the Resurrection of Christ left him folled
and spoiled. (origen. Comm. on Matt. 16. 8. Gregory of Nyssa.

Or. Cat. 22-26),

But picturesque as this release from tyranhy looks, more
is needed for salvation: the process of corruption must be
stopped. This was understood to have been achieved in
principle by the Incarnation in which the divine Logos assumed
the nature of man in the Virgin's womb,. The significance of
this grand reality 1s developed with remarkable resource in
the Eastern section of the Church, from Justin onwards. The
statement of Athanasius, which has never been forgotten by the
Church, tersely summarises the Greek view of the virtue of the
Incarnation-" God became man in Christ, that man might become
God". (De. Incar. 54). The solidarity of Christ with the race
is emphasised; but it is a metaphysical rather than a moral
solidarity. As lrenaeus puts 1t, Christ "recapitulates in
Himself the experience of the whole race; and by virtue of the
Logos, delivers it at every point from that which was its bane".
The power of the gospel unto salvation, is precisely the power
of the Incarnate Word operating upon the souls of men, curing
them from the disease of sin, purifying them from its
corruption, delivering them from its darkness, defeating the

forces/
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forces making for death, and conferring immortality. Thus,
Christ is the new Head of humanity, Who, through His holiness
and divine power, broke sin's long dominion, vanquished the
demonic powers, restored the defaced image of God in man,

and opened before him the gates of an immortal destiny.

In all this, one feels how much more the Church had
experienced of the saving power of God in Christ than she
could satisfactorily interpret. More particularly, the
account given of His death as a ransom offered to Satan, which
served, in spite of some vigorous protests, for a thousand
years, appears to-day grotesque enough, although it is not so
surprising when one remembers the demonology of the period,
and the vivid sense of the Devil's personality then prevailing.
Probably it excellently served homiletic purposes. Moreover,
it cannot be denied that the death of Christ was the price
which evil exacted for the redemption of mankind. The
difference between the ancient and the modern interpretation
1s unquestionably more than that between poetry and prose;
yet it must not be forgotten that some words of Christ
concerning His own death, such as the Ransom passage, the
description of the Good Shepherd, and the solemn words at the
institution of the Supper, at least admit a transactional
conception of its meaninge. Moreover, Christ Himself had a
very vivid way of speaking of the Devil, whose works He
declared He had come to destroy, and of whom He finally

declared “The prince of this world cometh and hath nothing

in/ ®
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in Me”; Superficially considered, the most objectionable
features of this earliest attempt to interpret the Redeemer's
death are the acknowledgment of the Adversary's rights in

man, and the tacit deception by which he 1s finally deprived

of his prize. In the one case, the laudable desire to exhlbit
God's unimpeachable justice led to conceding too much; while
in the other, the desire to demoﬁstrate His superlative wisdom
jssued in producing the impression of fraud. Eventually, all
this came to be repudiated: the rights alleged to belong to

the Devil came to be recognised as wholly belonging to God.

The modern objectidn to 1t all is deeper and more comprehensive,
proceeding on the ground that it presents the great achlevement
of Christ in a world of metaphysical abstractions, and without
regard to the human factors, the moral experiences, and the
historical realities of the situation in which it took place.
Rightly or wrongly, the Devil has ceased, in the opinion of
many, to be anything but the personification of human wickedness;
and all views that assume that he is a personality of immense
power, second only to God, and that the Redeemer's conflict

was primarily waged with him rather than with men's wills,

are certain to be unacceptable to all but a few. It is a
fair demand of the modern mind that theology should not

require of 1t to accept an unverifiable speculative dogma

which it finds difficult to believe. It is not less fair to
ask that the work of Christ should be construed with reference
to the historical and ethical situation in which He stood and
accomplished/
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accomplished it. If this is done, the final meaning of it
all, which may connect it with other than human beings in their
relation with God, need not deeply concebn use. If 1t were
important for us, presumably it would have been made plain.
Similarly with regard to the significance of the incarnation
for the salvation of the world, the conception of the Logos
uniting with a human body, and reversing by 1its divine quality
and power the process of corruption and the doom of death,

may be legitimate; and obviously it founds on the Johannine
writings; but it is a metaphysical or quasi-physical process
that appears to be so described. The action of the Logos 1is
comparable to a sort of radium action, cleansing corrupt
humanity by its divine properties, with the minimum of
connection with faith and moral conditions of any kind. In
this way, the use of large terms with shadowy meanings tends
to lose contact with human realities. The impression which
Athanasius conveys in his justly famous treatise on the
Incarnation is that redemption was practically achieved once
the union of the divine and the human took place in the

person of Christ. The ethical meaning and working out of
thls unlon 1n a mighty life of achlevement and suffering in
which the real value of the incarnation is revealed, hardly
appears. The Logos formula is left to do everything. But
salvation is not so easily attained as this would indicate;
nor are men saved by believing in the mystical union of Christ

with the race, simply because He took our nature upon Him.

The/
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The facts of the world, the persistence and awful effectiveness
of evil in human affaiys and human hearts baffle and perplex
us. It may be true that in Christ, the victory over it all
was prospectively achieved (by the union of the Logos with .
the nature of man;) that in Him, our nature is shown to be
capable of divinity. But our urgent problem is to relate

the meaning and the power of the God=-man and all that He
accomplished to the lives of men in an intelligible and
effectual way; to relate them to their consciences and their
hearts so as to}liberate them from the sense of guilt, and change
their spiritual dispositions and outlook. The Greek forms

of thought, liberal and captivating as they are, fail to grip
the mind because they are not close enough to those moral

experiences of which salvation really consists.

A marked change is appreciable when the more practical
and juridical minds of the Latin Fathers proceed to discuss
the doctrine of salvation. They too, were heirs of the
Ransom theory, the Logos theology, and the Neo-platonic
philosophy which so profoundly éffected the mind of their
Eastern fellow-Christians. But they kept closer to experience
and the historic Christ than the latter, with the result
that they ralsed more wvital questions and dealt with them
less speculatively. In particular, they have a far deeper
sense of law, and of personal responsibility for its breach.
In Cyprian, and more clearly in Tertullian, whose influence
was second only to that of Augustine, salvation is an earnest,

painful/
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painful, ethical experience. He does not, it is trus, -
discuss the death of Christ, beyond making 1t clear that
for him as for St. Paul, it was central to redemption

(Adv. arc. 3. ). But he deals with sin as a serious
reality belonging to the moral sphere, and requiring moral
treatment, whatever the underlying metaphysics of that
treatment might be. (De Paen. 6. 9. 10.). if 1t is
forgiven, it is not without penitence, involving for all

the renunciation of evil. Further, in the case of those
who fall into sin after their baptism, if they are to be
restored to the fellowship of the Church, they must make not
only public confession, but "satisfaction® as well, thereby
enduring a certain penalty which the Church had attached to
their particular offence. This “satisfaction" along with
the Church's 1ntercession,'was held to be, not indeed the
Divine penalty for the offence, but a disciplinary regulation,
compliance with which would be taken as evidence of sincere
repentance, and therefore a ground on which the penitent
could be accepted by God, and received to full Church
privileges once more. Later, this "satisfaction" became
an integral part of the sacrament of penance, and the source
of gross abuses in the Mediaev4l Church. Yet, 1ts original
purpose was severely ethical. It meant that evil-doing is
grave both for God and man; that its forgiveness, instead
of being taken for granted, 1s possible only on moral |

conditions, when its gravity is recognised, and its reprobation

signalised/
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signalised by unimpeachable evidence of sincerity. The
interest of this development of Church discipline lies
partly in its moral earnestness, and partly in providing

the conception of "Satisfaction" which gradually came to

be used to interpret the work of Christ, and became famous
in the hands of Anselm. From the beginning it was an
ambiguous term, as it could easily come to be understocd as
the full and proper penalty for sin 1n the sight of Godj;
whereas in reality, it was only an ecclesiastical appointment
to test penitence, and help men escape the real punishment
of transgression. In the history of the doctrine, the
original ambigulty deepened, giving rise first to the Penal,
and later to thé Penitential theory of the Atonement. In
the one case, Christ came to be régarded (as by Luther,
Calvin, Edwardes, Owen and others) as enduring on the Cross
the absolute penalty of the sins of the elect; while another
line of interpreters, and very notably MacLeod Campbell,
makes the work of Christ to consist chiefly in His full
acknowledgment and acceptance of the divine Will, even when
1t exacts the death penalty for sin from the Holy One; and
in His penitential confession of the sin of the race, along
with His intercession on its behalf. These developments
will be more fully considered later. At thils stage, it 1is
sufficlent merely to observe the genesis of an idea that
proved extraordinarily tenacious, and which provided a mode

of interpreting the redemptive work of Christ which, in spite

of/
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of almost incredible perversions, had the merit of rousing

the conscience to a sense of the enormity of sin and yet
meeting its imperious demands, at the same time that forgiveness
was agsured to the penitent belilever. There is no doubt that
the Satisfaction theory, however erroneous it may have been,
offered the Gospel for centuries on these terms, and that |

it was acceptable to great multitudes.

Still more remarkable is the change of thought, emphasis,
and feeling met with in the writings of Augustine. His
own experience of slavery to sensual passion, and of impotence
of will to deliver himself, followed by a memorable conversion,
gave him such close contact with the problem of salvation
and its solution, that his works possess an exceptional
measure of vitality and power. The supreme questions with
Augustine were - How can a corrupt nature be cleansed and
renewed? How can a will, bound and helpless, be set free
and enabled to serve God? These are poignantly real questions,
whether the Augustinian conceptions of inherited original
sin, and the moral depravity of thé race be accepted in full,
or only in part and with reservations. In so far as human
nature 1s tainted with evil, and the will-to-good is 1nh151ted
by demoralising habits, it matters little whether the evil
" heritage originated with Adam, and passed by concupiscence to
his decendantsy or 1t is regarded as moral failure in the
evolutionary process of mankind, the beginnings of which can
only be conjectured. The sense of guilt, it is often alleged,
will/
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will vanish, if philosophic evolution is accepted, with its
view of man as rising out of brute conditions, with the

most elementary ideas and practices of morals. But such

a refuge 1s too shadowy and insecure to serve. No consclence
i3 satisfied by such remote considerations, as long as

personal responsibility for good or evil 1s admitted. Power
is needed, not less on the one view than on the other, to

deal with a desperate situation.

With Augustine, the grace of God bringing salvation
from hopeless impotence is everything. This grace is
conceived almost physically ~ an active energy»proceeding
from God through the mediation of Christ into the heart of
men, to break his bonds and vitalise his will. It 1s this
liberating, moralising grace that really justifies the
sinner, The essential connection of thls grace with the
work of Christ is not satisfactorily shown. Indeed,
Augustine maintains that "they are fools who declare that
the wisdom of God could not otherwise set man free than by
assuming man, being born of a woman, and suffering at the
hands of sinners” (De Agone Christiano. 12.). Nevertheless,
"no method could pe more appropriate for curing our misery"
(be Trinit. 14.). This fitness is shown first in the
procedure taken to deliver the race from the dominion of
the Devil., Like the rest of the Fathers, Augustine holds
the conception of the Devll as a tyrannical slave~owner who

is to be vanquished, yet compensated for loss of property;

and/
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and he is overcome 'not by might oput by righteousness, in
order that men might value righteousness above might, not
might above righteocusness after thp manner of the Devil”,
"What then“ he asks "is the righteousness by which the Devil
was conquered? What but the righteousness of Jesus Christ?
And how was he conquered? Because, when he found in Him
nothing worthy of death, he yet slew Him. And certainly
it is just that we whom he held as debtors should be set

at liberty as believing in Him whom he slew without any debt.
This is the meaning of our being said to be justified in

the blood of Christ". (De Trinit. 14).

Parallel with this, to us grotesque idea, of a legal
cancellation of debt to the Adversary, we have the conception
in Augustine of a unlque sacrifice offered by Christ as
mediator, to appease that wrath which lay upon the whole
race, in conséquence of original and actual sin. I'ree
from all sin, origlnal and actual, although in the likeness
of sinful flesh, Christ i1s “made sin” or called sin, from
having to be sacrificed to wash away sin (Enchir. 41.).

This passage 1s exceptlonally Pauline, speaking of dying to
sin that we might llve to righteousness, and deseribing the
believer's appropriation of the benefits of salvation in
the Sacrament of Baptism under the familiar figure of
conforming to the burial and resurrection of Christ. But
if all this was useful enough to the edification of the
Church, it certainly fails to satisfy such questions as how

the/
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the mediation and sacrifice of Christ were related to God;
what essentially Divine interests or requirements the
sacrifice met; or how it averted the penalty of death,
incurred as was held for the whole race in the Fall of

Adam - which was the wrath in its final effect. Augustine
is sure that the Incarnation 1tself, withAall that comes of
it, 1s the supreme manifestation of the grace of God, and
asks the pertinent question - What is the meaning of the
words "reconciled by the death of His Son?" Is 1t that
when God the Father was angry with us, He looked upon the
death of His Son for us, and was propitiated towards us?
Unless the Father had been already propitiated towards us,
would He, without sparing His Bon, have given Him for us?
(inchir. 2.). There can hardly be but one answer. Christ's
mediation is not to be understood to procure, but to give
effect to, the Divine grace. His sacrifice is in line with,
and fulfils the deep purpose of the lustral ceremonies of
religion; and His appearance in our nature, and His whole
work are peculiarly adapted at every point to heal our wounds
"curing some by their similars, some by their opposites™.

(De Doctrina Christiasna 1.). In describing the practical
application and effectiveness of the mediatorial work of
Christ, Augustine is extraordinarily vérsatile and felicitous.
In particular, he is entranced by the humility of Christ both
in His 1life and Passion. It 1s this lowlilness of Him who
was 80 high which breaks down the pride of man - his original

and essential sin - and reconciles him to God. In gpite

of/
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of some passages in which Aucustine writes as thourh the

grace of God were independent of Christ, and He had been but
the most 1llustrious example of its operation, (Contra Jul. 1)
the great theologian keeps close to the picture of Christ
given in the Gospels, and brings the doctrine of salvation
into genuilne contact with some of the fundamental necessities
of men in the toils of sin. It is true that the only
explanation which he admits for the extraordinary method of
redemption 1s that it pleased God thus to deliver man. _ At
the same time, he shows 1t so singularly well adapted for 1its

purposé that another method would seem impossible.

Betwoeen Augustine (d. 430) and Anselm (d. 1109) there
is no development of the doctrine that calls for attention.
But with Anselm a definite and important stage is reached.
In his celebrated treatise, (Cur Deus Homo) he proposes to
give a full, scientific, and convincing account of the
purpose of the Incarnation, and to rationalise the doctrine
of it gso clearly, that while the believer would be delighied
and edified, the unbeliever would be obliged either to
accept the demonstrated truth, or hold his peace. This
1s the character of the work from beginning to end; and
whils 1t follows the Platonic method of question and answer,
1t displays great dialectical skill and on its own premises,
possesgses considerablse cogency. The fundamental ground taken
by Anselm 1s that God's purpose in Creation cannot be
frustrated; hence, the place of the fallen angels must be

filled/
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fllled. This is to be done from the children of men, who
also had been made for perfection and blessedness; but

as they, too, have fallen into sin, they cannot be restored
until their sin has been dealt with, as “it does not become
God to leave anything in His realm unregulated”. According
to Anselm, man's sin, which consists in depriving God of

that honour which is His due from every ratlional c?eature,

is unconceivably serious, outwelghing even the worth of all
the worlds. Man ought not to disobey one commandment of
God, though he believed that his.disobedience would preserve
the universe from perdition. How great, therefore, 1is the
weight of human sin!  Now, there are, according to Anselm,
but two ways by which the situation can be met - eilther the
sinner must restore that which he has stolen, and something
more on account of the injury inflicted on God by his
disloyalty; or, adequate punishment must be exacted. In
elther case, "satisfaction" would be made for the offence.

In the latter case, the race would pefish, and God's creative
purpose would be frustrated - which cannot be. But in the
former, there seems to be no less impossibility: man, guilty
of an Infinite sin, cannot possibly make an adequate
satisfaction. Hence the necessity for One who is at once
man and God; man, that He may act for man; God, that His
action may have infinite value. Christ fulfils these
essential conditions. He too, owed to God perfect obedience,
and rendered 1it. But He owed not to die, death being the |

penalty/
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penalty of sin. Christ however, elected to die at the hands
of the wicked, for the honour of God, and thereby achleved

a deed of infinite worth, owing to the infinite value whlch
His divinity contributed to His person. In this honouring
death of His Son, God ohtains more than an equivalent for gll
the dishonour done to Him by the sin of mankindQ Thus,
satisfied, He is free to forgive the gullty who repent and
accept the conditions of obedience and holiness: for "what

can be juster than that He who receives a price greater than
every debt, 1f 1t 1is given with the right motive, should

forgive every debt?”

This prief sketch leaves out much that 1s of interest
in Anselm's thouzht; but it is the skeleton of 1t all, and 1is
sufficient to indicate the central ideas. First in
importance 1s the double necessity which Anselm discovers
for the work of Christ, namely, that God's purpose in
creating man should not be frustrated; and that on the other
hand, sin should not be condoned. Both necessities appear
to him to be in the nature of God as the supreme rational
and moral Belng. The first, however, would seem to require
the ultimate salvation of all men. Anselm 1s satisfied,
apparently, with the opening of the way for all, and the

salvation of some only.

The latter necessity, however, expressed in the two famous
phrases - "Necesse est ut omne peccatum aut satisfactio aut

poena/
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poena sequatur" and "Deum non decet aliquid in suo regno
inordinatum dimittere" brought severe crliticism upon

Anselm. He is charged, not without reason, with presenting
God in the form of a Teutonilc sovereign, extremely sensitivé
to personal affronts, and resolute to avenge them; while

any disorder in his domain 1s intolerable. Without doubt,
Angselm promoted the truth through his extraordinary conception
of the gravity of moral evil, He realised as no writer on
this subject had done before him that every sin 1s an outrage
on the moral order of the Universe, of which God is the
Author and Sustainer, and that there can be no salvation 1if
the terrible situation which sin has caused, 1s ignored.

Yet i1t must be sald that Anselm thinks of God more as a

Ruler than as a Father. It is true that a father who does
not rule his household, 1s not a figure to which God can
confidently be likened. If he were, we should have as

God a being somewhat indifferent to moral evil, and in some
"other than moral relationships with His creatures, But
none the less 1s God misrepresented when the interests of
government take precedence of those of Redemption; when

the dictum - "Deum non decet aliquid in suo regno

inordinatum dimittere® governs the Evangelic word - "God

80 loved the world that He gave His only begotten Son that
whosoever believeth on Him should not perish but have

everlasting life".

Moreover, it cannot be said too strongly that Anselm's

solution/
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solution of the problem is astonishingly artificial and
ﬁnreal. An infinitely meritorious death, without vital

or necessary connection with the preceding life, offered

as a compensation to God, and out-weighing by 1ts merit

the demerit of all human sin, 1s mythology, and not theology.
Wiritten in the interests of maintaining the moralrcharacter _
of God in all His dealings with the race, repudiating also

as unethical the idea of Christ's death being a ransom
offered to the Devil, Anselm's work ignores all that Christ
did, and revealed, and all those fidelities and constraints
that led Him to the Cross, as though they had nothing to

do with 1it. For anything Anselm suggests, and so far as
his interpretation is concerned, Christ need have given no
public ministry; and He might have appeared at the
beginning of human history. All that was needed was the
appearance of a God-man, who should somewhere have lived

a perfect 1life, and somewhere have died a meritorious death
for the honour of God. Besldes, he fails to show how

the Redeemer's work enters savingly into the hearts of men,
construing it more as a theorem than a fact and an event in
the moral world. It 13 not thus that anything that has
reality for life and religion can be accomplished. Christ's
life, and for that matter, all 1ife may be fundamentally
metaphysical, requiring metaphysical conceptions for its
final understanding; but it is none the less rooted in facts
of history and experience, Hence, we must deduce the meaning
and appreciate the value of the sacrifice of Christ, not in

the/
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the first instance, from logical principles, but from its
own interpreting context; from the self-revelatlon of Him
who made it; and from the reports of those who had the
privilege of His own explanation of the end He had in view
in His whole service of man and God. It”is strange to
find so great a man as Anselm, and one so far in advance of
his times in ethical ideas as scornfully to reject a hoary
view because 1t outraged his moral sense, so satisfied with
his own treatise, 1in which he completely falls to establish
any vital connection between the sin of man, the death of
Christ, and the Divine forgiveness. At the same time Anselm
gave a new impulse to theology; for he indicated a profound
necessity for a really divine redemption; he recognised
that the death of Christ 1s of central importance in
securing that redemption, and he brought the conceptions

of satisfaction and merit to its interpretation, conceptions
that long prevailed, and may, for many minds, possess real

value, after their legal connotation has been discarded.

THE VIEW OF ABRELARD, (d, 11.42).

Strangely enough, it was a younger contemporary of
Anselm's who gave to the world the view that is most
anthitetic to Anselm's. Abelard agreed with the more
famous theologian in dismissing the theory that Christ's

death was a ransom pald to the Devil. It was ludicrous

to/
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to think of compensating the arch-seducer and thief,
especially if the compensation was nothing less than God
passing into his power. But 1s it not equally 1ud1érous,
asks Abelard, to suppose that God should be offering
Himself compensation or ransom=-price? If such an idea

is unreasonable, where 13 the Anselmic necessity for Christ's
death? Abelard can find none. Moreover, God could freely
have forgiven the sins of men, and delivered them from
punishment, if He had so willed. In any case, the death
by which men repudiated Christ, instead of providing for the
forgiveness of their sins, adds enormously to their guilt,

and intensifies the divine wrath against them.

Further, is it not cruel and unjust that anyone, not
to speak of God, should require the blood, or be satisfled
with the death, of the innocent, in order to become reconciled
with the guilty? The matter according to Abelard, 1s much
simpler. - “We are justified by the blood of Christ, and
reconclled to God in this, that by the singular grace shown
to us, that His Son took our nature, and persevered in
instructing us, both iIn word and deed, even unto death, He
more largely bound us to Himself by love, so that kindled
as we are by so great a benefit of the divine Grace, true
charity should hence forth fear nothing at all.....and so,
our redemption 1s that supreme love manifested in our case

by the passion of Christ, who not merely delivers us from

the/
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the bondage of sin, but also acquires for us the liberty
of the sons of God, so that we may fulfill all thingé from
love rather than from fear of Him, Who as He himself bears
witness, showed us grace so great that no greater is
possible. (Wworkse. Bk. 2. quoted by Franks: Hist. of
Doctrine. Vol: 1.188.). Simply stated, what Abelard
appears to mean 1is that the Passion of Christ, belng a
supreme demonstration of Divine love, awakens responsive
love in the sinner's heart; that this is all that is
needed, in order that God may forgive his sins; and that
this also straightway admits him to the liberty of the
children of God, since “love casteth out fear", in which
there 1s bondage. For the rest, the instruction and

example of Christ suffice for our guldance and correction.

It could be shown that in the course of his Commentary
on Romans, in which he thus writes, he here and there falls
from hls own simplicity, and makes concessions to other
ideas in that formidable document. That however, 1s by
duress rather than by choice. He 1s rightly regarded as
the father of the so-called Subjective theories as Anselm
1s of the Objective ones. His enduring service is that
he puts the Divine love where it belongs = at the heart of
the whole process of redemption; and that he gives its due
place to the influence of the Cross on the human heart,

thus relating the saving work of Christ to the lives of men

by/
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by the simple, ethical process of a response to an appeal.
Nevertheless, Abelard fails to carry conviction with his
great simplification for two reasons - he does not show any
real reason or necessity for the death of Christ; and he
fails to appreciate the gravity of the problem which sin and
guilt create for man, and presumably also for Gode = The
fact is that if sins are forgiven through the sacrifice

of Christ, zs Scripture repeatedly affirms, there 1s more

in that sacrifice than can adequately be described by the
Abelardian phrase - “a demonstration of love." That 1s
there indeed, and is the greatest aspect of it; yet, a
gullty conscience can never find rest in it, unless alsoc it is
agsured that its offence has been fully measured and yet
forgiven by that same love. This 1s the central difficulty
for a mind morally awake and distressed. Abelard does

not meet it, although when to the demonstration of love,

he elsewhere adds the merits of Christ, due to His

singular holiness, he shows that he is aware that something

more is needed than the bare solution which he had offered.

It was the feeling that Abelard had ignored fundamental
1ssues that roused Bernard of Clairvaux (d._1153.) to |
oppose his views. He yielded nothing to Abelard 4in his
estimation of Christ's example and the greatness of His

love; but he considered that if these were all, there would

be/
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be no redemption. His words are:- "Three principal
things I perceive in this work of our salvation: the
pattern of humility, in which God emptied Himself; the
measure of love, which He stretched even unto death;

the mystery of redemption, in which He underwent the death
that He bore. The two former of these without the latter
are like a picture on the voild". He points out that the
Apelardian view is tantamount to a denial of original

sin, and makes the baptism of infants a meaningless rite,
since infants cannot appreciate a demonstration of love.

In spite of both Anselm and Abelard, the Devil's claim

1s not yet exploded; for Bernard holds that the death

of Christ achleved a two-~fold objective basls for salvation
in that 1t ligquidates that claim, and at the same time

is an acceptable oblation to God. In both senses,
"satisfaction” 13 made; and sinners for whom 1t was made,
obtain a standing-place before God. Bermard uses the
idea of imputation - “Assignatl est homini Jjustitia aliena®;
yet i1t is not only “aliena" since Christ is bound to the
redeemed as the head is to the body. The believer 1is
Justified on the ground of his sharing in the righteousness
of Christ. This sharing is conceived to take effect
through the Fucharist, in which the life of the Son of

God pecomes that of the communicant. It is thus no bare
imputation that takes place, but an imputation that is
accompanied and justified by a mystical participation in
righteousness/
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righteousness. This conception goes far beyond anything
in Anselm or Abeiard. The importance of Bernard's
contribution is partly due to its being made in opposition
to Avelard's pungent criticism of preceding views and

the latter's own simple and attractive theory, and partly
to its insistence on an objective achievement in the

death of Christ = an opus operatum - before its power

could tell savingly on lost and gullty souls. It is
disappointing that so vital a thinker as Bernard can only
revive a discredited explanation; yet, even this
explanation may well have been preferable to evacuating

the passion of the Redeemer of all values except tﬁat of
moving the heart, important as that value is. Moreover, in
looking for that which satisfied God in Christ's spirit of
holy obedlence and self-oblation, and not in so much
suffering endured, Bernard showed deep insight into the
central reality, and is far in advance of those later
exponents who like Luther and Edwards, saw the Atonement 1ﬁ
the punishment due to sinners being inflicted upon their
Substitute. "The Father did not require the death of His
Son, nevertheless, He accepted the offering of it, not
thirsting for blood, but for salvation, because there was
salvation in the blood". (Tract. 8. Franks Hist. of Doc.).
It is true that Bernard, following Augustine, comsiders
that the salvation of man might have been accomplished even

without the Incarnation; but this reverential gesture towards
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the Divine omnipotence does not prevent him from saylng that
from the human point of view - which after all, is the only
one available for men - the redemption achieved by Christ

was necessary for man's salvation.

Hugo of St. Victor (d. 1141) and Peter the Lombard
(d. 1160) are the next important writers. They make no
fresh contribution to the development of the subject, but
they both aim at a comprehensive statement of Christian
doctrine; and they proved exceptionally influential
exponents. Like so many more of ancient and mediaeval
writers, Hugo safeguards the omnipotence of God by premising
that He could otherwise have redeemed the race, had He
so willed. All is therefore of the free grace of God.
Still, the way chosen is best adapted to our necessities.
Again, like most mediaeval writers, Hugo holds the Sacraments
to be the practical instruments that convey the grace of
God. (His chief work is on the Sacraments = his “De
Sacramentis Christianae Fidei). But these are themselves
dependent upon the work of Christ. To explain this work,
Hugo adopts the Anselmic principle - "Aut poena, aut
satisfactio" and declares that Christ made satisfaction
to God for the loss of man's allegiance, but modifies it to
consist of Hils 1life of obedience; that He made gatisfaction

for the guilt of man by vicariously suffering death which is
the/
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the punishment of sin. Moreover, by the same process, Christ
broke the power of the Devil over mankilnd. The whole
position, as determined by Christ's intervention is thus
summarised - "God was made man, that He might deliver man
whom He had made, that the Creator and Redeemer of man might
be the same....7isdom came to conguer wilckedness, that the
enemy who had conquered by cunning be conquered by sagacity.
He took from our nature a sacrifice for our nature, that the
whole burnt-offering to be offered for us might be taken from
what was ours, so that redemption might belong to us just

in this very thing, that the sacrifice was taken from what
was ours; of which redemptlon, we are indeed made partakers,
if we are united by faith (through the Sacraments, of course)
to the Redeemer, who is become our partner through the flesh.
(De Sac. 6-8.,) Of the practical experience of salvation,

we have the following profound account - “Just as the spirit
of a man, through the mediation of the head, descends to
quicken the members, so the Holy Spirit comes through Christ
to Chrigtlans. For Christ 1s the Head, the Christian the
member. The Head is one, the members many; and there is
constltuted one Body through the Head and the members, and

one Spirlt in one Body....By faith, we are made members; by
love, we are quickened...Sacramentally, however, we are united
by baptism; we are quickened by the Body and Blood of Christ.

By baptism, we are made members of the Body; by the Body of
Christ/
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Christ (in the Eucharist) we are made participators in the
quickening (De Sac. II.2). It is all rather complex in
comparison with the Abelardian simplification; but 1t is

also more adequate to the facts of religious experience.

PETER THE LONBARD. {d. 1160.).

Skilfully selecting from the most authoritative writers,
Peter produced a compendium of doctrine which proved so
acceptable that 1t continued to be a text-book in the Church
for at least three centuries. Like the subsequent and more
famous Summa of Aquinas, the Sentences are representative
of all views rather than a self-consistent whole. The
strangely persistent myth of Christ's death being a ransom
pald to the Devil re-appears. In addition, the conception
of Merit rather than Satisfaction plays an important part
in the scheme: Christ's humility and obedience more than
counter-balanced Adam's pride, with its ruinous effects in
the race, and gained for Him the name that 1s above every
name. This merit He could have achieved apart from death;
for He might, by another sort of change, have passed from
mortal to immortal conditions. But by dying, He gained a
super-abundant and transcendent merit, which becomes available
for those in whose interest He suffered, and procured for

them deliverance from the Devil, from sin, and from punishment,

as/



32.

as well as entrance into Paradise. In some way that 1s not
explained, the blood of Christ loosed us from the guilt of
sin, and its final penalty of eternal death. This is
precisely the point at which light 1s most required; but
Peter has mone to offer, As for the temporal and
ecclesiastical penalties of sin, the penitent can depend on
the merits of Christ supplementing and pérfecting his efforts

to give satisfaction.

But side by side with this vivid objective presentation,
Peter sets the most ethlical interpretations, in which the
influence of Abelard 1is obvious. If the Devil held the race
in bondage, its sins were its chains, and if Christ sets men
free by His death, 1t is because, seeing Divine Love so
signally manifested, they are kindled by it to love God in
return, so that their lives are transformed. This really
is their justification. Moreover, it must not be supposed
that Christ's death changed God's attitude towards us, as
though He had hated us, but now loves us. On the contrary,
Peter here following both Augustine and Abelard, regards
Christ's work as an exhibition of the Eternal Love, reconciling
us who were enemles to God by changing our disposition to
friendliness and obedience. It was doubtless this blending
of ethlcal reallty with picturesque theology that gave the
Sentences thelr prolonged vitality and authority.

THOMAS _AQUINAS, (d. 1274).
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Avout a hundred years later, a still greater systematlzer
than Peter arose in the person of Thomas Aquinas, in whose
Summa the doctrine of the Mediaeval Church is set forth
with great fulness. It is, 1like the Sentences, a
compilation of all the most reasonable views tﬁat had
prevailed in the Church until that age, and is as apt to
confuse at some points as to enlighten. Nevertheless, 1t
is a great work, and inevitably became the supreme
theological authority until the Reformation, and remains

supreme yet for the Roman Church.

In the third part of the Summa, which specifically
deals with the work of Christ, the great Schoolman makes
use of every category which had already approved itself
to theologlang, excepting that of Ransom from the Devil in
the old, famillar sense. These categories are - Merit,
Satisfaction, Sacrifice, and Redemption. On the general
and speculative questlion, whether any other way of salvation
had been possible, Thomas follows the Augustinian tradition
in holding that God's omnipotence constrains us to suppose
that it was, although we cannot imagine any other method
so admirably adapted to secure salvation. Similarly with
regard to the other speculative question, associated with
the name of Rupert of Deutz, whether the Incarnation would
have taken place if man had not sinned, Thomas gives judgment

in the negative, even though he agrees that the Incarnation

having/
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Applyianr the above-mentioned caterories to the work
of Christ, Thomas emphasises the holy humility and obedience
of Christ throurhout His whole 1ife and minlstry, which by
jts very nature gave satisfaction to God; but in view of
the love in which lie suffered, the worth of the Divine-

human life which e offered, and the woe which He endured,
christ's passion has the effect of making this satisfaction
super-abundant, even for the sins of mankind! (Papt 3. Q. 43).
Again, consldered as a sacrifice, 1t not only fulfils the

jdeal intention of honouring God, but as motived by love

to God and man, it was especlally acceptable to God.

In all thils, we have the Anselmic conception of an

objective Atonement, although very considerably modified

and given richer content. It 1s purely ethical qualities

that give value to the sufferings, as to the whole life of

Christ, in the estimation of God. No doubt, quantitative

language remains; but 1t is the language of the moral world
all the time. Moreover, Aqulnas does not leave the work

of Christ an external "opus operatum" but develops the
conception of the union of Christ with the Church, forming
one mystical Perason, so that all that Christ does and secures,
belongs to all the members and is valid for them. This
communion between Christ and the fa?thful is not an abstract

thought, but is actually secured by a living faith on their
part/
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part, working through love, and conforming them morally
to His likeness. (Q. 49) This is how salvation becomes

operative both as a possession and as an ideal for each

member.,

Thomas' emphasis on this Pauline idea had a permanent
influence on doctrine; and the faith that forms and *
sustains the union between the bellever and Christ is a
much more adequate account of the believer's experience
than the thin Abelardian explanation that the sole
instrument in salvation is the appeal of love, as manifested
in the 1ife and death of Christ. Consclence must find
peace. Men conscious of transgression and unworthiness
must be able to gain confidence that a career of righteous
endeavour and victory over evil 1s possible to them, and
that a power not themselves, is available for them. These
interests are secured by the “unio mystica"” which Christ
Himself emphasises as essential to the spiritual 1life and
frultfulness of His disciples. Aquinas gave 1t the
importance which belongs to it, though possibly, his
Interpretation of its mode of efficacy may be open to

criticism.

In thus summing up the thought of the Church, Thomas
represents the work of Christ in its objective and
subjective aspects, even although at times it seems to be

rather obscurely mixed up with the believers own efforts,
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as though it only supplemented them. But, on @he whole,
it is clearly enough shown as satisfying God on the one
hand, and producing saving effects in men on the other.

I1f a becoming modesty hesitates to affirm that God's
infinite resources could not have found another way of
salvation for mankind, a not less becoming appreciation
emphagsises the suitabllity of the method actually adopted

to secure the end desired. There is a great difference
between this way of speaking and that of Duns Secotus and

his following, Wwho declared that not only was the Incarnation
not in any sense due to the sin of man, but also that it

is entirely of the good pleasure of God that Christ's work
avails on behalf of sinners, and not on account of any
merits it possesses to make it acceptable. God chose

to accept it; that is all that we are entitled to say.

But such a drastic simplification of doctrine, and such
seeming reverence, if they appear to disembarrass the love
of Gpd, make 1t at last worthless. If God could have

held anything as satisfying the conditions of forgiveness,
He might as well have forgiven without any conditions

at all, The Scotists thus evacuate the work of Christ of
all rational importance. It cannot even be said, on their
grounds, that there was any need for it. Aquinas, on the
other hand, shows the suitability and the moral effectiveness

of the way God actually chose without which men cannot be

saved/
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saved. Moreover, although the satisfaction made by Christ
appears to effect a change in God's attitude to sinners, it
13 nevertheless generally maintained fhat this means of
reconciliation proceeds from God's love; and if works of
merit were required of all Christians, and satisfactions were
required as proofs of contrition from those who were under
discipline, there is no doubt that generally, Christ's

work on behalf of all was regarded as indispensable, and
having a Godward bearing as well as moral and spiritual
effects on men. In practice however, this importance

came to be obscured and even lost in the Sacraments, through
which alone Divine grace was supposed to be infused in the
participants. The mystical union itself came to mean less
~a fellowship of thought and purpose between Christ and Hils
Thurch maintained by faith, than a physical community
maintained by the Sacraments. A great intellect like
Agquinas could expound this scheme in rational terms, and
lesser men could dexterously defend it; but the rank and
file could traffic in salvation as though it were a commodity

in the market.

THE REFORMATION DOCTRINE,

The Reformation began as a reaction against the gross

abuses connected with the sale of Indulgences. At first,
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Luther did not aim at any serious re-construction of the
Church's doctrine, but at the reform of abuses in the
Church's practice. Soon, however, he was obliged to

give a fresh formulation to certain elements in the Church's
doctrine; and the effect was profound and far-reaching.

In particular, the traditional conception of the satisfaction
which Christ had made on behalf of men, which underlay,

but for multitudes was lost in, the Sacraments, took a

new shape at the hands of the Reformer., It is no longer
to the injured honour, but to the inviolable justice, of
God, that satisfaction is conceived to have been made.
Himself a religious genius, who had proved the futility

of all efforts to perform good works, such as would please
even himself, let alone God; realising both with Augustine
and with Anselm the exceeding corruption and gravity of
sin; and finall&, finding peace and a new life through
simple faith in Christ, Luther proceeded to affirm the
doctrine of justification by faith, and to denounce all
laborious efforts at meritorious works. There can hardly
be any doubt that a new conviction of the exceeding
sinfulness of sin, the severity of God's wrath against it,
and man's helplessness and depravity had arisen, and was
represented in Luther and the Reformers. 5in 1is no
longer a matter of dishonouring or failing to honour God,
as in Anselm; but rather the gravest offence to His
eternal righteousness - so grave indeed, that its condign

punishment/



39.

punishment is inescapable, even as its corruption, destroying
all moral health in man, makes the idea of all works of
merit impossible. Hence, if in the mercy of God, sinners
are sparcd the doom of eternal death, and are justified

by faith, thelr justification is not gratuitous, but
entirely dependent on the complete satisfaction which

Christ made to the Divine justice on their behalf. This
satisfaction consisted in His bearing, especially in death,
the full onset of the wrath of God in a punishment
equivalent to their sins. The Law of God demanded the
death of every sinner. Christ, taking the place of men,
pays the penalty of death for them, and so frees them from
that grim obligation, since penalty cannot justly be

exacted twice. "When the merciful Father saw that we
were oppressed by the Law, and were held under the curse,
and that nothing could free us from it, He sent His Son

into the world, and cast upon Him all the sins of all men,
and said to Himg Be Thou Peter, that denier; Paul, that
persecutor, blasphemer, and violent; David, that adulterer;
that sinner who ate the apple in Paradise; that robber upon
the Cross; in a word, be Thou the person of all men who
hast wrought the sins of all men. ConsiderThou therefore,
how Thou mayest pay and make satisfaction for them. Then
cometh the Law and saith - I find that sinner taking upon

Him the sin of all men, and I see no sin beside save in
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Him; therefore, let Him die on the Cross. Thus, it

attacks Him and slays Him. This oveing done, the whole

world is purged of all sin, and explation is made. Therefore,
also, it is free from death and from all 111s.% (Luther: Comm.
on Gal: 3:13) Here, one 1s clearly in the region of legal
myth. Once such a view can be taken, it follows however
repulsively, that Christ was of all men "the greatest robber,
murderer, adulterer, thief, profaner, blasphemer.....in that

He took upon His own body the things commlitted by us, to

make satisfaction for them with His own blood." Apart from
the grotesque violence of this conception, and the moral
chiaroscuro it creates, the lmpression it gives is that Christ
won salvation from a God, whose wrath would otherwise have
destroyed all, an impression that remains in spite of the

fact that Luther and the rest of the Reformers represent

gsalvation as proceeding from the grace of God.

The way in which this substitution becomes valid and
saving for men is through their failth in it; that is, their
steadfast assurance that since God's justice has thus been
satisfied, God's mercy operates unhindered, freely forgiving
their sins. This faith is imputed to them by God for

righteousness. (aug. Conf. Art. 4)

It must be said that this justifying faith of the

Reforners appears a very bare, intellectual instrument,

with/



41.

with neither passion nor vision in it - a mere acceptance

of 2 certain legal status. This is due in part to the
scholastic formalism which they continued to use in their
discussions, but more to their determination to put an end
to the misleading emphases and uncertainties, inherent in
the Catholic view, in which human works of merit had come

to form an integral and a really preponderating part in
salvation. This interest is obvious in every credal
statement of that period, The augsburg Confession, for
example, says = “Men cannot be justlified before God by

their own powers, merits, or works, but are justified freely
for Christ's sake through faith, when they believe that they
are received into favour and their sin forgiven for Christ's
sake, who by His death has made satisfaction for our sins.
This faith God imputes for righteousness before Him."
Althourh Luther and Calvin treated the whole life of Christ
as one course of obedience, a distinction came to be made
later between His active and Hls passive obedience, the
latter being the penalty of men's sins borne by Him in the
Passion unto death, so that they are set free from 1it;

while the former constitutes the righteousness which 1s

imputed to them.

This point of a justifying sentence being passed upon
sinners exercising faith in the all-sufficient sacrifice of

Christ, appeared to the Reformers to be the central issue.
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It is true that they supplemented it by the doctrine of
gsanctification, under which good works have their place,
though they are not regarded for a moment as meritorious
in the sense of winning anything from god or obliging Him:
they are fruits of the Spirit. But before such fruits
could appear, the verdict of justification on the sinner
who believed on the basls of the Atonement made in the
blood of Christ and His imputed righteousness, stood with
absolute validity.

Another guestion that deeply affected the whole aspect
of the Reformation doctrine was that of the extent of the
Atonement, whether it availed for all men or only for the
elect. The orthodox Reformers with their theory of
Predestination, limited its scope to the latter; whille the
Lutherans and later, the Arminians, held that it applied
universally, although 1t could only be sald to take effect
in the case of believers. Controversy on this difference
proceeded for three hundred years, in the course of which
the more logical view of a restricted Atonement has been
forced to give way before a conception of God with which

it is felt to be incompatible.

Underlying the theology of the Reformers, it is not
difficult to find the dualistic conception of God as on
the one hand an inexorably stern judge, determined to punish
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transgression; and on the other a gracious Being, in whom
love is fundamental. Both Luther and Calvin insist that
the scheme of salvation which they describe, arises out

of the pure, unmerited grace of God. They seem to be
unaware of the formidable difficultles to the acceptance of
guch a view, which their penal theory, and thelr doctrine

of Predestination present. Gradually, however, the
implicatlions of their theory become manifest, both to their
opponents and to theilr disciples. With the latter, the
judlcial aspect of the Divine nature gained complete
ascendancy in their thought, until in the American school

of Edwards, Hodge, and Shedd, the judge who must punish

takes precedence of the Father who desires to save. Shedd
even declares that justice is an essential attribute of

God whereas benevolence 1is voluntary; wrath 1s the necessary
antagonism of God to moral evil, whereas mercy is gratuitous.
Hence, God must punish; and although He wishes to be
gracious, He can only be so after the requirements of

justice have been fulfilled through the penalties endured

by Christ. (Cogmatic Theol. 37 ff).

The Reformers secured a priceless treasure for the
spiritual future of the race, in disengaging the interest
and attention of men from secondary to primary matters, from
futile works of merit to the only Saviour of the world, and
from bewildering and laborious processes to the direct and
simple access of faith. They brought the soul once again
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into direct relation to Christ, and showed His sufficiency
for salvation in the three offices of prophet, priest, and
king; which 1s the strongest, the simplest, and the most
comprehensive formulation of the doctrine of salvation that
the Church has as yet produced, At the same time, 1t is
clear that 1n their enthusiasm and with the perplexities

of an unprecedented situation forcing them hastily to find
new formulae, they sometimes gave an expression to their
conceptions that was bound to rouse the spirit of criticism
and even hostility, while their views on predestination and
the nature of the Atonement could not possibly stand without

drastic modifications, 1f they should stand at all,

THE SOCINIAN AND GROTIAN VIEWS,

Faustus Socinus (1539-1804) ranks higher even than
Avelard as a destructive critic of the current theory of
the Atonement. Taking the ground that there is in God no
inherent conflict between justice and mercy, these being
equally operations of His sovereign will, Socinus as a
Scotist, denies that God is bound by any necessity to punish
sin. If He were, pardon would forever be lmpossible.
God i3 free to punish or forgive, as 1t pleaseth Him, as
indeed He had been doing throughout the ages. But 1t is
not possible to imagine that He can do both at once; for
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punishment excludes forgiveness, and forgiveness excludes
punishment. To concelve of the Atonement as a penal
satisfaction to justice is therefore to destroy its meaning
as a symbol of forgiveness. Again, the analogy of paying
a debt for others 1s inapplicable here; for debt 4s an
external matter which another may liquidate, whereas sin

is a personal and inalienable matter which if 1t must be
punished, can properly be punished only in the person of the
guilty. In any case, the death of Christ cannot be proved
to have had the same penal value as the eternal death of all
mankind would have; so that on its own strict grounds of
justice, the penal theory fails. Socinus consequently
rejects the notion of satisfactlon as a mistaken invention
of Mediaeval theology. God did not require it; and if He
did, Christ could not have made it, since His action had the
character of duty; and in His sufferings, the divinity

was not involved, inasmuch as God is impassible. He
suffered as man only. But if it were conceivable that He
could have suffered in His deity, who can accept the idea

of God satisfying Himself through Himself? Further, an
imputed righteousness is an absurdity which can only have
been introduced to meet the demand for holiness of life,
which the Reformers' one all-szufficlent doctrine of

Justification by failth did not meet.
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His positive doctrine, which is set forth in his
“Themata® amounts to little more than this - that Christ
in His prophetic office reveals the will and the promises
of God for our salvation, and seals them with His blood;
assures us by His resurrection of God's care of those who
trust Him; and by His royal power and intercession on high,
maintalns our cause before God, and preserves us from evil.
Faith 1is requlired of all; but what it means is obedience
to the Divine will as revealed by Christ. God naturally
approves such an attitude. That approval 1s the only
justification that can exist. As to the putting away of
gin, this is secured by Christ through His proclamation of
the Divine forgiveness and by His own holy example and
suffering that bring men to repentance, and give them moral

inspiration to righteous living.

The most serious defect of Socinus 1s his fallure to
realise with Anselm the gravity, with Augustine the corruption,
and with morally awakened men everywhere, the guilt and
the pondage of sin. . Probably he had not had the kind of
experience which fully reveals the pronlem, the divine
solution of which is the Atonement. In his view there 1s
really no atonement; God being perfectly free to punish
or pardon, it is not needed. The blood of Christ simply
ratifies the Divine forgiveness, and all the promises Christ

made In God's nane., In spite however, of the arbitrariness
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of the Divine will on which Socinus takes his stand, and the
shallow if brilliant ratlonalism by which he evacuates the
work of Christ of most of the meaning that had usually
attached to it, his intervention in the great debate had
valuable and far-reaching consequences. He had an extra-
ordinarily keen faculty for discernins untenable positions
and indefensible constructions of thought. In particular,
the criticisms that a confliet in God between the attributes
of justice and mercy is 1lncredible; that judicial penalty
and forgiveness are mutually exclusive; that moral debt
cannot be vicariously cancelled; that equivalence cannot
be established between Christ's punishment and that which
mankind deserved, according to theory, are irresistible.

It 1s true that the Penal theory did not collapse at once;
but it is also certain that the criticism of Socinus was
immediately felt to be formidéble, and eventually, it
discredited the view of God's relation to mankind, on which

the Reformation theology was based.

The first important reply to Socinus came from Hugo
Grotius, an eminent Dutch jurist and politician. Although
taking the position of Defender of the Falth against the
Socinian onslaught, Grotius really plays the part of a
reconcller seeking a compromise. The effectiveness of the
Socinian criticism is seen in the new conception of the
Divine justice on which Grotius founds his defence. His
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position is that God as Moral Governor of the world is
not bound, like an earthly judge, to administer the law
with strict legality, whatever the consequences, but rather
to administer it in such a way as will most conduce to the
well-being of the subjects. "The true function of
punishing does not exist for the sake of him that punishes,
but for the sake of some community; for all punishment
has for its end the common good, to preserve order, and
warn by example.* (vef. Fid. 2) Applying this principle,
Grotius holds that the ends of God's rectoral government
can be secured if a sufficiently impressive demonstration
is given that He regards sin with displeasure and abhorrence,
without inflicting punishment on all who deserve it.  This
demonstration is given in the death of Christ which is a
vicarious punishment or penal example, in which the message
of forgiveness is offered in a form that displays God's
Jjudgment on sin. There is no equivalence intended between
the sufferings of Christ, and those deserved by mankind.
The Law is really relaxed, being satisfied by the deterrent
effect that this display of severity would exercise; while
the grace of God, in accepting this display as sufficient,
1s cleared of the charge that having been fully paid for,
it is no grace.

Unquestionably, Grotius rendered a valuable service to

theology in helping to mitigate the dismal tyranny of
legalism/
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legalism, under whigh‘it was striving to set forth the
Gospel. The substitutlion of a rectoral justice, seekings
the welfare of mankind even in its punishments, for an
abstract justice implacably seeking punishment for its

owvn satisfaction, is a notable advance in ethical conception.
Moreover, the denial of equivalence between the penal
experiences of Christ and those deserved by the race, or

by the elect, helped to deliver Christian thouzht from

one of 1ts most indefensible and unintelligible myths.

On the other hand the Grotian view in spite of its
advantages over the Calvinistic, deals like the latter, with
abstractions, and places, the death of Christ, not in its
historical setting, nor in any organic relation with the
purpose of his life, but as one might say, in the air.

It 1s true that no one can seriously contemplate the Cross

of Christ without seeing there what human sin intends and

can perpetrate, and recognise something of its awfulness

in the sight of Cod. But to see it thus judged 1s one
thing; to see in it a penalty inflicted on Christ by God,

to show what sin deserves, and so to deter men from 1it, is an
entirely different matter, We are still in the reglon of Law,
but such Law as men would be ashamed to administer, at least
in a eivilised community. If the death of Christ is to be
glven a gpecific meaning and importance in 1solatlion from
his 1ife, and if as so isolated, i1t is intended to give

o

a display of rectoral righteousness, nothing

could/
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could be so confusing and embarrassing as the 1nhocence of
Christ. What kind of righteousness, private or governmental,
can be displayed by the punishment of the one blameless

person among the children of men? To start putting the
world right by the infliction of a wrong, is not a method

that can Justify itself to the conscience or commend the
ways_of God to men, or honour law, or even suggest
righteousness. The category which Grotius no less than
Calvin uses, for the interpretation of Christ's death, is

that of law; and it falls in the one case as in the other,

although Crotius took a long step towards th9 lizht,

Later the Arminians modified the Grotian view to the
extent that they treat the death of Christ, as a propitiation
rather than a penal example, providing an honourable ground
on which God can forgive without seemins to condone sin.

It 1s treated, not as the motive but as the medium of the
divine forziveness; a medium which by its nature safeguards
the claims of morality, and the public law of the Universe.

It is not a penal death, yet it answers the ends of punishment.
No doubt, thefe is an important truth in thls view; yet the
embarrassment remains that the primacy of Law in the minds

of the writers leads them to interpret the supreme act of
Redemption as having its first reference to Law, yet a

reference that can only show that act as an expedient that
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does not really satisfy the Law.

Among modern writers, Dr. Dale and Dr. Denney were the
most influentlal exponents of this modification of the
rectoral theory. The former, holding that the Divine Being
in whom righteousness 1s alive, must either punish trans-
gression or otherwise assert the principle that transgression
deserves suffering and degth, considers that the death of
Christ is an act in which the 111 desert of sin is set forth
with as mach intensity and energy as though the full penalty
of transgression fell on each sinner. (The Atonement., 391ff)
This 1s done by the voluntary acceptance of suffering by
Christ, instead of its exaction from men. Leaving the glories
of heaven, descending into the lowliest human conditions, and
finally, after experiencing the last cruelties and indignities
at the hands of men, He experienced that overwhelming
desolation which is inconceivable unless it be that which the
Sufferer declares it 1s ~ spiritual solitude, due to the
actual withdrawal from Him of the Divine presence; that is,
the tasting of death in all its horror, as the penalty of sin.
This intense suffering Dale considers both to exhibit and to
meet the lnexorable claims of eternal righteousness, even
more impressively than the infliction of penalties on all
sinners would have done; and also provides the essential,
objective ground of the forgiveness of sins. On this view,
Christ came into the world to die for men, that they might
be forgiven; and His death, as voluntary expiation, has at
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least equal value for the interests of eternal righteousness,
to that which the infliction of the final penalty on all

transgressors would have had,

Dale's argument is formidable, being fortified by a
very skilful uée of the relevant passages of the Scriptures.
But it proceeds on a conception of abstract and inexorable
righteousness, implacably demanding punishment for every
transgression, which is in flat contradiction both with
experience, and with the teaching of Christ himself. The
whole structure, so “compactly built together", depends
on the soundness of 1ts foundation; and that 1s essentially.
unsound. The whole argument 1s vitiated by 1ts premisses.
If the teaching and example of Christ himself must ever
be regulative for all our thinking with reference to
forgiveness, Dale's presentation must simply be ruled out
of court. Yoreover, on Dale's own ground, it can hardly
be shown how a righteousness which he is careful to prove
to be as binding on God as on men, and which inexorably
demands penalty for every transgression, can be satisfied
with something so different from penalty as the voluntary
suffering of an innocent person, even the most august
person that ever appeared in the world. These are
incompatibles that arise from essentially different

conceptions of God.
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Denney's works on the subject (The Death of Christ,
Jesus and the Gospel, the Christian doctrine of Reconciliation,
The Atonement and the Modern Mind) put the Grotian position
in a way all his own. The sublime law of righteousness
- which governs Dale's argument, is represented by Denney in
the more real form of personal, universal, moral relations
between God and man. When men violate these relations, they
experience a reaction agalnst them, a reaction which they
recognise arises out of the very nature of the Universe.
The constitution of all things is moral, Man inevitably
lives under that constitution; and when death overtakes
him unreconciled with God, and a violator of that order
which God has given to the Universe, its meaning 1s a
sentence of repudiation upon him. Death i1s thus a judgment,

expressive of the Divine reaction against sin.

In such circumstances, while God freely forgives, He
must do gso in such a way that the sanctity of the moral order
i1s upheld. Forgiveness is free; but it is mediated through
Christ in whose 1life and death the Divine order and constitution
of all things are signally honoured. The Atonement is
concerned not with the question of procuring forgiveness, but
of providing it on moral terms; not with its freeness, but
with its cost, Tith regard to St. Paul, the maintenance
of this moral constitution of the Universe was the very
signature of the forgiveness which he preached. "The
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Atonement meant to him that forgiveness was mediated throurh
One in whose life and death, the most signal homage was

paid to this law. The very glory of the Atonement was that
1t manifested the righteousness of God; it demonstrated
God's consistency with His own character which would have
been violated alike by 1ndifférence to sinners, and
indifference to that universal moral order = that law of

God - in which alone eternal 1life is possible.*

(Atonement and the Modern Mind. 51)

This extraordinary transformation of the penal-
governmental theory succeeds in eliminating its most
repellent features. It seems to be founded on sound
exegesis of the Seripture passages involved. Without doubt
also, there is that in the death of Christ which makes it
manifest to all who intelligently regard it, that the sin which
God forgives 1s a terrible reality to Him, deserving and
receiving i1ts final condemnation in the very act that attests
the Divine forgiveness. It is unquestionable that the cost
of forgiveness as well as its proof is represented in the
blood of Christ. Nevertheless, Denney's interpretation, thouch
Biblicsl, philosophical, and ethical at once, labours under
the serious disability that it does not appear to arise
naturally out of Christ's doctrine of God; nor is it readily
suggested by anything that He says on the subject of
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forgiveness. Tt must be said that if there is no
suggestion in Christ's own description of the purpose of
His life, that He came to avert the punitive wrath of God
from a guilty race, meither 1s there even a hint that the
specific end of His death was to declare that while God
forgives, He can only do so in conformity with the moral
constitution of the Universe. All that may be true; it
may be a perfectly justifiable inference from the nature

of the event; but the point is - whether the demonstration
of this Divine necessity was the constraining reason that
led Jesus to the Cross. If it was, one can only marvel
that it is so effectually concealed in the records that
give us Christ's conception of His mission in the world.

It is hardly credible that He who was so anxious to reveal
the truth by which men are to be saved, shoyld have been at
palns to conceal the primary meaning of His appearance in the

world in connection with their salvation.

V1EWS PREVAILING IN THE PRESENT DAY.

The multiplicity of views prevailing at present, views
that seldom conflict in their main principles, and are
distinguishable chiefly by their emphases rather than by
their cleavages, makes classification difficult. The
Roman Catholic position, as defined by the Council of Trent,

generally maintains the Mediaeval doctrine, and provides

the/
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the chief exception, not indeed on account of its central
idea of Sacrifice, but because of the complex and confusing'
context of thousht and worshlp which surroundsit. In
Protestant thought, on the other hand, there has been a
very marked development, due partly to a humaner view of
God, partly to impatience with the imposition of non-~
Christian pre~suppositions and conceptions on Christian
theology, and partly to the lntense interest taken in the
historic Christ, and the determination to find the final
interpretation of His work in His own doctrine, and in
relation to Hls declared end in 1life. Certain outstanding
writers have been especially influential in producing and
illustrating this tendency, namely, Schleiermacher and
Albrecht Ritschl in Germany, Horace Bushnell in America,
and lMacLeod Campbell in Scotland; while in more recent
years, a large number of able theologians, such as Maurice,
Mooerly, Scott Lidgett, Hitchcock, Stevens, Sapatier, Tymms,
MacDowall, Rashdall, Gore, Dick Flemins, have carried on the
discussion. The ailm of most of these writers 1s to free
the doctrine of the Atonement from the nomistic form under
which 1t has so long been expressed; to show its connection
with the whole life and teaching of Christ; and to insist
upon its ethical significance.

Schleiermacher (Ler Christliche Glaube. Vol, II. 1)
fundamentally/
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fundamentally alters the approach to the subject. He
abandons the formal region in which Protestant Scholastics
had wrought out a new legalism, and holds that men are

really redeemed, not by a sentence of acquittal being passed
on them, on the ground that Christ has paid the penalty

due from them, but by Christ's producing in them the
consciousness of fellowship with God, akin to His own
"God-consciousness.” In order to be able to do this, Christ
had to enter the fellowship of sinful humanity, which
inevitably entailed suffering upon Him. His sympathy with
the race, and His prqfound apprehension of human guilt and
111 desert, reached their cllimax in His submission to death
for their sake. In these sufferings, the goodness and
holiness of Christ are manifested. As men contemplate
them, they are convicted of sin; and as they are assimilated
in spirit to Christ, they are liberated from the power of
sin, and come to possess the filial spirit towards God.

This is redemption.

It 1s clear that with whatever defects, this view ig
In close touch with the realities of Christ's own 1life, and
with ordinary Christian experience. But there is one
important particular in which, as Nitszch and Rothe pointed
out, Schleiermacher neither met the need, nor explained
the frequent experience of men, in that he failed to show

how on his terms, a sinner, conscious of a sentence of

doom/
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doom resting,upon him, czn pass‘out from such a sentence
into the liberty of a forgiven soul. The Penal theory,
however objectionable on certain grounds, was strongest

at this very point of real difficulty and importance; for

it offered a forgiveness already purchased.

Albrecht Ritschl (1822-89) powerfully developed the
line of thought opened by Schleilermacher. His pgreat work
on "The Christian Doctrine of Justification and Reconciliation”
has exerclsed a profound influence on subsequent theology.
Possessed of great learning, Ritschl subjected the wvarious
theories to a searching criticism, and denied that there is
a wrath of God to be propitiated before forgiveness can take
effect. Those who are to be saved must owe thelr salvation
to the Divine love. Vrath may apply 1n the case of those
who reject all overtures of grace and persist in sin; in
which case, propitiation is not reguired. The righteousness
ascribed to God in the 0ld and New Testaments has been
misunderstood; it is not that of an inexorable judge, but
the self-consistent activity of God on behalf of the
salvation of His chosen community, and is identical with
His grace. Ritsehl, further, takes advantage of the results
of contemporary investigations into the nature and meaning
of the sacrificial system of the Jews, and holds that that

System presupposed a community already in a covenant of

grace/
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grace with God; so that the particular sacrifices could
only define certain conditions which the pecple must
fulfil in order to enjoy the Divine presence. The
gsacerifice was not a penal act executzsd on a substituted
victim; nor did prilestly mediation exclude the people;

rather, 1t represented them hefore God.

The meaning of Atonement is to put an end to the
sense of separation between God and men due to sin, of
which guilt is the index; and the bhringing of them into
f1lial fellowship with God, which 1s eternal 1life. This
was the one object to which Christ's 1life was devoted, and
for the realisation of which He was uniquely endowed.
Possessing an unexampled knowledge of God, enjoying an
unbroken fellowshlp with God as His Father, and exercising
the redeemlng power of God, He was qualified, and He laboured,
to introduce the disciples into a similar relationship to,
and a similar expericnce of, God. Once introduced, these
form a community of people possessing the filial spirit,
and are the nucleus of the kingdom of God, or the Church.
All the work of Christ, treated by Ritschl under the orthodox
Protestant categories or offices of prophet, priest and
king, 1is set forth as relative to the establishment of this
divine kingdom, and not to any pre-conditions of forgiveness.

Further, Ritschl insisted that while all that Christ was

and/
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and accomplished ministered to the salvation of mankind,
nevertheless, it was for Himself a personal self-end.

That is to say, that Christ saw His vocation, as founder

of the kingdom of God, under the form of duty. Thus, merit
1s excluded in its theological sense, along with the
conception of works of supererogation on which it is

based. If we use the term “merit“ - as we may - to signalise
the unique value which Christ's work possesses for all, we
must not forget that that work was for Christ hlmself an
ethical vocation. His sufferings, therefore, are incidental
to this vocation, and are not to be understoqd in any other
connection; presumably not in such a connection as that of

a Law demanding satisfaction, or Moral Realm requiring

regulation.

It is alone through membership in this community of the
filial spirit, and not as solitary individuals, that men
experience the saving, reconciling effects which proceed
from Christ. Justification 1s the religlous description
of the acceptance of sinners into this fellowship;
reconciliation, that of their experience when acceptance
of God's saving purpose displaces their former distrust and
antagonisn, Inasmuch as the love of God must be behind
all saving action, no satisfaction is required. The
divine wrath could not conceivably apply to those whom

God foresaw as members of His k¥ingdom. Begides, a
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guiltless person could not regard his sufferings as penal;
nor does it appear from the records that Christ so regarded
His sufferings; but rather it appears that they afe the
sufferings of One who was entirely loyal to His vocation;
and they are so aescribed by Himself. His death 1is the
crowning of a life of perfect sonship, in that He accepted
it when it became clear to Him that 1t was necessary for

the institution of the kingdom.

The importance of Ritschl's view can hardly be over-
estimated. Not only does he take hils stand upon the
Seriptures, but he brings the whole activity of Christ,
including the Passion, into an intelligible sphere in which
religion and ethics interpenetrate and support each other.
The salvation which Christ achieved for the race is shown
by him to have been no formal plan, nor drama of reconcil=-
iation enacted in a region of thought which men can scarcely
appreciate; but the ethical attalnment of One who, in virtue
of His knowledge of God, and the insistent sense of a
mission arising out of this knowledge, to found God's
kingdom In the world, proceeded with His task in spite of

all opposition, until it was accomplished.

This ethical realism of Ritschl is of the highest
importance. There is much that is obscure, and not a

little that is defective in his presentation. Especially
defective/
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defective 1s hils description of the appropriation by the
believer of the benefits which Christ makes available.

He seems to deny any contact between Christ and the individual
gsoul, except throusgh the fellowship of the Church. No
doubt, it is through the medlation of the Church that the
knowledge and the power of Christ are related to men and
maintained among them; but Ritschl must mean more than

the obvious by his insistence that membership of the

community 1s the one means of salvation. He really excludes
that mystic fellowshlp between the soul and Christ, in which
mul titudes have found theilr most enfiching experiences,

and which 1s the nerve of their liveliest religious feelings.
One can only wonder that a thinker who 1s ever anxious to

keep religion to its own proper sphere should also deprive

it of 1its most vital connection - that of the individual

with Him in whom his life is rooted.

But in spite of all defects, Ritschl has rendered high
service to theology by his insistence on the ethical nature
of the whole work of Christ on behalf of the race, and its
inherent unity and consistency from beginning to end.
With whatever modifications, it is on this basis alone that
any credible construction of the meaning of His death can

be Brected.

MACLEQD CAMPBELL'S THEORY.

The
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The sawe ethical Interest roverns the famous treatuent
of the Atonement by “lacLeol Campbell, who, though impressed
py the lomical consistency of Protestant orthod