The Personand W K7
of the Holy Spirit s

B. B. Warfield

.-.-'ﬂl'-



The Person and Wor &
of the Holy Spirit s

B. B. Warfield




The Person and Work of the Holy
Spirit

by B. B. Warfield

Table of Contents

1. Old Testament Religion - Psalm 51:12

2. The Conviction of the Spirit - John 16:8-11

3. The Outpouring of the Spirit - Acts 2:16,17

4. The Leading of the Spirit - Romans 8:14

5. The Spirit's Testimony to our Sonship - Romans 8:16
6. The Spirit's Help in our Praying - Romans 8:26,27

7. The Spirit of Faith - 2 Corinthians 4:13

8. New Testament Puritanism - 2 Corinthians 6:11 - 7:1
9. Spiritual Strengthening - Ephesians 3:16

10. The Sealing of the Holy Spirit - Ephesians 4:30

11. The Way of Life - Titus 3:4-9

12. The Love of the Holy Spirit - James 4:5
13. The Spirit of God in the Old Testament
14. Regeneration



15. The Work of the Spirit in Salvation

OLD TESTAMENT RELIGION

Psa. 51:12: "Restore unto me the joy of thy salvation."

"and David said unto Nathan, I have sinned against the Lord. And
Nathan said unto David, The Lord also hath put away thy sin." It may
almost seem that David escaped from his crime too easily. We may read
the narrative and fail to observe the signs of that deep contrition which
such hideous wickedness when once recognized surely must engender.
There is the story of the sin drawn in all its shocking details. Then Nathan
comes in with his beautiful apologue of the ewelamb, and its pungent
application. And then we read simply: "And David said unto Nathan, I
have sinned against The Lord. And Nathan said unto David, The Lord
also hath put away thy sin." After that comes only the story of how the
child of sin was smitten, and how David besought the Lord for its life and
finally acquiesced in the Divine judgment. One is apt to feel that David
was more concerned to escape the consequences of his sin than to yield to
the Lord the sacrifices of a broken and a contrite heart. Does it not seem
cold to us and external, David's simple acknowledgment of his sin, and
the Lord's immediate remission of it? We feel the lack of the
manifestations of a deeply repentant spirit, and are almost ready, we say,
to wonder if David did not escape too easily from the evil he had wrought.

It is merely the simplicity of the narrative which is deceiving us in this.
The single-hearted writer expects us to read into the bare words of
David's confession, "I have sinned against the Lord," all the spiritual
exercises which those words are fitted to suggest and out of which they
should have grown. And if we find it a little difficult to do so, we have only
to turn to David's penitential Psalms, to learn the depths of repentance
which wrung this great and sensitive soul. One of them —perhaps the
most penetrating portrayal of a truly penitent soul ever cast into human



speech—is assigned by its title to just this crisis in his life; and I see no
good reason why this assignment need be questioned. The whole body of
them sound the depths of the sinful soul's self-torment and longing for
recovery as can be found nowhere else in literature; and taken in
sequence present a complete portrayal of the course of repentance in the
heart, from its inception in the rueful review of the past and the
remorseful biting back of the awakened heart, through its culmination in
a true return to God in humble love and trusting confidence, to its issue
in the establishment of a new relation of obedience to God and a new
richness of grateful service to Him.

Let us take just these four, Psalms 6, 38, 51,32. In Psa. 6 sounds the note
of remorse—it is the torment of a soul's perception of its sin that is here
prominently brought to our most poignant observation. In Psa. 38, the
note of hope—not indeed absent even from Psa. 6—becomes dominant
and the sorrow and hatred of sin is coloured by a pervasive tone of relief.
In Psa. 51, while there is no lessening of the accent of repentance there is
along with the deep sense of the guilt and pollution of sin which is
expressed also a note of triumph over the sin, which aspires to a clean
heart and a steadfast spirit and a happy service of God in purity of life.
While in Psa. 32, the sense of forgiveness, the experience of joy in the
Lord, and the exercises of holy and joyful service overlie all else. Here we
trace David's penitent soul through all its experiences; his remorseful
contemplation of his own sin, his passionate reaching out to the salvation
of God, the gradual return of his experience of the joy of that salvation,
his final issuing into the full glory of its complete realization.

In some respects the most remarkable of this remarkable body of pictures
of the inner experiences of a penitent soul, is that of Psa. 51. It draws
away the veil for us and permits us to look in upon the spirit in the most
characteristic act of repentance, just at the turning point, as it deserts its
sin and turns to God. Here is revealed to us a sense of sin so poignant, a
perception of the grace of God so soaring, an apprehension of the
completeness of the revolution required in sinful man that he may
become in any worthy sense a servant of God so profound, that one
wonders in reading it what is left for a specifically Christian experience to
add to this experience of a saint of God under the Old Testament



dispensation in turning from sin to God. The wonderful depth of the
religious experience and the remarkable richness of religious conception
embodied in this Psalm have indeed proved a snare to the critics. "David
could not have had these ideas," says Prof. T. C. Cheyne, brusquely; and,
indeed, the David that Prof. Cheyne has constructed out of his imaginary
reconstruction of the course of religious development in Israel, could not
well have had these ideas. These are distinctively Christian ideas that the
Psalm sets forth, and they could not have grown up of themselves in a
purely natural heart. And therein lies one of the values of the Psalm to us;
it reveals to us the essentially Christian type of the religion of Israel; it
opens to our observation the contents of the mind and heart of a Spirit-
led child of God in the ages agone, and makes us to know the truly
Christian character of his experiences in his struggle with sin and his
aspirations towards God, and thus also to know the supernatural leading
of God's people through all ages.

For consider for a moment the conception of God which throbs through
all the passionate language of this Psalm. A God of righteousness who will
not look upon sin with allowance; nay, who directs all things, even the
emergence of acts of sin in His world, so that He may not only be just, but
also "may be justified when He speaks and clear when He judges." A God
of holiness whose Spirit cannot abide in our impure hearts. A God of
unbounded power, who governs the whole course of events in accordance
with His own counsels. But above all, a gracious God, full of
lovingkindness, abundant in compassion, whose delight is in salvation.
There is nothing here which goes beyond the great revelation of Ex. 34:6,
"a God full of compassion and gracious, abundant in lovingkindness and
truth; keeping lovingkindness for thousands, forgiving iniquity and
transgression and sin." Indeed the language of the Psalm is obviously
modelled on this of Exodus. But here it is not given from the lips of
Jehovah, proclaiming His character, but returned to us from the heart of
the repentant sinner, recounting the nature of the God with whom he has
to do.

And what a just and profound sense of sin is revealed to us here. The
synonymy of the subject is almost exhausted in the effort to complete the
self-accusation. "My transgression, my iniquity, my sin;" I have been in



rebellion against God, I have distorted my life, I have missed the mark; I
have, to express it all, done what is evil in Thy sight—in the sight of Thee,
the Standard of Holiness, the hypostatized Law of Conduct. And these
acts are but the expression of an inner nature of corruption, inherited
from those who have gone before me; it was in iniquity that I was born, in
sin that my mother conceived me. Shall a pure thing come from an
impure? Nay, my overt acts of sin are thought of not in themselves but as
manifestations of what is behind and within; thrown up into these
manifestations in act, in Thine own ordinance, for no other cause than
that Thy righteous condemnation on me may be justified and thy
judgment be made clear. For it is not cleanness of act merely that Thou
dost desire, but truth in the inward parts and wisdom in the hidden parts.
Obviously the Psalmist is conceiving sin here as not confined to acts but
consisting essentially of a great ocean of sin within us, whose waves
merely break in sinful acts. No wonder the commentators remark that
here we have original sin "more distinctly expressed than in any other
passage in the Old Testament." Nothing is left to be added by the later
revelation in the way of poignancy of conception—though much is, of
course, left to be added in developed statement.

Accordingly, the conception of the radicalness of the operation required
for the Psalmist's deliverance from sin, is equally developed. No surface
remedy will suffice to eradicate a sin which is thus inborn, ingrained in
nature itself. Hence the passionate cry: Create—it requires nothing less
than a creative act—create me a clean heart— the heart is the totality of
the inner life;—and make new within me a constant spirit—a spirit which
will no more decline from Thee. Nothing less than this will suffice—a total
rebegetting as the New Testament would put it; an entire making over
again can alone suffice to make such an one as the Psalmist knows
himself to be—not by virtue of his sins of act which are only the
manifestation of what he is by nature, but by virtue of his fundamental
character—acceptable to Him who desires truth in the inward part; nay,
nothing less than this can secure to him that steadfastness of spirit which
will save his overt acts from shame.

Nor does the Psalmist expect to be able, unaided, to live in the power of
his new life. One of the remarkable features of the doctrinal system of the



Psalm is the clear recognition it gives of the necessity, for the cleansing of
the life, of the constant presence and activity of the Holy Spirit. "Take not
thy holy Spirit from me and uphold me with a spirit of willingness." Thine
to lead, mine to follow. Not autonomy but obedience, the ideal of the
religious life. The operations of the Holy Spirit in the sphere of the moral
life, the ethical activities of the Spirit, His sanctifying work, are but little
adverted to in the Old Testament, and when alluded to, it is chiefly in
promises for the Messianic period. Here, David not merely prays for them
in his own case, but announces them as part of the experience of the past
and present. His chance of standing, he says in effect, hangs on the
continued presence of the Holy Spirit of God in him; in the upholding
within him thereby of a spirit of willingness.

Thus we perceive that in its conception of God, of sin, of salvation alike,
this Psalm stands out as attaining the high-water mark of Old Testament
revelation. It was by a hard pathway that David came to know God and
himself so intimately. But he came thus to know both his own heart and
the God of grace with a fullness and profundity of apprehension that it
will be hard to parallel elsewhere. And it was no merely external
knowledge that he acquired thus. It was the knowledge of experience.
David knew sin because he had touched the unclean thing and sounded
the depths of iniquity. He knew himself because he had gone his own way
and had learned through what thickets and morasses that pathway led,
and what was its end. And he knew God, because he had tasted and seen
that the Lord is gracious. Yes, David had tasted and seen God's
preciousness. David had experience of salvation. He knew what salvation
was, and He knew its joy. But never had he known the joy of salvation as
he knew it after he had lost it. And it is just here that the special
poignancy of David's repentance comes in: it was not the repentance of a
sinner merely, it was the repentance of a sinning saint.

It is only the saint who knows what sin is; for only the saint knows it in
contrast with salvation, experienced and understood. And it is only the
sinning saint who knows what salvation is: for it is only the joy that is lost
and then found again that is fully understood. The depths of David's
knowledge, the poignancy of his conceptions—of God, and sin, and
salvation—carrying him far beyond the natural plane of his time and the



development of the religious consciousness of Israel, may be accounted
for, it would seem, by these facts. He who had known the salvation of God
and basked in its joy, came to know through his dreadful sin what sin is,
and its terrible entail; and through this horrible experience, to know what
the joy of salvation is— the joy which he had lost and only through the
goodness of God could hope to have restored. In the biting pain of his
remorse, it all becomes clear to him. His sinful nature is revealed to him;
and the goodness of God; his need of the Spirit; the joy of acceptance with
God; the delight of abiding with Him in His house. Hence his profound
disgust at himself; his passion ate longing for that purity without which
he could not see God. And hence his culminating prayer: "Restore unto
me the joy of Thy salvation."”

THE CONVICTION OF THE SPIRIT

Jno. 16:8-11:—"And he, when he is come, will convict the world in respect
of sin, and of righteousness and of judgment: of sin, because they believe
not on me; of righteousness, because I go to the Father, and ye behold me
no more; of judgment, because the prince of this world hath been
judged."”

These chapters which contain the closing discourse of Christ to His
disciples are wonderingly dwelt upon by every Christian heart, as the
deepest and richest part of the riches of this Gospel. That we may obtain
an insight into the marvellous words which we take as the subject of our
meditation to-day, it is essential for us to realize the setting which our
Lord gave them in the midst of this discourse. He had described to His
disciples the conditions of their life, in continuous union and communion
with Him, purchased as they were by His death for them and elevated to
the lofty position of His special friends from whom He withholds nothing
—not even His life itself. Then He had opposed to this picture of their
exaltation, a delineation of their condition in the world, opposed and
hated and persecuted and slain; while they, on their part, were to bear
quietly their witness, endure their martyrdom, and trust in their
Redeemer. But was this all? Were they condemned to a hopeless witness-



bearing through all

the coining years, while the world triumphed over them and in them over
their crucified Lord? What an end to the hope they had cherished that
this was He who should redeem Israel!

No, says the Lord, not the world but they were to win the victory; the
laurel belongs by right not to Satan's but to His own brow. But we will not
fail to notice the air of reproof with which He opens the section of His
discourse which He has consecrated to an exposition of the victory over
the world which He intended that they—as His— should win. "But now,"
he says, "I am going to Him that sent me, and no one of you asketh me,
'Whither goest thou?', but because I said these things to you, sorrow hath
filled your hearts." They had, indeed, expected Him to redeem Israel. It
was therefore that they had given Him their trust, their love; that they
had left their all to follow Him. But now sad days had come; and they saw
their trusted Lord on the eve of giving Himself up to death. Was not this a
dashing of their hopes? And had they, then, been so long time with Him
and had not learned that the Father had ten myriads of angels who were
encamped about Him and who would bear up His every footfall lest by
chance He might dash His foot against a stone? Nay, that He had Himself
power to lay down His life and to take it again? How could they look upon
this coming death as an interference with His plans, the destruction of
their hopes, and so sorrow as those without hope, instead of rejoicing as
those who see the bright promise of the coming day in the east?

On the lines of these needs of the babes with which He had to deal, our
Lord disposes His comforting words. The sorrow of their hearts He
deprecates, not merely because He might expect them to rejoice like
friends in His approaching departure to the higher and better life, but
because He might expect them, after so much that He had done in their
sight and spoken in their hearing, to have confidence in His mission and
work, and to know that the power of Satan could not prevail against Him.
What a spectacle we see here! The Master girding Himself for His last
stroke of battle with the joy of victory in His eyes, while His surrounding
friends are with streaming tears anointing Him for burial! He plants His
foot firmly upon the steps of His Eternal Throne; and they smite their
breasts with the sorrowful cry, " We had hoped that thou mightest have



been He that should have redeemed Israel!" No wonder that He gives
them the loving rebuke, "But now I go my way to Him that sent me,"— to
Him that sent me; on the completion of His work, then; not as balked,
defeated,—"and no one of you asketh me ' Whither goest thou?', but
because I have said these things sorrow hath filled your hearts."

Note how our Lord presses forward His personality here. "But I tell you
the truth "— none of you has asked me, but I lovingly volunteer to tell
you,—"It is good for you that I go away." This departure is not a forced
one, by way of defeat and loss; it was planned from the beginning and is
part of the great plan by which I am to redeem not only Israel but the
world. Note the emphatic "I": "It is good for you that / go away." Why this
emphasis? Because there is another to whom this work has been
committed and whose offices are necessary for the consummation of the
work. "Because unless I go, the Helper will not come to you; but if I go, I
will send Him to you; and it is He who, on His coming, will convict the
world as to sin, and as to righteousness and as to judgment." Let us
observe:—

I. That Christ proclaims the victory. EL That He announces the agent
through whose holy offices the victory will be realized in the world. 1_U.
That He describes the manner in which the victory will be realized—by
convicting the world.

IV. That He names the three elements in which this conviction takes
effect—sin, righteousness and judgment. And finally,

V. That He points out the means which the Spirit uses to bring home this
conviction, in each element, to the hearts of men.

Christ, I say, proclaims here the victory. Why are ye fearful, O ye of little
faith? he says in effect to his tearful disciples. I go to the Father, and the
world will hate you as it hated me, and the world will persecute you and
the world will slay you. But still the world is conquered. It is not because
Satan is victor that I go to the Father; it is because I have completed my
work, because redemption has been won, and I go to take my place upon
the throne, that from that throne I may cause all things to work together
for your good,—that from it I may send the Helper forth to you, who will



convict the world.

Here He announces the agent through whom the victory is to be realized
in the world. He has won the victory; the Spirit is to apply His work that
the fruits of the victory may be reaped to the full. A new age has dawned
on this sin-stricken world; the Prince of the Power of the Air is
dethroned; the Prince of Peace reigns. Henceforth men strive not single-
handed against the spiritual hosts of wickedness in high places; they have
a Comforter, Advocate, Helper, Paraclete ever at their right hand, and He
will give them the victory. It will be observed that Christ is here dealing
with His apostles, not merely as individuals striving against the sin that is
within them, but as His Lieutenants, leading His hosts against the sin
that is in the world. The world may persecute them—and slay them. But
they will win the victory; by the power of their Helper they will lead
captivity captive.

Hence the nature of the victory that is to be realized in the world is here
declared for us. It is a moral victory, a spiritual victory, and its essence is
not physical subjection but mental and moral conviction. That Christ
dies, that His followers are imprisoned, persecuted, slain, in no wise
detracts from the victory; these things are disparate to it; they move on
different planes and cannot conflict. What the Helper is to do is to convict
the world; and in this conviction rests their victory.

It is easy to see that this was a hard saying. No doubt when it was spoken
it fell like a deeper knell on the hearts of the apostles; instead of
comforting, it pained, instead of encouraging, it slew. But then, Christ
was not yet risen and their eyes were holden that they should know
neither Him nor His victory. But turn to Pentecost. Then the Spirit came
as He was promised and gave the convicting power to Peter's sermon that
here was announced. See the joy in the victory, the exulting courage of
the apostles, from that day to the end. Paul declares that he spoke not in
the wisdom of the world but in the demonstration of the Spirit and in
power. Although he uses a different word, what he means by the
demonstration of the Spirit seems to be what Christ here promised under
the name of the proof, convincing, conviction of the Spirit. This phrase of
Paul's, indeed, is perhaps the best verbal commentary on our passage.
The best actual commentary is found, doubtless, in the narrative of the



results of the apostolic preaching in the Book of Acts. This, then, is the
victory; not an external one over men's bodies, but the conquest of the
world to Christ by the demonstration of the Spirit in the proclamation of
the Gospel, whereby the world is convicted of sin and righteousness and
judgment. The conquest is a spiritual one; the apostles are the agents in
it; but the source of the power is the Holy Ghost—our one and true
Helper in the world, who convicts the world of sin and righteousness and
judgment.

We approach now the center of our subject and perceive what it is that
the world is convicted of by the demonstration of the Spirit. The Saviour
pointedly discriminates between the three elements: As to sin, as to
righteousness, as to judgment. Conviction of the world is the work of the
Holy Ghost. Conviction as to what? (1) As to sin. The world which as yet
knows not sin is convicted of it as the first and primary work of the Holy
Ghost. It is not without significance that this is placed first. There is a
sense in which it underlies all else, and conviction of sin becomes the first
step in that recovery of the world, which is the victory. Once convicted of
sin, another conviction is opened out before it. (2) It may then be
convicted of righteousness, that is, of what righteousness is and what is
required to form a true righteousness, and (3) it may be convicted of
judgment, that is, of what judgment is, what justice requires and its
inevitableness. These two together form the correlates of sin. It is only by
knowing sin that we can know righteousness; as it is only by knowing
darkness that we know light. We must know what sin is and how subtle it
is, before we can realize what righteousness is. We must know how base
the one is before we can know how noble the other is. We must know the
depth that we may appreciate the heights. In like manner we must know
sin in order to know judgment. We must know sin in its native
hideousness that we may understand its ill-desert, and perceive with
what judgment the sinner must be judged. So, too, we must know
righteousness to know judgment. Not only the depths of sin, but also the
heights of righteousness are involved in the judgment. Sin on the one
side, righteousness on the other; these give us our true conviction of
judgment. And the work of the Holy Ghost in the world is declared to be
conviction; and by convicting men He conquers the world. The Gospel is
preached and it everywhere brings a crisis to men. Shall they hear or



forbear? Some hear; to some it is hid; but on all the conviction takes
effect. Sin is made known; righteousness is revealed; judgment is laid
bare. And men convicted of their sin have but a choice of the
righteousness or judgment.

For our Saviour does not leave us in ignorance of the import and
instruments of this threefold conviction.

(1) "Of sin," he says, "because they believe not on me." This does not seem
to mean that there would be no sin save for rejection of Christ, but that
the proclamation of Christ is the great revealer of sin, the great
distinguisher of men. When Christ is preached the touchstone is applied
and men are convicted of being sinners and of the depths and
hideousness of their sin by their exhibited attitude towards the Son of
God. The Gospel is never hid save to them whose eyes the god of this
world has blinded, lest they should see the glory of the Saviour and come
to Him and be saved. There is no revelation of character so accurate, so
powerful, so unmistakable, so inevitable, as that wrapped up in the
simple question, "What think ye of Christ?" Like a loadstone passing over
a rubbish heap, His preaching draws to His side all that is not hopelessly
bad. And all who come not are demonstrated to be sinners, and the depth
of their sin is thus revealed.

(2) "As to righteousness," he adds, "because I go to my Father and ye see
me no more." This seems to mean that the fact of Christ's completed
work, closed by His ascension to His primal glory, is the demonstration of
righteousness. Convicted of sin, the world is also convicted of
righteousness; that is, of the need of a righteousness such as it cannot
frame for itself, and such as will match in its height, the depth of its own
sin. This is brought to light only in the Gospel, in which a righteousness
of God is revealed from faith to faith. The convicting of the Holy Ghost
consists no more of a conviction of human sinfulness and need of
salvation than it does of the perfect righteousness of Christ wrought out
on earth and sealed and warranted by His triumphal departure from this
world. Men are convicted of sin, because of their unbelief in Christ: of
righteousness because of His finished work.

(3) But there is one more step. "As to judgment, because the Prince of this



world has been judged." If there is a sin, and a righteousness, there is also
a judgment. And men must know it. The third element in the Spirit's
demonstration is the conviction of men of the overhanging judgment.
This He performs by means of the obvious condemnation in Christ's
person and work of the Prince of this world, involving those who hold of
his part in the same destruction. That the world and all that is in it is of
the Evil One, that there is no life in it and no help for the children of men,
is one element of the Spirit's testimony to the preached Gospel; that this
world is under condemnation and reserved for the eternal fire is but
another element of it. Everywhere where the Spirit carries His
demonstration men know what judgment is, and they know it by
perceiving the judgment of the Evil one.

We should not permit to slip from our minds that we have here the
Saviour's own exposition of the method and manner of His spiritual
conquest of the world. This conquest is assured. It is the Spirit who
performs it. And the method of His work in it is by accompanying the
preached word with His demonstration and power. This demonstration of
the Spirit consists in convicting the world of sin, of righteousness, and of
judgment. Is conviction of sin then, we may ask, necessary to salvation?
Is conviction of sin the first step of salvation? Let those smitten souls at
Pentecost answer, who cried aloud, Men and Brethren, what shall we do?
Is conviction of righteousness necessary to salvation? A convinced and
convicted appreciation of the needs of our soul which alone can be found
in. Christ Jesus? Ask him who has proved to us that the whole world lies
alike under the wrath of God, and that by the works of the law no flesh
can be justified, and who adds to this word of terror the only word of
hope: But now apart from the law a righteousness of God has been
revealed, even the righteousness of God through faith in Jesus Christ,
unto all them that believe; for there is no difference, for all have sinned
and fallen short of the glory of God. And as to conviction of judgment, ask
Felix, who trembled as this same Paul reasoned of righteousness and
temperance and judgment to come. s Assuredly, my brethren, would we
be saved, we must know what sin is, we must know what righteousness is
and where it may be found, and we must tremble before the judgment
which that righteousness must pass on our sin. Christ has performed His
work, and with the shout of "It is finished" upon His lips, has ascended to



His throne on high, and there, seated by the right hand' of God, He has
shed forth this which we even now see and hear. The Spirit is in the world
and wherever the Gospel of God's grace is faithfully preached He attends
it with His demonstration and power. And what does He demonstrate to
our souls? That we are sinners; that we need a God-provided
righteousness; that otherwise we must partake in the judgment of the
Prince of this world. This is God's way and it is the only way. Let us be
fully assured of it!

THE OUTPOURING OF THE SPIRIT

Acts 2:16, 17:—"This is that which hath been spoken through the prophet
Joel. ... I will pour forth of my Spirit."

In any attempt to estimate the significance of the outpouring of the Spirit
at Pentecost, considered as the inauguration of the New Dispensation, the
following two considerations must be made fundamental.

The Spirit was active under the Old Dispensation in all the modes of His
activity under the New Dispensation. This is evinced by the records of the
activities of the Spirit of God in the Old Testament, which run through
the whole series of the Spirit's works; and by the ascription by the writers
of the New Testament of all the working of the Spirit of God in the Old
Testament to their own personal Holy Ghost. Thus, for example, the
inspiration of the Old Testament prophets and writers is ascribed to the
Holy Ghost (2 Pet. 1:21; 1 Pet. 1:11; Heb. 3:7, 10:15; Matt. 22:43; Mark
12:36; Acts 1:16, and 28:25). The authorship of the ritual service of the
sanctuary is ascribed to Him (Heb. 9:8). The leading of Israel in the
wilderness and throughout its history is ascribed to Him (Acts 7:51). It
was in Him that Christ preached to the antediluvians (1 Pet. 3:18). He was
the author of faith then as now (2 Cor. 4:13).

Nevertheless, the change of dispensation consisted primarily just in this:
that in the New Dispensation the Spirit was given (so John 7:39; 16:7;
20:22; Acts 2).



The problem, therefore, is to understand how the New Dispensation can
be thus by way of discrimination the Dispensation of the Spirit,
characterized by the giving of the Spirit, while yet He was active in the
Old Dispensation in all the modes of His activity under the New. For the
solving of this problem we shall need to exercise a humble courage in
embracing the standpoint of Scripture itself.

In order to do this, we must observe that the operations of the Holy Ghost
were forfeited by man through sin. Adam enjoyed the influence of the
Holy Spirit and it was through the Spirit's inworking that Adam was
enabled to withstand temptation, and by it that he might have been led
safely through his probation and afterwards confirmed in holiness. When
Adam sinned he lost the gift of original righteousness, indeed, but with it
also the gift of the Holy Ghost, and the depravation into which he and his
posterity sank—according to the fearful history recorded in the first
chapter of Romans—has lying at its foundation the deprivation of the
Holy Ghost's influences.

The Lord never, indeed, wholly turns away from any work of His hands;
did He do so, it would fall at once on the removal of His upholding hand,
like the unhooped barrel, back into nothingness. In His providence, and
in what we call His common grace, He continues to work among even His
sinful creatures who have lost all claim upon His love. But just because
they are sinful, they have forfeited all the operations of His grace and
deserve at His hands only wrath. After the sin of Adam, the whole world
lies in wickedness; and just because it lies in wickedness it is deprived of
the inhabitation of the Spirit of holiness.

But though the race has thus by its sin forfeited the right to the inward
work of the Holy Ghost, God may in His infinite grace restore the Spirit to
man, as soon as, and in so far as, He can make it just and righteous so to
do. In the atoning work of Christ, He has laid the foundation for such a
restoration in righteousness. But we are dependent on the Scriptures to
inform us how far this restoration extends intensively and extensively.
We are not authorized to argue that because of the remedy for sin offered
in Christ, God must or may treat sin as if it never had existed, so that all
that the race has lost in Adam is restored in Christ, and that for all the
sinful race alike. It may be consonant with what we could wish to be true,



so to argue. But it is obvious that were this, in fact, the state of the case,
the race would have been restored in Christ, from the moment of Adam's
fall, and would have been continued in holy development unbrokenly.
Adam's sin would, in that case, have been a benefit to the race; it would
have curtailed its probation and placed the race at once at the goal of
attainment which had been promised to obedience. Obedience and
disobedience obviously would, in that case, have been all one; the end
obtained would have been precisely the same. Whence it would follow
that Adam's probation was a mere farce, if not even that the Divine
regard for moral distinctions was a pretence.

Nothing can be more obvious according to either Scripture or the
experience of the race than that this course was not taken. The Lord did
not, at once, treat sin as if it had never occurred. He did, indeed, at once
institute a remedial scheme by which the effect of sin might be obliterated
to the extent and in the manner which was pleasing to His glorious
judgment; but clearly it was not pleasing to Him, on the basis of the
atonement, to set aside the fact of sin altogether. How far, on this basis,
He was pleased to set aside the fact of sin and restore to men the Spirit of
holiness of whom they had been deprived on account of sin, we are
wholly dependent upon His Word to tell us.

On the basis of the Scriptural declarations, it is perfectly evident that it
was not the plan of God to restore the lost Spirit to man universally. The
dreadful fact stares us full in the face that God has thought well to leave
some men eternally without the Spirit of holiness. It is obvious that in the
execution of His plan of discrimination among men, it was not His plan
to distribute the saving operations of His Spirit equally through either
space or time. His sovereignty shows itself not only in passing by one
individual and granting His grace to another; but also in passing by one
nation, or one age, and granting His grace to another. And in His
inscrutable wisdom it has obviously been His plan to confine the
operations of His grace through many ages to one people of His choice,
passing by the nations of the world at large, and leaving them to their sin.
This is the meaning of the choice of Israel and the divine guidance of that
chosen people.

We cannot fathom all the purpose of God in this disposition of His grace.



We may see directly, however, that thus a twofold end was secured. Sin
was allowed to work itself out on the stage of a world-wide life, with the
result that it exhibited all its horror and all its helplessness. And grace
continuously had its trophies on the stage of Israelitish life. Israel thus
served as a foil to exhibit the corruption of the nations; and at the same
time preserved the continuity of God's people through time and supplied
the starting point for the universal extension of His Kingdom when at
length the set time for its inauguration should come. At all events, it is a
fact that the Scriptures, on which we are dependent for all knowledge of
the work of God's Spirit, confine all their declarations of the work of the
Spirit through these gathering years to the theocratic people. Only within
and for the benefit of the theocracy does the Spirit of God work from
Adam to Christ—from the first man through whom came death to the
Second Man through whom came redemption.

And now we are, perhaps, in a position to understand the contrast
between the first and second dispensations, when the second is called the
Dispensation of the Spirit, inaugurated by the visible outpouring of the
Spirit at Pentecost, although the Spirit had been the guide of Israel, and
the sanctifier of the people of God from the beginning. The new
dispensation is the Dispensation of the Spirit, whether we consider the
extent of the Spirit's operations, the object of His operations, the mode of
the Divine administration of His Kingdom, or the intensity of the Spirit's
action.

The new dispensation is the dispensation of the Spirit because in it the
Spirit of God is poured out upon all flesh. This element in the change is
made emphatic in the predictions which prepared the way for it—as in
the prophecy of Joel which Peter quotes in his Pentecostal sermon; and it
is symbolized in the miraculous attestation by which it is inaugurated—in
the tongues that distributed themselves on the heads of the agents of the
new proclamation—"as if of fire"—and in the "gift of tongues" by which
the universality of their mission was intimated. Here is the central idea of
the new dispensation. It is world-wide in its scope; the period of
preparation being over, the world-wide Kingdom of God was now to be
inaugurated, and the Spirit was now to be poured upon all flesh. No
longer was one people to be its sole recipients, but the remedy was to be



applied to all peoples alike.

The new dispensation is the dispensation of the Spirit, again, because
now the object of the Spirit's work is, for the first time, to recover the
world from its sin. Of course, this was its ultimate object from the
beginning; but during the period of preparation it was only its ultimate,
not its proximate object. Its proximate object then was preparation, now
it was performance. Then it was to preserve a seed, sound and pure for
the planting; now it was the reaping of the harvest. It required the Spirit's
power to keep the seed safe during the cold and dark winter; it requires it
now to plant the seed and water it and cause it to grow into the great tree,
in the branches of which all the fowls of the air may rest. The Spirit is the
leaven which leavens the world; in Israel it is that leaven laid away in the
closet until the day of leavening comes; when that day comes and it is
drawn out of its dark corner and placed in the heap of meal—then,
indeed, the day of the leaven has come. Or to use a figure of Isaiah's,
during all those dark ages the Kingdom of God, confined to Israel, was
like a pent-in stream. The Spirit of God was its life, its principle, during
all the ages; it was He that kept it pent in. Now the Kingdom of God is like
that pent-in stream with the barriers broken down, and the Spirit of God
driving it.

The new dispensation is, once more, the dispensation of the Spirit,
because now the mode of the administration of God's Kingdom has
become spiritual. This is in accordance with its new extent and its new
object, and is intended to secure and to advance its universality and its
rapid progress. In the old dispensation, the Kingdom of God was in a
sense of this world; it had its relation to and its place among earthly
states; it was administered by outward ordinances and enactments and
hierarchies. In the new dispensation the Kingdom of God is not of this
world; it has no relation to or place among earthly states; it is not
administered by external ordinances. The Kingdom of God now is within
you,; its law is written on the heart; it is administered by an inward force.
Where the Jewish ordinances extended, there of old was the Kingdom of
God; where men were circumcised on the eighth day, where they turned
their faces to the Temple at the hours of sacrifice, and whence they went
up to Jerusalem to the annual feasts. A centralized worship we say; for



the Temple at Jerusalem was the place where God might be acceptably
worshipped and they were of the Kingdom who owned its sway. Now,
"where the Spirit of the Lord is, there is the Church"— as Tertullian and
Irenaeus and Ignatius tell us; wherever the Spirit works—and He works
when and where and how He will—there is the Church of God. We are
freed from the outward ordinances, Touch not, taste not, handle not; and
are under the sway of the indwelling Spirit alone. An inward power takes
the place of an outward commandment; love shed abroad in our hearts
supplants fear as our motive; a Divine strength replaces our human
weakness.

Finally, we may say that the new dispensation is the dispensation of the
Spirit, because now the Spirit works in the hearts of God's people with a
more prevailing and a more pervading force. We cannot doubt that He
regenerated and sanctified the souls of God's saints in the old
dispensation; we cannot doubt that He was operating creatively in them
in renewing their hearts, and that He was powerfully present in them,
leading them in right paths. "Create within me a new heart and renew a
right spirit within me" is an Old Testament prayer; and it must represent
an Old Testament experience. And yet we seem to be not merely
authorized but compelled to look upon the mode of the Spirit's work as
more powerful and prevailing in the new dispensation than in the old.
For in these new times, God seems to promise not only that He will pour
out His Spirit upon all flesh, but that He will pour Him out in an especial
manner on His people. In what sense would the fact that He will pour out
the Spirit on the seed of Israel be characteristic of the new dispensation,
if there were not some advance here on the old? Such a passage as Ezekiel
36:26 or Zech. 12:10 would seem to mean as much as this: that the Holy
Spirit will work so powerfully in the hearts of God's people in the new
time, that the sanctification which had lagged behind in the«old should
be completed now. That is to say, there is here the promise of a holy
Church. This too, no doubt, is of progressive realization. After a number
of Christian centuries we have cause still to weep over the backslidings of
the people of God as truly as Israel had. But Christ is perfecting His
Church even as He perfects the individual, and after a while He will
present it to Himself a holy Church, without spot or wrinkle or any such
thing.



Surely it must mean much to us that we live in the dispensation of the
Spirit, a dispensation in which the Spirit of God is poured out upon all
flesh with the end of extending the bounds of God's Kingdom until it
covers the earth; and that He is poured out in the hearts of His people so
that He reigns in their hearts and powerfully determines them to do
holiness and righteousness all the days of their lives. Because we live
under this dispensation, we are free from the outward pressure of law
and have love shed abroad in our hearts, and, being led by the Spirit of
God, are His Sons, yielding a willing obedience and by instinct doing
what is conformable to His will. Because this is the dispensation of the
Spirit we are in the hands of the loving Spirit of God whose work in us
cannot fail; and the world is in His powerful guidance and shall roll on in
a steady development until it knows the Lord and His will is done on
earth as in heaven. It is because this is the dispensation of the Spirit that
it is a missionary age; and it is because it is the dispensation of the Spirit
that missions shall make their triumphant progress until earth passes at
last into heaven. It is because this is the dispensation of the Spirit that it
is an age of ever-increasing righteousness and it is because it is the
dispensation of the Spirit that this righteousness shall wax and wax until
it is perfect. Blessed be God that He has given it to our eyes to see this His
glory in the process of its coming.

THE LEADING OF THE SPIRIT

"For as many as are led by the Spirit of God, these are sons of God"
(Romans 8:14 RV).

These words constitute the classical passage in the New Testament on the
great subject of the leading of the Holy Spirit. They stand, indeed, almost
without strict parallel in the New Testament.

We read, no doubt, in that great discourse of our Lord's which John has
preserved for us, in which, as he was about to leave his disciples, he
comforts their hearts with the promise of the Spirit, that "when he, the
Spirit of truth, is come, he shall guide you into all the truth" (John 16:13).



But this guidance into truth by the Holy Spirit is something very different
from the leading of the Spirit spoken of in our present text, and it is
appropriately expressed by a different term.

We read also in Luke's account of our Lord's temptation that he was "led
by the Spirit in the wilderness during forty days, being tempted of the
devil" (Luke 4:1-2), where our own term is used. But though undoubtedly
this passage throws light upon the mode of the Spirit's operation
described in our text, it can scarcely be looked upon as a parallel passage
to it.

The only other passage, indeed, which speaks distinctly of the leading of
the Spirit in the sense of our text is Galatians 5:18, where, in a context
very closely similar, Paul again employs the same phrase: "But if ye are
led by the Spirit, ye are not under the law." It is from these two passages
primarily that we must obtain our conception of what the Scriptures
mean by "the leading of the Holy Spirit."

A High Privilege

There is certainly abundant reason why we should seek to learn what the
Scriptures mean by "spiritual leading." There are few subjects so
intimately related to the Christian life, of which Christians appear to have
formed, in general, conceptions so inadequate, where they are not even
positively erroneous. The sober-minded seem often to look upon it as a
mystery into which it would be well not to inquire too closely. And we can
scarcely expect those who are not gifted with sobriety to guide us in such
a matter into the pure truth of God.

The consequence is that the very phrase, "the leading of the Spirit," has
come to bear, to many, a flavor of fanaticism. Many of the best Christians
would shrink with something like distaste from affirming themselves to
be led by the Spirit of God, and would receive with suspicion such an
averment on the part of others, as indicatory of an unbalanced religious
mind. It is one of the saddest effects of extravagance in spiritual claims
that, in reaction from them, the simplehearted people of God are often
deterred from entering into their privileges.



It is surely enough, however, to recall us to a careful searching of
Scripture in order to learn what it is to be led by the Spirit of God, simply
to read the solemn words of our text: "As many as are led by the Spirit of
God, these are sons of God." If the case be so, surely it behooves all who
would fain believe themselves to be God's children to know what the
leading of the Spirit is.

Let us, then, commit ourselves to the teaching of Paul, and seek to learn
from him what is the meaning of this high privilege. And may the Spirit of
truth here too be with us and guide us into the truth.

Who Is Led by the Spirit?

Approaching the text in this serious mood, the first thing that strikes us is
that the leading of the Spirit of God of which it speaks is not something
peculiar to eminent saints, but something common to all God's children,
the universal possession of the people of God.

"As many as are led by the Spirit of God," says the apostle, "these are sons
of God." We have here, in effect, a definition of the sons of God. The
primary purpose of the sentence is not, indeed, to give this definition. But
the statement is so framed as to equate its two members, and even to
throw a stress upon the coextensiveness of the two designations. "As
many as are led by the Spirit of God, these and these only are sons of
God."

Thus, the leading of the Spirit is presented as the very characteristic of
the children of God. This is what differentiates them from all others. All
who are led by the Spirit of God are thereby constituted the sons of God,
and none can claim the high title of sons of God who are not led by the
Spirit of God. The leading of the Spirit thus appears as the constitutive
fact of sonship.

And we dare not deny that we are led by God's Spirit, lest we therewith
repudiate our part in the hopes of a Christian life. In this aspect of it, our
text is the exact parallel of the immediately preceding declaration, which
it thus takes up and repeats: "But if any one hath not the Spirit of Christ,



that one is not His" (Rom. 8:9).

It is obviously a mistake, therefore, to look upon the claim to be led by
God's Spirit as an evidence of spiritual pride. It is rather a mark of
spiritual humility. This leading of the Spirit is not some peculiar gift
reserved for special sanctity and granted as the reward of high merit
alone. It is the common gift poured out on all God's children to meet
their common need, and is the evidence, therefore, of their common
weakness and their common unworthiness.

It is not the reward of special spiritual attainment; it is the condition of
all spiritual attainment. In its absence, we should remain hopelessly the
children of the devil; by its presence alone are we constituted the children
of God. It is only because of the Spirit of God shed abroad in our hearts
that we are able to cry, "Abba, Father" (Rom. 8:15).

What Is the Goal of the Spirit's Leading?

We observe, therefore, next that the end in view in the spiritual leading of
which Paul speaks is not to enable us to escape the difficulties, dangers,
trials, or sufferings of this life, but specifically to enable us to conquer sin.

Had the former been its object, it might indeed have been a special grace
granted to a select few of God's children, and its possession might have
separated them from among their brethren as the peculiar favorites of the
Deity. Since, however, the latter is its object, it is the appropriate gift of
all those who are sinners, and is the condition of their conquest over the
least of their sins.

In the preceding context, Paul displays to us our inherent sin in all its
festering rottenness. But he displays to us also the Spirit of God as
dwelling in us and forming the principle of a new life. It is by the presence
of the Spirit within us alone that the bondage in which we are by nature
held to sin is broken, that we are emancipated from sin and are no longer
debtors to live according to the flesh. This new principle of life reveals
itself in our consciousness as a power claiming regulative influence over
our actions--leading us, in a word, into holiness.



If we consider our life of new obedience from the point of view of our own
activities, we may speak of ourselves as "fighting the good fight of faith"
(see 1 Tim. 6:12); a deeper view reveals it as the work of God in us by his
Spirit. When we consider this divine work within our souls with reference
to the end of the whole process, we call it sanctification. When we
consider it with reference to the process itself, as we struggle on day by
day in the somewhat roundabout and always thorny pathway of life, we
call it spiritual leading.

Thus, the leading of the Holy Spirit is revealed to us as simply a synonym
for sanctification when looked at from the point of view of the pathway
itself, through which we are led by the Spirit as we more and more
advance toward that conformity to the image of his Son, which God has
placed before us as our great goal.

It is obvious at once, then, how grossly it is misconceived when it is
looked upon as a peculiar guidance granted by God to his eminent
servants in order to insure their worldly safety, worldly comfort, and even
worldly profit. The leading of the Holy Spirit is always for good, but it is
not for all goods, but specifically for spiritual and eternal good.

I do not say that the good man may not, by virtue of his very goodness, be
saved from many of the sufferings of this life and from many of the
failures of this life. How many of the evils and trials of life are rooted in
specific sins we can never know. How often even failure in business may
be traced directly to lack of business integrity rather than to pressure of
circumstances or business incompetence is mercifully hidden from us.

Nor do I say that the gracious Lord has no care for the secular life of his
people. But it surely is obvious that the leading of the Spirit spoken of in
the text is not in order to guide men into secular goods. And it is not to be
inferred to be absent when trials come--sufferings, losses, despair of this
world. It is specifically in order to guide them into eternal good--to make
them not prosperous, not free from care or suffering, but holy, free from
sin.

It is not given us to save us from the consequences of our business
carelessness or incompetence, to take the place of ordinary prudence in



the conduct of our affairs. It is not given us to preserve us from the
necessity of strenuous preparation for the tasks before us or from the
trouble of rendering decision in the difficult crises of life. It is given
specifically to save us from sinning, to lead us in the paths of holiness and
truth.

When Does the Spirit Lead?

Accordingly, we observe next that the spiritual leading of which Paul
speaks is not something sporadic, given only on occasion of some special
need of supernatural direction, but something continuous, affecting all

the operations of a Christian man's activities throughout every moment of
his life.

It has but one end in view, the saving from sin, the leading into holiness,
but it affects every single activity of every kind--physical, intellectual, and
spiritual--bending it toward that end. Were it directed toward other ends,
we might indeed expect it to be more sporadic. Were it simply the
omniscience of God placed at the disposal of his favorites, which they
might avail themselves of in times of perplexity and doubt, it might well
be occasional and temporary. But since it is nothing other than the power
of God unto salvation, it must needs abide with the sinner, work
constantly upon him, enter into all his acts, condition all his doings, and
lead him thus steadily onward toward the one great goal.

It is easy to estimate, then, what a perversion it is of the "leading of the
Spirit" when this great saving energy of God, working continually in the
sinner, is forgotten, and the name is accorded to some fancied sporadic
supernatural direction in the common offices of life. Let us not forget,
indeed, the reality of providential guidance, or imagine that God's
greatness makes him careless of the least concerns of his children.

But let us much more not forget that the great evil under which we are
suffering is sin, and that the great promise which has been given us is that
we shall not be left to wander, self-directed, in the paths of sin into which
our feet have strayed, but that the Spirit of holiness shall dwell within us,
breaking our bondage and leading us into that other pathway of good



works, which God has afore prepared that we should walk in them (Eph.
2:10).

All of this will be powerfully supported and the subject perhaps
somewhat further elucidated if we will seek now to penetrate a little
deeper into the inmost nature of the work of the Holy Spirit which Paul
calls here a "leading," by attending more closely to the term which he has
chosen to designate it when he calls it by this name. This term, as those
skilled in such things tell us, is one which throws emphasis on three
matters:

1. on the extraneousness of the influence under which the movement
suggested takes place;

2. on the completeness of the control which this influence exerts over
the action of the subject led; and

3. on the pathway over which the resultant progress is made.

Let us glance at each of these matters in turn.

A Supernatural Influence

One is not led when he goes his own way. It is only when an influence
distinct from ourselves determines our movements that we can properly
be said to be led. When Paul, therefore, declares that the sons of God are
"led by the Spirit of God," he emphasizes, first of all, the distinction
between the leading Spirit and the led sons of God. As much as this he
declares with great emphasis—that there is a power within us, not
ourselves, that makes for righteousness. And he identifies this extraneous
power with the Spirit of God. The whole preceding context accentuates
this distinction, inasmuch as its entire drift is to paint the conflict which
is going on within us between our native impulses which make for sin,
and the intruded power which makes for righteousness. Before all else,
then, spiritual leading consists in an influence over our actions of a power
which is not to be identified with ourselves—either as by nature or as
renewed—but which is declared by the apostle Paul to be none other than
the Spirit of God himself.



We thoroughly misconceive it, therefore, if we think of spiritual leading
as only a conquest of our lower impulses by our higher nature, or even as
a conquest by our regenerated nature of the remnants of the old man
lingering in our members. Both of these conquests are realities of the
Christian life. The child of God will never be content to be the slave of his
lower impulses, but will ever strive, and with ultimate success, to live on
the plane of his higher endowments.

The regenerated soul will never abide the remnants of sin that vex his
members, but will have no rest until he eradicates them to the last shred.
But these victories of our nobler selves—natural or gracious—over what is
unworthy within us, do not so much constitute the essence of spiritual
leading as they are to be counted among its fruits. Spiritual leading itself
is not a leading of ourselves by ourselves, but a leading of us by the Holy
Ghost. The declaration of its reality is the declaration of the reality of the
indwelling of the Holy Spirit in the heart, and of the subjection of the
activities of the Christian heart and life to the control of this extraneous
power. He that is led by the Spirit of God is not led by himself or by any
element of his own nature, native or acquired, but is led by the Holy
Ghost. He has ceased to be what the Scriptures call a "natural man," and
has become what they call a "spiritual man"; that is, to translate these
terms accurately, he has ceased to be a self-led man and has become a
Spirit-led man—a man led and determined in all his activities by the Holy
Ghost. It is this extraneousness of the source of these activities which
Paul emphasizes first of all when he declares that the sons of God are led
by the Spirit of God.

A Complete Control: Not Merely Guided

The second matter which is emphasized by his declaration is the
controlling power of the influence exerted on the activities of God's
children by the Holy Spirit. One is not led, in the sense of our text, when
he is merely directed in the way he should go, guided, as we may say, by
one who points out the path and leads only by going before in it; or when
he is merely upheld while he himself finds or directs himself to the goal.

The Greek language possesses words which precisely express these ideas,



but the apostle passes over these and selects a term which expresses
determining control over our actions. Some of these other terms are used
elsewhere in the Scriptures to set forth appropriate actions of the Spirit
with reference to the people of God. For example, our Lord promised his
disciples that when the Spirit of truth should come, he should guide them
into all the truth. Here a term is employed which does not express
controlling leading, but what we may perhaps call suggestive leading. It is
used frequently in the Greek Old Testament of God's guidance of his
people, and once, at least, of the Holy Spirit: "Teach us to do thy will, for
thou art my God; let thy good Spirit guide us in the land of uprightness"
(Ps. 143:10). But the term which Paul employs in our text is a much
stronger one than this. It is not the proper word to use of a guide who
goes before and shows the way, or even of a commanding general, say,
who leads an army. It has stamped upon it rather the conception of the
exertion of a power of control over the actions of its subject, which the
strength of the led one is insufficient to withstand.

This is the proper word to use, for example, when speaking of leading
animals, as when our Lord sent his disciples to find the ass and her colt
and commanded them "to loose them and lead them to him" (Matt. 21:2),
or as when Isaiah declares in the Scripture which was being read by the
Eunuch of Ethiopia whom Philip was sent to meet in the desert, "He was
led as a sheep to the slaughter" (Acts 8:32). It is applied to the conveying
of sick folk—as men who are not in a condition to control their own
movements; as, for example, when the good Samaritan set the wounded
traveler on his own beast and led him to an inn and took care of him
(Luke 10:34), or when Christ commanded the blind man of Jericho "to be
led unto him" (Luke 18:40). It is most commonly used of the enforced
movements of prisoners, as when we are told that they led Jesus to
Caiaphas to the palace (John 18:28), or when we are told that they seized
Stephen and led him into the council (Acts 6:12), or that Paul was
provided with letters to Damascus unto the synagogues, "that if he found
any that were of the Way, he might lead them bound to Jerusalem" (Acts
9:2). In a word, though the term may, of course, sometimes be used when
the idea of force retires somewhat into the background, and is commonly
so used when it is transferred from external compulsion to internal
influence—as, for example, when we are told that Barnabas took Paul and



led him to the apostles (Acts 9:27), and that Andrew led Simon unto
Jesus (John 1:42)—yet the proper meaning of the word includes the idea
of control, and the implication of prevailing determination of action
never wholly leaves it.

Its use by Paul on the present occasion must be held, therefore, to
emphasize the controlling influence which the Holy Spirit exercises over
the activities of the children of God in his leading of them. That
extraneous power which has come into our hearts making for
righteousness, has not come into them merely to suggest to us what we
should do—merely to point out to us from within the way in which we
ought to walk—merely to rouse within us and keep before our minds
certain considerations and inducements toward righteousness. It has
come within us to take the helm and to direct the motion of our frail
barks on the troubled sea of life. It has taken hold of us as a man seizes
the halter of an ox to lead it in the way which he would have it go, as an
attendant conducts the sick in leading him to the physician, or as the
jailer grasps the prisoner to lead him to trial or to the jail. We were slaves
to sin; a new power has entered into us to break that bondage—but not
that we should be set, rudderless, adrift on the ocean of life, but that we
should be powerfully directed on a better course, leading to a better
harbor.

Accordingly, Paul, when he declares that we have been emancipated from
the law of sin and of death by the advent of the law of the Spirit of life in
Christ Jesus into our hearts, does not leave it so, as if emancipation were
all. He adds, "Accordingly then, we are bound." Though emancipated, still
bound! We are bound, but no longer to the flesh, to live after the flesh,
but to the Spirit, to live after the Spirit. He hastens, indeed, to point out
that this is no hard bondage, but a happy one; that "sons" is a name
better fitted to express its circumstances than "slaves"—that it includes
childship and heirship to God and with Christ. But all this blessed
assurance operates to exhibit the happy estate of the service into which
we have been brought, rather than to alter the nature of it as service. The
essence of the new relation is that it also is one of control, though a
control by a beneficent and not a cruel power. We do not at all catch
Paul's meaning, therefore, unless we perceive the strong emphasis which



lies on this fact—that those who are led by the Spirit of God are under
the control of the Spirit of God. The extraneous power which has come
into us, making for righteousness, comes as a controlling power. The
children of God are not the directors of their own activities; there is One
that dwells in them who is not merely their guide, but their governor and
strong regulator. They go, not where they would, but where he would;
they do not what they might wish, but what he determines. This it is to be
led by the Spirit of God.



Not Merely Carried or Dragged

It is to be observed, however, on the other hand, that although Paul uses
a term here which emphasizes the controlling influence of the Spirit of
God over the activities of God's children, he does not represent the action
of the Spirit as a substitute for their activities. If one is not led, in the
sense of our text, when he is merely guided, it is equally true that one is
not led when he is carried. The animal that is led by the attendant, the
blind man that is led to Christ, the prisoner that is led to jail—each is
indeed under the control of his leader, who alone determines the goal and
the pathway; but each also proceeds on that pathway and to that goal by
virtue of his own powers of locomotion.

There was a word lying at the apostle's hand by which he could have
expressed the idea that God's children are borne by the Spirit's power to
their appointed goal of holiness, apart from any activities of their own,
had he elected to do so. It is employed by Peter when he would inform us
how God gave his message of old to his prophets. "For no prophecy," he
tells us, "ever came by the will of man: but men spake from God, being
borne by the Holy Ghost" (2 Pet. 1:21). This term, "borne," emphasizes, as
its fundamental thought, the fact that all the power productive of the
motion suggested is inherent in, and belongs entirely to, the mover. Had
Paul intended to say that God's children are taken up as it were in the
Spirit's arms and home, without effort on their own part, to their destined
goal, he would have used this word. That he has passed over it and made
use of the word "led" instead, indicates that, in his teaching, the Holy
Spirit leads and does not carry God's children to their destined goal of
holiness; that while the Spirit determines both the end and the way
toward it, his will controlling their action, yet it is by their effort that they
advance to the determined end.

Here, therefore, there emerges an interesting indication of the difference
between the Spirit's action in dealing with the prophet of God in
imparting through him God's message to men, and the action of the same
Spirit in dealing with the children of God in bringing them into their
proper holiness of life. The prophet is "borne" of the Spirit; the child of



God is "led." The prophet's attitude in receiving a revelation from God is
passive, purely receptive; he has no part in it, adds nothing to it, is only
the organ through which the Spirit delivers it to men; he is taken up by
the Spirit, as it were, and borne along by him by virtue of the power that
resides in the Spirit, which is natural to him, and which, in its exercise,
supersedes the natural activities of the man. Such is the import of the
term used by Peter to express it. On the other hand, the son of God is not
purely passive in the hands of the sanctifying Spirit; he is not borne, but
led—that is, his own efforts enter into the progress made under the
controlling direction of the Spirit; he supplies, in fact, the force exerted in
attaining the progress, while yet the controlling Spirit supplies the entire
directing impulse. Such is the import of the term used by Paul to express
it. Therefore, no prophet could be exhorted to work out his own message
with fear and trembling; it is not left to him to work it out—the Holy
Spirit works it out for him and communicates it in all its rich
completeness to and through him. But the children of God are exhorted
to work out their own salvation in fear and trembling because they know
the Spirit is working in them both the willing and the doing according to
his own good pleasure.

In order to appreciate this element of the apostle's teaching at its full
value, it is perhaps worthwhile to observe still further that in his choice of
a term to express the nature of the Spirit's action in leading God's
children, the apostle avoids all terms which would attribute to the Spirit
the power employed in making progress along the chosen road. Not only
does he not represent us as being carried by the Spirit; he does not even
declare that we are drawn by him. There was a term in common use
which the apostle could have used had he intended to express the idea
that the Spirit drags, by physical force, as it were, the children of God
onward in the direction in which he would have them go. This term is
actually used when the Savior declares that no man can come unto him
except the Father draw him (John 6:44)—which is as much as to say that
men in the first instance do not and cannot come to Christ by virtue of
any powers native to themselves, but require the action upon them of a
power from without, coming to them, drawing their inert, passive weight
to Christ, if they are to be brought to him at all. We can identify this act of
drawing—"dragging" would perhaps express the sense of the Greek term



none too strongly—with that act which we call, in our theological analysis,
regeneration, and which we explain in accordance with the import of this
term, as the monergistic act of God, impinging on a sinner who is and
remains, as far as this act is concerned, purely passive, and therefore does
not move, but is moved.

Supernaturally Led as an Active Agent

Such, however, is not the method of the Spirit's leading of which Paul
speaks in our text. This is not a drawing or dragging of a passive weight
toward a goal which is attained, if attained at all, only by virtue of the
power residing in the moving Spirit, but a leading of an active agent to
an end determined indeed by the Spirit, and along a course which is
marked out by the Spirit, but over which the soul is carried by virtue of
its own power of action and through its own strenuous efforts. If we are
not borne by the Spirit out of our sin into holiness with a smooth and
easy movement, almost unnoted by us or noted only with the languid
pleasure with which a child resting peacefully on its mother's breast may
note its progress up some rough mountain road, so neither are we
dragged by the Spirit as a passive weight over the steep and rugged path.
We are led. We are under his control and walk in the path in which he
sets our feet. It is his part to keep us in the path and to bring us at length
to the goal. But it is we who tread every step of the way, our limbs that
grow weary with the labor, our hearts that faint, our courage that fails—
our faith that revives our sinking strength, our hope that instills new
courage into our souls—as we toil on over the steep ascent.

The method of the Spirit's leading, of which Paul speaks in our text, is not
a drawing or dragging of a passive weight toward a goal which is attained,
if attained at all, only by virtue of the power residing in the moving Spirit,
but a leading of an active agent to an end determined indeed by the Spirit,
and along a course which is marked out by the Spirit, but over which the
soul is carried by virtue of its own power of action and through its own
strenuous efforts.

If we are not borne by the Spirit out of our sin into holiness with a
smooth and easy movement, almost unnoted by us or noted only with the



languid pleasure with which a child resting peacefully on its mother's
breast may note its progress up some rough mountain road, so neither
are we dragged by the Spirit as a passive weight over the steep and rugged
path. We are led. We are under his control and walk in the path in which
he sets our feet. It is his part to keep us in the path and to bring us at
length to the goal. But it is we who tread every step of the way, our limbs
that grow weary with the labor, our hearts that faint, our courage that
fails—our faith that revives our sinking strength, our hope that instills
new courage into our souls—as we toil on over the steep ascent.

The Path of Sanctification

And thus it is most natural that the third matter to which Paul's
declaration that we are led by the Spirit of God directs our attention
concerns the pathway over which our progress is made.

One is not led who is unconscious of the road over which he advances;
such a one is rather carried. He who is led treads the road himself, is
aware of its roughness and its steepness, pants with the effort which he
expends, is appalled by the prospect of the difficulties that open out
before him, rejoices in the progress made, and is filled with exultant hope
as each danger and obstacle is safely surmounted. He who is led is in the
hands of an extraneous power, of a power which controls his actions;
but the pathway over which he is thus led is trodden by his own efforts—
by his own struggles it may be—and the goal that is attained is attained
at the cost of his own labor.

When Paul chooses this particular term, therefore, and declares that the
sons of God are led by the Spirit, he is in no way forgetful of the arduous
nature of the road over which they are to advance, or of the strenuous
exertion on their own part, by which alone they may accomplish it. He
strengthens and comforts them with the assurance that they are not to
tread the path alone, but he does not lull them into inertness by
suggesting that they are not to tread it. The term he employs avouches to
them the constant and continuous presence with them of the leading
Spirit, not merely setting them in the right path, but keeping them in it
and leading them through it; for it designates not an impulse which



merely initiates a movement in a given direction, but a continuous
influence unbrokenly determining a movement to its very goal. But his
language does not promise them relief from the weariness of the journey,
alleviation of the roughness of the road, freedom from difficulty or danger
in its course, or emancipation from the labor of travel. That they have
been placed in the right path, that they will be kept continuously in it,
that they will attain the goal—of this he assures them; for this it is to be
led of the Spirit of God, a power not ourselves controlling our actions,
prevalently directing our movement to an end of his choice. But he does
not encourage us to relax our own endeavors; for he who is led, even
though it be by the Spirit of God, advances by virtue of his own powers
and his own efforts. In a word, Paul chooses language to express the
action of the Spirit on the sons of God which is in perfect harmony with
his exhortation to the children of God to which we have already alluded
—to work out their own salvation with fear and trembling because they
know it is God that is working in them both the willing and the doing
according to his own good pleasure (Phil. 2:12-13).

A Great Fire of Hope and Confidence

What a strong consolation for us is found in this gracious assurance—
poor, weak children of men as we are! To our frightened ears the text may
come at first as with the solemnity of a warning: "As many as are led by
the Spirit of God, these and these only are sons of God." Is there not a
declaration here that we are not God's children unless we are led by God's
Spirit? Knowing ourselves, and contemplating the course of our lives and
the character of our ambitions, dare we claim to be led by the Spirit of
God? Is this life—this life that I am living in the flesh—is this the product
of the Spirit's leading? Shall not despair close in upon me as I pass the
dreadful judgment on myself that I am not led by God's Spirit, and that I
am, therefore, not one of his sons? Let us hasten to remind ourselves,
then, that such is not the purport nor the purpose of the text. It stands
here not in order to drive us to despair, because we see we have sin
within us, but to kindle within us a great fire of hope and confidence
because we perceive we have the Holy Spirit within us.



Paul, as we have seen, does not forget the sin within us. Who has painted
it and its baleful power with more vigorous touch? But neither would he
have us forget that we have the Holy Spirit within us, and what that
blessed fact, above all blessed facts, means. He would not have us reason
that because sin is in us, we cannot be God's children; but in happy
contradiction to this, that because the Holy Spirit is in us, we cannot but
be God's children. Sin is great and powerful; it is too great and too
powerful for us; but the Holy Ghost is greater and more powerful than
even sin. The discovery of sin in us might bring us to despair, did not Paul
discern the Holy Spirit in us—who is greater than sin—that he may
quicken our hope.

This declaration that frightens us is not written, then, to frighten, but to
console and to enhearten. It stands here for the express purpose of
comforting those who would despair at the sight of their sin. Is there a
conflict of sin and holiness in you? asks Paul. This very fact that there is
conflict in you is the charter of your salvation. Where the Holy Spirit is
not, there conflict is not; sin rules as undisputed lord over the life. That
there is conflict in you, that you do not rest in complacency in your sin,
is a proof that the Spirit of God is within you, leading you to holiness.
And all who are led by the Spirit of God are the children of God; and if
children, then heirs, heirs of God and joint heirs with Christ Jesus. This
is the purport of the message of the text to us. Paul points us not to the
victory of good over evil, but to the conflict of good with evil—not to the
end, but to the process—as the proof of childship to God. The note of the
passage is, thus, not one of fear and despair, but one of hope and
triumph. "If God be for us, who can be against us?"—that is the query the
apostle would have ring in our hearts. Sin has a dreadful grasp upon us;
we have no power to withstand it. But there enters our hearts a power,
not of ourselves, making for righteousness. This power is the Spirit of the
most high God. "If God be for us, who can be against us?" Let our hearts
repeat this cry of victory today.

And as we repeat it, let us go onward, in hope and triumph, in our holy
efforts. Let our slack knees be strengthened and new vigor enter our every
nerve. The victory is assured. The Holy Spirit within us cannot fail us.
The way may be rough; the path may climb the dizzy ascent with a



rapidity too great for our faltering feet; dangers, pitfalls are on every side.
But the Holy Spirit is leading us. Surely, in that assurance, despite
dangers and weakness, and panting chest and swimming head, we can
find strength to go ever forward.

In these days, when the gloom of doubt (if not even the blackness of
despair) has settled down on so many souls, there is surely profit and
strength in the certainty that there is a portal of such glory before us, and
in the assurance that our feet shall press its threshold at the last. In this
assurance, we shall no longer beat our disheartened way through life in
dumb despondency, and find expression for our passionate but hopeless
longings only in the wail of the dreary poet of pessimism—

But if from boundless spaces no answering voice shall start,
Except the barren echo of our ever yearning heart—
Farewell, then, empty deserts, where beat our aimless wings,
Farewell, then, dream sublime of uncompassable things.

We are not, indeed, relieved from the necessity for healthful effort, but we
can no longer speak of "vain hopes." The way may be hard, but we can no
longer talk of "the unfruitful road which bruises our naked feet."
Strenuous endeavor may be required of us, but we can no longer feel that
we are "beating aimless wings," and can expect no further response from
the infinite expanse than "a sterile echo of our own eternal longings." No,
no—the language of despair falls at once from off our souls. Henceforth
our accents will be borrowed rather from a nobler "poet of faith," and the
blessing of Asher will seem to be spoken to us also—

Thy shoes shall be iron and brass,

And as thy days, so shall thy strength be.

There is none like unto God, O Jeshurun,

Who rideth upon the heavens for thy help,

And in his excellency on the skies.

The eternal God is thy dwelling place,

And underneath are the everlasting arms (Deut. 33:25-27).

This article first appeared in The Power of God unto Salvation, published
by the Presbyterian Board of Publication in 1903.



THE SPIRIT'S TESTIMONY TO OUR
SONSHIP

Rom. 8:16:—"The Spirit himself beareth witness with our spirit that we
are children of God."

"the Spirit himself beareth witness with our spirit that we are children of
God." This is one of the texts of the Bible to which the Christian heart
turns with especial longing and to which it clings with especial delight.
On it has been erected the great Protestant doctrine of Assurance—the
great doctrine that every Christian man may and should be assured that
He is a child of God—that it is possible for him to attain this assurance
and that to seek and find it is accordingly his duty. So much as that it
certainly, along with kindred texts, does establish. The Holy Spirit
Himself, it affirms, bears witness with our spirit that we are children of
God; and then it goes on to develop the idea of chfldship to God from the
point of view of the benefits it contains—"and if children then heirs, heirs
of God and joint heirs with Christ."

It is quite obvious that the object of the whole is to encourage and
enhearten; to speak, in a word, to the Christian's soul a great word of
confidence. We are not to be left in doubt and gloom as to our Christian
hope and standing. A witness is adduced and this no less a witness than
the Holy Spirit, the author of all truth. We are not committed to our own
tentative conjectures; or to our own imaginations and fancies. The Holy
Spirit bears co-witness with our spirit that we are God's children. Surely,
here there is firm standing ground for the most timid feet.

No wonder that men have seized hold of such an assurance with avidity,
and sought and found in it peace from troubled consciences and
hesitating fears. No wonder either if they have sometimes, in their
eagerness for a sure foundation for their hope, pressed a shade beyond
the mark and sought on the basis of this text an assurance from the Holy



Ghost for a fact of which they had no other evidence, if, indeed, they did
not feel that they had evidence enough against it; an assurance conveyed,
moreover, in a mode that would be independent of all other evidence, if,
indeed, it did not bear down and set aside abundant evidence to the
contrary. This occasional use of the text to ground an assurance which
seems to the observer unjustified if not positively negatived by all
appearances, has naturally created a certain amount of hesitation in
appealing to it at all or in seeking to attain the gracious state of assurance
which it promises. This is a most unprofitable state of affairs. And in its
presence among us, no less than in the presence of a some

what exaggerated appeal to the testimony of the Spirit, we may find the
best of warrants for seeking to understand just what the text affirms and
just what privileges it holds out to us.

And here, first, the text leaves no room for doubt that the testimony of the
Holy Spirit that we are God's children is a great reality. This is not a
matter of inference from the text; it is expressed by it in totidem verbis.
Exactly what is affirmed is that "the Spirit himself beareth witness with
our spirit that we are children of God." The actuality of the Spirit's
testimony to our childship to God is established, then, beyond all cavil; it
is entrenched in the same indeclinable authority by which we are assured
that there is a Spirit at all, that there is any such thing as an adoption into
sonship to God, or that it is possible for sinful mortals to receive that
adoption,—the authority of the inspired word of God. That the Spirit
witnesses with or to our spirits that we are children of God is just as
certain, then, as that there is such a state as sonship to which we may be
introduced or that there is such a being as the Spirit of God to bear
witness of it. These great facts all stand or fall together. And that is as
much as to say that no Christian man can doubt the fact of the testimony
of the Spirit that we are children of God. It is accredited to him by the
same authority which accredits all that enters into the very essence of
Christianity. It is in fact one of the elements of a full system of Christian
truth that must be acknowledged by all who accept the system of
Christian truth.

It would seem to be equally clear from the text that the testimony of the
Spirit is not to be confounded with the testimony of our own



consciousness. However the text be read, the "Spirit of God" and "our
spirit" are brought into pointed contrast in it, and are emphatically
distinguished from one another. Accordingly, not only does H. A. W.
Meyer, who understands the text of the joint testimony of the Divine and
human spirits, say: "Paul distinguishes from the subjective self-
consciousness, I am the child of God, the therewith accordant testimony
of the objective Holy Spirit, Thou art the child of God"; but Henry Alford
also, who understands the text to speak solely of the testimony of the
Spirit, borne not with but to our spirit, remarks: "All are agreed, and
indeed the verse is decisive for it, that it is something separate from and
higher than all subjective conclusions"—language which seems, indeed,
scarcely exact, but which is certainly to the present point. It is of no
importance for this whether Paul says that the Spirit bears witness with
or to our spirit; in either case he distinctly distinguishes the Spirit of God
from our spirit along with which or to which it bears its witness. And not
only so but this distinction is the very nerve of the whole statement; the
scope

of which is nothing other than to give the Christian, along with his human
conclusions, also a Divine witness.

Not only, then, is the distinction, here emphatically instituted, available,
as Meyer reminds us, as a clear dictum probans against all pantheistic
confusion of the Divine and human spirits in general, and all mystical
confusion and intersmelting of the Divine and human spirits in the
Christian man, as if the regenerated spirit was something more than a
human spirit, or was in some way interpenetrated and divinitized by the
Divine Spirit; but it is equally decisive against identifying out of hand the
testimony of the Spirit of God here spoken of with the testimony of our
own consciousness. These are different things not only distinguishable
but to be distinguished. The witness of the Holy Ghost is something other
than, additional to, and more than the witness of our own spirit; and it is
adduced here, just because it is something other than, additional to,
and'more than the witness of our own spirit. The whole sense of Paul's
declaration is that we have over and beyond our own authority a Divine
witness to our childship to God, on which we may rest without fear that
we shall be put to shame.



It is to be borne in mind, however, that distinctness in the source of this
testimony from that of our own consciousness is not the same as
separateness from it in its delivery. Paul would seem, indeed, while thus
strongly emphasizing its distinct source—namely, the Divine Spirit—
nevertheless to suggest its conjunction with the testimony of our own
spirit in its actual delivery. This, indeed, he would seem frankly to assert,
if, as seems most natural, we are to understand the preposition in the
phrase "beareth testimony with," to refer to our spirit, and are to
translate with our English version, "The Spirit itself beareth witness with
our spirit." So taken, the conjunction is as emphatic as the distinction. It
must not be overlooked, however, that some commentators prefer to take
"our spirit" as the object to which the testimony is borne: "the Spirit
beareth witness to our spirit"—in which case the emphasis on the
conjunction of the testimony of the Spirit of God with that of our spirit
may be lost. I say, may be lost: for even then the preposition in the verb
will need to be accounted for; and it would seem to be still best to account
for it by referring it to our spirit— "the Spirit itself beareth its consentient
witness to our spirit,” its witness consenting to our spirit's witness. And I
say merely that the emphasis on the conjunction may be lost; for even if
this interpretation be rejected and the force of the preposition be found
merely in the accordance of the witness with the fact, by which it is the
truth and trustworthiness of the testimony alone which is emphasized;
nevertheless the connection of the verse with the preceding one is still
implicative of the conjoined witness of the two spirits. For it is in our
crying "Abba, Father," that the witness of the Spirit of God is here
primarily found— the relation of this verse to the preceding being
practically the same as if it were expressed in the genitive absolute—thus:
"the Spirit which we received was the Spirit of adoption whereby we cry
Abba, Father,—the Spirit Himself testifying thus to our spirit that we are
children of God."

The fact that the conjunction of the two witnesses thus dominates the
passage, however its special terms are explained, adds a powerful reason
for following the natural interpretation of the terms themselves and
referring the preposition "with" directly to the "our spirit." It is with
considerable confidence, therefore, that we may understand Paul to say
that "the Spirit himself beareth witness together with our spirit that we



are children of God," and thus not merely to imply or assert—as in any
case is the fact—but pointedly to emphasize the conjunction, or, if you
will, the confluence of the Divine testimony with that of the human
consciousness itself. Distinct in its source, it is yet delivered confluently
with the testimony of our human consciousness. To be distinguished
from it as something other than, additional to, and more than the
testimony of our human consciousness, it is yet not to be separated from
it as delivered apart from it, out of connection with it, much less, in
opposition or contradiction to it. "The Spirit of God," says that brilliant
young thinker whose powers were the wonder, as well as the dependence,
of the Westminster Divines, "is not simply a martyr—a witness—but co-
martyr—qui simul testimonium dicit —he bears witness not only to but
with our spirit; that is, with our conscience. So that if the witness of our
conscience be blank, and can testify nothing of sincerity, hatred of sin,
love to the brethren, or the like, then the Spirit of God witnesses no peace
nor comfort to that soul; and the voice that speaketh peace to a person
who hath no gracious mark or qualification in him, doth not speak
according to the Word, but contrary to the Word, and is, therefore, a
spirit of delusion." —"So that in the business of assurance and full
persuasion, the evidence of graces and the testimony of the Spirit are two
concurrent causes or helps, both of them necessary. Without the evidence
of graces, it is not a safe nor a well-grounded assurance; without the
testimony of the Spirit, it is not a plerophory or full assurance.”" And then
he devoutly adds: "Therefore, let no man divide the things which God
hath joined together."

These remarks of George Gillespie's will already suggest to us the
function of this testimony of the Holy Ghost, as set forth by Paul as a
cotestimony with the witness of our own spirit. It is not intended as a
substitute for the testimony of our spirit—or, to be more precise, of "signs
and marks"—but as an enhancement of it. Its object is not to assure a
man who has "no signs" that he is a child of God, but to assure him who
has "signs," but is too timid to draw so great an inference from so small a
premise, that he is a child of God and to give him thus not merely a
human but a Divine basis for his assurance. It is, in a word, not a
substitute for the proper evidence of our childship; but a Divine
enhancement of that evidence. A man who. has none of the marks of a



Christian is not entitled to believe himself to be a Christian; only those
who are being led by the Spirit of God are children of God. But a man who
has all the marks of being a Christian may fall short of his privilege of
assurance. It is to such that the witness of the Spirit is superadded, not to
take the place of the evidence of "signs," but to enhance their effect and
raise it to a higher plane; not to produce an irrational, unjustified,
conviction, but to produce a higher and more stable conviction than he
would be, all unaided, able to draw; not to supply the lack of evidence,
but to cure a disease of the mind which will not profit fully by the
evidence.

We are here in the presence of a question which has divided the suffrages
of Christian men from the beginning. The controversy has raged in every
age, whether our assurance of our salvation is to be syllogistically
determined thus: the promise of God is sure to those who believe and
obey the Gospel; I believe and obey the Gospel; hence I am a child of God:
or is rather to be mystically determined by the witness of the Holy Spirit
in the heart. Whether we are to examine ourselves for signs that we are in
the faith, or, neglecting all signs, are to depend on the immediate whisper
of the Spirit to our heart, "Thou art a child of God." The debate has been
as fruitless as it has been endless. And the reason is that it is founded on a
false antithesis, and, being founded on a false antithesis, each side has
had something of truth to which it was justified in clinging in the face of
all refutation, and something of error which afforded an easy mark for the
arrows of its opponents. The victory can never be with those who contend
that we must depend for our assurance wholly on the marks and signs of
true faith; for true assurance can never arise in the heart save by the
immediate witness of the Holy Spirit, and he who looks not for that can
never go beyond a probable hope of being in Christ. The victory can never
be with those who counsel us to neglect all signs and depend on the
testimony of the Holy Spirit alone; for the Holy Spirit does not deliver His
testimony save through and in confluence with the testimony of our own
consciences that we are God's children. "All thy marks," says Gillespie
with point, "will leave thee in the dark, if

the Spirit of Grace do not open thine eyes that thou mayest know the
things which are freely given thee of God"; and again with equal point,



"To make no trial by marks and to trust an inward testimony, under the
notion of the Holy Ghost's testimony, when it is without the least
evidence of any true gracious mark ... is a deluding and an ensnaring of
the conscience."

It is obvious that the really cardinal question here, therefore, concerns
not the fact of the testimony of the Holy Spirit, not its value or even its
necessity for the forming of a true assurance, but the mode of its delivery.
It is important, therefore, to interrogate our text upon this point. The
single verse before us does not speak very decisively to the matter; only
by its conjunction of the testimony of the Spirit with that of our own spirit
does it suggest an answer. But nowhere than in these more recondite
doctrines is it more necessary to read our texts in their contexts; and the
setting of our text is very far from being without a message to us in these
premises. For how does Paul introduce this great assertion? As already
remarked, as practically a subordinate clause to the preceding verse, with
the virtual effect of a genitive absolute. He had painted in the seventh
chapter the dreadful conflict between indwelling sin and the intruded
principle of holiness which springs up in every Christian's breast. And he
had pointed to the very fact of this conflict as a banner of hope. For he
identifies the fact of the conflict with the presence of the Holy Spirit
working in the soul; and in the presence of the Holy Spirit is the earnest
of victory. The Spirit would not be found in a soul which was not
purchased for God and in process of fitting for the heavenly Kingdom. Let
no one talk of living on the low plane of the seventh chapter of Romans.
Low plane, indeed! It is a low plane where there is no conflict. Where
there is conflict—with the Spirit of God as one party in the battle—there is
progressive advance towards the perfection of Christian life. So Paul
treats it. He points to the conflict as indicative of the presence of the
Spirit; he points to the presence of the Spirit as the earnest of victory; and
on this experience he founds his promise of eternal bliss. Then comes our
passage, introduced with one of his tremendous "therefores."
"Accordingly, then, brethren,"—since the Holy Spirit is in you and the end
is sure,—"accordingly, then, we are debtors not to the flesh to live after
the flesh, but to the Spirit to live after the Spirit. . . . For as many as are
being led" (notice the progressive present) "by the Spirit of God, these are
sons of God, for" (after all), "the spirit that ye received was not a spirit of



bondage, but a spirit of adoption, whereby we cry Abba, Father,—the
Spirit Himself bearing witness with our spirit that we are children of
God." "The Spirit Himself" bearing this witness? When? How? Why, of
course, in this very cry framed by Him in our souls, "Abba, Father!" Not a
separate witness; but just this witness and no other. The witness of the
Spirit, then, is to be found in His hidden ministrations by which the filial
spirit is created in our hearts, and comes to birth in this joyful cry.

We must not fancy, however, that, therefore, the witness of the Spirit
adds nothing to the syllogistic way of concluding that we are children of
God. It does not add another way of reaching this conclusion, but it does
add strength of conclusion to this way. The Spirit is the spirit of truth and
will not witness that he is a child of God who is not one. But he who really
is a child of God will necessarily possess marks and signs of being so. The
Spirit makes all these marks and signs valid and available for a true
conclusion— and leads the heart and mind to this true conclusion. He
does not operate by producing conviction without reason; an
unreasonable conclusion. Nor yet apart from the reason; equally
unreasonable. Nor by producing more reasons for the conclusion. But by
giving their true weight and validity to the reasons which exist and so
leading to the true conclusion, with Divine assurance. The function of the
witness of the Spirit of God is, therefore, to give to our halting
conclusions the weight of His Divine certitude.

It may be our reasoning by which the conclusion is reached. It is the
testimony of the Spirit which gives to a conclusion thus reached
indefectible certainty. It is the Spirit alone who is the author, therefore, of
the Christian's firm assurance. We have grounds, good grounds, for
believing that we are in Christ, apart from His witness. Through His
witness these good grounds produce their full effect in our minds and
hearts.

THE SPIRIT'S HELP IN OUR PRAYING



Rom. 8:26, 27:—"And in like manner the Spirit also helpeth our infirmity:
for we know not how to pray as we ought; but the Spirit himself maketh
intercession for us with groanings which cannot be uttered; and he that
searcheth the hearts knoweth what is the mind of the Spirit, because he
maketh intercession for the saints according to the will of God."

The direct teaching of this passage obviously is that the Holy Ghost,
dwelling in Christian men, indites their petitions, and thus secures for
them both that they shall ask God for what they really need and that they
shall obtain what they ask. There is here asserted both an effect of the
Spirit's working on the heart of the believer and an effect of this, His
working on God. Even Christian men are full of weakness, and neither
know what they should pray for in each time of need, nor are able to pray
for it with the fervidness of desire which God would have them use. It is
by the operation of the Spirit of God on their hearts that they are thus led
to pray aright in matter and manner, and that their petitions are rendered
acceptable to God, as being according to His will. This is the obvious
teaching of the passage; but that we may fully understand it in its
implications and shades it will be desirable to look at it in its context.

The eighth chapter of Romans is an outburst of humble triumph on the
Apostle's part, on realizing that the conflict of the Christian life as
depicted in the seventh chapter issues in victory, through the indwelling
of the Holy Ghost. Evil may be entrenched in our members; but the
power of God unto salvation has entered our hearts by the Holy Ghost
and by the prevalent working of that Holy Spirit in us we are enabled to
cry Abba, Father; and being made sons of God are constituted His heirs
and co-heirs with Jesus Christ. Not as if, indeed, we are to be borne
withbut effort of our own into this glorious inheritance— "to be carried to
the skies on flowery beds of ease." No! "Surely we must fight, if we would
win." For, after all, the Christian life is a pilgrimage to be endured, a
journey to be accomplished, a fight to be won. Least of all men was the
Apostle Paul, whose life was in labours more abundant and in trials above
measure, liable to forget this. It is out of the experiences of his own life as
well as out of the nature of the thing that he adds, therefore, to his cry of
triumph a warning of the nature of the life which, nevertheless, we must
still live in the flesh. If "the Spirit Himself beareth witness with our



Spirits that we are the Sons of God," and the glorious sequence follows,
"and if children, then heirs, heirs of God and joint heirs with Christ," no
less do we need to be reminded further of the condition underlying the
victory—"if so be that we suffer with Him that we may also be glorified
with Him." To share with Christ His glory implies sharing with Him His
sufferings. "Must Jesus tread the path alone and all the world go free?"
Union with Him implies taking part in all His life experiences, and we can
ascend the throne with Him only by treading with Him the pathway by
which He ascended the throne. It was from the cross that He rose to
heaven.

The rest of this marvellous chapter seems to be devoted to encouraging
the saint in his struggles as he treads the thorny path with Christ. The
first encouragement is drawn from the relative greatness of the sufferings
here and the glory yonder; the second, from the assistance in the journey
received from the Holy Ghost; and the third from the gracious oversight
of God over the whole progress of the journey. This whole section of the
chapter, therefore, appears as Paul's word of encouragement to the
believer as he struggles on in his pilgrimage—in his "Pilgrim's Progress"—
in view of the hardships and sufferings and trials attendant in this sinful
world on the life in Christ. It is substantially, therefore, an Apostolic
commentary on our Lord's words, "If any man would come after me, let
him deny himself and take up his cross and follow me;" "he that doth not
take up his cross and follow after me, is not worthy of me." These
sufferings, says Paul, are inevitable; no cross, no crown. But he would
strengthen us in enduring the cross by keeping our eye on the crown, by
assuring us of the presence of the Holy Spirit as our ever-present helper,
and by reminding us of the Divine direction of it all. Thus he would
alleviate the trials of the journey.

Our text then takes its place as one of these encouragements to steadfast
constancy, endurance, in the Christian life—to what we call to-day
"perseverance." The "weakness," "infirmity," to which it refers is to be
taken, therefore, in the broadest sense. No doubt its primary reference
may be to the remnant of indwelling sin, not yet eradicated and the
source of all the Christian's weaknesses. But it is not confined to this. It

includes all that comes to a Christian as he suffers with Christ; all that is



included in our Lord's requirement of denying ourselves and taking up
our cross. Paul's life of suffering for the Gospel's sake may be taken by us,
as it, doubtless, was felt by him as he penned these words, as an
illustration of the breadth of the meaning of the word. He who would live
godly must in every age suffer a species of persecution; a species,
differing in kind with the tone and temper and quality of each age, but
always persecution. He who would follow after Christ must meet with
many opposers. A strenuous life is the Christian life in the world; it is
appropriately designated a warfare, a fight. But we are weak. And the
weakness meant is inelusive of all human weaknesses in the stress of the
great battle.

The encouragement which Paul offers us in this our confessed weakness,
is the ever-present aid of the Holy Ghost. We are not to be left to tread
the path, to fight the fight, alone; the Spirit ever "helpeth" our weakness,
"takes our burden on Himself, in our stead and yet along with us," as the
double compound word expresses. He does not take it away from us and
bear it wholly Himself, but comes to our aid in bearing it, receiving it also
on His shoulders along with us. In giving this encouragement of the ever-
present aid of the Spirit in our weakness, the Apostle adds an illustration
of it. And it is exceedingly striking that, in seeking an illustration of it, the
Apostle thinks at once of the sphere of prayer. It shows his estimate of the
place of prayer in the Christian struggle, that in his eye, prayer is really
"the Christian's vital breath." Our weakness, he seems to say, is helped
primarily by the Spirit through His inditing our prayers for us. Perhaps
this will not seem strange to us if we will fitly consider what the Christian
life is, in its dependence on God; and what prayer is, in its attitude of
dependence on God. Prayer is, in a word, the correlate of religion. The
prayerful attitude is the religious attitude. And that man is religious who
habitually holds toward God, in life and thought, in act and word, the
attitude of prayer. Is it not fitting, after all, that Paul should encourage
the Christian man, striving to live a Christian life—denying himself and
taking up his cross and following Christ—by assuring him primarily that
the Holy Ghost is ever present, helping him in his weakness, to this effect
that his attitude towards God in his conscious dependence on Him,
should be kept straight? For this it is to help us in prayer.



Nor can it seem strange to us that Paul adverts to our need of aid in
prayer in the very matter of our petitions. It is worth noting how very
vitally he writes here, doubtless, again out of his own experience. "We
know not what we should pray for," he says, "in each time of need"—
according, that is, to the needs of each occasion. It is not lack of purpose
—it is lack of wisdom, that he intimates. We may have every desire to
serve God and every willingness to serve Him at our immediate expense,
but do we know what we need at each moment? The wisest and best of
men must needs fail here. So Paul found, when he asked thrice that the
thorn in the flesh might be removed and stayed not till the Lord had told
him explicitly that His grace was sufficient for him. How often we would
rather escape the suffering that lies in our path than receive of the grace
of God! Nay, a greater than Paul may here be our example. Did not our
Lord Himself say, "Now is my soul troubled; and what shall I say? Father,
save me from this hour." Quick though came the response back from His
own soul, "But for this cause came I unto this hour: Father, glorify thy
name," yet may we not see even in this momentary hesitation a hint of
that uncertainty of which all are more or less the prey? It is not merely in
the recalcitrances of the Christian life—God knows we have need enough
there!—but it is not only in the recalcitrances and the mere
unwillingnesses of the Christian life that the Spirit aids us; but in the
perplexities of the Christian life too. Under His leading we shall not only
be saved from sins, but also from mistakes, in the will of God. And thus
He leads us not only to pray, but to pray "according to the will of God."

And now, how does the Spirit thus aid us in praying according to the will
of God? Paul calls it a making of intercession for us with groanings which
cannot be uttered; making intercession for us or in addition to us, for the
word could have either meaning. It is clear from the whole passage that
this is not an objective intercession in our behalf—made in heaven as
Christ our Mediator intercedes for us. That the Spirit makes intercession
for us is known to God not as God in heaven, but as "searcher of hearts."
It is equally clear that it is not an intercession through us as mere
conduits, unengaged in the intercession ourselves; it is an intercession
made by the Spirit as our helper and not as our substitute. It is equally
clear that it is not merely in our natural powers that the Spirit speaks; it is
a groaning of which the Spirit is the author and "over and above" our own



praying. It is clear then that it is subjective and yet not to be confused
with our own prayings. Due to the Spirit's working in our hearts we
conceive what we need in each hour of need and ask God for it with
unutterable strength of desire. The Spirit intercedes for us then by
working in us right desires for each time of need; and by deepening these
desires into unutterable groans. They are our desires, and our groans. But
not apart from the Spirit. They are His; wrought in us by Him. And God,
who searches the heart, sees these unutterable desires and "knows the
mind of the Spirit that He is making intercession for the saints according
to the will of God."

Thus, then, the Spirit helps our weakness. By His hidden, inner
influences He quickens us to the perception of our real need; He frames
in us an infinite desire for this needed thing; He leads us to bring this
desire in all its unutterable strength before God; who, seeing it within our
hearts, cannot but grant it, as accordant with His will. Is not this a very
present help in time of trouble? As prevalent a help as if we were
miraculously rescued from any danger? And yet a help wrought through
the means of God's own appointment, that is, our attitude of constant
dependence on Him and our prayer to Him for His aid? And could Paul
here have devised a better encouragement to the saints to go on in their
holy course and fight the battle bravely to the end?

THE SPIRIT OF FAITH

2 Cor. 4:13:—"But having the same Spirit of faith, according to that which
is written, I believed, and therefore did I speak; we also believe, and
therefore also we speak."

This verse is a declaration on the Apostle's part of the grounds of his
courage and faithfulness in preaching the glorious Gospel of Christ. The
circumstances which attended his proclamation of this Gospel were of the
most oppressive. In the preceding verses we have a picture of them which



is drawn by means of a series of declarations which rise, one after
another, to a most trying climax. He says that in the prosecution of his
work he is in every way pressed, perplexed, pursued, smitten down. Here
is a vivid picture of the defeated warrior, who is not only pressed by the
foe, but put at his wits, ends,—not merely thus discouraged but put to
flight,—not merely pursued but smitten down to the earth. A lurid picture
of the befallings of Paul as a minister of Christ amid the spiritual conflicts
on this side and that, in Galatia and in Corinth! Nevertheless things have
not come to an end with him. Side by side with this series of befallings he
places a contrasting series which exhibits the marvellous continuance of
the Apostle in his well-doing, in spite of such dreadful happenings to him.
Though he is in every way pressed yet he is not brought to his last straits;
though he is in every way perplexed, yet he has not gone to despair;
though he is pursued yet he is not overtaken; though he is actually
smitten down he is yet not destroyed.

In the prosecution of Paul's work as a minister of Christ, there is thus a
marvellous co-existence of experiences the most desperate and of
deliverances the most remarkable. It is as if destruction had continually
befallen him; yet ever out of destruction he rises afresh to the
continuance of his work. In this remarkable contrast of his experiences
the Apostle sees a dramatic reenactment of Christ's saving work, who
died that He might live and might bring life to the world. In it he sees
himself, he says, ever re-enacting the putting to death of Jesus, that the
life also of Jesus may be manifested in his body. As Jesus died and rose
again, so he daily dies in the service of Christ and comes to life again; and
so, abiding in life, he is ever delivered to death for Jesus' sake that the life
also of Jesus might be manifested in his mortal flesh. Oh, marvellous
destiny of the followers of Christ, in the very nature and circumstances of
their service to placard before the world the great lesson of the
redemption of Christ—the great lesson of life by death; to manifest thus
to all men the life of Jesus and the life from Jesus springing constantly
out of His death. Thus the very life-circumstances of Paul become a
preached Gospel. They manifest Christ and His work for souls. They
manifest it. For the dying is for Paul and the life for his hearers.

Now Paul gives a twofold account of those circumstances in which he



preached the Gospel. He assigns them ultimately to the purpose of God.
This great treasure of the glorious Gospel has been put into such earthen
vessels for the very purpose of more fully manifesting its divine glory. In
contrast with its vehicle, the power of the message is all the more
discernible. It is just that the exceeding greatness of its power may be
seen to be of God that it is delivered to men in vessels whose exceeding
weakness may be apparent. On the other hand, that these earthen vessels
are able to endure the strain put upon them in conveying these treasures,
is itself from God. Paul attributes it to God's upholding power, operating
through faith. That in the midst of such trials he is enabled to endure;
that though smitten down continuously he is not destroyed; that though
dying daily he still lives with a living Gospel still on his lips; it is all due to
the support of his firm conviction and faith.' "So then, it is death that
worketh in us, but life in you, and having the same Spirit of faith,
according as it is written, I believed and, therefore, did I speak; we also
believe and therefore speak, since we know that He that raised up Jesus
shall raise us up also with Jesus, and shall present us with you." Here are
the sources of the Apostle's strength and of his courage. It is only because
of his firm faith in the Gospel he preaches that he can endure through the
trials into which its service has immersed him. With a less clear
conviction and less firm faith in it, he would long ago have succumbed to
the evils of his life and his lips have long ago become dumb. But he
believed; and, therefore, though earth and hell combined to destroy him,
he could not but speak. Let earthly trials multiply; beyond the daily
deaths of earth there was an eternal life in store for him; and the more he
could rescue from death to that life, the more multiplied grace would
redound to increased thanksgiving and abound to God's glory. In the
power of this faith the Apostle can face and overcome the trials of life.

There are many important lessons that may come to us from observing
this declaration of the Apostle's faith.

Beginning at the remoter side we may be surprised to observe that he
seeks the norm of his faith in the Old Testament saints. "Having the same
Spirit of faith," he says, "according as it is written, I believed, and
therefore did I speak"— referring for the model of faith back to the words
of this hero Psalmist. Now we may not be accustomed to think of the Old



Testament saints as the heroes of faith. The characteristic emotion of Old
Testament religion, we are accustomed to say, was awe or even fear. The
characteristic expression of it is summed up in the term, "The fear of the
Lord." The New Testament on the other hand is the dispensation of faith.
And if we have consideration only for the prevailing language of the Old
Testament this is true enough. The word "faith" is scarcely an Old
Testament word; it occurs but twice in the English Old Testament, and it
is disputable whether on either occasion it fairly—or at least fully—
represents the Hebrew. Even the word "to believe" applied to divine
things is rare in the Old Testament.

But the word and the thing are different matters. And it may be doubted
whether the conceptions of awe, fear, and of faith, trust, are so
antagonistic as is commonly represented. Certainly reverence and faith
are correlative conceptions. A God whom we do not fear with religious
reverence, we cannot have such faith in as the Apostle's. And certainly the
New Testament writers do always look to the Old Testament saints as the
heroes of faith. This is the burden of one of the most magnificent
passages in the New Testament, the eleventh chapter of Hebrews. And of
others too. It is the faith of Abraham which is the standing model of faith
to both Paul and James; and it is he who both in the subjective and
objective senses of the word is represented to us as the Father of the
Faithful. Let it be allowed that these heroes of faith lived in the twilight of
knowledge; knowledge and faith stand in relation to one another, but are
not the measure of one another. If there can be no faith where there is no
knowledge, on the other hand it is equally true that the realm of dim
knowledge is often the region of strong faith,—for when we walk by sight,
faith has no place. No; he that believes in Jesus whom he has seen, must
yield in point of heroism of faith and the blessedness promised to it, to
him who having not seen yet has believed. Those great men of God of old,
not being weak in faith, believed in the twilight of revelation, and waxing
strong, died in faith; and we could wish nothing higher for ourselves than
that we might be like them in their faithful faith.

It is observable next that the Apostle attributes the faith of the Old
Testament heroes to whom he would direct our eyes as the norm of faith,
to the work of the Holy Ghost. He felicitates himself not merely on having



the same quality of faith with them. He looks deeper. The ground of
rejoicing in their fellowship is that he shares with them the "same Spirit
of faith." "Having the same Spirit of faith," he says. It may be doubted,
once again, if we should have naturally spoken in this way. We may be
accustomed to think of the Holy Spirit as an esssentially New Testament
possession; and to conceive, in a more or less formulated manner, of the
saints of the Old Testament as left to their own native powers in their
serving of God. Heroes of faith as they were, it would be peculiarly
difficult, however, to believe that they reached the height of their pious
attainment apart from the gracious operations of the Spirit of God. Or
shall we say that only in New Testament times men are dead in sin, and
only in these days of the completed Gospel and of the New Covenant do
men need the almighty power of God to raise them from their spiritual
death?

Certainly the Bible lends no support to such a notion. Less is said of the
gracious operations of the Spirit in the Old Testament than in the New,
but to say less of it is one thing and its absence is quite another. And
there is enough in the Old Testament itself—by prayer of Psalmist that
the Holy Spirit should not be taken away from him, by statement of
historian that through the Spirit God gave this one and that one a new
heart, by assurance of prophet that the Spirit of God is the author of all
right belief and of all good conduct,— to assure us that then, too, on Him
depended all the exercises of piety, to Him was due all the holy
aspirations and all the good accomplishments of every saint of God. And
certainly the New Testament tells us in repeated instances that the Holy
Spirit was active throughout the period of the Old Dispensation, in all the
varieties of activities which characterize the New. The difference between
the two lies not in any difference in the utter dependence of men on Him,
or in the nature of His operations, but in their extent and aim with
reference to the life of the Kingdom of God. Our present passage is one of
those tolerably numerous New Testament ones in which the gracious
operations of the Spirit in the Old Covenant are assumed. Paul here tells
us that the faith of the Old Testament saints was the product of God's
Holy Spirit; and he claims for himself nothing more than what he asserts
for them. "Having the same Spirit of faith," he says. He is content— nay,
he is full of joy—to have the same Spirit working faith in him that worked



faith in them. He claims no superiority in the matter. If he has a like faith,
it is because he is made by God's grace to share in a like fountain of faith.
The one Spirit who works faith is the common possession of them and of
him; and therein he finds his highest privilege and his greatest glory.
What David had of the operations of the Spirit, that is what Paul
represents as the height of Christian privilege to possess.

It may not be wholly needless to observe further the naturalness of Paul's
ascription of faith to the working of the Holy Spirit—whether under the
Old or the New Dispensation. He means to express the confidence he has
in the glorious Gospel which he proclaims. He does not say, however,
simply "having a confident faith." He says, "having the Spirit of faith," the
same Spirit of faith which wrought in the Psalmist. So much was faith to
him the product of the Spirit that he thinks of it in terms of its origin.
Clearly to him, no Spirit, no faith. Faith is, therefore, most absolutely
conceived by the Apostle as the product not of our own powers but of the
Spirit of God, and it is inconceivable to him that it can exist apart from
His gift.

We may sometimes fall short of the Apostle's conception and fancy that
we can—nay, that we must—first believe before the Spirit comes to us.
No, it is the Spirit who gives faith. Faith is the gift of God in its innermost
essence; and the Apostle continually thanks God for it, as His gift. We
find it enumerated in Gal. 5:23 among the fruits of the Spirit; in 1 Cor.
12:7 we find it among the gifts which the Spirit distributes to men. In our
present passage it is emphasized as the work of the Spirit, by its being
used as a characterizing description of the Spirit. We do not describe or
define a thing by something which is common to it and others. The
possession of a vertebral column will not define a man; and we should
never use the designation of vertebrate as a synonym of man. That the
Spirit is called the "Spirit of faith" means that faith does not exist except
as His gift; its very existence is bound up in His working. Just as we call
Him the Spirit of life, the Spirit of holiness, and the like, because all life
comes from Him and all holiness is of His making, so, when Paul calls
Him the Spirit of faith, it is the evidence that in Paul's conception all faith
comes from Him.

It matters not where faith is found—under the Old Testament or the New



—in Psalmist or in Apostle—or in the distant believers of the Twentieth
Century,—it matters not what degree of faith is present, weak, timid faith
which scarcely dares believe in its own existence, or strong faith that can
move mountains,—it matters not what of divine things be its object, God
as our Ruler and Governor, the Scriptures as His Word, Christ as our
Saviour; if it exists at all, in any time, in any degree, the Holy Ghost has
wrought it. He is the Spirit of faith and faith is His unique product.

Finally, it will be of interest to us who are charged with the same duty of
proclaiming the Gospel of salvation with which the Apostle was charged,
to take especial note that he attributes that supreme faithfulness and
steadfastness which pre-eminently characterized his work in the Gospel
to a Spirit-wrought faith in the Gospel which he preached. The secret, he
tells us, of his ability to continue throughout his dreadful trials in the
work to which he had been called; the secret of his power to faint not, that
is, not to play the coward, but to renounce the hidden things of shame
and refuse to walk in craftiness or handle the Word of God deceitfully; the
secret of his power to preach a simple Gospel in honest faithfulness in the
face of all temptations to please men, and to preach the saving Gospel in
the face of all persecution—was simply that he had a hearty and
unfeigned faith in it. When we really believe the Gospel of the Grace of
God—when we really believe that it is the power of God unto salvation,
the only power of salvation in this wicked world of ours—it is a
comparatively easy thing to preach it, to preach it in its purity, to preach
it in the face of a scoffing, nay, of a truculent and murdering world. Here
is the secret— I do not now say of a minister's power as a preacher of
God's grace—but of a minister's ability to preach at all this Gospel in such
a world as we live in. Believe this Gospel, and you can and will preach it.
Let men say what they will, and do what they will,—let them injure,
ridicule, persecute, slay,— believe this Gospel and you will preach it.

Men often say of some element of the Gospel: "I can't preach that."
Sometimes they mean that the world will not receive this or that.
Sometimes they mean that the world will not endure this or that.
Sometimes they mean that they cannot so preach this or that as to win
the respect or the sympathy or the acceptance of the world. The Gospel
cannot be preached? Cannot be preached? It can be preached if you will



believe it. Here is the root of all your difficulties. You do not fully believe
this Gospel! Believe it! Believe it! and then it will preach itself! God has
not sent us into the world to say the most plausible things we can think
of; to teach men what they already believe. He has sent us to preach
unpalatable truths to a world lying in wickedness; apparently absurd
truths to men, proud of their intellects; mysterious truths to men who are
carnal and cannot receive the things of the Spirit of God. Shall we
despair? Certainly, if it is left to us not only to plant and to water but also
to give the increase. Certainly not, if we appeal to and depend upon the
Spirit of faith. Let Him but move on our hearts and we will believe these
truths; and, even as it is written, I believed and therefore have I spoken,
we also will believe and therefore speak. Let Him but move on the hearts
of our hearers and they too will believe what He has led us to speak. We
cannot proclaim to the world that the house is afire—it is a disagreeable
thing to say, scarcely to be risked in the presence of those whose interest
it is not to believe it? But believe it, and how quickly you rush forth to
shout the unpalatable truth! So believe it and we shall assert to the world
that it is lost in its sin, and rushing down to an eternal doom; that in
Christ alone is there redemption; and through the Spirit alone can men
receive this redemption. What care we if it be unpalatable, if it be true?
For if it be true, it is urgent.

NEW TESTAMENT PURITANISM

2 Cor. 6:11-7:1.—"Our mouth is open unto you, O Corinthians, our heart is
enlarged. Ye are not straitened in us, but ye are straitened in your own
affections. Now for a recompense in like kind (I speak as unto my
children), be ye also .enlarged. Be not unequally yoked with unbelievers:
for what fellowship have righteousness and iniquity? or what communion
hath light with darkness? And what concord hath Christ with Belial? or
what portion hath a believer with an unbeliever? And what agreement
hath a temple of God with idols? for we are a temple of the living' God;
even as God said, I will dwell in them, and walk in them; and I will be



their God, and they shall be my people. Wherefore come ye out from
among them, and be ye separate, saith the Lord, and touch no unclean
thing; and I will receive you, and will be to you a Father, and ye shall be
to me sons and daughters, saith the Lord Almighty. Having therefore
these promises, beloved, let us cleanse ourselves from all defilement of
flesh and spirit, perfecting holiness in the fear of God."

It is not easy to determine with exactitude the circumstances which gave
occasion to this striking paragraph, which stands out so prominently on
the pages of Second Corinthians as almost to separate itself from its
context and form a whole of its own. Of two things, however, we may be
reasonably sure. There was a party in the Corinthian Church which we
may perhaps fairly describe as the party of the Libertines; and out of this
party, too, there had arisen an opposition to the leadership of Paul, and a
tendency to accuse him of insincerity and self-seeking in his work at
Corinth. We must picture the Apostle, therefore, as compelled to defend
himself and the purity of his ministry, in this Epistle, not only against a
narrow Judaistic formalism, with its touch not, taste not, handle not, but
also against a loose worldliness which was inclined to adapt its
Christianity to the usages current m the heathen society about it.
Differing in everything else, both parties agreed in unwillingness to
subject themselves unreservedly to the guidance of Paul; and in defence
of themselves represented him as acting towards the church from
interested motives.

Bearing this in mind, we may readily understand how, when in the course
of his self-defence the Apostle has been led to dwell upon the hardships
he had suffered in the prosecution of his mission, he should break off
suddenly with an appeal to his Corinthians to separate themselves from
heathen practices and points of view, and themselves to walk worthily of
the Gospel they professed. "See, O Corinthians," he exclaims, "how freely
I am speaking to you, how widely open my heart is to you. You find no
constraint on my part with reference to you; the only constraint there is
between us lies in your own hearts. Give me what I give you—I am
speaking as to my children; open wide your heart to me. Seek not your
standards of life in the unbelievers about you. Remember who you are
and what you should be as organs of the Holy Spirit; and be not content



until you have attained that perfect holiness which becomes the children
of God." So the Apostle transforms his defence of his ministry into an
exhortation to his readers, in which he again exercises his ministry of love
in a disinterested plea to them to walk worthily of the Gospel of holiness.

Dr. James Denney in his commentary on this Epistle, published in "The
Expositor's Bible," heads the chapter in which he deals with this section,
"New Testament Puritanism." On the face of it, this is a very good
designation for it. The note of Puritanism, which is the note of separation,
certainly throbs through the section. "Come ye out from among them and
be ye separate, saith the Lord"—that assuredly expresses the very essence
of Puritanism. Or, perhaps, we may more precisely say that it is exactly
that conformity with the world which, above all things, Puritanism
dreads, that Paul here declares, almost with indignation, to be
inconceivable in a true Christian. "For what fellowship," he demands "is
there between righteousness and iniquity? Or what communion is there
for light with darkness? Or what concord of Christ with Belial? Or what
part has a believer with an unbeliever? Or what agreement has a temple
of God with idols?" Here certainly is Puritanism at the height of its
expression.

Nevertheless we must be careful not to give the Apostle's exhortation a
turn which does not belong to it. The Apostle is not here requiring of
Christians a withdrawal from the world, considered as the social
organism; and most certainly he is not asking of them to segregate
themselves into a community apart, between which and the mass of men
there shall be no, or only the least possible, intercourse. On a former
occasion, when addressing these same readers, he does indeed command
them not to keep company with fornicators. But he immediately adds that
he means this aloofness only as a disciplinary measure towards sinning
brethren. If a man who is called a Christian be a fornicator, Christian
fellowship must be withdrawn from him, that it may be brought home to
him that a man cannot be both a Christian and a fornicator. But, says the
Apostle, I do not mean that you should not associate with fornicators of
the world; else you would need to remove out of the world—a thing, he
implies, which would be manifestly impossible; and let us add, for the
leaven which is placed in the world, grossly inconsistent with the



prosecution of its function in the world, which is to leaven the whole
mass. And if we will scrutinize our present passage closely we shall
quickly see that the separation which the Apostle is urging here, too, is
not separation from men but from evil—applying, indeed, to the
Corinthians in the way of ex* hortation what our Lord prayed for in
behalf of His followers, not that they should be taken out of the world, but
that they should be kept from the evil of the world. The exhortation:
"Come ye out from among them and be ye separate, saith the Lord," is
immediately followed by the explanation, "And touch no unclean thing."
And the whole exhortation closes with a poignant prayer that they may
"cleanse themselves from every defilement." It is not from their
fellowmen that the Apostle would have Christians hold themselves aloof;
it is from the sin and shame, the evil and iniquity, which stains and soils
the lives of so many of their fellow-men. This is the Apostolic variety of
Puritanism.

The opposite impression is perhaps fostered among simple Bible readers
by the phrase which stands in the forefront of the exhortation in our
English Bibles: "Be not unequally yoked together with unbelievers." This
certainly appears at first sight to represent any commerce with
unbelievers as indecorous and to forbid it on that account. This
impression is wholly due, however, to the awkwardness of the rendering
given to an unusual Greek phrase. This Greek phrase is an exceedingly
awkward one to render; and I am not sure that it is possible to give it an
English equivalent which will convey its exact sense. The figure which
underlies it is, no doubt, the yoking together, in the bizarre way of the
East, incongruous animals for labour, say an ox and an ass. And the
English version is a very creditable effort to bring the figure home to the
English reader; for surely such a yoking of incongruous animals together
is a very unequal one. Yet the English phrase fails to express the exact
shade of meaning of the Greek term. This does not say: "Be not unequally
yoked together with unbelievers" but rather, "Become not bearers of an
alien yoke along with unbelievers"—or, in other words, "Take not on
yourselves a yoke that does not fit you, in order to be with unbelievers."
You see the point is very different from that which is often taken from the
English phrase. What is forbidden is not that we should company with
unbelievers; but that we should adopt their points of view and their



modes of life. It is a question, in other words, not of intercourse, but of
standards. What the Apostle is concerned about is not that his converts
lived in social communion with their heathen neighbours; this he would
have them do. What he is concerned about is that they took their colour
from the heathen neighbours with whom they lived. He wished them to
be leaven and to leaven the lump; they were permitting themselves rather
to be leavened; and this made him indignant with them.

We see, then, that the Apostle's urgency here is against not association
with the world, but compromise with the worldly. Compromise! In that
one word is expressed a very large part of a Christian's danger in the
world. We see it on all sides of us and in every sphere of life. We must be
all things to all men, we say, perverting the Apostle's prescription for a
working ministry; for there was one thing he would on no account and in
no way have us be, even that we may, as we foolishly fancy, win the more;
and that is, evil. From evil in all its forms and in all its manifestations he
would have us absolutely to separate ourselves; the unclean thing is the
thing he would in no circumstances have us handle. Associate with the
world, yes! There is no man in it so vile that he has not claims upon us for
our association and for our aid. But adopt the standards of the world? No!
Not in the least particular. Here our motto must be and that unfailingly:
No compromise!

The very thing which the Apostle here presses upon our apprehension is
the absolute conflict between the standards of the world and the
standards of Christians; and the precise thing which he requires of us is
that in our association with the world we shall not take on our necks the
alien yoke of an unbeliever's point of view, of an unbeliever's judgment of
things, of an unbeliever's estimate of the right and wrong, the proper and
improper. In all our association with unbelievers, we, as Christian men,
are to furnish the standard; and we are to stand by our Christian
standard, in the smallest particular, unswervingly. Any departure from
that standard, however small or however desirable it may seem, is
treason to our Christianity. We must not, in any case, take the alien yoke
of an unbeliever's scheme of life upon our necks.

Interesting to us as this exhortation itself is, and important beyond
expression for the guidance of our lives, it, perhaps, yields in interest to



the grounding which the Apostle supplies for it in an explanation of the
essential springs of a Christian's life. This grounding he gives in a series
of rhetorical questions, by means of which he sets forth the absolute
contrariety of the Christian's and the unbeliever's points of view, sources
of judgment and principles of conduct. The ordering of these questions is
such that they begin by setting over against one another the obvious
contradictions of righteousness and iniquity; and then proceed in a series
of rapid and convincing antitheses until they end in setting the believer
and the unbeliever over against one another as the embodiment
respectively—at least in principle—of those contradictions, righteousness
and iniquity. "What fellowship have righteousness and iniquity," the
Apostle demands in support of his exhortation not to take on themselves
the alien yoke of unbelievers, "or," he continues, "what communion has
light with darkness? or what concord has Christ with Belial? or what
portion has a believer with an unbeliever? or— clinching the whole matter
with a reference to the source of the entire contrast—what agreement has
a temple of God with idols?"

The force of the appeal lies in the necessary— and inevitable—
identification, as we go on through the series, of each pair with the
preceding; so that with the fundamental "righteousness" is identified the
light; and, of course, Christ; and because he is Christ's, the believer, who
is the temple of the living God: and with the fundamental iniquity is
identified the darkness, Belial, and the unbeliever, because he is the
worshipper of idols and partaker of the idolatrous point of view. The
reason, then, why a Christian must not take on himself the alien yoke of
unbelievers is just because it is to him alien; he is in and of himself,
because a believer in Christ and, therefore, a temple of the living God, a
different, a contrary, an opposite kind of being from the unbeliever; and it
is, therefore, incongruous in the extreme for him to put his neck in the
same yoke with an unbeliever, seek to live on the same plane, or consent
to order his fife or to determine questions of conduct by his standards, in
any degree whatever.

Now it is just in this contrast drawn by the Apostle between the believer
and the unbeliever— in its firmness, its clearness, its extremity if you will
—that we discern the most interesting, the most important, teaching of



our passage. According to the Apostle, obviously, there are two kinds of
men in the world, believers and unbelievers. And these two kinds of men
stand over against one another in complete, not only contrast, but
contradiction; as complete contradiction as righteousness and iniquity.
There can be no compromise between them any more than between
righteousness and iniquity. There may be intercourse—mutual action and
reaction—but never compromise.

The Apostle is far from saying, of course, that in any given individuals
this fundamental contradiction is fully manifested. It finds its complete
manifestation only in the abstract—in the contrariety of righteousness
and iniquity; and in the full concrete manifestation of righteousness and
iniquity in Christ and Belial. Between Christians and unbelievers the
manifested contradiction is only relative. Compromise there ought not to
be—in principle there can not be— but compromise in fact there is.
Christians are not, like Christ, pure embodiments of righteousness; they
require exhortation not to admit iniquity into the governing principles of
their life. Alas, alas, though they are temples of the living God, they are
far, far from having no commerce with idols. The Apostle recognizes all
this. On his recognition of it he founds the urgent exhortation of our
passage. Nevertheless he founds this exhortation also on the fact that this
contradic

tion exists in principle—that Christians, like Christ, their Lord, are in
principle righteousness, and that unbelievers are, like Belial, their lord, in
principle iniquity. It is because Christians are thus in principle holy and
unbelievers are thus in principle unholy that he proclaims that it is
incongruous that Christians should adopt their standards of life from
unbelievers, who are not merely their opposites but their contradictories;
so that there can be no mean between them but every one must be one or
the other.

There are then, according to the Apostle, two kinds of men in the world,
believers and unbelievers; and these two kinds of men stand in
contradiction to each other. One may conquer and eliminate the other;
but there can be no mixture between them. The ultimate source of the
fundamental difference between them he finds in the indwelling in
Christians of the Holy Ghost: "Or what agreement hath a temple of God



with idols? For we "—emphatic here, in contrast with the unbelievers, "as
for us, we are a temple of the living God." The influx of the Holy Spirit
into the heart constitutes, then, a new humanity. Over against those who
have not the Spirit, and who are, therefore, as another Scripture puts it,
earthly, sensual, devilish,—the children of Belial, as this Scripture
suggests,—those who have the Spirit are a new creation, with new
standards and new powers of life alike. There can be no compromise
between such opposites. It has become customary among theologians to
speak of these two kinds of men as the men of nature and the men of the
palingenesis; or as it is now becoming fashionable to call them, once born
and twice born men. They who are born of the flesh are fleshly; and they
only who are born of the Spirit are spiritual; and to the spiritual man
belong all things. The message which Paul brings to us in this passage is,
then, that we who are spiritual, because we are believers in Christ Jesus,
have in principle the righteousness which belongs to Him, and though it
may not yet appear what we shall be, we must in all our walk comport
ourselves as what we are, the temples of the living God, having the
powers and potencies of a new, even a Divine, life within us. The ultimate
reason why the Christian man is not to compromise with the world is,
because as a Christian man, he is a new creature, born from above, with
the vigour of the Divine life itself moving in him and with an entirely new
lifecourse marked out for him. Why should—how can—such an one put
his neck incongruously within the yoke of worldly policy or self-seeking,
or evil-living with unbelievers; and seek to deflect his Spirit-given powers
to a life on this lower plane and for these ignoble ends? O, says the
Apostle, O, Christian men, this is surely impossible to you; do you not see
that in the power of your new life you are to—you must—take an utterly
new course, directed to a new goal, and informed with new aspirations,
hopes and strivings?

On the basis of this great declaration the Apostle erects, then, his
exhortation. Nor is he content to leave it in a negative, or merely
inferential form. In the accomplishment of the Spirit-filled life he sees the
goal, and he speaks it out in a final urgency of exhortation into which he
compresses the whole matter: "Having, therefore, such promises as these
(note the emphasis), beloved," he says, "let us purify ourselves from every
defilement of flesh and spirit and perfect holiness in the fear of God." It is



perfection, we perceive, that the Apostle is after for his followers; and he
does not hesitate to raise this standard before the eyes of his readers as
their greatest incitement to effort. They must not be content with a
moderate attainment in the Christian life. They must not say to
themselves, O, I guess I am Christian enough, although I'm not too good
to do as other men do. They must, as they have begun in the Spirit, not
finish in the flesh; but must go on unto perfection.

What are they to cleanse themselves from? Every defilement—every hind
of defilement—not only of the flesh but of the spirit. Aiming at what? At
the completion of holiness in the fear of God! The Apostle does not tell
them they are already holy—except in principle. They obviously were not
already holy—except in principle. They were putting their necks in the
alien yoke of unbelieving judgments. They were contenting themselves
with heathen standards. They were prepared to say, O, the Lord doesn't
ask all that of us; 0, there is nothing wrong in this; O, I guess it will be
enough if I am as good as the average man; O, you can't expect me to live
at odds with all my neighbours; O, these things are good enough for me.
Such compromises with the spirit of the world are wrong; and the Apostle
tells his readers plainly that they are unworthy of them as Christian men.
They were, if not born to better things, yet certainly born anew to better
things. Let them turn their backs on all such inconsistencies and live on
their own plane of life as believers, believers in Christ, Christ the Light,
Christ our Righteousness. Let them remember they are temples of the
living God and have no commerce with idols.

No, they were not perfect—except in principle. But in principle, they were
perfect; because they had within them the principle of perfection, the
Spirit of the Most High God. Let them walk in accordance with their
privileges, then, on a level with their destiny. Hear God's great promise.
And having these promises, cleanse yourselves; O, cleanse yourselves, the
Apostle cries; cleanse yourselves from every defilement whether of flesh
or spirit, and so perfect—complete, work fully out to its end—holiness in
the fear of God. Let your standard be the holiness of the indwelling Spirit
whose temples you are. Let your motive be, not merely regard to the good
of others, much less to your own happiness, but joy in God's gracious
promises. Let your effort be perfect sanctification of soul and body,



cleansing from all defilement. Let your end be, pleasing God, the Holy
One. In a word, says the Apostle in effect, here as elsewhere: O, ye
Christians, work out your own salvation in fear and trembling, for it is
God who is working in you the willing and the doing according to His own
good pleasure.

We perceive, thus, in the end that the thing Paul is zealous for is the
holiness of his followers. For in their holiness he sees the substance of
their salvation. We are saved by Christ and only Christ; and Christ is
righteous; both for us and unto us. For it is by grace that we are saved,
through faith; and that not of ourselves, it is the gift of God—not out of
works, lest we should boast, but unto good works, which God has afore
prepared that we should walk in them. And if we walk not in them—are
we, then, saved? Holiness of life is, I repeat, precisely the substance of
salvation, that which we are saved to, that in which salvation consists. If
then we are in Christ Jesus, shall we not live like Christ Jesus? "If we are
in the Spirit, shall we not walk by the Spirit?" This is Paul's final
exhortation to us; since we are Christ's, arid the Spirit dwells in us and we
are the temples of the living God, let us be careful of good works; let us,
remembering the great promises He has given us, cleanse ourselves from
all defilement of body and soul; and let us perfect holiness in the fear of
God, so that we approve ourselves His children and He will be to us as a
Father and we shall be to Him sons and daughters.



SPIRITUAL STRENGTHENING

Eph. 3:14-19, especially 16:—"That he would grant you, according to the
riches of his glory, that ye may be strengthened with power through his
Spirit in the inward man."

This certainly may be fairly called one of the great passages of the Bible.
Note the series of great topics which are adverted to in it: the inward
strengthening of the children of God by the Holy Ghost, the continual
abiding of Christ in their hearts, their rooting and grounding in love, their
enlargement in spiritual apprehension, even to the knowledge of the
unknowable, their filling with all the fullness of God. Surely here is a
catalogue of great things for God's people! These great topics do not lie on
one level, however, set side by side as parallel facts, but are exhibited in
special relations the one to the other. Paul is praying here for these high
blessings to descend on the Ephesian Christians. But he does not pray for
them simply as a bunch of blessings, arbitrarily selected to be on this
occasion sought at the great Father's hands—the Father of these Ephesian
Christians too, because He is the God of the Gentiles as well as of the
Jews, and from Him every fatherdom derives its name. Here are rather a
connected body of blessings which go naturally together, one being the
ground and another the effect of the one great thing he craves for his
readers.

The central thing he prays for is spiritual strengthening. "I bow my knees
to the Father that He may give to you to be strengthened by His Spirit in
respect to the inner man." Spiritual strengthening, then, that is the main
thing that he prays for. By the mere term "spiritual strengthening" two
things might be suggested to us. We might think of spiritual as
distinguished from physical strengthening. Or we might think of
strengthening by the Spirit as distinguished from some earthly agency.
The Apostle's prayer includes both ideas. He prays that we may be
strengthened in the inner man; that is, for the strengthening of our spirit,
in distinction from the body. And he prays that we may be strengthened
with respect to the inner man by God's Spirit; that is, for the Divine
strengthening of our inward man. And this, I say, is the substance of his



prayer—that we may be strengthened with respect to the inner man by
the Spirit of God. All else is descriptive of this and tells us what it is, and
what it results in; and so enhances our idea of what spiritual
strengthening is.

First, Paul tells us somewhat further what it is. It is identical, he tells us,
with the abiding of Christ by faith in our hearts. Of course it is not
absolutely certain what the relation of this second clause is to its
predecessor. It might express the aim or end of the spiritual
strengthening, or (what comes to practically the same thing) its result, as
well as (as we should take it), its more precise explanation. As it is
followed by a series of expressly telic clauses, formally introduced by the
proper telic particle, it would seem most natural to take it as epexegetical
of the preceding clause. "I bow my knees to the Father, . . . that He may
give to you, according to the riches of His glory, to be strengthened with
might as to the inner man—to wit, that Christ may abide in your hearts by
faith." To be sure, the sense would not be essentially different if we took it
otherwise—to the end that, or so that, Christ may abide in your hearts by
faith. In the one case it tells what the spiritual strengthening consists in—
it is identical with the abiding of Christ in the heart; in the other, what it
eventuates in,—it issues in the abiding of Christ in the heart. In either
case the thing to be noted is that it is not the coming of Christ into the
heart that is spoken of, but His abiding in the heart; and that it is just this
idea that receives the emphasis in the sentence, the position of the words
being such as to throw a strong stress on "abiding."

Two things result from this. The first is, that Christ is supposed to have
already entered the hearts of those whom the Apostle is praying for. It is
not a question of His coming but of His abiding. The Apostle is not
praying that his readers should be converted; but, presuming their
conversion, that they may be spiritually strengthened. The second result
is that the spiritual strengthening is contingent on, or let us rather say, is
dependent on the abiding presence of Christ in their hearts. The
indwelling Christ is the source of the Christian's spiritual strength. This
is, of course, not to set aside the Holy Spirit. But he has read his New
Testament to little purpose who would separate the Holy Spirit and
Christ: Christ abides in the heart by the Spirit. The indwelling of the Holy



Ghost is the means of the indwelling of Christ and the two are one and
the same great fact. We are strengthened in the inner man with might by
the Holy Spirit, because by the operation of the Spirit in our hearts,
Christ abides there—thus and not otherwise. And here we learn then the
source of the Christian's strength. Christ is the ultimate source. His
indwelling is the ground of all our strength. But it is only by the Spirit—
the executive of the Godhead in this sphere too—that Christ dwells in the
heart. It is the Spirit that strengthens us, and He so strengthens us that
He gives us "might" in our inner man. The way He does this is by forming
Christ within us.

The Apostle is one of the most fecund writers extant, and thus it happens
that he does not leave the matter even there. It is by the Spirit that Christ
dwells in us—that is the objective fact.

But there is a subjective fact too, and the Apostle does not fail to touch it
—it is by our faith, too, that Christ dwells in us. "That Christ may abide in
your hearts by your faith," he says. He does not say "by faith" merely,
though he might well have said that, and it would have covered the whole
necessary idea. But, in his habitual fullness of expression, he puts in the
article, and thus implies that he recognizes their faith as already existent.
They are Christians, they already believe, Christ is already dwelling in
them by faith; he prays that He may abide in them by their faith. The
stress is everywhere laid on continuance. May God strengthen your inner
man, he says, by His Spirit. That is to say, he adds, may that Christ whom
ye have received into your hearts by faith abide continuously in your
hearts by that faith of yours. As much as to say, Christ is brought into
your hearts by the Holy Ghost. He abides there by that Holy Ghost. May
God thus continually strengthen your hearts by His Spirit, and that, even
with might. I pray to Him for it, for it is He that gives it. But do not think,
therefore, that you may lose hold on Christ. It is equally true that He
abides in your hearts by your faith. When faith fails, so do the signs of His
presence within: the strengthening of the Spirit and the steady burning of
the flame of faith are correlative. As well expect the thermometer to stand
still with the temperature varying as the height of your faith not to index
the degree of your strength. Your strength is grounded in the indwelling
Christ, wrought by the Spirit by means of faith.



Thus we have laid before us the sources of the Christian's strength. It is
rooted in Christ, the Christ within us, abiding there by virtue of the
Spirit's action quickening and upholding faith in us. And only as by the
Spirit our faith is kept firm and clear, will Christ abide in us, and will we
accordingly be strong in the inner man.

Such then is the nature and source of the Christian's strengthening. What
does it issue in? How does it exhibit itself? Briefly, the Apostle tells us, in
love and knowledge. "May God grant you," he says, "to be strengthened as
to the inner man by His Spirit, that is, the abiding presence of Christ in
your hearts, to the end that being rooted and grounded in love, you may
be fully enabled to apprehend. ..." The end of the prayer is, then,
expansion of spiritual apprehension. May God grant that you may be
strengthened with might ... to the end that you may be full of strength to
apprehend. The appropriate result of strengthening is that they may have
full strength. The Apostle accumulates words expressive of strength to
enhance the idea. He uses three separate words, but all impinging on the
one idea, that he wishes his readers by the Holy Spirit's operations to be
raised to the capacity of spiritual apprehension indicated. "God grant that
ye may be empowered (relative and manifested power) with might
(inherent general power), with which ye may have full strength (as your
own endowment) to apprehend. ..." This then is the proximate end of the
prayer: Expansion of heart for the apprehension of spiritual things. "God
grant that you may be strengthened with might by the Holy Spirit in the
inner man, that you may have full strength to apprehend. ..." These things
to be apprehended are too great for man's natural powers He must have
new strength from on high given him to compass them. He may by the
Spirit be raised to a higher potency of apprehension for them. God grant
it to you!

What are these things? The Apostle speaks quite generally about them.
He says "that ye may have full strength to apprehend with all the saints,
what is the breadth and length and height and depth. ..." His mind is for
the moment not on the thing itself but on the bigness of the thing. It is
because the thing is so big that they need strengthening in the inner man
before they have full strength to apprehend it. Yet it is not something for
these special readers alone, but for all Christians. This strengthening the



Apostle asks for is the heritage of the saints. The Apostle prays not that
we may be expanded in spiritual apprehension by these great ideas, but
up to them. This expanding is not to be done by them, but by the Holy
Ghost. To enhance our conception of how big they are, he gives us a
sample,— for that the last clause here is not adjoined as a parallel but as a
subordinate clause seems indicated by the particle by which it is adjoined
and as well by the concluding words "unto the whole fullness of God,"
which appear to return to a quite general idea: that ye may have full
strength to apprehend with all saints what is the breadth and length and
height and depth and to know the "knowledge-surpassing love of Christ."”

Here is a sample of the broad and wide and high and deep knowledge to
apprehend which we need to have our minds stretched: the quality of the
love of Christ. It is too high for us; we cannot attain unto it. Do we
wonder that the thing the Apostle prays for is that we should be
strengthened in the inner man by the Spirit of God, that we may have full
strength to apprehend this? Do we wonder that he speaks of this and such
knowledge as too broad and wide and high and deep for us, not to be
apprehended save by him in whose heart Christ abides? If, indeed, Christ
be in us—then, possibly, we may know Christ without us. But surely in no
other way. Here then is the gist of the matter, as to the end of our
strengthening in the inner man. It is to give us full strength for the
apprehension of these great and incomparable mysteries of our faith.

But in that fullness of the Apostolic speech to which we have already
alluded, Paul does not content himself with simply saying this. He so says
it as both to suggest an intermediate step in the attainment of this large
spiritual apprehension, and to indicate a still higher goal. He suggests, I
say, an intermediate step. He does not say simply, "God grant you
spiritual strengthening, that you may have enlarged spiritual
apprehension." He says, "God grant you spiritual strengthening that,
having been rooted and grounded in love, you may have enlarged
spiritual apprehension." Here then is an intermediate link between the
strengthening by the Spirit and the enlargement of our spiritual
understanding. It is "love." The proximate effect of the Spirit's work in
empowering the inner man with might is not knowledge but love; and the
proximate cause of our enlarged spiritual apprehension is not the



strengthening of our inner man, but love. The Spirit does not
immediately work this enlargement of mind in us; He immediately works
love, and only through working this love, enlarges our apprehension. The
Holy Ghost "sheds love abroad in our hearts." Love is the great enlarger.
It is love which stretches the intellect. He who is not filled with love is
necessarily small, withered, shrivelled in his outlook on life and things.
And conversely he who is filled with love is large and copious in his
apprehensions. Only he can apprehend with all saints what is the breadth
and length and height and depth of things. The order of things in spiritual
strengthening is therefore: (1) the working by the Spirit of a true faith in
the heart, and the cherishing by the Spirit of this faith in a constant
flame; (2) the abiding of Christ by this faith in the heart; (3) the shedding
abroad of love in the soul and its firm rooting in the heart; (4) the
enlargement of the spiritual apprehension to know the unknowable
greatness of the things of Christ.

There is yet one further step, for even this spiritual apprehension is not
its own end. "God grant," says the Apostle, "that you may be empowered
with might by the Spirit, so to have full strength to apprehend the great
things of God"—but he does not stop there. He adds "to the end that you
may be filled unto the whole fullness of God." Here is the goal at last. And
what a goal it is! We were weak—for it was "when we were without
strength" that Christ died for us. We are to be strengthened, strengthened
by the Spirit, by means of the constant indwelling of Christ, the source of
all good. We are to be strengthened so as to know, to know the great
things of God (read some of them in the parallel passage, Col. 1:11). But
not that we may know for the mere sake of knowing. What good would
such a bare knowing do us? We are to know that we may be "filled unto
all the fullness of God." Look at this standard of fullness. "Unto"—not
"with"—it is the standard, not the material. God's fullness is not to be
poured into us; we are to be raised toward that standard of fullness, not
in one particular but in all—unto the whole fullness of God. It may mean
unto the fullness which God possesses; or it may mean unto the fullness
which He provides. It may mean either that the enlargement of our
spiritual apprehension is a means toward obtaining all the wonderful
goods that God has in store for us; or it may mean that by it we shall be
brought to a height of attainment comparable only to His attainments. No



matter which it means. It is enough in either meaning for any Christian's
hope. But there is no reason to doubt that it does mean the greatest thing:
we shall be filled unto the whole fullness of God. We shall be like Him,
and like Him only of all Beings in the universe. It is a giddy height to
which our eyes are thus raised. No wonder we need spiritual
strengthening to discern the summit of this peak of promise.

Of course it does not mean that we are to be transmuted into God, so that
each of us will be able to assert a right to a place of equality in the
universe with God. Of course, again, it does not mean that God is to be
transfused into us, so that we shall be God, part of His very essence. It
means just what it says, that God presents the standard towards which
we, Christian men, are to be assimilated. We are to be made like Him,
holy as He is holy, pure as He is pure. Our eyes, even in the depths of
eternity, will seek Him towering eternally above us as our unattainable
standard towards which we shall ever be ascending, but we shall be like
Him; He and we shall belong to one class, the class of holy beings. We
shall no longer be like the Devil, whose children we were until we were
delivered from his kingdom and translated into the kingdom of God's
dear Son. No more shall we be what we were as men in this world, still
separated from God by a gulf of moral difference, a difference so great
that we are almost tempted to call it a difference of kind and not merely
of degree. Nay, we shall, perhaps, be more like God than even the holy
angels are; in our head, Christ Jesus, we shall be in Him who in a pre-
eminent sense is like God. The process of the "filling" may take long; it is
but barely begun for most of us in this life; but that is the standard and
that the goal—"we shall be filled unto the fullness of God"; and it shall
never cease. Such is the goal of the spiritual strengthening spoken of in
our text.

THE SEALING OF THE HOLY SPIRIT

Eph. 4:30:—"And grieve not the Holy Spirit of God, in whom ye were



sealed unto the day of redemption."

It is Paul's custom in his epistles to prepare for exhortation by the
enunciation of truth; to lay first the foundation of fact and doctrine, and
on that foundation to raise his appeals for conduct. The Epistle to the
Ephesians is no exception to this rule. The former chapters of this epistle
are a magnificent exposition of doctrine, a noble presentation'to Paul's
readers of what God has done for them in election and redemption and
calling, and of the great privileges which they have obtained in Christ. To
this he adjoins, according to his custom, a ringing appeal, based on this
exposition of truth and privilege. This appeal to his readers is to live up to
their privileges, or, in his own words, to walk worthily of the calling
wherewith they were called. The whole latter or practical part of the letter
is thus expressly based on the former or doctrinal part. And this is true of
the exhortations in detail as well as in general. Paul wrote always with
vital connectedness. There never was a less artificial writer, and none of
his epistles bears more evident traces than the Epistle to the Ephesians of
having been written, as the Germans say, "at a single gush." All here is of
a piece, and part is concatenated with part in the intimate connection
which arises out of—not artificial effort to obtain logical consecution—but
the living flow of a heart full of a single purpose.

Take, as an example, the beautiful appeal of our text. The Apostle is not
perfunctorily or mechanically repeating a set phrase, a pious platitude.
He is making an appeal, out of a full heart, to just the readers he has in
mind, in just their situation; and under the impulse of his own vivid
appreciation of their peculiar state and condition. On the basis of the
privileges they had received in Christ he had exhorted them generally to
an accordant inner and outer conduct; and he had presented these
general exhortations both positively and negatively. Now he has come to
details. He has enumerated several of the sins to which they in their
situation were liable, perhaps, in a special degree, sins of falsehood,
wrath, theft, unbecoming speech. Shall they, they, the recipients of this
new life and all these Divine favours, fall into such sins? He suddenly
broadens the appeal into an earnest beseeching not so to grieve the Holy
Spirit of God in whom they were sealed unto the day of redemption. That
they, too, had this sealing, had he not just told them? Nay, had he not just



pointed them to it as to their most distinguishing grace? It is not by a new
or a merely general motive by which he would move their hearts. It is
distinctly by the motive to which he had already adverted and which he
had made their own. It was because he had taught them to understand
and feel that they, even they, Gentiles according to the flesh, had been
sealed with the Holy Spirit of promise, as an earnest of their inheritance,
and could count on this being a living and moving motive in their minds
—or rather it is because he himself felt this great truth as real and as a
motive of power—that he adduces it here to move them to action.

If we are»to feel the motive power in the appeal as Paul felt it and as he
desired his readers to feel it, we must approach it as he approached it and
as he desired them to approach it, namely, through a preliminary
apprehension and appreciation of the fact underlying the appeal and
giving it force. To do this we should approach the consideration of the
text under some such logical analysis of its contents as the following.
First, we should consider the great fact on which the appeal is based,
namely, that Christians have been sealed by the Holy Spirit unto the day
of redemption. Secondly, we should consider the nature of this sealing
Spirit as the Holy Spirit, and the pain which all sin must bring to Him as
the indwelling and sealing Spirit. Thirdly, we should consider the nature
and strength of the motive thence arising to us, who are the recipients of
His grace, to refrain from the sin which grieves Him, and to seek the life
of holiness which pleases Him. Time would fail us, however, on this
occasion fully to develop the contents of these propositions. Let us
confine ourselves to a few brief remarks on (1) the nature of the basal fact
on which Paul founds his appeal, as to our position as Christians; and (2)
the nature of the motive which he seeks to set in action by his appeal.

The fundamental fact on which Paul, in the text, bases his appeal to a
holy life is that his readers, because Christians, "have been sealed in the
Holy Spirit unto the day of redemption." Now, "sealing" expresses
authentication or security, or, perhaps, we may say, authentication and
security. It is, then, the security of the Christian's salvation which is the
fact appealed to; the Christian is "sealed," authenticated as a redeemed
one, and made secure as to the completion of the redemption; for he is
sealed unto the day of redemption.



The reference to Paul's teaching, in a former chapter, as to the grace given
to his readers, will help us to understand the fact here adduced as a
motive to action. There we have the fuller statement, that these Christians
had had the Word of the Truth, the Gospel of salvation, preached to
them; that they had heard it, and had believed it; and then, that they had
been "sealed with the Holy Spirit of promise," in other words, the Holy
Spirit who works out all the promises to us to fruition; "who," adds the
Apostle, "is an earnest of our inheritance," an earnest being more than a
pledge, inasmuch as it is both a pledge and a part of the inheritance itself.
Then the Apostle tells us unto what we were thus sealed by the Holy
Spirit of promise, who is Himself an earnest of our inheritance, namely,
"unto the redemption of God's own possession" unto the praise of His

glory.

Let us read these great words backwards, that we may grasp their full
import. Christians are primarily the purchased possession of God: God
has purchased them to Himself by the precious blood of His Son. But, the
purchase is one thing, and "the delivery of the goods" another. Their
redemption is, therefore, not completed by the simple purchase. There
remains, accordingly, a "day of redemption" yet in the future, unto which
the purchased possession is to be brought. Meanwhile, because we are
purchased and are God's possession, we are sealed to Him and to the
fulfilment of the redemption, to take place on that day. And the seal is the
Holy Spirit, here designated as the "Holy Spirit of promise" because it is
through Him that this promise is to be fulfilled; and the "earnest of our
inheritance" because He is both the pledge that the inheritance shall be
ours, and a foretaste of that inheritance itself. The whole is a most
pointed assertion that those who have been bought by the blood of Christ,
and brought to God by the preached Gospel, shall be kept by His power
unto the salvation which is ready to be revealed at the last day.

The great fact on which Paul bases his appeal is, therefore, the fact of the
security of believers, of the preservation by God of His children, of the
"perseverance of the saints"—to use time-honoured theological language.
We are sealed, rendered secure, by the Holy Ghost, unto the day of
redemption: we are sealed by the Holy Spirit, the fulfiller of the promises,
and the earnest of our inheritance, unto the full redemption of us, who



are God's purchased possession. The fact the Apostle adverts to is, in a
word, that our salvation is sure.

How is this a motive to holiness? Men say that security acts rather as a
motive to carelessness. Well, we observe at least that the Apostle does not
think so, but uses it rather as a motive to holiness. Because we have, been
sealed by the Spirit of God, he reasons, let us not grieve Him by sin. Men
may think that a stronger appeal might be based on fear lest we fall from
the Spirit's keeping; as if Paul should rather have said, Because you can
be kept only by the Spirit, beware lest you grieve Him away by sinning.
But Paul's actual appeal is not to fear but to gratitude. Because you have
been sealed by the Spirit unto the day of redemption, see to it that you do
not grieve, bring pain or sorrow to this Spirit, who has done so much for
you.

It is not to be denied, of course, that the motive of fear is a powerful one,
a legitimate one to appeal to, and one which in its due place is appealed to
constantly in the Scriptures. It is, no doubt, a relatively lower motive than
that here appealed to by Paul; but as Bishop Doane once truly said, most
men are more amenable to appeals addressed to the lower than to those
addressed to the higher motives. When men cease to be of a low mind, we
can afford to deal with them on a higher plane. I have no sympathy,
therefore, with the view, often expressed, that man must not be urged to
save his soul by an appeal to his interests, by an appeal to the joys of
heaven or to the pains of torment. You all know the old story of how St.
Iddo, once, when he journeyed abroad, met an old crone with a pitcher of
water in one hand and a torch ablaze in the other, who explained that the
torch was to burn up heaven and the water to quench hell, that men
might no longer seek to please God because of desire for one or fear of the
other, but might be led only by disinterested love. History says that St.
Iddo went home wondering. Well he might. For on such teachings as this
he should have to forego the imitation of his Lord, who painted to men
the delights of the heavenly habitations and forewarned men to fear him
who has power after he has destroyed the body also to cast into hell,
where, so He says, their worm dieth not and the fire is not quenched. The
motives of fear of punishment and vision of reward, though relatively low
motives, are yet legitimate motives, and are, in their own place, valuable.



But the Apostle teaches us in our present passage that the higher motives
too are for use and in their own place are the motives to use. Do not let
us, as Christian ministers, assume that our flocks, purchased by the blood
of Christ, and sealed unto the day of redemption by the Spirit, are
accessible only to the lowest motives. "Give a dog a bad name," says the
proverb, "and hang him." And the proverb may be an allegory to us. Deal
with people on a low plane and they may sink to that plane and become
incapable of occupying any other. Cry to them, "Lift up your hearts" and
believe me you will obtain your response. It is a familiar experience that,
if you treat a man as a gentleman, he will tend to act like a gentleman; if
you treat him like a thief, only the grace of God and strong moral fibre
can hold him back from stealing. Treat Christian men like Christian men;
expect them to live on Christian principles; and they will strive to walk
worthily of their Christian profession.

So far from Paul's appeal to the high motive of gratitude here, then, being
surprising, it is, even on the low ground of natural psychology, true and
right. The highest motives are relatively the most powerful. And when we
leave the low ground of natural psychology and take our stand on the
higher ground of Christian truth, how significant and instructive it is. If
the Holy Spirit has done this for me; if He in all His holiness is dwelling
in me, to seal me unto the day of redemption, shall I have no care not to
grieve Him? Fear is paralyzing. Despair is destruction of effort. Hope is
living and active in every limb, and when that hope becomes assurance,
and that assurance is recognized as based on the act of a Person/lovingly
dealing with us and winning us to holiness, can we conceive of a motive to
holiness of equal power? Brethren, we must not speak of such things
historically only. We are not here simply to observe how Paul appealed to
the Ephesians, as he sought to move them to holy endeavor; nor to
discuss whether or not this is a moving manner of dealing with human
souls. His appeal is to us. The fact asserted is true of us,—we are sealed by
the Holy Spirit to the day of redemption. He is in us too as the Holy Spirit
whom sin offends, and as the loving Spirit who is working in us towards
good. Do we feel the pull of the appeal? Shall we listen to and feel and
yield to and obey Paul's great voice crying to us down through the ages:
"Grieve not the Holy Spirit of God in whom ye were sealed unto the day of
redemption"? Commune with your souls on these things to-day!



THE WAY OF LIFE

Titus 3:4-7:—"But when the kindness of God, our Saviour, and his love
towards man, appeared, not by works done in righteousness, which we
did ourselves, but according to his mercy he saved us, through the
washing of regeneration and renewing of the Holy Ghost, which he
poured out upon us richly, through Jesus Christ our Saviour; that being
justified by his grace, we might be made heirs according to the hope of
eternal life."

The short epistle to Titus contains, amid its practical and ecclesiastical
directions for the giving of which it was written, two doctrinal statements
of quite wonderful richness and compression both of which have been
easily brought into the compass of the passage read in your hearing this
afternoon. They differ from each other in intent and content, as you will
doubtless have observed. But they are alike in gathering into the narrow
space of a few words the essence of the Gospel, and expressing it in words
of a singularly festal and jubilant character, words which strike the reader
as at once precise and comprehensive, as at once theologically exact and
peculiarly fitted for public credal use.

Statements of this kind are characteristic of these latest epistles of the
Apostle Paul, which we class together under the common title of the
Pastoral Epistles, and which share not only the late date but also a
character appropriate to their

origin at the end of Paul's life when he was busied with consolidating and
extending the churches he had founded rather than with the first planting
of Christianity in the fresh soil of an unbelieving world. They present the
doctrines of Paul, after they had been used, and worn round by use. They
represent the sifting down of his doctrinal expositions into compact form;
their compression into something like pebbles from the brook ready to be
flung with sure aim and to sink into the foreheads of the Goliaths of



unbelief. They represent the form which his doctrinal expositions had
taken as current coin in the churches, no longer merely Paul's teaching,
though all of that, but the precious possessions of the people themselves,
in which they were able to give back to him a response from their
listening hearts. They are no longer mere dialectical elaboration of the
truth; but have become forms of sound words. As such, such passages are
sometimes accompanied by a phrase peculiar to these Pastoral Epistles,
which advertises these statements as something other than a teacher's
novel presentations of truth to as yet untaught hearers: "This is a faithful
saying." "This is a faithful saying"—a "trustworthy saying"—in other
words, this is a saying well-known among you, that has been long
repeated in your ears, that has been tested and found not wanting. This is
good coin; and "worthy," it is sometimes added, "of all acceptation."

Our present passage is one of these "faithful sayings." "Faithful is the
saying," the Apostle adds on completing it, "and concerning these things I
will that thou shouldst affirm confidently." Thus he tells us how
important, how well-considered, how final and trustworthy this
statement of truth is. Let us approach its study in a spirit suitable to so
solemn an injunction.

The first thing that we observe in the passage is the melody that rises
from it of praise to God. It is the "kindness of God our Saviour'and his
love towards men" which sets its key-note. The special terms in which
God's goodness is here praised, His "benignity" and "philanthropy," are
due, indeed, to the context. The Apostle had just been thinking and
speaking about men; and he could not think or speak of them as either
"benignant" or "philanthropic." He would have them exhorted to be
subject to those over them, obedient, prone to good works, and averse to
evil speaking and contentiousness, gentle and meek. But such they were
not showing themselves. Christians themselves could remember how
aforetime they lived in malice and envy, hateful and hating one another.
What could be expected from man? WTiat a contrast when one lifted his
eyes from this scene of lust and malice and envy and hatred—men
striving with one another to surpass each other in doing injury to their
fellows —and set them on God, to see His benignity and philanthropy!
The whole passage is pervaded by the suggestion of God's kindness and



humanity; thrown out into sharp relief by its contrast with man's malice
and hatred. Nothing can be expected of or from man; but God has
manifested His benignity and philanthropy to us and by them saved us.
Man would destroy, God saves. But there is much more than this to be
said. The passage is not only pervaded by the suggestion of God's general
goodness; it is a psalm of praise to God for His saving love. It sings not
only "Gloria Deo" but "Soli Deo Gloria." Our salvation is its subject. It not
only ascribes salvation in its root to God's love; it ascribes it in every one
of its details to God's loving activities and to them alone; it ascribes its
beginning and middle and end to Him and to Him only. The various
activities that enter into our salvation are enumerated; and every one of
them is declared to be a loving activity of God and of Him alone. This
passage is even remarkable in this respect. Even in that classical passage
in Ephesians, which is designed to ascribe salvation wholly to God, and to
empty man of all ground of boasting, we have faith, at least, mentioned:
"We are saved by grace, through faith"; though it is immediately added:
"And that not of yourselves, it is the gift of God." But this passage leaves
faith itself to one side as not requiring mention. There are no subjective
conditions to salvation, in the sense of conditions which we must perform
in order to obtain or retain salvation. It is God alone who saves, "not by
means of any works in righteousness which we have done ourselves but in
consequence of his mercy" and of that alone. Not even faith itself, that
instrument of reception to which salvation comes, can be conceived of as
entering causally into God's saving work. It is He and He alone who
saves; and the roots of His saving operations are set deep in His mercy
only. If we are saved at all, it is because—not that we have worked, not
that we have believed,— but that God has manifested His benignity and
philanthropy in saving us out of His mere mercy. He has, through Jesus
Christ, shed down His Holy Spirit to regenerate and renovate us that we
might be justified "by His grace,"—in other words, gratuitously, not on
the ground of our faith,—and so be made heirs of eternal life.

Our passage empties man of all glory in the matter of salvation and
reserves all the glory to God. But this is not because it does not know how
to distribute honour to whom honour is due. Man has no part in the
procuring or in the applying of salvation, but there are Three Persons
who have; and our passage recognizes the praise due to each, and



distributes to each Person of the Holy Trinity the saving operations which
belong to Him. "God . . . according to His mercy, . . . saved us, through
the washing of regeneration and renewal of the Holy Ghost, which He
poured out on us richly through Jesus Christ our Saviour." The source of
our salvation is to be sought in the loving mercy of God the Father. The
ground of the saving activities exerted on us is to be sought in the work of
Jesus Christ our Saviour. The agent in the actual saving work is to be
sought in the Holy Ghost. Here are brought before us God our Lover,
Christ our Redeemer, the Spirit our Sanctifier, as all operative in the one
composite work of salvation. To God the Father is ascribed the whole
scheme of salvation and the entire direction of the saving work; it is His
benignity and philanthropy that is manifested in it; it is according to His
own mercy that He has saved us; it is He that saved us; He saved us
through the Holy Spirit; He poured out the Holy Spirit through Jesus
Christ; it is His salvation and it is He that has given it to us. To Jesus
Christ is ascribed the work of "Saviour" by which the outpouring of the
Holy Spirit was rendered possible to God. The nature of His work is not
precisely outlined in our passage; but in the preceding passage we are
told that "He gave Himself for us, that He might redeem us from all
iniquity." This it is that the Son does for us. To the Holy Spirit is ascribed
the actual application of the redemption wrought out by Christ. The items
of this application are very richly developed, and the development of
them constitutes the strength of the passage. If we will scrutinize the
items in which the applying work of the Holy Spirit is developed, we shall
perceive that they supply us with a complete "order of salvation." We are
told that God saves us in His mere mercy, by a renovating work of the
Holy Spirit, founded on the redeeming work of Christ; and we are told
that this renovating work of the Holy Spirit was in order that we might be
justified and so become heirs. Here the purchase by the death of Christ is
made the condition precedent of the regeneration of the Holy Spirit; but
the action of the Holy Spirit is made the condition precedent to
justification and adoption. We are bought unto God by Christ in order
that we may be brought to God by the Holy Spirit. And in bringing us to
God, the Holy Spirit proceeds by regenerating us in order that we may be
justified so as to be made heirs. In theological language, this is expressed
by saying that the impetration of salvation precedes its application: the
whole of the impetration, the whole of the application. And in the



application, the Spirit works by first regenerating the soul, next justifying
it, next adopting it into the family of God, and next sanctifying it. In the
more vital and less analytical language of our present passage, this is
asserted by founding the gift of the Holy Ghost upon the work of Christ:
"which He poured out upon us richly through Jesus Christ our Saviour";
by including in the work of the Holy Ghost, regeneration, justification,
adoption, and a few verses lower down, sanctification; and by declaring
that the regeneration of the Holy Spirit is "in order that being justified we
might be made heirs."

Now what are the practical fruits of this teaching? The Apostle says it is
faithful teaching, which he wishes to have confidently affirmed, to the
end that they which have believed God may be careful to maintain good
works. It is encouraging teaching to believers to tell them that they are
not their own saviours but God is their Saviour; that their salvation is not
suspended on their own works or the strength of their own faith, but on
the strength of God's love and His mercy alone; that all Three Persons of
the Trinity are engaged in and pledged to their salvation; that Christ's
work for them is finished and they are redeemed to God by His precious
blood and are, henceforth, God's purchased possession; that it is not
dependent on their own weakness but on the Spirit's strength whether
they will be brought into the enjoyment of their salvation; that the Spirit
has been poured richly out upon them; that He has begun His work of
renovation within them; that this is but the pledge of the end and as they
have been regenerated and justified, so have they been brought into the
family of God and made heirs of eternal life. This is encouraging teaching
for believers! Shall they, then, because they are saved out of God's mercy
and not out of works in righteousness which they have done themselves,
be careless to maintain good works? I trow not; and the Apostle troweth
not. Because of this, they will now be careful "to maintain good works."
Let us see to it then that by so doing we approve ourselves as true
believers, saved by God's grace, not out of works but unto good works,
which He hath afore prepared that we should walk in them! This is what
the Apostle would have us do.



THE LOVE OF THE HOLY GHOST

"Do ye think that the Scripture saith in vain, The spirit that dwelleth in us
lusteth to envy?"-James iv. 5. (A. V.)

THE translators have found some difficulty in rendering this verse. The
form in which I have just read it, is that given it by our Authorized
Version. I am not sure that it will at once convey the meaning. The
Revised Version, in text and margin, presents several renderings. Among
them there is one which expresses much more clearly what seems to me
to be the meaning of the original. It is this: "Or think ye that the Scripture
saith in vain, That Spirit which He made to dwell in us yearneth for us
even unto jealous envy?" It is a declaration, on the basis of Old Testament
teaching, of the deep yearning which the Holy Spirit, which God has
caused to dwell in us, feels for our undivided and unwavering devotion.

In the context James had been speaking of the origin of the unseemly
quarrels which even in that early day, it seems, marred the life of
Christians. He traces them to greediness for the pleasures of this world,
and consequent envy toward those who are better placed, or more
fortunate in the pursuit of worldly goods. Then he turns suddenly to
administer a sorrowful rebuke to the gross inconsistency of such envious
rivalry in grasping after the pleasures of this world, for men who possess
the inestimable treasure of God's love. It is at once observable on reading
over the passage that its whole phraseology is colored by the underlying
presentation of the relation of the Christian to God under the figure of
marriage.

The Christian is the bride of God. And therefore any commerce with the
world is unfaithfulness. There is not room in this relation for two loves.
To love the world in any degree is a breach of our vows to our one
husband, God. Hence the exclamation of "Adulteresses!" which springs to
James' lips when he thinks of Christians loving the world. Hence his
indignant outcry, "Know ye not that love of the world is enmity with
God?" and his sweeping explanation, "Whosoever, therefore, has it in his
mind to be a lover of the world is thereby constituted an enemy of God."
We cannot have two husbands; and to the one husband to whom our



vows are plighted, all our love is due. To dally with the thought of another
lover is already unfaithfulness. On the other side, God is the husband of
the Christian's soul. And He loves it with that peculiar, constant,
changeless love with which one loves what the Scripture calls his own
body (Eph. v. 28). Is the soul faithful to Him? Who can paint, then, the
delight He takes in it? Is it unfaithful, turning to seek its pleasure in the
love of the world? Then the Scripture tells us that it is with jealous
yearning that God, its lawful husband, looks upon it. Does it, after
unfaithfulness, turn again to its rightful lord? It cannot draw nearer to
Him than He is ready to draw to it; and it no sooner humbles itself before
Him than He exalts it.

The general meaning of the text is thus revealed to us as a strong
asseveration of the love of God for His people, set forth under the figure
of a faithful husband's yearning love for his erring bride. James presents
this asseveration of God's love for His people, we will observe, as the
teaching of Scripture; that is, since he was in the act of penning the
earliest of New Testament books, as the teaching of the Old Testament
Scriptures. The mode in which he makes this appeal to Scripture is
perhaps worthy of incidental remark. "Or think ye that it is an empty
saying of Scripture?" The question is a rhetorical one, and amounts to the
strongest assertion that from James' point of view no saying of Scripture
could be empty. He would confound his readers by adducing the
tremendous authority of Scripture in support of his declaration; and
therein he reveals to us the attitude of humble submission toward the
Scripture word which characterizes all the writers of the New Testament.

It was not, however, the doctrine of inspiration which was then engaging
his thought. He sends us to these inspired Scriptures rather for the
doctrine of God's unchanging love toward His sinful people. And we will
surely have no difficulty in recalling numerous Old Testament passages in
which the Lord has been pleased graciously to express His love for His
people under the figure of the love of a husband for his chosen bride; or
in which He has been pleased to make vivid to us His sense of the injury
done to His love by the unfaithfulness of His people, by attributing to
Himself the burning jealousy of a loving husband toward the tenderly
cherished wife who has wandered from the path of fidelity. Already this



representation underlies expressions which occur in the Pentateuch, and
indeed it is enshrined for us in the fabric of the Ten Commandments
themselves, where God announces Himself as a jealous God who will visit
the iniquities of the fathers upon the children, upon the third and upon
the fourth generation of those that hate Him, while yet He shows mercy
unto thousands of them that love Him and keep His commandments. In
the later pages of the Old Testament psalmists vie with prophets in
developing the figure in every detail of its application. Throughout all, the
complaint of the Lord is: "Surely as a wife treacherously departeth from
her husband, so have ye dealt treacherously with Me, O house of Israel,
saith the Lord" (Jer. iii. 20). Throughout all, He pleads His changeless
though outraged love for them. If He threatens that He will judge them as
women that break wedlock are judged, and will bring upon them the
blood of fury and jealousy (Ezek. xvi. 38), He adds: "Nevertheless I will
remember My covenant with thee in the days of thy youth, and I will
establish unto thee an everlasting covenant. Then shalt thou remember
thy ways, and be ashamed . . . when I have forgiven thee all that thou hast
done, saith the Lord God" (Ezek. xvi. 60-63). Throughout all, thus, there
throbs the expression of that deep, appropriating love to which
punishment is strange work, and which yearns to recover the fallen and
restore them to favor and honor. Its hopes run forward in anticipation to
that happy day when the wandering one shall listen once again to the
alluring words of love spoken to her heart, and once more turn and call
the Lord Ishi, "My husband." "And in that day," the Lord hastens to
declare, "in that day will I make a covenant for them with the beasts of
the field, and with the fowls of heaven, and with the creeping things of the
ground: and I will break the bow and the sword and the battle out of the
land, and will make them to lie down safely. And I will betroth thee unto
Me for ever; yea I will betroth thee unto Me in righteousness, and in
judgment, and in loving kindness, and in mercies. I will even betroth thee
unto Me in faithfulness: and thou shalt know the Lord" (Hosea 11. 18-20).

In its general meaning, thus, our text is general Bible-teaching. It
announces nothing which had not been the possession of God's people
concerning His love for them from the days of old. Its message to us is
just the common message of the whole Scripture revelation, in Old and
New Testament alike. But it has its own peculiarities in expressing this



one great common message of God's yearning love for His people. And
possibly there may be found a special lesson for us in these peculiarities.

The first of them which claims our attention is the intense energy of the
expression which is used here to declare the love of God for his erring
people. He is said to "yearn for us, even unto jealous envy."

Modes of speech sufficiently strong had been employed in the prophets of
the Old Testament, in the effort to communicate to men the vehemence of
God's grief over their sin and the ardor of His longing to recover them to
Himself. The simple attribution of the passion of jealousy to Him one
would fancy a representation forcible enough. And this representation is
heightened in every conceivable way. Even in Exodus (xxxiv. 14) we meet
it in the strengthened form which declares that the very name of God is
Jealous - "for the Lord, whose name is Jealous, is a jealous God" - as if
this were the characteristic emotion which expressed His very being.
Nahum tells us that "the Lord is a jealous God and avengeth; the Lord
avengeth and is full of wrath " (Nahum i. 2). And in Zechariah we read
that the Lord is "jealous for Zion with great jealousy, and He is jealous for
her with great fury" (Zech. viii. 2).

But the language of James has an intensity which rises above all Old
Testament precedent Not only does the verb he uses express the idea of
eager longing as strongly as it is possible to express it; but its already
strong emphasis is still further enhanced by an adverbial addition which
goes beyond all usage. The verb is that which is employed by the Greek
translators of the Forty-second Psalm: "As the hart panteth after the
water brooks, so panteth my soul after Thee, O God." So, with the thirst of
the famishing hart for water - so, says James, does God pant after His
people whose minds wander from Him. The adverb is one which often
occurs in the classics to express the feeling which one is apt to cherish
toward a rival; but it is not the ordinary active word for jealousy which is
frequently elsewhere applied to God in the Scriptures, but a term of
deeper passion which is never elsewhere applied to God, and which is
expressive rather of the envious emotion which tears the soul as it
contemplates a rival's success. So, with this sickening envy, says James,
God contemplates our dallying with the world and the world's pleasures.
He envies the world our love - the love due to Him, pledged to Him, but



basely withdrawn from Him and squandered upon the world. The
combined expression is, you will see, astonishingly intense. God is
represented as panting, yearning, after us, even unto not merely jealousy,
but jealous envy. Such vehemence of feeling in God is almost incredible;
and some commentators, indeed, refuse to believe that it can be ascribed
to Him and declare the anthropomorphism involved to be altogether too
extreme.

Let us not, however, refuse the blessed assurance that is given us. It is no
doubt hard to believe that God loves us. It is doubtless harder to believe
that He loves us with so ardent a love as is here described. But He says
that He does. He declares that when we wander from Him and our duty
toward Him, He yearns after us and earnestly longs for our return; that
He envies the world our love and would fain have it turned back to
Himself. What can we do but admiringly cry, Oh, the breadth and length
and height and depth of the love of God which passes knowledge! There is
no language in use among men which is strong enough to portray it.
Strain the capacity of words to the utmost and still they fall short of
expressing the jealous envy with which He contemplates the love of His
people for the world, the yearning desire which possesses Him to turn
them back to their duty to Him. It is this inexpressibly precious assurance
which the text gives us; let us, without doubting, embrace it with hearty
faith.

Another peculiarity of the text lies in the clearness with which it
distributes the object of this great love of God into individuals.

When the Scriptures make use of the figure of marriage to reveal God's
love to His people, it is commonly His people as a body which they have
in mind. It is, in the Old Testament, the "house of Israel" whom Jehovah
has chosen to be His wife; in the New Testament it is the church which is
the bride, the Lamb's wife. Individuals, as members in particular of the
body of Israel or of the church, partake of its fortunes, share in the love
poured out upon it, and contribute by their lives to the foulness of its sin
or to the beauty of its holiness. It is only as the members are holy that the
church can be that glorious church, not having spot or wrinkle or any
such thing, but holy and without blemish, which Christ is to present to
Himself at the last day. But, though the individuals thus share in the love



and glory of the church, it is the church itself and not the individual
which is prevailingly represented as the bride of the Lamb. Only
occasionally, in the application of the figure, do the individuals seem to
be prominently in mind (Ps. Ixxiii. 27; Rom. vii. 4).

In our present passage, however, the reference is directed to the
individual and not to the church as a body. It is the individual Christian
who is in covenant vows to God, and who is forgetting these vows, when
in the prosecution of his pleasures he strives and fights his fellow-man,
instead of depending on God's love to fulfill all his wants. It is the
individual who is warned that he is guilty of spiritual adultery when he
permits the least shade of love of the world to enter his heart; and that
the cherishing of such love even in thought is an act of enmity against
God. It is the individual who is assured that God jealously envies the
world the love which He gives it, and yearns after the return of His love to
Him, the Lord, who "longeth for him even unto jealous envy."

This clear individualization of the great truth which the passage
enshrines is surely fraught with a very precious message to us. Not the
church merely - we might believe that, knowing ourselves only as
unworthy members of what is in idea a glorious church: not the church
merely, but you and I are, each, declared to be covenanted with the Lord
in the bonds of this holy and intimate relationship, the recipients of His
loving care as His bride, nay, the objects of His changeless and yearning
affection. Surely this too is an inexpressibly precious assurance, which we
would fain, without doubting, embrace with hearty faith.

A third peculiarity of the text lies in its direct attribution of this
appropriating love of God for His chosen ones to God the Holy Spirit.

In this the text is almost unique in the whole range of Scripture. In the
Old Testament it is Jehovah, the covenant God, who represents the
covenanted union between Israel and Himself under the figure of a
marriage. It is Jehovah whose name is Jealous; and whose jealousy burns
unto envy as he contemplates the unfaithfulness of Israel. In the New
Testament it is prevailingly Christ, the Lamb, who has taken the Church
unto Himself as His bride; and who loves and cherishes His Church as a
husband loves and cherishes his wife. But in our present passage it is



specifically God the Holy Spirit who is represented as the subject of this
envious jealousy and this yearning affection. "Or think ye that it is a vain
and empty saying of Scripture, that the Spirit which He made to dwell in
us yearneth jealously?"

And surely it is a great gain from the point of view of the Christian life to
have this explicit revelation of the heart of the indwelling Spirit. What
James tells us is that it is God the Holy Spirit, whom God has caused to
dwell within us, who is the subject of the unchanging love of God's people
which is expressed in these words of unexampled strength, as a yearning
after us even to jealous envy. Surely this too is an inexpressibly precious

assurance which we would fain, without doubting, embrace with hearty
faith.

And now let us try to realize, in the simplest possible way, what is
involved for us in this precious assurance.

Primarily, then, as we have seen, James makes known to us here the
precious fact that the Holy Spirit loves us.

It is easy to say that this is so far from being a new fact to which the
Christian consciousness is unwonted, that it is necessarily implicated in
the fundamental Christian postulate that God is love. As the Godhead is
one and cannot be divided, so each person of the Godhead must be the
love that God is. The Father is no more love, and the Son is no more love,
than the Spirit is love; and when we confess that God is love, we confess
by necessary implication that the Holy Spirit, who is God, is Himself love.
But it will be far more to the point for us to ask ourselves in all
seriousness if we have been in the habit of realizing to ourselves the
blessed fact that the Holy Spirit loves us. This does not seem to be a form
of gratulation in which Christians are accustomed to felicitate themselves.

Our prayers, our jubilations, thank God, also our hearts, are full of the
precious facts that the Father loves us and the Son loves us. "For God so
loved the world, that He gave His only begotten Son, that whosoever
believeth on Him should not perish, but have eternal life." "Behold what
manner of love the Father hath bestowed upon us, that we should be
called children of God." "Herein is love, not that we loved God, but that



He loved us, and sent His Son to be the propitiation for our sins." "God
commendeth His own love toward us, in that, while we were yet sinners,
Christ died for us." "God, being rich in mercy, for His great love
wherewith He loved us, even when we were dead through our trespasses,
quickened us together with Christ." "The love of Christ which passeth
knowledge." "Christ also loved you and gave Himself up for us an offering
and a sacrifice to God." "Hereby know we love, because He laid down His
life for us." "Greater love hath no man than this, that a man lay down his
life for his friends." "Who shall separate us from the love of Christ?" It is
in such texts as these that the Christian soul finds the heavenly manna,
on which it feeds and grows strong. It is with these glorious truths - that
God the Father loves us, that Christ the Saviour loves us - that we comfort
one another in times of darkness and trial; it is these glorious truths that
we whisper to our own souls in their moments of weakness and dismay.
We never let them escape us. We dare never let them escape us. For to
lose hold of them is to feel the light fade from life and the dense darkness
of hopeless agony settle down on the heart.

But do we so constantly remember that the Holy Spirit loves us? Do we
comfort ourselves so often and so fully with this great fact? We feel the
lift of John's appeal: "Beloved, if God so loved us, we also ought to love
one another." We feel the force of Paul's declaration that "the love of
Christ constraineth us." But do we feel equally the force of Paul's similar
appeal: "Now I beseech you, brethren, by the love of the Spirit, that you
strive together with me in your prayers to God"? Are we equally impelled
to a life of single-hearted devotion to God by James' challenge: "Or think
ye that it is a vain and empty saying of Scripture, that the Spirit which
God hath made to dwell in us yearneth after us even unto jealous envy"?
Oh, does it not too often pass over our minds as if it were really a vain
and empty saying? The love of the Spirit! The yearning, jealous love of the
Holy Ghost for our souls! May it come to mean much to us and be ever in
our hearts to strengthen and comfort them.

Doubtless the comparative infrequency with which we meditate upon the
love which the Holy Ghost bears to us is due partly to the infrequency
with which the love of the Spirit is expressly mentioned in Scripture. It is
also, however, due partly, doubtless, to our not habitually connecting in



our minds the work of the Holy Spirit in the salvation of men with its
motive in His ineffable love for us.

We ascribe to God, the Father, the plan of salvation; and to God, the Son,
the impetration of redemption under that plan; and to God, the Holy
Ghost, the application to the souls of sinners of the redemption procured
by the Son. We recognize the necessity of the office-work of each person
of the blessed Trinity if souls are to be saved. And, if we face the point
now and then, we recognize that each step in the blessed progress of
salvation is equally the pure outflow of the incredible love of God - the
striving of the Holy Ghost with the sinner in bringing salvation to fruition
in the heart, no less than the humiliation of the Son of God even unto the
death of the cross, or the gift by the Father of His only begotten to suffer
and die for a lost world. But we are accustomed in our thought of it to
connect the saving work of the Father and the Son with the love which
dictated it. We are accustomed to say to ourselves with never ceasing
wonder that "God so loved the world, that He gave His only begotten
Son," that "greater love hath no man than this, that a man lay down his
life for his friends." And we, perhaps, are not so much accustomed to
connect in thought the saving work of the Holy Spirit with the love which
no less dictated it. We are, perhaps, not so much accustomed to say to
ourselves that herein is love manifested, that the Spirit of all holiness is
willing to visit such polluted hearts as ours, and even to dwell in them, to
make them His home, to work ceaselessly and patiently with them,
gradually wooing them - through many groanings and many trials - to
slow and tentative efforts toward good; and never leaving them until,
through His constant grace, they have been won entirely to put off the old
man and put on the new man and to stand new creatures before the face
of their Father God and their Redeemer Christ. Surely herein is love! But
we are perhaps too little accustomed to remind ourselves explicitly of it.

Yet what immense riches of comfort and joy this great truth has in it for
our souls! Were the work of the application of Christ's redemption to us
performed by some mere servant-agent, indifferent to us, and intent only
on perfunctorily fulfilling the task committed to him, we might well
tremble for our salvation. We know our hearts. We know how sluggish
they are in yielding to the drawings of the Spirit. We know how slow they



are to forsake sin; how determined they are to cling to their darling
iniquities. Ah, well may James declare that our pleasures have taken up
arms and pitched their camps in our members, ready for "war to the
knife," as we say, with every good impulse; and Paul, in like manner, that
the law in our members arrays itself in war against the new desires
implanted in the mind by the Spirit, so that in view of this condition he is
impelled to cry out, O wretched man that I am, who shall deliver us from
the body of this death! Surely the heart of every one of us has often
echoed that cry of natural despair. Were these hearts of ours committed
to the molding of one who wrought with us only under a sense of duty
and not as upheld by untiring love toward us, what hope of the issue
could we cherish? There is no possible deed of ingratitude, opposition,
rejection toward the Spirit's work in us of which we have not been guilty.
Can we hope that He will bear with us? It is only such love that He
cherishes toward us - the model of that love which Paul so
sympathetically describes, that suffereth long, is not provoked, beareth all
things, hopeth all things, believeth all things, endureth all things that
could possibly outlive our shameful disregard and our terrible
backsliding. It is only because the Spirit which He hath caused to dwell in
us yearneth for us even unto jealous envy, that He is able to continue His
gracious work of drawing our souls to God amid the incredible
oppositions which we give to His holy work.

And here we must not omit to take particular notice of another aspect of
the same great fact, as James brings it before us. Observe how he here
designates the Spirit, whose great love he has portrayed. It is as the
"Spirit whom God has caused to dwell within us." It is He, the indwelling
Spirit, who, we are told, yearns for us with envious jealousy whenever the
world obtains a hold upon our hearts.

God in heaven loves us; and it is because God in heaven loves us that He
has given His Son to die for us. Christ on the cross - nay, rather, Christ
who once hung on the cross, but is now seated at the right hand of God, a
Prince and a Saviour - loves us; and it is because Christ loves us that He
died for us, and is now become head over all things for His Church, that
all things may work together for good to those who love Him. But the
Spirit in our hearts also loves us. Infinite love is above us; infinite love is



around us; and, praise be to God! infinite love dwells in us. See how close
the love of God is brought to us. It is made to throb in our very hearts; to
be shed abroad within us; and to work subtly upon us, drawing us to
itself, from within.

In the light of this great truth we may perhaps better understand the
meaning of Paul when, depicting the conflict going on within the heart of
the newborn man, he declares that the flesh lusteth against the Spirit, and
the Spirit against the flesh, as if the Spirit were part of our very being -
the only part of our being which lusts against evil, "that we may not do
the things that we would." And again in its light, we may perhaps
understand somewhat better that other great passage in which Paul
declares that when we pray the Holy Spirit maketh intercession for us
with groanings which cannot be uttered. Our prayers may be feeble
because our hatred against sin is weak. But there is One within us, who
loves us with an imperishable love and hates sin with a perfect hatred;
and His groans of longing for our release from the bondage of sin
reinforce our weak cries. His unutterable groans for us sinners are the
measure of His unutterable love for us sinners.

And let us not fail to gather the full gracious meaning of the word "dwell"
here. It is the word to denote permanent habitation in contradistinction
from temporary sojourning. God has caused the Spirit of love not to visit
our hearts merely, but to abide there; not to tarry there for a season
merely, tentatively, as it were, and on trial, but to make His home there,
to "settle" there, to establish His permanent dwelling there. "Think ye,"
asks James, "that it is a vain and empty saying of Scripture, that the Spirit
which God hath caused to settle permanently in our hearts as His home,
yearneth after us with jealous envy?"

Ah, when God has covenanted with the soul, it is with no half-
heartedness! When He represents Himself as having taken us to Himself
as a husband takes a wife in the bonds of a holy covenant, it is no
temporary union which He has in mind. He leaves no prudent way of
escape open to Himself. With Him the covenant is for ever. He sends the
Spirit into our hearts - to make His home there. And it is because, on His
part, the covenant is an eternal covenant, and He takes up His abode
within us for ever, that, when we treat it with levity and lightly break its



bonds, He yearneth after us with jealous envy, and cannot be content
until He has won us absolutely back to Himself and has eradicated from
our hearts every particle of longing for the world and its sinful pleasures.
What a great, what an enheartening truth we have here! God dwells
within us, dwells there permanently, and this indwelling God loves us,
loves us with such changeless love that even our insults to His love are
met by Him only with yearning after us even unto jealous envy.

How deeply we are touched by the stories, which reach us from time to
time of the persistent love of a father for a wandering son, or of a brother
for a sinful brother, or of a friend for a friend who has fallen into evil
courses; of how it follows the reckless sinner into all his wicked
associations, enters the saloon with him, the gambling hell, the brothel;
argues, pleads, uses kindly violence, seeks every mode of restoration
possible with unwearied patience and persistency, is not cast off by curses
or by blows, or by any evil entreatment, but pursues with constancy and
unfailing tact and tender perseverance its one changeless purpose of
rescue. Here is the faint reflection of the Holy Spirit's love for our souls.

See us steeped in the sin of the world; loving evil for evil's sake, hating
God and all that God stands for, ever seeking to drain deeper and deeper
the cup of our sinful indulgence. The Spirit follows us unwaveringly
through all. He is not driven away because we are sinners. He comes to us
because, being sinners, we need Him. He is not cast off because we reject
His loving offices. He abides with us because our rejection of Him would
leave us helpless. He does not condition His further help upon our
recognizing and returning His love. His continuance with us is
conditioned only on His own love for us. And that love for us is so strong,
so mighty, and so constant that it can never fail. When He sees us
immersed in sin and rushing headlong to destruction, He does not turn
from us, He yearns for us with jealous envy.

It is in the hands of such love that we have fallen. And it is because we
have fallen into the hands of such love that we have before us a future of
eternal hope. When we lose hope in ourselves, when the present becomes
dark and the future black before us, when effort after effort has issued
only in disheartening failure, and our sin looms big before our despairing
eyes; when our hearts hate and despise themselves, and we remember



that God is greater than our hearts and cannot abide the least iniquity;
the Spirit whom He has sent to bring us to Him still labors with us, not in
indifference or hatred, but in pitying love. Yea, His love burns all the
stronger because we so deeply need His help: He is yearning after us with
jealous envy.

Among the legends which popular fancy has woven around the memory
of Francis of Assisi, we are told that he was riding along one day in the
first joy of his new-found peace, his mind possessed with a desire to live
over again the life of absolute love which his Divine master had lived in
the earth. Suddenly, "at a turn in the road, he found himself face to face
with a leper. The frightful malady had always inspired in him an
invincible repulsion. He could not control a movement of horror, and by
instinct he turned his horse in another direction." Then came the quick
revulsion of feeling. "He retraced his steps and, springing from his horse,
he gave to the astounded sufferer all the money that he had; and then
kissed his hand, as he would have done to a priest." A new era in his
spiritual life had dawned. He visited the lazaretto itself and with largesses
of alms and kindly words sought to bring some brightness of the outside
world into that gloomy retreat. Still his love grew stronger. The day came
when he made the great renunciation and stood before men endued with
naught but the love of Christ. Now no temporary lazaretto contented him.
He must dwell there as a permanent sunbeam to the distressed. He came
now with empty hands, but with a heart full to overflowing with
compassion. "Taking up his abode in the midst of the afflicted he lavished
upon them a most touching care, washing and wiping their sores, all the
more gentle and radiant as the sores were more repulsive."

It is not given to man, of course, even to comprehend, much less to
embody in a legend like this, all the richness of God's mysterious love for
sinners. But in such legends as this we may catch some faint shadow of
what the Spirit's love for us means. No leprous sores can be as foul in the
eyes of the daintiest bred as sin is foul in the eyes of the Holy Ghost. We
cannot conceive of the energy of His shrinking from its polluting touch.
Yet He comes into the foul lazaretto of our hearts and dwells there -
permanently lives there; not for Himself, or for any good to accrue to
Himself; but solely that He may cleanse us and fit us to be what He has



made us, the Bride, the Lamb's wife.

Could there be presented to us a more complete manifestation of the
infinite love of God than is contained in this revelation of the love of the
Spirit for us? God is love. Does not this greatest of all revelations take on
a new brightness and a new force to move our souls when we come to
realize that not only is the Father love, and the Son love, but the Spirit
also is love; and so wholly love that, despite the foulness of our sin, He
yearneth for us even unto jealous envy?

Could there be given us a higher incentive to faithfulness to God than is
contained in this revelation of the love of the Spirit for us? Are our hearts
so hard that they are incapable of responding to the appeal of such a love
as this? Can we dally with the world, seek our own pleasures, forget our
duty of love to God, when the Spirit which He hath made to dwell in us is
yearning after us even unto jealous envy?

Could there be afforded us a deeper ground of encouragement in our
Christian life than is contained in this revelation of the love of the Spirit
for us? Is hope so dead within us that it is no longer possible for us to rest
with confidence upon such love? Can we doubt what the end shall be -
despite all that the world can do to destroy us, and the flesh and the devil
- when we know that the Spirit which He hath made to dwell in us is
yearning after us even unto jealous envy?

Could there, then, be granted us a firmer foundation for the holy joy of
Christian assurance than is contained in this revelation of the love of the
Spirit for us? Is faith grown so weak that it cannot stay itself on the
almighty arm of God? Surely, surely, though our hearts faint within us,
and the way seems dark, and there are lions roaring in the path, we shall
be able to look past them all to the open gates of pearl beyond,
whensoever we remember that the Spirit which He hath made to dwell
within us is yearning after us even unto jealous envy!



The Spirit of God in the Old Testament

THE doctrine of the Spirit of God is an exclusively Biblical doctrine.
Riickert tells us that the idea connoted by the term is entirely foreign to
Hellenism, and first came into the world through Christianity.2 And
Kleinert, in quoting this remark, adds that what is peculiarly anti-
heathenish in the conception is already present in the Old Testament.3 It
would seem, then, that what is most fundamental in the Biblical doctrine
of the Spirit of God is common to both Testaments.

The name meets us in the very opening verses of the Old Testament, and
it appears there as unannounced and unexplained as in the opening
verses of the New Testament. It is plain that it was no more a novelty in
the mouth of the author of Genesis than in the mouth of the author of
Matthew. But though it is common to both Testaments, it is not equally
common in all parts of the Bible. It does not occur as frequently in the
Old Testament as in the New. It is found as often in the Epistles of Paul as
in the whole Old Testament. It is not as pervasive in the Old Testament as
in the New. It fails in no New Testament book, except the three brief
personal letters Philemon and IT and III John. On the other hand, in only
some half of the thirty-nine Old Testament books is it clearly
mentioned,4 while in as many as sixteen all definite allusion to it seems
to be lacking.5 The principle which governs the use or disuse of it does
not lie on the surface. Sometimes it may, perhaps, be partly due to the
nature of the subject treated. But if mention of the Spirit of God fails in
Leviticus, it is made in Numbers; if it fails in Joshua and Ruth, it is made
in Judges and Samuel; if it fails in Ezra, it is made in Nehemiah; if it fails
in Jeremiah, it is made in Isaiah and Ezekiel; if it fails in seven or eight of
the minor prophets, it is made in the remaining four or five. Whether it
occurs in an Old Testament book seems to depend on a number of
circumstances which have little or no bearing on the history of the
doctrine. We need only note that the name "Spirit of God" meets us at the
very opening of revelation, and it, or its equivalents, accompanies us
sporadically throughout the volume. The Pentateuch and historical books
provide us with the outline of the doctrine; its richest depositories among
the prophets are Isaiah and Ezekiel, from each of which alone probably



the whole doctrine could be derived.6

In passing from the Old Testament to the New, the reader is conscious of
no violent discontinuity in the conception of the Spirit which he finds in
the two volumes. He may note the increased frequency with which the
name appears on the printed page. But he would note this much the same
in passing from the earlier to the later chapters of the Epistle to the
Romans. He may note an increased definiteness and fulness in the
conception itself. But something similar to this he would note in passing
from the Pentateuch to Isaiah, or from Matthew to John or Paul. The late
Professor Smeaton may have overstated the matter in his interesting
Cunningham Lectures on "The Doctrine of the Holy Spirit." "We find," he
says, "that the doctrine of the Spirit taught by the Baptist, by Christ and
by the Apostles, was in every respect the same as that with which the Old
Testament church was familiar. We nowhere find that their Jewish
hearers on any occasion took exception to it. The teaching of our Lord
and His Apostles never called forth a question or an opposition from any
quarter — a plain proof that on this question nothing was taught by them
which came into collision with the sentiments and opinions which up to
that time had been accepted, and still continued to be current among the
Jews." Some such change in the conception of God doubtless needs to be
recognized as that which Dr. Denney describes in the following words:
"The Apostles were all Jews, — men, as it has been said, with monotheism
as a passion in their blood.7 They did not cease to be monotheists when
they became preachers of Christ, but they instinctively conceived God in a
way in which the old revelation had not taught them to conceive him. . ..
Distinctions were recognized in what had once been the bare simplicity of
the Divine nature. The distinction of Father and Son was the most
obvious, and it was enriched, on the basis of Christ’s own teaching, and of
the actual experience of the Church, by the further distinction of the Holy
Spirit."8 But if there be any fundamental difference between the Old and
the New Testament conceptions of the Spirit of God, it escapes us in our
ordinary reading of the Bible, and we naturally and without conscious
straining read our New Testament conceptions into the Old Testament
passages.

We are, indeed, bidden to do this by the New Testament itself. The New



Testament writers identify their "Holy Spirit" with the "Spirit of God" of
the older books. All that is attributed to the Spirit of God in the Old
Testament, is attributed by them to their personal Holy Ghost. It was
their own Holy Ghost who was Israel’s guide and director and whom
Israel rejected when they resisted the leading of God (Acts vii. 51). It was
in Him that Christ (doubtless in the person of Noah) preached to the
antediluvians (I Pet. iii. 18). It was He who was the author of faith of old
as well as now (II Cor. iv. 13). It was He who gave Israel its ritual service
(Heb. ix. 8). It was He who spoke in and through David and Isaiah and all
the prophets (Matt. xxii. 43, Mark xii. 36, Acts i. 16, xxviii. 25, Heb. iii. 7,
X. 15). If Zechariah (vii. 12) or Nehemiah (ix. 20) tells us that Jehovah of
Hosts sent His word by His Spirit by the hands of the prophets, Peter tells
us that these men from God were moved by the Holy Ghost to speak these
words (I Pet. i. 21), and even that it was specifically the Spirit of Christ
that was in the prophets (I Pet. i. 11). We are assured that it was in Jesus
upon whom the Holy Ghost had visibly descended, that Isaiah’s
predictions were fulfilled that Jehovah would put His Spirit upon his
righteous servant (Isa. xlii. 1) and that (Isa. Ixi. 1) the Spirit of the Lord
Jehovah should be upon Him (Matt. xii. 18, Luke iv. 18, 19). And Peter
bids us look upon the descent of the Holy Spirit at Pentecost as the
accomplished promise of Joel that God would pour out His Spirit upon all
flesh (Joel ii. 27, 28, Acts ii. 16).9 There can be no doubt that the New
Testament writers identify the Holy Ghost of the New Testament with the
Spirit of God of the Old.

This fact, of course, abundantly justifies the instinctive Christian
identification. We are sure, with the surety of a divine revelation, that the
Spirit of God of the Old Testament is the personal Holy Spirit of the New.
But this assurance does not forestall the inquiry whether this personal
Spirit was so fully revealed in the Old Testament that those who were
dependent on that revelation alone, without the inspired commentary of
the New, were able to know Him as He is known to us who enjoy the
fuller light. The principle of the progressive delivery of doctrine in the
age-long process of God’s self-revelation, is not only a reasonable one in
itself and one which is justified by the results of investigation, but it is
one which is assumed in the Scriptures themselves as God’s method of
revealing Himself, and which received the practical endorsement of our



Saviour in His manner of communicating His saving truth to men. The
question is still an open one, therefore, how much of the doctrine of the
Holy Spirit as it lies in its completeness in the pages of the New
Testament had already been made the property of the men of the old
dispensation; in other words, what the Old Testament doctrine of the
Spirit of God is. We may not find this inconsistent with the fuller New
Testament teaching, but we may find it fall short of the whole truth
revealed in the latter days in God’s Son.

The deep unity between the New and Old Testament conceptions lies, in
one broad circumstance, so upon the surface of the two Testaments that
our attention is attracted to it at the outset of any investigation of the
material. In both Testaments the Spirit of God appears distinctly as the
executive of the Godhead. If in the New Testament God works all that He
does by the Spirit, so in the Old Testament the Spirit is the name of God
working. The Spirit of God is in the Old Testament the executive name of
God — "the divine principle of activity everywhere at work in the
world."10 In this common conception lies doubtless the primary reason
why we pass from one Testament to the other without sense of
discontinuity in the doctrine of the Spirit. The further extent in which this
unity may be traced will depend on the nature of the activities which are
ascribed to the Spirit in both Testaments.

The Old Testament does not give us, of course, an exhaustive record of all
God’s activities. It is primarily an account of God’s redemptive work prior
to the coming of the Messiah — of the progress, in a word, so far, of the
new creation of grace built upon the ruins of the first creation, a short
account of which is prefixed as background and basis. In the nature of the
case, we learn from the Old Testament of those activities of God only
which naturally emerge in these accounts; and accordingly the doctrine of
the Spirit of God as the divine principle of activity, as taught in the Old
Testament, is necessarily confined to the course of divine activities in the
first and the initial stages of the second creation. In other words, it is
subsumable under the two broad captions of God in the world, and God
in His people. It is from this that the circumstance arises which has been
frequently noted, that, after the entrance of sin into the world, the work
of the Spirit of God on men’s spirits is always set forth in the Old



Testament in the interests and in the spirit of the kingdom of God.11 The
Old Testament is concerned after the sin of man only with the recovery of
man,; it traces the preparatory stages of the kingdom of God, as God laid
its foundations in a chosen nation in whom all the nations of the earth
were to be blessed. The segregation of Israel and the establishment of the
theocracy thus mark the first steps in the new creation; and following this
course of divine working, the doctrine of the Spirit in the new creation as
taught in the Old Testament naturally concerns especially the activities of
God in the establishment and development of the theocracy and in the
preparation of a people to enjoy its blessings. In other words, it falls
under the two captions of His national, or rather churchly, and of His
individual work. Thus the Old Testament teaching concerning the Spirit,
brings before us three spheres of His activity, which will correspond
broadly to the conceptions of God in the world, God in the theocracy, and
God in the soul.

Broadly speaking, these three spheres of the Spirit’s activity appear
successively in the pages of the Old Testament. In these pages the Spirit
of God is introduced to us primarily in His cosmical, next in His
theocratic, and lastly in His individual relations.12 This is, of course, due
chiefly to the natural correspondence of the aspects of His activity which
are presented with the course of history, and is not to be taken so strictly
as to imply that the revelations relative to each sphere of His working
occur exclusively in a single portion of the Old Testament. It supplies us,
however, not only with the broad outlines of the historical development
of the doctrine of the Spirit in the Old Testament, but also with a logical
order of presentation for the material. Perhaps we may also say, in
passing, that it suggests a course of development of the doctrine of the
Spirit which is at once most natural and, indeed, rationally inevitable,
and, as Dr. Dale points out,13 closely correspondent with what have come
to be spoken of as the "traditional" dates attributed to the books of the
Old Testament. These books, standing as they stand in this dating, are in
the most natural order for the development of this doctrine.

THE COSMICAL SPIRIT

I. The Spirit of God is first brought before us in the Old Testament, then,
in His relations to the first creation, or in what may be called his cosmical



relations. In this connection He is represented as the source of all order,
life and light in the universe. He is the divine principle of all movement,
of all life and of all thought in the world. The basis of this conception is
already firmly laid in the first passage in which the Spirit of God is
mentioned (Gen. i. 2). In the beginning, we are told, God created the
heavens and the earth. And then the process is detailed by which the
created earth, at first waste and void, with darkness resting upon the face
of the deep, was transformed by successive fiats into the ordered and
populous world in which we live. As the ground of the whole process, we
are informed that "the Spirit of God was brooding upon the face of the
waters," as much as to say that the obedience, and the precedent power of
obedience, of the waste of waters to the successive creative words — as
God said, Let there be light; Let there be a firmament; Let the waters be
gathered together; Let the waters and the earth bring forth — depended
upon the fact that the Spirit of God was already brooding upon the
formless void. To the voice of God in heaven saying, Let there be light!
the energy of the Spirit of God brooding upon the face of the waters
responded, and lo! there was light. Over against the transcendent God,
above creation, there seems to be postulated here God brooding upon
creation, and the suggestion seems to be that it is only by virtue of God
brooding upon creation that the created thing moves and acts and works
out the will of God. The Spirit of God, in a word, appears at the very
opening of the Bible as God immanent; and, as such, is set over against
God transcendent. And it is certainly very instructive to observe that God
is conceived as immanent already in what may be called the formless
world-stuff which by His immanence in it alone it constituted a stuff from
which on the divine command an ordered world may emerge.14 The
Spirit of God thus appears from the outset of the Old Testament as the
principle of the very existence and persistence of all things, and as the
source and originating cause of all movement and order and life. God’s
thought and will and word take effect in the world, because God is not
only over the world, thinking and willing and commanding, but also in
the world, as the principle of all activity, executing: this seems the
thought of the author of the Biblical cosmogony.15

A series of Old Testament passages range themselves under this
conception and carry it forward. It is by the Spirit of God, says Job, that



the heavens are garnished (xxvi. 13). Isaiah compares the coming of the
God of vengeance, repaying fury to His adversaries and recompense to
His enemies, to the bursting forth "of a pent-in stream which the Spirit of
Jehovah driveth" (lix. 19); and represents the perishing of flesh as like the
withering of the grass and the fading of the flower when "the Spirit of
Jehovah bloweth upon it" (xl. 7). In such passages the Spirit appears as
the principle of cosmical processes. He is also the source of all life, and, as
such, the executor of Him with whom, as the Psalmist says, is the
fountain of life (Ps. xxxvi. 10 [9]). The Psalmist accordingly ascribes the
being of all creatures to Him: "Thou sendest forth thy Spirit, they are
created" (Ps. civ. 30). "The Spirit of God hath made me," declares Job,
"and the breath of the Almighty giveth me life" (xxxiii. 4). Accordingly he
represents life to be due to the persistence of the Spirit of God in his
nostrils (xxvii. 3), and therefore its continuance to be dependent upon the
continuance of the Spirit with man: "If He set His heart upon man, if He
gather unto Himself His Spirit and His breath all flesh shall perish
together, and man shall turn again unto dust" (xxxiv. 14, 15, cf. xii. 10).
He is also the source of all intellectual life. Elihu tells us that it is not
greatness, nor years, but the Spirit of God that gives understanding:
"There is a Spirit in man, and the breath of the Almighty giveth them
understanding” (Job xxxii. 8) — a thought which is probably only
expressed in another way in Prov. xx. 27, which declares that the spirit of
man is "the lamp of the Lord, searching all the innermost parts of the
belly." That the Spirit is the source also of all ethical life seems to follow
from the obscure passage, Genesis vi. 3: "And the Lord said, My Spirit
shall not strive with man for ever, for that he also is flesh." Apparently
there is here either a direct threat from Jehovah to withdraw that Spirit
by virtue of which alone morality could exist in the world, or else a threat
that He will, on account of their sin, withdraw the Spirit whose presence
gives life so that men may no longer be upheld in their wicked existence,
but may sink back into nothingness. In either case ethical considerations
come forward prominently, — the occasion of the destruction of mankind
is an ethical one, and the gift of life appears as for ethical ends. This,
however, is an element in the conception of the Spirit’s work which comes
to clear enunciation only in another connection.

It would not be easy to overestimate the importance of the early



emergence of this doctrine of the immanent Spirit of God, side by side
with the high doctrine of the transcendence of God which pervades the
Old Testament. Whatever tendency the emphasis on the transcendence of
God might engender towards Deistic conceptions would be corrected at
once by such teaching as to the immanent Spirit; while in turn any
tendencies to Pantheistic or Cosmotheistic conceptions which it might
itself arouse would be corrected not only by the prevailing stress upon the
divine transcendence, but also by the manner in which the immanence of
God is itself presented. For we cannot sufficiently admire the perfection
with which, in delivering the doctrine of the immanent Spirit, all
possibility is excluded of conceiving of God as entangled in creation — as
if the Spirit of God were merely the physical world-spirit, the proper
ground rather than effecting cause of cosmical activities. In the very
phraseology of Genesis i. 2, for example, the moving Spirit is kept
separate from the matter to which He gives movement; He broods over
rather than is merged in the waste of waters; He acts upon them and
cannot be confounded with them as but another name for their own blind
surging. So in the 104th Psalm (verses 29, 30) the creative Spirit is sent
forth by God, and is not merely an alternative name for the unconscious
life-ground of nature. It is a thing which is given by God and so produces
life (Isa. xlii. 5). Though penetrating all things (Ps. cxxxix. 7) and the
immanent source of all life-activities (Ps. civ. 30), it is nevertheless
always the personal cause of physical, psychical and ethical activities. It
exercises choice. It is not merely the general ground of all such activities;
it is the determiner as well of all the differences that exist among men. So,
for example, Elihu appeals to the Spirit of understanding that is in him
(Job xxxii. 8). It is not merely the ground of the presence of these powers;
it is also to it that their withdrawal is to be ascribed (Isa. xl. 7, Gen. vi. 3).
Nor are its manifestations confined altogether to what may be called
natural modes of action; room is left among them for what we may call
truly supernatural activity (I Kgs. xviii. 12, IT Kgs. ii. 16, cf. IT Kgs. xix. 7,
Isa. xxxvii. 7). All nature worship is further excluded by the clearness of
the identification of the Spirit of God with the God over all. Thus the
unity of God was not only preserved but emphasized, and men were
taught to look upon the emergence of divine powers and effects in nature
as the work of His hands. "Whither shall I go," asks the Psalmist, "from
thy Spirit? or whither shall I flee from thy presence" (Ps. cxxxix. 7)? Here



the spiritual presence of God is obviously the presence of the God over all
in His Spirit. "Who hath . . . meted out heaven with a span? . .. Who hath
meted out the Spirit of Jehovah, or being his counsellor hath taught
him?" asks Isaiah (xl. 12, 13) in the same spirit. Obviously the Spirit of
God was not conceived as the impersonal ground of life and
understanding, but as the personal source of all that was of being, life and
light in the world, not as apart from but as one with the great God
Almighty in the heavens. And yet, as immanent in the world, He is set
over against God transcendent in a manner which prepares the way for
His hypostatizing and so for the Christian doctrine of the Trinity.

It requires little consideration to realize how greatly the Old Testament
conception of God is enriched by this teaching. In particular, it behooves
us to note how, side by side with the emphasis that is laid upon God as
the maker of all things, this doctrine lays an equal emphasis on God as
the upholder and governor of all things. Side by side with the emphasis
which is laid on the unapproachable majesty of God as the transcendent
Person, it lays an equal emphasis on God as the immanent agent in all
world changes and all world movements. It thus lays firmly the
foundation of the Christian doctrine of Providence — God in the world
and in history, leading all things to their destined goal. If without God
there was not anything made that has been made, so without God’s Spirit
there has not anything occurred that has occurred.

THE THEOCRATIC SPIRIT

II. All this is still further emphasized in the second and predominant
aspect in which the Spirit of God is brought before us in the Old
Testament, viz., in His relations to the second creation.

1. Here, primarily, He is presented as the source of all the supernatural
powers and activities which are directed to the foundation and
preservation and development of the kingdom of God in the midst of the
wicked world. He is thus represented as the theocratic Spirit as pointedly
as He is represented as the world-spirit. We are moving here in a
distinctly supernatural atmosphere and the activities which come under
review belong to an entirely supernatural order. There are a great variety
of these activities, but they have this in common: they are all endowments



of the theocratic organs with the gifts requisite for the fulfilment of their
functions.16

There are, for example, the supernatural gifts of strength, resolution,
energy, courage in battle which were awakened in chosen leaders for the
service of God’s people. Thus we are told that the Spirit of Jehovah came
upon Othniel to fit him f or his work as judge of Israel (Judg. iii. 10), and
clothed itself with Gideon (vi. 34), and came upon Jephthah (xi. 29), and,
most remarkably of all, came mightily upon and moved Samson,
endowing him with superhuman strength (xiii. 25, xiv. 6, 19, xv. 14).
Similarly the Spirit of God came mightily upon Saul (I Sam. xi. 6) and
upon David (I Sam. xvi. 13), and clothed Amasai (I Chron. xii. 18). Then,
there are the supernatural gifts of skill by which artificers were fitted to
serve the kingdom of God in preparing a worthy sanctuary for the
worship of the King. There were, for instance, those whom Jehovah had
filled with the spirit of wisdom and who were, therefore, wise-hearted to
make Aaron’s sacred garments (Ex. xxviii. 3). And especially we are told
that Jehovah had filled Bezalel "with the Spirit of God, in wisdom and in
understanding, and in knowledge, and in all manner of workmanship, to
devise cunning works, to work in gold, and in silver, and in brass, and in
cutting of stones for setting, and in carving of wood, to work in all
manner of workmanship" (Ex. xxxi. 3 f. cf. xxxv. 31) : — and that he
should therefore preside over the work of the wise-hearted, in whom the
Lord had put wisdom, for the making of the tabernacle and its furniture.
Similarly when the temple came to be built, the pattern of it, we are told,
was given of Jehovah "by his Spirit" to David (I Chron. xxviii. 12). Quite
near to these gifts, but on a higher plane, lies the supernatural gift of
wisdom for the administration of judgment and government. Moses was
so endowed. And, therefore, the seventy elders were also endowed with it,
to fit them to share his cares: "And I will take of the Spirit which is upon
thee," said Jehovah, "and will put it upon them; and they shall bear the
burden of the people with thee" (Num. xi. 17, 25).17 It is in this sense
also, doubtless, that Joshua is said to have been full of the Spirit of
wisdom (Num. xxvii. 18, Deut. xxxiv. 9)18 In these aspects, the gift of the
Spirit, appearing as it does as an endowment for office, is sometimes
sacramentally connected with symbols of conference: in the case of
Joshua with the laying on of hands (Deut. xxxiv. 9), in the cases of Saul



and David with anointing (I Sam. x. 1, xvi. 13). Possibly its symbolical
connection in Samson’s case with Nazaritic length of hair may be classed
in the same general category.

Prominent above all other theocratic gifts of the Spirit, however, are the
gifts of supernatural knowledge and insight, culminating in the great gift
of Prophecy. This greatest of gifts in the service of the Kingdom of God is
sometimes very closely connected with the other gifts which have been
mentioned. Thus the presence of the Spirit in the seventy elders in the
wilderness, endowing them to share the burden of judgment with Moses,
was manifested by prophetic utterance (Num. xi. 25). The descent of the
Spirit upon Saul was likewise manifested by his prophesying (I Sam. x. 6,
10). Sometimes the Spirit’s presence in the prophet even manifests itself
in the production in others of what may be called sympathetic prophecy
accompanied with ecstasy. Instances occur in the cases of the messengers
sent by Saul and of Saul himself, when they went to apprehend David (I
Sam. xix. 20, 23); and in these cases the phenomenon served the ulterior
purpose of a protection for the prophets.19 In the visions of Ezekiel the
presence of the inspiring Spirit is manifested in physical as well as in
mental effects (Ezek. iii. 12, 14, 24, viii. 3, Xi. 1, 5, 24, xxxvii. 1). Thus clear
it is that all these work one and the same Spirit.

In all cases, however, Prophecy is the free gift of the Spirit of God to
special organs chosen for the purpose of the revelation of His will. It is so
represented in the cases of Balaam (Num. xxiv. 2), of Saul (I Sam. x. 6), of
David (I Sam. xvi. 13), of Azariah the son of Oded (II Chron. xv. 1), of
Jahaziel the son of Zechariah (IT Chron. xx. 14), of Zechariah the son of
Jehoiada (IT Chron. xxiv. 20). To Hosea, "the man that hath the Spirit"
was a synonym for "prophet" (ix. 7). Isaiah (xlviii. 16) in a somewhat
puzzling sentence declares, "The Lord God hath sent me and His Spirit,"
which seems to conjoin the Spirit either with Jehovah as the source of the
mission, or else with the prophet as the bearer of the message; and, in
either case, refers the prophetic inspiration to the Spirit. A very full
insight into the nature of the Spirit’s work in prophetic inspiration is
provided by the details which Ezekiel gives of the Spirit’s mode of dealing
with him in communicating his visions. While the richness of the
prophetic endowment is indicated to us by Micah (iii. 8): "But I truly am



full of power by the Spirit of the Lord, and of judgment, and of might, to
declare unto Jacob his transgression, and to Israel his sin." There are,
however, two passages that speak quite generally of the whole body of
prophets as Spirit-led men, which, in their brief explicitness, deserve to
be called the classical passages as to prophetic inspiration. In one of
these, — the great psalm-prayer of the Levites recorded in the ninth
chapter of Nehemiah, — God is first lauded for "giving His good Spirit to
instruct” His people, by the mouth of Moses; and then further praised for
enduring this people through so many years and "testifying against them
by His Spirit through His prophets" (Neh. ix. 20, 30). Here the prophets
are conceived as a body of official messengers, through whom the Spirit
of God made known His will to His people through all the ages. In exactly
similar wise, Zechariah testifies that the Lord of Hosts had sent His
words "by His Spirit by the hand of the former prophets" (Zech. vii. 12).
These are quite comprehensive statements. They include the whole series
of the prophets, and they represent them as the official mouthpieces of
the Spirit of God, serving the people of God as His organs.20

It is sufficiently clear that an official character attaches to all the
manifestations of what we have called the theocratic Spirit. The
theocratic Spirit appears to be represented as the executive of the
Godhead within the sacred nation, the divine power working in the
nation for the protection, governing, instruction and leading of the people
to its destined goal. The Levitic prayer in the ninth chapter of Nehemiah
traces the history of God’s people with great fulness; and all through this
history represents God as not only looking down from heaven upon His
people, leading them, but, as it were, working within them, inspiring
organs for their government and instruction. — "clothing Himself with
these" organs as the media of His working, as the expressive Hebrew
sometimes suggests (Judges vi. 34, I Chron. xii. 18, IT Chron. xxiv. 20).
The aspect in which the theocratic Spirit seems to be conceived is as God
in His people, manifesting Himself through inspired instruments in
supernatural leading and teaching. Very illuminating as to the mode of
His working are the instructions given to Zerubbabel through the
prophets Zechariah and Haggai. He — and, with him, all the people of the
land — is counseled to be strong and of good courage, "for I am with you,
saith the Lord of Hosts, according to the word that I covenanted with you



when you came out of Egypt, and my Spirit abideth among you: fear ye
not" (Hag. ii. 5). "This is the word of the Lord unto Zerubbabel, saying,
Not by might, nor by power, but by my Spirit, saith the Lord of Hosts"
(Zech. iv. 6). The mountains of opposition are to be reduced to a plain;
but not by armed force. The symbol of the source of strength is the seven
lamps burning brightly by virtue of perennial supplies from the living
olives growing by their side; thus, by a hidden, divine supply of deathless
life, the Church of God lives and prospers in the world. Not indeed as if
God so inhabited Israel, that all that the house of Israel does is of the
Lord. "Shall it be said, O house of Israel, Is the Spirit of the Lord
straitened? — are these his doings? Do not my words do good to him that
walketh uprightly?" (Micah ii. 7). The gift of the Spirit is only for good.
But there is very clearly brought before us here the fact and the mode of
God’s official inspiration. The theocratic Spirit represents, in a word, the
presence of God with His people. And in the Old Testament teaching
concerning it, is firmly laid the foundation of the Christian doctrine of
God in the Church, leading and guiding it, and supplying it with all
needed instruction, powers and graces for its preservation in the world.

We must not omit to observe that in this higher sphere of the theocratic
Spirit, the freedom and, so to speak, detachment of the informing Spirit is
even more thoroughly guarded than in the case of His cosmical relations.
If in the lower sphere the Spirit hovered over rather than was submerged
in matter, so here He acts upon His chosen organs in the same sense from
without, so that it is impossible to confound His official gifts with their
native powers, however exalted. The Spirit here, too, is given by God
(Num. xi. 29, Isa. xlii. 1). God puts it on men or fills men with it (Num. xi.
25, Ex. xxviil. 3, xxxi. 3); or the Spirit comes (Judg. iii. 10, xi. 29), comes
mightily (xiv. 6, 19, etc., I Sam. xi. 6) upon men, falls on them (Ezek. xi.
5), breaks in upon them, seizes them violently, as it were, and puts them
on as a garment (Judg. vi. 34). And this is no less true of the prophets
than of the other organs of the Spirit’s theocratic work: they are all the
instruments of a mighty power, which, though in one sense it is conceived
as the endowment of the theocratic people, in another sense is conceived
as seizing upon its organs from without and above. And "because it is
thus fundamentally a power seizing man powerfully, often violently," it is
often replaced by the locution, "the hand of Jehovah,"21 which is, in this



usage, the equivalent of the Spirit of Jehovah (II Kgs. iii. 15, Ezek. i. 3, iii.
14, 22, xxxiil. 22, xxxvii. 1, xl. 1). The intermittent character of the
theocratic gifts still further emphasized their gift by a personal Spirit
working purposively. They were not permanent possessions of the
theocratic organs, to be used according to their own will, but came and
went according to the divine gift.22 The theocratic gifts of the Spirit are,
in a word, everywhere emphatically gifts from God as well as of God; and
every tendency to conceive of them as formally the result of a general
inspiration of the nation instead of a special inspiration of the chosen
organs is rebuked by every allusion to them. God working in and through
man, by whatever variety of inspiration, works divinely and from above.
He is no more merged in His church than in the creation, but is, in all His
operations alike, the free, transcendent Spirit, dividing to each man
severally as He will.

The representations concerning the official theocratic Spirit culminate in
Isaiah’s prophetic descriptions of the Spirit-endowed Messiah:

"And there shall come forth a shoot out of the stock of Jesse, and a
branch out of his roots shall bear fruit: and the Spirit of the Lord shall
rest upon him, the Spirit of wisdom and ‘understanding, the Spirit of
counsel and might, the Spirit of knowledge and of the fear of the Lord;
and his delight shall be in the fear of the Lord: and he shall not judge
after the sight of his eyes, neither reprove after the hearing of his ears:
but with righteousness shall he judge the poor, and reprove with equity
for the meek of the earth: and he shall smite the earth with the rod of his
mouth, and with the breath of his lips shall he slay the wicked. And
righteousness shall be the girdle of his loins, and faithfulness the girdle of
his reins" (Isa. xi. 1 sq.).

"Behold my servant whom I uphold; my chosen in whom my soul
delighteth: I have put my Spirit upon him; he shall bring forth judgment
to the Gentiles. . . . He shall bring forth judgment in truth. He shall not
fail nor be discouraged, till he have set judgment in the earth; and the
isles shall wait for his law. Thus saith God the Lord, he that created the
heavens, and stretched them forth; he that spread abroad the earth and
that which cometh out of it; he that giveth breath unto the people upon it
and Spirit to them that walk therein; I the LORD have called thee in



righteousness, and will hold thine hand and will keep thee, and give thee
for a covenant of the people, for a light of the Gentiles; to open the blind
eyes, to bring out the prisoners from the dungeon, and them that sit in
darkness out of the prison-house. I am the Lord: that is my name: and my
glory will I not give to another, neither my praise unto graven images"
(Isa. xlii. 1 sq.).

"The Spirit of the Lord God is upon me" — this is the response of the
Messiah to such gracious promises — "because the Lord hath anointed
me to preach good-tidings unto the meek; he hath sent me to bind up the
broken hearted, to proclaim liberty to the captives, and the opening of the
prison to them that are bound; to proclaim the acceptable year of the
Lord, and the day of vengeance of our God; to comfort all that mourn; to
appoint unto them that mourn in Zion, to give unto them a garland for
ashes, the oil of gladness for mourning, the garment of praise for the
spirit of heaviness; that they might be called trees of righteousness, the
planting of the Lord, that he might be glorified" (Isa. Ixi. 1 sq.).

No one will fail to observe in these beautiful descriptions of the
endowments of the Messiah, how all the theocratic endowments which
had been given separately to others unite upon Him; so that all previous
organs of the Spirit appear but as partial types of Him to whom as we are
told in the New Testament, God "giveth not the Spirit by measure" (John
iii. 34). Here we perceive the difference between the Messiah and other
recipients of the Spirit. To them the Spirit had been "meted out" (Isa. xI.
13), according to their place and function in the development of the
kingdom of God; upon Him it was poured out without measure. By Him,
accordingly, the kingdom of God is consummated. The descriptions of the
spiritual endowments of the Messiah are descriptions also, as will no
doubt have been noted, of the consummated kingdom of God. His
endowment also was not for himself but for the kingdom; it, too, was
official. Nevertheless, it was the source in Him of all personal graces also,
the opulence and perfection of which are fully described. And thus He
becomes the type not only of the theocratic work of the Spirit, but also of
His work upon the individual soul, perfecting it after the image of God.

THE INDIVIDUAL SPIRIT



2. And this brings us naturally to the second aspect in which the Spirit is
presented to us in relation to the new creation — His relation to the
individual soul, working inwardly in the spirits of men, fitting the
children of God for the kingdom of God, even as, working in the nation as
such, He, as theocratic Spirit, was preparing God’s kingdom for His
people. In this aspect He appears specifically as the Spirit of grace. As He
is the source of all cosmical life, and of all theocratic life, so is He also the
source of all spiritual life. He upholds the soul in being and governs it as
part of the great world He has created; He makes it sharer in the
theocratic blessings which He brings to His people; but He deals with it,
too, within, conforming it to its ideal. In a word, the Spirit of God, in the
Old Testament, is not merely the immanent Spirit, the source of all the
world’s life and all the world’s movement; and not merely the inspiring
Spirit, the source of His church’s strength and safety and of its
development in accordance with its special mission; He is as well the
indwelling Spirit of holiness in the hearts of God’s children. As Hermann
Schultz puts it: "The mysterious impulses which enable a man to lead a
life well-pleasing to God, are not regarded as a development of human
environment, but are nothing else than ‘the Spirit of God.” which is also
called as being the Spirit peculiarly God’s — His Holy Spirit."23

We have already had occasion to note that these personal effects of the
Spirit’s work are sometimes very closely connected with others of His
operations. Already as the immanent Spirit of life, indeed, as we saw,
there did not lack a connection of His activity with ethical considerations
(Gen. vi. 3). We will remember, too, that Nehemiah recalls the goodness
— i.e., possibly the graciousness — of the Spirit, when He came to instruct
Israel in the person of Moses in the wilderness: "Thou gavest also thy
good Spirit to instruct them" (Neh. ix. 20).24 When the Spirit came upon
Saul, endowing him for his theocratic work, it is represented as having
also a very far-reaching personal effect upon him. "The Spirit of the Lord
will come mightly upon thee," says Samuel, "and thou shalt prophesy
with them, and shalt be turned into another man" (I Sam. x. 6). "And it
was so" adds the narrative, "that when he had turned his back to go from
Samuel, God gave him a new heart," or, as the Hebrew has it, "turned him
a new heart." Possibly such revolutionary ethical consequences ordinarily
attended the official gift of the Spirit, so that the gloss may be a true one



which makes II Peter i. 21 declare that they were "holy men of God" who
spake as they were moved by the Holy Ghost.25

At all events this conception of a thorough ethical change characterises
the Old Testament idea of the inner work of the Spirit of Holiness, as He
first comes to be called in the Psalms and Isaiah (Ps. li. 11; Isa. Ixiii. 10, 11
only).26 The classical passage in this connection is the Fifty-first Psalm —
David’s cry of penitence and prayer for mercy after Nathan’s probing of
his sin with Bathsheba. He prays for the creation within him of a new
heart and the renewal of a right spirit within him; and he represents that
all his hopes of continued power of new life rest on the continuance of
God’s holy Spirit, or of the Spirit of God’s holiness, with him. Possibly the
Spirit is here called holy, primarily, because He is one who cannot dwell
in a wicked heart; but it seems also to be implicated that David looks
upon Him as the author within him of that holiness without which he
cannot hope to see the Lord. A like conception meets us in another Psalm
ascribed to David, the One Hundred and Forty-third "Teach me to do thy
will; for thou art my God: thy Spirit is good; lead me in the land of
uprightness." The two conceptions of the divine grace and holiness are
also combined by Isaiah in an account of how Israel had been, since the
days of Moses, dealing ungratefully with God, and, by their rebellion,
grieving "the Holy Spirit whom He had graciously put in the midst of
them" (Isa. Ixiii. 10, 11).27 The conception may primarily be that the
Spirit given to guide Israel was a Spirit of holiness in the sense that He
could not brook sin in those with whom He dealt, but the conception that
He would guide them in ways of holiness underlies that.

This aspect of the work of the Spirit of God is most richly developed,
however, in prophecies of the future. In the Messianic times, Isaiah tells
us, the Spirit shall be poured out from on high with the effect that
judgment shall dwell in the wilderness and righteousness shall abide in
the peaceful field (Isa. xxxii. 15). It is in such descriptions of the
Messianic era as a time of the reign of the Spirit in the hearts of the
people, that the opulence of His saving influences is developed. It is He
who shall gather the children of God into the kingdom, so that no one
shall be missing (Isa. xxxiv. 16). It is He who, as the source of all
blessings, shall be poured out on the seed with the result that it shall



spring up in the luxuriant growth and bear such rich fruitage that one
shall cry ‘T am the Lord’s,” and another shall call himself by the name of
Jacob, and another shall write on his hand, ‘Unto the Lord,” and shall
surname himself by the name of Israel (Isa. xliv. 3 sq.). It is His abiding
presence which constitutes the preeminent blessing of the new covenant
which Jehovah makes with His people in the day of redemption: "And as
for me, this is my covenant with them, saith the Lord: my Spirit that is
upon thee, and my words which I have put in thy mouth, shall not depart
out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth
of thy seed’s seed, saith the Lord, from henceforth and for ever" (Isa. lix.
21). The gift of the Spirit as an abiding presence in the heart of the
individual is the crowning Messianic blessing. To precisely the same
effect is the teaching of Ezekiel. The new heart and new spirit is one of the
burdens of his message (xi. 19, xviil. 31, xxxvi. 26): and these are the
Messianic gifts of God to His people through the Spirit. God’s people are
dead; but He will open their graves and cause them to come up out of
their graves: "And I will put my Spirit in you, and ye shall live" (xxxvii.
14). They are in captivity; he will bring them out of captivity: "Neither will
I hide my face any more from them: for I have poured out my Spirit upon
the house of Israel, saith the Lord God" (xxxix. 29). Like promises appear
in Zechariah: "And I will pour upon the house of David, and upon the
inhabitants of Jerusalem, the Spirit of grace and supplication; and they
shall look upon me whom they have pierced" (xii. 10). It is the converting
Spirit of God that is spoken of. One thing only is left to complete the
picture, — the clear declaration that, in these coming days of blessing, the
Spirit hitherto given only to Israel shall be poured out upon the whole
world. This Joel gives us in that wonderful passage which is applied by
Peter to the out-pouring begun at Pentecost: "And it shall come to pass
afterward," says the Lord God through His prophet, "that I will pour out
my Spirit upon all flesh; . . . and also upon the servants and upon the
hand-maids in those days will I pour out my Spirit. . . . And it shall come
to pass, that whosoever shall call on the name of the Lord shall be
delivered" (ii. 28—32).

In this series of passages, the indwelling Spirit of the New Testament is
obviously brought before us — the indwelling God, author of all holiness
and of all salvation. Thus there are firmly laid by them the foundations of



the Christian doctrine of Regeneration and Sanctification, — of God in
the soul quickening its powers of spiritual life and developing it in
holiness. Nor can it be a ground of wonder that this aspect of His work is
less frequently dwelt upon than His theocratic activities; nor that it is
chiefly in prophecies of the future that the richer references to it occur.28
This was the time of theocratic development; the old dispensation was a
time of preparation for the fulness of spiritual graces. It is rather a
ground of wonder that even in few and scattered hints and in prophecies
of the times of the Spirit yet to come, such a deep and thorough grasp
upon His individual work should be exhibited.

By its presentation of this work of the Spirit in the heart, the Old
Testament completes its conception of the Spirit of God — the great
conception of the immanent, inspiring, indwelling God. In it the three
great ideas are thrown prominently forward, of God in the world, God in
the Church, God in the soul: the God of Providence, the immanent source
of all that comes to pass, the director and governor of the world of matter
and spirit alike; the God of the Church, the inspiring source of all Church
life and of all Church gifts, through which the Church is instructed,
governed, preserved and extended; and the God of grace, the indwelling
source of all holiness and of all religious aspirations, emotions and
activities. Attention has already been called to the great enrichment
which was brought to the general conception of God by this doctrine of
the Spirit of God in its first aspect. The additional aspects in which He is
presented in the pages of the Old Testament of course still further enrich
and elevate the conception. By throwing a still stronger emphasis on the
personality of the Spirit they made even wider the great gulf that already
yawned between all Pantheising notions and the Biblical doctrine of the
Personal God, the immanent source of all that comes to pass. And they
bring out with great force and clearness the conceptions of grace and
holiness as inherent in the idea of God working, and thus operate to
deepen the ethical conception of the Divine Being. It is only as a personal,
choosing, gracious and holy God, who bears His people on His heart for
good, and who seeks to conform them in life and character to His own
holiness — that we can conceive the God of the Old Testament, if we will
attend to its doctrine of the Spirit. Thus the fundamental unity of the
conception with that of the Holy Ghost of the New Testament grows ever



more obvious, the more attentively it is considered. The Spirit of God of
the Old Testament performs all the functions which are ascribed to the
Holy Ghost of the New Testament, and bears all the same characteristics.
They are conceived alike both in their nature and in their operations. We
cannot help identifying them.

Such an identification need not involve, however, the assertion that the
Spirit of God was conceived in the Old Testament as the Holy Ghost is in
the New, as a distinct hypostasis in the divine nature. Whether this be so,
or, if so in some measure, how far it may be true, is a matter for separate
investigation. The Spirit of God certainly acts as a person and is
presented to us as a person, throughout the Old Testament. In no passage
is He conceived otherwise than personally — as a free, willing, intelligent
being. This is, however, in itself only the pervasive testimony of the
Scriptures to the personality of God. For it is equally true that the Spirit
of God is everywhere in the Old Testament identified with God. This is
only its pervasive testimony to the divine unity. The question for
examination is, how far the one personal God was conceived of as
embracing in His unity hypostatical distinctions. This question is a very
complicated one and needs very delicate treatment. There are, indeed,
three questions included in the general one, which for the sake of
clearness we ought to keep apart. We may ask, May the Christian
properly see in the Spirit of God of the Old Testament the personal Holy
Spirit of the New? This we may answer at once in the affirmative. We may
ask again, Are there any hints in the Old Testament anticipating and
adumbrating the revelation of the hypostatic Spirit of the New? This also,
it seems, we ought to answer in the affirmative. We may ask again, Are
these hints of such clearness as actually to reveal this doctrine, apart from
the revelation of the New Testament? This should be doubtless answered
in the negative. There are hints, and they serve for points of attachment
for the fuller New Testament teaching. But they are only hints, and, apart
from the New Testament teaching, would be readily explained as
personifications or ideal objectivations of the power of God.
Undoubtedly, side by side with the stress put upon the unity of God and
the identity of the Spirit with the God who gives it, there is a distinction
recognized between God and His Spirit — in the sense at least of a
discrimination between God over all and God in all, between the Giver



and the Given, between the Source and the Executor of the moral law.
This distinction already emerges in Genesis i. 2; and it does not grow less
observable as we advance through the Old Testament. It is prominent in
the standing phrases by which, on the one hand, God is spoken of as
sending, putting, placing, pouring, emptying His Spirit upon man, and on
the other the Spirit is spoken of as coming, resting, falling, springing
upon man. There is a sort of objectifying of the Spirit over against God in
both cases; in the former case, by sending Him from Himself God, as it
were, separates Him from Himself; in the latter, He appears almost as a
distinct person, acting sua sponte. Schultz does not hesitate to speak of
the Spirit even in Genesis i. 2 as appearing "as very independent, just like
a hypostasis or person."29 Kleinert finds in this passage at least a
tendency towards hypostatizing — though he thinks this tendency was
not subsequently worked out.30 Perhaps we are warranted in saying as
much as this — that there is observable in the Old Testament, not, indeed,
an hypostatizing of the Spirit of God, but a tendency towards it — that, in
Hofmann’s cautious language, the Spirit appears in the Old Testament
"as somewhat distinct from the ‘T’ of God which God makes the principle
of life in the world."31 A preparation, at least, for the full revelation of the
Trinity in the New Testament is observable;32 points of connection with
it are discoverable; and so Christians are able to read the Old Testament
without offence, and to find without confusion their own Holy Spirit in its
Spirit of God.33

More than this could scarcely be looked for. The elements in the doctrine
of God which above all others needed emphasis in Old Testament times
were naturally His unity and His personality. The great thing to be taught
the ancient people of God was that the God of all the earth is one person.
Over against the varying idolatries about them, this was the truth of
truths for which Israel was primarily to stand; and not until this great
truth was ineffaceably stamped upon their souls could the personal
distinctions in the Triune-God be safely made known to them. A
premature revelation of the Spirit as a distinct hypostasis could have
wrought nothing but harm to the people of God. We shall all no doubt
agree with Kleinert34 that it is pragmatic in Isidore of Pelusium to say
that Moses knew the doctrine of the Trinity well enough, but concealed it
through fear that Polytheism would profit by it. But we may safely affirm



this of God the Revealer, in the gradual delivery of the truth concerning
Himself to men. He reveals the whole truth, but in divers portions and in
divers manners: and it was incident to the progressive delivery of
doctrine that the unity of the Godhead should first be made the firm
possession of men, and the Trinity in that unity should be unveiled to
them only afterwards, when the times were ripe for it. What we need
wonder over is not that the hypostatical distinctness of the Spirit is not
more clearly revealed in the Old Testament but that the approaches to it
are laid so skillfully that the doctrine of the hypostatical Holy Spirit of the
New Testament finds so many and such striking points of attachment in
the Old Testament, and yet no Israelite had ever been disturbed in
repeating with hearty faith his great Sch’ma, "Hear O Israel, the Lord our
God is one Lord" (Deut. vi. 4). Not until the whole doctrine of the Trinity
was ready to be manifested in such visible form as at the baptism of
Christ — God in heaven, God on earth and God descending from heaven
to earth —could any part of the mystery be safely uncovered.

There yet remains an important query which we cannot pass wholly by.
We have seen the rich development of the doctrine of the Spirit in the Old
Testament. We have seen the testimony the Old Testament bears to the
activity of the Spirit of God throughout the old dispensation. What then is
meant by calling the new dispensation the dispensation of the Spirit?
What does John (vii. 39) mean by saying that the Spirit was not yet given
because Jesus was not yet glorified? What our Lord Himself, when he
promised the Comforter, by saying that the Comforter would not come
until He went away and sent Him (John xvi. 7); and by breathing on His
disciples, saying, "Receive ye the Holy Spirit "(John xx. 22)? What did the
descent of the Spirit at Pentecost mean, when He came to inaugurate the
dispensation of the Spirit? It cannot be meant that the Spirit was not
active in the old dispensation. We have already seen that the New
Testament writers themselves represent Him to have been active in the
old dispensation in all the varieties of activity with which He is active in
the new. Such passages seem to have diverse references. Some of them
may refer to the specifically miraculous endowments which characterized
the apostles and the churches which they founded.35 Others refer to the
world-wide mission of the Spirit, promised, indeed, in the Old Testament,
but only now to be realized. But there is a more fundamental idea to be



reckoned with still. This is the idea of the preparatory nature of the Old
Testament dispensation. The old dispensation was a preparatory one and
must be strictly conceived as such. What spiritual blessings came to it
were by way of prelibation.36 They were many and various. The Spirit
worked in Providence no less universally then than now. He abode in the
Church not less really then than now. He wrought in the hearts of God’s
people not less prevalently then than now. All the good that was in the
world was then as now due to Him. All the hope of God’s Church then as
now depended on Him. Every grace of the godly life then as now was a
fruit of His working. But the object of the whole dispensation was only to
prepare for the outpouring of the Spirit upon all flesh. He kept the
remnant safe and pure; but it was primarily only in order that the seed
might be preserved. This was the fundamental end of His activity, then.
The dispensation of the Spirit, properly so-called, did not dawn until the
period of preparation was over and the day of outpouring had come. The
mustard seed had been preserved through all the ages only by the Spirit’s
brooding care. Now it is planted, and it is by His operation that it is
growing up into a great tree which shades the whole earth, and to the
branches of which all the fowls of heaven come for shelter. It is not that
His work is more real in the new dispensation than in the old. It is not
merely that it is more universal. It is that it is directed to a different end
— that it is no longer for the mere preserving of the seed unto the day of
planting, but for the perfecting of the fruitage and the gathering of the
harvest. The Church, to use a figure of Isaiah’s, was then like a pent-in
stream; it is now like that pent-in stream with the barriers broken down
and the Spirit of the Lord driving it. It was He who preserved it in being
when it was pent in. It is He who is now driving on its gathered floods till
it shall cover the earth as the waters cover the sea. In one word, that was a
day in which the Spirit restrained His power. Now the great day of the
Spirit is come.
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REGENERATION

by A. A. Hodge, Revised by B. B. Warfield

he following short essay was originally published in Johnson’s
Cyclopaedia, 1896.

Regeneration (from Lat. re-, again + generare, beget) is a theological
term used to express the initial stage of the change experienced by one
who enters upon the Christian life. It is derived from the New Testament,
where the ‘new birth’ (1 Pet. i. 3, 23; Titus iii. 5; John iii. 3 f.) is the
beginning of that ‘renewal’ which produces the ‘new creature.” In the
history of theology the term has been used with varying latitude of
meaning. Among the Jews it was employed in an external sense to
express the change of relation which took place when a heathen became a
Jew; from them it was adopted in this sense by many of the Fathers, and
is still so used by many advocates of ‘baptismal regeneration.’ It is used in
the Latin Church to express the whole real change which corresponds to
this external change of relation. The Reformers separated justification by
itself as something wrought on, not in, the sinner, and employed
regeneration to express the whole process of inner renovation in all its
stages. In the development of Protestant theology the term has been still
further narrowed: first, to express the opening stage of this subjective
work as distinguished from its continuance in sanctification; and then,
since the seventeenth century, to express the initial divine act in this
opening stage itself, as distinguished from the broader term conversion,
which includes, along with the act of God, revivifying man, also the act of
man in turning to God.



The nature of regeneration is of course variously conceived by different
schools, according to their various views of the nature of the soul and its
relation to God, of original or habitual sin, and of divine grace.

1.

Pelagians, in accordance with their view of freedom and of sin,
necessarily regard regeneration as a self-determined change in the
general moral course of man’s life, an act of the man himself, without
any gracious assistance other than that involved in instruction and
favorable providential conditions This was the teaching of Pelagius
in the early part of the fifth century; and although not adopted by a
historical church, it has been reproduced in various combinations by
Rationalists and Socinians.

. The Semi-Pelagian doctrine taught by John Cassian (d. 440)

admits that divine grace (assistentia) is necessary to enable a sinner
to return unto God and live, yet holds that, from the nature of the
human will, man may first spontaneously, of himself, desire and
attempt to choose and obey God. They deny the necessity of
prevenient but admit the necessity of co-operative grace and
conceive regeneration as the product of this co-operative grace.

. The Mediaeval and Papal doctrine, which is practically that of

Thomas Aquinas, and is hence often called ‘Thomism,” admits
original sin and the necessity of prevenient grace, but places the
efficacy of grace in the non-resistance of the subject.1 But this grace
is supposed to be exercised only through the instrumentality of
baptism, which acts as an opus operatum, ex vi actionis ipsius,
effecting regeneration and the entire removal of sin, and
consequently of guilt, from every infant, and from every adult who
does not willfully resist (non ponentibus obicem).2

The Arminian view of regeneration admits total depravity and
consequent moral impotency, yet holds that man is not really
responsible until there is redemptively bestowed upon him for
Christ’s sake sufficient grace to re-endow him with ability (gracious,
substituted for natural) to do right, which grace becomes efficient
when the sinner co-operates with it, and thus effects the end
intended.

. The Synergistic view was held by a party among the Lutherans

under the leadership of Melanchthon. At the Leipzig conference



(1548) Melanchthon said: ‘there concur three causes of a good action
—the word of God, the Holy Spirit, and the human will assenting, not
resisting the word of God.’3

6. The Lutheran standard, the Formula Concordiae, teaches that: (1)
human nature is spiritually dead; and (2) the Holy Ghost is the sole
efficient agent who quickens the dead soul to life, without the least
co-operation of the will of the subject; but the non-regeneration of
the unbeliever is referred not to the absence nor to any deficiency of
grace, but to the positive resistance of the man himself.4

7. The Reformed doctrine teaches as follows: (1) As to the nature of
regeneration: (a) There are in the soul, besides its several faculties,
habits or dispositions, innate or acquired, which lay the foundation
for the soul’s exercising its faculties in a particular way. (b) These
dispositions (moral) are anterior to moral action, and determine its
character as good or evil. (¢) In creation God made the dispositions
of Adam’s heart holy. (d) In regeneration God recreates the
governing dispositions of the regenerated man’s heart holy.
Regeneration is therefore essentially the communication of a new
spiritual life, and is properly called a ‘new birth.” (2) As to its efficient
cause: It is effected by divine power acting supernaturally and
immediately upon the soul, quickening it to spiritual life, and
implanting gracious principles of action. (3) As to man’s action:
Conversion (conversio actualis) instantly follows, as the change of
action consequent upon the change of character, and consists in
repentance, faith, holy obedience, etc.5

What is called baptismal regeneration is held by members of the Church
of England and others in various senses.

1. Some hold that the Holy Spirit through the instrumentality of
baptism implants a germ of spiritual life in the soul, which may long
remain latent, and may be subsequently developed (in conversion) or
blasted.

2. Others hold that there are two regenerations one a change of state or
relation, and the other a change of nature; the first is baptismal and
the second moral, though both are spiritual, since both are wrought
by the Holy Ghost.
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THE WORK OF THE SPIRIT IN SALVATION

AS OVER AGAINST all attempts to conceive the operations of God
looking to salvation universalistically, that is as directed to mankind in
the mass, Calvinism insists that the saving operations of God are directed
in every case immediately to the individuals who are saved. Particularism
in the processes of salvation becomes thus the mark of Calvinism. As
supernaturalism is the mark of Christianity at large, and evangelicalism
the mark of Protestantism, so particularism is the mark of Calvinism. The
Calvinist is he who holds with full consciousness that God the Lord, in his
saving operations, deals not generally with mankind at large, but
particularly with the individuals who are actually saved. Thus, and thus
only, he contends, can either the supernaturalism of salvation which is
the mark of Christianity at large and which ascribes all salvation to God,
or the immediacy of the operations of saving grace which is the mark of
evangelicalism and which ascribes salvation to the direct working of God
upon the soul, come to its rights and have justice accorded it.
Particularism in the saving processes, he contends, is already given in the
supernaturalism of salvation and in the immediacy of the operations of
the divine grace; and the denial of particularism is constructively the
denial of the immediacy of saving grace, that is, of evangelicalism, and of



the supernaturalism of salvation, that is, of Christianity itself. It is
logically the total rejection of Christianity.

The particularism of the saving operations of God which is thus the mark
of Calvinism, it is possible, however, to apply more or less fully (or, shall
we say, with more or less discernment?) in our thought of the activities of
God relatively to his sinful creatures (or shall we say, broadly, relatively
to his creatures?). Thus differing varieties of Calvinism have emerged in
the history of thought. As they are distinguishable from one another by
the place they give to particularism in the operations of God, that is as
much as to say they are distinguished from one another by the place they
give to the decree of election in the order of the divine decrees.

Some are so zealous for particularism that they place discrimination at
the root of all God's dealings with his creatures. That he has any creatures
at all they suppose to be in the interest of discrimination, and all that he
decrees concerning his creatures they suppose he decrees only that he
may discriminate between them. They therefore place the decree of
"election" by which men are made to differ, in the order of decrees,
logically prior to the decree of creation itself, or at any rate prior to all
that is decreed concerning man as man; that is to say, since man's history
begins with the fall, prior to the decree of the fall itself. They are therefore
called Supralapsarians, that is, those who place the decree of election in
the order of thought prior to the decree of the fall."

Others, recognizing that election has to do specifically with salvation,
(that is to say, that it is the logical prius, not of creation or of the
providential government of the world, but of the salvation of sinful man),
conceive that the principle of particularism, in the sense of
discrimination, belongs in the sphere of God's soteriological, not in that
of his cosmical creation. They therefore think of "election” as the logical
prius not of creation, or of the fall, but of those operations of God which
concern salvation. The place they give it in the order of decrees is
therefore at the head of those decrees of God which look to salvation. This
implies that it falls into position in the order of thought, consequently
upon the decrees of creation and the fall, which refer to all men alike,
since all men certainly are created and certainly have fallen; and
precedently to the decrees of redemption and its application, since just as



certainly all men are not redeemed and brought into the enjoyment of
salvation. They are from this circumstance called Sublapsarians or
Infralapsarians, that is, those who, in the arrangement of the decrees in
logical order, conceive the place of the decree of election to be logically
after that of the fall.

There are others, however, who, affected by what they deem the
Scriptural teaching concerning the universal reference of the redemption
of Christ, and desirous of grounding the universal offer of salvation in an
equally universal provision, conceive that they can safely postpone the
introduction of the particularistic principle to a point within the saving
operations of God themselves, so only they are careful to introduce it at a
point sufficiently early to make it determinative of the actual issue of the
saving work. They propose therefore to think of the provision of salvation
in Christ as universal in its intent; but to represent it as given effect in its
application to individuals by the Holy Spirit only particularistically. That
is to say, they suppose that some, not all, of the divine operations looking
to the salvation of men are universalistic in their reference, whereas
salvation is not actually experienced unless not some but all of them are
operative. As the particular saving operation to which they ascribe a
universalistic reference is the redemption of Christ, their scheme is
expressed by saying that it introduces the decree of election, in the order
of thought, at a point subsequent to the decree of redemption in Christ.
They may therefore be appropriately called Post-redemptionists, that is,
those who conceive that the decree of election is logically postponed to
the decree of redemption. In their view redemption has equal reference to
all men, and it is only in the application of this redemption to men that
God discriminates between men, and so acts, in this sense,
particularistically.

It is obvious that this is the lowest point in the order of decrees at which
the decree of election can be introduced and the particularistic principle
be retained at all. If the application of the redemption of Christ by the
Holy Spirit be also made universalistic, that is to say, if the introduction
of the particularistic principle be postponed to the actual issue of the
saving process, then there is obviously no particularism at all in the
divine operations looking to salvation. "Election" drops out of the scheme



of the divine decrees altogether, unless we prefer to say, as it has been
cynically phrased, that God is careful to elect to salvation only those who,
he foresees, will in the use of their own free will elect themselves. All
Calvinists must therefore be either Supralapsarians or Sub- (or Infra-)
lapsarians, or, at least, Post-redemptionists which is also to be
Anteapplicationist.

Nevertheless, we do not reach in the Post-redemptionists,conceived
purely from the point of view of this element of their thought, the lowest
possible, or the lowest actual, variety of Calvinists. Post-redemptionists
may differ among themselves, if not in the position in the order of decrees
of the decree of election (for still further to depress its position in that
order would be to desert the whole principle of particularism and to fall
out of the category of Calvinists), yet in their mode of conceiving the
nature of the work of the Holy Spirit in applying redemption, under the
government of the decree of election; and as to the role of the human
spirit in receiving redemption. A party has always existed even among
Calvinists which has had so large an interest in the autonomy of the
human will, that it has been unwilling to conceive of it as "passive" with
respect to that operation of God which we call regeneration, and has
earnestly wished to look upon the reception of salvation as in a true sense
dependent on the will's own unmoved action. They have, therefore,
invented a variety of Calvinism which supposes that it is God indeed who
selects those who shall savingly be brought to Christ, and that it is the
Holy Spirit who, by his grace, brings them infallibly to Christ,(thus
preserving the principle of particularism in the application of salvation),
but which imagines that the Holy Spirit thus effectually brings them to
Christ, not by an almighty, creative action on their souls, by which they
are made new creatures, functioning subsequently as such, but purely by
suasive operations, adapted in his infallible wisdom to the precise state of
mind and heart of those whom he has selected for salvation, and so
securing from their own free action, a voluntary coming to Christ and
embracing of him for salvation. There is no universalism here; the
particularism is express. But an expedient has been found to enable it to
be said that men come voluntarily to Christ, and are joined to him by a
free act of their own unrenewed wills, while only those come whom God
has selected so to persuade to come (he who knows the heart through and



through) that they certainly will come in the exercise of their own free
will. This type of thought has received the appropriate name of
"Congruism," because the principle of its contention is that grace wins
those to whom it is "congruously” offered, that is to say, that the reason
why some men are saved and some are not lies in the simple fact that God
the Holy Spirit operates in his gracious suasion on some in a fashion that
is carefully and infallibly adapted by him to secure their adhesion to the
gospel, and does not operate on others with the same careful adaptation.

A warning must, however, be added to the effect that the designation
"Congruists" is so ambiguous that there exists another class bearing this
name, who are as definitely antiCalvinistic as those we have in mind are,
by intention, Calvinistic in their conception. The teaching of these is that
God the Holy Spirit accords his suasive influences to all alike, making no
distinction; but that this universalistically conceived grace of the Holy
Spirit takes effect only according as it proves to be actually congruous or
incongruous to the state of mind and heart of those to whom it equally is
given. Here it is not the sovereign choice of God, but a native difference in
men, which determines salvation, and we are on expressly autosoteric
ground. The danger of confusing the Calvinistic "Congruists" with this
larger, and definitely anti-Calvinistic party, has led to the habit of
speaking of the Calvinistic Congruists rather by the name of their most
distinguished representative, (who, indeed, introduced this mode of
thinking into the Calvinistic churches), Claude Pajon, Professor in the
Theological School at Saumur in France in the middle of the seventeenth
century. It was his predecessor and teacher in the same school, Moses
Amyraut, who first formulated in the Reformed Churches the Post-
redemptionist scheme, of which Pajonism is a debased form. Thus the
school of Saumur has the bad eminence of having originated, and
furnished from the names of its professors the current designations of,
the two most reduced forms of Calvinism, Amyraldianism or
Hypothetical Universalism as it is otherwise called, and Pajonism, or
Congruism as it is designated according to its nature.

We have thus had brought before us four forms of Calvinism; and these,
as we Dbelieve, exhaust the list of possible general types:
Supralapsarianism, Sub- (or Infra-)lapsarianism, Post-redemptionism



(otherwise called Amyraldianism, or Hypothetical Universalism), and
Pajonism (otherwise called Congruism). These are all forms of Calvinism,
because they give validity to the principle of particularism as ruling the
divine dealings with man in the matter of salvation; and, as we have seen,
the mark of Calvinism is particularism. If now, particularism were not
only the mark of Calvinism but also the substance of Calvinism, all four of
these types of Calvinism, preserving as they all do the principle of
particularism, might claim to be not only alike Calvinistic, but equally
Calvinistic, and might even demand to be arranged in the order of
excellence according to the place accorded by each in its construction to
the principle of particularism and the emphasis placed on it.
Particularism, however, though the distinguishing mark of Calvinism, by
which it may be identified as over against the other conceptions of the
plan of salvation, in comparison with which we have brought it, does not
constitute its substance; and indeed, although strenuously affirmed by
Calvinism, is not affirmed by it altogether and soley for its own sake. The
most consistent embodiment of the principle of particularism is not
therefore necessarily the best form of Calvinism; and the bare affirmation
of the principle of particularism though it may constitute one so far a
Calvinist, does not necessarily constitute one a good Calvinist. No one can
be a Calvinist who does not give validity to the principle of particularism
in God's operations looking to the salvation of man; but the principle of
particularism must not be permitted, as Pharaoh's lean kine devoured all
the fat cattle of Egypt, to swallow up all else that is rich and succulent and
good in Calvinism, nor can the bare affirmation of particularism be
accepted as an adequate Calvinism.

Post-redemptionism, therefore (although it is a recognizable form of
Calvinism, because it gives real validity to the principle of particularism),
is not therefore necessarily a good form of Calvinism, an acceptable form
of Calvinism, or even a tenable form of Calvinism. For one thing, it is a
logically inconsistent form of Calvinism and therefore an unstable form of
Calvinism. For another and far more important thing, it turns away from
the substitutive atonement, which is as precious to the Calvinist as is his
particularism, and for the safeguarding of which, indeed, much of his zeal
for particularism is due. I say, Post-redemptionism is logically
inconsistent Calvinism. For, how is it possible to contend that God gave



his Son to die for all men, alike and equally; and at the same time to
declare that when he gave his Son to die, he already fully intended that
his death should not avail for all men alike and equally, but only for some
which he would select (which, that is, because he is God and there is no
subsequence of time in his decrees, he had already selected) to be its
beneficiaries? But as much as God is God, who knows all things which he
intends from the beginning and all at once, and intends all things which
he intends from the beginning and all at once, it is impossible to contend
that God intends the gift of his Son for all men alike and equally and at
the same time intends that it shall not actually save all but only a select
body which he himself provides for it. The schematization of the order of
decrees presented by the Amyraldians, in a word, necessarily implies a
chronological relation of precedence and subsequence among the
decrees, the assumption of which abolishes God, and this can be escaped
only by altering the nature of the atonement. And therefore the nature of
the atonement is altered by them, and Christianity is wounded at its very
heart.

The Amyraldians "point with pride" to the purity of their confession of
the doctrine of election, and wish to focus attention upon it as
constituting them good Calvinists. But the real hinge of their system
turns on their altered doctrine of the atonement, and here they strike at
the very heart of Calvinism. A conditional substitution being an
absurdity, because the condition is no condition to God, if you grant him
even so much as the poor attribute of foreknowledge, they necessarily
turn away from a substitutive atonement altogether. Christ did not die in
the sinner's stead, it seems, to bear his penalties and purchase for him
eternal life; he died rather to make the salvation of sinners possible, to
open the way of salvation to sinners, to remove all the obstacles in the
way of salvation of sinners. But what obstacle stands in the way of the
salvation of sinners, except just their sin? And if this obstacle (their sin) is
removed, are they not saved? Some other obstacles must be invented,
therefore, which Christ may be said to have removed (since he cannot be
said to have removed the obstacle of sin) that some function may be left
to him and some kind of effect be attributed to his sacrificial death. He
did not remove the obstacle of sin, for then all those for whom he died
must be saved, and he cannot be allowed to have saved anyone. He



removed, then, let us say, all that prevented God from saving men, except
sin; and so he prepared the way for God to step in and with safety to his
moral government to save men. The atonement lays no foundation for
this saving of men: it merely opens the way for God safely to save them on
other grounds.

We are now fairly on the basis of the Governmental Theory of the
Atonement; and this is in very truth the highest form of doctrine of
atonement to which we can on these premises attain. In other words, all
the substance of the atonement is evaporated, that it may be given a
universal reference. And, indeed, we may at once recognize it as an
unavoidable effect of universalizing the atonement that it is by that very
act eviscerated. If it does nothing for any man that it does not do for all
men why, then, it is obvious that it saves no man; for clearly not all men
are saved. The things that we have to choose between, are an atonement
of high value, or an atonement of wide extension. The two cannot go
together. And this is the real objection of Calvinism to this compromise
scheme which presents itself as an improvement on its system: it
universalizes the atonement at the cost of its intrinsic value, and
Calvinism demands a really substitutive atonement which actually saves.
And as a really substitutive atonement which actually saves cannot be
universal because obviously all men are not saved, in the interests of the
integrity of the atonement it insists that particularism has entered into
the saving process prior, in the order of thought, to the atonement.

As bad Calvinism as is Amyraldianism, Pajonism is, of course, just that
much worse. Not content with destroying the whole substance of the
atonement, by virtue of which it is precious, ("Who loved me, and gave
himself up for me") it proceeds to destroy also the whole substance of
that regeneration and renovation by which, in the creative work of the
Spirit, we are made new creatures. Of what value is it that it should be
confessed that it is God who determines who shall be saved, if the
salvation that is wrought goes no deeper than what I can myself work, if I
can only be persuaded to do it? Here there is lacking all provision not
only for release from the guilt of sin, but also for relief from its corruption
and power. There is no place left for any realizing sense of either guilt or
corruption; there is no salvation offered from either the outraged wrath



of a righteous God or the ingrained evil of our hearts: after all is over, we
remain just what we were before. The prospect that is held out to us is
nothing less than appalling; we are to remain to all eternity
fundamentally just our old selves with only such amelioration of our
manners as we can be persuaded to accomplish for ourselves. The whole
substance of Christianity is evaporated, and we are invited to recognize
the shallow remainder as genuine Calvinism, because, forsooth, it
safeguards the sovereignty of God. Let it be understood once for all that
the completest recognition of the sovereignty of God does not suffice to
make a good Calvinist. Otherwise we should have to recognize every
Mohammedan as a good Calvinist. There can be no Calvinism without a
hearty confession of the sovereignty of God; but the acknowledgement of
the sovereignty of God of itself goes only a very little way toward real
Calvinism. Pajon himself, the author of Calvinistic Congruism, advanced
in his fundamental thought but little beyond a high variety of Deism.

It seems particularly worth while to make these things explicit, because
there is perhaps nothing which more prejudices Calvinism in the general
mind than the current identification of it with an abstract doctrine of
sovereignty, without regard to the concrete interests which this
sovereignty safeguards. In point of fact the sovereignty of God for which
Calvinism stands is not only the necessary implicate of that particularism
without which a truly religious relation between the soul and its God
cannot exist; but is equally the indispensable safeguard of that
complementary universalism of redemption equally proclaimed in the
Scripture in which the wideness of God's mercy comes to manifestation.
It must be borne well in mind that particularism and parsimony in
salvation are not equivalent conceptions; and it is a mere caricature of
Calvinistic particularism to represent it as finding its center in the
proclamation that there are few that are saved." What particularism
stands for in the Calvinistic system is the immediate dealing of God with
the individual soul; what it sets itself against is the notion that in his
saving processes God never comes directly into contact with the
individual-is never to be contemplated as his God who saves him-but
does all that he does looking to salvation only for and to men in the mass.
Whether in dealing with the individual souls of men, he visits with his
saving grace few or many, so many that in our imagination they may



readily pass into all, does not lie in the question. So far as the principles
of sovereignty and particularism are concerned, there is no reason why a
Calvinist might not be a universalist in the most express meaning of that
term, holding that each and every human soul shall be saved; and in
point of fact some Calvinists (forgetful of Scripture here) have been
universalists in this most express meaning of the term. The point of
insistence in Calvinistic particularism is not that God saves out of the
sinful mass of men only one here and there, a few brands snatched from
the burning, but that God's method of saving men is to set upon them in
his almighty grace, to purchase them to himself by the precious blood of
his Son, to visit them in the inmost core of their being by the creative
operations of his Spirit, and himself, the Lord God Almighty, to save
them. How many, up to the whole human race in all its representatives,
God has thus bought and will bring into eternal communion with himself
by entering himself into personal communion with them, lies, I say, quite
outside the question of particularism. Universalism in this sense of the
term and particularism are so little inconsistent with one another that it
is only the particularist who can logically be this kind of a universalist.

And something more needs to be said-Calvinism in point of fact has as
important a mission in preserving the true universalism of the gospel (for
there is a true universalism of the gospel) as it has in preserving the true
particularism of grace. The same insistence upon the supernuralistic and
the evangelical principles, (that salvation is from God and from God
alone, and that God saves the soul by dealing directly with it in his grace)
which makes the Calvinist a particularist, makes him also a universalist in
the scriptural sense of the word. In other words the sovereignty of God
lays the sole foundation, for a living assurance of the salvation of the
world. It is but a spurious universalism which the so-called universalistic
systems offer: a universalism not of salvation but, at the most, of what is
called the opportunity, the chance, of salvation. But what assurance can a
universal opportunity, or a universal chance, of salvation (if we dare use
such words) give you that all, that many, that any indeed, will be saved?
This universal opportunity, chance, of salvation has, after two thousand
years, been taken advantage of only by a pitiable minority of those to
whom it has been supposed to be given. What reason is there to believe
that, though the world should continue in existence for ten billions of



billions of years, any greater approximation to a completely saved world
will be reached than meets our eyes today, when Christianity, even in its
nominal form, has conquered to itself, I do not say merely a moiety of the
human race, but I say merely a moiety of those to whom it has been
preached? If you wish, as you lift your eyes to the far horizon of the
future, to see looming on the edge of time the glory of a saved world, you
can find warrant for so great a vision only in the high principles that it is
God and God alone who saves men, that all their salvation is from him,
and that in his own good time and way he will bring the world in its
"entirety to the feet of him whom he has not hesitated to present to our
adoring love not merely as the Saviour of our own souls, but as the
Saviour of the world; and of whom he has himself declared that he has
made propitiation not for our sins only, but for the sins of the world.
Calvinism thus is the guardian not only of the particularism which
assures me that God the Lord is the Saviour of my soul, but equally of the
universalism by which I am assured that he is also the true and actual
Saviour of the world. On no other ground can any assurance be had either
of the one or of the other. But on this ground we can be assured with an
assurance which is without flaw, that not only shall there be saved the
individual whom God visits with his saving grace, but also the world
which he enters with his saving purpose, in all the length and breadth of
it.

The redemption of Christ, if it is to be worthily viewed, must be looked at
not merely individualistically, but also in its social, or better in its
cosmical relations. Men are not discrete particles standing off from one
another as mutually isolated units. They are members of an organism, the
human race; and this race itself is an element in a greater organism which
is significantly termed a universe. Of course the plan of salvation as it lies
in the divine mind cannot be supposed to be concerned, therefore, alone
with individuals as such: it of necessity has its relations with the greater
unities into which these individuals enter as elements. We have only
partially understood the redemption in Christ, therefore, when we have
thought of it only in its modes of operation and effects on the individual.
We must ask also how and what it works in the organism of the human
race, and what its effects are in the greater organism of the universe.
Jesus Christ came to save men, but he did not come to save men each as a



whole in himself out of relation to all other men. In saving men, he came
to save mankind; and therefore the Scriptures are insistent that he came
to save the world, and ascribe to him accordingly the great title of the
Saviour of the world. They go indeed further than this: they do not pause
in expanding their outlook until they proclaim that it was the good
pleasure of God "to sum up all things in Christ, the things in the heavens,
and the things on the earth." We have not done justice to the Biblical
doctrine of the plan of salvation therefore so long as we confine our
attention to the modes of the divine operation in saving the individual,
and insist accordingly on what we have called its particularism. There is a
wider prospect on which we must feast our eyes if we are to view the
whole land of ' salvation. It was because God loved the world, that he sent
his only-begotten Son; it was for the sins of the world that Jesus Christ
made propitiation; it was the world which he came to save; it is nothing
less than the world that shall be saved by him.

What is chiefly of importance for us to bear in mind here, is that God's
plan is to save, whether the individual or the world, by process. No doubt
the whole salvation of the individual sinner enters into the full enjoyment
of this accomplished salvation only by stages and in the course of time.
Redeemed by Christ, regenerated by the Holy Spirit, justified through
faith, received into the very household of God as his sons, led by the Spirit
into the flowering and fruiting activities of the new life, our salvation is
still only in process and not yet complete. We still are the prey of
temptation; we still fall into sin; we still suffer sickness, sorrow, death
itself. Our redeemed bodies can hope for nothing but to wear out in
weakness and to break down in decay in the grave. Our redeemed souls
only slowly enter into their heritage. Only when the last trump shall
sound and we shall rise from our graves, and perfected souls and
incorruptible bodies shall together enter into the glory prepared for God's
children, is our salvation complete.

The redemption of the world is similarly a process. It, too, has its stages:
it, too, advances only gradually to its completion. But it, too, will
ultimately he complete; and then we shall see a wholly saved world. Of
course it follows, that at any stage of the process, short of completeness,
the world, as the individual, must present itself to observation as



incompletely saved. We can no more object the incompleteness of the
salvation of the world today to the completeness of the salvation of the
world, than we can object the incompleteness of our personal salvation
today (the remainders of sin in us, the weakness and death of our bodies)
to the completeness of our personal salvation. Every thing in its own
order: first the seed, then the blade, then the full corn in the ear. And as,
when Christ comes, we shall each of us be like him, when we shall see him
as he is, so also, when Christ comes, it will be to a fully saved world, and
there shall be a new heaven and a new earth, in which dwells
righteousness.

It does not concern us at the moment to enumerate the stages through
which the world must pass to its complete redemption. We do not ask
how long the process will be; we make no inquiry into the means by
which its complete redemption shall be brought about. These are topics
which belong to Eschatology and even the lightest allusion to them here
would carry us beyond the scope of our present task. What concerns us
now is only to make sure that the world will be completely saved; and that
the accomplishment of this result through a long process, passing
through many stages, with the involved incompleteness of the world's
salvation through extended ages, introduces no difficulty to thought. This
incompleteness of the world's salvation through numerous generations
involves, of course, the loss of many souls in the course of the long
process through which the world advances to its salvation. And therefore
the Biblical doctrine of the salvation of the world is not "universalism" in
the common sense of that term. It does not mean that all men without
exception are saved. Many men are inevitably lost, throughout the whole
course of the advance of the world to its complete salvation, just as the
salvation of the individual by process means that much service is lost to
Christ through all these lean years of incomplete salvation. But as in the
one case, so in the other, the end is attained at last: there is a completely
saved man and there is a completely saved world. This may possibly be
expressed by saying that the Scriptures teach an eschatological
universalism, not an each- and-every universalism. When the Scriptures
say that Christ came to save the world, that he does save the world, and
that the world shall be saved by him, they do not mean that there is no
human being whom he did not come to save, whom he does not save, who



is not saved by him. They mean that he came to save and does save the
human race; and that the human race is being led by God into a racial
salvation: that in the age-long development of the race of men, it will
attain at last to a complete salvation, and our eyes will be greeted with the
glorious spectacle of a saved world. Thus the human race attains the goal
for which it was created, and sin does not snatch it out of God's hands:
the primal purpose of God with it is fulfilled; and through Christ the race
of man, though fallen into sin, is recovered to God and fulfills its original
destiny.

Now, it cannot be imagined that the development of the race to this, its
destined end, is a matter of chance; or is committed to the uncertainties
of its own determination. Were that so, no salvation would or could lie
before it as its assured goal. The goal to which the race is advancing is set
by God: it is salvation. And every stage in the advance to this goal is, of
course, determined by God. The progress of the race is, in other words, a
God-determined progress, to a God-determined end. That being true,
every detail in every moment of the life of the race is God-determined;
and is a stage in its God- determined advance to its God-determined end.
Christ has been made in very truth Head over all things for his Church:
and all that befalls his Church, everything his Church is at every moment
of its existence, every "fortune," as we absurdly call it, through which his
Church passes, is appointed by him. The rate of the Church's progress to
its goal of perfection, the nature of its progress, the particular individuals
who are brought into it through every stage of its progress: all this is in
his divine hands. The Lord adds to the Church daily such as are being
saved. And it is through the divine government of these things, which is
in short the leading onwards of the race to salvation, that the great goal is
at last attained. To say this is, of course, already to say election and
reprobation. There is no antinomy, therefore, in saying that Christ died
for his people and that Christ died for the world. His people may be few
today: the world will be his people tomorrow. But it must be punctually
observed that unless it is Christ who, not opens the way of salvation to all,
but actually saves his people, there is no ground to believe that there will
ever be a saved world. The salvation of the world is absolutely dependent
(as is the salvation of the individual soul) on its salvation being the sole
work of the Lord Christ himself, in his irresistible might. It is only the



Calvinist that has warrant to believe in the salvation whether of the
individual or of the world. Both alike rest utterly on the sovereign grace of
God." All other ground, is shifting sand.

Excerpt from "The Plan of Salvation" by B. B. Warfield
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