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Peter Taylor Forsyth was almost fated to be ignored in
his time. When the tendency of British theology was to
a conservative and traditional style, Forsyth was on the
side of the young liberals of the church. When the
insights of the greatest of the liberal scholars of
Europe had percolated into the British church, Forsyth
had rediscovercd the Bible as the source-book of his

own theology. By the time the resonant theological voice
of Karl Barth had shaken the liberal optimism of both
British and Amcrican theological thinking, Forsyth was
long dead and, except by a féw, forgotten.

He has, however, been "rediscovered" by a'public
which has responded to his vigorous style and deep
personal insights. TForsyth's strength lay precisely in
the fact that he was not merely a thinker, but a man who
had experienced a deep and lasting.”conversion”. His
teaching, thercefore, has both the profundity of the scholar
and the warmth of a disciple. His phrases roll from the
pages of his writings as il they [lowed from his tongue
rather than his pen, as indeed many of them did. He
was [irst ol all a preacher of the Gospel, and secondly
a communicator of verbal truth. His lectures carry
conviction because of their passion as much as because of
their profundity. One is caught up as one reads him with

a sense that onc is walking on holy ground.
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It 1s not too much to say that Forsyth has deeply
influenced more than one generation of theological
students other than those whom He taught at Hackney.

Yet he remains relatively unknown still in the churches,
at least on this side of the ocean. Perhaps his message
was delivered too soon, and the giants of dialectical
theology have overshadowed him. Perhaps, because he was
never in the mainstream of British theology, most of us
have simply overlooked him. Whatever the reason, his
message has a word for our day, reminding us that the
Man of Nazareth is still central to the world's history.

Under five main themes--holiness, atonement, solidarity,
the church, and the relation of the believer to his God
--I have examined the teachings of Forsyth in order to
develop the thesis that only through a renewed experience
of the holy love of God in Jesus Christ could Forsyth see
any hope for a solution to the religious problems that
beset the early part of our century. In doing so I have
placed the larger emphasis on his major works,'eVen
though the theme of God's holy love is to be found in 511
of them. Whether dealing with specifically theological
1ssues or writing treatises on marriage or art or war,
Forsyth saw Jesus Christ, as God's saving revelation, at
the heart of all things.

Inm two further chapters I have examined (a) Forsyth's
attitude to the Bible, since, as a biblical theologian,

what he thinks of the Bible is crucial to his conclusions;



vii
and (bj five christological problems that arise from his
theology.

We find Forsyth to be a modern man in many ways,
dealing with problems that trouble us if they did not
trouble our grandparents. For him, as for most Christian
theologians of our century, Jesus Christ is and will

remain the central question of religious thought.



INTRODUCTION

The ycar 1848 was an important one in the history of
Europe. Multitudes were being deeply stirred by a spiritual
unrest that was productive of various forms of political,
economic and scientific change. Radical and often violent
movements were in the air on all sides. Barricades were,
as before, erccted in the streets of Paris, and it is safe
to surmisc that in many an aristocratic heart there was once
again a [lcar similar to that which had once before plagued
the better ncighbourhoods of the city. King Louis-Philippe
was forced to abdicate, leaving room for the formation of the
Sccond Republic.  Throughout Lurope similar events were taking
place, causing the privileged and wealthy to tremble, and
giving the dispossessed a new, if temporary, hope. The
Austrian lImpirce shook as Czech and Hungarian -
nationalists asserted their right to self-determination.

The government [led and a short-lived Committee of Public
Safety took control of Vienna. Only the intervention of the
Czar's troops prevented wholesale disorder and the beginning
of republican government. This was the year of the

publication of the¢ Manifesto ol the Communist Party, the

radical social document written by Karl Marx and Friedrich
Engels for the Communist League. The document was written in
January in German and published in FPrench later in the same

year.



In England potential violence was tempered, as is
so often the case in that country, by the phlegmatic common

sense of most. The Communist Manifesto was not yet

publishéd in English, andeould not be for another two
years, and even then was resisted by the trade unions and
their conservative membership. Yet even there events such -
as the Repcal of the Corn Laws aroused the normally passive
countryside into a furor of activity that threatened the
stablility of Parliament itself. A sense of the unfairness
of society made itself felt both in the capital and beyond.
The liberalizing tendency which was so obvious in the
public political sphere was observable in intellectual

questions as well. Charles Darwin's Origin of Species

would not be published until 1859, but_his famous voyage on
the H.M.S. Beagle was already a matter of history, and his
theories were already well formulated. By the year 1848
Herbert Spencer was beginning the massive output of books
and essays which would rank him among the leaders of the
scientific and evolutionary study of the cosmos.

By the time a child born in 1848 had reached the
university, the ideas of Darwin and Spencer would be
commonly accepted in most academic, and many non-academic,
circles; these ideas would already be shaping the thought-
patterns of the young. Acrimonious debates would be taking

place between upholders of the new evolutionary outlook and



the older traditional view. Thdughtful people, both cleriﬁal
and lay, on both sides of the debate, would by then recognize
the challenge posed to traditional values by Darwin's
theories. Some would fear it; others would rejoice in it;
still others would respond simply by adapting to it.

On another front traditional values were being shaken
by the critical and historical study of the Bible. Questions
concerning 1ts authorship, its style and the miraculous were
being debated more vigorously than they had ever been before.
Critics such as Ewald were breaking down the view of the 01d
Testament as a monolithic book all of one piece. The giant
of German theology at the time, Friedrich Schleiermacher,
through his writings and lectures (particularly the Speeches

and The Christian Faith) was able to provide a strong

intellectual basis for a more liberal handling of both the
Bible and the doctrinés of the faith. In so doing he was able
to influence subsequént generations of theologiahs as few have
been privileged to do.1 About the same time D. F. Strauss

was presenting a theological approach, actually a philosophical
theology, that upset and enraged the more conservative
elements of the church in Europe. Although rejected on every
hand, Strauss nevertheless greatly quickened the currents
which were then liberalizing European views of religion.2

When The Origin of Species was published in 1859, fresh

impetus was given to the movement to apply evolutionary



principles to literary and biblical questions. Not only
were the texts submitted to a criticism that increasingly
saw 1n them an evolutionary development, but even the ideas
and doctrines contained in them were treated from a similar
point of view. Deep and impassioned feeiings were aroused
on both sides of these issues.

Into this atmosphere, then, and into a poor home in
Aberdeen, Scotland, on the twelfth of May, 1848, Peter Taylor
Forsyth was born. As he grew up, in keeping with the tenor
of the Scottish community in which he lived, Peter 1earned
the value of a good education, and learned also to work hard
for it. At the age of sixteen he entered the University of
Aberdeen to study Humanities. His father was é postman
whose income never matched his high hopes for his son, and
which could never have kept Peter in the University had his
mother not augmented the family income by taking in boarders.
These were generally impecunious young men from the Highlands
who could barely find the wherewithal to pay their way. To
each she offered the only thing she had to give, encouragement.
Hunter tells us that she would sometimes say to a student
down on his luck, "Dinna ye fash. Gin ye find the siller
for your fees, I'1ll find ye bed and bread.”3 It was only
the competitive and democratic system of scholarships at
Aberdeen that allowed a young man with ability, who was

willing to work hard, to find a place there. Work hard



Peter did, however, eventually graduating with first-class
honours in classics, though permanently injuring his health
in the process. For some time he remained at the Univefsity
as a tutor in Greek. His academic interests and his genuine
ability in this regard indicate that he might profitably
have followed a career in the University, had he not instead
been persuaded to turn to a future in the Christian ministry.
In 1870 Forsyth went to Germany for a semester to study
under the famous Ritschl at Gottingen, then considered the
best place in [urope for aspiring Studentsbin theology.
Without doubt this was one of the great influences of his 1life.
Here his interest was directed toward the Bible as the source
of the faith in which he had been nurtured. The strong moral
emphasis of Ritschl's teaching and his deep commitment to
the biblical revelation left a ]asting'impression on
Forsyth, the moral content of whose teaching, whether on the
naturce ol God, the centrality of the Cross or the place of
Jesus, is onc ol the characteristic elements of his theology.
The following year he returned to England and entered
New College, llampstead, to prepare for the Christian ministry.
Unfortunately his health, which had been injured in his
student days at Aberdeen, did not allow him to finish his
course, and, after one semester, he was allowed to withdraw.
From London he went to Yorkshire, there to assume the

pastorate of the Congregationalist Church at Shipley.



It was suggested above that in the struggles between
the new approaches and the traditional there was little room
for middle ground. Those who took sides did so passionately
and sometimes with little charity. Forsyth early decided
on which side of the fence he stood, and uncompromisingly
took his place with the newer and more liberal elements
of his church. Undoubtedly his classical training gave
his mind a bent in a more liberal direction, and his
experience at GOttingen made him shrink from the
obscurantist spirit. Ritschl, in spite of his biblical
emphasis, was no biblicist; nor was Forsyth, even in his
most conservative years. With the ardent spirit of the
reformer, then, he gladly espoused the cause of the younger
elements of the Congregational Union.

This liberal outlook was noted by his senior colleagues
from the beginning of his ministry. In the first place, the
church at Shipley of which he was now the pastor had never
been recognized by the Congregational Union of Yorkshire
because of its liberal leanings. In the second, he allied
himself quite openly with a group of young ministers in the
organizing of the "Leicester Conference". This conference
was tactlessly called to coincide with the regular annual
meeting of the Congregational churches of Britain in 1877,
and Forsyth moreover accepted the invitation to be one 6f

the principle speakers. This unfortunate juxtaposition of



events aside, Forsyth's address served to establish his
reputation as a brilliant member of the liberal wing of
his denomination. While views such as those he espoused
there would today serve only to welcome him into the
majority party of any church, at that time he was quite
consciously out of step with the majority of his own.
Ironically, as his views changed over the years, so did
those of the churches, so that later in life he would find
himself once again "out of step'" with the majority. In the
year 1877, however, these young ministers saw themselves,
quite rightly, as the leading edge of a new style of theology.
Forsyth does not tell us much about the decade between
the Leicester Conference and the beginning of the great
output of his writing which left such a mark on later
British theology. We know, however, that in 1877 he married
Minna Magness and that she died in 1894; that in the
meantime he served pastorates in Shipley, St. Thomas' Square
(Hackney), Chcetham Hill (Manchester), and Clarendon Park
(Leicester) and that, at the time of his wife's death, he had
just entered on his ministry at Emmanuel Church, Cambridge.
In the meantime his views had.uﬁdergoné a profound change..
I'n some ways he never ceased to be a liberal. He was always
open to new ideas, and welcomed the contributions of science
and the newer discoveries of biblical criticism. He rejoiced

in the frcedom afforded him by the latter and thrilled to



the deeper and more theological study of the Bible which
it made possible. There was, as we mentioned above, no
room in his thinking for any kind of obscurantism.

Yet, at the same time, he had come to appreciate the
depth and richness of the traditional Christian doctrines.
Recognizing the fact that much contemporary religion was
either a blind acceptance of, or an equally blind reaction
against, the liberalizing spirit of the century, Forsyth
reached back to the past and within to his own experience
for a spiritual anchor. The past provided him with a gospel
(a "positive'" gospel he would call it) and his experieﬁcé
gave him a conviction concerning that gospel's power.

In spite of his voluminous writings, Forsyth appears to
have been a very private sort of person. We catch only rare
glimpses of his inner life and are left with his mature
thinking on subjects that interested him. There 1s, however,
one passage in which he opens his heart to his readers.4

In his Positive Preaching and the Modern Mind he allows us

a rare glimpse of the turmoil of soul through which he had
gone. He tells us that there had been a "time when I waé
interested in the first degree with purely scientific
criticism."5 The emphasis, of course, 1s on the phrase,
"in the first degree." He was always interested in
scientific criticism, but he came to use it as a servant,
to illuminate the depths of the Gospel.

What effected the change in his outlook we cannot say



with certainty, but there are indications in the above
-mentioned passage as well as in what we know of his family
life and of his education. As the product of a kindly,
sensitive, yet strict Scottish home, he combined the
virtues of hard work, thrift and self-reliance with a deep
piety and trust in Providence. Such was not only a picture
of the Forsyth family, but the typical Scottish background
of the time. It was a time in which Peter's father thought
nothing of working faithfully for years, nor his mother

of taking in boarders to pay expenses.

Even though his training under Ritschl was brief, it
affected him in a number of ways, not least of which was
his genuine love of all things German. It was an occasion
of pain and sadness for him that Germany should have
entered upon a course of war in 1914, and that she shodld
prove to be, in his view, so cruel a foe. In a special
way, Ritschl's reverence for the '"given" and, above all,
his genuine respect for Scripture were all to have their
effect on Forsyth's ministry. |

His own words, however, tell us that the major impulse
toward his newflound style of faith was his entry upon the
calling of preacher and pastof. In thé ministry of a
congregation Forsyth found himself obliged to preach his
conclusions, and, to his horror, they were found wanting. The

people to whom he ministered were "people in the press and
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care of 1ife"? who had neither the time nor the training
to investigate the issues of life and death from the

standpoint of "purely scientific criticism." They needed
a place to stand from which they could wrestle through
the great lissues. Turning "from much of the scholar's work"
and giving his attention "to those theological interests
which come nearer to life than science, sentiment or ethic
can ever do,"7 Forsyth discovered theologians, preachers
and hymn-writers who turned him back to the Bible and to
a theology of the Cross.
There is that amiss with the churches which
free criticism can never cure, and no breadth
or freshness of view amend. There is a lack
of depth and height, an attenuation of
cxperience, a slackness of grasp, a
displaccment of the centre, a false realism,
a dislocation of perspective, amid which
the things that make Christianity permanently
Christian are in danger of fading from power,
1t not from view.
This change of point of view has been spoken of
as a "conversion.'" Forsyth himself might have preferred
the term, "new birth," though I cannot find that he applied
either term to himself. He did, however, describe the
experience as being "comparable" to a birth.
The great change was not a somersault
I succeeded in turning, with some divine help;
1t was a revolution effected in me and by Him,
comparable only to my entry upon the world.9

Five years before his death he was to say, with reference

to his great principle of the moralization of life,
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Principle can only work through personalities,
which cannot be thoroughly morallzed until
they are born again.l10

Yet he could also see his '"conversion'" as the result of

struggle and effort, the end of a process of discovery.

In The Person and Place of Jesus Christ he wrote, "I cannot

myself claim to have been freeborn in this faith; with a
great price have I procured its freedom.”11

It is a tantalizing mystery of which he speaks. We
know next to nothing of the circumstances surrounding this,
the grand experience of his life. The Leicester Conference,
at which Forsyth became known as one of the bright young

liberals of his denomination, took place in 1877. 1In 1893

he produced an article in Faith and Criticism entitled,

"Revelation and the Person of Christ." One need not go
beyond the title to know that by this time Forsyth had
rejected much of his former stance, even though in the
process some of his major views had remained unaltered.

He had come to hold what he would call a "positive'" theology,
an evangelical view of the person of Jesus and a more or
less supernatural view of revelation. It is a coincidence
that the above-mentioned essay was published while he was
pastor of the Clarendon Park Church in the very city in
which he had first made his reputatidn as a liberal. It
was this essay which first drew him to the attention of
the noted preacher-theologian R. W. Dale, who is said

to have remarked, "Who is this P. T. Forsyth? He has



12

recovered for us a word we had all but lost--the word
Grace.”12

I't appears, then, that at some point between 1877
(the date of the Leicester Conference) and 1893 (the

publication of the essay in Faith and Criticism) and

probably before 1886, in which year he published Pulpit

Parables for Children, Forsyth underwent the radical change

of which his writings give us next to no details. This
""conversion" may or may not have been sudden in its climax,
although, as we have seen, his nurture and education had
led him along lines that made such a change both possible

and even probable.l3

Whether the change was sudden or not,
we may certainly speak of it as radical. The principles he
began to espouse at this time and in his subsequent
theological writings are the same as those he was teaching
at the end of his life. The change was complete.

In 1877 he had been ready to challenge the orthodoxy
of his day. Thirty years later we find him with as much
energy attacking the new orthodoxy, which was nothing other,
as he saw it, than the old liberalism. In 1907 the pastor
of London's preétigious City Temple, Robert J. Campbell,
gave the secular press a statement of his theological

14

position. It "rocked the theological world." Forsyth's

discomfiture was not caused by the sight of a Christian
preacher adapting his presentation of the Gospel to the

needs of his age. Forsyth was ready to do the same. What
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troubled him was that what he saw as the heart of the Gospel
should be so emasculated. Campbell believed in the
essential oneness of God and man and believed man to be

"the revelation of God." He urged that "every man is a
potential Christ" and saw sin as an offence against '"the

God within."1®

The blurring of the distinction between
God and man robbed the Gospel, in Forsyth's view, of its
power to heal man's fragmented nature. Campbell, backed
into a corner, admitted that his view was indeed a "higher

pantheism,”lb

which, looked at so many years later, is
perhaps the kindest thing that can be said.

Forsyth's career was not, for the most part, occupied
in controversy. His productive ministry, exercised in the
churches mentioned above, was capped by a most successful
pastorate in Cambridge (1894-1901) and further crowned by
the principalship of the Congregational College then known
as Hackney College. He held this post until his death on
November 11, 1921. A bibliography of his works can be
found at the cnd of this thesis. A prolific writer, he
offered his thoughts to the world in books and journals
over a period of fifty years. Yet his greétest works were

all written in one decade, beginning with Positive Preaching

and the Modern Mind (1908) and ending with his last book,

This life and the Next (1919). Such a prodigious output

of energy was bound to take its toll on his body, nor are

we surprised that it did.
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During all the time that Forsyth was preaching,
lecturing and administering a college, he was labouring
under great physical and personal burdens. Just as he was
about to enter upon his pastorate at Cambridge, his health
suffered a breakdown from which he never completely
recovered. At the same time his wife had "suddenly become
an almost helpless invalid.”17 Three months sick-leave
had little effect, and she died shortly after their return
to the city. His own physical weakness did not pass off.
He later said, "l cannot remember since boyhood passing a

day without pain.”l8

His second marriage in 1897 to
Bertha Ison, a woman much younger than himself, renewed
his outlook, if not his health, and '"made possible for
him the twenty-four years in which his greatest work was
done.”19

During his years of severest stress he was yet able
to formulate and preach the sermon which caught the

attention of the Christian community as marking the

emergence of the new Forsyth. Entitled The Holy Father

and the Living Christ, it enunciated some of the principles

which marked his ministry to the end. It is again ironic
that the Congregational Union meetings at which he preached
this sermon were held that year (1896) in Leicester.

In the course of this thesis it will be my purpose
to demonstrate that the meaning of the life and death of‘
Jesus was found by Forsyth to lie in an interpretation of

the Cross; that the Cross represented for him an action



on the part of a holy God to '"deal with" sin at 1ts most
radical level, thus redeeming the human race; and that
having reached this conclusion about the place of Jesus
in the understanding of God, the destiny of the race

and salvation, Forsyth applied the same yardstick to
every other area of his interest. Whether the theme was
theological, ecclesiological, ethical or aesthetic,

Forsyth viewed it from the perspective of Calvary and

15

the work of a holy God. The preacher's art was, therefore,

an instrument by which God continued the work he had

begun on the Cross, and Forsyth encouraged'young preachers

thus to look 'upon their calling. This '"positive"

theology 1s what we shall try to outline in the pages that

follow.



CHAPTER ONE

The concept of holiness as the key to understanding

the place of Jesus Christ in the theology of P. T, Forsyth

The conversion through which Forsyth passed impressed
on him a sensebof wonder that he of all people should be able
to appear beforce the Holy One. It was the nature of his
conversion that with it he entered upon a new understanding
of the Divine Being. Overwhelmed as he was with a sense of
unworthiness, he was also flooded with the sense of relief
which came from being forgiven, an experience he could only
understand in terms of grace. This grace he saw as the saving
activity of a holiness which must judge in order to save.

Long before his conversion Forsyth had been taught by
Ritschl to stress the moral as over against the merely
experiential in religion. Though liberal in his attitudes
to Scripture and science, he had never completely accepted
the view of God as a God of love in the sentimental sense.
Neither training nor temperament had permitted him to do this.
Holiness, in terms of moral righteousness, was familiar enough

to him. What his conversion did was to allow him to experience

the holy as a moral grandeur such as he had never felt before.
A clue to the nature of this experlence is to be found
in John Newton's hymn, which Forsyth speaks of as "almost holy

writ." This hymn, sometimes included as an appendix to



Positive Precaching and the Modern Mind, casts suggestive

light on that cxperience which changed his attitude to

religion so completely. The hymn goes as follows:

Newton pictures a religious person, one of prayer,
even of mystic tendencies. He is the evolutionist of

religion, who prays that "in some favoured hour" God

I ask'd the Lord that I might grow

In faith, and love, and every grace;
Might more of His salvation know,

And seek more earnestly His face.

'"Twas He who taught me thus to pray,

And He, I trust, has answered prayer;
But it has been 1in such a way

As almost drove me to despair.

I hoped that in some favour'd hour,
At once He'd answer my request,

And by His love's constraining power
Subdue my sins and give me rest.

‘Instead of this, He made me feel

The hidden evils of my heart,
And let the angry powers of hell
Assault my soul 1in every part.

Yea, more, with His own hands He seem'd
Intent to aggravate my woe;

Cross'd all the fair designs 1 schemed,
Blasted my gourd, and laid me low.

"Lord, why is this?'" 1 trembling cried,
"Wilt Thou pursue Thy worm to death?"
" 'Tis in this way,'" the Lord replied,
"I answer prayer for grace and faith.

These inward trials I employ

From self and pride to set thee free;
And break the scheme of earthly joy

That thou may'st seek thy all in me."

17

would give rest from sin by the subduing power of his love.

Instead of

that slow and peaceful growth in heavenly grace,
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Newton had been made to feel his sin as a great burden.
He saw the blasting of life's hopes and, apparently, of
his health as well. Perhaps Forsyth was attracted to
this hymn because he saw in it some reminder of the serious
1llness which had brought him close to death. The hymn-
writer had been led through his trials to seek God rather
than God's gifts. An interesting question would be,
"Did Forsyth go through the same wilderness?" If so, it is
not to be wondered at that he could say of his conversion,
"I was turned from a Christian to a believer, from a lover
of love to an object of grace.”3
I't scems clear that Forsyth sees in this hymn an

expression of his own expericnce. Certainly he was led to
sece the deep contrasts between the holiness which is God
and "the hidden evils of my heart." Out of this experience
he was enabled to look upon Jesus from this point on both
as an object of theological study énd, even more, as ah |
object of worship. He wrote:

In the first form in which we know it then,

the religion of Jesus was the religion of which

Jesus was the object and not the subject. He

was never regarded as the first Christian. 4
Forsyth refused to consider Jesus as part of the sinful world,v
except insofar as he became such for salvation. He was not

on a par with the humanity he had come to save. To think of

him merely as the chief figure of the race smacked of the
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"New Theology" which, in his view, was ''no more, sometimes,
than a theology of fatigue, or a theology of the press, or

5 In one

a theology of reviews, or a theology of revolt."
sense, Jesus does indeed stand on our side facing God,
but this is true only because, in a greater sense, he
stands on God's side, facing God for humankind.

I{ Jesus was not merely the greatest of men, but a
truly divine intervention in the world's history, then
Forsyth was right in seeing him less as the revelation of
man's best and more as the revelation of God's best. The

incarnation ol Jesus was an invasion of the race by a God

who cared enough to communicate. '"He was part of His own
Gospel. He could teach nothing without indirectly teaching
himself.”6

Again, Forsyth looked on Jesus no longer as the
religious hero, so beloved by many Christians, but as the
Redeemer. "He has overcome the world. That is the faith
that distinguishes the cheery egoist in religion from the
humble confessor.”7 Forsyth greatly admired the hero who
risked his all in a great cause, and cited with approval
the story of a Belgian railwayman who saved many from death
by his willingness to offer his life.8 But, although
the Redeemer could not be dismissed as a '"hero'" in the
conventional sense, he is nevertheless heroic. He is the
conqueror of the world.

Forsyth's new perspective on Jesus did not, however,

allow him to neglect the necessity of disciplined study.
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Without doubt he took more seriously the aspect of divine
revelation (he would have uttered a pious "Amen'" to the
words of Jesus in Matthew 16:17: "Flesh and blood have not
revealed this to you, but my father in heaven.'") just as he
insisted on the importance, even the necessity. of having a
direct and first-hand experience of the living Christ. But
he saw his task as one of unraveling the meaning of the
Gospel through diligent study so that he, and all preachers,
might interpret the words of Scripture and thus display the
power of Christ.

To preach Christ is not to declare our

experience of Christ only or chiefly.

I't 1s so to study His Gospel, so to wind

oursclves into llis slow, yielding secret,

that [rom a problem He becomes a power to

us, and we beccome not only His witnesses
but His sacraments. 9

The Holy Father

When Forsyth preached before the Congregational Union

his sermon entitled, The Holy Father and the Living Christ,

the attention of the religious public was caught by the

novel setting forth of the concept of holiness as the
definitive category of theology.lo In this sermon Forsyth
argued along these lines: (a) The biblical idea of Fatherhood
points beyond itself to the holiness which is the essence of
Fatherhood. (b) Unless that holiness finds satisfaction in

answering holiness, the concept of Fatherhood ceases to have
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religious meaning. '"We cannot put too much into that word
Father. It is the sum and marrow of all Christian divinity

nll (c) We put

...But we may casily put into it too little.
too little into the concept by (i) falling below the level

of natural fatherhood, or (ii) not rising above that level.
We do the first by being merely religious. We do the second
by treating God's love as if it were analogous to human love,
thus failing to appreciate the full dimension of the concept
of grace. Human fathers may well be patient and forgiving,
but divine fatherhood is much more. The latter involves the
destruction of sin, and it deals powerfully with guilt.

(d) It can do this only by atoning such sin. No mortal man
can atone, lor atonement is grace, and grace is too costly
for man. (c¢) Christ comes therefore to deal with guilt in
the utter loneliness of the completely holy. (f) We may
speak of holy love when we think of God, but not merely of

father love.

This, in bare outline, was what made many turn to
listen to this new voice. This was what Forsyth's conversion
had led to. This was also, we may reasonably assume, in
part the product of other influences as well. Even though
"father love" fell short of holy love, we have to recognize
that "father love'" was a sacred thing in his eyes. He had
learned the power of this love in his own home life. The
sacrifices willingly made by loving but poor parents could

not fail to affect his sensitive nature. That this love
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was sanctified and almost divine in its nature he could
easily come to feel as he grew older. The obvious affection
with which his daughter writes of him indicates the contin-
uity of a style of fatherhood that surely helped to give
meaning to the words of Jesus.

Again, the impact of Ritschl;s teaching should not
be underestimated. In his description of his own spiritual

pilgrimage, given us in Positive Preaching and the Modern

Mind, he credits first F. D. Maurice and then, '"more mightily",
Ritschl for urging him to turn from academic pursuits to

more theological concerns, to those interests "which come
nearer to life than science, sentiment, or ethic can eVef

do."lz

Forsyth writes of the "moralizing of dogma,'" and the
strong emphasis on the moral as over against the speculative
undoubtedly had its roots in part in Ritschl's teaching.
Morality 1is not holiness, but it is on the way to holiness.
Love 1s not holiness either, but as Forsyth subjects it to
his strong moral critique, it leaves sentimentalism behind
and becomes holy love.

The process of change

That this must have been the process by which
Forsyth came to believe that holiness was the key to

understanding the nature of God is an assumption supported,
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therefore, by what we know of the 1life of this private man.

13 what his German

That his parents were loving we deduce;
teacher taught him we know;14 how his conversion affected
him he tells us in part. The result was a conception of
holiness which went far beyond mere morality. Forsyth
admired Ritschl deeply, and acknowledged his debt to him.
Yet he faulted him for his "evasion of the idea of the holy
as the perfect harmony in God of the Moral and the
spiritual.”ls
We may speak of Forsyth's movement from liberalism to

orthodoxy, though neither word does justice to him. In
doing so, howecver, we must raise the question as to why he
felt that there should be such a movement at all. Forsyth
did not consider a person's doctrinal position to be the
ultimate determinative of his salvation. Even though one's
spiritual health would be affected by the opinions one held,
yet ultimately it is one's relationship to God that decides
the question of cternal life. His concern for the holiness
‘of God, however, is threefold. First, he is deeply anxious
to maintain the dignity of God. Toward the end of his life
he wrote,

I't 1s not enough to say that the Kingdom of

God is identical with the spirit of Sonship.

For that might be compatible with a con-

ception of Fatherhood which eliminates all

the holy majesty of love that was most dis-

tinctive of fatherhood in Christ's mind. 16
By definition God must be pre-eminent. His majesty is not

to be slighted with impunity. Torsyth felt that Christian
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theology had an obligation to state this majesty in the
~strongest possible terms, and for this reason his grace
must be scen and glorified.

Forsyth's soteriology provides a second reason for
stressing the holiness of God. ‘He believed that only
holiness can save and that therefore holiness must save.

Because He is holy to see, I must not

approach Him, but because He is holy

to save, He must come to me, that no

speck of His world remain which is not

covered, claimed, and cured by Him. 17
I't was Forsyth's profound conviction that salvation, which
only God can achieve, must cover the race or it covers none.
Therefore he stresses the necessity of the Cross ("He must
come to me'") and links that necessity with the universality
of the atonement ("no speck of His world...").

With all His power, He was there for one

vast eternal deed, which can only be

described as the Redemption, the new

Creation of the race. 18
Since it is my intention to deal in Chapter 3 more specif-
ically with this aspect of universality, I will leave it at
this point, making reference only to the fact that in that
chapter there occurs much more documentation of the subject.

However, by the same token, he who saves in holiness

must save, else he is not holy. In The Church and the

Sacraments lorsyth argued that God's eternity is the logical

corollary of his holiness and the Cross its logical outcome.

Apart from the Cross there can be no confidence that a holy
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God is also a loving God.'19 Indeed,

the Cross was required not simply by God's
love, but by His holy love. It was required
by His holiness and given by His love. 20

By laying stress, therefore, on the holiness of God,
Forsyth is able to produce a high doctrine of salvation
designed to meet the need of the human community, and not
only the human. God must deal also with his own righteousness
in such a way as to establish and justify it in the world.

That Cross was not simply the martyr height

of Christ's moral fidelity; it was the crucial
act of a present holy God Who in love deals
morally and once for all with His own
righteousness there. 21

In the third place, he insists that, while it is not
necessary that John Smith as a believer hold a pure doctrine
of the holiness of God in its entirety, it is essential that
the Church hold such a doctrine. This means that its clergy
and its teachers must surely do so. If the church does not
have a doctrine that exalts God's nature (as he believes the
doctrine of holiness to have) and guarantees human sal?ation,
it fails in its purpose. Since its clergy are the ones who
set the tonc for the Church's concept of God, he urges an
effort on their part to educate an entire generation in the
meaning of holiness. He was sure that the previous genera-
tion had been failed by its pastors in this respect. The
views of the clergy had been not so much wrong as insuffic-

ient for the providing of a strong soteriological base.
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We have to saturate our people in the years
that are to come as thoroughly with the idea
of God's holiness as they have been saturated
with the idea of God's love. 22
Incidentally, later 1n the work just quoted he indicated the

rich meaning of the concept of holiness, while bringing home
the redemption implicit in it.

How much fuller of meaning is such a word

as "holy'" or "holiness'" than either '"pure"

or "purity". Purity is shamed by human sin.

Holiness carries it as a load, and carries

1t to 1ts destruction. 23

It would be well at this point to retrace our steps

in order to emphasize Forsyth's concerns. Holiness, he
believed, is the concept without which neither the Father
nor Jesus can be understood. As he says, "The permanent
thing in Christianity must be that which gives it its chief

24

value to GCod."~" Or again,

What then is the church there for? The great
product of a church, I say, is that which makes
God God; it is holy love. The first business
ol a church is to worship that; then, through
this confession in worship, public and private,
to acquire and to confess it in character and
work, to reproduce it in person and conduct. 25
I't is on this rock of God's holiness that he believed all
Christian recligion must be founded, and the Christian faith
will never be understood properly if one does not grasp
that. JFurther, lest his readers assume that the well-being
of mankind, or of society, be a higher thing than the

godliness of God; Forsyth made it clear that to put the

race first is to destroy it; to put God first is the only
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way to save the race.

There 1s a phrase that I never tire of

quoting, and it is this: 'The dignity of

man 1s better assured if he were broken upon

the maintenance of that holiness of God

than if it were put aside just to give him

an existence...' 206
Forsyth had once counted himself among those '"advanced"
preachers who sincerely believe that, by trying to meet man
and his needs, they have the emphasis in the right place.
He came to believe that this was not Jesus' way. Where
did Jesus stand in relation to the 'godliness of God"?
There was no doubt in Forsyth's mind. He wrote, "The vital
thing in Fatherhood for Christ was that holiness which made
the Father royul.”27 This 1s cvidenced by the fact that

the Father in heaven meant for Christ the

holy Father. The Sonship is the sonship

of holy love. Be perfect, be holy, said

Christ, 1if you are to be the sons of the

Father in heaven. 28
I't was Forsyth's conviction, not only that Jesus was himself
the core of his own teaching,29 but that his views of the
Fatherhood of God were closer to Forsyth’s own than they
were to the liberalism of the nineteenth century. Jesus
conceived of Fatherhood in moral terms. God was a Father
not only loving but just, and just even if it meant turning
his back on his own son. The "cry of dereliction" was drawn

from Jesus' lips not through surprise at the Father's

attitude, but as a further confession of his holiness.
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Holiness and the Cross

If it is true that Jesus so conceived of fatherhood,
and looked upon holiness as the norm of fatherhood, then the
cross becomes an unavoidable part of his ministry. If it is
true that salvation demands the‘satisféction of divine |
holiness by a corresponding holiness in human terms, then a
holy life lived in the context of humanity is called for.

If it is true that the cross of Jesus does indeed reveal and
satisfy that holiness, then salvation is made possible through
the cross, and through it alone. Human morality is brought
into being and made possible by the cross.

The cross as the public satisfaction and

revelation of God's holiness is the source

and principle of Christian ethic, private

and social. 30
For Forsyth, we may safely say, the concept of holiness is

the sine qua non of deity. Were God not holy, he would

not be God.

The most overworked word in religious usage is the word
"love'™. Calling up warm feelings drawn from many and close
human contacts, "love" creates the impression of a God whose
tenderness toward his erring children outruns his justice.

He overlooks unrighteousness. He is a divinity ready to par-
don any fault. The cross becomes a mere display of divine
emotion. Forsyth would have nothing to do with this.

"Herein is love," he wrote, paraphrasing the language of John.
s s ] i ’
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"not that wec loved passionately, but that He loved holily."31

Nor did he, in spite of his sympathy for one whose
outlook was in so many ways similar, accept the inter-
pretation of J. McLeod Campbell. The latter appeared to
keep holiness and love as separate and distinct, but equal,
categories. He wrote:

The necessity which has, as we have seen,
been felt by earlier and later Calvinists,

in attempting to specify the elements of the
Saviour's sufferings, to keep within the
Itmits indicated by who and what he was that
suffered, has obliged them to recognize holiness
and love as what in Christ made the source o
pain specified, sources of pain to him; and
1 the sinfulness of sin, and the misery to
which 1t exposed sinners, were painful to
Christ because of his holiness and love, then
they must have been painful in proportion to
his holiness and love. 32

For Forsyth this was not good enough. Campbell's otherwise
evangelical stance fell short of wholeness by using the
intensity of Jesus' pain as the measure of the effectiveness
of his sacrifice. His approach also treated holiness and
love as divisible categories. Forsyth invariably spoke of
love as holy love, love and holiness being for him in-
separable. He said, referring to the suffering of Jesus,
"The atoning thing was not its amount or acuteness, but its

n33

obedience, its sanctity. Not that Jesus loved God, but

that he obeyed God--this is the sign of his holiness and

the power of his sacrifice. Forsyth made much of the idea

of obedience, both in relation to Jesus and to human ethical
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responses. 1t was Forsyth's belief that Jesus so yielded
himself to the holiness of God that he became holy in the
same divine sense, and thus became the bearer of the
Kingdom of God.
It was above all something done in love for
the holiness of God, both positively in
setting up His Kingdom in Christ's holy
soul, triumphant and universal, and negatively
in destroying the Kingdom of evil. 34
I's this what Dale meant when he said that "Christian
holiness is nothing else than a revelation of the

35 It

inexhaustible energy of the holiness of Christ."?
certainly comes close to Forsyth's own words:

I'f the atoning thing is holiness (which it

is), and not suffering (which is is not),

then Christ atoned by an act which created a

new holiness in us and not a new suffering. 36
Forsyth was not, of course, spcaking of a holiness that was
merely formal or ritual. '"Holiness cannot be established

except by making men holy.”37

That is, holiness must be
moral righteousness at the very least.

Of course, the holiness (God creates through Jesus is
not only moral, il by this we understand the commonly ac-
cepted notions of morality. There is a numinous quality
about holiness which does not adhere to morality. We speak
of the holiness of God, of his right to demand holiness, and
of the rightness of his condemnation of sin. When this is
recognized by the redeemed, these believers are "holy" even
though they are not yet to be considered mbrally perfect.

They will aim at the moral life, however, because they have
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been made holy, and they will understand their new
relationship to God as involving a deeply moral commitment
to life. He wrote,

The Church is the Holy Church; but it is not

so because of its actual sanctity or fra-

ternity; it is so because of its choice by

a holy God, and its redemption by a holy

Christ...Indeed, it is actually a holier

church today than in the first century. 38
Even though Forsyth would moralize religion, he will not
accept morality as understood by the world as an alternative
to the transforming relationship in which God makes his
people holy through Jesus Christ. Indeed,

The Church rests on the grace of God, the

judging, atoning regenerating grace of God,

which is His holy love in the form it must
take with human sin. 39

Holiness and satisfaction

Specifically, therefore, Forsyth was obliged to deal
with the question of how one can satisfy the holiness of God.
Mediaeval notions of honour had led many to view atonement
as essentially a satisfaction of the divine honour. God's
honour, so the theory went, had been impugned by human
rebellion. His honour had therefore to have satisfaction.
The Cross was God's way of meeting that requirement in that a
man was able to offer the perfect obedience to God. The
problem was that this required a legal fiction, in the sense

that the man offering the satisfaction was also the divine



32

being. There is no assurance that sinful man is ready to do
the same. 1In spite of this, however, Anselm's contribution
to theology in this respect remains as important today as

it was then.

The Reformation brought forth a modification of this
theory, in that justice rather than honour was the thing to
be satisfied. If God's law demands punishment, God's justice
is satisfied only when someone is punished for the crime.

Yet the Socinians asked, as we might ask today, whether the
punishment of the innocent does anything tb satisfy a justice
which demands the punishment of the guilty. Grotius' theory
that the Cross was an affirmation of the right of God to
demand punishment, and therefore a vindication of the majesty
as well as the righteousness of God, seems to meet the
objection, although it has not held as high.a place in
Christian theology as the theories of Anselm or the Reformers.
Yet perhaps Forsyth comes nearer to Grotius than he does to

any of the others in this respect at least.

Many theologians have rightly urged that '"satisfaction"

40 It

as defined above has a hollow and false ring to it.
reads 1into the divine nature the barbaric customs of an
earlier age. 1t applies abstract principles of jurisprudence
to divine-human relations, and not very successfully.
Ethically the idea that divine law can be satisfied by the

punishment of the innocent makes mockery of all law.

Indeed, what can satisfy law but justice? And what
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can satisfy outraged honour but the restoration of the
state of affairs which existed before the insult was offered?
At this point Forsyth introduced the concept of holiness
once again into the discussion.
There is only one thing that can satisfy the
holiness of God, and that is holiness--adequate

holiness. To judge is to secure that at the
cost of any pain both to the judge and the

culprit...The confession must be adequate...

The only adequate confession of a holy God

1s perfectly holy man. 41
What Jesus did, in Forsyth's view, was to live out, in the
human situation, the holy life demanded of us all, offering
back to God the one thing that could satisfy him. "For the
only adequate confession of a .holy God. is perfectly holy man."
For God, who desires of mankind a life marked by holiness,
can find that desire fulfilled only when he finds, in a
human 1life, that holiness which responds to him. Jesus is
the Saviour because, on behalf of all, he responded with
holiness to a Father who is himself utterly holy.

Nor was he merely acting out a drama, his lines
memorized from the beginning. In an echo of the New Testament
author who said of Jesus,

Although he was a son, he learned obedience
through what he suffered; and being made
perfect he became the source of eternal
salvation to all who obey him... 42

Forsyth said,

Christ worked out our salvation by working out
his own, for His was the soul of humanity. 43

In other words, Jesus seriously struggled with life, its
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temptations and testings, in order that his holiness might
be a joyful offering back to God of what God had first of
all given.

There are two related concepts by means of which
Christ's holiness became clear to Forsyth. These are
Judgement and Sacrifice, and they are crucial to under-
standing him. . In the first place, the Cross is the sign of
God's judgement on sin. "You cannot separate the idea of
holiness and its kingdom from the idea of judgment."44
Because it is true that "holiness must suffer in the midst
of sin," it is also true that

it was a sacrifice made to the holy...

Holiness and judgment are forever inseparable

...God must either punish sin or expiate it

...Expiation, thercfore, is the very opposite

of exacting punishment; it is assuming it. 45
He declared with assurance that "judgment is the negative
side of love's positive righteousness,”46 although 1t is easy
to misunderstand him at this point. Because it is '"negative"
it is not therefore unimportant. On the contrary, if we use
the analogy of a coin, both the head (righteousness) and the
tail (judgement) are inseparable parts of the same thing.

Jesus himself acknowledged the righteousness of God's
judgement. For this reason he could feel himself to be
God's servant in the process of making a world holy. Forsyth

contended that Jesus understood his own death as God's

judgement on sin, a judgement which he of all people could
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not evado.47

A life spent in the service of the good and
destroyed by those who had no sympathy for it might be counted
the highest martyrdom. This, however, was not how Jesus saw
his own death. If we are to take seriously the words of
Mark 10:39-45, Jesus saw himself as part of a divine plan for
the salvation of mankind. His death was as necessary to the
completion of that plan as was his life.

The "Lamb of God which takes away the sin of the world"
(John 1:29) is but a step from the Lamb who bears the sins
of the world. The New Testament bears evidence that its
writers saw Jesus as part of the humanity he came to save.
In the Letter to the Hebrews espccially we see the frailty
and human weakness of one who "learned obedience through
what he suffored”,48 and who "cried with tears and supplica-
tions" that his destiny might be other than it was.49 The
Evangelists, too, indicate that in his last hours Jesus felt
himself to be caught in a fTate that, by right, ought not to
have been his, but that, because of God's purpose and his

50

own dedication, he was ready to bear. Paul goes out of

his way to say that Jesus was "born of a woman, born under

nol

the law, a law that justly condemned all mankind to the

end that God might have mercy on all.sz
But there are also indications that Jesus looked

upon his death as a victory over the forces of evil. He

"saw Satan fall like lightning" from heaven;SJ he spoke of
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the Son of Man "comihg in the clouds,”54 he promised his
fellow-sufferer upon the cross a place in paradise.55

This is all supported by the New Testament writers
who saw in the cross an act of reconciliation for the whole
world,s6 or who linked the Lamb and the Lion as co-equal
symbols of the sufferer who, because of his suffering,
is King.57

If one understands one's own death as part of a
divine plan in which one participates both as the victim
and as the victor, one can accept it in a confident and
triumphant manner. Apart from the "cry of dereliction",
this is how the New Testament writers portray Jesus, and
even in "Lama sabachthani" one sees the victor the more
clearly because of the self-consecration of the victim.

The New Testament portrays Jesus as one who does indeed
understand his death in this fashion and who therefore sees
i1t as a divine judgement on evil itself. This is so, first,
because he accepts God's right to punish sin and acknowledges
the justice of God's judgement; and second, it is so because
he maintains his own integrity in the face of injustice of
a most blatant kind. Forsyth tends to emphasize the first of
these rather than the second. If Jesus, who is God's gift
and representative, accepts the judgement of God on sin and
accepts it in his character as man's representative, then
sin is truly judged. It is evil and it is seen to be evil.

Therefore the victims of sin, in solidary relationship with
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Jesus, emerge triumphant with him. Sinners are judged

and found rightcous because their judgement has beeﬁ born
by the Saviour. For this reason Forsyth tended not to look
forward, as orthodox theology has done, to the flnal
judgement. He said, "The last judgment is past. It took

place on Christ's cross.”58

Holiness and sacrifice

In the second place, Forsyth saw the Cross as a
sacrifice in the best sense, i.e. as a gift of life to God.

He worked with this idea in a special way in The Cruciality

of the Cross. There he argued that sacrifice is, first of

all, something that is God's act and not man's. '"The Cross
does not in the Néw Testament exhibit God as accepting
sacrifice so much as making it.”59 Therefore, since
sacrifice is God's act, its purposé cannot be to change
God's love for man but to reconcile God and mankind. The
emphasis placed on the Cross tends to be less and less that
of punishment and more that of reconciliation.

Secondly, the sacrifice of Jesus is not only something
done by the Father, but it is also willed by the Son. Since
there is an indivisible unity of Father and Son, and since

Jesus 1s holy as the Father is holy, then the will of Jesus

coincides completely with the will of God in every respect.
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”Everyfhing turns, not on His life having been taken from
Him, but on its having been laid down.”60

Or again, the important part of the sacfifice of Christ:
1s not found in the amount of pain suffered, as we have
seen, but in the fact that the innermost core of this man.
was surrendered totally to the divine will. Divine holiness
1s met with a holiness which alone can satisfy the righteoué
demands of God. Not suffering, which is physical, but
obedience, which is personal, is the key. Suffering is a
mediaeval notion when applied to redemption.

The essential thing was not self-sacrifice

...but sacrifice of the central self--not
sacrifice by self but of self... 61

I'm dealing with the idea of sacrifice Forsyth had at
some point to refer to '"the blood of Christ," a phrase
popular among both Roman Catholics and conservative
evangelicals. Not only the phrase, but the meaning behind
it, is part of. the reality dealt with in the doctrine of the
atonement. Referring to the 0ld Testament practice of
blood-sacrifice, Forsyth emphasized the personal nature
of such a sacrifice. In the 0l1ld Testament, sacrifice was

62

always a personal act. At this point he appears to say

two contradictory things. On one page of The Cruciality

of the Cross he maintained that for Judaism sacrifice

"was taken as an'opus operatum,”63 while, on the next page,

he so spiritualized the act of sacrifice that
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the blood was shed with the direct object,

not of killing the animal, but of detaching

and releasing the life, isolating it, as it

were, from the material base of body and

flesh, and presenting it in this refined

state to God. 64
He seems to mean that the blood itself may have been
understood in ancient times to have had a direct effect on
God, but that in reality the effect was produced by the
giving of a life, and, if we may speak this way about animals,
by the sacrifice of personality. Personality was involved
even in animal sacrifice, for in this way a human being
destroyed gladly for God's sake that which he held to be of
great value.

In the same way he saw Jesus' sacrifice as the giving,
not merely of flesh and blood, but of life and personality.
I'ts value consisted in its total surrender.

The shedding of blood means the total
surrender of a personality from its

centre by the one means wherein

personality both receives effect and
produces cffect--by means of a personal

act of conquest which requires

(but also releases) the whole

resources of personality. 65

When we speak of the blood of Christ we mean

that what he did drew upon the very citadel of
his personality and involved His total self. 66

For if Jesus himself understood his life in terms of holy
obedience and the surrender of his will to his Father, then
the "blood of Christ" is the best, or perhaps the only, way
of making that surrender.

This concept can be found in other of Forsyth's
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writings. His gift of the apt phrase, the startling paradox,
can be seen clearly in his dealing with sacrifice. In

The Work of Christ he reiterated the contention that this was

God's doing alone, and added, "It was not human nature offer-
ing its very best to God. It was God offering His very best

to man.”67

Quite apart from apt phrases, however, he will
not allow us to look on the cross as something done
"from man's side," even if the one on the cross is seen
to be infinitecly better than the rest of us.

We are tempted, I say, to declare that it

was the offering of a sacrifice to God

outside of Him and us, the offering of a

sacrifice to God by somebody not God. 68
He resisted the temptation. Sacrifice, he maintained, is not
a human quality. Self-denial is not sacrifice. If the good
Greek denied himself the lower pleasures for the sake of the
higher, and the good Christian the higher pleasures for the
welfare of others, neither action is in itself a sacrifice.69
"Before I admire sacrifice, or any ardour, I wish té know>its

object, its inspiration, its methods.”70

He firmly believed
that the accomplished egoist could accept Sacrifice,vor; we
must suppose, make something that could pass for it. Only
the truly divine can sacrifice in the sense spdken of above.71
Therefore he was emphatic that '"the effective principle
in the work of Christ' was to be found in sanctity rather than
sulfering, and in Jesus' "confession of God's holiness"

. . . . 72
rather than in a "sympathetic confession of our sins."
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McLeod Campbell was, of course, in his mind when he wrote
that, for Campbell had maintained that Jesus' love, in
revealing God's sorrow and love, could make us penitent

before God.73

Jesus therefore offered to the Father a
perfect confession of sin and a perfect righteousness,

both of these lived out under the conditions of humanity.
Not so, replied Forsyth. Jesus' confession was of God's
holiness, of God's right to make righteous demands upon us.
Both Campbell and Forsyth wanted to '"moralize'" the cross,
but the latter succeeds much more nobly. In Forsyth there
is no legal fiction of a real righteousness bestowed through
the medium of a real confession of sin, since he knew that
Jesus could not confess sins he had not committed; nor do we
actually become righteous of a sudden, but rather through a
divine-human act in which our basic relationship to God is

altered.
Holy Love

In searching for what is uniquely Christian in Forsyth's
contribution to religious thought, one sees Jesus standing at
the centre of all his thinking. The Christian faith in’some
of its forms may produce theologies which recognize the love
of God as a great motive force for religion and morality.74
Such a theology may even consider Jesus' own words as an

attempt to say in his own way what other religionists have

said in theirs.
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On the other hand, other forms of the same faith may
produce teachings which emphasize the necessity of moral
righteousness. Either or both of theée approaches may
offer a "way of salvation," rituals of regeneration or paths
to perfection. Forsyth, however, saw the specifically
Christian contribution as the combining of holiness and
love in one person and in one act.

The holy is the Christian and ethical form of

the mystic. The supreme and omnipotent thing

1s not mystic love but holy love. We have the

two factors perfectly blended only in the rev-

elation of holy love, of the holy (ethical) as

the redeeming (religious) principle. 75
This combination of holiness and love, in which holiness is
the modifying term, places the emphasis where Forsyth thought
it should be--on the ethical principle in religion. By so
doing, hé was convinced, he was sounding the one note that
could give religion a chance to capture the world's alleg-
ilance. In our own day this is the note that religion needs.
Love has been distorted into everything from sexuality without
commitment to sentimentality without discernment, with the
result that it no longer serves a redemptive purpose. Forsyth
would give it such a purpose by giving it an ethical core.
Henceforth, he declared, love in the Christian sense will be
seen as that which lives for what is.gi&hg. "The keyword of
76

the New Testament is not love, but holy love."

What did he mean by this statement? His Christian per-’
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spective leads him to see the whole of the redemptive history
of the race behind each mention of the word "love" in the New
Testament. If "God so loved the world that he gave his only

son,”77

love must have something to do with Jesus. Yet the
love the world has seen in Jesus is incapable of overlooking
sin and guilt. His ministry was as harsh in dealing with sin
and unrightcouSness as 1t was gentle in dealing with weakness
and failure. Both the harshness and the gentleness have a
common purpose, that of destroying evil while restoring the
evil-doer to God's righteousness. As James Denney said,

There is no guilt of the human race, there

1s no consequence in which sin has involved

1t, to which holiness and love made manifest

in Christ are unequal. 78
Denney's words are evidence that there were others beside
Forsyth who were thinking along these lines; they also add
strength to Forsyth's conviction that Jesus is the focus
and manifestation of both holiness and love.

The concept of holy love could be applied, and was

applied by Forsyth, to the problems raised by World War I.
At one point he declared that "God does not love one nation

at the cost of the rest.”79

Was he expecting to be taken
seriously when he wrote that? Even as he declared God's
impartial love, he justified his nation's involvement in the

was on the grounds that Germany had sacrificed all ideals

of humanitarianism and justice. It was his category of
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holy love, however, that provided him with a criterion of
judgement, and enabled him to believe that God loved
Germany 1n such a way as to visit judgement upon it.

When James Denney wrote that "we are fighting the battle

n80 he was

of truth and humanity, which is the Lord's battle,
expressing a fecling common to many, we must suppose, of his
country and generation. Today it is possible to think this
the statement of one who was combining religious jingoism,
piety and politics, and placing them all in the service of
one's country. Not so Forsyth, who agreed with the sentiment
wholeheartedly. He looked upon contemporary historical move-
ments as part of God's activity in saving and judgiﬁg the
world, and therefore as manifestations of his saving love.

He seems to us today so one-sided in his evaluation of the
war simply because he believed much more strongly than does
our generation in the universality of the claim of holy 1love,
and, therefore, of Jesus. Because the whole world is subject
to God's law, the whole world must submit to his judgement.
The whole world is also the object of Christ's redemption.

If this is so, obviously Jesus is the crux of human
history. The holy love seen in Jesus' cross leads through
judgement to redemption. Jesus is central both to the atoning
act by which the race is reconciled and to the devotional
experiences of the race which finds this redemption and

applies is to its situation. We take as an example Forsyth's
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understanding of prayer. It is in prayer, he argues, that
we come to know Jesus most intimately, and in prayer that
one recognizes God's righteous judgement on the race, which
recognition is. the effective moment of salvation. "It.is in
prayer that the holiness comes home as love, and the love is

81

established as holiness." This is so because prayer is

the only form of personal communion with Jesus available to
the modern believer. The one who prays is forced to reflect
on the holy love of God which he has seen in Jesus, and

to apply it forcefully to his own soul.

We do well to note that Forsyth 1s not talking about
anything which a modern might think of as "pious" when he
speaks of the holy love of God in the sacrifice of Jesus.

He could not abide a merely negative religion, but spoke
constantly of "masculine" religion, which for him carried
with it overtones of strength, courage and a practical ap-
proach to life's battles. He always associated faith and ac-
tion. The holiness of God and God's righteous deed at Calvary
inevitably went together. In an interesting footnote he said,
Perhaps I ought to have been explicit before
now that by holiness is not meant anything to
abstract or subjective as mystical absorption,
but the whole concrete righteousness of exist-
ence, sustained at white heat. 82
There can be no doubt that this.quiet,‘scholarly, and sqmewhat

delicate man lived his own faith in this way. He was deeply

concerned with the social issues of his day. He was concerned
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that holiness and action be treated as inseparable. 1In a
characteristically vivid expression he said, '"We have been
too much with the religious troubadours, and too little
with the Knights of the Holy Cross.”83
Holiness demands holiness. That is, the holiness of
God demands answering holiness on the part of humanity. The
fact that no-one but Jesus can return such holiness does
not relieve others of the responsibility for righteous
living, nor can any pious talk take its place. "It is not
ideals that save, nor guesses; not dreams, sacrifices, nor

genius--but sanctity.”84

Nevertheless (and this is where
holiness is such an important part of his conception of Jesus)
holiness is impossible except insofar as one responds to what
Jesus did. "The 'Saints' in the New Testament are not the

85 s

holy, but those who have been chosen by the Holy..
1s what he understood by the work and person of Jesus Christ
in the salvation of souls. Jesus, because he alone of all
humanity shares fully in the holineés of the Holy One, is able
to carry mankind with him as he offers that holiness back to
the Father. We can only be holy "in Christ," holy because he
is holy. We are holy because God has called us.

Such a view explains why a man of liberal leanings should
have embraced a religious viewpoint so radically different from

his ‘former one. It is highly unlikely that Forsyth would evef

have made this gigantic step of faith had it not been for his
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vision of holiness. Having seen God primarily as the Holy
One rather than as Love, he could see no other way for
unrighteous humanity to cross the divide. It was necessary
to provide another method by which the holiness of God
could be acknowledged in deed and not in word alone. This
led him to his thecory of Atonement; it led him first,
however, to Christ and the experience of‘redemption which
he professed, and finally to the concept of a race redeemed.
Having reached that point he felt that he could rest his
faith in his new-found Saviour. With Jesus, God's holiness
could legitimately reach out to unholy man, and the idea of
the love of God could be legitimately reintroduced into
theology.

Holy souls are so precious in the world be-

cause they carry the note of a holiness above

the world, they are earmarked for it, and

their destiny is the image of God. 86
That was his dream. We turn now to see how in practical

terms 1t was to be brought about.



CHAPTER TWO

Atoning for sin - The Work of Jesus

Moral realism means that a man, an age,
a church, should face its sin and judge
1t and the ethical situation it creates.l

In his treatise on Missions in Church and State Forsyth

faced one of the problems of his day and used it, as he so
often did, to focus his readers' attention on the grand
themes of sin and salvation. These,weré the real issues,

the issues of life and death, the only themes Worth dealing
with. Whether examining the virtues and vices of a political
system, attacking (lagrant ecconomic abuses, or discussing

the meaning of prayer, Forsyth never strayed far from the
work of Christ in making sinful people holy.

I't should be said at this juncture, at the peril of
repetition, that by "holiness" Forsyth alwafs thinks of a
kind of numinous righteousness attributable to God alone.
Human beings, whose nature does not include this numinous
quality, cannot in themselves be thought of as holy.
Neither can they, through piety or righteous conduct,
achieve holiness in the sense in which God is holy. Men
and women can be made holy only by being '"covered" by God's
holiness. It was to show that God.could include sinnefs
in his holy love, and to justify this inclusion, that Porsyth'

wrote with such emphasis of the Atonement.
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For this reason, even in dealing with the missionary
task of the church, Forsyth approached his subject from the
standpoint of sin and atonement. He saw sin at the root of
all of our problems; he believed that sin could only be
cured by a change in our relationship with God; he held that
this change was the result of vigorous moral‘action; and
while the action itself must be carried out from the human
side, 1t i1s, in all essential particulars, God's attion.

The sentence quoted at the beginning of this chapter is part
of an argumcnt which begins with the death of Jesus and moves
on to demonstrate that this death was the judgement of God

on sin. The universality of Christian faith, upon which

alone missionary activity 1s based, is impossible without this
death, since in this way God attacks the universal problems of
sin and judgement, by introducing a moral solution. Both
missionary zeal and missionary apathy are related to the
church's perception of the need for the Cross of Jesus.2

This was, in Forsyth's opinion, the meaning of the phrase
"moral realism." Moral realism means facing and "dealing with"
the sin which besets us all constantly. The situation created
by sin, our own and the sin of the race, is dealt with only
as we recognize what God has done and, in an act of moral
decision, make it ours. It is realistic to lay hold on
what God has done; it is unfealistic to believe that we

can make any significant change by our own efforts. (In
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The Work of Christ Forsyth wrote that "we have to do with a

world in a bondage it could not break.") It is realistic, in
a morally encrgetic act, to confess our weakness; it is un-
realistic, in what is essentially an act of pride, to try to
lift ourselves by what amounts to psychic levitation.

On the other hand, it is equally unrealistic to defy the
religious demand for a holy life. In quite a different con-
text, but moved by the same methodology, Forsyth declared,

[t 1s one thing to confess ourselves too weak
or wayward to keep an ideal which we yet rec-
ognize as a law, and it is another to challenge
the ideal itself. 4
The race, it would appear, is both under obligation to be holy
and at the same time powerless to achieve this holiness.
James Denncy wrote,
Sin is, in fact, nothing else than...that in
which wrong is done to the moral constitution
under which we live...it is a violence done
to the constitution under which God and man
form one moral community. 5
Simply put, sin has destroyed even the possibility of the
restoration of community from the side of humanity. Sin
must be dealt with, but it can only be dealt with from
the side of God.

When Forsyth spoke of "dealing with sin," the necessity
laid upon God to do so was, as always, a moral necessity.

6

"Sin is the decath of God," he wrote. '"Die sin must or God."

Since he had no thought of a literal 'death'" of God, we
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understand him to mean that, if sin be allowed to perpetuate
the disruption of the moral community of holiness, God can-
not continue to be God. Since God's death or abdication

is unthinkable, sin must be dealt with, and dealt with by
God himself.

It 1s at this point that the concept of atonement
becomes religiously necessary, both for salvation and for
theology. Forsyth could not imagine a theology that had
no room for a doctrine of atonement, any more than he could
visualize a salvation without the fact of the Atonement.

The alternativc'to atonement can only be punishment, locking
th¢ race forever in the unholiness which is death. To ignore
sin, as we have seen, is impossible for God. R. W. Dale had
written, "I God does not assert the principle that sin
deserves punishment by punishing it, He must assert that
principle in some other way.”7 But even Dale's alternative
is ultimately unsatisfactory. In Forsyth's thought, the mere
punishment of sin does not go far enough, nor could its
punishment satisfy God's righteous demands. As we have seen,
the satisfaction of holiness is possible only through
reciprocal holiness. God, therefore, in dealing with sin, .
must atone, since atonement is the only satisfactory answer,
and since only God can provide that answer.

Atonement, of course, involves suffering. The tempta-

tion in dealing with the subject of suffering is to think of
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it in quantitative terms--so much suffering for so much sin.
Again, there is the temptation to treat ali suffering as
equally redemptive. Forsyth deals with suffering by recogniz-
ing that it is indeed possible to confuse two meanings of the
word "evil'". Evil may be seen as the problem of pain, on one
hand; and, on the other, it may be seen as the problem of sin.-
Both are evil, but they are evil in quite‘differeht ways.
God, in dealing with them, therefore, must deal with them in
differeht ways.

In any theodicy...His treatment of evil as

suffering and as sin is different, to our

Christian faith at lecast. The power in

him can convert suffering to a sacrament,
but it must destroy sin. 8

Again, on the next page, he wrote,

His conversion of the one is the same act
as His destruction of the other. 9 '

Punishment must be visited on the sinner. Nevertheless,

in the final analysis, punishment is never good enough.
Destruction, however, is visited on the sin, and the sinner
is thereby made whole. This achieves the purpose which must
perforce lie at the heart of any religious idea of atonement,
i.e. the restoration of the community which existed between
mankind and God before sin destroyed such community.

Further, as Forsyth made clear in The Cruciality of

the Cross, the atonement which destroys sin, thereby rescuing

the sinner, is something which must take place in the arena
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of man's moral decision. Perhaps this is why moderns have
turned aside from any doctrine of atonement, since theories
of atonement can so easily be misunderstood as if they were
describing something which happens outside of our experience.
A careful reading of the 0l1d Testament rituals would show
that not even in the race's early religious history was such
the case. Atonement there could not be effected by the priest
apart from the sacrificial gift of the worshipper; nor could
the sacrifice be effective if it did not also involve the
moral conscioncc.lo
Forsyth recognized that "if sin there be, man is the

sinner," and that

there must be a central and solidary treat-

ment of sin and one whose responsibility is

borne in man, even though it be vicariously. 11
This is a distinctive element in Forsyth's atonement theory.
Even though plainly only God can deal with sin, the moral
conscience must be involved. The radical depths of our moral
being must be plumbed, or else sin is still sin. The Cross,
therefore, is not merely the sacrifice of a perfect man's
life to God; it is the giving of Man's life to God in such
a way as to recognize and honour the holiness of which we
spoke in the last chapter. He said, |

Christ experienced sin as God does, while he

experienced its effects as man does. He felt
sin with God, and sin's judgment with men. 12
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The meaning of salvation

Before going on to discuss the meaning of atonement and
Jesus' place in the process, we must pause to ask what this
salvation is toward which atonement moves. Forsyth wrote,

Christ did not die simply to affect mén but

to effect salvation, not simply to move man's

heart, but to accomplish God's will. 13
What is this salvation which is "God's will", and which is so
utterly different from a mere emotiqnal stirring? It is
apparently the one purpose for which the Cross existed, the
one goal of Jesus' ministry, since his ministry is understood
only through his death. Jesus' entry into the moral conflict
of the race is elicited by man's need for salvation.. What
Jesus' death accomplished, then, is what we will call
"salvation'", and that alone. For this reason Forsyth could not
stop short with anything in which the primary ingredient was
emotional, psychological or intellectual. It had to be a
moral change, c¢lse it fell short of the will of the Holy One.

We are not saved by believing truths, but by

trusting ourselves to the reality of Christ's

work upon the moral universe. 14

Atonement, therefore, can be looked at from various points
of view. An intellectual approach to salvation might conceiv-
ably frame the doctrine as a "way" or a "plan'" of redemption.

One would then understand the doctrine as a divine revelation,

something to be grasped and understood by faith. From another
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point of view, one might think in terms of punishment for

sin, and of the Cross as the justification of the sinner.

Or again, one might see the Cross simply as a way of restoring
purity to the race. At one time or another Forsyth tackled
the subject from each of these points of view, dismissing them
as inadequate to the full meaning of the Gospel. He believed
that the Cross revealed God, judged sin, appealed to the soul
and restored purity. Yet none of these effects is possible

by 1tself or without the idea of a moral regeneration.

For instance, the question of revelation, treated
intellectually, can lead to what he referred to above as
mercly "believing truths". This is neither salvation nor the
path to salvation, in Forsyth's thinking. Revelation is
concerned with allowing us to sec the reality of God. To see
this reality, however, involves heart, soul, will and mind.
Revelation is not that which causes us to be redeemed;
revelation and redemption are ultimately the same thing.
"There is no other way of revealing God to sinners but by

redeeming them.”15

It 1s fundamental to Forsyth's theological
outlook to realize that the intellectual, however important
it may be, is itself in need of redemption, and the road to

the redemption of the intellect lies through the redemption

of the will. Man's will must be transformed, or else his

mental orientation will remain clouded.

Again, as we have already seen, judgement in Forsyth's
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theology is not the same as punishment, even if it involves
punishment. "The ultimate, the fundamental, judgment 1s an

16 That form

adjustment between persons--God's and man's."
of judgement which 1s content to inflict punishment does not
reach the heights of the divine’judgement.. The latter,
though severe in the extreme, has but one purpose, and that
1s to take the person who has sinned and to restore that
person to a proper relationship with God. A theory of
atonement which sees the Cross merely as if one person were
accepting punishment for another falls far short of Forsyth's
high view of what Jesus did for us.
A popular point of view, if we use '"popular" to refer

to what is accepted by uninformed aﬁd untrained believers,
1s that the Cross appeals to the heart, and thus effects some
kind of change in people's attitudes and actions. Forsyth
saw sin as far too radical for that. If an appeal to the
heart could lead man to be good, the Cross was unnecessary.
But the Cross affected man much more deeply than that. Forsyth
showed what he meant by turning, in a discussion of war and
peace, to the Christmas story. There he wrote that

The message is not peace and goodwill among

men; 1t 1s peace only for men disciplined

into God's will, for men of such good-will. 17
"Men ofngoodwill” may, of course, be born with the kind of
character that produces goodwill; or, with luck, they may find

that education and circumstances are able to produce the same
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effect. Forsyth, however, wishes to go beyond birth or
education, beyond what is merely human. People "disciplined
into God's goodwill'" are reborn people. They have been redeenm-
ed by the Cross so that their wills are no longer their own.
The dream of a golden age of innocence has never
disappeared from among men, nor has the belief that such
innocence is desirable or attainable. But for Forsyth
innocence is a retrograde, and not a forward step. The diff-
erence between holiness and innocence can be seen in the
Genesis story itsélf, for innocence is merely the '"not yet"
of sin. The innocent is unable to protect himself against the

blandishments of evil. Holiness, on the other hand, is a
state in which sin has been overcome, and therefore is the
very opposite of innocence. Innocence is purity sustained by
ignorance; holiness is rightecousness through Christ.
Therefore, in his major work on the Atonement, if it be true
that Forsyth had a "major work" on this subject, he said,

To deliver us from evil is not simply to

take us out of hell, it is to take us into

heaven...we are won from sin by an act which

at the same time makes us not simply innocent

but holy. 18
Forsyth saw the positive act, not the negative, as the real
heart of the matter.

But if salvation is none of these things by itself, what

1s 1t? I find no better statement of what salvation is than

this word taken from the early stages of The Justification
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of God:

The true end is that completion of the

schooling of the soul, will and person

which earthly life divinely means...It

ts the surrender to God, not of our

personality, not of our existence as

persons, but of our person, of our

cgolsm- as persons... 19
Salvation is that condition in which a person no longer sees
himself as a separate identity, but as a being in relation
to God. This is what the Cross achieves. The "will of God"
is salvation; that is, the whole purpose of atonement is to
bring man back into perfect harmony once again with the holy
Father. This can be accomplished only through the Cross.

Forsyth had, as we have mentioned, some incisive and
memorable ways of putting across his point. They lead us
sometimes into the great difficulty of determining just how
"literally" he wished to be taken. Was he a systematic
thinker first, or a preacher and communicator? It is
precisely in some of those insights which could so easily
be dismissed as mere homiletical tricks that we find that
which is most fruitful for understanding the radical newness
of so much of his thought. This is evident in the relationship
of the Saviour to the Salvation which he effected.
There can be no problem with a sentence such as

"The soterology turns on a sotgziology,”zo

by which Forsyth
obviously meant that the doctrine of the Saviour depends on

what we believe about the doctrine of salvation. The
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implication is far-reaching. One cannot begin with an

a priori conception of what Jesus, or the Incarnation,

or the divine/human encounter must be like. One must begin
with the fact of the Cross, understanding God as well as his
activity in the light of that event. This was the material
of any positive Christian theology. For this reason Forsyth
wrote nothing on natural religion, and did not really come
close to a purely philosophical religion. - Jesus, as the man
and the Saviour, is his starting point. The Cross, as the
place where sin is dealt with, is '"ground zero'. Thus, if

21 the Cross must

"an 'eternal sin' means an eternal Saviour,"
be and remain always as the place where God deals with hpmah
sin. The Saviour's work is "unfinished" (and therefore the
Cross 1s not yet irrelevant) as long as there remains one
segment of the race unredeemed.

In fact, it is by means of the Cross of Jesus and the
salvation produced by it that Forsyth defines the nature of
God and of Jesus. "The one God is He who makes the new
man.“22 God is defined in terms of what he does, specifically
in relation to the redemption of the race. Forsyth was even
more specific about Jesus, whom he saw as inseparable from
his work. '"He is the Redeemer because He is identical with

His own redemption.”z3

On the face of it, both Jesus and
the Father arc defined in terms of what they have done and

of what they do, insofar as this action is salvific. Their



60

reality is seen in its effects. Had there been no salvation,
faith in God in a Christian sense would have been impossible.
One last thing must be said about the nature of
salvation before we pass on to the meaning of the Atonement.
He did not believe that Salvation was a private contract
between God and an individual man or woman.
What we are tempted to think of in our
common version of Christianity is a mass of
people, great or small, a mass of individuals,
cach one of whom makes his own terms with God
and gets discharge of his sin. It is salva- .
tion by private bargain. 24
Salvation in the Christian sense cannot be a purely
individual thing, even though it is a personal one. In
the first place, our salvation has a historical lineage.
The same God who acted through the Cross to save Paul
and Peter acted at the same time to save me.
I am not saved by the apostle or his
cxperience, nor by the Church and its
experience, but by what saved the apostle
and the Church. 25
In the sccond place, no truly religious meaning can
be given to an act of atonement that affects only some of
the race. "I am forgiven and saved by an act which saves
the world.”zo This broad sense of the inclusiveness of the

atonement worked out on the Cross is one of the most appealing

and most characteristic of Forsyth's ideas.
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The nature of the Atonement

Now, however, let us see what Forsyth meant when he
spoke of Atonement. Words such as "redemption", "reconcilia-
tion" and "atonement" are related intimately to each other, so
much so that it is pdssible at times to use them almost inter-
changeably. It is certainly not always possible to dis-
entangle them in Forsyth's usage. Yet "atonement'" has a
specific orientation not possessed by those other, related,
words. If redemption refers to man's release from the bondage

of sin, and reconciliation to the bringing together again of

of God which makes the others possible. Probably atonement

and reconciliation are more nearly related than any other two

words, in large part because of the etymology of the former.
Yet even here Forsyth used it with a specific referent. He
said,

By the atonement is meant that action of

Christ's death which has a prime regard to

God's holiness...and finds man's reconcil-

iation impossible except as that holiness

1s divinely satisfied once for all on the

cross. 27
The two essential ingredients of atonement, then, are the
death of Jesus and the satisfaction of God's holiness. Let
us look at the second first. 1In Chapter I it was stressed

that holiness was the central category for the divine being,

and that the satisfaction of holiness was the only possible
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method for bringing about a rapprochement between the divine

and the human. Forsyth wrote,
There was a cloud between God and the race,
til...there was not only confession of sin
but confession of holiness from sin's side
...Then judgment had done its perfect work.

The race's sin was covered and atoned by
1t, that is, by the God who bore it. 28

Any good man, convicted of his failure, could confess his

sin. But "conflession" takes on a different meaning when one
speaks of holiness. One can "confess'" sin by words, and by
refraining from sin; one can only '"confess'" holiness by being,
and continuing to be, holy. Ergo, the one who can confess

his sin cannot '"confess'" holiness. Such a confession can
only be made through the acceptance of God's judgement on

sin, and can only be made "from sin's side" by a God who

was himself holy.

Forsyth saw the Cross as first of all an act of judgement
on sin, and secondly as the acceptance by Jesus of that judge-
ment, acknowledging it to be right and proper. Essential to
this view was the concept of Jesus as God in a human mode, so
that human sin could not vitiate the real atonement. Forsyth
took this extremely seriously. Without atonement there can
be no reconciliation, but as we saw above, without such
reconciliation and redemption.there can be, quite literally,
no God. How foolish it seemed to him to look upon atonement

as a mere means of placating God's anger!
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We can no longer treat the atonement as a
deflection of God's anger...We can no longer
speak of a strife of attributes in God the
Father...There can be no talk of any mollif-
ication of God...Procured grace is a contra-
diction in terms. The atonement did not
procure grace, 1t flowed from grace. 29
Although it is not our purpose here to engage in a dis-
cussion of Trinitarian doctrine, it may be said that Forsyth
has made beliefl in the Christian doctrine of God easier for
those who shy away from what sometimes verges on tri-theism.
His unitary view of the person of God in the process of
atonement makes clear his belief that "God was in Christ
reconciling the world to himself.”30 Atonement is God's

activity, onc might even say, God's self-justification. In

fact, in The Justification of God this is precisely the line

that Forsyth took, indicating how God's "credibility" in the
eyes of mankind is to be found in the way he undertakes to
make sinners holy.

What more, other than that "God was in Christ", can be
said concerning the place of -Jesus in the activity of atone-
ment? If the activity of God in atoning sin had been a
heavenly action only, or a theological doctrine and not an
historical event, the fesult‘would have been quite different
from what the church believes. Similarly, even though the
Cross-event todk place in history, if it had been only a
demonstration and not the divine action itself, the Christian

faith would have had no foundation. "By a real atonement,"

he declared in The Christian Ethic of War, "I mean one not
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31 Action is what counts.

Indeed, "If God in Christ simply said the most powerful word
about His goodwill...God would be saying more than He did..."32
Jesus' death is the atonement for two reasons. First
of ail, a mere statement about God's good intentions and love
could never give the soul the needed assurance of salvation,
even if that statement took the form of a sacrificial death.
In reference to the dominical parable of the prodigal son,
Forsyth said that the prodigal '"is sure because the Father

not only says, but pays,”33

He went on to say, '"His mere
repentance could not make him sure...". Forsyth was quite
certain of his own standing in grace because, whether he
believed it or not, an action had taken place on Calvary
which had its roots and its effects on Zion. The soul in its
agony needs to know not only that something can help him,
but that something has already been done to help.

Jesus' death is also the atonement because out of it
a church has been born. Only a real atonement, in Forsyth's
view, could have formed and established an organism with the
spiritual power of the Church, and "it was the atoning death

34

of Christ that founded the Church." Jesus is the "author

.
and finisher of our faith,”SJ in a fuller sense than merely

being its '"pioneer and ,erfecter.”36
g 1 p

Forsyth believed that
Jesus was not "primus inter pares,'" but the creator of the

Church and therefore its Saviour.
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We come back, then, in our discussion of the meaning
of -atonement, to the place from which this paper started,
namely the holiness of God. Believing that "a holy God self-
atoned in Christ is the moral centre of a sinful world,”37
Forsyth procceded to demonstrate in every possible way the
centrality of Jesus to this "moral centre". 1 am conscious
that to spcak of the centrality of a moral centre is as
tautological as to speak of the cruciality of the Cross, a
problem referred to with humour and sympathy by Robert

McAfee Brown.38

For Forsyth the moral centre of the world
i1tself has a core, an indivisible nucleus which makes the
rest hang together. This nucleus is Jesus, the crucified
man offering his holy life to a suffering God who again is
represented by Jesus. He demands holiness; he lives in
holiness; he makes holiness possible. This is the heart of
the Christian faith.

The essential thing in a New Testament Christianity is

that it came to settle in a final way the

issue between a holy God and the guilt of
man. All else is secondary. 39

I't is this that Jesus, according to Forsyth, did for the

race. While recognizing Jesus' teaching as of supreme value,
his influence as a personality on the spiritual minds of the
world, and the lasting effect of his brief.ministry, Forsyth

at the same time believed that

Nothing he did on man could do so much for
man at last as his hallowing and satisfying,
as man, of God's holy soul. 40
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Jesus 1s the atonement of God.

Historically the doctrine of atonement has undergone
many phases, ranging from somewhat barbaric interpretations
of Ignatius' "ransom'" suggestion to more modern views
inspired, perhaps, by Peter Abelard.4l Forsyth himself
considered four things to be essential in atonement-theory.

First, atonement had to be objective, taking place at a

level outside of man's psychological attitudes. Atonement
occurs whether or not man believes it. This is over-
simplification, though perhaps for the moment necessary.

Second, atonement must be effective, actually accomplishing

its purpose of reconciliation. This statement tends to modify

the first. Third, atonement must be an event or an act. He

believed the most important faculty of personality to be
the will rather than thought, and would have agreed whole-
heartedly with Kant's dictum that "there is nothing in the
world which can be termed absolutely and altogether good,

42

a good will alone excepted." Finally, atonement must

in some way recognize the moral aspect by honouring the

holy God at whatever cost to man's freedon.

If one were to attempt to resuscitate the ancient view
of the transaction with the devil, as Gustaf Aulén has tried
to do,43 or as Sydney Cave has also attempted,44 one would
of course note the strongly objective element which wasl

present, however crudely it may have been expressed,
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from ancient times.45 It is difficult, however, to see in
what way this transaction is necessarily connected with the
event of Calvary, except perhaps mythically. Morally, as
has been pointed out often, any idea of transaction with
Satan is questionable, to say the least. Even if the
theory be modified so as to take out the element of a '"deal"
with the evil one, thereby substituting the idea of a
victory over evil, it still does not help us to understand
how the Cross can be ultimately effective. Forsyth wanted
atonement to be real quite apart from man's psychological
response; nevertheless its effectiveness would have to take
this response into account.

During the Middle Ages notions of honour, brought to
flower i1n the institution of knighthood, pervaded religious
thought. The idea that sin was an insult to God's honour
could take hold in such an atmosphere. Naturally, such an
insult would necessitate the same kind of response as any
other insult. It is to the credit of Anselm of Canterbury
that he was able to formulate the idea of satisfaction of
the divine honour in a way that has caught the attention of
Christians evér since. If God's honour has in fact been
impugned, either an infinite punishment or an infinite
satisfaction is required. The obedience of the pure, offered
as a sacrifice to God, can alone make that infinite
Satisfactjon.4b

The idea of sacrifice involves age-old images of the
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shedding of blood, animal or human, for the propitiation

of God and the expiation of sin. Mediaeval honour couid be
satisfied by drawing blood in a fight, though more often it
required the death of one's opponent; Such i1deas can also
be seen in other contexts in the blood-feuds of early
American history, in the human sacrifices made by the Aztecs
and in the legend of the "Maid of the Mist". From Forsyth's
standpoint, such a theory of atonement in the religious
sphere lacks all moral justification and power unless it

can show that it has the power to moralize human 1life.

Hugo Grotius also proposed a theory which focused on
the divine law rather than on outraged honour. Denying that
the death of Christ was a payment for the penalty of sin,
Grotius insisted that it must be an affirmation of the honour

and respect due to the divine law.47

Grotius, as a lawyer,
was very much concerned with the rule of law, and undoubtedly
felt that his theory made a real contribution to the ongoing
debates in Holland at the time. Yet the modern mind,
sensitized to the rights of individuals and perhaps less
inclined to grasp the idea of the solidarity of the whole
race, 1nsists that the impersonality of law, which in human
legal terms 1is its safeguard against injustice, cannot be
carried to the extreme of seeking punishment for its own
sake. If any victim is acceptable, and not simply the

48

wrong-doer, then the law is indeed an ass. In fact, even
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if the wrong-doer is puniéhed, from Forsyth's point of view
this is not morally satisfactory if he is not also changed.

More recently there have been those who ha?e felt the
importance of this criticism and have responded by sacrificing
the objectivity and (it seems to me) the effectiveness of the
atonement. Ultimately they have sacrificed its reality as
well. I refer to one modern writer only, Dr. Hastings

Rashdall,49

Dean of Carlisle at the time of his death in 1924,
Uncompromisingly opposed to all penal views of the atonement,
Rashdall argued that the death of Christ was the revelation
of the love ol God, and no satisfaction either of justice or
of honour. One is won to God by the knowledge that God cares
for him. But by treating the cross as God's appeal to the
sinner, he has robbed it of its power, since there seems to
be nothing to indicate the need for a moral change in the
sinner. Such a theory assumes that, being moved by the

sight of suffering love, one will be transformed. 1In fact,
mankind, whose sin is at the core of his being, is unable to
respond to any appeal until his relationship with God has
itself been altered. Such a theory, then, loses its
objectivity since no objective act has taken place to alter
the relationship between God and man. In effect, it is
assumed that the relationship of mankind with God has never
really changed for the worse, and it is, therefore, not

thought to be in any neced of a change for the better, To this
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Foréyth replied in words already quoted,

Christ did not die simply to affect men but

to effect salvation, not simply to move man's

heart but to accomplish God's will. 50

Contemporary with Forsyth, and writing just a little

before him, two British theologians were also trying to
correct what they saw as the inadequacies of the atonement-
theory of their day. One of these, the Scot John McLeod
Campbell, was rewarded for his pains by being treated as
a heretié himself, and removed from his pulpit by the
General Assembly. In introducing Campbell's great work on

the Atonement,Sl

E. P. Dickie says,

Over against a theology of pure transcendence
on the one hand, and on the other, the sole
reality of man's rational convictions, we have
a theology of encounter involving not an
opinion about the nature of the universe but
the acceptance of a divine gift, and commit-
ment to the praise and service of God. 52

Campbell believed that attempts to soften the old orthodox
views of atonement as the satisfaction of God's justice
could not succeed within the Calvinist framework. B. A.

Gerrish, in Tradition and the Modern World, has written that

Campbell's opposition to Calvinist theory was directed chiefly
at the idea of "limited" atonement.s3 Campbell was not a
universalists4 nor did he believe in '"'cheap grace'. On the
other hand, he was not a legalist, nor would he look upon the

death of Jesus as in any sense a punishment for sin. The

suffering of Jesus was not a punishment since it was not
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brought on by sin but by divine love. The sin Jesus bore in
the act of atonement was '"laid on him" by his identification
with us. In Campbell's view atonement is necessary in order
to maintain the lntegrity of the moral government of God.56
Jesus handled the problem, according to Campbell, by

making a perfect confession of sin to God. Campbell's
inspiration for this approach came from a reading of Jonathan
Edwards. Edwards had suggested that identification with us
either by bearing a punishment great enough to cover our sin
or by making a confession great enough to include it all.57
Campbell chose the latter course, since he did not view
Jesus' suffering as in any way penal. He proposed, therefore,
what amounts to a legal fiction:

Christ's confession of our sin must be seen in

connection with our relation to the righteous-

ness of Christ, and the sin confessed, and the

righteousness in which it is confessed, must

be seen as if they were in the same person--

being both in humanity. 58

Gerrish offers conclusive proof that Campbell was in

the mainstream of nineteenth century thinking. He quotes
Otto Pfeiderer to the effect that

This is manifestly the same reconstruction of

the Christian doctrine of salvation which was

cffected by Kant and Schleiermacher in Germany,

whereby 1t is converted from forensic exter-

nality into ethical inwardness and a truth of

direct religious experience. 59

Gerrish criticizes Campbell because he refused to

recognize that he was in the line of the Reformers, and this
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failure is attributed to the fact that Campbell shows no
evidence of having recad the Reformers extensively. He
maintains that Campbell's criticisms of "Calvinism'" could be
directed against Campbell himself.

He would surely have felt less at home with

Schleiermacher than with the new Ritschlian

school, which...in many ways he anticipated. 60
Gerrish scems to feel that Campbell, by turning away from
the legalism of his contemporaries, should have followed
the way of internalization, rather than falling back on a
restatement ol the old doctrine.

Forsyth, who owed so much to Ritschl, was also critical
of Campbell's approach, but for different reasons. In
reference to Campbell's theory of the '"great confession"
he wrote:

It speaks too much, perhaps, about Christ con-

fessing human sin...How could Christ in any

recal sense confess a sin, even a racial sin,

with whose guilt he had nothing in common? 61
(Incidentally, Forsyth made the same criticism of Moberley's

Atonement and Personality.)6‘Z

Closer in spirit and even in phraseology to Forsyth
was his Congregationalist predecessor and friend, Robert W.
Dale. The two struck up a close friendship not long before
Dale's death. Dale argued63 that it is necessary to choose
between thinking of the death of Christ in direct reldationship

to the remission of sin and thinking of it as a mere moral
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influence. e chose the former and his book was an attempt
to demonstrate the link between the death of Christ and the
remission of sins. He too réjected many ”brthodox" ideas,
arguing that the ideas of sacrifice, ransom and propitiation
were nothing more than the mere illustrations of atonement.
He argued that God is the personal embodiment of the Moral
Law.

His relation to the Law is not a relation of

subjection but of identity...In God the Law
is alive; 1t reigns on His throne, sways His

sceptre, 1s crowned with His glory. 64
Because the moral law is supreme, punishment is neither
reformatory nor vindictive. It is penal and must contain the
idea of retribution. The only idea of punishment that is
acceptable, he said, is one "which represents it as pain and

n05 Atonement 1s

loss inflicted for the violation of a law.
a divine act which asserts the principle that sin should be
punished. Jesus does in fact assert this principle, but by
enduring suffering rather than by inflicting it. This,
therefore, was a far greater act than any other could have
been.

Dale, 1 believe, foreshadowed Forsyth's doctrine’of
the solidarity of Christ and the race by arguing that the
power of the life of Christ can be seen in the moral life of
the believer, and that our relationship to God is determined
by Christ's relationship with the Father. TForsyth went

much farther than this, but otherwise found this approach
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“satisfying. Like Dale, he could not see the Cross as a
"confession of sin'". Unlike Dale, he did not dwell on the
exigencies of moral law as if this were the major aspect of
the Atonement. His concept of holiness seems to me less
rigid, and allowed him to look upon atonement in terms of
reconciliation rather than of retribution. Law may,
presumably, be satisfied with the infliction of suffering;
holiness can only be satisfied as mankind is made holy.

At this point a summary of Forsyth's views as present-

ed 1n The Work of Christ would be in order. In this book
he came closest to putting forward.a systematic doctriﬁe

of atonement. He believed that the church's salvation lay
in clarifying what faith is, more than in winning thousands
to that faith.ﬁﬁ' He set about doing that in what he
referred to as a series of ex tempore lectures.

Since the Church is the expression of the New Humanity,
one must ask in what way the Church's sacrifices might differ
from Christ's. Forsyth establishes the priority of Christ
at the very beginning. Jesus' death differed from any other,
he maintained, in that no-one at the time knew what Jesus was
doing when he died, but afterwards they responded to it, the
power of responding having been created by that very death.

The death of Christ had not simply to touch
like heroism, but it had to redeem us into
the power of feeling its own worth. Christ

had to save us from what we were too far
gone to feel. 67
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It was his faith that no-one could truly hear the Gospel
without being affected, whether for better or for worse.

The Gospel is, in effect, an opus operatum.

The great sacrificial work of Christ is to reconcile.68

Christ crucified is the great central fact of Christianity,
since doctrine and life go together. But if Christ's great
work is reconciliation, this latter must rest én atonement,
since reconciliation and atonement are not precisely the
same thing. (Although Forsyth insisted that these tWo
terms were different in meaning, he went on to use
"reconciliation'" as if it were indeed the same thing as
"atonement".) Atonement works by judging the guilt of the
world and by affecting both God and the race. The objective
part of atonement consists in the fact that it is God who
actually makes the sacrifice, and that this sacrifice takes
place in the actual concrete historical world. But if the
sacrifice was made because of God's grace, in order to
effect reconciliation, the question concerning the one
to whom the sacrifice was made loses its validity. The
solidarity of Christ and the race, of Christ and the Father,
rules out any real and meaningful answer to such a question.
The object of the Atonement is the reconciliation of
the race, and without atonement the achievement of this goal
is 1mpossible, since atonement (because it satisfies the

demand of divine holiness for a life that is itself holy)
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removes any barrier to a complete reconciliation of the race
with God. With reference to two otherwise different
personalities, Hegel and Ritschl, Forsyth wrote:

While they preached the doctrine of reconcil-

iation in different senses, they both united

to obscure the idea of atonement or expiation. 69

Forsyth then proceeded to say that God reconciled himself

in Christ. In a sense, a sacrifice of holy obedience was made
to God. Since this obedience was offered on behalf of the
race, we arc saved in an act which at the same time saves the
world. Since no-one 1s an absolute individual in Forsyth's
thinking, the action of God on the moral unity of the race
makes the world God's world. If the old orthodoxy spoke of
substitution in the sense that Christ bore the punishment
for sin, Forsyth believed the new orthodoxy to be concerned
with solidary reparation, in that Christ bore sin's penalty,
though not 1its punishment. This means that Christ accepted
the penal consequences of the race's sin, a penalty both
merited and right. He himself was not conscious of personal
sin, however, and Forsyth never speaks of Christ as being
punished by the Father. Jesus accepts his death, therefore,
in the spirit of one who puts his shoulder to someone else's
burden to help relieve it, and not as one who bears a burden
that is rightly his. By thus lending support to the race
of sinners, Christ repairs the breach between man and God.

This reparation through atonement results in the reconciliation
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of the world.

Forsyth believed that he had captured, as had
Augustine and Luther before him, a new insight into
Christian theology. He wrote:

Augustine's rediscovery was this, justifica-

tion by grace alone; Luther's side of the

rediscovery was justification by faith alone--

...What is our modern point of emphasis?

Justification by holiness and for it alone. 70
His new contribution was to introduce holiness, not only as
the qualifying characteristic of God, but also as the major
cafegory for the understanding of the doctrine of atonement.
He "moralized" all dogma, even that (especially that) of
the Atonement, which is to say that he understood atonement
to be the justifying of God's holiness at the cost of
infinite sacrifice. Like his orthodox predecessors, he
believed that the relationship between God and man had to
be changed; but he believed strongly that the only moral
source of such a change had to be God himself, not dealing
with the race "at arm's length," as he believed some
Trinitarian views suggested.71 Like his '"classical"
predecessors, he saw God in his unity dealing with sin; he
also believed strongly that sin was inherent in the relation-
ship and not merely the cause of its deterioration. Sin
doés not separate us from God; sin is separation from God.
Like his liberal contemporaries, he believed that God's love
and grace arc seen in Christ's cross; but he saw the cross

as the action of God which clears the way for our response,
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and not merely as a plea, however moving, that mankind
should return to the Father. The work of Christ he-
viewed as a moral victory, not merely an official one,
and a victory not merely instead of man but a victory of
man in Christ. A modern commentator has written:

Dr. J. K. Mozley thinks that Forsyth's

outstanding contribution to the idea of

the atonement is his effort to ethicize

the whole conception, to-rid it of all

material elements, to purge it of all legal,

governmental and transactional conceptions

and to basc it broadly on moral and

spiritual foundations. 72

With such a moral approach to the idea of atonement,

Forsyth naturally saw the active principle in the work of
Christ to be obedience rather than suffering. Not for him
the measuring of "equivalent pain", or the balancing of
merits and sins. What Jesus did was to enter into the heart
of the Father in such a way as to share completely his will
and purpose. His identity with the Father at this level
produced a style of life and death which were nothing other
than the Father's own activity in the world. Only God is
holy; to speak of Jesus as holy is to say that he shares the
nature of God. "The holiness that atones must be the gift of

the holiness that is atoned," wrote Porsyth.73

Jesus' power
to atone, that is, to reconcile God to man and man to God,
lies in his being able to take Godfs initiative in healing
the breach created by human rebellion. The work of Christ

has thus committed us irrevocably to God.74
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The concept of the solidarity of the race

The individualism which Weber saw as the product of
the Reformation was attributed by Forsyth to movements of
later vintage which were not themselves part of the
Christian Gospel.l He wrote,

..the charter of that li.e. individualism]
is not there [i.e. in the Reformation].
I't 1s rather to be found in the Rationalist

movement and the French Revolution.?2

He argued his case in The Work of Christ as follows: Modern

scholarship has éhown us clearly that in the 0ld Testament
God stands over against the people of Israel and not over
against the individual Jew.3 Thefefore, since the New
Testament has built its theoretical superstructure on

the O01d Testament base, '"to reduce the reconciliation to
the aggregate of individual conversions would be a total
misrepresentation of New Testament reconciliation, which

4 This 1s what makes the work

5

1s both solidary and final."
of Christ more than a "mere impressive declaration."

It was not difficult for the New Testament saints to
understand the work of Christ as a '"solidary judgment."
Our difficulty in the matter is due to "our modern

> If asked whether or not salvation is

individualism."
personal, he argued that it "is personal, but it is not
individual...It is personal in its appropriation but

collective in 1ts nature." When we become Christians
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we do not lose our individuality, for we never had such
a thing. We becdme rather members of a Church, whereas
previously we were "members ol the world."7

We should be clear that Forsyth did not ignore the
individual, nor treat in cavalier fashion the concept of
individual salvation. As an evangelical Protestant he
could hardly do that. Yet he was Cbncerned_that we should
see the race as a whole before moving to the individual._
The process of becoming a believer was a process of growing
more and more personal, rather than less so, but that
personal dimension had always to be seen in the 1light of
a corporate act which involved the race. He was quite
clear that the Christian expericnce dealt first with the
whole, and that individual members of the Body of Christ
gained their individuality only through Christ.

What we have to do with in the New Testament

1s the individualism of a corporate salvation,
not the incorporation of the individual.8

It is clear that he rejected mere individualism, nor
did he confuse it with evangelical Christianity. But
how, then, did he understand the process of salvation?

Wherever we look, in whichever of his writings, we find

that he is emphatic on the corporate nature of salvation.

For instance, in Revelation 0Old and New:

The Cross saved the world and not a selection
from the world, not a section of it. And it
saved it in a complete and finished salvation.
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Christ's salvation is set out in the New
Testament as the finished salvation of the
race, and not the tentative salvation of
an indefinite group of individuals.10

If we pick up his argument in The Work of Christ we find

the same emphasis. Not only are we not '"mere individuals"
but our salvation is to be thought of always as a corporate
and finished salvation. It 1s
not a person here and another there, snatched
as brands from the burning; not a group here
and a group there; but the reconciliation
of the whole world.ll
He felt this to be the logical outflowing of his passion for
an objective atonement worked out by an objective God.
The real objectivity is that which is
objective to the whole human race, over
against it, and not merely facing you or me
within it.12 o
The Scripturc says that "God so loved the world," and
this means
Love in the first instance directed upon the
world, but directed upon the world in such
a way that it should be_taken home in every
individual experience.13
This is what he calls the "classic experience of God,'" an
experience realized in a saved conscience, that leads us
from the point where we say, "I am certain,'" to that where
we are ablce to declare, "It is certain.”14
Our Gospel becomes more '"positive'" and more easily

announced, he believed, in such a faith. For if "it was a

race that Christ redeemed, and not a mere 'bouquet' of
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believers," and if "each soul i1s saved in a universal and

nl> then

corporate salvation,
we must carry forward his creation of such a
new world at His cost (for He did not thus war
merely to affect a few select souls). We are
regenerated in the regeneration of the race.10

Racial solidarity in sin and salvation

Forsyth shows his originality in his concept of

"racial sin". For him this was the great sin. Racial sin
was the rebellion of the whole people of God against the
Holy Father. Individual men and women may lie, cheat or kill,
but a race sets the tone for its age, and it is the toné of
the age which makes or breaks the whole. Dealing with the
"sin against the Holy Ghost," for example, he showed it to
be not the failure of an individual here or there, but the
sin of the race, or of the age in which the race lives.

The sin against the Holy Ghost is real enough;

but it is the sin of an age rather than

of an individual; and it is the sin of an

age's religion; not of its indifference or

paganism, but its religion, its Church.l?
The sins of individuals are outcroppings, as it were, of
the great sin, what he would have spoken of as the "solidary"
sin, of the race. It is that sin which is most character-
istic of the highest and best of mankind at any time. Even

in the very best the world has to offer, one finds what

isolates it most from God; for by offering the best, we find
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that the best fail to believe, and "the sin of sins 1s

nl8 With remarkable

not transgression, but unfaith.
sensitivity and a real insight into the pettiness of both
human nature and moralistic religion, he wrote,

We are more taken up with the wrongs so

many men have to bear than with the wrong

God has to bear from us all.l9

Forsyth insists that it was not the pettiness of

religious leaders, the political jealousy of the various
parties nor the passions of the mob that were the chief
culprits in sending Jesus to the Cross. It was the
religious self-centeredness of the time, and this was a sin
of which not only the individual members of the nation were
guilty, but thc nation as a whole. Religion in Israel was
at 1ts noblest in the dedication of the Pharisees; it was
also capable there of reaching its most egocentric depths.

It was a national, a spiritual, an 'eternal'

sin that slew Him, saturating the very

religion of decent Israel, unredeemed by the

purity, the wisdom, the kindness of a

Hillel or a Gamaliel.Z20
Such a sin underlies and permeates a nation and a people.
Racial sin will permeate different religions, different
peoples and different ages in different ways.

Forsyth found the common thread in this to be "unfaith."

If God has '"an argument with his people,”z1 it is an

argument on a racial scale, an argument with humanity as

a whole and not merely with its individual members. That
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being so, Forsyth saw the Cross as an atoning act on a
racial scale as well. For him it was the heart of the
Gospel. This was what the "Gospel" was all about.

By which word Gospel, once for all let it be

sald, I mean neither an orthodoxy, a talisman,

a mascot, a shibboleth, nor a magic spell,

but the grace of God in historic, moral

mystic action always upon racial guil'c.é2

I't was in the grand scope of racial sin and racial

atonement that Forsyth felt confident that the individual
could find his own assurance of forgiveness. Since

a man needs something to make him confident

that his past sin, and the sin he is yet sure

to commit, are all taken up into God's

redemption, 23
then the sins of this generation and those of past geﬁerations
need the assurance of a real and effective redemption.
But the assurance of this depends on the reality of a racial
victory on the cross, which is a victory won on behalf of
all people of all times. Otherwise the Cross would not be
God's last word. It would have to be repeated for each age
and even for cach separate person. In such a case the
missionary cnterprise would have no firm base on which to
preach a Gospel of redemption, yet this is precisely
what the Atonement does provide us.

Our missions but proclaim on the housetop

what is told us in the most secret place.

The world has been saved. We live in the

midst of a universal salvation, even if

the whole world lie in wickedness. If all
men else denied that, we know it. 24
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There can be no doubt that reconcilliation has been
achieved for the world as a whole. Since '"missions cannot
thrive except upon a faith which means the universality of

25

Christ's work,"”™  the church's function must be to believe

in this universality, to proclaim 1t and to appropriate it

both corporately and individually.zo

The solidarity of Jesus with the race

We have already established that the Incarnation
derives its importance [from the ﬂgﬁk‘Jesusbcame to éarry out;
it is the Atonement which is the decisive thing. Yet
preciscely becausce ol the Atonement, which is to say because
of the Cross, the Incarnation has importance for the believer.
Forsyth rccognized that it was both difficult and useless
to try to convince the unbeliecver of the divinity of the
Saviour. The believer, however, would respond on other
grounds, for the Incarnation is the field on which the
drama of recdemption is to take place, for "His incarnation
1s an ecvangelical and not a logical demand."27 He wrote,

The theology of the Incarnation is
necessary to explain our Christian
experience and not our rational nature,
nor our religious psychology.28
In typical cpigrammatic style he said that the real miracle

was ''not the Word made flesh but the Holy made sin for us.”zg
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He would have considered the Unitarians to be the most
liberal of all Christians, yet, in spite of his differences
with them, he suggested that evangelicals differ from them

. i . 30
less on the incarnation than on the atonement.

The Cross,
for him, took priority over all else.

One would have difficulty in discovering what Forsyth
thought of the birth of’Jcsus. Ile does not expound on the
Christmas theme, and deals with the doctrine of the Virgin

31 He maintained

Birth only slightly and almost casually.
that the historical facts of the life of Jesus always come
to us accompanicd by an interprctative Word in the New
Testament, apprchending us with the truth they convey..32
Our only certainty lies in the Word, and not in the facts

33
themsclves.

He expanded upon the purpose of the historical

incarnation in The Person and Place of Jesus Christ, generally

regarded as onc of the most important of his writings. There
Forsyth saw the coming of Jesus as part of a divine plan to
restorce and redeem the race. Jesus the man came into being
through a decision made beyond time by God Himself, who
entered time and took on human nature because it belonged
inherently to hi,m.34
That act of His is the clue to all His
action...for He was born as the result
of a death He died in the heavenly %1aces
before the foundation of the world. 35

This, and not any philosophical doctrine, is what lay at the

root ol Forsyth's idea of the solidarity of Jesus with the
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race. It was his decision beyond time to take part in
humanity for man's salvation that resulted in the event in
which, within time, he was part and parcel of our life.

The precise purpose of Jesus' solidarity with man is
seen in that which only he could do, and that was to make
"adequate'" confession of God's holiness. As we have seen,
such confession is possible only to one who is himself holy.
Forsyth insisted that this was his point of union with the
race. He himself did not sin--could not sin36-—but he
could and did experience the burden of guilt that sin
imposes; and he could and did accept the penalty such guilt
carries with it.

What Christ presented to God for His

complete joy and satisfaction was a

perfect racial obedience...He presented before
God a race He created for holiness.37

This obedience...includes...the idea that in
obedience Christ accepted the judgment holiness
must pass upon sin, and did so in a way that
confessed it as holy from amidst the deepest
experience of it.

The following points, then, emphasize Jesus' solidarity
with the human race in its lostness: First, Jesus shared
the physical condition of humanity, its pressures, temptations
and weaknesses. In a sense Forsyth could not insist that
Jesus was free from the racial guilt and sin shared by all-
others without distorting his personality. What he does
insist upon is his personal freedom from sin. If there is a

racial guilt (as, for example, when a nation or an age must



88

bear responsibility for what its lifestyle or goals have
done to another nation or age) Jcsué bears that guilt as
his own, or so we must suppose, though I do not find that
Forsyth is clear upon this point. Second, Jesus accepted
the penalty that such guilt incurred, and accepted it as
right and proper that a holy God should visit judgement on
a guilty race. Third, Jesus indicated, by his life as well
as his death, that the holiness of God was to be honoured
by holy living. Here no grand leap of faith need beimade,
for Forsyth asserts that Jesus did this on behalf of all.

Christ is to us just what His cross is...And

all that ma?is mora% soul needs doing for it

cternally was done centrally there.3

In coming to the Cross--without doubt for Forsyth the

central event of_Jesus' life--he has come to the real ground
of the solidarity he sees linking Jesus and the race. In

The Work of Christ he is more explicit than anywhere else

concerning just what the Cross means in this respect.

When He died for all, all implicitly died.
The great transaction was done for the race
..in such a way that He and His are one by
faith in a solidarity corresponding from
beneath, mutatis mutandi, to the solidarity
between Father and Son from above.40

Or again, in The Justification of God, he declares, '"He

was, in His victory, the Agent of the race. He did not

overcome the world as a cloistered saint might, who

conquers it in his solitary soul.”41
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In speaking of Jesus as ''the Agent of the race,"
Forsyth has chosen an effective way of expressing Jesus'
solidarity with humanity, though the previously quoted
metaphor is muCh more vivid. To liken the relationship of
Jesus and the race to that of the Father and the Son is,
even with the qualification "mutatis mutandi'", a daring
comparison. Never, of course, would Forsyth for one minute
have ailowed a genuine comparison of the divine solidarity
of the godhead with the soteriological solidarity he is
here dealing with. His metaphor depends on the "mutatis
mutandi."

He 1s much more effective when he moves into the
category of judgement as an illustration of Jesus' solidarity
with us. Jesus was without a doubt most expressive of the.
divine holiness when he was confessing God's right to
judge the sinful race. We are touched most profoundly when
we hear him say, "Not my will, but thine, be doﬁe." By the
same token, mankind comes closest to God as it accepts God's
judgement and acknowledges it to be right. In confessing
God's right td judge him, he is confessing God's holiness.
Forsyth argued that, if God has judged me, that is proof

42

enough that he is on my side. ~He 1is surely using

mythopoeic language when he writes,

a judgment upon man alone would have destroyed
him. And a judgment born by God alone would
be manqgue. But born by God in man, in such a
racial experience as the Cross of Christ, it
is a condition of a new conscience and of

a new ethic of the race.43
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The concept of judgement (as was stated before) is-not
considered to be a method of punishment (at least, not
that alone) but primarily a method of salvation. Forsyth
quoted Harnack approvingly, "In the paradox of the Saviour

~Judge, Christianity possesses one of its most characteristic

a4

ideas. I'f judgement has altered our status and our

relationship, then '"to have borne our judgment gave him

the sole judgment right over us.”45

Such i1s the solidarity of Jesus with the race that
there is no further judgement which can alter the situation
he has brought about. Future judgement is but an ad
hominem expression born out of our temporality.
The 'last judgment' is but a time expression
of this ultimate judgment, now inherent,
perpetual, and fundamental. Ever since, _
human history has been a living in this final
judgment, and living it out.
Again,
All that is yet to come, with all its fearful
expectation, is but the working out of that
final and eternal solemnity which transpired
when in the Cross of Christ the prince of
this world was judged, and cast into outer
darkness.
This 1s the key to the solidarity of Jesus with the race.
Bearing its guilt to its conclusion and its destruction, he
has forever transformed the race. He is its Judge and
therefore its Saviour. Ultimately this means that he is
also 1ts Lord..

At the beginning of Faith, Freedom and the Future, Forsyth
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made clear that this was indeed the starting-point of his
work. He believed that Jesus in the final analysis was
the Lord of the race. He wrote,
The conviction in which the writer lives is
that...Christ is no revelation of a glorious
humanity except as He is the Incarnation and
Agent of God's purpose and act with a sinful
Humanity; that He is no splendid creature,
but the New Humanity's holy Creator.48
Much later in the same work he returned to the theme of
the Lordship of Christ. This book does not deal specifically
with the question of solidarity, whether of sinners with
one another or of Jesus with the race he came to save.
Nevertheless, in the midst of a discussion of the
rclationship ol the church to social issues, Forsyth urged
that the church's chief business is the proclamation of
a God who is Lord of all.
To bring and establish in men's hearts and
business such a God is the church's commission
from Himself, and the last and greatest
service it can render to mankind.49
The basis of such Lordship is, as he points out elsewhere,
the redemption won by the Saviour on the Cross.
We are in a world which has been redeemed;
and not in one which is being redeemed at a
pace varying with the world's thought and
progress, or the Churches' thought and work.>0
By "progress'", of course, Forsyth had in mind the popular

doctrine of his day, and his desire was to liberate the church

from the complacency or the despair which could result from
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such a faith. But he was also concerned about the evangélical
belief that the Lordship of Jesus could be spread through
a process of individual conversions. Neither doctrine was
acceptable to him. The idea of progress in the popular
sense left out of account both the sin of man and the grace
of God. But a salvation which was merely the enumeration
of all individual conversions fell short of the racial
dimensions of what happened at Calvary. Jesus is Lord,
and history is the wbrking out of that Lordship.
Therctfore the State as a social and political

institution has its place in the oneness of a redeemed World.

A State may or may not establish a church,

but it is morally bound to establish the

Kingdom of God in its conduct with other

states, apd Fo_carrglout that righteousness

with other nations.
I believe that Forsyth was unfortunate in his choice of
words. He certainly did not believe that a state could
establish the Kingdom in any ordinary meaning of that word.
What he did believe was that, because the state was part of
a world redeemed, it was under obligation to live under the
moral rulership of God. States were but part of a greater
"State" than their own. Earlier he had written,

Christ died not for a scattered elect but for

the conversion of history, by making the Kingdoms

of this world the provinces of the other.52

Because Jesus was one with the world, God's act of atonement

indicated his divine claim on the whole world.
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The i1dea of election

Having established that the race is -a unity, to be
treated as such whether in its sin or in salvation from
sin, and that Jesus, bylhis birth and even more by his
own choice, is one with the race, Forsyth thereupon argued
for a doctrine of election in which the solidarity of the
race 1s fully acknowledged. In so doing he would range
himself with the Calvinist position as opposed to its
Socinian opposite, and with those Calvinists who held to
a more moderate understanding of the doctrine of
predestination. But first, we must describe that doctrine.

Jean Calvin had arguod for the sovereignty of God by
maintaining that the salvation of mankind was completely
dependent on the divine will, and on no human merit of any
kind. While his intention was clearly to establish the
divine sovereignty and to combat the error of salvation by
works, Calvin's language at least had allowed room for
misunderstanding. Nor is it altogether certain that Calvin
did not intend to press some of his concepts to their
logical conclusions. He declared fhat |

We call predestination God's eternal decree,

by which he determined with himself what he
willed to become of each man. For all are not
created in equal condition; rather, eternal life

is foreordained for some, eternal damnation
for others.»>3
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Calling upon Scriptural support for his thesis, he established
the principle that the nation of Israel had been chosen

by God's grace, and proceeded to show that individuals

were in the same way. chosen or rejected according to the

good pleasure of God. Not only does God choose some, but he
so chooses as to make his choice effective in their souls.

...his free election has been only half
explained until we come to individual
persons, to whom God not only offers
salvation but so assigns 1t that the
certainty of its effect is not in
suspense or doubt.>4

Lest he be misunderstood, he summarizes the case thus:

As Scripture, then, clearly shows, we say
that God once established by his eternal
and unchangeable plan those whom he long
before determined once for all to receive
into salvation, and those whom, on the
other hand, he would devote to destruction.
We assert that, with respect to the elect,
this plan was founded upon his freely given
mercy, without regard to human worth; but
by his just and irreprehensible but
incomprehensible judgment he has barred the
door of life to those whom he has given
over to damnation. '

That many understood Calvin to be saying that God both
declares some to be destined for salvation and others to be
destined for damnation is indicated by the fact that Calvin
devotes the twenty-third chapter of Book III tb a defence of
his doctrine against such critics. Constantly on the defen-
sive, Calvin was obliged to maintain his position against both

Catholics and Protestants, many of his own people in Geneva
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being reluctant to adopt what they considered tb.be é hafsh
doctrine. Williston Walker argues that his political position
was saved by the fortuitous appcarance in Geneva of Miguel
Servetus, whose trial on charges of heresy forcéd Calvin's
opponents to yield him ground rather than risk the appearance
of supporting a notorious heretic.56

That many of a later day understood Calvin in the same
sense may be indicated by the way in which supporters of the
doctrine of predestination argue the case for a more moderate
doctrine. Berkouwer, for example, argues that Calvin did not
teach that clection to life and election to death were decrees
of the same ordor; Quoting the Canons of Dort (Berkouwer
leans hecavily on the Canons for his interprefation of Calvin)
he says that they deny "that in the same manner in whith the
election is the fountain and the cause of faith and good works,
reprobation is the causc of unbelief and impiety."57

Berkouwer argues against a strict causality between God's
decree and the fuct of faith, and, quite rightly, maintains
that it is unthinkable that God's foreknowledge should be
considered -to be the grounds for his decree of eleétion. Yet
1t is possible to find in Calvin statements indicating a
causal dependence between unbelief and the antecedent decree,
$o that unbelicef may be said to be part of God's predestination.
In the Institutes, for example:

The decree is dreadful indeed, I confess.

Yect no one can deny that God foreknew what
end man was to have before he created him,
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and consequently foreknew because he so
ordained by his decree...And it ought not to
seem absurd for me to say that God not only
foresaw the fall of the first man, and in him
the ruin of his descendants, but also meted
it out in accordance with his own decision.o8

Forsyth is awarc ol the fact that there is disagreement
in the interpretation of the Refbrmer.‘ He tries, however, hot
$0 much to explain away the different passages in Calvin as to
establish a sound basis for a doctrine of election, a basis

which will lessen the difficulties in the idea of "rejection,"

of salvation rests on the loving will and choice of God;59
(11) that the clection of individuals is election as part of
a Church, the new humunity;()O (ii1i) that every human being
has the right to claim that he or she is among the elect;61
and (iv) that clection flows from the holiness of God, which
is the central feature of his boing.62 Forsyth guarantees
the universality of the doctrine of electiQn by founding

it upon the nature of God.

Calvin had found the decrece of reprobation "dreadful",
yet the logic of his position led him to justify it finally
by stating that mere mortals had no right -to question the
wisdom of the creator.®d Forsyth, on the other hand, does
not sce faith or the lack of it as caused by God's decree,

and is thercfore not so embarrassed by the problem., Faith
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i1s neither the cause of grace nor its Consequence;64 not the
former because then grace would not be grace, and not the
latter becausc then faith would not be free. "It is simply
the personal recceptivity of it, the response to it." The
doctrine ol eclection is something that can never be discussed
on a Christian foundation as a merely philosophical question.
It can only be arrived at as a religious experience, with the
result that those who are believers may declare that they are
among the eclect, but never that others are reprobate.
Forsyth's tcemperament and training were such that he was
reluctant to discuss the theoretical possibility of
reprobation. He did not think it good theology.

Does 1t not become probable that the most

of the difficulties and doubts which beset

faith, and especially in connection with the

central certainty of election, are due to a

falsc method, and especially a false start?

We start with nature, or the observed course

of history, or our empirical experience, what

we call our knowledge of the world, instead

ol with Christ and the new creation.
From such a "false start" it would be impossible -to
arrive at a doctrine of a God of grace.

Our perception of nature, he said, leads us to categorize

all ol our cxperience 1into two types: we see all things as
belonging to the "good" or the "bad". We then falsely

attribute the origin of the good and of the bad to the

same divine causc.
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We conclude from the two irreconcilable

phenomena a twofold cause, a double

predestination, one clection of some to

life, another of some to death.
The resulting "double predestination'" is seen to be an
error, and Forsyth refused to accept it. He did not believe
that Calvin's doctrine was the causé of such a
misunderstanding. Rather, the natural tendency of our
unrcgenerate naturce was supported by what he termed a
"falsc orthodoxy". The fact that it was a '"false"
orthodoxy indicates that he interpreted Calvin, as well
as Calvin's predecessors, Paul and Augustine, in the more
moderate light indicated above as taken by Berkouwer.

I'f one is unwilling to accept the doctrine of reprobation,
Lt would appear to be necessary to explain why so many people
have not accepted the faith of the elect. One solution would
be to declarc that all are elect and therefore that all will
ultimately be saved. Hints and intimations found throughout
Forsyth's writings lead one to conclude that he hoped for
an ultimately universal salvation. He believed that this
was the will and purpose of the God who came to the Cross.
But there are unbelicvers. Since faith is always a free

reéponse, the possibility of unbelief is always a real one,
even 1f there are no actual unbelievers. Forsyth faced the
issue squarcly by admitting that there is a "preference'" in

the divine way of dealing with people. The unbeliever is
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one who, becausc God has exercised his preference, has for
the time being been left out. It is important, however, to

note that '"the chosen are but preferred, not secluded. The
left are but postponed, not lost.”67 Ultimately, in another
if not in this life, it is hoped that such will freely
respond to the love of God.

LLike Karl Barth aflter him, Forsyth could not conceive
of any who were finally and completely doomed by a decree
of God. His rcason is the same. Jesus Christ is the
central figurc in the race's spiritual history, both as the
God who saves and as the man who is chosen. He represents
the race in an clection in which the race is called and
chosen. Barth says,

Man can become a sinner and place himself

within the shadow of divine judgement which

his powerless representation of the man

rejected by God is unable to escape. He

does all this. But he cannot reverse or

change the cternal decision of God--by which

lle regards, considers and wills man, not in

his isolation over against Him, but in

His Son Jesus.08
Barth's argument is that human rebellion is negated by the
call and clection of Jesus, and that the rebellious person
confesses by his rebellion that it is God who is calling
him. 1 suggest that there is something very similar in
Forsyth's suggestion that the freedom by which an individual

refuscs to believe is also part of the election of God.

Freedom 1s well within the scope of a divine
clection.  The self-determining power of the
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individual is part of the ordered predestination

of God, and of the necessity felt by His love

to cndow man with a f{reedom like His own...69
Or again,

What our faith answers in Him is election as

Love's mode of action, God's election of the

world to salvation, and its effective and

solldary salvation accordingly.70

In 1954, Pierre Maury, then retired from the presidency

of the Reformed Church of France, gave an address which he

entitled ”Prcdostination”.71

In similar fashion to Forsyth
and Maury's good friend Barth, the address viewed election
in‘terms of the Calling of Jesus Christ, and of mankind
in Christ. He makes bold to state that Augustine, Thomas '’
Aquinas, Luther and Pascal had missced the point that in God's
mind therce was but once thought, and that was Jesus Christ.
Had they scen this point, he said, they would neither have
considered clection to be "dreadful' nor would they have left
us so much to worry about.72 Jesus accepted the damnation
of God's judgement so that nobody else would have to do so.
Maury agrecd that it is impossible to state categorically
that all election will have positive results in the salvation
of all, but we can, he said, appcal to the grace of God that
it might be so. An anecdote related by him places the point
in perspective:

Onc day an Indian friend of mine asked me:
"Do you believe that Gandhi is saved?' 1In
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all good conscience 1 could only reply:

"I do not know if Gandhi is saved. But

I know that Jesus Christ is Gandhi's
Saviour. And I believe in Jesus Christ.’3

What, then, is the election of God? If one is not
clected to be saved, what is its purpose? Of course one is
first and foremost elected to salvation, for one is
elected in Jesus on the grounds of God's holiness. But
election 1s also and perhaps primarily for the sake of
those who are not yet aware of this election. One is
chosen, as Jesus was, for the service of the world.

Forsyth saw in the period of British history known as
the Protectorate a very good example of what he meant.
Freedom, in Cromwell's era, was based on the belief that
since all pcople were created by God for salvation, then
all should begin here and now .to enjoy. the privileges of the
saved.

Thus an Independency based on the soul's
predestination and nurtured in a spiritual
experience has been carried from the
predestination of some to the predestination
of al1.74
If Christ has died for the race, and not merely for
individual members of it, then (as he was to say 1ater);
"the blood of Christ is the sap of humanity.“75

This is not universalism. Tt represents a belief that

our salvation, as our political status in the State, depends

‘not so much on the fact that we know God as that he knows us.

God is the object of faith, but it is as subject that he is
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70 Although God docs not '"create faith" in

77

the Saviour.
anyonc, all are known by him.
To what purpose are some awakened to faith while others
are not? In an carly work78 Forsyth argued for the
impoftancc of the church as a religious and social unit.

His doctrine never changed. '"A man is saved," he wrote,
w79

"'not as a unit but as a member of a community, and

he went on to say,

Faith 1s not the act of a lone individual
toward another lone individual, however
great and good...It is the act of a social
unit towards One who is the unity of His
soclety.

Obviously Christ, whose blood is the ”sap‘of humanity,"

1s 1n a very special way the "unity of His society'", though
never to the detriment of those odtside the society. The
Church 1s clect for the sake of the non-elect. It is
inconceivable that a believer could exist outside the
socicty ol such a fol]oWShip.

The Reformers would have said that the faith
that did not force a man into church
association was no real faith.81

It remained for a later work to put into words precisely the
: .
point that the election of (as it seems) some is real only

so that the world may know the election of a11.82

There was set up another collective unity,
the Church, the new Israel, the spiritual
[sracl, the landless, homeless, Israel, whose
home was in Him, the universal Israel...The
Church became the prophecy and prefiguration
ol the unity of Tumanity.383




103

The Church is, to use a biblical word, the firstfruits of what
is to be, the outcropping of the Rock which underlies the
world. There is no faith outside the church, and ultimately
the humanity of the human race draws its reality from the
salvation cffeccted by Jesus on the Cross. If his word is true:
the same act which sets us in Christ sets us
also in the society ol Christ. It does so
ipso facto, and not by a mere consequence or

scequel, more or less optional. To be in
Christ is to be in the same act in the Church,

84

then certain consequences also Follow.. Since Christ died for
the race as a whole, and since salvation means to be.“in
Christ'", and since also to be in Christ means to be in the
church, then cither the whole race is to be included in the
fellowship of the church, or thosc outside of its fellowship
cannot be considered to be saved. Forsyth does not face the
question in such stark terms, but he does make it clear that
the church of which he speaks is not merely the Visible body
one sees, but more; and that his hope for the face is that
eventually the race as a whole will believe and be included

in the Body of Christ.

Election and Mission

One other word neceds to be said concerning the idea of

clection for the sake of others. The solidarity of the race
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in Christ must inevitably lead to a strong missionary
endeavour. Both the beginnings of our missions and the goal
of all such activity takes for granted that what Jesus did
he did for all. "For we are saved in a saved world. It is

. L. . ) 85
on this faith our missions stand."

Similarly, '"the
missionary goes to save not souls only, but the future of
the race to which he is sent,”80 and therefore ultimately
the futurc of the human race as a whole.

There are two remaining questions in connection with the
i1dea ol solidarity. The first is the question of freedom.
The sccond deals with human destiny and God's purpose 1in
Christ. The question of freedom must inevitably arise when
one treats atonement on a world scale. To put it another
way, the problem is to explain why some people respond to the
Gospel and others do not, why some live for righteousness and
others for evil, or why many good people lack faith while
many who profcssvfajth do not appear to be good.

We have alrcady indicated two of the lines followed by
Forsyth in answer to this problem. The first was that the
atonement is a racial atonement, accomplished for the sake of
the world. Since the debates with the followers of Arminius
and the Synod of Dort (1618-19) two of the accepted doctrines
of "official" Calvinism had been that the atonement was limited
to the elcct and that it was cffectual, i.e. that it resulted

in the salvation of the elecct. Forsyth, who considered
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himself to be a Calvinist, nevertheless held a position which
was neither purely Calvinist nor purely Arminian. He believed
the Atonement to be for the whole world (as did the Remon-
strants) and was reluctant to deny that it was an effectual
atonement, or that salvation was dependent on human faith.

His doctrine of solidarity, however, while it enabled him to
taik of salvation in racial rather than individual terms,

did not get rid of the problem raised above.

The second line was to say that faith is simply the way
in which we respond to the grace shown us in Christ. Faith,
being neither given nor created by grace, is a human response
and as such is totally free. As has already been said, this
leaves the possibility that there will be those for whom
Christ has provided an atonement who will ultimately refuse
to believe.

It is the third line of argumcnt,.hoﬁever, that makes
the first two most meaningful. e argued that, since salvation
comes through divine judgement, and since judgement may have
varying cifects on different people, then the differences in
people's responses are to be explained by the effects of
judgement, understood here in terms of punishment. Punishment
will sometimes harden onc; sometimes it will bring him to
his knecs.87 I'reedom, thon, (and we speak of freedom here in
the sensc of liberty to choose ultimate ends) consists chiefly

in our reaction to the punishment inflicted on the race and
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on ourselves as part of the race. That some believe while
others do not implies no sclection on the part of God.

At this point Forsyth chose a reverent agnosticism. He
could not believe that God would force any to choose the right;
He would not believe that God would reject anyoné.

We are obliged to leave such questions as

universal restoration unresolved. Even when

we recognize the absolute power of God's

salvation, we also rcecognize that it is in

the power of the human soul to harden itself.88
Agnosticism was a luxury that Forsyth would not permit himself
for long. 1t does not appear often in his writings. He
believed in man's right to harden his heart, but he believed
much more strongly in the power of God's grace in Jesus Christ.
It was this that changed him from a "Christian" to a
"believer."

He was muéh more preoccupicd with the reason for an.
atonement worked out by Jesus Christ in intimate solidarity
with a race of sinners. Human destiny is not merely the destiny
of an individual, but of the New Humanity. He believed in
"one God, one Saviour, one Church...a social salvation...a
final salvatjon.”Sg He believed in God's purpose to reconcile
the wbrld to himself and he found in the biblical witness
three compelling reasons for that faith. First, he saw in the
Old Testament testimony to the fact that God had called a
nation and not a collection of belicvers. Second, he found that
the Bible had the power to create such a faith as his in the

church. Third, it was his conviction that the Apostles, under
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the stimulus of the Gospel, had felt themselves called to a
C .
world mission.)o The church's mission to the world is based
on such a faith.
The many are only blessed in the Infinite
One, the One is only fulfilled in the many.
The exclusiveness of Christ is universal.
Everywhere and for every man it must be none
but Christ for salvation. It is not a sect-
tonal exclusiveness. He is not the exclusive
possession of a sect; He is the inclusive
possession of all mankind. Because he excludes
all rivals, He includes all souls.91

The destiny which Forsyth saw for the race was to "fulfill the
Infinite One," that is, to bring to completion the work of
Christ. An cxclusive Christian claim for a unique Christ is
really a declaration of faith in the solidarity of all in
Jesus. It cannot be sectarian.
[ God's purpose is to [ulfill himself in the new  humanity,

then humanity ecxists also to find its blessedness in Christ.

The supreme object of creation and of history

Is to bring every man before the judgment-

scat of the grace of Christ. It is not to

provide cach with a minimum of three acres
and a cow, and keep his pot boiling.9

This is the fulfillment of Christ. In effect it is the justi-
fication of God. To create the world was not enough, since
"to redeem crecation is a more creative act than it was to
create jt.”93 Forsyth, 1n keeping with his times and the
Puritan roots from which he had sprung, regarded the great

act of redemption as the noblest act of God.

I'f man's ultimate destiny is to fulfill and to glorify
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God, what is the purposc of life in the here and now? The
only valid reason for life today has to be to reflect the
eternal destiny of the race in a life of sustained righteous-
ness. This, of course, brings us back to the key concept in
Forsyth's theology, namely, the holiness of God. The only
adequate satisfaction of his holiness is to be found in rec-
iprocal holiness. Jesus has fulfilled that requirement, and
we, since we arce one with Jesus in his great redemption, must
also offer the same holiness to the Father as has already
been offered on our behalf. The real ethical problem of the
day, Forsyth belicved, was to live in such a way as to demon-
strate, not our holiness, but the fact that Christ's holiness
has included all in the sacrifice of the one. Near the end
of his life he was to complain that

we have yet to convince men that we have

the sccret that rules all humanity and

orders the destiny of all History. We do

not yect reflect on them a Christ who

redeemed Humanity and not merely a section

of it.94 7
This is the righteousness that Forsyth believed necessary, a
righteousness that would open our eyes to the. fact of Jesus.
Since our destiny is salvation, our duty is to minister to a

95

sick and necdy world. Nor can we claim any righteousness

or power of our own since "it is to our faith that grace is

96
than our repentance."
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Jesus, the reflection of God's holiness, the Atoner and
Reconciler of the world, achiceves his purpose by becoming one
with the sinful race, sharing its penalty, and creating it

afresh for a new holiness and a new destiny in God.



CHAPTER 1V

The Body of Christ in the World

There is no doubt that Forsyth understood the self-
identification of Jesus to be with the race both in its
sin and in its judgement. He accepted the burden and
guilt of the one and the rightness df the other. Similarly,
Forsyth belicved, Jesus was one with the redeemed race
in 1ts futurce destiny. In putting forth this idea so
strongly lorsyth was 1in danger of losing touch with the
historical Jesus. For one who might not agree with the
concept of a Christ who shares the weakness of the race
there would still be no difficulty in grasping the meaning
of the idea. It would be much more difficult,however,
to envisage a Christ who 1s the lcader and representative
of a race yct in the making, il only because this would
set him on a plane above and apart {rom humanity. He

would no longer be one of us.

Jesus and the new humanity

I'f the image is difficult to picture, however, the
theoretical proposition is not difficult to formulate. First,
Jesus represents the race of sinners condemned by God's
judgement; sccond, through the atonement he represents the

race forgiven by God; finally, he is able to show what
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the race will yet be under the Lordship of God. His
leadership, thercfore, is essential 1f the new humanity is
to progress in its onward march toward God. Therefore

the divinely chosen way for the race to participate in

the futurce age is the church which is his body who
represents the new humanity. The foundation and authority
of the church are to be found in the Gospel, and it is this
Gospel which is the saving act of God.

This 1is a‘bold statement and requires analysis. We
have alrcady scen what Forsyth meant by the term "Gospel".
If it is true, as Forsyth claimed, that the death of the
man Jesus has the power to reconcile mankind to God, then
the church's "charter”™ must indeed be found in the cross.
Forsyth did not try to link the existence of the church
with a speciflic act of institution or a specific teaching
ol Jesus, "who, perhaps, never uscd the word Church."1 He
found, rather, the "charter" of the church in the reality
of the atoncment, so that the reconciliation effected by
Jesus' death made the existence of a society of believers
4 necessity.

Simply stated this means that those who believe
themselves to be reconciled to God will experience that
reconciliation in terms of a vertical and a horizontal
relationship; they will know themselves to be at peace with
God, and, at the same time and by the same act, made to be

at peace with all other believers. This leads them to
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become a socicty with but one purpose——fo demonstrate and
bear witness to this reconciliation. He wrote,

The church is not there to exhibit progress

and its optimism, but tg reveal Christ and

Ilis regenerating power. ¢
This regencrating power was God's method of transforming
the race, breaking down the barriers which separated man
from God, and putting the game, as it were, under a new
set of rules. VForsyth was insistent that on the the cross
something was done. Seeing the cross as an act of God, he
would not allow that God had merely promised to do something.
He would not trecat the cross as the mere pledge, shadow,
seal or foretaste of the new humanity. The new race was
created by the atonement.

He destroyed the kingdom of evil, not by way

ol preparation for the Kingdom of God, but

by actually establishing God's Kingdom in

the heart of it.
God establishes his kingdom first of all in the life of the
believer, so that the believer's expérience is always an
expericnce ol the Kingdom. Thé Christién experience is
neither purely private nor purely mystical. It is an
experience of "being-in-community," of belonging to a God
who is a "God-in-community." By a redemption which is
always a process of setting people in community, God
establishes his kingdom in the world with each new experience
of it.

He does 1t, in the second plage, by creating a church

to be the locus of the Spirit's presence in the world. The
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community which is of the essence of the Christian experience
1s neither a mythical entity nor yet an ideal to be achieved.
I't is, as was the cross, a historical existent comprising
all belicvers. Its imperfections are those of its members;
1ts essence is that of the God who gathers it. God establishes
his kingdom in the world by sctting such an imperfect
body in socicty to bear witness to the cross.

Lf, then, the Kingdom is actually established in the
soul, and if the church is actual in the world, then it becomes
obvious that the new age has begun and the new humanity
is already in existence. The future is wifh us now,

For the lcaders of the Reformation, the gift

was not an institution...but the Holy Spirit

as personal life...What they presented to us

was a Kingdom f(inally won in Christ, and not

one yet to be won by any faith or work of ours.4
By this lorsyth would have us believe that the Kingdom is
real, not idcal. We neither strive for it nor dream of it,
nor yet grow nostalgic over it. With the church's existence
and the recality of the Christian cxperiencé, the Kingdom
has come. 1t is in the world now. |

Forsyth's argument up to this point has been that the
future has been established in the present. The cross has
made the new humanity of the future a present reality. What,
then, can be said of the temporal future? The future is the
arcna in which the Kingdom develops. That is to say, the
Kingdom, though present, grows and cxpands spatially and
temporally, and becomes in fact what it is in principle.

The luturc is that part of space-time in which the potential

becomes actual and the bud develops into the full flower. .
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In The Christian Ethic of War Forsyth wrote,

All history in its deep long meaning, in its

slow substantial meaning, is Christ coming

into His own. 1t is the self-exposition,

the self-eflfectuation, of the Redeemer.d
How Hegelian this sounds! We could consider it a form of
Christian Hegelianism (Forsyth was influenced by Hegel
too) were it not for its strongly ethical emphasis.
Forsyth's insistence that dogma must be "moralized" meant
that he could never subscribe to a dialectical theory
involving any concept of the inevitability of future
development. If God identifies himself with mankind in
order to redeem it, he enters a world of suffering. But
suflfering such as the cross exemplifies involves freedom,
since it means that the world has not unfolded as it
should, and that somecone has had. to put himself at risk
itn order to bring about an adjustment. It is hard to
imagine a Hegelian world in which things did not unfold
exactly as they should. Yet the Gospel has to do with an
atonement made necessary by sin, and

the church is a preacher, not a saint,

and it stands or falls by its Gospel,

not its exploits.®

On the other hand, though the Kingdom must grow and

expand, and become actually what it is potentially, Jesus'
relationship to the new humanity is not that of a seed which
needs to be developed, but of a Saviour who must be obeyed.
It is the experience of believers, argued Forsyth, that

the fact of being "in Christ'" creates a need to bear witness



115

to the truth, an obligation laid upon one who is a member
of the new humanity which has thus been created in Christ.
The new humanity, therefore, is a missionary body, made

$0 by the fact that it is new not through its own efforts
or its own righteousness, but through a holiness which is
beyond itself. It is this holiness which has determined
"before the foundation of the world" to create humanity in
the image of God. It is this sdmc holiness which chose
the cross as the ethically consistent way of exalting God
and redeeming mortals. Having done all of this, this same
divine holiness declares the new humanity to be the instrument‘

for bearing witness to these facts before the whole world.

The missionary task of the church

Forsyth addressed himself to the justification of the

missionary cnterprise in a book entitled Missions in- Church
and State. He began with a familjar theme: the cross is

a judgement and without that judgement there is no mission,
since the Saviour has gained his sovereignty through death.
He emphasized the moral reality which 1s so central to the
Cross, cxpressing his own longing that everyone should feel
a conviction ol sin. God's fathcrhdod is won through the
cross, and so is our sonship, and therefore our brotherhood.
The lack of this conviction is what destroys the missionary
spirit in the church. He felt that the chief problem in
contempordary missiology was the church's failure to grasp

the Gospel as a moral power which recreates man in God's
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likeness.

On the other hand (he argued) where missionary zeal
does exist, it is because this moral power has been truly
experienced, with the result that the highest missionary
service aims not at conversion (from one religion to another)
but redemption (from cvil to rightcousness).

There 1s a grander word even than "conversion':
1t is "redemption'"...You convert the soul
but you redecm the whole man.’

In "redeceming the whole man" entire races are to be changed
and brought into the family of the new race of God's people.
FFrom this summary of the argument of his book it
1s easy to scc that the missionary task is not a voluntary
obligation, but a duty laid upon the believer. "You. are
bound by your Christianity to be interested" in missions,
he wrote, and went on to argue forcefully for the linkage

between our debt to God and our debt to humanity.

Nothing short of a revival of the Christian spirit in the

church would, he believed, send us out again as missionaries.
The great and real charter of missions,
therefore, lies not in any express command of
Christ...Our missions will escape from
chronic difficulties when our church recovers
the ruling note of the redeeming cross and
the accent of the Holy Ghost.9

Later he went on to write,
The ground of missions is neither generous
pity nor "sailing orders" from Christ, but

inspiration, the inspiration and genius
of ‘his world Gospel. 10
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Happily Forsyth believed that he saw the beginning of
such a revival in his day. For this he earnestly prayed.

I'f our experience of God's grace as he sets us in
his kingdom is what makes us members of the new humanity,
surely our knowledge that this grace is open to the rest
of the world makes it important that we be exercised
over the statce of the "heathen" so-called. They too are
part of the humanity for which Christ died, and they too
need and deserve the redeeming experience which it is the
responsibility ol a missionary church to declare. Christianity,
therefore, is a missionary religion or it has failed. its
founder. '"Missions are not an accident of the church's
Life...they belong to its essence, i The missionary church
Is not opcrating in order to grow, but to be faithful to
a Gospel which includes the race.

We note that lForsyth did not consider missions to
be primarily a humanitarian movement, nor to have
humanitarian foundations first of all. The first motive
for missions was a sense of "belonging'"; the whole world
belongs to God and the church is under obligation to share
its conviction in this respect. The second motive was a
sense of obligation. Christians are those who follow
Jesus Christ, who bore the cross to bring the world to
God. Christians, therefore cannot choose whether or not
they will do the same. Jesus and his cross are, therefore,
the inspiration of the missionary enterprise.

The third motive is a sensc of the universality of

the message. Jesus is the Lord of a missionary church,
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and he is such because he has involved himself in the cosmic
Lssues ol the race. These great lssues (life and death,
sin and salvation, iudeement and redemption, conflict
and victory) must be resolved for manklnd and not )ust
for the individual, and it is thcbe which assure Jesus of
his place in the universe. Forsyth complained that the
church has so often preoccupied itself with the miraculous
element in religion, and not enough with universal morality.
It has. thought of the miracle of God's
presence as a cosmic miracle of birth rather
than a moral miracle of grace, a miracle
of holiness, conflict, death, judgement
and victory.l2
I't is a grand inspiration of Forsyth, drawn from his reading
ol Maurice, which sces the race as a whole in the forefront
of the thcology of redemption. The missionary church

must catch the same vision if its Gospel is to be as grand.

Church and society

While #orsyth was interested to a large degree in
the missionary task of thevchﬁrrh, he Saw the church's
attitude to the world in even broader terms. Those who
take Jesus seriously, to the extent that they enter into
the experience of the Kingdom, must begin to act on new
principles in the socicty they live in. He believed that
there was much to be done toward shaking the church loose

from pietism, and setting it on a more Christocentric
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course. lts false position vis-a-vis society and the state
had begun, he believed, very early, even as far back as the
later Roman Empirc. As the church of that day became
acceptable and respected,

the city of God was no more foursquare

cvery way. What it gained in width it lost

in height. Striving to be one and catholic,

it cecased to be holy and apostolic.13

In the Empire's attitude to the church there was a

continuing danger for the latter, as well as in the church's
increasing accomodation to the state.

Byzantium describes any system whose aim or

whose tendency is the subjection and utilization

of the church for the purposes of the state.

Papalism is the inevitable shape of the system

which aims or tends to the subjection or

utilization of the state for the advantage

of the church.l

If, from the above, one were to deduce that Forsyth

anticipated or desired a total separation of church and
state, one would be wrong. He did not consider the state
to be the natural enemy of the church, nor was it beneath
the church's notice.

For the statc is an ethical institute

ol God for us as much as the family is,

and it is In its way equally, though less

obviously, powerful for our moral growth.
Now it is possible that he was led (a) through his strong
conviction concerning the moral rightness of the British
position during the first World War, and (b) through an

equally strong conviction concerning the moral decay of

the German nation, to substantially alter his point of
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view in the cight years from the writing of The Charter

of the Church to The Christian Fthic of War. It seems

much more likecly, however, that his abiding sense of
righteousness was simply finding expression in the idea
of the state as a powerful ethical institution. Deeply
immersed in the Pauline Scriptures, Forsyth was well aware
of the Apostle's attitude to a state much less attractive
than the Grcat Britain of 1916, and perhaps even less
attractive than the Germany of the same time. Yet his
sense ol rightcousness was being applied at a national
level. The onc who could speak of redemption in universal
and not just personal terms is able to apply moral
principles to nations and not just individuals. He wrote,
Righteousness is the form divine love takes
between men and nations, as it takes the form
of affection between souls in a church.16
This is so because "national righteousness means much more

oo .. 17
than the sum of individual excellence."

It is clear that
Forsyth belicved that the Christian, and even the church
as an institution, had the obligation of becoming involved
in the lifc of the state, in order that the state might
become a rightcous instrument in the world.
Forsyth's involvement in political action, insignificant
though 1t scems now in comparisoﬁ with his theological
work, was at the same time a genuine outgrowth of his
passion for national righteousness. He was no radical.

(No radical could have declared the brake to be "the real
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8 Yet he instinctively sided with

instrument of progress”!)1
the poor and the workingman in the name of national righteousness.
| Love, when we pass beyond instinctive or
domestic limits, and when we enter into its
historic Christian principle, is the desire
to see our necighbours in the possession
of their best right, dignity, and liberty,
which is a common life in the loving and
saving righteousness of God.l9
He believed that the state had a part to play in the
establishment of this righteousness, because the state
was also part of the humanity redeemed in Christ. The
state, being morc than the sum of its individual members,
is able to cxercise its power to shape the common good
of all. Tt can guarantce 1ts members a minimum standard
ol safety and ol plenty. At one point early in his career
Forsyth cven threw in his lot with the Liberal Party in
an effort to improve the lot of the poor.20
In a time of war, however, there arises a problem
as to the distinct interests ol the individual and his
sense of rightcousness and his duties toward the state of
which he forms a part. Obviously, in his view of the war
then raging he saw a Christian statc (Great Britain) at
work to establish a righteousness which had been forgotten
in Germany. Is a state, however, necessafily representative
of all of its mcembers? Is it possible to be a believer
and at the same time participate in a state which has lost
the scnse ol Christian righteousness? Can one be a

Christian in a non-Christian state, or an unbeliever in:
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a Christian one? Obviously the last question can be
answered more easily in the affirmative,even if it is
certain that an unbeliever will be affected,whether he will
or not, by the principles of the Christian state. The
believer living in an unbelieving state, however, or the
believer who lives in a complectely secular society, has
a different problem. In whatlsénse can he live as a
Christian when the society in which he lives either
[

opposes or ignores the valucs which, as a Christian, he
holds? If, for instance, we assume that the believer wishes
to practise the teachings of the Sermon on the Mount, how
does he propose to do this if society is intolerant of
pcacemakers?  lorsyth answered this question, not on the
basis of the belicver in a non-Christian or an anti-Christian
socicety, but on that of a belicver in any society at'all.
In a highly Christian soclety one may hold to the Sermon
on the Mount as a goal; in no society would it be possible
to treat it as a law.

['f the Christian man live in society, it is

quite impossible for him to live upon the
precepts ol the Scermon on the Mount. But also

it Is not possible at a half-developed stage
to live in actual rclations of life and duty
on its principle except as an ideal.
Further, the individual who lives as a believer in
an unbelieving state shares in the moral plight of that

state. The state is a moral instrument, for good or evil.

While individuals may stand out from the soclety in which
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they live, by exhibiting moral exccllence to a greater or

a lesscr degrece, they cannot divorce themselves complétely

from it. For better or worse, we are all part of a society.
Our assumption, therefore, that we are able to live

a righteous life (in the sense of fulfilling the requirements

of the law) is shattered by the reality of life in the

world, for not only war, but all irrational or wicked actions

of the state are "fatal to the piety of pony carriage,

2>
nel We err first of all in

shaven lawn, or aesthetic tca.
imagining ourselves to be simply and solely individuals.

"No man is an island," and no-one can live without both
affecting his society and being affected by it. In modern
society, cven more than in those of more primitive times,
the individual becomes part of the whole. Forsyth's answer
to our dilemma was that '"the problems of the private life
arc often so intractable becausc they are not conceived

in any but private rolations.”z3 See the world in terms
of‘solidary guilt and solidary salvation and life's problems
will yicld to rational attempts to find solutions.

We err also because we are men and women without
Christ and we live life apart from the Gospel. We seek not
only our private goals but our personal and individual
liberty. To a race dedicated to the pursuit of liberty
above all other things, Forsyth cried, in a phrase born
out ol the agony of war, "we arc not here for freedom,
but for responsibility. We arc responsible for our very

. X
{reedom." A
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Therefore the life of faith vis-a-vis the secular state,
or cven the anti-religious state, is bound to be one in
which the individual must seek [or national and personal
rightcousness while at the same time accepting responsibility
for his part in the total guilt of the whole society.
He can do this only as part of the redeemed community
created in Jesus, that is, as part of the church. He
works te redeem society (or the nation) since this is what
God in Christ is doing. Responsibility based on solidarity,
and evangelism based upon his religious experience, will
necessarily be his guidelines. Forsyth's argument has,
therelore, centered up to this point on the concepts of
solidarity and responsibility f(or others, and the necessity
ol an experience which will include both of these ideas.
In order to sce how this works in practice, let us take’
the question ol war. There can be no doubt that Forsyth
looked upon war as unalterably ecvil. He spoke of it as
"moral anarchy,'" declaring ironically that "nothing is
so efficient as a bomb.”25 His views, however, changed
perceptibly with the coming of World War I. Before that he
had written satirically that
we had great religious authorities voting for
our last wicked Afghan war on the ground that
1t would be the means of introducing the
Gospel to Afghanistan. That is cooking God's
meat over hell (ire.20

During the war (the First World War) he continued to look

upon war as cvil, but by that timec he had come to see that
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that all that believers can do is to seek the righteousness
which is God's by mecans ol the unrighteous instruments at
hand. Writing of war at that latcer time he said,
It is moral pestilence. It is wrong on
both sides. But it may be the only moral
choice left.27
In light of this we view a comment such as the following:
Loyalty to church or State is the form
in which loyalty to conscience is most
sale and effective.28

What agony ol soul it cost him to urge his non-
conformist conscience in this direction we can only guess,
The patriot's loyalty to his country may or may not be
well-Tounded, but Forsyth was convinced that it had a
better loundation than those forms of protest which rely
on one's private judgement. Truth must not be left fo
private interpretation, since in such a case there is no
bedrock of authority to give it credence. He was always
concerned to guard the truth from merely individual
intcrprctutions,.argujng instead for the responsibility
which 1s crecated and sustained by a sense of one's
solidarity with Christ.

['f the church is the Body of Christ, one's membership
in the church commits one to share in its decisions and in
its corporate life. In like manner the State, as a servant
of God and of the pcople, should be able to expect from its

subjeccts either obedience or a dissent based on still higher

125
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principles ol righteousness. I one has no higher righteousness
by which to justify dissent, one ought, at least for the time
being, to trust the leadership of those in authority.

For this rcason, his nation being at war, he was
unable to sympathize with the pacifist position. "Conscience,"
he maintained, "is not against the use of force but only
against its domjnjon.”29 Whether this would be acceptable
to all would depend on the meaning of the word "force'.
Conscience, at least that of the pacifist, is indeed against
the usc ol force in the sense of violence. The conscience
ol most pacilists is not, however, against the use of
sanctions, which arc a form of force. But Forsyth assumes
force to be the use of armed might as applied in international
rclations. llis conscience did not rebel against the
application of such force in certain cases, and he clearly
felt that the circumstances ol Europe in 1916 warranted
its usec.

Behind the above statement, therefore, lies his great
religious principle that atonement is based on judgement,
and salvation on the destruction of evil through the
cross. Il God judges sin, and employs violent death to
overcome and destroy it, Christians must be prepared to
do the same. It is not that the cross turned the violence
against God's enemies, but rather that it absorbed the
hatred of those enemies, and took it redemptively to

itself. 1t is hardly fair, therefore, to speak of the
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pacifist position as a "religion which preaches love
without judgment either in the Cross, or history, or life...”so
Forsyth 1s carried away by his strong moral reaction to
what was going on in Europe. Nevertheless, for all that
might appear to be jingoistic in his attitude, he believed
Firmly that the war, sinful though it was, could with all
its attendant evil serve a profoundly religious purpose.
This war's revelation of human wickedness may
perhaps do something to relieve us of a
comely and aesthetic type of religion which
s lounded, not on a salvation, but on the
divinc%?xccllcnce of that glorious creature
man. ..

On this note of highly theological irony we can turn from

his discussion of the Christian and war.

The Christian and politics

[l we turn to the related spheres of politics and
soclal action we see Forsyth employing the same principle.
His early socialism and lifelong support of liberalism
in politics were not allowed to overcome his conviction
that the [inal answer was a religious one, and the final
Saviour, Christ. There was no conflict in his mind
between political action for righteous causes and the
theological convictioné of the church, provided (and it
was an important proviso) that the subordination of the
[irst to the sccond was acknowledged. Public fighteousness

was the secular, or political, form of the Christian
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virtue of love. "The form that Christian love takes in

L e : : . . 32
political affairs is not sentiment. It is righteousness,"
Again, "The public and business form of love is

. 33
rightcousncss. "

To be involved politically, however,
was both right, from the viewpoint of justice, and
inadequate, from the standpoint of Christian commitment.
The believer who entered the political arena as a believer,
Intent on making God's righteousness effective in the world,
was doing a praiseworthy thing. To imagine that such
political action could substitute for Christian faith,
or even that political action could find an adequate rationale
apart f{rom faith, was to stray from the truth. He
abandoned his carly socialist sympathies because "socialism
is simply the Christianity of the natural man, the church
of the not yct born aguin."34 That quotation in itself
indicates the relative value he placed on politics of all
kinds.

chcftholess Forsyth so linked the struggle for justice
with the Gospel as almost to confuse the former word,
Justice may be thought of, and often is, in terms of the
social struggle for liberation from all kinds of human
bondage. [Forsyth also sometimes thought of it in this
way, but more commonly he used the term to signify that
which is opposed to mere sentimentality in God's dealings
with sinners. If God were scntimental, he could overlook

our sins. Because he is just, however, he must '"deal with'" .
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ouf sins in such a way as to destroy sin and make us
righteous. In this sense Forsyth placed charity in
opposition to justice when writing of the work of Christ:
"Charity does not reconcile; only justice does.”35
Elsewhere, in dealing with human relations, he did the same
in a slightly different sensc when he wrote: "Were there

36 But here the

more justice we should need less charity."
meaning ol "justice" more closely approximates the secular
use of the word. He is obviously thinking of what we might
call "lairness" in our dealings with people of other races.

Nevertheless it remains true that, in general, "justice"
in Forsyth's terminology refers to the way 1n which God
scts right the soul in its relations with.othcr souls and
with the divine. Justice as "fairness" in the human sense
Is not his chicef concern.

The cross being as central as it is to Forsyth's
theology, however, these shades ofrmeaning are not as
disparate as they might‘appear. It the fesult of Jesus'
act ol atoncement was the establishment of a new humanity
in the Kingdom of God, such an act must at the same time
create 1n the world the conditions which make this new
humanity actual. If justice is God's way of dealing
fairly with mankind, it must become also man's way of dealing
with his fellows. Politics must involve justice, therefore,
because politics inevitably involves Christ.

The ideal situation in a democratic sociéty would

sec¢ a church busy calling the people to a faith-response to
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God's revelation, while those who had made such a response
were busy creating just laws and a just society. 1In this
sense only is there a separation of church and state, the

functions of cach occupying different space 1in the universe.

The authority ol the church

The ethical norms under which believers participate
In society arc created by the same Gospel which incorporates
them into the Kingdom. If Jesus meant through his sacrifice
to establish holiness, and if he died for a world and not
for a clique, the holiness of his reign must be the touchstone

of all ethical action. [n The Church and the Sacraments

Forsyth made this clear.

The Kingdom therefore is set up by more than
[ilial love. It has more than an affectional
atmosphere; it has a moral constitution. Its
King shall reign in righteousness. It is not
simply the sense of sonship to the infinite
benignity; it is not just the fine fellowship
ol the dear Father; it is the practical worship
ol the holy latho“. I't is not the response to
Love natural but to love wonderful and incredible,
fove which arises to grace and sovereignty.
And it orders its going by an ethic of grace,
i.c. of the holy, not simply of the kind--of
the holy which makes the love miraculous, and
not simply of the paternal, which makes 1t just
what we should expect.3 :

Christ is scen as the de Jure ruler of the new Kingdom of
God, and rightecousness is inevitably the hallmark of the
Kingdom. The comings and goings of the Kingdom are governed

by his rightcousness, a holiness which is the foundation

of the cquitable treatment of others.
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Forsyth was not slow to recognize that a strict view
of ethics could hold the church back in its efforts to
evangelize the world. He was not willing, however, to
accomodate the church's message to the world in order to win
more converts. In fact, he gloried in the anomaly.

One reason why the church has been so slow in
its progress in mankind and its effect on human
history is because it has been so faithful to
His cross...You cannot expect rapjd success

1{ you truly preach the Cross...>©
(Emphasis mine.)

Why should this be so? The answer is twofold. First, the
rigorous lairness of the method God uses to win the world does.
not sit well with our human standards. It is the conviction
of the natural man or woman that God should treat him or
her better than others.  The group to which one belongs is
always considered to be more righteous and more worthy than
other groups. But the Gospel "condemns all, that God may
have mercy on all."

Second, the sin which is part of all of our hﬁman
nature does not allow us easily to accept the idea that
there is any nced fof an atoning act. This sin ?ervédeé
the church, and, cven though Forsyth believed that the church
had been faithful to the Cross, he was quite sure that it
could be held at fault in not being rigorous enough 1in
its standards. The church, like any human institution,
is often morce concerned with its own existence than it is
with the Gospel.

The moral failurc of the Church at this point was

a major sourcc of concern to Forsyth. He believed that
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"1t is the public and social failure of religion that is our
chiel trouble at this hour, ecither at home or abroad,"39
and by "this hour" in this context he meant the catastrophe
of the first World War. The church's failure was a result
of its unwillingness to come to grips with the ethical
element in Christ, and its inability to apply Christ's
Gospel to the world situation. He believed that "we are
not sceking first the Kingdom of God and His holiness, but
only carrying on, with very cxpensive and noisy machinery,
a 'Kingdom-of-God-industry. nd0 That was the church's
ethical failure.

Intellectually also it had failed by the fact that
"we have 4 convertible Christianity without weight Wlth the
public becausc without moral nerve or insight on a world

ndl . church's moral authority

scale, a theologicalvscalo.
~in the world, as the Christian's in society, was in question,
but not becausc its messape was weak or ineffective.
Quite the contrary. It was in question because the church
had not proclaimed that message thoroughly. It had not, in
Forsyth's view, preached the cross.

He fqlt that it had ncglected its first responsibility,
which was to be the people of God in the world. The power

of the Gospel and of the cross lay in their ability to

transform pcoples and nations. 1In Missions in Church and

State, Forsyth declared,

Judgment is not primarily punishment, nor is
1t a mere declaration of the state of the law,
but it is the actual final establishment of
righteousness upon the wreck of sin.42
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and of the church in society, we have come back to the concept

of judgement as Forsyth saw it represented in the cross.
Forsyth's moral convictions would not allow him to accept

a cheap and easy solution to the world's problems. Nor

would they allow the church to escape easily the responsibility

of being God's people in the world. If to have faith was

difficult, given the state of the world's sin, it would be

cven more difficult to understand and to believe if such

sin did not [ind its judgement in the cross. This was the

church's responsibility, so to proclaim the cross that God's

judgement would be scen as both inevitable and desirable.
Indeed, 1l it is hard to believe in a theodicy
with things as they are, it would be harder
still to trust Christian righteousness if
disaster did not follow from things as they have

been.  The present situation is a monument
to the failure of the church. 43

The moral authority of Jesus is rigorous and demanding.

"The more we believe in the Kingdom of God, the more we
must belicve in _iudgmcnt.”44 The church's responsibility
in the world includes the obligation to be strict with
1tself and uncompromising with its message, to the end

that judgement should be finally effective in the world.

I[f such rigour should have the double éffect of making some
believe and turning others away, it would be doing just
what the cross has always done. "If it draws some near

to God, it repels others into distance and estrangement."45
This is an unfortunate by-product of an ethical and holy

faith, and onc Forsyth did not shirk. His hope continued to
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rest in the divine holiness which had atoned for the sin
ol & race, not a collection of individuals. This allowed
him to belicve in the power of grace to redeem, evehtually,
the rebel and cnemy of God through the same cross which
‘redeemed the church.. | |

We have scen the church's mission to the world to
be that of participating in the world's redemption.
Individually and collectively the Christians of the world
are to be the bearers ol a message of holiness, the holiness
ol God in Christ which works for the holiness of a race.
The church, both by preaching and by action, is under
obligation to bring justice to the world, since the church
is Christ's body in the world, and since, in the end,

only the cross can make the world righteous.



CHAPTER V

The_Lifc with Christ

The ideca of a devotional life in which Jesus Christ is
the object of devotion creates enormous problems both for the
intellect and for religion. The Christian faith demands that
true spiritual communion be centered on the divine being
alone. True piety boggles at the thought of exalting a
human ligure to what is cssentially a spiritual realm. What
do we mean when we speak of the divinity of Jesus of Nazareth?
In what sense is it possible to hold spiritual intercourse

with such a [igure?

The life of the sacraments

Forsyth had no doubt about what he meant by "the divinity
of Jesus. lor him Jesus was the earthly manifestation of
deity. Me handled the problem of how this might be
conceptualized by claborating a doctrine of kenosis in which
Jesus' personality was seen to be fully human as well as divine.
Yet he too had problems with the idea of personal communion
with Jesus. Since he was not in his own estimation a
mystic, he chose to look upon the sacramental as the route
to divine communion. Fellowship with Jesus was a sacramental
fellowship, discovered in the gifts of God to his people

rather than in mystical experience. He applied this sacramental
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concept to a number of arcas of the spiritual life, notably
(apart [rom thosc usually spoken of as '"sacraments") the
ministry, and, as a sub-category, the preaching function of
the ministry.

A sacrament was not, for him, a physical influence or
power. It was, as stated in the Book of Common Prayer, "an
outward and visible sign of an inward and spiritual grace."

It was, in the words of the Oxford English Dictionary, "a
channel by which divine grace is imparted." Above everything
‘else, it was a method of communicating moral power, effectively

.to alter human and human-divine relationships.
Grace was not an infusion of vital substance or
supcrnal influcence, but it was a relation of active
persons. 1t was a moral thing and not a physical.
I't was mercy and not magic. It was not virtue
going into us; it was the gracious will of the God
of love acting on the soul, and (as He is the hol
God) centrally on the moral soul, acting, through
the church's faith, as a lelt forgiveness and a power
for goodness. !

Essentially the sacraments are the Gospel in action. That
1s to say that the church, whenever it celebrates the sacraments,
is both declaring the Gospel and calling on the power of the
Gospel. Their power as well as their form and meaning all
find their source in the total event which Forsyth described
as "Gospel'". We have already noted that Forsyth did not
Justify the mission of the church by an appeal either to
the teaching or to the direct command of Jesus .2 Rather, the
whole inspiration of missions derived from the events which
transpired at Calvary. This freed him to see in the church's
mission far morc than avid prosclytism or tender humanitarianism;

he discovered through his great insight into the Gospel that
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the church was cengaged (in its missionary activities) in
claiming the world for a God who had already declared it to
be his own.

Forsyth was aligned with the Western rather than the
Orthodox tradition in holding to the priority of the Cross
over the Incarnation. ile preached salvation and forgiveness
rather than the divinization of humanity, and declared the
fact fhat Jesus bore our sin to be a much more important thing
than that he became human.

It is the simplifying principle that the spiritual
virtue of a sacrament is not drawn from the
ethercal action of the Word made flesh for us,

but from the moral action of the word made sin

for us, and unto us righteousness, and from

the social action of the Word made Church.3

What happened when Jesus offered his life as an atonement?
We have already pointed out that at the heart of his self-
offering was an act of obedicnce to the Father, an act which
recqgnized the Father's right to demand and to judge, and
therefore to condemn, his creatures. Divine holiness needs
no other justilication than itself. The sacrifice of Jesus,
since it was a perfect act of obedience, met the holy and
just requirements of God and, even more important, made it
possible for us to speak of him as entering into divine power.
He is now, in a sense which could not have been affirmed
before the Cross, God's Christ, "anointed" to bring the world
to salvation. Lven though Forsyth believed most‘emphatically
that the man Jesus was the incarnate image of God, he avoided

the dangers inherent in exaggerating this to the exclusion
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of thé moral struggle and victory of Jesus of Nazareth. He
had much Scripturce on his side, for Jesus was (according to
Paul) "declarcd to be the son of God by the resurrection from
the dead" (Rom. 1:4) and, according to the author of the
Hebrews,"being made perfect, he became the source of eternal
salvation to all who obey him."(5:9) This elevation, which
was but a return to the position.hé had 1éft behind, assures
the church that the risen Christ is able to minister to
the nceds ol his pooplo.4

The sacraments, then, are the proclamation of this power
to save. Let us take baptism as an example. The sacrament
~of initiation is an announcement that membership in the body

of Christ is dependent on something done for us and not

by us. It significs, by the usc of water, the power of God
to cleansce us, and, becausc it is observed in the company
of the church and by its authority, it is a proclamation of
the new life of the Kingdom. Unless we recognize the power
of the sacrament to declarce truth and to preach Christ, we
are in danger ol losing its inner meaning.

It is our individualism that has done most to

ruin the sacrament of Baptism among us. We . get

a wrong answer because we do not put the right

question. We ask, What good does Baptism do

me or that child? instcad of, What is the active

witness and service the Church renders to the

active Word of Christ's Gospel in the baptism

of young or o01d??

In the sccond place, if the sacraments are the proclamation

of Christ's power and the power of the cross to save, they

are to a certain extent effective. There is always some



139

difficulty in speaking of the power or effectiveness of the
sacraments, a difficulty created perhaps by the confusion
between what the cross does and what the proclamation of the
cross does. Yet putting the question-that way immediately
assumes a separation between the Gospel as event and the
Gospel as proclamation. Forsyth was not willing to make that
sepafation iIn quite so clear-cut a fashion. The Gospel is the
total event in which God atones the sin of the world and saves
mankind; but the proclamation of the event is an integral

part of it.o We might characterize the Gospel as the
Incarnation-Cross-Resurrection-Proclamation event. Such a
linguistic monstrosity would at least prevent us from separating
Gospel and proclamation in our minds when speaking of the
power of the sacraments.

The power is that of the atoning cross; the power of the
sacrament is a derived power, but a power nevertheless. 1In
the Communion of the Lord's Supper the worshiper is made aware
of the sacrifice of Jesus and of the forgiveness offered through
the Cross. e is also able to leave the table assured of
that forgiveness, even though he came to the table burdened
and carrying guilt. According to llorsyth, this is due both to
the action of God on his soul and the éommon faith of the
church which is celebrating. "Grace acts through the church's
faith as a felt forgiveness and a power for goodness." (see
note 1 above.) TForsyth would not, I believe, have been happy

with the phrasc opus operatum, but was ready to accept the
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phrase opus opcrans as descriptive of the power inherent in

the church's sacraments.

A third lactor has to do with the fact that the witness
to the Gospel is taking place in the context of the believing
church. We have already noted (#3 above) that '"the spiritual
virtue of a sacrament is...drawn from...the social action of
the Word made church." This linking of what happens to the
individual in the sacrament and what happens in the church is
quite typical of lorsyth. It is physically impossible to
proclaim the Gospel and perform the sacrament in utter solitude, .
if for no other reason than that the sacrament and the
proclamation have been passed on through the church over the
centuries. Il we were to imagine the unlikely situation of
a communion service in which the celebrant were the only
recipient, or a baptism in which the candidate baptized
himself in the desert, this hypothetical person would still
be performing acts and professing a faith which belong to
the church. The churchliness of the sacraments is true also
of "all worship", as he wrote. Llor

by His atonement to the Holy he converted all
worship, all mysticism, and all sacraments
from the aesthetical to the ethical; and he set
the longings or enjoyments of religious feeling
on the ecthical foundations of a moral redemption
which truly contains spiritual communion for the
soul, but on the basis of a salvation for the
conscience and the eternal life of a Kingdom.
Again we may refer back to the citation mentioned above
(note #1) in which it is "the church's faith" through which

grace acts on the soul. The church beéars its witness and
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declares forgiveness, just as the church proclaims the Gospel
and receives the believer into its fold.

Forsyth mentions at least threc problems which arise
in connection with the use of the sacraments (although their
non-use would probably give rise to many more). These are:
the question of magic, the question of mysticism and the
question ol memorialism. When Christians spcak of the sacrament
as "magic", they arc usually disparaging a view of the
sacraments which stresses the inherent power of the physical
act itself apart f{rom the psychological effects produced.
Catholic thecologians are quick to respond to the charge that
thelr doctrine is "magical'.

In the controversy over the phrase ex opere
operato, 1t is sometimes interpreted as implying

"magic™, of an immoral and mechanical concept of
sanctification; Catholics assert this to be a
radical misunderstanding of the theandric
realism of their sacramental theology.9
Im spite of this, and in spite of his deep respect for many
Catholic practices, Forsyth did consider the Catholic doctrine
to tend to the "magical", and it was to this that he referred
when he wrote that grace is "mercy and not magic."

The term Forsyth used when writing of mystical tendencies
was '"aestheticism", a word for which he was possibly indebted
to Kierkegaard, to whom he acknowledged his indebtedness on
other points. Aestheticism is an attitude that derives
its pleasure from the sacraments because of their beauty
and style rather than from the moral Changes produced through
them. But if the sacrament is itsell the word of the cross,

there can be no acstheticism, but rather a rigorous and
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demanding cxpericnce of God's presence. Forsyth dismissed
aestheticism with as much disdain as he did the "magic"
he saw in some ideas of the sacraments.

His most scathing comments, however, were directed at
"memorialism'", presumably the Zwinglian or Anabaptist
interpretations of the Lord's Suppcr.lo In typically
humorous style he wrote,

As to the sacraments, it may be surmised that the
writer holds a mere memorialism to be a more fatal
crror than the Mass, and a far less lovely.

In summary, Forsyth understood the sacraments (essentially
Baptism and the Communion, although the same applies to ”fhe
Sacrament of the Word") as being related to the cross as
symbol and rofcront.. Just as the symbol has no meaning
without the referent, but whenever it is expressed becomes
the very presence of the latter, even so the sacraments point
to the cross and bring the power of the cross into visible
existence whenever they are observed. The sacramental acts
are witnesses to Christ's atonement, and they bring the power
of that atonement to bear on those who receive them. They
are signs that God has reconciled mankind to himself, and
derive their power from the act in which this happened,

effeéting their work through the church's witness and faith.

The sacrament of the Word

Forsyth goes beyond the traditional Protestant
sacraments and includes two others in his list. (As is so

often true of him, he shows his very '"catholic" tastes while
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remalning thoroughly Protestant.) lis two "new' sacraments
have no precisce correspondence with the Catholic sacraments,
although onc is something akin to the Sacrament of Ordination.
The first of these two is what he would refer to as the Sacrament
of the Word. Jor him this was a far greater act than either
baptism or the cucharist, for it gave meaning and value to
the latter.
That sacrament of the Word is what gives value to
all other sacraments. They are not ends, they
arc but means to that grace. They are but
visible, tangible modes of conveying the same
Gospcel which is audible in the Word.1l2
Here Forsyth appecars as a true Protestant in the tradition
of the Reformers, placing the emphasis on intelligible,
verbal communication. Preaching is the Sacrament of the
Word and as such it is bound to Scripture and therefore to
the cross. Precaching continucs the process of divine
communication and, allowing the hcarer and the Saviour to
be brought into an cthical relationship, it becomes sacramental.
But lorsyth also shows that he is catholic. If he is
Protestant in his insistence that the power is not to be found
in the materia (the words of the sermon) but in the divine
power behind them, he is Catholic in his equal insistence
that the power is a real power,
“Let us rise above the idea that the preached
word of God is a mere message warmly told. It
1s a creative sacrament by the medium of a
consecrated personality. It is more than good

news fervently s%okcn, it is a soul's life and
power from God.l?3 ' ’
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Preaching fulfills the criteria for a true sacrament., It is

more than a mere sign, but it does not function ex opere operato;
i1t has power becausc it is the prociamation of Jesus and his |
cross. It is a moral act which attempts to bring people into
an cthical relationship with God, and therefore its power is
divine. It calls for and nceds faith to make it fully
effective, for precaching cannot be carried on in a vacuum. It
is a churchly and not a private act. It is an act that witnesses
both to the church and to the world.

The other sacrament emphasized by Forsyth parallels
to a certain degree the Catholic sacrament of ordination;
though the minister and not his ordination is for Forsyth
the sacrament. Indeced, in treating the minister as a sacrament
for the church, Forsyth is touching on a seminal idea in
which he also speaks of the church‘as & sacrament to the
world. He does not expand on this view as much as we might
Wish, but it is implicit in much of his writihg, and refefences
such as the following indicate that the sacramental church
is the bedrock [rom which the sacramental ministry and its
functions derive. He wrote, "The ministry is sacramental
to the Church as the Church itselfl is sacramental to the

14

world," and this was written in the context of a discussion

of "effcctive" or "valid" orders. "And what does effective

- o 4 o . nld

or valid mcant It mcans sacramental.
I'm discussing the idea of a sacramental ministry, he

said that '"the true sacrament is a holy personality,”ls and

that therefore the consccrated personality, the "man of
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God," is himself, in his office, sacramental.
It is enough to sober any light man, tame the
rude man and exalt the meek to know and feel
that he is ordained to be a sacrament to his
Church, to be, through his own soul's faith,
the living channel of the creative word of
grace. 10
There is no gainsaying the fact that Forsyth held a "high"
view of the ministry just as he held a "high'" view of the
church and of its sacraments. 1t is a Protestant view, without
a doubt, but nonc the less high for that. Forsyth could
no more envision a church without clergy than he could a
Christianity without a church. In another place and

another context he wrote,

It is only a Church of truec priests that can
withstand a church of false ones. It cannot

be done by a church of no priests, which is
indecd no church.l

The sacramental, therefore, is of the essence of the
church, in Forsyth's view. Without it the church is no
more than a gathering of like-minded people. If the church
holds a truly sacramental view, it will preach the Word
as the supreme sacrament, and see baptism, communion and
the ministry as God-given means for bringing men and women
into true fcllowship with God. 1In this Forsyth haé rendered
distinguished service to the church, Calling 1t back to
the cross as the source of meaning and power for what
the church has almost instinctively practised from the
beginning. If the church has been in danger of losing its
roots in the atoning work of Christ, as Forsyth believed

it was, it could do no better than to return to the rich
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and full-bodicd doctrine of the sacraments expounded by

this man.

The life of prayer

Ultimately the power of cither sacrament or ministry
will be secn in the effects they produce on the individual
soul. Forsyth beliecved fellowship with Christ himself to
be fundamental in this respect, and the church and its sacraments
were not the only avenues open to one who sought such
fellowship. These were ncceésary, but there was also the
life of private prayer, which could bring the believer
into intimate and personal communion with the Saviour and
with God. The devotional life of prayer was exceedingly
important in Forsyth's own lilc, because in the final
analysis he held Christianity to be an experimental religion.
True religion depended less on one's theology than on
the experimental fact of having been reconciled to God.

The fulcrum of any vital doctrine about the
person of Christ must be an experimental faith
in Him as Redeemer. Christ is very God to me
because, and only becau§e, He has been God's
very grace to me as a sinner...
His desire for theological depth was amplified rather than
modified by this insistence on ""experience'" as the basis
of religious faith.

Yet the purpose of the atonement effected by Jesus'

death is always a genuine moral reconciliatién and not a

legal fiction. As we have already scen, it is the moral
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note that makes lorsyth's theology from start to finish.

The life of prayer has for him the moral.purpose of furthering
this reconciliation until Christ and the believer are in

truc moral communion. In his beautiful devotional book on

prayer entitled The Soul of Prayer, he wrote,

All along Christ is being darkly formed within
us as we pray; and our converse with God goes on
rising to become an element of the intercourse
of the Father and the Son, whom we overhear,

as It were, at converse in us.

The Soul of Prayer is a devotional book in an unconventional

sense. It is not a "book of devotions', but a theological
treatise on prayer in which the author is truly at worship
as he writes, so meaningful is the subject to him. The’
book begins with an indictment of the prayerless Christian.
Lack of prayer, he wrote, is at the same time the cause,
the result, and the punishment of sin, and is itself the
soul's greatest sin. Prayer is the highest kind of action.
I't helps to develop our discernment of spiritual things
and (as we mentioned above) draws us 1nto a genuinely
mystical cxperience as we enter intb the conversation
of the lather and Son. It is a commitment to.a kind of
life and a quality of action that draws on the divine
will. In prayer we enter into a sort of communion with
the heart of nature, for prayer is the fulfillment of the
laws of the universe.

Forsyth described prayer as adoration, thanksgiving and
~petition. Prayer is related to the holy for it recognizes

the priority of the holy, knows God through the revelation
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of the holy, and asks because ol its freedom in the holy.
Prayer helps us to grow in discernment, in truth and in
repentance.

Since prayer is a relationship with the holy Father,
1t must become an expression of our true selves. The
injunction to "pray without ceasing" is meant to create
the "bent" of the soul. It therefore demands frequent
use of various acts of prayer performed because of an inner
discipline. 1In such prayer nothing lies outside the range
of its interest.

Finally, Forsyth said that prayer depends on the desire
to make God's will our will. In prayer the believer is
being brought close to God and ought not, therefore, to
cease easlly from praying. He thought of prayer as "wrestling
with God" and believed that the one who prays ought to
resist God until God in turn overwhelms his resistance.
"Prayer is the assimilation of a holy God's moral strength,"
he wrote.zo

That this element of communion is the chief purpose of
the life of prayer is made plain even in those passages in
which Forsyth was stressing the aspect of petition. "A
faith," he declared, "which is based chiefly on impetration
might become more of a faith in prayer than a faith in God.”21
Though the petitioner ask for health or wealth, for protection
or wisdom or guidance,the main object of his attention must

always be God himself, for it is not what one asks for, but
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the act of asking, that makes prayer what it oughtéto be.
The man whose passion is habitually set upon
plecasure, knowledge, wealth, honour or power
1s in a state of prayer to these things or
for them. He prays without ceasing. These are
his rcal gods, on whom he waits day and night. 22
Here we begin to sce what Forsyth meant when, quoting
Scripture, he urged "unceasing prayer." Prayer that is
focused on "things'" is idolatrous, since these things become
the centre of the soul's devotion. Prayer fixed on God will
bring all things into that heavenly relationship, so that
one is indeed constantly in prayer. Yet "things" will not
come naturally to onc who prays; this is not the purpose of
prayer. It is the praying, the asking, the being refused
only to ask again, until, in God's good time, one receives
a sense of having discovered God's purpose in it all. In
“typically vigorous prose he writes,
Resist God in the sensc of rejecting God,
and you will not be able to resist any evil. But
resist God in the sensc of closing with God, cling
to him with your strength, not your weakness
only, with your active and not only with your
passive faith, and He will give you strength,
Cast yourself into His arms, not to be caressed,
but to wrestle with Him. He loves that holy
war. lle may be too many for you, and 1ift you
from your fecet. But it will be to 1lift you
from carth, and set you in the heavenly places
which are theirs who fight the good fi%Qt and
lay hold of God as their cternal life. ¢
Although Forsyth makes much of this kind of prayer 1life,
he links it always to the objective fact of atonement. Since
Jesus died to reconcile mankind to God, the reconciliation

~effected in prayer must partake of the same objective reality

of the cross.
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He wrote,
The only devotion worth having is that which
is made inevitable by the nature of faith
as itself the fontal devotion, an act of
obedience far more than a state of experience,
a submission to a real objective with a
native right and power to rule us from
the centre.

That is, without the objective act ol atonement, prayer itself
would not sulfice to bring us into communion with God. |

We ought not, on the basis of these words, to take
for granted that Forsyth considered the only effective prayer
~to be one consciously directed to the atoning God on the
basis ol a consciously believed atonement. He does not take
for granted a profound thcology in the individual. He does,
however, take for granted a profound theology in the church,
and if its tecachers have expounded Christ as the atoning
Saviour, and God as the holy Father, then prayer becomes a
genuine act of devotion. Only the removal of the guilty
burden of sin can make prayer real; only an atonement can
remove the guilt. But the guilt having been rémdved, the
worshiper is able to pray meaningfully, whether he understands

the process completely or not.

Eternal life

A third area in which the belicver finds himself drawn
into Christ is found in the conception of eternal life. 1In

The Justilication of God (1917) Forsyth referred to a conception
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of eternity which undoubtedly lay at the heart of his own
understanding of lifle.

What is meant when we spcak of another world?

We do not mean only one which begins at death.

We do not mean a new tract of time beyond the

grave, but another order, another dimension,

of things, that both haunts the precincts

and [ills the spaces of this 1life always.25
Perhaps this bricl reference to the life to come in the midst
of a "theodicy in time of war" was all that could be expected

of him at that moment. 1In This Life and the Next (1918),

however, Forsyth was able to concentrate his failing energies
on the subject. He demonstrated that his primary concern
was moral rather than intellectual by sub-titling his book,
"The effect on this life of faith in another." He pointed
out that a belicef in the finality of death led to apathy and
moral blindness in the long run. On the other hand, belief
in a life to come could lead to a highly moral attitude
toward the world.

For anyone who would challenge the Christian believer‘
on the ground that such faith in the 1ife after death was
self-centered, Forsyth had a ready reply. Even election
(he said) must be considered to be a calling to serve in
this life in the expectation that in the 1life to come both
server and served may continue to be related to one another
in love. A desire for life after death is not simply
egotistic, for, if our hope is truly Christian, our thoughts

about immortality will always be directed toward others.
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Death is never the last word on life. There are many who
think it is, and in the midst of 1life Forsyth suspected that
they had a longing for death. FEvidence for this was to be
found in the fact that often people court and invite aeath;
as, for example, in suicide. The soul, however, that can
choose death [lor the sake of others shows itself to be
superior to death, and therefore able to survive it. We
believe in a lifc beyond death because we believe in Christ.
Forsyth went so far as to declarec his belief that prayers
for the dead werce possible and even desirable if one were
convinced that death is not the final arbiter of our fate.
Immortality, or, rather, the contemplation of and

belick in it, becomes an instrument [or the enrichment of
life. As we practisec living "eternally", we experience life
in a different way. This strange expression was Forsyth's
way of calling for a life style that wasted no time debating
the issue of immortality, but instcad accepted eternal life
as a real and present fact. To debate the issue and to
contemplate cternity as a mere possibility, wastes life so
that at the end we find we have nothing at all, neither the
life eternal nor a satisfactory record in this one. Eternity
has a way of working itself out in time, so that the one who
believes in eternity lives in the present with a more
complete participation in the life he now has. In this sense
immortality has an effect on life. Forsyth believed

that the soul is not made for the life of earth, but for

something far better. If so, then the best way to spend
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time in the present is to spend it learning to transcend time.
This 1is living "cternally'" today. |

Forsyth stressed the personal nature of immortality.
That is, since personality is developed and worked out only
in a community, immortality too can only truly be understood:
in a social context. This is in keeping with his concept of
the solidarity of the race. As we cannot live in this 1ife
absolutely alone, no more can we conceive of life eternal
without the redcemed race about us. This social context
for the ideca ol immortality involves a society in Qgg,‘or
as he would have said, ig Christ. 1In fact, the holy love of
God 1s far more important that the mere continued existence
of aﬁy ol his creatures. Yet it is certain that the holy
redeemed, and therefore as a member of the new race, can I
be sure of myself as a continuing cntity. To long for the
holy love of God is the only guarantee of'my existence as
an individual. Therefore we can cxperience immortality in
fact only as we cxpericnce Christ and are redeemed by him,
this redemption being the making of the new person in the
kingdom. If this is so, then all of our earthly experience,
our failures as much as our successes, are used and transformed
by God in the process of regenerating the soul.

Accordingly Forsyth saw three main facets to the
Christian hope ol immortality. Bach of these is related to

the Christian's faith in Christ. The first of these 1is that
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God is logically prior to cternal life. This means that
eternal life 1s a product of the affirmation of God's
holiness in the atonement. Jesus and his sacrifice have
procured the establishment of the holiness of God in human
1ife, without which immortality would have no Christian
significance. |

The sccond is that eternal life is hot mere duration.
Indcéd, it is possible to believe that for Forsyth it was not
a matter of duration at all. If cternal life does not uphold
the righteousness of God, it has no place in a Christian
theology. So he scems to say when he writes,

Even when by the other life we mean eternal life

in its aspcect of duration, we still prize it

only for its quality. We want it, not because

there is a lot of it, but because it is good. 26
The life for which the belicver yearns is one filled with God
rather than with days.

The third facet is that life eternal is a community
affair. No-onc can receive or enjoy it alone. Forsyth's
thought is rooted in the Bible of both 01d and New Testaments.
God calls the pcople of God in the Bible, and not just
individuals, nor did any of the Jews of the 0Old Testament
look for salvation for himselfl alone. Moses wept for his
people, and for himself as part of the people, when it
seemed fhat they had been deserted by Yahweh.27 Isaiah
received his calling to a prophetic ministry in an experience

in which he was aware of both his people's sin and of his

2
own.“8 Indeed, in both cases it would be difficult to imagine
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how they might have understood their forgiveness apart from
the community of Isracl.

The New Testament carries on this tradition. Paul
wished that he could be accursed for the sake of his people,
the community of Isracl.zg This 1s not a sign that he was
an individualist in his conception of salvation, since he
understood his life to be bound up with the new Israel,
which was the community "in Christ." When, in our individualist
culture, we find "evidence" of an individualizing tendency
in Paul's writings, we may be conlusing his emphasis on a
personal appropriation of salvation with an individualism
that is more at home in the twenticeth century.

Jesus!' emphasis on the Kingdom of God, and his call
to all to enter that Kingdom, must be construed in the same
sense. It was a Kingdom which his disciples were.to seek,
and those who entered it could count theﬁselves bleésed in the
day of wrath. To look for cternal life was to look for the
Kingdom, and to (ind one's place in the Kingdom was to
have eternal life.

Forsyth's argument at this point may be even more
relevant to the last quarter of the twentieth century than
it was to the first. A diminishing of the belief in "life
:aftcr death'" has taken away some ol the sense of being_part
of the "communion of the saints," a fellowship which spanned
the centuries. Jlorsyth musf have been criticized by many

Protestants of his own and other denominations when he wrote,
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How natural...to turn to prayer for the dead...

We should resume prayer for the dead, were it only
to realize the unity of the Church aBd our
fellowship with its invisible part.3

It was the power of a faith that could link the saints of

the past to those of the present, and all of them with the

Saviour, that Forsyth longed for, and the burden of This

Life and the Next is simply to help the church to realize

the nobility and the grandeur of the - company to which they
belonged. To sceck salvation apart from the fellowship
of the holy ol all ages was both impious and empty of

result,

Faith and experience

The final thing that should be said with respect to
the life with Christ concerns the religious experience of
‘the believer. This is quite fundamental to Forsyth's
‘theology, for in the Christian experience of the believér
he saw the key to the meaning of the atonement. Barry has
rightly judged Forsyth's concern at this point:

What has been too often left out of sight...
has been the essential Gospel itself--the good
news of free and unmerited forgiveness. It has
been forgotten that what is really at issue is
not our judicial standing before God but our
personal relation to him.3

To this Forsyth would undoubtedly have given his hearty
approval, for he believed that the Christian experience

involved an intensely personal and existential decision,
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on which a person staked his life. Such a person had
something to go on, of course, since his decision could never
be a blind one.

To trust him is not a lecap in the dark, but

It is a venture none the less. It is a venture

ol courage, and not of despair, of insight and

not of bewilderment: 32
If one risks his life, one always has the Scripture and the
church to be his guides. The "light which lightens everyone
who comes into the world" does not leave the believer
without help, but ministers through the channels of grace
to make faith credible and sure. If one makes a commltment
to the Saviour on grounds that are sufficient, at least for
the moment, the result, he believed, was the certainty for
which we are all searching.

What we want for our faith, to stake our eternal

soul on, is absolute certainty. The matter

of religion is God Himsel{ in the soul; the

result of it is certainty.33
It 1s clear that true certainty comes Qbout as a result of
the Christian cxperience. The reason is existential, for
the logical Réasoh, however necessary and important it might
be, cannot replace the Will as the primary element of
personality. Therefore the "willing" individual must
venture himsell or herself{ in order to find God, and can
never make the discovery without the venture. If one is
content to lurk in the shadows of uncertainty, one will never
discover the spiritual pleasures of divine communion. On
the other hand, if one will know God, one must take the

uncertain risk of faith. Only this is the true Christian
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response, and only this can produce the sense of certainty o
in the soul. Ille wrote, ”Indeed,‘the only‘true confession of
the Incarnation is living faith.”34
This living faith, while social in all of its ramifications,

is nevertheless highly personal (as distinct from individual).
Somewhat unfairly, perhaps, Forsyth said that the difference
between the cvangelical faith and the Catholic is that

in the one there is put first direct relation

between the soul and the Saviour; in the other

there is demanded first an intermediary

faith--a faith in the church. 35
Unfair as we would deem it today, the statement fairly
sums up Forsyth's strongly held conviction that the church
1s the product of a living faith and an experience of
redemption, and not their cause. '"We belong to the Church
as a consequence of belonging to Christ," he wrote a few
pages 'later.S(j The Christian experience, then, is an
experience ol life with Christ, nourished through the
sacraments, fcd by private prayer as well as public, and
sustained by a conviction that life's dimensions are
grander than the present life can possibly show.

Basic to such an experience is the recognition of the

holy judgement of God. One recognizes his own sinfulness
and willingly accedes to the fact that God's judgement is
just. At the same time there is a recognition that Jesus'
death was a willing sacrifice for the world, and this in
turn leads onc to accept the forgiveness offered through the
cross. One then knows himself to be a forgiven Chila of

God. It is ncver an easy process, and Forsyth is careful to-
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guard against giving the impression that it is. It is not
a matter of the various elements in the experience occurring
in temporal succession, as if penitence, pardon and peace
flowed inevitably through the consciousness, each as a result
of the previous one. The Christian experience of forgiveness,
in fact, is always at war with a scnse of unworthiness and
of sin. Our modern emphasis on the necessity of forgiving
one's sell and on being able to live with one's self is
met head on by a statement such as the following, so typical
of Forsyth's real conviction: "Nonc are so deeply forgiven
as those who ncver forgive themsolvos.”37
I believe that Forsyth was quite aware that there are
psychological dangers in the inability to forgive one's
self. He is here writihg of thosc who will not fOrgivé
themsclves because they are overwhelmed by the transcendent
holiness which has redecmed them. This is not the same thing.
The latter are forgiven, and do not carry the psychological
burden which is the nemesis of the former. They know,
however, that their redemption is none of their doing,
but that it was obtained through the obedience of Jesus on
the Cross. (Grace, for Forsyth as for Bonhoeffer, was always
costly, never cheap. |
We sense, in his insistence on the moral dimension of
religion, a génuine anxiety lest the Christian faith
degenerate on the one hand into a sentimental pastime, and,
on the other, into an empty and formal rite. At times he

criticized the Church of Rome or the Church of England



160

for their perceived failures in these areas, but he was
equally hard on his own church.

The frece churches have tended to idolize
liberty at the cost of the truth and power

which makes liberty--at the cost, therefore, of

reverence, penitence, and humility...The

Catholic Churches have tended, on the other

side, to idolize unity, to sacrifice the church's

holiness to her catholicity, and to lose the

moral of the Gospel in a type of piety or

in canonical correctness of procedure.38
His point had to do with the sacraments, but it is applicable
to a broader arca. Truth and holiness are to be upheld at
all costs. The moral is always at the heart of the spiritual.
The 1life with Christ is neither sentimental nor pious, but
righteous. To maintain this is ncver easy. '"Life is not
a riddle for a tea-party, but a battle of blood," he wrote

) e L. ... 39
toward the end ol his 1life.

lle was convinced that, if
faith were to grasp the essentially moral and therefore
non-sentimental aspcect of communion with Christ, all would
be well.
Yet it is the faith that needs moralizing most. .
I{ conduct is wrong, it is the religion that
needs reforming; the life will follow the faith.40
Is 1t, however, true that "life will follow faith"?
That 1s not casy to answer, nor do I intend to attempt it
at this point. Given the presuppositions, however, that
form the basis of Forsyth's theology, it is a justifiable
conclusion. For if the holy Father enters into fellowship
with imperfcct mortals, it must be on the basis of an atonement
of the holy. If Jesus offered the atonement, perfectly
fulfilling the requirements of God for obedience to his

divine will, then God's holiness can and does enfold
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imperfect mortals in solidarity with Jesus. Mankind will
not thercfore be perfect, but will know itself to be set
apart for God. Their only hope for righteousness consists
in their being "in Christ'".

I'f, then, this is the belicver's faith, his actions
will "follow faith" in two senses. First he will be moved
by the spirit within him to imitate the way of Jesus.
This means that he will try to model his 1life according
to what he thinks will please God most, aware always that
success 1s never guaranteced. In the second place, his
"life will follow faith" in the sense that even such imitation
is not possible cexcept for the fact that God in his holy
love has acted for mankind's salvation. Moral action has
at its root God's holy action on the cross.

In this scnse the life with Christ can become meaningful,
primarily as a response to the loving redemption of God,
and secondarily as a mecans of asserting the primacy of Jesus
Christ in the process. The sacramental actions of the church
atfirm, and the life of prayer maintains, the union of the
beligver and the Saviour in a relationship that is at once

mystical and ethical.



CHAPTER VI

Christ and the Scriptures

As a thecologian committed to the biblical revelation,
Forsyth took a positive stance vis-a-vis the Scriptureé.
They were the source-book for his theology and the moral
and spiritual guide for his thinking. His early studies
had made him a careful student-of the Bible and his
evangelical cxperience a devout one. He accepted, however,
whatever he could learn from the critical study of the
sources, so that no-onc could cver think of him as a
literalist. e sought the Gospel in the gospels, never
binding himscll to the vicewpoint or the statements of the
Evangelists. Lven while scarching for Jesus' own evaluation
of the Scripture, Forsyth would not allow himself to be
limited by it, since he recognized the limitations placed
even on the apostolic writers (and Jesus himself) by their
time and place. He was an evangelical who found the tools
of criticism to be invaluable in opening up the Bible in
a new way. |

Because he bound himself to the revelation of the
Gospel as contained in the Bible, Forsyth wanted to know
what Jesus' attitude to the Bible (in his case, the 01d
Testament) had been. 'At the same he recognized (as Statéd
above) that Jesus of Nazareth was a man of his day, even

though he was God's rcvelation to the world. He therefore
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held the commonly accepted viewpoints of his time in
cosmogony and history, and most especially in relation
to the Bible. Forsyth's delicately worked out theory of

Kenosis, as found in his Person and Place of Jesus Christ,

allowed him room to deny Jesus' omniscience as a man
while affirming his complete and absolute divinity. One
would be surprised to find that Jesus held a thoroughly
twenticth century view of any scientific problem. If,
then, Jesus is a man and not a divine apparition, we
must also insist that his view of Scripture be contemporary
and not an anachronism cven in his own times. If this is
so, then his view of the authorship of Genesis, for example,
can make no conceivable difference to our understanding
of the same, any more than his view of the shape of the
world would affect our acceptance of the Copernican
theory.

By now we can see what not all of Forsyth's contempo-
raries werc able to sec, that when he speaks of "Christ"
he means far more than the man Jesus. "Christ'"represents
the fulness of the Gospel revelation, whereas Jesus is the
man of Galileec. "Jesus" was born in Bethlehem and was
recognized by some at least as a teacher of repute, whereas
Christ is the revealing Son of Cod. Forsyth will insist
that Jesus is the Christ, but also that we cannot expect

omniscience within the limits of a human brain.
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All of this scems so ordinary and matter-of-fact to
us, but Forsyth was struggling against two types of opponent.
On one side there were those who, like Campbell of the
City Temple, agreed with this analysis of Jesus the God-man,
but who therefore denied in effect the divine side of the
paradox; on the other were the orthodox of the day who
elfectually eliminated the true humanify bf Jesus by
insisting that his view of the origins of the world or
the authorship of Scripture must be taken as literal
truth.

Forsyth was much more interested in the witness of
Scripture to the meaning of Jesus' life and ministry than
he was in the views held by Jesus about Scripture. There
1s a sense in which Forsyth cxalts Jesus above the Scripturé
far more than did his more conservative contemporaries.

It was the Scriptural witness to Jesus, and not the
dominical witness to Scripture, that captured his attention.
He made little of one that he might make much of the other.
The result is that, when he wants to find an interpretation
of the mecaning of Scripture in the Bible itself, he turns

to the apostles rather than to Jesus. The reason, as he
might say, is that the apostles bear witness to the

Gospel, whereas Jesus, in his life and work, is the Gospel
1tself. This can best be secn by examining Forsyth's

own tcaching concerning the Bible.
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The authority of the Bible

Without a doubt Forsyth conceived himself as ”a’man
set under authority". He belicved that human beings could
not live without some kind of authority in their lives.

At the heart of the Christian faith, indeed, of any faith,
there lies the primary question of the nature of the
authority under which it operates. "The first condition
of religion is authority," he wrote, and set about to
demonstrate the point.:

As a Protcstant.Christian he believed thaf.the authority
for (Christian faith and conduct lay in the Bible, but he
Was not so naive as to accept that statement in its
literal secnse. Religious authority is always more than a
mere book, however venerated. It includes the power that
lies behind the Book, and it includes the experience out
of which the book was produced. Yet, having said that,

We must repeat that the Bible does lie at the heart of

the Christian faith. He maintained that "the Bible is not
our standard simply, but our source.”z That means that it
is a living font of cxperimental religion instead of a
rule book for doctfine and piety. Like the church and the
preacher, the Bible is part ol the sacramental nature of
God's revelation, becoming the locus of real encounteré
with deity.

The Bible's authority lics in a principle which is

neither literal nor verbal in nature. In fact, Forsyth had
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no patience with any theory of "verbal" inspiration, 1if
by that is mecant that the words of Scripture are written in
such a way as to guarantce their freedom {rom all error.
This would be to remove them from the ordinary rules of
life and literaturce, and would deny their truly sacramental
nature. IHe would have considered it unthinkable to go to
the Bible for facts about the origin of the world or the
composition of the stars, as unthinkable as it would have
been to go to a scientist's biography for authoritaﬁive
information about religion, unless that scientist were
writing not qua scicﬁtjst but as an experimentéliy religious
person. The Bible is not and cannot be a mere repository
ol truths, since this would destroy its value as a source
of divine Truth.

Imspiration has not to do wifh information

but with insight. It has to do entirely

with the thecology of the matter, and

not with its historicity.:

The genius of nonconformity, at least in the British
setting in which Forsyth knew it, was to be found precisely
in this "spiritual™ approach to Scripture. Mechanical
methods of inspiration were to be discarded in favour of
sacramental, and only thus could. one preserve the
fundamentally moral and spiritual nature of revelation.

The Idea of Nonconformity, if we may look
away from its foreign and imperfect forms,

1s the autonomy, supremacy and ethical
quality of the spiritual principle.?
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If this is true of nonconformity, how much more must
we be careful to apply the principle to the larger apd
more catholic churches of Christendom. I'f he was unwilling
to grant any principle of inspiration but the sa;ramental
to guide our interpretation of Scripture, how much less
would he allow a church or the church's authority to
govern i1t. While Forsyth was, as we have noted, sympathetic
in many ways to the deeper and richer insights of the
catholic tradition, he was nevertheless convinced that at
1ts heart lay a fundamental disordering of priorities.
By bypassing scriptural authority and by substituting
for it the authority of the church, the catholic churches
(whether Roman or Anglican) had lost hold of the crucial
authority represented by the Bible. A principle under the
control of the church was in danger of denying the
authority of the Word itself, which authority lay not in
its rules but in its ability to open up communion with
God. He sincerely believed that mdny churches, Protesﬁanf
as well as Catholic, had made this substitution. He wrote,
iThere is but} one seat of revelation, which is
the Bible; and one principle of revelatlon
which is the Gospel. We have to go back to
the Bible and interpret it by its own inner
light of the Gospel, and not by the Church.
It 1s the Bible that interprets the Church,
however the Church may cxpound the Bible. 57
Forsyth held the apostolic interpretation of the
Gospel to be the true one. In fact, he goes to some pains
to show how Paul, for example, understood perfectly well

what Jesus meant in certain circumstances, and how he
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expounded Jesus more accurately than those modern commentators
who would deny Paul's place in the matter. Paul is the true
servant of Jesus in that he truly expounds the meaning of
Jesus' life and work and not merciy the meéning of his

words.

The Spirit visited the prophets; they had

the Spirit; but Christ, the living Word,

was identified with Him, with not only the
power, but the holiness of God. When Paul in
Romans 1:4 says that Christ rose by the
spirit of holiness, the meaning of holiness
there is not merely ethical...{it] means the
majesty and sublimity and godhead of a God
that transcends even the ethical world.©

Karl Barth has drawn attention to this same passage
(Romans 1:4) in a very similar way,‘finding the "true
signilicance of Jesus" in the trans-historical nature

of the declaration of Sonship through the resurrection.’
One fails to appreciate the subtlety of Paul's argument

if (a) one thinks that he belicved in a "deified man", or
i1 (b) onc considers that he was mistaken in lodking for
deity at all. Paul told his friends in Corinth that

he "no longer knew Christ after the flesh," but in saying so
he was not forsaking the historical roots of his faith.8
It would be better to say that Christ was the window
through which he glimpsed a glory he had not known through
religion. Of such a man as he had become through this
insight he could boast, he said, since he had been drawn
by Jesus to the open window of heaven, seeing things not

(
permitted to mortal eyes. This is how he understood it.3



169

Within history, Jesus as the Christ can be
understood only as Problem or Myth. As the
Christ, He brings the world of the Father.l0
In this sense, then, Forsyth saw the holiness of
God touching the transcendent and suprahistorical realm
of the Spirit, a realm so far beyond earthly experience
that we cannot even say that it exists, only that such
a world is known to us in our faith-experience. Kierkegaard
asks 1if there is a "teleological suspension of the ethical,"
taking as his "text" the story of the sacrifice of Isaac.11
His answer is pcrfinent to this point since he too saw the
knight of flaith as passing beyond the ethical because of his
relationship to the world of the Spirit. An cthical life, |
noble as it is, does not cross over to the godward side
of reality; only faith, commitmcnt and decision can do
that. This has been the argument of Forsyth throughout,
that God's holiness is a transcendent reality perceived
only by faith,‘and never by human goodness. As he understood
the Bible, and particularly Paul's letters, he saw faith as
the response to the self-revelation of God, and holiness
as a gift never to be earncd, but only gratefully received.
The authority of the Bible, then, arises from the fact
that it reveals the Gospel in words as Jesus revealed it
inact. It is the "alphabetization" of the Word as Jesus
was 1ts lncarnation. But unlike Jesus, the Bible is the
servant of the Gospel, in that it must faithfully proclaim

the Gospel, yct at the same time it is the one place to
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which appeal can be made when difflerences arise as to what
the Gospel truly is. The Bible demands to be proclaimed and
preached.

Forsyth urged Christian preachers to be theologians
and scholars of the Word of the Bible, even though he
satirically commented more than once that the British
public was unwilling to expend the mental energy required to
follow such preachers.

| We have come to this -- that if you penetrate

into the interior of the New Testament you
will be accused of being a theologian; and
then it is all over with your welcome.

Yet, he said, it is ultimately worth the effort, if only

becausc those who do hear and understand the Word of the

Bible will have grasped what is central in the Gospel

and in the faith. He advised preachers,
Do not be afraid of long texts, long
passages. Preach less_from verses and
morce from paragraphs.l:

HHe would have the British public know the true and spiritual

meaning of the Bible, thus coming under its authority.

Iorsyth was a preaching-oriented theologian.

The Bible and criticism

What marked Forsyth out from many evangelicals of his own
and of a later day was his readiness, even his eagerness,
to accept the work of biblical critics.and to use the
results of their work as a tool for his own studies. As

a scholar who spent a great part of his life in an
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academic setting,Forsyth valued the disciplined mind and
the gifts of scholarship. He despised the Christian preacher
whose knowledge of the Bible was no better than that of a
serious rcader. Such a preacher can have but glimpses of
the truth, and, if he were to enter into serious theologicai
discussion, could make no real contribution to the merits
of the case.

This is the misfortune of the self-taught

who goes straight to his Bible for the

materials of his theologyl
but can make no headway with understanding the real Gospel
meaning contained in the words of the Bible. This led him
to comment further that

the Bible is. enough for our saving faith,

but it is not enough for our scientific

thcology.l
He could not abide the self-taught ignoramuses who might
be able to quote pages of Scripture to back up previously
taken positions, but who, having no Eirm»gfound from which
to sally forth, could do no more than to compound ignorance.

He held criticism, however, to be a tool for under-

standing the Bible, and nothing more. The truth produced
by criticism was not saving truth. The critic was a
sclentist or historian whose job if was to search for
clarification, but who could not expound (qua critic) the-
sacramental significance of the Scripture. This scientific
search for clarification enabled the theologian to carry
out an equally scientiflic search for meaning. Thus, if

one were to look for the historic meaning behind Scripture,
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one might be able to

get rid, for ecxample, of the idea that

Paul was thinking about us who live 2,000

years after him. le was not thinking about

us at all. He did not expect the world to

last a century.-15
I'f one can clcar such hurdles as this, through the help
of dedicated biblical criticism, one can then approach
Scripture in a religious, as opposed to an academic, fashion.
Small wonder that he could say that ”quern scholarship
has made of the Bible a new book.”‘]'6

At the hcart of the human soul, whether recognized

or not, there is a religious need. This was a basic
assumption behind all that Forsyth wrote. To be fully
human, one nceds a relationship with God. This being so,
he believed the religious purpose of the Bible to take
precedence over all other purposes. It was not to be
looked upon as a scientific book, even though the scientific
comments ol the Bible were valuable insofar as they served
the basic religious purpose of the book. This is not to
say that Forsyth ignored the scientific side of the Bible,
however. e wrote,

We read the Bible, not for correct or

historical knowledge, but for religious

purposes...But it has its dangers. You

need the other ways to correct it.l17
Fortunately [or this combination of scientific interest and
religious devotion, he believed that true scientific
criticism also had, as its ultimate purpose, a religious

cncounter with the Almighty. The best critics are
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religious people, whose hearts arc served by their minds.
He was convinced that scientific criticism of the Bible
at its best is concerned to produce the possibility at
least of a truly spiritual theology.
The most advanced New Testament criticism is
now concerned to show that the main interest
of the evangelists is not biographical,
but dogmatic.18
In other words, the best criticisnm yields the best
theology.

He urged a "return to the Bible" in the truest sense
of that phrasc, a sensc in which "Back to the Bible" would
be eminently unsatisfying. A return to the Bible that 1is
merely a return to the old literalism cannot produce the
needed results in terms of the spiritual renewal of the
church. A rcturn to the Bible, however, that is truly
scientific can clear the way for the revival of spiritual
life.

This return to the Bible is but a beginning.
The scholars clear the ground and show the
way to the crucial point. And their work is
more needed than most things. But it is

not the one thing needful, which is a fresh
rcalisation of the holy grace of God in the

heart and conscience of a church now distracted
because devitalized. 19

The Bible and Theology

There was yet another rcason for Forsyth's insistence
on a scientific approach to the Bible, besides his concern

that the spiritual power of the Bible should be experienced.
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He believed that a scientific understanding would allow the
church's lcaders to scttle some ol the theological arguments
which plagued the church.

Let us find out first what the Bible

really says, and then discuss whether

the Bible is right or wrong.
It the Christian pastor, aided by the biblical theologian,
could settle the q&estions of meaning and content in the
Bible itself, he could then turn his attention to Shaping
the message to be offered to the heart and soul of
mankind. We can-sense as we rcad his work the burden he
felt for the students f{or the ministry who were under his
tutelage. Thrust out into a world that was dying for
the message of lifle, they were like sailors without a
compass unless they could find in the Bible their master
chart. Torsyth had struggled often cnough with the problem
ol finding matcerial for a weekly sermon to know and under-
stand their difficulty. lowever,

it is a light matter having to cast about

For a text to face Sunday compared with

having to cast about for a message to

face our world. 2l
Ultimately, this is the purpose of’the scientific study of
the biblical text.

One asks whether or not the religious outlook of

onc age is able to satisfy the spiritual needs of a later
one. Answers to such a question will vary from a flat
negative to an cqually emphatic affirmative. Forsyth
believed that there was a core of truth which did not

change, and which would be present ideally in all interpretations
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of the religious message. This core is what he spokg of

as the Gosﬁcl, a message ol life communicated through and
achieved in Jesus' death on the cross. This was'the‘mighty.
act of God whereby he redeemed the world, and neither the
act itself nor the effect of it could ever change.

This is not, however, the same ‘thing as the testimony
of the church to the Gospel. Such testimony may and should
vary from agce to age. The theology of one age is not the
theology of the next, nor should it be. Theology is the
exposition of the central truths of religion, and, since
i1t must expound its truth to a specific age and time,‘it
must adapt itsclf even though its central message remain
the same.

Forsyth saw this as the preacher's task. The central
message of the Gospel is the action (as we have said) of
Jesus in incarnation and atonement. The Bible is the apostolic,
and thercforce relatively unchanging, witness to this acl:tion.22
In this sense the Bible itself will not change, since it
is the historically conditioned account of those who were
witnesses to what Jesus said and did. What they said
about Jesus may be right or wrong, but it remains said.

The testimony of the apostles and other witnesses,
however, remains with us as a guidepost to the Gospel. It
Is not itsclf the Gospel. Those who come to the Bible to
discover the meaning of these great events are bound to
listen to  the testimony about the Gospel, but they are
not bound to repeat it verbatim. It must be interpreted

to the world, and the preacher is the person called to
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provide the interpretation in the language and thought-
forms of his day.

In this case, then, the Bible is the source book for
theology. The interpreter must begin with the Bible, even
though he declares it in ways that will be understood by
his hearers. How Closely he is bound to his source book
1s a point that will always remain debatable, since the
only "safe" position would be one that.optsifor a literal
repetition of the biblical word. This Forsyth rejected, and
in his own preaching he believed sincerely that he was
interpreting what Paul and the others had said in a way
that would have satisfied the apostles; he also believed
that he was declaring to the twentieth century the old
Gospel in a theology that was new and vibrant.

In Revelation Old and New he gave 1t as his conviction

that
an ideal ministry must not only be positive
in its Gospel, it must be flexible in its
thought. It must be capable of preparing
a new theology for the old faith. It must
learn how to express the old reality in terms
ol the new age.23
It will therefore sometimes be necessary to
differentiate between various parts of the Bible, or
various parts of the New Testament, and even parts of
the same Gospel story, as to their relative merits from
the point of view of the central core of the message.

Forsyth did not hold all parts of the Bible to be equal

in value, since not all parts gave equal prominence to
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the Gospel. The Gospel is his lodestone. He does not even
turn to the cthical statements ol the New Testament as
the chief documents for Christian ethical theory, since
the source of Christian ethic must be the same
as the source of Christian worship. And that
is not the Sermon on the Mount, but the
moral inwardness and creativeness of the Cross,
which the sermon but illustrates.?24
Even though onec may tire of repeating it, the central
core ol the Bible was For him the Gospel, and all else
revolved around that. He in any case never tired of
repeating it, and over and over we are reminded that the
Cross informs all of his theology. The corollary is that
all elsc may be ignored, contradicted or re-evaluated if
necessary, in order that the Gospel remain firm.

Even when speaking of the Cross, of course, Forsyth
was not interested merely in the physical aspects of it,
the wood and the nails,'or even in the agony of a
condemned man hanging on it. He was no more interested in
that than he was in a mere "flesh-and-blood" Jesus. Paul
said,

FFrom now on we regard no-one from a human

point of view; even though we once regarded

Christ from a human point of view, we

regard him thus no longer.25
We have alrcady made the point that the human manifestation
of Jesus was not to be thought of as the "Christ" in the
fullest sense of the word, even though Forsyth would say
that "Jesus is the Christ." The "Christ" must include

the risen Lord, as well as his continuing personal presence
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with the belicver. In the same way the "Cross" is not merely
an instrument of ecxecution, or ecven the event in which the
man Jesus was placed upon it. It also includes the divine
purpose and a decision that goes back much farther than
the man ol Nazarcth.

Science explains its universe by going back

to the action of infinite power for millions

ol years; but faith explains its world by

going forward to God's action in eternity. 20

Nowhere was Forsyth clearer in his statement of his

own position than in a passage in Faith, Freedom and the

Future in which he says that for him the Bible and the Word
ol God are not to be confused.
When 1 speak of the Word here I do not identify
It with the Bible...The Word is man's responsive
and inspired act of confessing the Gospel as
the new creative act of God. It took effect
first in the apostles, and then in the
continuous and manifold_publication of their
message by the church.
The Word is an inclusive term which brings together God's
purpose, Jesus' action, the biblical witness, the church's
proclamation and, ultimately, the believer's response.28
What was it that gave Forsyth the freedom to assert
so boldly his own theology as the true Gospel? His
authority lay ultimately where all (Christian) authority
must rest, and that is in his experience of redemption
through the atonement of Jesus' cross. He tried to keep
from subjectivity in his reference of all true and
authoritative cxperience to the atonement of Jesus' act on

Calvary. Nevertheless it remains true that for him it was
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the expericnce of that event that was ultimately meaningful.
Inm reference to the Reformation he declared, in defence of
his own sﬁiritua] experlence, that
the inspiration of that movement was spiritual
autonomy on ethical principles -- the free
religion of the forgiven conscience, the
experimental liberty of the redeemed. 29
Such an experience, he believed, had already liberated
thousands (rom the tyranny of church and priest, and would
continue to do so.

The principle of the "free religion of the forgiven
conscience', since it had been the inspiration of the
Reformation, should also be applicable in some way to
the Bible. That is, since the Bible has the potential
of being used as the tool of a new class of priest,
exercising its own tyranny over the mind, the experience
of redemption must frce the belicver from this tyranny
too. Forsyth knew very well the kind of mind-set that
could take the words of the Bible and make of them an
authoritarian weight for the soul. It was the mind-set that
saw in Genesis the history of the world's beginnings and
in Revelation a detailed pattern of the world to come.

But, he wrote,

the Bible is not a sketch-book of past
things, nor a picture-book of last things. 30

Neither the dogmatists who look to the Bible for their
science nor the visionaries who look to it for their
predictions can take away from the true believer the

experience of redemption which is his.
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LT the authority to which the believer must yield is
his experience of redemption, then the Bible will have to
take sccond place to something higher than itself. This
"something higher" is the Gospel. It is the Gospel which
both tells of the experience and leads us into it.

The foundation of the church in every age
Is not a common system, but this common
Gospel; wherein Christ is neither mere symbol
of spiritual Humanity, nor the mere sacrament
ol God's love, but the full Saviour of the
race.
He went on to say that while there were many divisions
of thought in the early church, there were nevertheless
"representative apostles" of whom the New Testament was
"their register and index, ">l The New Testament, and
specilically the apostles who defined it, are therefore
to be considered the criteria for the evaluation of the
truth of our doctrine.

The experience which validates the New Testament
is therefore an cxperience of knowing Christ.

What we crave is strength, power, confidence,

a stand-by (ﬁdp%lwkpﬂg)-* One Who is our

peace. To grasp that is faith; and by that

we live, and not by our own experience as

such, 32
Thus we see that the experience which saves is an experience
of salvation itself. That is, as was said above, it is
an experience of Jesus. This conviction leads us out of
merely subjective experience to the universal Christian
experience, from the place where we say, "I am certain,"

to the place where we say, "It is certain.”33
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If Forsyth will not allow us to find our authority in
subjectivism, neither will he rest content with mysticism,
Merely personal experience is fleeting; and mysticism has
no rock-hard base. Nor will he rest on biblicism, for
biblicism can be tyrannical. None of these will produce the
kind of experience of Christ which he wants. Yet of these,
he felt that our experience of Christ had most in common with
the last, for it must be based in the scriptural revelation,
since even though the Bible takes second place to Jesus,
it remains the only sure guide we have to the person of
Christ and what it means to have a personal experience
of Christ. Without the Bible, the secker becomes a
wanderer, thouph

one cannot but feel sympathy for the honest

and forthright person who...cherishes a

doctrinal agnosticism on a pathless moor

of liberty in a warm mist of charity. 34
Such gentle irony indicates both his kindly spirit and,
even more, his strongly held conviction concerning the
nature of the biblical authorfty; |

He had another concern in this respect. It had to
do with the missionary proclamation of the church, in which
he had a life-long interest. He believed that the simple
biblicism which is often the underpinning of the missionary
movement should be replaced by a sophisticated understanding
of the Gospel. Of one particular area of concern in this
regard he wrote,

It may be plainly said that the theology with

which the missionaries went out a century ago
will not do what has to be done for India.3
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The context of this statement dealt with the fact that the
educated classes of Tndia had failed to respond to the
Christian Gospel as it had been hoped that they would.
Forsyth found the failure to lie in the theology offthe
past which had been too uncritically biblical. Those
missionaries had seen all foreign (non-European)vnationé

as heathen people to be won to the faith and civilization
of the West. The appeal of their Gospel had been
individualistic, and particularly appealed to individuals
of oppressed or depressed groups. It appealed hardly at all
to the cducated or influential classes of what we now call
the "Third World," and it was this that led Forsyth to
challenge rhc church to lind new methods. e argued, long
before such an approach was ﬁopular, that the nations of
the world would havckto be won to Christianity by their own
people; and if so then Christian missions would have to
concentrate on wiﬁning those with the natural capacity

for winning their own. Christian theology and the
Christian understanding of the Bible would have to change
il the Christian faith was to challenge the minds of the

world's thoughtful and educated people.

The Bible and the divine holiness

One can sce in the foregoing that Forsyth considered
the Bible to be of the nature of a sacrament. I cannot
find that he called it such, yet its effect is similar to

the effect of the ministry on the church, or the church in
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the world. It is, of course, a collection of the literature
of a people, a record of the spiritual pilgrimage of the
church of God and a book describing the ethical and theological
principles of the life of the spirit. Its power for the
church, however, lies in its being a means of grace, a
doorway through which one is c¢nabled to pass to an experience
of God.
This in part explains his rcadiness to accept, on
one hand, the fruits of biblical criticism and, on the
other, his wariness of those he referred to as "the
extreme critics.'" That he was wary of the latter there
can be no doubt, for he saw in them a threat to the Bible,
not as literature, but as a mecans of grace,
[ the extreme critics are right with the
Jesus they construct scientifically from the
rccords, then we know the real Jesus rather
in spite of the New Testament than by it.36
He had come to know "the real Jesus" through his encounter
with the Bible of the Christian believer, not that of the
critics, and was unwilling to let it go.
Just as he drew a distinction between the Bible of
the literalists and that of the cvangelical believer, so
“too he distinguished between a Bible that is a compendium
of propositional truths and one which is able through words
to express the divine Truth. Revelation was for him a
personal thing, offered, that.ié, through the life and

person of Jesus.
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This is not to say, howcver, that he considered the

Bible as mercly an occasion of rcvélation. It was moré
than that, for the statements of the Bible, while not
themsclves rcvelation, were important to the understanding
of what that revelation was.

Revelation did not come in a statement,

but in a person; vyet stated it must be.

Faith must go on to specify.
This was itsell sufficient reason [or the theological task
of formulating propositions, or indeed for the reverent
acceptance ol the apostolic witness as given in the Bible.

To support his view that the Bible was sacramental

in nature, Forsyth sought for what he believed to be Jesus'
owﬁ purposc in his ministry. Behind the telling of a
parable or other didactic story there could lie at least
two different purposes. One of these is instruction, or
thé communication of truth; the other is motivation, or
the leading of the listener to the adoption of an attitude,.
a beliel or a decision. Forsyth believed this latter to
be Jesus' main purpose and declared that "the ruling idea
of the Bible in Christ's hands had been righteousness,
and not religious know]edge.”38 This is in fact what the
Evangelists appear to have seen in Jesus' teaching ministry,
However puzzling it may have seemed to them at the time,
they nevertheless record that Jesus told stories more to
confuse than to enlighten his hearcrs.39 Presumably this -

1s not intended to mean that Jesus wanted to turn people
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away, but that he sought the kind of divine encounter which
could lead disciples to a proper knowledge of God. When
Matthew records the spontancous confession of Peter at
Caesareca Philppi, there is no hiding the pure joy in

Jesus' reply: "Bless you, Simon bar-Jona! This has not
been revealed to you by human lips, but by the father in
heaven.”40

Because he had encountered the holiness of God in
Jesus of Nazarcth, Forsyth looked for and expected to see
the same divine maniflestation in the book which spoke of
Jesus. e expected the Bible to be less a book of information
than a mecans of opening the eyes of the reader to the light
ol cternity. As in Jesus, so in the Bible we are to meet
with God uand cxpericence the redemptive holiness of God.

We repeat that the revelatory nature of the Bible is_
Sacramental, and this because it does not reveal. God directly,
but through "means". The writers of the New Testament back
up their chief pﬁrpose, that is, of leading people to
God, with a mixturc of exhortation, theological teaching
and cthical instruction.4l In so doing, they were aware
that they were creating the conditions necessary for
faith. The Fourth Gospel says,

These things arce written that you may believe
that Jesus is the Christ, the Son of God, and
that believing you may have life in his name. 4

What [ills Forsyth's thecology of the Bible with

spiritual power is the same thing that gives his theology

ol the Atonement .its dynamic, namely a conviction that in
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Jesus Christ the holiness of God has made its great
triumphant bid for the soul of mankind. As the cross is
God's great act, the Bible is God's great word; and in
the act witnessed to by the word, and in the word which
bears its witnes$ to the act, can be seen the holy God
reclaiming his crcation by the destruction of the sin that
holds it in thrall. |

As the cross was the means whereby the holy Christ
made mankind his own, the Bible is the witness to the fact
that it happened. 1t has therefore a unique status among
all ol the signs of God's grace, for without it there would
as a matter of fact be no witness at all to the cross-event.
The Bible is, therefore, not "holy" by itself, but
derivatively. Lt is Jesus who is at the centre of
Forsyth's thecology of the Bible. He is sure that he
stands here with the apostles, for "the apostles never
separated reconciliation in any age from the Cross and
blood of Jesus Christ.”43

To take the Bible seriously, then, frees one from
other types ol authority, since one is able to recognize
only the miracle of holiness in the person of Jesus
Christ. One has no other master, since Christ, the Christ
of the Bible, is his only head.

The principle of the autonomy of faith
prescribes that neither prince nor premier

be head, or even be called head, gf the
church; but only Jesus Christ...%



While Forsyth directed this barb at the Established Church
of England, in principle he wanted to liberate the church
from the tyranny of Popes as well as Princes, and, we
must presume, of majorities and power structures of all
kinds. The apostolic witness is our best defence against
tyranny because it binds us so closely to the holy Saviour.
It the Bible opens a window on the holiness of
God, it intends us to be filled with reverence and awe.
This is so in those numinous momcnts when Israel's God
spoke to his prophets as in those later days when we sece
the King of Kings and Lord of Lords taking his throne in
the eternal kingdom of'thc Apocalypse. But there is no
moment in the Bible so filled with this sense of reverence
as  the onc the Lvangelists make so much of, when Jesus

cries out both in agony and in triumph. At that moment

187

we are led into the mysteries of Judgement and reconciliation,

and we are present as a new people 1s created ex nihilo,
as it were. Forsyth will have us see a world restoréd to
its rightful place in the plan of God. The Bible, a
collection of the religious literature of a people,

becomes in such a moment the "Holy Bible.'"



CHAPTER VI

Some Christological Questions

The thcsis of this paper has been that Jesus Christ
1s at the hecart of the theological writing of Peter -
Taylor Forsyth. That statement by itself, however, is
not very illuminating, since the picture of Jesus as it
emerges from the pen of Forsyth is not one>that would be
universally accepted. It is not the "Jesus of History"
of a previous era; nor is it a Jesus who would fit easily
into the thought of a rationalist age. The Christ who
is at the centre of Forsyth's.theology_is a personality
both human and divine, but exemplifying in his life and
work the holiness which is a characteristic properly of
divinity alone. Thus bur thesis has also dealt with the
concept of holiness as the characteristic 6f divinify
winilch sets Jesus apart from all who have been religious
leaders in the past.

[t must bhe admitted that the bulk of Forsyth's
thinking concerning Jesus is centered on Jesus' death rather
than his life. He spent little time in his writings on
Jesus' ministry to the sick and the outcast. The parables
do not occupy much space either, with the notable exception

of his book Pulpit Parables for Young Hearers, which was

not designed as a theological work. Even when, as he did
from time to time, he used a parable of Jesus in a sermon

or elsewhere, 1t soon became apparent that his interests
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lay rather in the atoning cross than in the healing or
teaching ministry.

His terminology is an indication of this tendency.
Undoubtedly the Apostle Paul used "Christ" in preference
to "Jesus'" as the proper name of choice for the Saviour.
(If we count the Epistles to the Ephesians and the Colossians
as genuinely Pauline, we {ind that Paul used "Christ" 210
times as compared to 31 times  for "Jesus" and 111 times for
the combined form "Jesus Christ". If we discount Ephesians
and Colossians we find that it is 164 times for "Christ",
29 times for Jesus and 86 times [or the combined form.)

A generation or tWo of students brought up in the liberal
tradition which Forsyth fought so hard have learned to
distinguish between the two names, generally using "Jesus"
by preference and rescerving the word "Christ" for occasions
in which the risen, exaltcd or divinevLord is specifically
meant. Thus the use of the proper name or the messianic
title could become a shibboleth to distinguish between

the liberal or the evangelical approach. Forsyth would,

I am sure, have been shocked.

Nevertheless he was undoubtedly Pauline in this
respect. Almost invariably he uses '"Christ" as the proper
name, and, like Paul, his interest centres less on the
daily life of Jesus and more on the exploits of the .
Redeemer, or the Lordship of the heavenly being. Such an
approach is undoubtedly biblical if one views the Gospel,

as Forsyth did, as primarily dependent on the apostolic
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witness. Not only did he accept the apostolic witness as
determinative of the "Gospel', but he defined "apostolic"
very largely in terms of Paul. This approach is, we repeat,
biblical, but it nevertheless raises questions for those
whose understanding of the four Gospels has been conditioned
by a liberal historical view of the life of Jesus. Such
questions must inevitably be faced if the historicity of
Jesus is to be maintained, and there can be no doubt that
Forsyth at lcast looked upon such historicity as essential
to the theology of atonement. TFour such questions are
suggested in what follows. They are: (i) The divinity of
Jesus; (11) the relationship of ecternal salvation to
historic event; (Lii) the problem éf sinlessness in Jésus;

and (iv) the question of Jesus' own self-consciousness.

I. The Divinity of Jesus

It was a basic premise of Forsyth's tﬁeology that the
Jesus Christ of whom he wrote and spoke was a divine being,
or rather, a manifestation of the divine being. His
sometimes unorthodox approach to traditionally orthodox
i1ssues may be seen at its best here, and illustrates that
in fact he belonged neither to the liberal nor to the
traditional camp. The traditional but hackneyed words
that express the essence of divinity (omnipotence, omnisciencé,
omnipresence) are not the categories he used to write

about God. I these concepts are used to describe the "deity"
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of God, obviously different concepts, or re-interpretations
of the old ones, will be necessary in speaking of the
"deity" of Jesus of Nazareth. Omnipresence at the very
least must be rejected as having little significance in
relation to the son of Mary.

Clearly, then, even the most orthodox of theologians
have always had to deal with the fact that in some ways
Jesus appears to have been limited in ways that are not
appropriate to deity. If Jesus! knowledpe were
complete, it is apparent that he went to some pains to
disguise that fact. He professed ignorance, in a very
familiar passage, of the date of the Parousia.1 In another
he made reference to Moses as the author of the Pentateuch,
a view with which modern biblical scholarship is not
generally in agreement.z

| A more philosophical line of argument has maintained
Jesus' limited nature by the difficulty of compressing the
universe ol knowledge into a small boy's mind, or by
raising the problem of the governance of the world during
the time that God was in the tomb. Is it possible to
Iimit infinity, even temporarily? Is it possible that the
infinite can even voluntarily limit itself? It is a
specious il witty argument that would point in response
to the limited infinity contained in the mathematical
infinity of fractions between 1 and 2!

Naturally, orthodox Christianity had offered

solutions to the puzzle of finite divinity. The
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Christological controversies of the earlier centuries of
the Christian cra had produced a formula that had been
accepted as an orthodox statement of the Christian view
of the nature of Jesus. The Council of Chalcedon had
devised a form of words which set a standard for such
discussion in the future. It was, of course, a compromise,
politically arrived at, that satisfied neither of the schools
of thought that had made it necessary. But it was
considered to be an adequate statement of the divine and
human natures of Jesus, a plumb-line for the future. The
difficulty was that no-one could find anything better.
Forsyth felt that the problem of Chalcedon lay in

the concept of personality.  The men of Chalcedon, whether
from Antioch or Alexandria, had dealt with nature and not
personality. But it is inconcecivable to a modern mind
that a "pcerson' should have two different and apparently
irreconcilable natures. e wrote,

I't [[Chalcedon ) conceived it as an act of

might, of immediate divine power, an act

which united the two natures into a
person rather than through a person.3

The prepositions are important, for personality is
more than the pot into which natures are placed. The
personality 1s active and creative. Perhaps; however, we
should not expect too much of the fifth century of the
Christian era, creative as it was in so many ways. At
least Forsyth's contemporaries took personality more

seriously, without being much more successful than was
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Chalcedon in solving the puzzle of the divine humanity.
One, Gottfiried Thomasius of Lirlangen, who died in Forsyth's
twenty-seventh year and just a year béfofe the latter was
ordained at Shipley in Yorkshire, proposed a theory which
in the opinion of many distorts the personality of Jesus as
much as Chalcedon could possibly do. Selzing on the

second chapter of Philippians, and especially the word
ékéqu}u Thomasius suggested that the Second Persoq of

the Godhead laid aside the distinctively divin¢ attributes
which he posscessed and lived for a while as a human being.
While others had scen the idea as allowing possibilities
for devotional approaches to Jesus, Thomasius' theory was

a distinctly modern one.

I't depended on a differentiation in the value placed
on the divine attributes. The distinctively divine
attributes of omnipotence, omniscience and omnipresence
were to be laid aside, while others such as purity and
holiness and love were to be kept intact. Obviously,

Jesus of Nazareth could not be thought of in any meaningful
way as being "omnipresent", but does this mean that
omnipresence is @ more divine attribute than holy love?

1f so, was Jesus less divine after his great sacrifice
than he was before (thinking of his ""great sacrifice"

in terms ol the "decision" to become human)? Can Deity

lay aside any of its attributes énd remain deity? If

power is to be thought of as distinctively divine, and
therefore as essential to the nature of divinity, is love

not the same?
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Among critics of Thomasius' theory I select but one
for some fundamental criticism of this approach. Donald
M. Baillice asks whether, when God had emptied himseif into
human form, the rest of the universe was without a divine
hand.4 Temple's criticism, which Baillie is héré rebeafing,

is a reductio ad absurdum, designed to press on what critics

feel is the Achilles' heel of the kenotic theory. In my

opinion, Baillie's sccond criticism. is much more to the
point, for he suggests that Thomasius had proposed no more
than a tcmporéry theophany. '"He had been God, but now He
was a man," is Baillie's‘way of pointing out a purely
temporary condition, for the man returned to being God
again.s A third criticism offcered by Baillie is even more
damning. I Jesus took on human form, laying aside his
divinity temporarily, has the Son of God sloughed off his
humanity now, and'is Jesus no more? "Thus, on the

Kenotic theory...He is God and Man, not simultaneously in

a hypostatic union, but successively--first divine,

. . 6
then human, then God again."

Forsyth produced, in The Person and Place of Jesus

Christ, a variant of the Kenotic theory which I believe is
not susceptible to this criticism, nor to Baillie's second.
I't may be more open to the first. Two principles guided
his thinking in this respect. First, he believed that
personality was more important than power. If personality
is the primary category, then such terms as ”omnipotenceﬁ

or "omniprescnce" cease to be of importance in defining
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the nature of deity. Second, he believed that deity
includes rather than excludes all possibilities of personal
expression. Finite humanity, therefore, is not necessarily
a limitation of deity. It may be a possibility for the
cxpansion ol God's personal being. In other words, the
classical understanding of finitude as a limitation of the
infinite is rejected in favour of a theory which includes
both finitude and infinitude as modes of God's self-
existence. If, indeed, God cannot experience finite human
existence, Forsyth argued, this in itself is a limitation
of God.

The conditions of time must lie within

the possibilities of Eternity, the growth

of man within the infinite mobility of

the changeless God. Finitum non capax

infiniti is the principle of Deism; the

principle of Christian theism is infinitum

capax finiti. If the finite lies beyond

the infinite, and outside it, then the

infinite is reduced to be but a larger

[inite; the infinite can only remain so
if it have the power of the finite as well.’

Forsyth's theory, therefore, although he speaks of
itvas "kenosis'" is different from that of Thomasius in
that the divine kenosis involves taking on the human
mode of existence rather than of laying aside the divine.
This "kenosis'" was not accomplished immediately, but in
reality only through a "plerosis'" by means of which God,
through his taking on of human nature, became more truly
divine.

This neecds exposition. Forsyth maintained that an

attribute cannot be laid downﬂ An attribute is not a
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thing or entity, but only ”the Being himself in a certain
angle and relation.”8 He therefore redefines the "essentially
divine'" attributes. Omnipotence means that God is equal
to all that 1s involved in his will of love and is‘determined
by nothing outside himself. Omnipresence‘means that God
1s not hampered by space but that he can enter spatial
relations without being tied by them. Omniscience he is
unwilling to discard, for it means that God has actual
intelligence absolutely and simultaneously "as a necessary
feature of his being." But, as with the two preVious
attributes, it may exist as discrete or empirical omniscience
or it may retire into potentiality.9

One must consider the Incarnation of Jesus, therefore,
as God taking on himself the human mode of life. All
other possible modes of existence remain possible for
him. Because he is not ""laying down'" the attributes”of
divinity, but rather "taking up" the condltlons of humanlty,
God is still fully Cod even during the Incarnatlon

At first the man Jesus is unconscious of his difference
from those who surround him. He asks questions of the
teachers in the Temple, and presumably learns the trade of
carpentry in the same way that any other youth would learn
it. Slowly he becomes aware of himself and of his special
relationship with God. It is characteristic of Forsyth's
approach that it is the volitional rather than the
intellectual that is stressed here. The Letter to the

Hebrews says that "he learned obedience through what he
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suffered.”lo

Forsyth might paraphrase it thus: '"He

learned divinity through his obedience." Jesus was never
more divine than when, hanging on the cross, he seemed most
doubtful of his relationship with the Father.

The concept of Kenosis is Forsyth's way of expressing
his belief that God assumed in Jesus a human mode wﬁich was
eternally '"there'". He adds, I believe, a powerful dimension
to his teaching when he couples the idea with thét of |
"plerosis", for the two are part of the same thing in
his theology. The latter term is applied to the step-by-
step self-awareness and spiritual development of Jesus,
for development is essential to any theology that deals
with Incarnation as rcalistically as his does. As Jesus
learned to obey, he became more and more what he already
was by nature. The ultimate obedience consisted in his
self-oblation, and therefore the cross was the final step
into his own and proper sphere. We might use the phrase
(though Forsyth would not), "he became divine," as a |
realistic descripfion of the final and complete self-
awareness of Jesus. He entered into the glory that
(potentially) had been always his.

At the same time, and it is essential to note this
as part of Forsyth's message, Jesus was accepting more
and more the limitations inherent in any human life.

As a baby, all of life's possibilities were open to him,
but he was least like '"the Son of God". As a prisoner of

Pilate he faced death. He had become more and more human,
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through the same processes by which he had become more and
more divine. God had entered more and more and more iﬁto
the human mode as Jesus had entered more and more into his
divinity. The progress was identical. Kenosis and
plerosis are two movements, ecach necessary to the other,
of Incarnation.

Although Forsyth does not wish to speak of attributes
as if they were entities separable from the personality of
the one who possesses them, he insists that throughout the
"kenosis" ol the Son there is one element which does not
change. The holiness of God is never laid aside, nor
1s it held in abeyance, in a state of potentiality.
Holiness is not a negotiable item. If God can be both
finite and infinite, he cannot be both holy and unholy,
Although finitude is a limitation on infinity, unholiness
is not a limitation on holiness, but its contradiction and
1ts destruction. Therefore Jesus of Nazareth cannot sin,
even though he can be tempted "in all points just as we
are." Jesus of Nazareth, weak as any other mortal, not
sharing the wealth of intellectual resources of the Father,
1s nevertheless sinless.

The problem of how a sinless man can be tempted in
any fashion that makes sense is answered by Forsyth by
calling on the limited knowledge of Jesus the man. Jesus
could not sin, but perhaps he did not know that he could
not sin. If this be true, then temptation could be real

enough, and the moral struggle strong enough.
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Forsyth argues that any form of guilt or sin in
Jesus the man would have impaired his ability to sympathize
with the weaknesses of humanity.

That is an axiom of modern experience.
The guilty cannot escape from himself, cannot
empty himself. And the incarnation was a
moral act so supreme and complete as to be
possible only to a conscience at the pitch
of the perfectly holy.ll
He argues, secondly, and in the same place, that the truly
human is not sin, but the power to be tempted to sin.
Jesus could not sin, because he was true God. But he
he could be tempted for the same reason.
He could be tempted because he loved; he
could not sin because he loved so deeply,
widely, infinitely, holily, because it was
God he loved--God more than man.l12 )

If we ask whether such sinlessness might be possible
to a mortal, the answer comes in a re-affirmation of the
qualitative difference between God, even God incarnate,
and humanity. Holiness is not possible to a mortal, at
least in the sense in which God is holy, or Jesus of
Nazareth was holy. We are called upon to be holy, as the
Father in hecaven is holy, but the word is not used in

the same sense.

For the creature to be holy is to be for
God; for God himself to be holy is to be God.l3

In this qualitative diffecerence can be found the secret of
the holiness of the Incarnate God.
It is not difficult to see that Forsyth differs from

his predecessors in his use of kenotic theory. For first,
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Forsyth insists that at no time did Jesus "lay aside'" any
aspects or attributes of divinity.

The Godhead lost nothing in the saving

act. It took the whole power of godhead

to save; it was not the Son's work alone;

far less then was it the work of any impaired

Son.1 ) '
The power possessed by the divine Son was held in abeyance,.
or, to use Forsyth's own metaphor, was compressed
powerfully into potentiality. This was done in a moral
act before time began. The real sacrifice of Christ was
made before and not after the incarnatién.

Second, this implies that none of the attributes of
divinity are expendable. God remains God, even in
incarnation, and takes on human experience by adding it
to his total experience, rather than by denying part of
the reality that already was.

I believe that in this way Forsyth avoids the
criticisms which I summarized on page 194 above. Even
the most telling of Baillie's criticisms is satisfactorily
answered by this approach. (i) The crude separation of
the Father from the Son against which Baillie protests
has no place in Forsyth's statement of the theory. God
1s not divided and the godhead takes on the experience
of humanity without sacrificing its godhead. Thus the
question does not arise as to '"who was in charge of the
universe' during the period of the Lord's earthly life.
(i1) Nor is the Incarnation a mere theophany, for the

Saviour divests himself of nothing in order to become
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@ man. There is no temporary alteration in the nature of
God, which Baillie quite rightly regards as a mockery of
the Christian doctrine of God. (1ii) Finally, if the
"potentiality" of the human mode becomes ""actual', the
very terminology that Forsyth uses makes it clear that
he regards the eternity of the divine and the human in
God to be of the essence of his doctrine of Incarnation.
To "compress powerfully" the universal knowledge of God
(for example) into potentiality implies its continuing
existence. Likewise, when Jesus withdraws into the
Kingdom of the Father the human experience is not abolished,
but retained as an essential part of the total experience
of God.

Forsyth insists that it is the soteriological
principle, and not the metaphysical, that must be the
starting-point for any discussion of this subject.
Because of that he refuses to speak of personalities or
of natures, but prefers to think of personal movement.

It might be better, it might save us

much confusion and collision, if we were
less concerned to speak or think of the

two natures within the life of Christ, as
we have long ceased to think of two persons,
or two consciousnesses. Neither does
justice to the interest of salvation.

As that interest is the interest of
personal communion, and not of human
deification, it might be better to describe
the union of God and man in Christ as the
mutual involution of two personal movements

raised to the whole scale of the human soul
and the divine.I5

This statement fits well the theology of one who thought

of the Will as the primary aspect of the soul.



- 202

In a series of lectures to a group of pastors in
Neuchidtel in 1940, Karl Barth delivered himself of some
remarks that support the general position of Forsyth.
He was commenting on Calvin's Catechism and said,

We cannot, as Calvin does, portion out the
qualities of God upon three persons; God
the Father as the origin, the Son as wisdom,
and the Holy Spirit as God's virtue. The
persons in the Trinity are more than
qualities in the Godhead.l0
Forsyth, in beginning from the soteriological question,
and in thinking of Incarnation as the action of God
rather than as a metaphysical problem, has established,
in my opinion, a firm basis for talking of the divinity

of Jesus without surrendering his genuine humanity.

2. The relation of eternal salvation

to historical event

In the Philosophical Fragments Kierkegaard discusses

the question as to whether an historical event can really
have eternal consequences for the Soul.17 Arguing that

such an "event" as the Incarnation is neither an "eternal
truth" (for then its historicity would not matter) nor an
historical event like any other, he concludes that it is
something open only to faith. To say that it 1s discernible
to the reason as an eternal truth is to rob it of its
historical validity. To say that it is open in its

fulness to historical investigation would be to deprive

the event of its divine awesomeness. Kierkegaard solves
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the dilemma by urging that the truth of the Incarnation
is open to faith; that it is always believed as a Paradox;
that the faith which grasps the Paradox is given as a

condition sine qua non by God himself in what he calls the

"Moment'"; and that in believing the Paradox the believer
1s "so related to the Teacher as to be eternally
concerned with his historical existence."l8 Thus it is
not the historical event that is decisive for the eternal
welfare of the soul, but the Moment in which the Paradox
1s accepted by the Reason, as Paradox. This union of
Reason and Paradox is accomplished in Faith.

Forsyth's solution to the problem haé more in common
with the Danc's than with the views of his liberal or even
of his orthodox contemporaries. He recognized that many
people in his day could not make the connection between
the nineteenth and twentieth centuries on one hand and the
first century on the other.

Some.resen? ;he dragging back of the vast,

5 ) : 1o -

;c;g;;gésv%x;g,OTlﬁggga?resent to so remote
The problem was (and is) undoubtedly a real one. Kierkegaard
had distinguished between the contemporary disciple and Ehe
"disciple at second-hand" but had shown that, if the problem
is not merely an historiéal one, the former have'non |
advantage over the later disciples. Forsyth also placed
the effective connccfion'between historical paét.and‘etérnal
welfare in the realm of relationships. For the Danish

Christian, one became related to the Christ through faith
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which grasped the paradox of Incarnation; for the British
theologian it was a moral decision which made one
contemporancous with Jesus.

Your opinion is not asked about the

miracle of His birth or any other

single point. What is the actual,

practical, habitual relation of your

whole moral self to Him as a living

personal whole?20
The historical event was important in that it provided the
occasion for the moral decision.

One necd not repeat what has already been said
concerning Forsyth's attitude to the cross and its meaning.
If Jesus had never existed, Forsyth's theology would have
had no firm grounding, for he wrote not of abstractions
but of concrete realities and relationships. Eternal
values no more than eternal truths can effect the ultimate
destiny of the race in God. As sin is a concrete fact,

50 must atonement be. lor the latter to be real, it had
to be offered in the concrete rcalm where sin is king. It
was not enough to declare God's love; God demanded holiness,
and, in the historical person of Jesus of Nazareth, he
was offered precisely that. This can be seen in one place
where Forsyth, writing of the Parable of the Prodigal Son,
contrasts the teaching of truth and the historical action
of the Christ. He wrote,

The parable tells us of the freeness of

God's grace, and its fulness, but the

Cross enacts it and inserts it in real

history.2
Forsyth believed that the historical cross was of supreme

importance.
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Yet the Cross is much more than an event in hiétory,
even if it is at least that. By trecating Jesus as the
Divine Son (as well as the tcacher of Nazareth), and by
insisting that his self-oblation was an act,of the divine
(as well as the human) will, Forsyth has lifted the whole
event into another realm. Were he to hold that the Cross
was merely the martyr-death of the best of human beings, it
would be impossible to argue that the destiny of the soul
or of the race depended upon it. Forsyth, however, looks
upon the Cross as what Karl Jaspers might have called an
""Axial Point" of history, except that for the former there
can be only one such event.zz. I't takes place on two levels,
the historical (in which Pilate ordered the execution of a
man dangerous to the state) and the spiritual (in which
God makes the sacrifice which atones the sin of the world).
Only in this way can he say that onc's attitude to the
details of a historical event may not be important,'but the
reality of the event itself is. Above all, the moral
response one makes to the event is the decisive thing.20

In an article in the Expositor for April of 1915 he
argued that preaching could take one of two approgches to
the Cross-event. On one hand the preacher might be leading
a tender flock gently to the Cross and to faith. This sort
of preaching is essentially pastoral. On the other hand,
one might expound the inner meaning of the cross, as a teacher
illuminating the road for his hearers. Undoubtedly Forsyth

saw himself more in the latter than in the former role.



But it must be noted that neither of these approaches is
the Gospel.

Preaching up to the Cross is one thing,
and some are but at that disciple stage.
Preaching down from it is another, and
that is the work of an apostle. The
Saviour belongs to neither category.

He is not the preacher, but the thing preached,

the Gospel itself.

The preacher is the bearer of witness to the event which
1s itself the good news, and is therefore as one who tells
a story about things that have indeed happened.

Inm further illustration of this point we may look
at a question raised in his last book, a question which
bears indirectly on the subject. He was dealing with
whether or not there is any possibility of '"conversion"
after death, or whether death is the final arbiter of
eternity. The historical event which determines eternity,
as far as Forsyth was concerned, was not death, but -the

Cross, and therefore he refused to be limited in the
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concept of a moral relationship to the cross by the mere fact

of the termination of life. Rejecting the view that

"when we speak of another life we mostly mean a second

cycle of this life better oiled,"z4

he went on to speak
of that life as a continuously growing experience. In
opposition to traditional Protestant views on the subject,
he declared that "there are more conversions on the other

nZS

side than on this. If death is the historical event

which determines eternity, obviously he could not say this,

and therefore the act of '"conversion" is a non-temporal
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event,
The fate of the soul is not finally
determined then. Those lives and those
generations which were elect here were
chosen for the service and good of
those whose turn was not to come in
this life. ‘
...death does not fix the moral
position of the soul irretrievably.

We may say, then, that in the view of Forsyth the
historical event of the Cross is essential to the eternal
well-being of the soul, but that no other.historical
event has this characteristic. The faith which is
morally related to the cross is itself not conditioned
historically. This is possible because the historical
nature of the cross is only one side of the totality of
what God did at Calvéry.

The historical event which makes all conversions
possible is trans-historical in another sense. What any
individual person does may or may not affect other people.
Some actions are purely personal in nature, while others
will affect varying groups of people from one's family
to a much wider grouping. Forsyth's contention is that the
act of the man Jesus of Nazareth in the historical
setting of Calvary affected all of mankind. An event which
affects mankind universally, however, even though it take
place in a 1imited historical context, is more than a
merely historical act. This is quite clearly Forsyth's
view when he could‘write: "Forgiveness, we say, comes by
the Cross. But Christ forgave before the Cross. That is

27

because he was always on the redeeming Cross." Here the
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Cross is more than the historical event; it is the eternal
grace of God at the same time.

The naturc of the doctrine of atonement makes it
inevitable that the Cross should take on something of a
suprahistorical aspect, for the primary "transaction" or
"battle'" takes place at this suprahistorical level.
Orthodox believers, according to F.D.Maurice, when they
think of God's action in redemption,

have believed that He rescued them out of
the power of an enemy by yielding to his
power, not that He rescued them out of the
hand of God by paying a penalty to Him.28
Recognizing that Maurice is dealing with contfoversial
views of atonemént in this passage, 1t is énough to‘note
that his comment also assumes a non-historical quality
in the historical event. Similarly Forsyth said that
in the Cross God "brought evil to a moral head and dealt
with it as a un:i.ty.”z9

We accept the fact, then, that the étonement, being
a racial atonement, is trans-historical. In what sense
was 1t necessary to effect it through a historical cross?
The answer lies in the effectiveness of the historical
cross. A fable has no power to change people in the final
analysis. To preach universal love and forgiveness is
beautiful but finally ineffective. "It is as ineffectuall
to preach pardon without expiation as it is to preach

. o 30
pagan theories of expiation."

The historical cross is
effective because it is a window opening on to the

suprahistorical decision of God in eternity. It is a
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crossing-point at which the historical life of mankind
meets the cternal grace of God. Without the crossing
point, all talk of forgiveness or atonement would be

speculation.

3.  The problem of sinlessness

Forsyth's doctrine of Atonement presupposes the moral
perfection of Jesus of Nazareth. By "moral perfection"
is'here meant a conformity of will and action with the
holy purposes of God, such that the perfect individual
agrees with and accedes to the divine will at all times.
There is a constant moral unity between the divine and the
human.

Normally Forsyth does not deal with arguments that
involve metaphysical assumptions, but in the case of Jesus
there is a necessity to deal with such. If Jesus were
morally perfect because he had striven for and succeeded
in achieving such perfection, . is he but one of several who .
could do or have done the same? In other words, is the
moral perfection of Jesus merely an example of a class of
perfect people, which class may have (but need not have)
only one member?

Forsyth's answer is that Jesus is morally perfect,
in tune at all times with the divine will, because he is
the incarnation of God. He alone of all mankind shares in

the ontological nature of God. He is not an example of
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a class which happens to contain one member, but the
whole of a class which by its nature can contain only the
one.

This raises two problems, one of which has been

31 The first of these is whether

dealt with in part already.
or not Jesus' sinlessness is to be considered a moral victory
over temptation or whether it is a function of his divine
nature. The second has to do with the reality of any
temptation which is attributed to a being who is by
definition sinless.

With Forsyth's emphasis upon the moral as the major
category of theology, one would expect him to stress the
moral victory of Jesus over sin. So he does, in two ways.
In the first place, he understands the real moral struggle -
and victory to be pre-historical and therefore part of the
divine nature. To put it in temporal terms, we might say
that long before the nativity of Jesus, the Divine Son
committed himself to an act from which the whole
subsequent life of Jesus flowed. Since it was a decision
taken in the freedom of the divine soul, it was essentially
a moral decision, an act of will based purely on what was
good and right.

We have to make our renunciations in 1ife
alone; but he made his before life. We

have no choice as to our birth; he had.

His will to die was also his will to be

born. It is only by such a moral act,

and not in the course of some ideal

process, that we can think of his entry from

a world of power and glory upon the conditions

of earthly life. Only by a moral act
could he incarnate himself in human life,
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which is in its nature a grand act, choice,
and venture, which is moral at its core,
moral in its issues, and moral in its crown.32

In the second place, Jesus himself made the moral
decisions in life which resulted in the way of the cross
at the end. It is possible to conceive of different
decisions having been made which would not have involved
Jesus in sinful acts. To have said and done all that he did
say and do, not in Jerusalem but in some other city or
town, might not have resulted in the crucifixion, and might
have conceivabiy been within the moral options before him.
But such speculation is not historical, and the decisions
Jesus made were indeed consciously taken as being in
keeping with what he saw as his Father's will and purpose.
Given any freedom of action at all, Jesus must be assumed
to have made such conscious moral choices. In this twofold
way, then, Forsyth assures us of his moral stature. His
moral nature is both part of his ontological unity with
God and also part of his moral unity with God in his
human 1ife.

Having called upon ontology to help answer one
difficulty, however, we are thrust into the other, namely,
in what sense a person who is assumed to be sinless by nature
can possibly be tempted. We ask unhistorical and
speculative questions again, but we want to know.whether
a man who was truly tempted to sin, if he actually yielded
to the temptation, could have remained divine. From the

perspective from which Forsyth thinks and writes the very
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possibility of such a thing is literally unthinkable.
But if Jesus could not possibly have sinned, in what way was
he tempted?

In The Person and Place of Jesus Christ he tackles

this very rcal problem. Briefly, his answer is that while
Jesus could not have sinned, he could not possibly have
known that it was impossible. Only in this way can
Forsyth see a way out.
But sin? There, indeed; we do reach a limit.
Non potuit peccare. But then, it is at once

said, his personality and manhood were
not real.

But what if it were thus? What if his
kenosis went so far that though the
impossibility was there he did not know of it?
The limitation of his knowledge is
indubitable--even about himself...Did that
nescience not extend to the area of his
own moral nature, and so provide for him
the temptable conditions which put him in
line with our dark conflict, and which
truly moralise and humanise his victory
when potuit non peccare?33

In other words, the temptation to choose lesser
(not necessarily cvil) means to achieve greater ends, as
recorded in Matthew 4:1-11, must have caused him to
agonize over his decision as much as anyone else would have
done. The fact that it was impossible for him to have
yielded to the satanic proposal made his ultimate choice
no whit less moral.

In a sense, to say that Jesus chose the right because
of his background is the same as to say that anyone else
does precisely the same. Many who are tempted by anger

could not possibly kill, as many who are hungry cannot
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bring themselves to steal. Their background has determined
the route they will follow and the values that will guide
them no less than did Jesus' background and values. Their
moral will is none the less involved in their decisions.
Thus a Statement concerning Jesus' divinity does not
automatically preclude a real moral will in Jesus himself.
His sinlessness must be affirmed if one believes him to be
the revelation of God. His sinlessness cannot be the
final word however. The moral struggle, which is of first
importance, must be as real in Jesus as in those who opposed
him, with perhaps more anguish and demanding more courage.
Whatever the reason for sinlessness, it remains true that
thosc whose moral choices arec consistently found on the
side of rightcousness strive much more strenuously for
their results than do those who too ecasily yield to the
pressures of the world, the flesh and the devil. It is
in the spirit of Forsyth's teaching to say that Jesus, had
he faced temptation lightly, yielding to it easily, and had
he been saved from it only by the impossibility of sin in
the divine being, would have possessed a sinlessness far
less moral than the righteousness of those he came to
save. His divinity would have been far less easily
affirmed. Jesus stands at the heart of Forsyth's theology -
not only because he was God, but because of the moral

struggles through which he passed.
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4. The self-consciousness of Jesus

In the preceding section the statement was made that
Jesus, though sinless, must have been unaware of the
impossibility of sin if we are to understand his temptations
as in any way recal. To this extent his self—conséiousness
was a limited one. What of his God-relationship as a whole,
insofar as his own understanding of it is concerned? The
Fourth Gospel certainly gives the impression that Jésus was
conscious of a special filial relationship with God, and the
Synoptics, while less explicit, do not lead us tb a different
conclusion.

Forsyth dcalt very little with the historic life of
Jesus of Nazareth. There are no pictures for us, therefore,
of Jesus' psychology. He seemed to consider the inner
thoughts of Jesus to be inaccessible to the student, but
he was quite positive that what we can know of Jesus we know

through what he did. 1In an article entitled The Preaching

of Jesus and the Gospel of Christ he said,

Whatever He may have thought it expedient
to preach about Himself, He has left us,
by the very way He preached other things,
nothing but Himself to preach.
Nevertheless, he did have some things to say about
what Jesus thought of himself. 1In the following we shall

be quoting largely, though not exclusively, from The Person

and Place of Jesus Christ.




In keeping with his view,which I can only describe
as "Kantian", that the moral will alone deserves to be

spoken of as good, Forsyth believed that we cannot know

anything of the nature of Jesus through merely intellectual

means, but only through his deeds.. Quite clearly he
wrote,

Theologically, faith in Christ means that the
person of Christ must be interpreted by

what that saving action of God in Him requires,

that Christ's work is the master key to
His person, that His benefits interpret
His nature.3

I take this to mean that, if the atonement requires us to
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speak of a special relationship with God, or even to declare

that Jesus had knowledge of such a relationship, then we
are justified in so doing. Otherwise we are limited by
his actual deeds, and, to a certain extent, by what he
said about them.

Forsyth certainly believed that the work of Jesus
compelled us to make both of the statements mentioned
above, that Jesus both had a special relationship with
God and that he was conscious of such a relationship.

He would not, however, go beyond those simple statements
in an effort to psychoanalyze Jesus.
Jesus believed in His Sonship for reasons
entirely between His Father and Himself,
for reasons quite past us. We believe in
the Father because of Christ; why He believed
in the Father He has not told us.
Thus, if our doctrine of atonement through the death of
Jesus requires that we affirm Jesus' divine sonship and

his own self-consciousness of that sonship, it does not
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thereby permit us to explain that sonship completely,

nor require that we state clearly what Jesus thought about

the subject. This was basically Pauline doctrine, and

Forsyth was quite ready to accept that, but he believed the

Pauline doctrine to be in all essentials identical with

the doctrine of the church of his day, and that means with

that of the carliest Christians. This in turn he believed

to have behind it the words or at least the authority of

Jesus himself. |
By this means, then, Forsyth found his authority for

what he affirmed about Jesus' own self-consciousness.

(i) We can only make statements about Jesus' interior

life by drawing conclusions from his deeds; (ii) his

deeds, by which we mean his atonement, require us to

assume a special God-consciousness; (iii) this conclusion

1s that of the primitive church; (iv) the primitive

church had behind it the implicit or explicit authority

of Jesus himself. Pauline Christianity could not have

existed without Jesus' authority. Had Paul so changed the

face of the primitive faith as liberal Christianity in

the nineteenth century seemed to think, he could not

have won what appears‘to be the almost unanimous approval

of all segments of the ancient church. (It is worth noting

at this point that Forsyth appealed to one whose_name‘

was used freely by those Forsyth considered to be liberal,

and appealed to him for support against the liberals-of

England. "Extreme critics' had in his view exploited the

words of Harnack for their own ends.
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He says, "What belongs to the Gospel as
Jesus preached it, is not the Son but the
Father alone." TIn quoting these words it
1s common to overlook the important
qualification, "As Jesus preached it."

Now what Jesus preached was but part of the
whole Gospel...In respect of Harnack's
meaning, the author puts himself right

in the sentence following that I have quoted,
where so many stop and do him wrong: He
goes on "Jesus belongs to his Gospel not

as a part of it, but as its embodiment."37)

In adopting an essentially Pauline view in this matter,
Forsyth saw himself as yielding to the same authority to
which Paul had yielded. He was certain that "for Paul,
the Gospel of Christ was not only a Gospel which treated
of Christ, but one which proceeded from Christ.”38 He was
convinced that the Gospel he himself preached was the same
Gospel of Jesus Christ, proceeding from his work and resting
on his authority.

We have already noted that the boundaries of 1ife and
death were not so insuperable to Forsyth as they sometimes
seem to us. He believed that the work of the Gospel went
on after death; that there were conversions taking placev
on the other side; that Christians ought to pray for the
dead if only because such prayers maintained the communion
of the saints on earth. It is hardly surprising that
he should not distinguish between a Gospel authority which
rested on the words of Jesus of Nazareth and an authority

based on the spiritual work of a risén énd exalted Chrisf.
The personality of Jesus was one, whether in the flesh
or without it, for personality is to be defined in relational

terms, not ontological. Because '"He held a relationship to
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God as Father that never existed in any man before,"
Forsyth could go on to say that "this relationship
constituted His personality.”39 ’This personality was
what gave to the New Testament, and to modern evangelical
theologians, their authority for whatever they understood
of the mind of Christ. o |

It is said that a hypnotized subject, while under the
influence of the hypnotist, cannot be made to do things
which, in a normal state, he or she would consider to be
immoral or even embarrassing. Presumably this is because the
governing principle of a person's personality does not
""retire" merely because of an altered state of consciousness.
In the same way we can understand what Forsyth was arguing
in respect to the self-consciousness of Jesus. If the
divine Son were to enter a new or altered state of
consciousness (e.g. the human situation) he would not
on that account lose what is essentially his own nature and
being. Even if he were not completely aware of the
special nature of his calling, he would still be governed
by the essence of that relationship. Forsyth would
argue that Jesus was probably not aware in toto of the
divinity he possessed; but he was able to act on the
assumption that there was nevertheless something very special
about his relationship to God. The really essential
nature was that which existed before the incarnation, and
the important sacrifice was that which was made in eternity.

Since this is so, Jesus' essential divinity lay in his
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making his will to coincide with the will of the Father.

It is not enough for Christian purposes

that the Father should send; it is

equally necessary that the Son should

come, and that the one will should be

as original and spontaneous as the other.40
In the unity of will is to be found the essential oneness
of Father and Son, and the degree of self-consciousness
necessary to sustain this is relatively unimportant.
If the Son believes himself to be in a unique relationship
with the Father, and acts upon that belief, and if the
fact of the relationship leads him to makevhis will so
completely one with the Father's as to be indistinguishable
from it, then Forsyth feels justified in asserting the essential
divinity of Jesus. Whether Jesus would have asserted his
own divinity in these terms is no longer the determining
question.

We conclude, therefore, that Forsyth's view of Jesus'
self-consciousness lay in an area between extremes. He
would not accept the understanding éf Scripture which
posited every Johannine statement on the subject as
evidence of what Jesus thought of himself; nor would he
allow his critical faculty to override his devotion. The
act of renunciation which he believed to have taken place
in eternity, "before" time, meant that Jesus lived a human
life in the fullest sense. It also guaranteed that his
living of it would be in essential conformity to the
divine purpose. To live this kind of life, human yet

free from sin, meant that Jesus had to be aware of the
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special place he occupied to some extent. To live 1ife

as a human being meant, secondly, that he could not have been .
aware that this "special place" would always keep him safe
from moral disaster. Between these two poles--the knowledge
he must have had and the knowledge he could not have

had--lies a vast area of psychology which Forsyth aid

not probe. Of one thing Forsyth always seems assured, and
that is that the superhuman, in the sense of being
incompatible with true humanity, had no place either in the
life or in the self-consciousness of Jesus. The superhuman
which was such by being the achievement of a persdnality
completely in harmony with the will and purpose of the

divine being had its place in both. That Jesus knew
everything Forsyth denied; that he had insights which were

the result of his moral and spiritual development he

readily affirmed; that he came gradually to understand his
purpose in life, and communicated that purpose in part

at least to his disciples Forsyth had no doubt. This was

the "mystery of the Kingdom of God'"--the gradual unfolding

of the nature and work of Jesus to himself and to his

disciples. 1In Missions in State and Church Forsyth

quoted approvingly a poem which ended:
"The Cross shall lead the generations on."
He went on immediately to say,
But, strictly, it is not the Cross that leads
after all. That may mean but the method of

Jesus. It needs His secret. And His
secret is Himself. 41
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We may use one example of the way in which Forsyth
develops this thesis, that Jesus' secret consisted in
a gradual self-disclosure of his own nature and purpose.
We are familiar with two incidents in which Jesus, his
time of execution drawing closer, indicated that he had
expected somehow to avoid the inevitable betrayalland
death. 1In the Garden of Gethsemane Jesus prayed, '"Father,
if it be thy will, let this cup pass from me." According
to the Marcan tradition, when he was on the cross he uttered
what seems to have been a cry of despair. To draw from
these two incidents the belief that Jesus expected to be
delivered from death and was disappointed when he was not
would seem reasonable.

Forsyth, however, disagreed with this approach.
In Jesus' learning experience (for his experience was one
of learning), he learned that death was part of his total
ministry and that his moral development depended upon it.
The Letter to the Hebrews says that "he learned obedience
through what he suffered." Forsyth added that '"He had

seen death to be inevitable," and, because of the temper

of his enemies, '"now it is carried home to Him, how necessary
it was from within, from His Father. He must not escape
it.”42 This makes Forsyth's interpretation of the prayer
in Gethsemane plausible, and fits the New Testament
description of the change that seemed to come over Jesus
when his time in the garden was done. The words, '"Not my

will, but thine be done," are as important as those that
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precede them. When Jesus had finished his prayer, having
seen the moral as well as the historical inevitability of
the cross, he rose with a courage remarkably increased
and went out to face his accusers.

How, then, are we to explain the so-called "Cry of
Dereliction"? Are we to say that Luke or John have'giyen
a truer account of the final words of Jesus? If S0, we
must still ask why the Marcan words are recorded at all,
for they must certainly be genuine. Or can we say that
Jesus was merely'beginning the comforting process of
quoting from the 22nd psalm, a psalm which ends in triumph
and assurance?

Neither fits in with the theology of holiness which
Forsyth advocated. To interpret the cry of dereliction
as a cry of hopelessness or fear requires that we make
an assumption Forsyth was not prepared to make, and that is
that Jesus was no more than we might expect a good man to
be, or that he was totally unaware of any other relationship.
But if, as has been maintained, Jesus was profoundly
aware of ‘God's holy being and of his own absolute surrender
to the Father's holy will, then "it was not the darkness of
death, but the damnation in if fhat stfuck through him |
and turned His sadness to His passion.”43 As the blackness
of death closed in on him, Jesus realized not so much that
his faith had misled him as he did the awful horror of the
sin of the world, a sin that in effect set itself up in

opposition to the Absolutely Holy. I'f, then, with the
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Marcan tradition, we accept the cry of dereliction as
possibly the last intelligible words of Jesus, we can
nevertheless affirm the true divinity of one who, in
spite of the horror, accepted this route as the only way
to declare the holiness of God, and thus to rédeem Fhe
human soul. This is precisely what Forsyth does affirm,
and makes it clear at the same time that Jesus' awareness
of the vast pit between the sin of the world and the
holy God is what shows him to be divine.

There are indications in the Gospels that at times
Jesus not only anticipated a cruel death at the hands of
his enemies, but also believed that God would justify him
by raising him {rom the dead. There are, of course,
numerous critical problems in the verses that present
this evidence. Those that would eliminate from the New
Testament, however, all of those verses which portray
Jesus as speaking in this fashion, merely on the grounds
that Jesus could not have done so, would beg the question.
I'f Jesus spoke in this fashion we have no idea whét he had
in mind at the time, or what he thought of as '"Resurrection."
Forsyth was unwilling to involve himself in the critical
problems as such, though recognizing that not all of
the verses in question may in the long run be accepted
as genulne. His concerh was theologiéal; If Jesus spoke>
of resurrection, we ought to try to discover what he might

have been talking about. He wrote,
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Take the case of resurrection. We do not
get the full import of the idea of the
resurrection if we see in it only a
survival of personality, any more than if
we treat it as a mere reanimation.

Resurrection cannot be treated as a mere return to the

status quo antes. If Jesus himself so looked at it, and the

texts are not clear that that was what was in his mind, even
that would not justify us in accepting that idea without
further examination. Resurrection represents a break-
through rather than a return, a step forward rather than

a step backwards. If Jesus was conscious that such was

to be his justification and his reward, then he had reached

the highest possible point on the journey back to the throne,

the plcrosis of which Forsyth speaks 1n The Person and Place

of Jesus Christ.

5. The historicity of Jesus of Nazareth

We have already noted tﬁaf Forsyth treats of Jesus
and his work on two levels, the historic and the
suprahistoric. His interest is primarily in the latter,
and the sacrifice which he posits as having taken place
in eternity is what gives meaning and importance to the
sacrifice of Calvary. When the divine Son yielded himself
to the will of the divine Father, and took on himself the
form of a servant, he offered a sacrifice which made the
future history of Jesus of Nazareth both possible and

believable. The atonement took place on a Judean hillside,



225

but it was really something done beyond time and apart from
the merely local scene. In one of his most concise, yet
most important books, Forsyth wrote, '"The Crucifixion, of
course, is an hisforic fact, like Jesus, but the Cross,
the Atonement, like the Christ, is suprahistoric.”45 This
did not mean, obviously, that the atonement was non-histdric.
It meant that it was not subject to the analysis of the
historians in the same way as the birth, say, of Julius
Caesar. But the crucifixion certainly was. What would
escape the historian was the interpretation of the
historical material which was open only to faith. Forsyth
turned away from contemporary liberalism because it sought
truth in the lacts of the life of Jesus of Nazareth instead
of looking beyond to the eternal.
You will find people who say, "Let us have
the simple historic facts, the Cross and
Christ.'" That is not Christianity.
Christianity is a certain interpretation of
those facts.
He was afraid that a religion which put the emphasis on
the earthly life of Jesus of Nazareth would miss the heart
of an atonement which faced the world with the holy
nature of the eternal God. Jésus would become merely an
1llustration of God's way and not God's way itself.
Jesusvmust always be the message rather than the messenger.
When a writer speaks as highly and as movingly of
.the divinity of Jesus as Forsyth does, he may find it
difficult»to convince his readers that he is equally

concerned with the humanity. This is sometimes a problem
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for the reader of Forsyth. When, in the glowing language

of The Person and Place of Jesus Christ, the author speaks

of "plerosis'", the gradual return to divinity of the
Christ who had left it behind, what does he imagine. to
be the psychological process at work? The answer is that
he is not concerned with the psychological process at all.
His "picture" of Jesus is of a man supremely dedicated
to the Father's will, so much so that he knows himself
to be quite special in relation to the Father. The
process he calls '"plerosis'" is not a psychological process
at all. It goes on at the deeper spiritual level that we
have observed on more than one occasion already.
Not the man Jesus was perfected, but the
Saviour, not the moral character so much

as the work possible only to that
character.

Forsyth does not envisage, then, a man who was
becoming better in every way, but a moral relationship
with God which was, whether the man Jesus knew it or not,
was fully aware of it or not, becoming more and more what
it was intended to be. But the process depended on the fact
of there being a man called Jesus Qf Nazareth whose own
moral growth was lived on a parallel plane. It is impossible
to conceive that Forsyth could have meant that an evil
man might have produced or borne the Saviour. Indeed he is
quite specific on this point, that the man Jesus too was
growing and developing. The quotation above is typically

Forsythian exaggeration, for he wrote just before it:
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To these questions the apostles give a
certain answer. He grew as Saviour. He
developed as Redeemer. He grew in his
vocation rather than in his position,
more even than in character...He learned
a redemptive obedience--not indeed to
acquire its nature, but to unfold its form
as the crisis deepened.48
Only to such a character as that can one attribute the
divinity of which Forsyth speaks; but only to a character
such as that can the work of redemption belong.

Such comments simply add weight to the fact that
Forsyth held the historicity of Jesus of Nazareth to be
absolutely essential to the atonement. There could have
been no theology of the cross without the judicial
execution of a living man of such character. That Jesus
lived and died was the bedrock upon which Forsyth's faith
was founded, and without which his theology could not have
been formdlated. Forsyth was no abstract artist, developing
a beautiful mythology without roots in the soil of
human history.

Having said that, we must also say that it is true that
the importance of the historical Jesus lies most of all
in the fact that he existed. Forsyth insists that he
was born, but is not concerned with the manner or miraculous
nature of that birth. The ancient church used both the
doctrine of the Virgin Birth and that of the Pre-existence
of Christ to explain his work énd peréon, but Forsyth beliéved
that, since the former no longer possessed its power, we must
put more emphasis on the second. Indeed the Virgin Birth by

49

itself could give us a merely Arian theology. Nor does



he lay as much stress on the resurrection of Jesus as he
does on the Cross, since the latter is an historical
event in a sense that the former is not.

In the samé manner he avoids the words of Jesus to
back up his statements, except on rare occasions. We
have already noted that for him the apostolic witness to
thé work of Christ was of far more significance than the

ipsissima verba of Jesus. The historical ingredients of

Jesus' life could be accepted without comment because
they were significant chiefly because they showed that
Jesus was an actual person. They were all, however, open
to the criticism of the scholars, and Forsyth was content
to leave it at that. But the Cross the scholars could
not touch, and it was here that his interest chiefly

lay. Since the "Cross" meant not simply the fact that
Jesus of Nazareth was executed ( a fact of history) but
that God had atoned the sin of the world (not a fact of
history at all) Forsyth could concentrate his efforts at
that point, and accept the restrained dicté of the
scholars and critics without fear. Suggestions that Jesus
might have been a myth or an invention of his time were
unacceptable to Forsyth.

Jesus of Nazareth, then, lies at the heart of the

theology of P.T.Forsyth. The historical facts of his 1life

might be scanty, but at some point of history a man called

Jesus, believing himself to be related to God as no
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human being had ever been before, was executed by the Romans

with the connivance of local religious leaders. These



229

thought that they had silenced a heretic and a critic,

but the world has discovered that Jesus was the true victor.
The witness of the apostles and the experience of believers
has ever since declared him to be right, and through his
'sacrifice the future of mankind has been changed. The

holy God has reached out to a sinful world and has established
his righteous reign at the heart of the same world.
Ultimately those who will respond to that holiness will
discover a new relationship with God impossible without
Jesus of Nazareth, and the whole world will be remade

in his image.

This is the grand design of God in his holiness,
which is "beyond our definition, for it is God the holy;
and we cannot define a person, far less the absolute
Person." Forsyth goes on to say:

{ﬁoliness] is not simply His perfection

either in thought or act. Its appeal is

to something beyond both mind and will.

It carries us deeper into God and man.

We cannot define it, we can but realise

it. And, as it is the 1last reality,

we can but realise it in the last and

highest energy of the soul. It is that in

God which emerges upon us and comes home

to us only in our worship. It changes that

worship from dull abasement before God's

power, or dumb amazement at the wealth of

His nature, to the deepest adoration of

what He personally is, and is for us.>50
This was what Forsyth believed he could teach his

generation by fixing their eyes on Jesus Christ and his

work.
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Dehney, James, War and the Fear of God, p.29. Cited
in Berton P., The Comfortable Pew (Toronto: McLelland
and Stewart, 1965), p.31.

Forsyth P. T., The Soul of Prayer (London: Independent
Press, 1949), p.74. ‘

Cruciality, p.78.

Ethic, p.128.
Missions, p.334.
Ethic, p.56.

Justification, p.127.

CHAPTER II: Atoning for Sin etc.

10.

Missions, p.70.
Chapters 1 and 2.
Work, p.110.

Forsyth P. T., Marriage, its Ethic and Religion
(London: Hodder and Stoughton, n.d.), p.5.

Denney, Atonement, p.54.

Justification, p.151.

Dale, Atonement, p.391.

Justification, p.138. Emphasis mine.

p.139,

This takes into account the distinction of Hebrew
sacrifices into two types: '"covenant-sacrifices"

and "taboo-sacrifices'". An atonement sacrifice would
be of the latter type. It drew its effect from the
ministration of the priest, but involved the
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W. Robertson, Lectures on the Religion of the

11.
12,
13.
14.
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17.
18.
19.
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21.
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23.
24.
25.
26.
27.
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Semites (London: A. § C. Black,1927).

Cruciality, p.22.

p.102.
p.18.
Missions, p.67.

Revelation, p.12.

Justification, p.187.

p.184.
Work, p.202.

Justification, p.74.

Cruciality, p.16.

Justification, p.28.

p.60.
p.o61l.
Work, p.l1l16.

Person and Place, p.200.

p.204,

Cruciality, p.viii.

Work, p.133.

Cruciality, p.40.

2 Corinthians 5:19.
Ethic, p.v.

Work, p.100.

p.111.
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Hebrews 12:2 (KJV).

ibid. (RSV).
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Justification, p.93.

Brown, Prophet, p.66.

Person and Place, p.5. Emphasis mine.

p.40.

Ignatius is responsible for the comment in Adv. Haer.,
"The ruler of this age was deceived by the virginity
of Mary, her child-bearing, and the death of the
Lord."(19). Gregory of Nyssa is supposed to have been
the first to take the idea of '"deception' and write
of the "hook hidden beneath the form of human flesh
...to lure on the prince of this age...that then

the divinity which lay beneath might catch him and
hold him fast with its hook.. . (Oratio Catechetica).
See Bettenson, Henry, Documents of the Christian
Church (Oxford: The University Press, 1963), p.34.

Kant, Immanuel, The Metaphysics of Ethics, 3rd. ed.
(Edinburgh: T. § T. Clark, 1886), p.3.

Aul€n, Gustav, Christus Victor (New York: Macmillan
and Co., 1951), pp.4-7.

Cave, Sydney, The Doctrine of the Work of Christ
(London: The University of London Press, 1937).

"These metaphors show this, at least, that no age of
the church has believed in a merely subjective
atonement.'" Strong A.H., Systematic Theology
(Philadelphia: The Judson Press, 1907), p.747.

Anselm, Cur Deus Homo? (Edinburgh: John Grant,
1909), I.ix.(p.19).

Grotius, primarily a jurist, was caught in the
controversies of his day, and suffered for it. His
use of the word acceptilatio implied that he

would not allow that Jesus was punished for mankind's
sin, but that he offered an equivalent suffering

for it.

Dickens, Charles, Oliver Twist (Oxford: The University
Press, 1966), p.354. "If the law supposes that,"

said Mr. Bumble, squeezing his hat emphatically in
both hands, '"the law is a ass, a idiot."

Rashdall, Hastings, The Idea of Atonement in
Christian Theology (London: Macmillan and Co., 1919),
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See above, p.54, note #13.
Campbell, Atonement.
p.19.

Gerrish B. A., Tradition and the Modern World
(Chicago: University Press, 1978), p.380.
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Campbell, Atonement, p.76.

p.xvi.

p.158.

Pfleiderer, Otto, The Development of Theology in

Germany since Kant and its Progress in Great Britain
since 1825, p.382. Quoted in Gerrish, p.95.

Gerrish, p.98.
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Dale, Atonement.
p.372.

p.383.

Work, p.xxxii.
p.18.

This is the title of Chapter 2 in The Work of Christ.
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""So much of our orthodox religion has come to talk
as though God were reconciled by a third party."
Work, p.82.

Hughes, Thomas Hywel, The Atonement. Modern Theories
of the Doctrine (London: George Allen and Unwin Ltd.,
1949), p.38.
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Work, p.207.

Work, p.226.

CHAPTER TII: The Concept of solidarity
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14.
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16.

See Max Weber, The Protestant Ethic and the Spirit
of Capitalism (New York: Charles Scribner's Sons,
1930). This discussion has spawned a most extensive
literature. 1 refer only to two others: Tawney R.H.,
Religion and the Rise of Capitalism (New York:
Harcourt, Brace and Co., 1926) criticizes some aspects
of Weber's theory but agrees that individualism is

a product of the Calvinist wing of the Reformation.

A smaller and more limited discussion by Winthrop

S. Hudson, '"Puritanism and the Spirit of Capitalism"
in Church History, Vol. xviii (March, 1949) in '
part tries to repudiate both approaches.,

Revelation, p.41.
Work, p.95,
p.100.

p.114.

p.119.

p.120.
Sacraments, p.53.
Revelation, p.34.
p.35.

Work, p.77.
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Work, p.151.
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Missions, p.46.
Work, p.94.
p.86.

Cruciality, p.79.

Person and Place, p.9.

Sacraments, p.196.

Cruciality, p.39.

Person and Place, p.261.

Authority, p.117.
p.117.
Person and Place, p.309. Forsyth argued that a God

who could not take human form and finitude was less
than an infinite God. <

Cruciality, p.68.

Although Forsyth qualified this sinlessness by
insisting that Jesus could not have known that he
was unable to sin. p.301. See Chapter VII of this
thesis, ,
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p.206,
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Forsyth P. T., Faith, Freedom and the Future (London:
Hodder and Stoughton, 1912), p.x1iv.
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Calvin J., Institutes of the Christian Religion,
Library of Christian Classics, ed. John T. McNeill
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Walker, Williston, A History of the Christian Church
(New York: Chas. Scribner's Sons, 1947), pp.398-90.

Berkouwer G. C., Divine Election (Grand Rapids:
Wm. B. Eerdmans Publishing, 1960), p.175.

Calvin, III.XXIII,7, p.955. Emphasis mine.
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p.358.

p.359. This is basic to his argument in Faith,
Freedom and the Future, as well as elsewhere,

Barth K. Church Dogmatics (Edinburgh: T. § T.
Clark, 1957),Vol. 11, second part, p.317.

Authority, p.357.
p.359.

Maury, Pierre, Predestination (London: S.C.M.Press,
1960).

p.ol.
p.70.

Faith, Freedom, p.125.

Ethic, p.120.
Authority, pp.149, 154,
p.159.

Forsyth P. T., The Charter of the Church (London:
Alexander and Shepheard, 1896).

p. 41.
p.41.
p.63.

The Work of Christ.

p.95. Emphasis mine.

Sacraments, p.61. Emphasis Forsyth's.
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p.222.

Work, p.161.
p.161.

Revelation, p.35.

Authority, p.131.
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Charter, p.v.

Justification, p.55.
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p.167,.
p.23.

Justification, p.99.

p.2.
p.13. In The Principle of Authority he had argued

that liberty must be subjected to the Gospel. He
wrote: '"We look to an electorate in no form, but to
an Elector, His choice, His historic gift, and

His Holy Spirit in His Church..." p.234.

Justification, p.10.

Charter, p.89.
Ethic, p.32.
p.65.

p.79.

p.37.

p.75.

Justification, p.12.

Revelation, p.27.

Ethic, p.68.

Person and Place, p.225.

Cruciality, p.96.

Missions, p.88.

Sacraments, p.94.

Work, p.21.

Justification, n.181.

Cruciality, p.23.

Ethic, P.163.
Missions, p.52.

Justification, p.132. The '"present situation" was,
of course, the first World War.
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44, p.176.
45. p.176.
45, p.17¢6.

CHAPTER V: The Life with Christ

1. Sacraments, p.195.

2. See p.116 above, notes #9 and #10.

3. Sacraments, p.196.

4, I refer, of course, to Kierkegaard's distinction
between the aesthetic and the ethical.

5. Sacraments, p.177.

6. In Positive Preaching he wrote, "The real presence

of Christ crucified is what makes preaching." p.55.

7. John Courtney Murray S.J. defines '"opus operans" as
"originally the activity of the minister and later
widened to include the activity of the recipient."
Opus operatum he defines as a phrase coined . to
""designate the sacramental rite itself in
contradistinction from the opus operans..."

Ferm V., Encyclopedia of Religion (New York: The
Philosophical Library, 1945).

8. Sacraments, p.296.
9. Murray J.C., article on "opus operatum"; in Ferm,
p.549.

10. In Sacraments, chapter xii, and in Faith, Freedon,
chapter ix, Forsyth expands on the cContribution of
Congregationalism in particular and on the sacramental
nature of the Eucharist.

11. Sacraments, p.xvi.

12, p.141.
13. p.142.
14. p.133.
15. p.141.

16. p.150.
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Person and Place, p.244.

Forsyth P. T., The Soul of Prayer (London: Independent
Press, 1949), p.24.
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p.17.
p.60.
p.92.

Revelation, p.71.

Justification, p.221.

Forsyth P. T., This Life and the Next (Boston:
Pilgrim Press, 1948), p.59.

Exodus 20:31-32.
Isaiah 6:5.
Romans 9:3.
This Life, p.37.

Barry F. R., The Atonement (Philadelphia: J. B.
Lippincott Co., 1968), p.172.

Cruciality, p.79.

Revelation, p.15.

Person and Place, p.243.

Charter, p.43.
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Justification, p.219.

Cruciality, p.27{
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CHAPTER VI: Christ and the Scriptures
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Sacraments, p.13.

Revelation, p.79.

Person and Place, p.160.

Charter, p.72.

Forsyth P. T., Rome, Reform and Reaction (London:
Hodder and Stoughton, 1899), pp.68-69.

Faith, Freedom, p.12.

Barth K., The Epistle to the Romans (London:
Oxford University Press, 1933), p.29.

Z2 Corinthians 5:16.
2 Corinthians 12:2-5.

Barth, Romans, p.30.

Kierkegaard S., Fear and Trembling (New York:
Doubleday and Co., 1954), p.64.
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Cruciality, p.12.

Sacraments, p.76.

Work, p.55.

Revelation, p.103.

Forsyth uses the word "Bible" for what might more
appropriately be called the New Testament. The
Bible as a whole is undoubtedly his Scripture,
but his focus lies of necessity in the events of
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the last week of the life of Jesus. The 01d
Testament, therefore, is understood to find its
meaning in the Gospels; the justification of the
epistles and Apocalypse is that they '"flesh out"
the meaning of the story of the Gospels.

Revelation, p.108.

Sacraments, p.35.

2 Corinthians 5:16.

Justification,lp.157.

Faith, Freedom, p.1(note).

I't is not even certain how, on the basis of the
above statement, Forsyth could speak of the 01d
Testament as the "Word", although without any
doubt he treated it as part of the Bible.

Charter, p.88.

Justification, p.206.

Authority, p.127.
p.80.
p.81.

Faith, Freedom, p.4.

Missions, p.146.

Person and Place, p.49.

Revelation, p.135. This same sentence is found in

Person and Place, p.15.

Ethic, p.52.
Mark 4:10-12 and parallels.

Matthew 16:17.
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1 Corinthians 5 gives us an excellent example of this.

Here Paul deals with a specific ethical problem in

such a way as to use all of the above techniques.
Yet his chief goal remains the same: to allow his

readers so to come in touch with God as to measure

their conduct by his holiness.
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John 21:31.
Work, p.154.

Charter, p.50.

CHAPTER VIT: Some Christological Questions
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Matthew 24:36.

Mark 7:10. Properly speaking, those passages in
which Jesus refers to Moses' authorship apply only
to the passages cited. It is a reasonable
assumption, however, that Jesus considered Moses
to be the author of the Pentateuch as a whole.

Person and Place, p.223.

Baillie D. M.,God was in Christ (New York: Chas.
Scribner's Sons, 1948), pp.95-98.

Baillie quotes from Temple, William, Christus
Veritas where a similar critique is offered.

Baillie, p.96.
p.97.

Person and Place, p.3009.
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Hebrews 5:8.

Person and Place; p.302.
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This Life, p.29.

Person and Place, p.319.

p.333. Emphasis Forsyth's.

Barth K., The Faith of the Church (London:
Collins, 1960), p.35.

Kierkegaared S.,Philosophical Fragments (Princeton:
The University Press, 1936), chaps. 4 and 5.
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Cruciality, p.58.

Missions, p.82.
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