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Preface

Thanks are due for the indispensable help of those who provided base translations for the various parts of this volume: Kim Batteau, Harry Boonstra, Annemie Godbehere, and Allan Janssen. I take special note of Ms. Godbehere, who also worked on volume one and has now passed away. Let this volume be in memory of her and of her contributions to this project, as considerable as they were conscientious. As with the previous volumes, I have reviewed and revised their work and given the translation its final form along with a few editorial footnotes. Again, my thanks also go to Justin Marr, the project manager at Lexham Press, and to the copy editors.

In the preface to volume one I asked, concerning the identity of theologians contemporary to Vos or recently past, who may have had a direct influence on his thinking or perhaps shaped his presentation of material.1 Volume four continues to leave this question unanswered. Regardless, readers of this volume who have also read the previous three will hardly miss the impressive coherence of its treatment of the application of salvation with the treatments of Christology in volume three and the covenant of grace in the latter part of volume two.

R. Gaffin, Jr.

September 2015





1. The Ordo Salutis

1. What is understood under the ordo salutis, the “order of salvation”?

The series of acts and steps in which the salvation obtained by Christ is subjectively appropriated by the elect. In Scripture sōtēria, salus, has a double meaning, one more subjective and one more objective, according to whether it includes the act of saving or of being saved. In the first sense it naturally extends much farther than in the subjective appropriation of salvation. Christ is called sōtēria not merely because He applies His merits but because He has likewise obtained them. His satisfaction was the principal act of salvation. In the second sense it is narrower in scope and in fact covers what one understands under the designation “soteriology.”

2. What is further contained in the term ordo salutis, “order of salvation”?

That the subjective application of the salvation obtained by Christ does not occur at once or arbitrarily. In the abstract, it would be possible for God to take hold of and relocate each one of the elect into the heaven of glory at a single point in time. He has His good reasons that He did not do this. There are a multiplicity of relationships and conditions to which all the operations of grace have a certain connection. If the change came about all at once, then not a single one of these would enter into the consciousness of the believer, but everything would be thrown together in a chaotic revolution. None of the acts or steps would throw light on the others; the base could not be distinguished from the top or the top from the base. The fullness of God’s works of grace and the rich variety of His acts of salvation would not be prized and appreciated.

The opposite of all this is true. There is order and regularity in the application of salvation as well as in every other area of creation. The acts and operations each have their own fixed place, from which they cannot be uprooted. They are connected to each other from what follows and from what precedes; they have their basis and their result. Consequently, the Scripture gives us an ordered sequence (e.g., Rom 8:28–30). At the same time, this order shows us that even in what is most subjective the purpose of God may not be limited to the satisfaction of the creature’s longing for blessedness. If this were so, then the order that is slow and in many respects tests the patience of the children of God would be lost. But here, too, God works first of all to glorify Himself according to the principles of an eternal order and an immanent propriety.

3. Does unanimity rule among the theologians in the identification of the different steps that belong to the order of salvation?

No, a great variety rules in sequence as well as in completeness. All do not enumerate the same steps. When they all have the same things, they are given in a different sequence. Different terms are used for one and the same thing.

4. Enumerate some points of difference that are important for proper differentiation.

a)An important point is the varying and unclear definition of the concept of regeneration. For many theologians the locus on regeneration is completely lacking, although many federalists are an exception here. At the same time these theologians do of course know of regeneration, and its specific character has not escaped them entirely.

1.Some identify “regeneration” (regeneratio) with “conversion” (conversio). This is quite customary with the dogmaticians of the 17th century. The Canons of Dort teach in chapters 3 and 4, article 11: “Furthermore, when God accomplishes His good pleasure in the elect or works true conversion in them … He not only powerfully illumines their mind by the Holy Spirit … but by the effective power of the same regenerating Spirit, He penetrates to the inmost parts of the man, opens the closed heart … infuses new qualities into the will, and makes the dead living … (article 12) and this is that—so often proclaimed in the Holy Scriptures—regeneration, new creation, resurrection from the dead and making alive, which God, without us, works in us.”1 Owen also expresses himself in a similar way.

Some, however, sought to avoid the lack of clarity that may originate from this usage by a more precise distinction between two kinds of conversion. So Turretin makes mention of a double conversio. The first is habitual and passive. It consists in producing a habit or disposition of the soul: “Habitual or passive conversion occurs through the infusion of supernatural habits by the Holy Spirit.” The second conversion is called active and effective conversion. It is the exercising in faith and repentance of the already implanted habitus: “Active or effective conversion occurs through the exercise of those good habits by which the acts of faith and of repentance are both given by God and elicited in man.” He then adds, however, that it is better to call the first kind of conversion “regeneration,” because it refers to the new birth by which man is renewed according to the image of his Maker, and to limit the term “conversion” to the second kind, since in it the activity of man is not excluded.

2.The majority by far summarize regeneration and conversion under the concept of internal calling. Wollebius says, “Particular calling is termed: (a) new creation, (b) regeneration, etc.” In the schools it is called (a) effectual election, (b) effectual calling, (c) internal calling. Accordingly, some speak first about calling, then about faith, then about conversion, so that calling apparently takes the place of regeneration (e.g., the Leiden Synopsis). Calling is often enough described as an implanting into Christ, a union with Christ, an indissoluble joining of the person of the elect with the person of the Mediator, all of them concepts that bring regeneration to mind clearly enough.

3.Others take the concept of regeneration in a very wide sense, as almost completely synonymous with sanctificatio, “sanctification,” and under that notion understand the entire process by which the old nature of man is transformed into a new nature resembling the image of God. Calvin says (Institutes, 3.3.9), “Therefore, in a word, I describe poenitentia [repentance] as regeneration, of which the goal is none other than that the image of God, defiled and nearly wiped out in us by the transgression of Adam, is restored in us.… And this restoration is not completed in one moment or in one day or one year; but with continual, yes, even slow steps God removes corruption from his elect.” Later we will see why this wider use of the term has a certain right.

b)Another important point that lacks clarity lies in the concept of calling. While for this concept some still have all the emphasis fall on the immediacy of the action and thus identify internal calling with regeneration, others hold to the obvious thought that calling already presupposes a life and the capacity to hear, and so must be distinguished from the initial begetting of life.

c)Also, the concept of poenitentia, “repentance,” is not always clearly distinguished. Sometimes this word is taken to mean long processes that accompany the whole of life here on earth, sometimes for instantaneous actions at a critical moment.

As seen above, Calvin identifies poenitentia, regeneratio, sanctificatio.

5. Does one also find here and there an attempt to divide the different stages of the way of salvation in an orderly manner?

Yes, we can find an example of that in the classification of Voetius. He distinguishes three kinds of acts of God as belonging to the application of salvation:

a)Acts that only effect a change in our state in relation to God. To these belong reconciliatio, “reconciliation”; justificatio, “justification”; adoptio, “adoption as children.”

b)Acts that are directed to the will of man with moral suasion but do not take hold or transform inwardly and omnipotently, such as external calling and what belongs to it. Voetius calls these “moral acts.”

c)Acts that bring about a real and inherent change in the subject. Regeneration, glorification, etc., are counted among them.

As we will see, the main features are drawn quite correctly here.

6. What distinctions must we make with a view to arriving at a clear overview of these different acts in their mutual connection?

a)The first great distinction that needs to be kept in view is the one between judicial acts, which change a judicial relationship of man, and re-creating acts (in the widest sense of the word), which bring about a change in the actual condition of man. An act of the first kind, for example, is justification; one of the second kind is sanctification. The first kind changes the status; the second changes the condition of the one regarding whom or in whom it takes place.

b)Another distinction of equally great importance teaches us to divide between what occurs under, and in, or for the consciousness of the sinner. Some acts in the application of salvation derive their meaning completely from the fact that they are executed in the light of the consciousness, be it by God or by the man in whom God works. Others, by their nature, can only affect the deeper essence of man that does not appear in the light of the consciousness. Accordingly, they occur without man himself being able to understand and observe them. An example of this latter kind is regeneration. A sinner is as little conscious of his rebirth as a child is conscious of its birth, apart from the consequences by which it makes itself known. An example of the other kind is justification, consisting in a communication to the sinner’s consciousness of acquittal and the merits of Christ.

c)Next, one can distinguish between the removal of the old and the establishment of the new in man. Sin is not a mere lack. If it were this, it could suffice for the Holy Spirit to make up what is lacking, and the distinction in view here would make no sense. Sin, however, is more—a positive power that must be removed and destroyed—and in its place must be introduced a positively operating principle of good. Regeneration, preferably, is an act that belongs to the establishment of the new. Repentance, by contrast, we can better reckon to the removal of the old, although here, as in the two earlier cases, we cannot sharply separate the two. Rather, these two—removing the old and establishing the new—accompany each other at every point of their way.

d)Finally, one must carefully distinguish between the beginning, the sudden breakthrough, of an act of grace and its further impact and development. The beginning of God’s work of grace always has something distinctive by which it is sharply delineated from the development that follows. Now, in a certain sense one can maintain that regeneration and sanctification are parts of a great process of renewal that begins where the Holy Spirit first lays a hand on someone and ends where the heaven of glory is reached. Still, regeneration and sanctification are essentially distinguished. No less different from each other are the initial crisis in the conscious life of man that one is accustomed to call conversion and the further killing of the old man that continues throughout the whole of life.

7. What may be established further concerning the relationship between these different groups?

a)Our first principle is that the judicial relationships are the basis on which the moral acts of re-creation rest in their entirety. However, one should be completely clear what is intended here: it is not that justification as it takes place in the consciousness of the sinner must precede his regeneration in time. This would presuppose an impossibility. Justification surely occurs by faith, and faith as an expression of life in no way tolerates separation from the principle of life that is imparted in the essence of man. Believing without regeneration is no more conceivable than consciousness in a child without natural birth. So, in relation to time, the change of the unconscious condition certainly precedes the change in the conscious state. In contrast, it is completely otherwise if we ask about the logical relationship and put the question as follows: Is someone justified because he is regenerated, or is he regenerated because he will be justified? The answer here according to all of Scripture and according to the Protestant principle can only be the latter. For God, justification in His view is the basis, regeneration the consequence. If wrath and a relationship of punishment continued to exist, no new life would be able to germinate. God cannot communicate subjective habitual grace unless objective satisfaction of His justice is offered with specific application to the individual person. And not only does God, in infusing habitual grace, have in view the judicial relationship, restored or to be restored, but also in his conscious justification the sinner receives the insight that all that is habitual, which is already or will be worked in him, has its basis and origin in acquittal for the sake of Christ. And, accordingly, in the consciousness of God and in the consciousness of the sinner what occurs outwardly in the sphere of justice precedes what occurs inwardly in his moral condition.

b)It is equally necessary to hold firmly that for habitual grace, action on the unconscious essence precedes action on the conscious life. This is but an application of the general rule that what lies on the surface of life stems from the hidden impetus of the depth of life. From the root comes the mysterious life that is at work in the stem and the branches and causes fruit to ripen. So, if we place regeneration and conversion, or regeneration and faith, next to each other, conversion and faith cannot be first in time; on the contrary, regeneration precedes. If one sometimes hears the opposite sequence defended, this rests on a misconception to which we will have to return later.

c)One certainly needs to pay attention to the fact that the two distinctions, of acts that fall within the sphere of justice and acts that fall within the sphere of habitual grace, on the one hand, and of acts of grace that affect the root and acts of grace that affect the branches, on the other, do not run in parallel. Certainly, a saving act that falls in the judicial sphere is always a conscious act, in the original sense for the consciousness of God, in a derivative sense for the consciousness of the sinner. An act that produces habitual grace, however, is not always an act that works in the unconscious life. It can do so, and does, for example, in regeneration, but it need not do that and does not in sanctification and glorification. These two distinctions intersect each other.

8. What questions need to be addressed regarding each step of the order of salvation?

a)Is this particular act of God a judicial act or an act that effects subjective grace?

b)If the latter, is it an act that works beneath or in the consciousness?

c)Is its purpose the removing of the old man or the bringing to life of the new man?

d)Is it an act that stands at the beginning of a long development and produces a crisis, or does it include a long series of similar acts?

e)Is it an act that is executed by God immediately or an act in which He works mediately?

9. Are the distinctions made here based on Scripture or are they merely human attempts to bring about an order in the multiplicity of phenomena of the work of grace?

They are based on Scripture and not only have practical significance but also reflect real relationships that exist between the different virtues of God. Therefore, one cannot change them without the greatest danger, for what one changes is not a subsidiary viewpoint, a perspective, but the fundamental conception of religion. That can be shown in particular on each of the points advanced above.

Concerning the first, the distinction between judicial actions and re-creating acts of grace, on this point the Roman Catholic and the Protestant churches diverge. The former thinks that the changed judicial relationship must have for its basis a change in the moral condition of the sinner, and so with that reintroduces the principle of justification by works that the Apostle Paul so powerfully combated. The latter maintains that all improvement and conversion must have acquittal in God’s tribunal as its starting point, and so, on the contrary, makes works a consequence of justification. In the first case, man gets part of the honor for himself; in the second, God gets all the glory. But danger threatens here not only from the side of historic Roman Catholicism. There is a neo-Romanism that unconsciously honors the same principle. The endeavor is fairly common at present to deny the necessity of change in the judicial sphere as a condition for moral improvement. Almost all the emphasis falls on the ethical, on the reformation of man, as if there is no need to take account of God’s justice. This is the opposite of antinomianism; it is a denial rather than a misuse of free grace. The character and capacities of man are elevated as a measure of the favor of God, and moral perfection is insisted on with full force. One would characterize this direction as moral legalism and distinguish it, as such, from the ceremonial legalism of the Jews and the Roman Catholic legalism that coincides with it. Under the appearance of holding high the moral ideal, it is in fact active in attacking this ideal at its heart, for only one who has a thorough sense of the guilt and inner accursedness of evil can possess an unadulterated appreciation and admiration of the good, which is a normal consequence of the former. Whoever preaches transformation without justification does not have the right conception of sin and improvement. He reckons only with the external side of sin under a utilitarian aspect; its deeper spiritual significance totally escapes him. By far the greatest part of the ethics presently preached from pulpits is of this kind. It demands a sanctification under which the indispensable foundation of justification is utterly lacking. From this, in part, is to be explained the ease with which some, despite the clear witness of Scripture, eliminate the doctrine of eternal punishment. The foundation of this doctrine is lacking in the conscience—namely, a deep sense of the necessity that God’s justice be maintained. And the end of all this will be the weakening and falsifying of all moral distinctions.

It is almost superfluous to show that Scripture never loses sight of the order indicated above against Roman Catholicism and neo-Romanism. Paul’s entire teaching rests on this distinction between sanctification and justification. A Christian loves much after much has been forgiven him, not the reverse: that much has been forgiven him because he loves much. The lost son received forgiveness before anything else. And the same thought recurs everywhere, so strongly in Paul that his opponents could take the occasion to hurl at him the recrimination of antinomianism (cf. Rom 6:1ff.), and he was forced to show expressly how moral transformation infallibly followed imputation—indeed, how in one and the same baptism both were pictured and the images of both fused together.

Also on the second point, Scripture does not leave us in the dark. It always distinguishes between what occurs beneath and in the consciousness. Romans 8:28–30 presents the chain of salvation with its different links. The practical purpose that the apostle has with this is to strengthen the believer in the consciousness that future glory cannot elude him. In line with that, he now enumerates precisely the acts of salvation that fall within the light of the consciousness, which enable looking forward and backward—namely, calling and justification as lying between election and glorification. This is a proof, therefore, of the genuinely biblical character of the distinction made, for what moves Paul here to limit himself to calling and justification is nothing other than the principle of that distinction that while some operations of grace are recognizable by the consciousness, others are not.

This principle, too, is of utmost weight. Whoever doubts that, along with the influence of grace in the conscious life, God’s acts of grace intervene much more deeply and affect the inner essence of man, can do so only on the basis of a superficial view of sin. To allow everything to terminate in conscious life presupposes a Pelagian view of sin and all that is connected with it. What occurs in the consciousness naturally works mediately, persuasively, countering resistance. Only insofar as it surges from the inside out is grace entirely grace, a supernatural operation of power, an exclusive work of God.

The distinction between foundational acts of grace at the outset, which intervene in a creative manner at critical moments, and the further ongoing uniform activity of grace is in no need of demonstration as scriptural. It is necessary, however, to emphasize that distinction because here, too, some seek to substitute slow development from natural causes for a sudden change worked by God.

10. What points must be examined in general before we proceed to discussing the particular acts of grace?

a)The relationship between these operations of grace and the work of the Holy Spirit in the sphere of nature.

b)The relationship between the operations of special grace and common grace, gratia communis.

c)The relationship between special grace and Holy Scripture.

d)The relationship between special grace and the person of the Mediator and the person of the Holy Spirit.

11. What is the nature of the relationship between the work of the Holy Spirit in the sphere of nature and that of grace?

a)A relationship of analogy or correspondence. In the kingdom of nature the Holy Spirit has His specific task, as well as the Father and the Son. He is the person who by His working leads things to their destined goal and development—who creates and maintains life in the realm of the organic, the rational, the reasonable. Likewise, in the kingdom of grace the Holy Spirit is the one who leads the elect sinner to his destined goal and development by creating and maintaining new life in him.

b)A relationship of subordination. What God does for someone through the Holy Spirit in the sphere of nature is not unconnected with what He intends for him in the kingdom of grace. The entire life of the elect, including that part that precedes their implanting into Christ, is ordered by God with a view to its final destined end. It is not immaterial how and where someone is born, which influences work on him, how he is raised, which direction the development of his life takes. Since the place to be occupied by someone in the kingdom of grace is determined by God and coheres closely with all of his earlier development, the latter cannot be left out of consideration in determining the former.

c)Notwithstanding this analogy and this subordination, there exists an essential difference between the working of the Holy Spirit in the sphere of nature and in the kingdom of grace. The latter is a new order of things that cannot be explained by the former, but rests on an immediate intervention of God’s Spirit. Grace is not nature. It is certainly true that one also calls grace the natural guiding actions of God, with which He deals with the elect before their regeneration (gratia praeparans). But taking the word in this broad sense is not meant to deny the specific difference between the operations of the Spirit in nature and in grace. The word “grace” still has a twofold sense: (1) An attribute in God is called grace; (2) an influence on man that transcends natural influence bears that name. If now something that falls within the sphere of nature is called grace, then it is because the gracious purpose of God adheres to it. One and the same act can occur with respect to two persons and be grace in this sense for the one but not for the other. Still, the act remains specifically the same, and by this purpose is not set outside the sphere of nature. It is absolutely necessary to maintain the sharpest contrast between nature and grace.

12. What is the relationship between the operations of common grace and the special grace of the Holy Spirit?

To understand correctly the difference between these two in connection with the preceding distinction, we must move out of the sphere of nature into the sphere of revelation. This revelation is itself the product of a wholly supernatural act of grace. The announcement of the truth of God and the inspiration of the Holy Spirit lie both beyond and above nature. At the same time, however, that truth is given in natural forms. It is expressed in words written with letters, words that can be heard by the natural ear and read by the natural eye. As we hope to see, it is not the most proper and highest end of the truth to accomplish its work outwardly in this way; rather, it reaches its proper goal only when an entirely supernatural work of the Holy Spirit accompanies it. That it works in this way as well, however, no one can doubt. The only question, though, is how? If it were simply directed to man and nothing more, this encounter would only result in opposition and reaction from a soul that is sinful and hostile to God. That this nevertheless does not occur, but that even in those who are not regenerate the moral power of the truth is manifested, shows that there is an accompanying working of God’s Spirit. That working of the Spirit is given to all in greater or lesser degree. It comes down, then, to separating it sharply from special grace, in which only the elect share. So that the distinction would already appear in the term, it has been called common grace, and what contrasts with it, special or particular grace. One further needs to give attention to making distinctions on the following points:

a)Common grace brings about no change in the nature of man as special grace does. Whatever may also be its external manifestations, it does not regenerate man.

b)A second distinction is connected with this. Common grace is also limited to making man receptive to the influence of the truth that works on him from his consciousness. It works persuasively, by offering motives to the will and by making use of inclinations that are already present, not by creating new habits in man. It can certainly bring the external good still present in man to development, but it cannot produce what is spiritually good from that. It can cause a seed of external righteousness to germinate, but it is not capable of implanting the seed of regeneration.

c)All that works in this manner can also be resisted. Since it is directed toward individual motives from outside, the possibility always exists that the unrenewed nature will overrule all these motives and render common grace powerless. It is otherwise with efficacious grace. It does not offer motives for doing good to a will that in its nature is evil, but transforms the will itself from the innermost recesses of its nature, not by countering it but by re-creating it. Hence, common grace is termed resistible; efficacious grace, with a somewhat oblique label, irresistible.

13. Does one sometimes also speak of “common grace” in a still broader sense?

Yes, one sometimes also applies the word to the restraining action of the Holy Spirit that, where revelation is not known, is joined with the natural knowledge of God and hinders the breaking out of sin in its most dreadful extremes.

14. From what may we discern in some measure what should be ascribed to the operation of this common grace?

We have seen in the doctrine of election that God’s Word rightly ascribes the hardening of sinners to the withdrawal of common grace. It calls this being given over to a perverse mind and shows from experience what dreadful dimensions sin assumes where this hardening sets in. On the other hand, it also describes for us the fate of the lost who are devoid of common grace. Consequently, everything that hinders the process of death that sin brings in producing the complete dissolution of moral and social life for the individual and for society is to be ascribed to gratia communis in the broadest sense of the word.

15. Can you show that Scripture teaches such an operation of the Holy Spirit?

Yes, it is said of the generation that lived before the flood that God’s Spirit contended with them and contended in vain, that the patience of God at the time of this contending held back His punishment, but that finally this operation of grace ceased since it was resisted and scorned (Gen 6:3; cf. 1 Pet 3:19–20; 4:6). Stephen cried out to the Jews, “You always resist the Holy Spirit; as your fathers did, so do you” (Acts 7:51). Also, Isaiah 63:10 mentions a grieving of the Holy Spirit.

16. How far can this common operation of the Holy Spirit go?

We must assume that it always remains distinguished specifically from regenerating grace. So, concerning the operation itself, one really cannot speak of it approaching the grace of regeneration. What lies between these two is not a gradual but a principial difference. Whatever else one may do to a dead person, one cannot say that actions are performed on him that bring him close to life. Since, however, the infusion of life eludes our sight and we can judge it only by its outward manifestation, so the possibility always continues to exist that common grace reveals itself in forms that are hardly to be distinguished from the actions of the regenerate. Temporary faith, of which Scripture speaks in very strong terms, must be counted among these cases. And often the sole criterion for recognition lies in the passing of time itself.

17. Are the effects of common grace divorced from any connection with regenerating grace, which works only in the elect?

No; if by common grace someone has received a certain measure of insight into the truth prior to his regeneration, be it then also in a nonsaving way, its fruits are not lost. When saving grace comes upon us, it imparts new worth to all the old that was already present with us earlier. It only must be maintained that it never is the old as such that continues to work after regeneration, but the old is placed in a new light and with completely new qualities. The knowledge of saving faith is very much connected with historical knowledge that someone gained prior to his regeneration, but it would still certainly be wrong to maintain that a regenerate person does not know, in his faith, in an essentially different way than the unregenerate person.

18. Has the doctrine of common grace also been misused?

Yes, some have wished to find in it a solution to the question why saving grace befalls only some and not all—in other words, an explanation of God’s sovereign election. Shedd says the following: “The nonelect receives common grace, and common grace would incline human will if it were not defeated by the human will. If the sinner should make no hostile opposition, common grace would be equivalent to saving grace. To say that common grace if not resisted by the sinner would be equivalent to regenerating grace is not the same as to say that common grace if assisted by the sinner would be equivalent to regenerating grace. In the first instance, God would be the sole author of regeneration; in the second He would not be.” Yet in another place he maintains, “Regeneration rests upon God’s election … upon special grace and not upon common grace.” Thus it is not very clear what he intends. If, of themselves, all sinners already resist common grace, then it makes no sense to say that it would regenerate them if they did not resist it, for nonresisting means the same as being no longer sinful. If, on the other hand, a sinner is able to resist and not resist common grace, and some are really in the latter category, then for them, according to this conception, regenerating grace becomes completely superfluous. Common grace should work on them and regenerate them. This idea is completely false. God’s election lies above every consideration of the use of common grace. One can only go this far: Those who resist common grace such that God withdraws it do not belong to the elect. They are then abandoned to the hardening from which salvation is no longer possible. On the other hand, it cannot be maintained that a good use of common grace always leads to receiving saving grace or is even a characteristic of election. Certainly in a negative sense, if someone resists common grace, then this is a bad sign. But we may not go further.

19. What is the connection of special grace to Holy Scripture?

A very close connection. It is not the destiny of man to be re-created in his nature without there being knowledge of God and his relationship to God in his consciousness. Man is a rational being, and there must be for him an objective knowledge of the truth, besides the operation of grace that affects him below his consciousness. The rule, then, is that the saving grace of God works only where Holy Scripture, the Word of God, is present. Here it is like natural birth. God does not allow children to be conceived and born into a world without light, air, or food. Neither does He regenerate His children without a divine Word that can supply them with the content requisite for consciousness.

This, however, does not imply at all that regenerating grace only occurs mediately through the Word. To maintain this would evidently lead again to confusing saving with common grace. Regeneration does not occur without the Word—that is, where the Word is not present—but just as little by the Word as a causa efficiens [efficient cause]. Air, light, and food are necessary conditions for the birth of a child, but no one will maintain that they are sufficient active causes for birth. Again, a child is not born without the involvement of father and mother, but a creationist does not therefore believe that father and mother as secondary causes can give rise to the soul of the child. Creating the soul is the prerogative of God’s omnipotence in the kingdom of nature; re-creating the soul is the exclusive work of His sovereign omnipotence in the kingdom of grace. And that He is independent of the Word can best be seen when one considers the regeneration of children. Those who die at a young age and enter heaven have most certainly experienced the saving grace of God, and for them there surely cannot be talk of a mediate working by God’s Word. Since their consciousness is still dormant for the most part, regeneration need not be preceded and accompanied by the preaching of the Word.

20. Does the rule strictly apply for adults that there is only regeneration where the external Word of God is preached?

We do not have the slightest reason to depart from this rule. It conflicts with every analogy that God would engender life where all further conditions for the feeding and development of life are entirely lacking. One could only ask: Is it absolutely necessary for God to fulfill those conditions by means of Holy Scripture? Can He not set the necessary truth directly before the consciousness outside the sphere of the dissemination of Scripture and outside the bounds of the church or of its influence, and then bring about regeneration in connection with that? There have been some Reformed theologians, specifically Zwingli, who have been willing to leave open the possibility of something like that in order not to judge the pagan world too harshly.

If, however, we read Scripture in an unprejudiced way, then we will have to agree that the basis for such a view is lacking. Paganism is always presented as a state of absolute darkness, into which no ray of light penetrates. Those who do not have the gospel are without hope and without God in the world, without a share in the citizenship of Israel and strangers from the covenant of promise [cf. Eph 2:12]. Naturally, we must let God be free and can arrogate for ourselves no judgment on what He could do. At issue here is only the question what He, as far as we know, actually does. Also, all Christian zeal for missions presupposes that grace closely follows God’s Word and cannot be detached from the ministry of the Word. With election itself God has established the means of election, and even what happens with someone in the kingdom of nature is regulated with that in view. So, if He had willed to elect pagans, He certainly could have had them born under the light of the gospel.

Some have pointed to the conversion of Paul and to similar facts. Paul, too, was not acquainted with the gospel through the ministry of the Word that already existed in the church but received an immediate revelation accompanied with internal renewal (Gal 1:12). So, it is thought, God can also do that with a Socrates, a Plato, or with other pagans, and we are advised not to be too narrow in our thinking about them. Especially the broad outlook of our century, which spans worlds, can no longer be satisfied with the old, narrow particularism of national election.

There is only one answer to all that: God’s Word does not teach us otherwise. The case of Paul is not at all suited to derive something from it. That he received an immediate revelation was not, in the first place, necessary for his personal renewal but primarily for his official calling as apostle, and only in connection with that for the work of grace. At that time, too, Paul was in no way outside the sphere of revelation but was a Jew of the Jews [cf. Phil 3:5], a member of the covenant nation, one of the great branches from the stem of Israel that was not cut off when the rest fell and into which the pagans were grafted.

21. Between what extremes does this legitimate Reformed conception of the connection between Scripture and the operation of grace lie?

Between, on the one hand, the mystical conception that, without prior contact with objective truth, has manifestations of grace emerging everywhere—manifestations that themselves create conscious content in a capricious way. The truth, then, emerges from the subjective working of grace, and no means remain to test the latter. We, on the contrary, hold that Scripture is not only a necessary condition for the growth of spiritual life, and to that extent also for its creation, but moreover that the experiences of this life can be gauged as legitimate only by Scripture. What does not accord with the objective Word and in its general features is not approved by it and is false experience.

The opposite extreme is that of rationalism, which ascribes everything to the common operation of the Word. This is deism applied to the personal relationship between God and man. As God works in nature from without through second causes and not immanently, so too He works in man through moral and religious truths and not from within, in the heart. In this deistic standpoint one cannot even grant the operation of common grace, for this already lies on the line of immanence; much less, then, regenerating grace.

We say: not without the Word, but also not exclusively through the Word.

22. How do Lutherans think about the connection between the Word and saving grace?

They, too, reject all mysticism that detaches grace from the ordained means of grace. At the same time, however, they fall into the error that God works instrumentally through the Word at every point, both in regeneration and otherwise. Now, to avoid all misconception in a rationalistic sense, they teach that there is latent in God’s Word a power higher than moral power—a supernatural power. A human word works by generating certain thoughts and setting in motion a certain series of ideas, but it is not therefore able to create something new in the soul. With God’s Word it is otherwise, according to the Lutherans. It works through a vis inhaerens, “an inherent power,” operative on all who come in contact with it. Lutherans certainly do not maintain that this supernatural power of grace is resident in the written letters or the audible sounds of the Word, but in the ideas that are expressed and represented thereby. Between the latter and grace there exists a unio mystica. This, then, is also transmitted from the Word, and by means of the Word to the sacraments.

23. How do the Roman Catholics think of the connection between the external means of grace and the internal operation of grace?

They, too, accept an instrumental and not only an accompanying connection. Power is latent in the sacraments as such and is not to be obtained apart from them—and then in the sacraments as res, “things,” not in the Word that accompanies them, as the Lutherans intend. The gratia praeveniens, “antecedent grace,” in which adults share without any merits, works persuasively. It teaches an adult to know his sinful condition and the righteousness of God, consider the mercy of God, and be confident that God will be gracious to him for Christ’s sake. Accordingly, he is enabled to cooperate with this grace, which disposes him to love God and brings him to the hatred of sin and the contrition that must precede baptism. Finally, this antecedent grace also moves him to desire baptism and to receive it for himself, and in baptism the actual re-creating power of grace appears.

One sees from this that Rome rejects semi-Pelagianism, at least in theory. Antecedent grace is necessary. Man cannot begin by himself. But this antecedent grace is still not re-creating in nature but is more of a persuasive kind. From that it is sufficiently clear that no account is taken of the impotence of man. Man cannot learn to abhor sin, practice true repentance, etc., by persuasive grace. These are always acts that cannot arise from the dead and unregenerate heart.

For children, there is naturally no need for these prior actions. They receive baptism without preparation.

24. Do all God’s operations of grace have the same relationship to the Word of Scripture?

No, there is a difference here between one operation of grace and another. Concerning the begetting of life in the soul, regeneration, the external Word has only an accompanying connection with internal grace. It is impossible that the light and the things that appear in it would beget the capacity for sight or would be useful as means to that end.

It is otherwise once the principle of life is infused and manifests itself in the consciousness. Then it immediately comes into contact with the Word of God. Just as with a child the capacity for sight is developed and reaches its completion only by repeated seeing, so too the spiritual sight of the regenerate is sharpened by this contact with the truth. In fact, the latter here works instrumentally. God makes use of it to nurture life. And for all acts of grace that occur in the consciousness, it is the case that they are connected with Scripture. Justification and calling, for instance, occur in the consciousness. In both, God comes and speaks to man. In both, the content of the truth is introduced into his consciousness. The correct conception is that this truth is not the product of a new, completely self-standing revelation. God does not call with an audible voice and does not express His judicial sentence through a special revelation, but in both cases He makes use of the once-for-all revealed Word of Holy Scripture, and surely He does this by a particular application of it to the consciousness, effected by the Holy Spirit.

Here, too, we must sail between the reefs of deism and mysticism. Calling and justification are more than the deducing of a consequence from a few general lines of Scripture. For God’s work of grace, reasoning and reckoning in this way do not suffice. Neither, however, is it a mystical inspiration flowing from feeling or the will, detached from the objective truth of Scripture. They both rest on the truth of Scripture, made personal by the Holy Spirit. Grace in the consciousness is not independent of the Word. But the Word, in turn, is not detached from the Holy Spirit.

25. What kind of connection is there between the operation of God’s grace in the special sense and the Mediator?

In this connection lies the most characteristic distinction between the operations of particular, saving grace and all that lies outside. Regarding God’s purpose, saving operations and other operations of grace can sometimes coincide. Also, there can sometimes be agreement concerning their miraculous and immediate character. One thinks, for example, of the miracles, all of which occur immediately, of supernatural revelation, of the inspiration of Scripture.

But all this is different from saving grace at one point: Saving grace effects at its onset a personal bond with the Mediator, Christ, and in its further realization rests on the continuation of that bond. The one in whom no saving grace has worked is apart from Christ; the one in whom this grace has in fact worked, or even begins to work, is joined to Christ. The bond with Christ brings saving grace with it, and where the latter is found the first must also be found. Consequently, we have here something objective by which particular grace can be delimited from all the rest. It is grace from Christ and to Christ.

26. What is the name that is given to this bond between persons in whom special grace works and Christ?

This bond is called the mystical union, unio mystica. It bears this name because it lies beneath the consciousness. It does not consist in a fellowship or exchange of thoughts, but in a real though incomprehensible fellowship of life. Mystical stands here in contradistinction to the rationally transparent. In a certain sense, all the deeper actions of life are mystical, mysterious, but this union is so in double measure.

27. What in general is the significance of this union with Christ?

It serves to form a glorious body for the Mediator, of which He Himself is the head. For the Savior it is an honor as mediator to be so joined personally with those for whom He has become their surety and to live with them in a fellowship of destiny never to be dissolved. Coming into consideration here, however, is not so much the significance that this unio has for Christ as its meaning for the work of grace that takes place in the believer. Put more precisely, the question is this: Why does grace work from now on in the sinner from Christ and only in union with Christ?

In answering this question, one will need to guard against a great misconception. Many continue to propose that the bond with the Mediator is the legal basis on which God permits His merits to benefit the individual sinner. The reasoning goes as follows: Christ has certainly satisfied for sin and earned eternal life, but all this does not help me and is not valid for me as long as Christ is a stranger who is outside me. God cannot declare me just on the basis of what the Mediator did as long as the Mediator remains a stranger to me. Such a declaration of justice would be unjust. Thus God ensures that a real fellowship between Christ and my soul is brought about. He implants Christ in me, and now declares in agreement with my actual condition that I am just. Indeed, by this implanting I have truly become a member of Christ’s body, so that it is now the righteousness of the body, whose organic member I am, that is imputed to me. Union with Christ is, so it is thought, therefore the indispensable juridical basis for the justification of sinners.

This reasoning sounds fine, and has misled many by its attractiveness. Despite its fine appearance, it falsifies the fundamental element of the Christian doctrine of salvation: the element of justification by free imputation. Justification is always and everywhere in Scripture a declaration of God, not on the basis of an actually existing condition of our being righteous, but on the basis of a gracious imputation of God that is contradicted by our condition. While we in ourselves are unrighteous, God’s judgment acquits us. Justification is a paradox. The old theologians, therefore, always rightly stood for the proposition that the sinner is justified qua talis—that is, qua impius, as sinner, as godless. His justification is an act of grace insofar as it concerns himself, not an act of justice. If, then, we must assume that it occurs on the basis of his actual being in Christ through mystical union, then it could only be a declaration of what really is, a taking note of the actual condition, and the element of grace would be lost.

The intended proposal must accordingly be rejected, and one must endeavor to be completely clear where the error in it is. It reverses the relationship between grace in the justice of God and grace in the life of the sinner; it makes the former rest on the latter. This cannot be. Concerning the legal relationship, being reckoned in Christ precedes, and only from that does being in the Mediator follow. The mystical union is not the basis on which I appear just before God but a gift that is extended to me from God’s justification. When one reasons otherwise, one constantly reasons secretly in a circle. If all the actions of grace following upon the mystical union become mine on the basis of this union, the question must still always be asked: On what basis do I share in the unio mystica with Christ Himself? If it is true that no grace can come to me on the basis of Christ’s merits as long as I am not in Christ, how is it ever possible that I would be implanted in Him? This implanting cannot occur on the basis of being in Christ, for it is precisely the implanting that effects being in Christ. One will thus be compelled to say that implanting occurs by way of anticipation in view of impending justification. A clear circle, for now we have justification on the basis of being in Christ and being in Christ on the basis of justification.

It rests on this misconception when some maintain that regeneration can only follow faith, for first faith unites to Christ and the gifts of grace only come from Christ, regeneration not excluded. One need only ask where faith comes from. If from Christ, then one has in principle abandoned the thesis that all subjective grace rests on being in Him.

The correct conception of matters is as follows: The legal basis for all grace lies in being reckoned in Christ by the judgment of God. This actual relationship in the justice of God is reflected in the consciousness of the sinner when he believes, for by faith he acknowledges that there is no righteousness in himself, and that the righteousness by which he stands righteous before God is transmitted to him by imputation. Now as far as what is judicial is concerned, it could have remained at this. Without effecting a life-union between Christ and believers, God still could have transmitted His righteousness to them. Then, however, imputation would only appear in the consciousness. Grace would have only been revealed as grace to the consciousness, without its imprint having been stamped deeper into the life of the believer. Now, however, God acts otherwise. He does not stop with this acknowledgment in the consciousness that righteousness is transmitted and that, consequently, each gift of grace is given for Christ’s sake. To strengthen this impression, He also has all grace actually come from Christ and establishes a life-bond between the Mediator and believers. The legal fellowship reflects itself in a fellowship of destiny. All that the sinner receives flows from the living Christ. The result is that the sinner not only knows as an idea that he will receive everything for Christ’s sake but also experiences in life how everything comes from Christ. He is regenerated, justified, sanctified, glorified, but all this is in the closest bond with the Mediator.

However, far from leaving him with the illusion that as a member of a great body he has a right to these things, this arrangement of God serves as a constant reminder of the fact that he personally had no right to them, that this right is earned by Christ, and that the right has been passed on to him in the judgment of God, just as the gifts have been passed on to him, both from Christ. We therefore reach exactly the opposite result. The mystical union is not ordained in order to eliminate the idea of free imputation but to keep the memory of this idea rightly alive. If the gifts of grace were distributed directly, the consciousness of their real origin would all too easily be lost. Now that possibility is cut off. The receiving of life from Christ reminds at every moment that that life is earned by Christ.

For Christians the doctrine of the unio mystica, correctly understood, is the best means of protection against salvation by works. It shows how foolish and unnecessary it is to bring the covenant of works back into the covenant of grace and to again allow the sinner to merit something for himself. All self-meriting assumes the idea that a separate fountain of life exists in the meriting self. If Adam had merited eternal life, he would have had the fountain of life in himself. Now that, on the contrary, the fountain is in Christ, no one can doubt that the merits reside in Him as well. The Roman Catholics with their system of salvation by works have no place for the unio mystica.

28. What can we establish further concerning this union with Christ?

a)It is not a unity that resides in the ordinary concursus of God. God is present in every creature by His co-action. And insofar as Christ as Logos sustains all things, He also has a certain immanent association with all created spirits. This, however, is a union of the Logos-God with the creature as creature. The mystical union is a union of the person of the Mediator with the regenerate person as such.

b)Neither is it a unity that rests on an agreement of consciousness by which the doctrine of Christ is accepted in faith. Faith as an act of consciousness is only the surface manifestation of the unity of life that lies much deeper. Socinians and Arminians have such a concept of the union with Christ as is rejected here. The former think of a unity of doctrine, the latter of a unity in love.

c)It is also not a merging of being such that the separate existence of either Christ or the believer would come to an end. This was the error of the mystics. Some of them went so far as to teach the identification of Christ and the believer, and led the latter to say the words, “I am Christ Jesus the living Word of God; I have saved you through sinless suffering.” On the contrary, we believe that personal identity is not in the least impaired by mystical union, but first comes to its full right. Every believer is joined by a particular and distinctive bond to Christ, and only by that bond becomes what he should be and what God has destined him for. So little does the fellowship of life with the Mediator negate this distinctiveness that the apostle can say instead, “To a perfect man, to the measure of the stature of the fullness of Christ” (Eph 4:13). “But to each of us is given grace according to the measure of the gift of Christ” (Eph 4:7).

d)It is not a union that can be wrought or brought about by any external means. Sacramentarians—that is, those who tie the essence of Christianity to the use of external, physical means—maintain such a view. This is the grossest misconception of all. The unio mystica lies far beyond the scope of any material substance.

e)Concerning the essence of this union in a positive sense, we can say that it is:

1.An organic unity. Accordingly, Scripture compares it with the connection there is between the vine and the branches, the head and the body (John 15:1–6; 1 Cor 6:15, 19; 12:12; Eph 1:22–23; 4:15–16; 5:29–30). The essence of the organic consists in the fact that there is a reciprocal connection of goal and means between the differing parts of a thing that nonetheless has an abiding significance in itself. So it is with Christ and believers. He is there for them, yet they also are given to Him as instruments for His honor. And the body that they form with Him is not a creation of temporary duration by which a passing goal is to be reached; it will remain eternally in its organic connection. Also, it cannot be dissolved; no member having once been engrafted can fall from it (Rom 8:35, 39). Even those who die still die in Christ, and even their bodies that are entrusted to the earth are not torn away from the organic connection with the unio mystica of the Lord, for they are sown (cf. 1 Thess 4:14, 17; with Rom 8:11; 1 Cor 15).

2.A unity of life. The power of the new life that is in believers comes from Christ. Christ lives in them. Someone must show that he is a Christian by whether Christ is in him (Gal 2:20; 2 Cor 13:5). When the life of the Christian develops fully, then Christ is formed in him [Gal 4:19]. And it is said directly that Christ is in the believer (Rom 8:10). All these expressions can only have a single significance: The life of Christ exercises a secret action on the life of the regenerate sinner, in consequence of which the latter receives its direction toward God—that is, becomes spiritual life.

3.A spiritual unity. The unio mystica is wrought by the Holy Spirit: “For we are all baptized with one Spirit into one body” (1 Cor 12:13). The Spirit is called “the Spirit of the Lord” in 2 Corinthians 3:18. Indeed, verse 17 says directly, “Now the Lord is the Spirit.” In Romans 8:9–10, “to have the Spirit of Christ,” “to be in the Spirit,” and “Christ is in you” are parallel. Therefore Christ is in someone by the Spirit: “The one who is joined to the Lord is one Spirit with Him” (1 Cor 6:17). Consequently, it is not subject to any doubt that the bond between Christ and the members of His body is the Holy Spirit. Still, it must surely be observed that the Holy Spirit is present here, strictly speaking, as He is given to Christ at His exaltation and after that is poured out on the Church. It is the Holy Spirit as gift that we are to think of here. Before the Holy Spirit was poured out, He had already worked subjective grace in believers throughout the entire old dispensation. But still, the result of that work was not what could properly be called a mystical union. When Christ became the glorified Head, He took this gift and imparted it to all who are members of His body. Just because the indwelling of the Spirit is in Christ—what is referred to here—this mediate unity must at the same time hold true for the closest bond. The Holy Spirit is in the human nature of Christ and works from there out on believers to dwell in them. By placing the emphasis on this, we also avoid imagining that there is an identification of being between Christ and believers. The unity between the divine person and human nature in the Mediator is a personal unity and therefore also immediate, not first wrought by the Holy Spirit. It is otherwise with the unity established between Christ and believers. This is not a personal unity in the sense that a unity of person would flow from it. Christ and those who are of Christ remain different persons, so that for that reason, too, the mystical union can never be the legal basis of their justification before God. Rather, it is a unity of life that neither removes nor makes impossible the distinction of persons. And therefore it is wrought and maintained by the source of all spiritual and eternal life by God the Holy Spirit.

4.A reciprocal unity. Establishing this unity is of course a work of Christ. Man does not take the initiative here by taking hold of Christ and drawing Him to himself or bringing himself to Him. The impossibility and inconceivability of that follows from what has already been said. How by any act from his side would man ever be able to make himself master of the Holy Spirit? It is entirely the reverse: Christ sends His Spirit, who, in the first grace that befalls man in the grace of regeneration, establishes the mystical bond. After this has happened and has also penetrated into the consciousness, one can certainly say that faith reaches out reciprocally to Christ, and the activity of faith and the nurturing of the spiritual life resident in union with Christ keep pace. But faith in itself, as subjective habit or subjective act, is not able to effect unity with Christ. It is one of the manifestations of the life of the Savior in us rather than the source of this life itself. When Scripture speaks of a union with Christ by faith, then this always applies to unity in the consciousness or the consciousness of unity: “so that Christ may dwell in your hearts by faith” (Eph 3:17), where, however, precedes, “so that He might grant you though the riches of His glory to be strengthened with power by His Spirit in the inner man.” The Spirit’s activity, therefore, is antecedent, and only as a result of it does Christ dwell in the heart by faith. It is the drawing power of Christ Himself that in our faith draws us to His life. In this sense, then, Scripture clearly teaches that a reception of life from Christ by faith is possible for us—indeed, is necessary (John 6:47, 51). There is not merely a life of Christ in us but also a life of ours for God in union with Christ. According to Romans 7:4, the believer knows himself to be as closely united to the Mediator as husband to wife, and according to 2 Corinthians 11:2, the church is viewed as a bride presenting herself to her bridegroom, Christ. “The Spirit and the bride say, ‘Come!’ ” (Rev 22:17).

5.A personal and thereby corporate union with Christ, the Head for all believers. Because they all are united with the exalted Mediator and engrafted into the same branch, in Him they also have a bond with each other. Still, this may not be understood in the modern pantheistic sense, as if life resides in the church and is transmitted from the church to the individual. Everyone who is regenerated receives his life directly from Christ. A communication of life from one man to another is unthinkable. It is only the second Adam who has become a life-giving Spirit [1 Cor 15:45], so that He can cause power to issue from Himself in order to beget life in others. The communion of the saints is a fruit of grace, not a means of grace.

6.Union with Christ is a transforming and conforming union. Here, too, it appears how close the connection is with the person of the Mediator according to His humanity, for there can be no thought of conformity to the divine nature of Christ. What Christ effects in the members of His body is a likeness of what has taken place in Himself. They are buried with Him, rise with Him [Rom 6:5], are oppressed with Him and glorified with Him [Rom 8:17], are ordained to be conformed to His image and, as subsequently born brothers, to follow Him, the firstborn [Rom 8:29]. But all this is not a mere similarity, for the apostle teaches in Romans 6:5 that one becomes one plant with Christ in the likeness of His death and in the likeness of His resurrection. That is, because it is one Spirit of life who works in Christ and us, so the likeness of His resurrection must also follow the likeness of His death: “That I know Him and the power of His resurrection and the fellowship of His suffering, being conformed to His death” (Phil 3:10); “And in my flesh I fill up the remnants of the afflictions of Christ for His body, which is the church” (Col 1:24); “But as you have fellowship in the sufferings of Christ, rejoice” (1 Pet 4:13).





2. Regeneration and Calling

1. What is regeneration?

Regeneration is an immediate re-creation of the sinful nature by God the Holy Spirit and an implanting into the body of Christ.

2. Is it a judicial or a re-creating act?

The latter. In regeneration the condition and not the state of man is changed.

3. Does regeneration occur in the consciousness or below the consciousness?

Below the consciousness. It is totally independent from what occurs in the consciousness. It can therefore be effected where the consciousness slumbers.

4. Is regeneration a slow process or an instantaneous action?

It is an instantaneous action that is the basis for a long development in grace.

5. Is regeneration concerned with the removal of the old or the enlivening of the new?

Regeneration includes both. However, one can rightly maintain that the latter has prominence.

6. Is regeneration a mediate or an immediate act of God?

It is immediate in the strict sense. No instrument is employed for it.

7. Which words in Scripture designate regeneration?

a)The first term is gennēthēnai anōthen, which appears in John 3:3, 7; gennēthēnai ex hydatos kai pneumatos (John 3:5); palinngenesia (Titus 3:5); anagennēthēnai (1 Pet 1:3, 23); ek theou gennēthēnai (1 John 2:29; 3:9; 4:7; 5:1, 4, 18).

1.Concerning the places where gennēthēnai appears, the passive meaning of this term must be noted first. It literally means “to be generated.” By this is expressed as strongly as possible that regeneration is an act of God, in which man remains passive. When one considers the birth of a child it could perhaps still be maintained that it is accompanied by some movement of the child itself. But “to be regenerated” excludes any such movement in principle and fixes us on the activity of the one who regenerates.

2.Anōthen gennēthēnai does not mean, as Meyer and others assert, “being born from above.” It is certainly true that anōthen can have this local meaning, but the context shows that this is not the case here. After all, in John 3:4 anōthen is replaced by deuteron, “for the second time.” And Nicodemus is not surprised by the fact that this birth must come from above, but by the fact that it must take place a second time. If he had thought “from above,” he could not have posed the question, “Can someone enter a second time into his mother’s womb and be born?” “Again,” however, has the deeper meaning “anew” here, so what is required is an absolute beginning. Not that half of what is connected with generation or birth must be repeated, but man must again undergo being born anew. Compare Galatians 4:9: “which you want to serve again [palin] anew [anōthen].”

3.Thus, something occurs that is a repetition of the first birth. The point of similarity is this: In natural birth man has received from his father and mother a carnal, corrupt nature: “What is born of the flesh is flesh” (John 3:6); “… are born not of blood, nor of the will of the flesh, nor of the will of man” (John 1:13). In regeneration he receives a spiritual nature. The similarity does not go further. It is by no means being denied that the first birth is connected with the genesis of the substance of the soul and the formation of the person, while by regeneration the substance is not removed and replaced by another, but, like the person, it remains the same as it was before.

4.It is a birth ex hydatos kai pneumatos, “of water and Spirit.” This refers to baptism, and, according to a sacramental manner of speaking, what is attributed to the sign belongs to the thing signified. Baptism portrays two things: the washing away and cleansing of what is sinful, and the imparting of what is pure and new. “Water” and “Spirit” thus stand for the two sides of God’s re-creative work: “the removal of the old” and “the imparting of the new.” Compare Ezekiel 36:25–27, where they are likewise placed side by side: “I will sprinkle clean water on you, and you shall be clean.… And I will give you a new heart, and a new spirit I will put within you.… And I will give you my Spirit.” One should note that “water” and “Spirit” occur here without an article, because baptism does not so much have in view a specific application of water and a specific activity of the Spirit as the character of water and Spirit in general. The water is the cleansing element; the Spirit is the generator of life. Thus, all told: “For someone a renewal of nature must take place, in which he is cleansed of sin and receives new life within himself.”1

5.The same sense is present in Titus 3:5. Baptism is a bath from which one emerges washed and renewed. Thus, the work of regeneration has two sides: cleansing and renewal. The Holy Spirit is the one who effects this, and He is richly poured out by Jesus Christ the Savior (Titus 3:6). The palingenesia spoken of here puts the emphasis more on what occurs in man; it is literally “regeneration.”

We believe, accordingly, that by regeneration is to be understood: (1) an act done exclusively by God; (2) a renewal of nature; (3) an act that has two sides—the removal of the old life and an imparting of a new life; (4) an act in which the Holy Spirit appears as the one who produces this new life; (5) an act in which the Holy Spirit works out of Christ and jointly with Christ.

b)In Paul we have a series of terms that clearly express the same matter: “For neither is circumcision anything, nor uncircumcision, but a new creation [kainē ktisis]” (Gal 6:15). “Therefore, if anyone is in Christ, he is a new creation” (2 Cor 5:17). “For we are His workmanship, created in Christ Jesus for good works” (Eph 2:10). “Even when we were dead in trespasses, He made us alive with Christ” (Eph 2:5). “From Him you are in Christ Jesus, who has become to us wisdom from God and righteousness and sanctification and redemption” (1 Cor 1:30). “For the law of the Spirit of life in Christ Jesus has set me free from the law of sin and death” (Rom 8:2). “We then were buried with Him by baptism into death, so that as Christ was raised from the dead by the glory of the Father, we too should walk in newness of life” (Rom 6:4).

Here, too, we reach the same result: (1) Regeneration is an immediate work of God by which man is totally passive, a new creation; (2) it effects a renewal of nature; (3) it has two sides, a burial of the old man and an enlivening of the new; (4) the Holy Spirit is the one who produces this new life; (5) the Holy Spirit does this jointly with Christ; it is the law of the Spirit of the life in Christ that frees from the law of sin and of death.

c)Particular mention is due those scriptural passages that speak of regeneration as a renewal of the heart. “Create in me a clean heart, O God, and renew a steadfast spirit deep within me” (Psa 51:10). “I will remove the heart of stone from their flesh and give them a heart of flesh” (Ezek 11:19). It is necessary at this point to keep in view accurately the biblical concept of “heart,” levav, lev, kardia, in contrast to psychē and pneuma, nephesh, and ruach, which were already discussed earlier.2 The heart is the seat of the potency that determines our nature, the center of our being that indicates the direction and predisposition of all that occurs in our spiritual life. It is therefore something that lies still more deeply than personal self-consciousness, for the latter is merely the reflection in the conscious life of the unity and uniformity of the soul, as we saw earlier in the scriptural terms psychē, nephesh. What is meant by “heart” can become clear from Proverbs 4:23, “Keep your heart with all vigilance, for out of it flow the issues of life.” The heart is therefore also the place where the Holy Spirit, who renews the nature and governs the new life, makes His abode. “The love of God has been poured into our hearts through the Holy Spirit who has been given to us” (Rom 5:5). “God has sent the Spirit of His Son into your hearts” (Gal 4:6). To the heart is ascribed the predisposition and basic inclinations in which the personality and nature manifest themselves: “according to your hardness and your impenitent heart” (Rom 2:5); “an honest and good heart” (Luke 8:15); “love from a pure heart” (1 Tim 1:5); “an evil, unbelieving heart” (Heb 3:12); “a true heart” (Heb 10:22); “the pure in heart” (Matt 5:8). In all these cases, psychē could not be used. The “heart,” therefore, is something that man cannot judge, that evades our observation, and that only God in His omniscience knows and searches (Matt 15:8; Luke 16:15). All that is good wells up from the heart, and all that is evil arises from the heart. “The good man brings forth good out of the good treasure of his heart” (Luke 6:45). “For from within, out of the heart of man, arise evil thoughts, sexual immorality, etc.” (Mark 7:21).

It is now of the greatest importance for the doctrine of regeneration that it is presented as a renewal of the heart. Over the heart lies the veil, and in the heart shines the light (2 Cor 3:15; 4:6; 2 Pet 1:19); with the heart one believes (Rom 10:10); the heart is directed to the love of God (2 Thess 3:5). Therefore, by this, every conception that in the renewal of man God works from the circumference to the center is excluded. On the contrary, He works from the center to the periphery, regenerates the heart, and by this in principle the nature is reversed in all its expressions, or at least given a formative capacity that works against the old nature.

8. How is the usage of scriptural language regarding “calling” connected with the doctrine of regeneration?

As we know, many older theologians treat regeneration under “calling.” They speak of a twofold calling: an external calling (vocatio externa) that occurs through the preaching of the Word, and an internal or effectual calling (vocatio interna, vocatio efficax) that occurs through the operation of the Holy Spirit in the heart. These terms are not chosen arbitrarily. They occupy a rather large place in scriptural usage, and since theological terminology ought to keep as closely as possible to God’s Word, we may not push them aside. However, the question arises whether in Scripture “calling” is in fact understood as the same thing that we have come to know as “regeneration.” The answer to this must be twofold: yes, concerning the essence of the thing; no, concerning the viewpoint from which the same thing is considered. The difference is in the following two points:

a)Regeneration occurs below the consciousness; it cannot be observed by man himself and is altogether independent of every relationship that he could adopt toward it. To speak with complete precision, one cannot assume a stance toward his regeneration, since it is not placed objectively before his consciousness. It is otherwise with calling. This occurs in the consciousness, is directed to the consciousness, and demands a certain relationship to the consciousness. This is already contained in the term “calling.” A calling comes from outside; a rebirth works from the inside out.

b)Connected with this, regeneration is a physical act. Calling is a teleological act, directed to a certain end. One is regenerated from one condition into another; one is called to something. With calling a certain endpoint is brought into view, with the prospect that one would reach this endpoint, or also a certain rule prescribed that one should follow. One would now be able to say that if this representation is correct (as will presently be shown in detail), then it is a contradiction in adjecto [in terms] to speak of an “internal calling.” If “calling” is always something that comes from outside and presupposes a hearing, then calling cannot be internal, and it is a misuse of the word to indicate regeneration by it.

It cannot be doubted that by the use of “calling” in the sense described above, the older theology has obscured the two points of difference mentioned. Still, in this use it was led by a correct consideration. What drove it was the conviction that the working of God’s grace may not be detached from the Word of God. If one speaks solely of regeneration, that still does not include anything that recalls that the Word is a necessary concomitant element of re-creating grace. If, on the other hand, one speaks of calling, everyone immediately senses that saving grace closely follows the proclamation of objective truth and does not go beyond the limits drawn by this proclamation, even though it is not coextensive with the external hearing of the gospel. Hence some have spoken of an “external calling.” To that is then tied the internal calling, in order by the similarity of the name to be reminded anew what connection God had laid between His Word and grace.

With that, however, the use of the term “internal calling” for “regeneration” is not yet fully justified. While a thing may be always accompanied by another thing, I still have no right to designate it by the name of the other, especially if the specific essence of the thing is thereby overlooked. Thus, there must be another ground for the designation “internal calling.” That ground is as follows: One can present God’s work of grace under two viewpoints—as it occurs below the consciousness, and as it is reflected in the consciousness. The former is a more complete and theological view, the latter a more partial and practical view.

Now, the fact that the first Christian congregations were mostly gathered by the sudden conscious addition of believers led inadvertently to the last, more practical view. The implanting of life in the heart and the hearing of that newly awakened life at the calling of the gospel occurred practically in the same moment. There were no reasons to presuppose a passing of time between the two. Because it coincided in this way with calling, regeneration could appropriately be termed “calling.” Or, expressed more precisely, regeneration, as the invisible background, could for the moment be left out of consideration. The first thing one noted about it was calling. And now it needs to be granted that calling did not enter the consciousness as an external, general conception and offer of the gospel. It entered the consciousness of those who were being added as it was applied (made personal and compelling by the Holy Spirit), so that they immediately realized that an internal change had taken place that had been accomplished by an act of God’s power. When a sinner hears this calling of God, he does not deliberate or reason, but is drawn and irresistibly compelled to follow. Thus a certain reflex of the nature of regeneration appears in his consciousness, and that is calling. One will therefore easily perceive what ground there is for continuing to speak of an internal calling and to place it next to external calling as distinguished from it and yet closely connected with it by name. When regeneration has worked on the consciousness, it immediately manifests itself as a totally new perception of the omnipotent might of the Word of God, to which one must submit, a Word that speaks as a word of power and, as it were, creates the obedience of faith. Thus, as one is called with power in his conscious life and comes, so at the center of his being one is called out with creating omnipotence from death and brought over into life as by a powerful creating word of God. And both lie so closely to one another that one may designate them with one name.

By this, however, is indicated the particular limitation of the concept of “calling.” It cannot be applied everywhere. Only in a place where, without remaining hidden for a long time, internal re-creation immediately manifests itself in the consciousness can one rightly speak of regeneration as “internal calling.” [It is] not with the same right, on the other hand, when one has to do with children. For them, regeneration does not as yet take the form of a calling—that is, it does not manifest itself in their consciousness as an act of God by which, also for their own awareness, they are called out from the one condition into the other. Of a child one says that it is regenerated and not that it is called.

The question now is only whether one has grounds to assume for adults that regeneration and calling are separated by a considerable period of time. A further distinction must be made here. For those who do not yet live under the administration of the covenant of grace, there is no ground to suppose such an interval. There the seed of regeneration is implanted and usually sprouts immediately. With the children of the covenant, the possibility always exists that they were born again long before their consciousness is awakened. If such is the case with those who die before they are able to comprehend, it is difficult to see why this could not also be the case with many who later give evidence of true godliness and yet who are unable to point to a specific time in their conscious life at which they were effectually called. Conversely, however, there is no evidence that such early regeneration is the rule for children of the covenant. We cannot bind God here. In particular, the idea that someone would be regenerated, and yet in his own consciousness would remain uncalled for years on end, seems unacceptable, for it presupposes an illusory connection between what is internal and what is external.

9. Show from Scripture that calling is viewed in this way.

a)First, concerning the use of the term for external calling, that is, the proclamation of the gospel, we have the use of the word as of an invitation to a wedding (Matt 22:3, 9; Luke 14:8; cf. John 2:2, “and Jesus was also called,” that is, invited; 1 Cor 10:27). In Matthew 20:16 [Textus Receptus] we have a contrast between the many “called,” klētoi, and the few “chosen,” eklektoi. Here, external calling is not only distinguished from internal calling but even separated from it. What is spoken of is a calling of sinners to conversion (Luke 5:32).

b)That calling is a work of grace taking place in the consciousness is established from Romans 8:30, as developed above. Besides, it follows from the imagery of 1 Peter 2:9: “So that you may proclaim the excellencies of the one who called you out of darkness into His marvelous light.” Clearly, light nowhere stands for life as something unconscious, but always for life as it manifests itself in the consciousness. To be brought out of darkness into the light thus means to be brought from the alienation of the consciousness from God into clarity in the awareness of being allied with God, and to a clear knowledge of the truth.

c)Next, as we have said, calling is an act directed to a certain goal and revealing that goal to the consciousness of the one called. Also, where the word of internal efficacious calling is present, it clearly never loses this character of a concept of purpose, as already appears from the fact that it can be connected with the preposition “to,” eis, or “in,” en. God calls believers “to” eternal life (1 Tim 6:12); “into the fellowship of His Son Jesus Christ our Lord” (1 Cor 1:9); “to freedom” (Gal 5:13); “not to impurity but to sanctification” (1 Thess 4:7); “to peace” (1 Cor 7:15); “to one hope of calling” (Eph 4:4); “in one body” (Col 3:15); “so that you may inherit blessing” (1 Pet 3:9).

Calling, then, is also always presented by Paul as a ground of comfort for the believer that enables him to look beyond his own shortcomings and instances of unfaithfulness and to the unfaltering faithfulness of the God who calls. In calling, God, as it were, has bound Himself to the believer and established the covenant bond, so that from now on there is no longer any doubt whether he will reach the goal. “The gifts and calling of God are irrevocable” (Rom 11:29). “He who calls you is faithful, who will also do it” (1 Thess 5:24). The idea of calling deserves more attention than it has so far had. The fact that it has become the general name for regeneration has caused its specific meaning to be lost from sight. And yet in its distinctiveness it is a rich concept that in the letters of Paul, for example, occupies a prominent place.

d)Naturally, all this does not detract from calling as an act of power. This is already included in the word. “Calling” is not persuading or discussing, but bringing about an instantaneous effect by a word or the naming of a name, so that the one who is called comes. In this sense calling—as internal, efficacious calling—extends just as far as election. “Those He foreordained, these He also called, and those He called, these He also justified” [Rom 8:30]. The called are the same as the elect. They are “called according to His purpose” (Rom 8:28); named “called saints” (1 Cor 1:2; Rom 1:7; 1 Thess 2:12; 4:7). It is expressly said, then, that calling is an act of omnipotence: “God calls the things that are not as though they were” (Rom 4:17, where the reference is to the extraordinary birth of Isaac). And in Romans 9:11, it is said “that the purpose of God according to election might stand, not of works but of Him who calls.” Here calling stands as God’s work par excellence over against man’s work, and it is testified of God’s election that it is intended to reveal how salvation is entirely of the God who calls.

10. How then can you define external calling?

As the presentation of the gospel to sinners in general by the preaching of the Word.

11. How, on the other hand, can internal or effectual calling be defined?

As the transferring of the elect sinner in his own consciousness from the state of alienation from God into the state of fellowship with God (the covenant of grace), and that certainly by means of the external word, applied internally by the Holy Spirit.

12. How can one relate internal calling and regeneration to each other?

By saying that:

a)If we consider the one who calls, God, regeneration is an effect of calling. “Calling” then means the act of calling, as it is in God and as it embraces the sinner.

b)If we consider being called as what occurs in the one who is called, then calling is the effect of regeneration, for the ear is first opened by the latter so that it can recognize the voice of the God who calls. “Calling” then means being called and knowing oneself to be called.

c)If we take the matter in its full scope, we must say that calling, as it were, encompasses regeneration from beginning to end. It precedes and follows it, according to whether one draws attention to the consciousness of God or to the consciousness of the sinner who is called. It hardly needs to be mentioned that this preceding and following is not to be taken in a strictly temporal sense.

13. Is it necessary to say that the sequence of the acts of grace is: (1) calling, (2) regeneration?

Some have proposed that in order to, in this way, arrive at a clear distinction. Although one can now readily say, in the sense just described, that regeneration follows calling, there are still objections to this manner of representation.

a)In doing this one runs the danger of losing sight of the fact that calling has an essential significance for the consciousness of the sinner. In fact, one then restricts the name to the action of God in order to call the other, the effect of the action as that which causes change, regeneration.

b)On the other hand, it is wrong to so restrict regeneration that it becomes only the product, the outcome, the transition, while the activity of God is omitted. Scripture emphasizes that we are regenerated, that God regenerates us according to His will, etc. (Jas 1:18).

14. What ground does one have to understand the concept of regeneration in the wider sense, which, for example, Calvin ascribes to it?

This is based on some scriptural passages that do not speak directly of regeneration but of “a putting off of the old man” and “a putting on of the new man” and “a being renewed in the spirit of the mind” (Eph 4:22–24). Romans 12:2 speaks of the same thing. Second Corinthians 4:16 speaks of a renewal in the inner man that takes place day by day.

All these expressions, however, have in view more the transformation of something old than the creation of something new. And it is just the new principle of life poured into the sinner that in its outworking brings about this transformation of the old. Renewal is not regeneration, but presupposes regeneration. Thus the command can come to man that he must make for himself “a new heart and a new spirit.” However, nowhere in Scripture is the command directed to someone that he must regenerate himself. That command always comes in the form of “arise from the dead.”

15. Who is the author of regeneration?

a)It is God the Father by way of eminence. Since regeneration appears as something completely new, it fits with the economy of the Father that regeneration is ascribed to Him. “According to his great mercy, the God and Father of our Lord Jesus Christ has begotten us again to a living hope through the resurrection of Jesus Christ from the dead” (1 Pet 1:3; cf. also Jas 1:18; Eph 2:5; and the expression “born of God,” 1 John 5:1, 4, 18).

b)The Son is related to regeneration in more than one way.

1.He is the meriting cause. He has obtained the Holy Spirit, who works all subjective grace, and so has also obtained regeneration (Rom 5:18).

2.He is the head to whom believers are joined as members by regeneration, and who thus lives in them and expresses His life in them (Gal 2:20).

3.He is the image into which the believers are transformed in regeneration and to which continually they are also being increasingly conformed (1 Cor 15:49; Gal 4:19).

c)The Holy Spirit is the one who effects regeneration for the sake of the Father and the Son in the heart of the sinner, as He in general organizes the mystical body of Christ.

16. Is regeneration a mediate or immediate act of God? Is it or is it not brought about by any instrument?

God does not use any kind of instrument in regenerating a sinner. An instrument is never used to create something new, but always only to effect a change in what already exists. With a surgical instrument some part of a living body can be treated, a diseased part removed, but the most advanced instrument cannot possibly produce life in a dead body.

17. Is not the Word of God an instrument by which regeneration is achieved?

No. On the one hand, this would lead us to the Pelagian or semi-Pelagian view, or, on the other hand, cause us to revert to the Lutheran idea of an inherent magical capacity for the Word of God. In order to reach clarity on this point, one must make plain how truth works on man. It in fact works in a spiritual sense, as every physical instrument does in a physical sense, but then not in such a way that the act would lie entirely in the cause. It is always the case that the cause acts, and that to which it is directed then reacts, and so the effect occurs. The result, therefore, depends as much on the object that undergoes the action as on the acting cause.

Now, if the truth is the cause, then it will only produce effects in us because our soul responds, reacts to it. If the truth is to have an effect in which there is life, then this can only be as it brings about an expression of life in my soul as the response. So, in order for the truth to become effective instrumentally for life, I already need to have life in me. Therefore, anyone who has the truth accomplishing regeneration through motivations teaches that man is not entirely dead. That is, he teaches in a Pelagian or semi-Pelagian fashion. A motivation works on me only through what I am. A motivation that awakens a reaction in me will leave my neighbor unmoved, not because the motivation is different, but simply because the person with whom it is brought in contact differs from me. If we want to escape this Pelagianism, then nothing remains except, with the Lutherans, to locate life in the Word.

However, one may then perceive clearly that every analogy between the Word as causa efficiens [efficient cause] and every ordinary causa instrumentalis [instrumental cause] collapses. Not one instrument works in this way, by causing an overflowing of an inherent power. On close inspection, then, for Lutherans, too, the Word is no longer a means of grace or an instrument of grace; it has become a source of grace. It takes the place of God, for it belongs only to God to act so immediately on things that His effective power does not engage their reaction. Rather, as He works entirely alone, He imparts qualities to them or changes their habits. Basically, therefore, the Lutherans gain nothing when they suppose they are maintaining the instrumentality of the Word. The Word slips out of their hands and becomes a magic wand.

18. What by nature is the disposition of man toward the truth?

Scripture declares that by virtue of his natural birth, man is flesh, and the mind of the flesh is enmity against God [Rom 8:7]. Now, it is in the truth that God Himself is brought into contact with this sinful flesh. For this reason already, the result of this contact cannot be the beginning of spiritual life. Indeed, it cannot change hate when the hated object is brought nearer. That would rather incite hate. Yet, according to this instrumental understanding of regeneration, it would be sufficient to place the object of enmity before the inimical consciousness in order immediately to change enmity into love.

19. Does the concept of truth allow that one may consider the Holy Spirit as a higher power bound to it at certain times?

No, the concept of truth includes in itself the elements of immutability and universality. Truth remains fixed and is objectively the same for all. Thus it will not do to confine the efficacious action of the Holy Spirit within the truth and yet still want to maintain that the Holy Spirit does not work everywhere in the truth or by the truth. Once accepting this concept, one must be consistent and say, “Everywhere this supernaturally equipped Word is and works, there the Holy Spirit also is and works.” The Spirit, then, comes and goes with the Word and is in the wake of the Word. And then from that it follows further that, again, the reason why the one and not the other is regenerated must be sought in man. After all, the same power of the Spirit comes to all, and nothing comes other than it. Yet it is not effective in all. Thus, the one must act differently toward it than the other.

20. Does Scripture teach that there is a working of God in the heart of man that is not instrumentally connected with the working of the truth?

Yes. Of Lydia it is said, for example, that the Lord opened her heart to pay attention to what was said by Paul (Acts 16:14). The psalmist prayed, “Incline my heart to your testimonies” (Psa 119:36).

21. Does not James 1:18 teach that the word is God’s instrument in regeneration?

At a first glance this passage indeed appears to teach that. It reads, “According to His will He gave birth to us by the word of truth, so that we should be as the firstfruits of his creatures.” However, we observe:

a)That in the context itself the word for “give birth” occurs in a broader sense. In verse 15 we read, “Desire, having conceived, gives birth to sin, and sin being complete, gives birth to death.” Here there is naturally no mention of the absolute beginning of sin, for desire is already sin, and death, too, is already resident in sin. To “give birth,” then, means to “bring into the world,” and is in fact something already present in principle and with which one is pregnant.

b)In the Greek here, in both verses 15 and 18, a word is used that expresses the feminine act “ ‘give birth to,” and not so much the masculine act of “generation” or “begetting of life.” In verse 18 the wording is boulētheis apekynēsen hēmas logō alētheias. Now kyō or kyeō means “to be pregnant,” and apokyeō means “to bring out of the darkness of the womb into the light of the day.”

With these two observations, the argument that some intend to derive from this text fails. The words simply mean that the life generated within believers is drawn outwardly and brought to light by the word of truth. Everyone will agree that Scripture is instrumental for this, and that God does this through the Word. But “giving birth” is something entirely different from “generating life” or “regenerating.” It is somewhat regrettable that our [Dutch] word wederbaren does not do justice to this distinction as well as, for example, the English “regeneration.” In 1 Corinthians 4:15, Paul even says that he had “fathered” the Corinthians in Christ through the gospel (gennaō is used here). This, too, is of course only to be understood of drawing life outward by the preaching of the Word, as he speaks in Galatians 4:19 of “being in travail” (ōdinō), because through his work with them Christ ought to be formed in them.

22. Does not 1 Peter 1:23 teach that the Word is instrumental in regeneration?

Here, too, this interpretation has no more than the appearance of truth. The text reads, anagegennēmenoi ouk ek sporas phthartēs alla aphthartou dia logou zōntos theou kai menontos: “Being born again not of perishable but of imperishable seed, through the Word of the living and (eternally) abiding God.” One should note that two things are distinguished here: (1) a “from which,” “out of” imperishable seed; (2) a “whereby,” “through” the Word of God. But the “from which” is not the “whereby.” The light that shines on the field and the sunshine that warms it are not the seed that is buried within it and germinates and sprouts under their influence. That Peter does not equate the two can already be inferred with certainty from the fact that, according to 1 Peter 1:3, he sees in the resurrection of Christ from the dead the instrumental cause of regeneration. The “seed” must therefore be the seed of life from Christ, planted in us by the Holy Spirit. This seed is incorruptible because it communicates the eternally abiding life of Christ. Viewed in this way, this much-misused verse from Peter also does not teach regeneration through the Word of Scripture.

23. Is there perhaps another instrument than the Word used in regeneration?

The Roman Catholic, Episcopal, and Lutheran churches teach that baptism is the means ordained by God to effect regeneration.

a)According to Rome, regeneration, which is given in baptism, includes: (1) removal of the guilt and pollution of sin—so, justification as well as the source of sanctification in a negative sense; (2) the infusion of new qualities of grace—that is, sanctification in a positive sense, at least in principle; (3) adoption as children—that is, the positive side of justification as we understand this word.

b)According to many in the Episcopal church, regeneration, in distinction from conversion, is accomplished by baptism. It also makes conversion superfluous, except for those who after baptism again fall into great sin. All this, however, is not the official confession of the Episcopal church.

c)The Lutheran opinion has been discussed above.

24. Why is this conception, that baptism achieves regeneration, unacceptable?

a)Scripture nowhere teaches that baptism brings regeneration, but only that the church presupposes internal calling and regeneration for adults to whom it administers baptism. For baptism it still demands faith, and true faith is only possible where God has worked a new source of life in the heart. “If you believe with all your heart, then it is permissible” (Acts 8:12, 37).

b)There is absolutely no concurrence between the means and the effect. This already applies to the Lutheran view, but still more to the Roman Catholic view. Water is physical in nature and, unless its nature changes, cannot possibly cause other than a physical activity. It can cleanse the body but cannot touch the soul.

c)When Scripture sometimes speaks as if baptism stands in the closest connection to the grace of regeneration, then this can be satisfactorily explained from a sacramental way of speaking. This sacramental way of speaking reflects that sometimes what is only present in the thing signified is ascribed to the sign and seal itself. Baptism is the bath of regeneration; one is regenerated out of water and Spirit because the symbolism of baptism in fact points to regeneration. Inasmuch as the water of baptism and washing with the same have in view both inner cleansing by the Holy Spirit as well as the cleansing of guilt by justification, it is in all respects fitting when Scripture mentions baptism and regeneration together. That, however, does not at all mean that baptism effects regeneration.

25. Is regeneration a renewing of the substance of the human soul?

No, this view has its home in the system of the Manichaeans. It demands as its opposite that sin is something substantial. If regeneration produces a change of substance in the soul and at the same time is a renewing of its nature, a removing of the old nature, then this old nature, which is replaced by the new substance, must have also been something substantial. At a later time it was Flacius Illyricus (1520–1575) who advocated this view. He arrived at it as a reaction against the weakness of the synergistic conception of many in his time. It has already been shown above3 how in his battle against the Manichaeans Augustine went somewhat too far when he taught that sin is a mere privation. It is not substance; in that, Augustine was no doubt right. But it is also not a mere privation. Between the two views, sin is a positive moral quality or disposition that inheres in the substance of the soul. From that it directly follows: Regeneration is not the renewing (more precisely, the changing) of the substance of the human soul, but the renewing of the inherent nature or moral disposition of the soul.

One can still ask: How is the renewing of the nature or the disposition possible without the renewing of the substance? The answer to this must be: Man is not simple in the sense that the disposition of his soul could only be changed by a change of his substance; he is not absolutely simple. Absolute simplicity is only an attribute of God. With God, being and attributes coincide such that we cannot conceive of a separation between them. Therefore, if a change were possible in God’s nature, this would at the same time be a change in His being. He is the absolute good by virtue of His being. And if He could cease to be good, He would also change in being. With man, it is entirely different. He is composite. His attributes cohere with his being, but not as that is so with God. The omnipotence of God can change them without therefore needing to create a new being, a new substance. It really lies already in the concept of substance that it can be detached from attributes that form antitheses, like good and evil. But precisely for this reason we do not ascribe a substance to God, but rather speak of essence, “being.”

26. Does regeneration consist in a change of the soul’s capacities, of either one or more of these capacities?

This, too, cannot be said. Such a change does indeed flow from regeneration. When God re-creates man, there is in fact an enlightening of his mind, a reversing of his will, and a purifying of his affections. But these three sides of the spiritual life of man are most closely tied to each other; in its root, they are one. That unity may be incomprehensible and inconceivable for us, since it never comes into the light of our consciousness. And all of which we ourselves are aware is always thinking, willing, and feeling. But still, that unity exists as surely as the unity of our soul exists. There is a hidden source from which our life springs where these three streams are one, a stem from which these three branches sprout. At this source, God performs His miracle of regeneration. There He infuses the new principle of life. And since it is the source that pollutes the water, the stem that sends up the sap of life into the branches, so from this implanting of life a new disposition and efficacy flows for our understanding, our will, and our affections (Matt 12:33, 35; 15:19).

27. Can you show that the re-creation of a single capacity is not sufficient to regenerate the sinner if God does not renew the root of his life and thereby also regenerate the other capacities?

This can easily be shown. If we assume, as some have done, that God produces only an enlightening in the intellect of the sinner and leaves the person’s will unchanged, what will be the consequence of this? Man, with his enlightened intellect, will then see for himself the things of God, all the truths of salvation in their proper objective relations, and be able to explain the ins and outs of everything in the minutest detail, as a mechanic takes apart a machine and puts it together. His will, however, will directly oppose the truth, even though he grasps with his intellect the obligation to submit himself to it. The intellect alone cannot overturn the will or incline it. One is indeed accustomed to saying [that] the intellect pronounces its judgment, and then the will follows the final judgment of the intellect. This, however, is very misleading without further explanation. Clearly, the will follows the judgment of the intellect in a moral being, but what this final judgment of the intellect will be depends again, in turn, on the will. In expressing its judgment, the intellect is subservient to the will. Our will has a certain tendency: good or evil, holy or unholy, acting with God’s will or against it. Our intellect judges what decision of our will squares with it, and on that basis the will follows this judgment of the intellect. The opposite view is purely rationalistic. Our will does not simply let itself be commanded by the intellect. The known truth always works through the reaction of the inclinations of our will. If, now, every good tendency is lacking in the will, then there is nothing on which the truth can act and to which it can react, and all the knowledge of angels will not produce a better disposition of the will. A sinner whose intellect was enlightened and who kept his old, completely sinful will would be the most miserable and terrifying creature in the world—the victim of the most dreadful disharmony—for his sinful will and his sinful pure knowledge would constantly work against each other. But such cases do not occur. God gives no one a saving enlightening of the intellect without at the same time renewing the will.

The situation is no different with the relationship between the will and the affections, or the capacity for emotion. Our will does not work apart from our emotional life any more than the intellect works apart from the will. In all the operations of the will, the impulse of the emotions plays a part that accompanies every spiritual function to a greater or lesser degree. He whose will is united with God’s will engenders a delight in the law of God according to the inner man [Rom 7:22]. On the other hand, he whose will works against God’s will finds enjoyment in sin.

If we now were to assume that God has re-created the will but left the capacity for emotion unchanged, the result would again be an untenable situation. Man would will what God wills, but it would leave him entirely unmoved and unfeeling, without any involvement of the heart. He would fulfill the commandments of the Lord with his will like a machine. Every warmth and ardor would be absent. Indeed, worse than this, if his uncleansed affections were still in him, at the same time he fulfilled the Lord’s will he would detest it, so that his condition would be called most lamentable.

Finally, without an enlightened intellect neither a sanctified will nor a cleansed emotional life would avail. It is true: Someone who has a good will and pure emotions knows more and better than someone whose will is hardened and whose emotions are depraved. But that is only true where the condition of the intellect is the same for both. The best will and purest emotions cannot enlighten a darkened intellect. The light must come, not from within the will, but from outside it. And as long as that is lacking, the will and the emotions cannot work rightly.

28. To what extent can one say that the enlightenment of the intellect precedes the operation of the will and emotions?

It does not precede so far as proper, immediate regeneration is concerned. In regeneration, the re-creation of intellect, will, and emotion occurs simultaneously in a single moment, without one of these three preceding the others. On the other hand, certainly one can speak of a precedence concerning the manifestation of regeneration in the consciousness. The will and the affections cannot operate unless they have content, an object with which they are occupied. This object, this content, must have been given to them by the capacity to know, and certainly been given in the right form—that is, by an enlightened intellect. For this reason, the enlightened intellect is first in order of the three capacities in which regeneration manifests itself. And so it can appear that the will only need be suffused with the light of the intellect in order to reach out immediately toward what is known. However, this is no more than appearance. Basically, the will was already changed, for that will, too, was embedded in the root of life, in which the miraculous change was wrought by God’s Spirit.

29. Show that regeneration produces an enlightening of the intellect.

This is presupposed everywhere, even to the extent that the images in which regeneration is pictured to us are often derived from the noetic life. “For God, who said that light should shine out of darkness, has shone in our hearts, to give the light of the knowledge of the glory of God in the face of Jesus Christ” (2 Cor 4:6). “The natural man does not understand the things that are of the Spirit of God … and he cannot understand them because they are spiritually discerned. But the spiritual man judges all things, but he himself is judged by no one” (1 Cor 2:14–15). In this last passage it is even said of believers that they have the mind, the gift of spiritual discernment, of Christ (1 Cor 2:16; cf. further Eph 1:18; Phil 1:9; Col 3:10; 1 John 4:7; 5:20).

The difference between this knowledge of one who is regenerated and that of a natural man may only be experienced and can never be sufficiently described. It does not exclusively consist in the degree of more or less clarity, but it is a difference in quality. It rests on the entire change of being. Before regeneration, one can certainly have in himself and reproduce logical concepts and the connection of these concepts—indeed, make himself thoroughly familiar with them—but the right consciousness of the reality to which they correspond is lacking. One cannot empathize with them and penetrate them. It is, in a word, an external and not an experiential knowledge that one has of the truth. This analogy cannot be maintained in all respects, but still it has been said: As someone blind from birth cannot form a conception of colors, so someone who is unregenerate has no comprehension of the spiritual sense of God’s truth.

30. Show that regeneration produces a renewing of the will.

This is taught, among other places, in Philippians 2:13: “It is God who works in you, both to will and to work for His good pleasure.” If this applies to the continuation of spiritual life, so will it apply all the more to its beginning (cf. Heb 13:21; Psa 110:3; 2 Thess 3:6).

31. How does God move the will of man?

In a manner that accords with the freedom and the spontaneous character of the will—not, therefore, by placing Himself against the will and bending it with force; also not by a physical or unspiritual power that occurs in baptism, as the Roman Catholics contend; but by bringing about a reversal in the root of life, out of which the will itself arises. The result of this, then, is that the will of itself works in the opposite direction than was previously the case, and that no longer unwillingly but spontaneously, willingly.

32. Do we mean that the Holy Spirit only changes the expressions of the will—“willing”—or that He also renews the more deeply lying will, the direction of the will, the tendency of the soul?

The latter is meant. What takes place is not merely a change in actions but a change in the permanent disposition of the will. Even if for an instant there is no expression of the will—if, for example, a regenerate person is in an unconscious condition—even then there is a great difference between him and an unregenerate person in an unconscious condition. The will of the former is directed toward God; the will of the latter away from God. Single actions of the will are only manifestations of this difference in disposition. The so-called “exercise scheme” of Emmons teaches that there is nothing in the soul but a succession of expressions of the will, “exercises,” and that to initiate such a succession is the work of regeneration. This is both theologically and psychologically wrong. There is much more in the soul than its substance and expressions of conscious life. The substance has its capacities, and these have their dispositions that must first be reversed before a good action can begin.

33. Show that regeneration also produces a re-creation of the emotional life of man.

Scripture speaks of believers having a joy in Christ Jesus that is inexpressible and glorious (1 Pet 1:8). Through regeneration, a life comes into existence that can hunger and thirst after God and His righteousness. Hunger and thirst presuppose not merely a tendency of the will toward God but also that emotion accompanies it. Natural hunger and thirst create a physical feeling; spiritual hunger and thirst a spiritual feeling (Psa 42:1–2; 63:1–2). No less is spiritual sorrow mentioned as the characteristic of a regenerated person (Matt 5:4; Psa 34:18; Isa 66:2).

34. Is the entire nature of man renewed by regeneration, so that nothing remains to be renewed?

No, for everything would then be included in regeneration, and sanctification would become superfluous. The conception of Scripture is much more that the renewing activity of the Holy Spirit does not immediately remove all evil from us and replace it with a completely holy and good person, but that He effects renewal at one point in order from there to cause His renewing and sanctifying work to take hold in increasingly wider circles. Thus, there is sin within the regenerate as well as within the unregenerate. Also, as long as the former is here on earth, he cannot perform anything into which sin does not flow. His best works are still tainted with evil. But while in the sinner before his regeneration there cannot be a single thought or motion of the will or expression of emotion that arises from a good foundation, since evil always lurks in the deepest foundation of life, in the regenerate person another foundation has now been laid, a new principle created; spiritual life is present. Now, it does remain true that all the actions of this spiritual life, as soon as they press toward the circumference of life, inevitably become tarnished by the sinful remnants of his nature. But in their origin they are still something entirely different than the most pleasing deeds of the sinner dead in sin. It is also true that this new principle of life, worked by the Holy Spirit, does not have the power in itself to be able to survive. If it were left to itself, it would soon be overgrown and smothered by the weeds. But it does not exist on its own. The eternal power of life of the Holy Spirit is behind it and works in it. Therefore, not only can it not die, but it must also prove to be more powerful than the sin that has remained in its nature.

Every attempt, however, to try explaining psychologically how this new principle of life relates to sin committed after regeneration will certainly have to fail. We only know from Scripture and experience that in the regenerate a noticeable conflict exists, so that occasionally some have spoken of two persons, which of course can only apply in a very figurative sense. Still, to make the matter clear, one perhaps gets the farthest with images. We are reminded of the grafting-in of a cultivated sprig on a wild stem, by which the latter, although not immediately becoming completely cultivated, still so functions that it produces cultivated fruit. Some have used the image of a body maimed, damaged, and already in the process of disintegration, in which by a miracle the principle of life has been restored. The body will start to move and raise itself up; a dead body cannot do that. In no way, however, will the mutilation and the traces of disintegration therefore disappear. More likely, for a long time these will still recall death and will hinder the body in its expressions of life. Although such images remain deficient, they still provide a general idea of the characteristic situation in which the regenerate is placed by his re-creation.

The apostle has depicted the discord meant here in Romans 7:14–25. The facts established by him here are the following:

a)In the regenerate there is sin not only existing in single actions but a deeply rooted evil: “I know that no good dwells in me, that is, in my flesh” [Rom 7:18]. The apostle has called this sin “indwelling sin” (Rom 7:17, 20), which proves sufficiently that it is continually present; it is a sinful disposition, inherited pollution. It is a law in the members, thus something permanent.

b)Yet in the regenerate there is also something good. That already appears from the specific form in which the previous statement was expressed—“in me, that is, in my flesh” dwells no good (Rom 7:18). Thus, the apostle can speak of himself from two angles. If he spoke of himself as he was in himself, apart from the activity of the Holy Spirit, thus as flesh, then no good dwells in him. If, on the other hand, he spoke of himself insofar as the Holy Spirit maintained a new life in him, then there was something good in him.

c)This new principle, worked by the Holy Spirit and based on the indwelling of the Holy Spirit and only maintained by that indwelling, touches the deepest ground of his life. It was deeper than indwelling sin. That appears from the words with which the apostle sets these two against each other. He no longer does it (namely, the evil), but the sin that dwells in him. Thus: he over against the sin that dwells in him. This is not said to excuse the evil, but only to show that the power of sin was still so great and even at work against the new life. So, in verses 22 and 23, the “inner man” and “the mind” are against “the members.” The “inner” here is what is regenerated and new in man (cf. 2 Cor 4:16; Eph 3:16; 1 Pet 3:4). The “members” are the same again as “flesh”—that is, the depraved nature as it is apart from the new implanted principle of life. The “mind” is the same again as the “inner man.” All this shows that the new principle of life in the regenerate Christian confronts his still-sinful nature (both soul and body) as a living soul confronts a dead, decomposing body. This, then, is also the image the apostle uses in verse 24. Indwelling sin is like a body of death. It is as if a hideous corpse embraces and captures him. He cannot save himself from that embrace.

d)Nevertheless, the new life within him also pervades his conscious thinking, willing, and feeling. After all, in him there is a willing of the good (Rom 7:19) and a not willing of the evil, a taking delight in the law of God after the inner man, a disapproval of what he himself does, a consenting that the law is good. These are all expressions of the new life, however much the apostle also had to add that it was not granted to him to fulfill this good to which his new man testified.

e)The conclusion that the apostle finally draws from this state of affairs is that only the grace of God can deliver him from this indwelling corruption. It is not by the native activity of the new life in obedience to the law that the corruption is purged, but by the continuing grace of God. The law alone does not bring about sanctification. As the Holy Spirit has created the new life, He must also continue working it out and mortifying the flesh (cf. Gal 2:20; 5:17).

35. Is regeneration to be viewed such that in it this new principle of life is infused into man and what is contained in that principle now comes to expression of itself?

No. Also, this coming-to-expression of the life once given—its impact on the intellect, will, and emotional life—cannot occur independent of the ongoing grace of God. But the difference lies in this: that in regeneration proper, the soul is wholly passive. It does not work, but is worked on, undergoes change, while in further stages this soul, made alive by God, becomes itself the subject of its expression of life. Nevertheless, it is also the case that it must be continuously enabled for these expressions by the grace of the Holy Spirit.

36. In what relation does regeneration stand to the subsequent saving actions of God?

It has already been noted that in these subsequent actions man himself is made the thinking, willing, and feeling subject of what takes place in him. Conversion and faith, worked by God, do not merely pass from God onto the root of his life (like regeneration), but through the root of his life outwardly. It is man himself who repents of his sins, who exercises faith, is with Christ, etc., while it is not man himself who regenerates himself or lets himself be regenerated. Clearly, these spiritual activities of repenting, believing, etc., presuppose a principle of spiritual life that in fact has become man’s own. The renewed life must be his life if he is to be able to manifest repentance and exercise faith. However, to possess life in general is not sufficient. Or, expressed more precisely, life in general and in the abstract without some determination of powers and capacities does not exist. It belongs to the nature of life that it comprises a multiplicity in unity. In every seed the functions of life are present, and therefore we must assume that in the regenerate and in the life of the regenerate God also gives the capacity in principle to be able to perform the different activities of life. Thus, regeneration first makes possible all that subsequently takes place in a sinner. It not only precedes but is in a living connection with all that takes place subsequently. However, one may not think of the capacities of this spiritual life as developed dispositions. They are only present as a predisposition, as potentiality in seed form. Indeed, the seed of what a child learns to do later is given at its birth. But that does not mean that the habitus to perform certain activities is the same with a child as with an adult. This is the same in regeneration. With and in the spiritual life infused, a regenerated child certainly receives the disposition to believe. But that disposition develops. A regenerate adult, who has exercised faith for years on end, possesses that disposition in a much different condition. And yet in principle, the habitus in both is one.

37. What distinguishes more recent views concerning regeneration?

a)First, we have here the theory of trichotomy, which develops a distinctive doctrine of regeneration from its basic tenets. There are three parts in man: “body,” “soul,” and “spirit.” In general, sin has its seat only in the life of the soul, not in the pneuma, or “spirit.” As soon as it penetrates to the spirit, man becomes incapable of being saved, for that is to commit the sin against the Holy Spirit. The angels are incapable of being saved, since being only spirit, they are completely imprisoned in sin. In regeneration the Spirit of God produces a strengthening of the pneuma in man. This is no longer sinful, but still weakened. All that is necessary exists in this strengthening. When the spirit, thus strengthened, begins to govern the lower passions again, man has become “spiritual.”

One sees immediately that this is merely a “refined rationalism.” Sin in man, the depravity of his nature, is sought in a discrepancy between the lower and higher capacities. He is saved as the higher capacities of his reason (for this concept of “spirit” finally amounts to that) suppress the lower. He is called “spiritual,” not because the Holy Spirit has made His abode in him, but because he again is led by his own “spirit” or “reason.”

b)Then we have the decidedly pantheistic or pantheistically tinted soteriology of the “mediating theologians.” Their Christology is false and, like it, their soteriology also proceeds from the idea of the unity between God and man. In the Mediator there are not two unmixed natures, but one mingled divine-human nature. God and man are melded together into a third entity: a divine-human life. This is the same life, then, that is communicated to man in regeneration. He partakes of the life that is in Christ. Not in our sense—as he is united to Christ the Head by the Spirit and as the Spirit, who is at work from Christ, works and maintains a personal life in him—but literally, as a part of the life of Christ passes over into him. Here, therefore, the mystical union is misused in a pantheistic sense.

It is accompanied, further, by another misconception: that this life, since it is the same in substance in each regenerated person as in Christ, need not be generated anew each time by the Holy Spirit, but that it is resident in the Church and passes from the Church to the individual. Communion with the Church brings the higher life. This is a return to Romanism. The entire judicial work of the Mediator is pushed to the background.

Finally, on this view, one cannot speak of regeneration so long as the divine-human life of Christ did not yet exist. During the Old Testament dispensation, no one was regenerated. All this is sufficient to make us see that here we no longer have to do with a Christian but with a philosophical system that, as much as it still can, uses Christian terms in order to be accredited within Christian circles and to preserve for itself the name of Christian.

38. What name do the theologians use to express the uniqueness of regenerating grace?

They use the word “physical.” Regeneration consists of a physical action wrought by God. “Physical” here contrasts with “moral.” They intend with that to emphasize that God’s work is not morally persuasive. Currently, however, the word “physical” is currently used in a sense that can lead to misunderstanding. Physics is a natural science, and it is usually knowledge of material nature. Physical is what works in a natural or material way. In that sense, regeneration is the opposite of physical. It is therefore better to say that it is supernatural, hyperphysical. Also, God’s omnipotent activity is not the same everywhere as to its manner of working. It works differently on matter than on spirit. But on the spirit it can work in a twofold fashion: by means of the consciousness, and below the consciousness. The latter occurs in regeneration.

39. Is regeneration resistible—that is, can a person resist it and undo it?

It is irresistible. And not in the sense that regeneration is merely more powerful than all resistance, but that even the thought of resistance is out of the question. Regeneration lays hold of the subject that would wish or be able to offer resistance, even in its deepest depth, and changes it. Saying that it can be resisted would always be based on the conception that it confronts its object. It does not do this, but works immanently within the heart of man.





3. Conversion

1. What words in Scripture are used for the concept of conversion?

The first and most important word is metanoia. The verb that belongs with it is metanoein. Both words are composed of the preposition meta and the noun nous. Metanoia, therefore, is a change, an alteration of nous [mind]. Now we need only to specify what is meant by nous. Nous is related to gignōskein, Latin noscere, English “to know.” This already points us to conscious life. Conversion is a change of what occurs in our consciousness. However, one would take the concept of nous far too narrowly if one were to limit it to intellectual, theoretical consciousness. It is much wider. Nous is synonymous with syneidēsis, “conscience,” moral consciousness: “both their mind and their conscience are defiled” (Titus 1:15); “one person regards one day above the others, but another regards all days alike. Let each one be fully convinced in his own mind [nous]” (Rom 14:5). When one changes his nous, this means more than receiving new knowledge, new concepts, and a new conscious content. The direction, the quality of his conscious life is changed. While previously all his thinking and endeavoring moved apart from God and something else stood in the center, now it is so reversed that it moves around God and for God, and He comes to stand in the center. The word metanoia, however, does not put the emphasis so much on the point of departure and the point of arrival as on the change and reversal.

The change expressed by this word has reference further:

a)To intellectual life, thus theoretical consciousness: “with meekness instructing those that oppose, if God may someday grant them repentance leading to a knowledge of the truth” (2 Tim 2:25). The unconverted consciousness finds itself entangled in a world of erroneous concepts. For that person, God’s truth is not the highest reality. His train of thought does not revolve around God. Through conversion, that becomes different. The consciousness, insofar as it involves thinking, loses its worldly sinful independence and submits to the wisdom of God. In this respect, conversion thus coincides with the faith of the regenerate. Above it has already been pointed out that what the regenerate knew and believed previously in a solely historical way he now also knows and believes in an essentially different way.1 His faith, which has now become spiritual, is directed entirely to the testimony of God. Thereafter, the knowledge of saving faith and all that accompanies it must also be brought to bear. The doctrine of sin and grace in the consciousness of the converted sinner receives the weight due it. The knowledge of spiritual faith in the wider sense belongs essentially to the manifestation of conversion. Faith is a part of conversion.

b)By no means, however, does metanoia remain limited to the consciousness of the intellect. The consciousness of the life of the will likewise shares in it. In the conscious willing of the unconverted there is an impulse that is active against God and self-seeking. In the conscious volition of the converted there is an impulse that is active toward God and away from himself. The will was first turned away from God and is now converted to God. On this point, too, faith coheres most closely with conversion. In all believing, there is a letting go of ourselves and a resting in another. In conversion, faith—of which the seed was given in regeneration—turns to God to rest in His testimony. The will, insofar as it is involved in believing, now turns to God (Acts 8:22, “Therefore repent of this your wickedness; Heb 6:1, “Not laying again a foundation of repentance from dead works”).

c)Conversion also extends to the life of the emotions. While for the unconverted the spiritual things of God are an arid desert, for the converted they become a source of lively delight. While formerly the reality of the relationship to which he stood toward God left him cold and indifferent, his heart now reacts immediately to it.

d)In all three respects, however, metanoia includes a conscious opposition to the former condition. This is an essential element in the concept, and one should therefore attend to it very carefully. Being converted does not mean simply going from one direction of consciousness to another so far as the intellect, will, and emotions are concerned. It means, in doing this, that at the same time there is present in the new direction of intellect, will, and emotions a conscious aversion to the former direction. In other words, metanoia has a positive side, but it also has a negative side. A new knowledge arises in the one converted, but at the same time he is conscious that his old knowledge was foolishness and ignorance. A new volition impels the one converted, but at the same time he becomes conscious of a deep aversion toward his old volition that worked against God. A new emotion controls the one converted, but in it he similarly has a consciousness of a deep sorrow over his former condition.

Conversion, therefore, looks back as well as forward. In their functioning, the new capacities that are now turned toward God look back in a conscious fashion on their former activity that was turned away from God. This is the element of repentance in conversion along with the element of faith. All the activities mentioned under (a), (b), and (c) go back to faith, insofar as it has its seat in the intellect and will, and at the same time is accompanied by the emotions. What is meant here is repentance—that is, a true, deep-seated knowledge of and a strong aversion, an active abhorrence, toward the earlier relationship toward God. “Now I rejoice, not because you were grieved but because you were grieved leading to repentance [eis metanoian]. For godly sorrow produces repentance without regret that leads to salvation, but the sorrow of the world produces death” (2 Cor 7:9–10). “And if he sins against you seven times in a day, and returns to you seven times in a day saying, ‘I repent’ [metanoeō], you must forgive him” (Luke 17:4).

2. What is another word used in Scripture for “conversion”?

The word epistrophē, which occurs only once in the New Testament, in Acts 15:3. On the other hand, the verb epistrephein is used much more. It has a somewhat wider scope than metanoein. It not only puts the emphasis on the change of direction in the conscious life, but it also expresses that a new relationship comes about by this change. Hence it can be used with metanoein; for example, “Repent [metanoein], therefore, and turn back [epistrephein]” (Acts 3:19). While metanoein is sometimes used exclusively for repentance, in epistrephein faith is necessarily included. Repentance (metanoia) and faith can be mentioned together, but not conversion (epistrophē) and faith: “repentance toward God and faith in our Lord Jesus Christ” (Acts 20:21)—here one finds metanoia. Where these two words [epistrophē and metanoia] are distinguished, the former lets the focus fall more on the positive direction of faith, the latter more on the retrospective attitude of repentance.

3. What word does the Hebrew use for conversion?

The noun shuvah and the verb shwb. In the Septuagint this is nearly always translated by epistrephein (1 Sam 7:3; 1 Kgs 8:33).

4. Is there still another word that is used by the New Testament?

The word metamelesthai. This literally means “to be concerned about something afterwards”: “and afterward he repented and went”; “and even when you saw it, afterward you did not repent in order to believe” (Matt 21:29, 32). Thus the emphasis here is on the element of repentance. However, from the texts just cited above, it appears that it is incorrect to understand the difference between this word and metanoein as if the former merely indicates a sensation of emotion by which the will is not yet changed—thus superficial sorrow, worldly sadness, that is a result of the common grace of the Holy Spirit but that faith need not follow—while the latter always indicates heartfelt conversion that presupposes regeneration. Metanoia can occur a few times for regret. For example, “And if he is sorrowful, forgive him” (Luke 17:3). The difference lies only in this: that metamelesthai points exclusively to the negative, retrospective side of repentance. Metanoia is richer in content. Included in it is the element of will; it consists of a firm intention, of an active change of the will; there is action. Hence, metanoein appears in the imperative mood: “be converted.” But, in contrast, metamelesthai, “be sorrowful,” never does, for emotion as such cannot be commanded.

5. What is distinctive of most of these words?

They are almost always active terms, something by which they are distinguished in use from the words for regeneration. There it was “to be regenerated” (anagennasthai). Here it is “to convert oneself”—a proof that after regeneration, as soon as it penetrates into the conscious life, the gracious activity of God makes the subject itself active. Here, man is no longer purely passive; he is not only acted on but impelled to action.

6. What is conversion called in Latin?

In Latin three words are used:

a)Poenitentia, “having remorse,” connected with poena, “punishment.” In it the element of “penitence,” “contrition,” comes to the fore. One may compare this with the English word “repentance” (from repoenitere). In the Roman Catholic church, however, poenitentia more and more received an external sense. “Penance” was placed as an independent sacrament alongside the others. It has reference to a Christian who has fallen into mortal sin, and so does not have initial conversion in view. It consists of three parts:

1.Contritio, sincere remorse, to be distinguished from attritio. The latter abhors and hates sin because of its terrible consequences; contritio, on the other hand, for its own sake. If, however, attritio is concerned with the eternal consequences of sin and not merely its temporal consequences, it is also sufficient.

2.Confessio, or “confession,” acknowledgement of sin before an ecclesiastical judge.

3.Satisfactio, “satisfaction” of temporal punishment, likewise prescribed by an ecclesiastical judge. Through this wholly external understanding, the word poenitentia acquired a bad sound, so that some preferred not to use it any longer.

b)Another Latin word is conversio. This is essentially the same in meaning as epistrophē. It comes from convertere, “to turn around,” and therefore points to the about-face and the changed direction that comes into the life of the sinner at conversion.

c)A third term is the much-used resipiscentia, literally, “becoming wise again,” from resipiscere, “to return to one’s senses.” It agrees to a great extent with metanoia. The difference is only that the prefix “re-” calls to mind the abnormality of the former state of the consciousness. What supervenes in becoming wise again is not something new but just what should have been present originally—what is normal.

7. How do you best describe conversion according to what we have found?

It is active: that act of God by which He turns the regenerate man in his consciousness to Himself by faith and repentance.

It is passive: that conscious act of the regenerate man in which by God’s grace he turns to God in repentance and faith.

8. Does conversion take place in the judicial sphere, or in the sphere of dispositional re-creating grace?

Properly speaking, conversion lies in the sphere of re-creating grace. It does not change the state but the condition of man. However, in conversion, an awareness that the sinner is worthy of damnation is awakened in him, and in connection with that, faith is given, which in its turn leads to justification. Conversion, therefore, is also connected with what occurs in the judicial sphere.

9. Is conversion an act of grace that takes place below the consciousness or in the consciousness?

As we saw from the name metanoia, conversion does not take place below the consciousness but in the consciousness. There is, of course, a transition of the activity of life from the new principle of life into the consciousness. The first dawning of conversion must thus start from below the consciousness. But, as the whole work of God, it is itself reflected in the light of man’s consciousness.

10. Does conversion have in view the removal of the old man or the enlivening of the new man?

Actually, already in regeneration the old is replaced at the core of our being by a new principle of life. And, conversely, conversion flows from the outworking and penetration of this new life into the consciousness. Thus, to this extent one cannot say that conversion removes the old; rather, it is a continuation and extension of the activity of the new.

Still, with that, not everything is said. When a new principle of life has been introduced at the core of a man’s being, then his entire existence is still not yet reversed by it. In his consciousness, particularly, he still holds on to the old, lives in the old, and turns away from God. The center of the circle of his life may lie in God, while he does not see or seek that center in God but elsewhere. This, then, is what is changed in conversion. In his consciousness, in his own awareness, the sinner learns to see the lostness and untenability of his former position and his former condition, and the result of this is that he is also loosed from the old in his conscious life. And conversely, he learns to understand and appropriate with a clear consciousness the permanency and safety of his new position and his new condition. He adopts the standpoint of someone who lives for God. Thus we find that, for the consciousness, conversion in fact has the same two sides that we encounter in regeneration, but nevertheless for both the second, positive side of regeneration is the basis.

11. Is conversion something that occurs at once in a crisis or does it consist of a slowly continuing process?

Different answers must be given to this question. For regeneration, it was impossible to speak of a continuation or repetition. By the nature of the case, someone can only be born once. On the other hand, the consciousness of man goes up and down—is now darker, then clearer, subject to fluctuations and changes. It lies on the surface, on the outside of life, and consequently can be seized by the still-continually-impure nature, so that in a certain sense it again turns away from God. Thus, the possibility exists for a continuing and repeated conversion. The Christian needs to die daily in repentance and made alive in faith. The old man must be crucified anew again and again so that the new man can arise with all the more power.

Still, it remains true that in its specific sense, conversion is something that occurs once and can only occur once, and that consequently it stands out as a crisis in the life of sinners. Thus, the old theologians had every right to bring conversion into the closest connection with regeneration and to regard conversion as the reverse side of the latter. Only where the consciousness is wholly fallen and turned away from God can it experience this great reversal, to which some give the designation of “first conversion.” Afterward, the contrast between the old and the new can no longer appear with the sharpness that it has in the first days of the activity of the new life. And at a later point it is tempered by the consciousness of justification that can never be entirely lost where it has once occurred. Although one must thus agree that the distance between first conversion and continuing conversion is not the same as the absolute difference between regeneration and the development of life, there still remains sufficient place for a distinction.

12. Is conversion exclusively a work of God, or is man also active in it?

In it, man is worked on by God’s grace such that he converts himself—that is, consciously turns from sin and turns to God. The subject that is active here is, however, the regenerated man, not the old, natural man.

13. What is the connection of conversion to effectual calling?

The closest connection. Conversion is the direct consequence of this calling. It is not as if the sinner converted himself to God by his own hand. Rather, conversion is always accompanied by a lively awareness that it is God who calls us to Himself. In the concept of calling, precisely that is expressed as clearly as possible. The difference between true conversion and a superficial moral improvement lies precisely in this point. The moral reformation of which the unregenerate speaks is a work that he himself performs and by which he places himself against the Lord. It is something, moreover, by which he continually relies on himself and exclusively considers himself and his own interests. It is a sorrow of a sinner according to himself.

In genuine conversion, man feels that he is under the working God. It may be that under the crushing and the death of repentance, he does not draw from conversion the comfort that he should be able to draw from it. But with that, he already senses that he is still placed in a direct relationship with God, to be approved by Him. And no less does the converted person reckon with and think of God, and is primarily concerned for His holy rights. In discussing calling above, it was pointed out how the man in whom the consciousness of the new life awakens for the first time is under the impression that God effectually draws him to Himself and omnipotently calls forth life from him. He says, “Convert me, so I shall be converted!” Precisely by that it comes about that, for his consciousness, regeneration and calling nearly fuse.

14. What is the connection of conversion to faith?

Conversion consists of repentance and faith. So faith is a part of conversion. Still, to arrive at clarity one needs to make a twofold distinction: There is a faith in the wider and in the narrower sense.

In the wider sense, we understand faith to be an acceptance as true of all that God declares; in the narrower sense, it is an acceptance as true of the declaration of God that in Christ He will forgive sin. By the former is not meant ordinary historical faith that can also be present in a sinner apart from regeneration and conversion. With conversion, a new faith awakens in the sinner with respect also to what he formerly believed in a merely historical fashion. An unconverted and unregenerate sinner can know that he is a sinner and deserving of condemnation in Adam. He knows this by historical faith. When conversion comes, however, he now begins to believe this in a much deeper sense, so that it becomes a reality for him with which he reckons and that is effective in his life. This is not saving faith in the narrower sense of the word, but it is still something entirely different than historical faith. Here, for the consciousness of the sinner by the action of the Holy Spirit, the content of historical faith is made into living, active truth, to which he must react. He knows it differently and agrees to it differently than was the case previously. Now, that truth is directly addressed by God to his consciousness and the power of the presence of God speaks from it. Also, it is now regarded as a truth that has a special, personal application to the sinner himself, while previously it was regarded as a general, collectively applicable truth. It is indifferent what name one gives to all this, whether one calls it conviction, repentance, or awareness of sin, provided one only recognizes that it falls under the general concept of the illuminating and enlightened knowledge that is only encountered in the regenerate in conversion and by which they learn to take into account the relationship in which they stand to God.

In this wider sense, one will have to say that faith accompanies conversion from its inception. Conversion is never a blind impulse by which man, without knowing why, would be driven to God. Knowledge is an essential element that never can be completely missing. It is a calling that draws and impels man, not a mystical something that has nothing to do with the truth.

It is another question how far saving faith in the narrower sense belongs to conversion. If someone is under conviction of sin and the reality of his situation is placed before his eyes by the faith just described, that does not yet actually include that he also exercises a faith that surrenders. Awareness of sin and of deserving damnation is logically a different concept than trusting in the Mediator. It is not only a different concept, but also a concept that must precede the latter. Without the conviction of sin, the act—the exercise—of faith is unthinkable. Also, believing in Christ is something reasonable that occurs in the light of truth, not a blind, mystical urge. Thus it is not subject to any doubt that, in order, repentance and the knowledge of sin precede surrendering faith. However, one should keep the following in view:

a)That this can only apply to the act of faith and not to its disposition. The latter is given in regeneration and so, in order, also precedes repentance. It underlies faith in the wider sense as well as in the narrower sense. Only by this disposition does it become possible for the sinner to see the reality of his relationship with God. It is the basis of both the activity of the intellect of the converted person, by which he sees the things of God correctly, and the inclination of his will, by which he agrees with God’s declaration. Indeed, when God declares that the sinner is lost and deserving damnation, then there belongs to believing this witness not only an enlightened intellect but also a will bent to His. And the disposition that is the root of both of these can only precede repentance if it is to be the true repentance of conversion.

b)The distinction made here is a logical one and not a chronological one or a distinction in time. It is not as if the sinner is first brought to the knowledge of himself, of his lost condition and of his relationship as a sinner toward God, and then, after having spent considerable time in this situation, suddenly comes to the knowledge of Christ and His righteousness. Without doubt such cases do occur. There have been those converted who have wrestled before God for days and weeks almost without hope as lost, without the glimmer of faith occurring in their consciousness. But we may not make the presence or absence of such a condition a distinguishing mark of true conversion. One can even assume that this experience does not occur in the majority of those converted. Still, it is so that a historical knowledge of Christ is present from the outset in all those converted who come to repentance. God’s way of proceeding is such that He only works conversion where one lives under the ministry of the Word, and so where a certain degree of knowledge of the truths of salvation is found. Where the notion of the Mediator is already in the consciousness, then from the first moment of conversion on it will generate a lesser or greater activity of the faith that accompanies repentance. In this way the activity of repentance and faith can coincide chronologically, and the one can affect the other. The knowledge of Christ and His righteousness do not remain without influence on the sinner’s consciousness of guilt, but shape it. And in many cases it will be impossible to indicate precisely what first entered the consciousness clearly: repentance, or faith.

c)Conversion also includes the source of sanctification. Now, the rule is firm that there cannot be genuine Christian sanctification that does not grow on the root of justification. And justification, in turn, is only given to saving faith. At the same time, this includes that conversion as a source of sanctification presupposes the activity of faith. It is also entirely impossible that the sinner would try to do something good for God and devote himself to God as a pleasing sacrifice as long as he feels that he lies under the curse and does not have the consciousness, at least in principle, to be cleansed by the merits of Christ and to be accepted by God. The entire positive side of conversion—actively turning toward God—is inseparable from justifying faith. We see here again how the various saving acts of God, however much they can and must be distinguished logically, nevertheless may not be separated from one another as if they did not affect each other. Rather, they involve each other at every point and are interwoven with each other. We found that regeneration is included in effectual calling. We now find, in approximately the same sense, that justification is surrounded by the various activities of conversion.

15. Who is the author of conversion?

God, as we are taught in Acts 11:18: “So then to the Gentiles also God has granted repentance unto life.” Here, it is called a gift of God. “Whether God may at some time grant them repentance leading to a knowledge of the truth” (2 Tim 2:25).

16. In conversion, does God work solely through means, or is there in addition also an immediate working?

In conversion there is a twofold working of God:

a)Mediate working through the Word of God. Both through the law as well as through the gospel, God affects the consciousness of sinners in order to bring about conversion in them. Through the law, repentance is generated, for by the law is the knowledge of sin [Rom 3:20]. Through the gospel, faith is generated, for faith is by hearing [Rom 10:17]. Still, one must not separate these two too sharply. In the law there is already an adumbration of the gospel, and in the gospel there is an eloquent testimony to, a crushing proclamation of, the law. The cross of the Mediator not only proclaims that satisfaction is accomplished and pardon may be obtained, but at the same time points to what the sinner had deserved for himself and what would happen with him if God were to deal with him in justice. Hence, Scripture describes the crisis of repentance, in which man abandons himself and learns to distance himself from all self-righteousness, as a “being crucified with Christ,” a “mortifying of the old man.” “For through the law I died to the law”—something that is further clarified by the words, “I have been crucified with Christ” (Gal 2:19–20). “Knowing this, that our old man was crucified with Him, so that the body of sin might be abolished, so that we no longer serve sin” (Rom 6:6). In baptism there is a picturing of this repentance as death: “Therefore we were buried with him by baptism into death” (Rom 6:4).

b)Besides this mediate working of God, in conversion there is also a direct, immediate working—a working linked with the new principle of life already infused into the soul but that then directly, without the intervention of any means, implements this principle. Also, this new principle does not possess in itself the capacity to flow outwardly and lay hold of the consciousness of the sinner. It is Lutheran and Remonstrant to think that God gives powers in the regenerate man over which he can now dispose freely, which he can use or can leave unused or, if need be, can discard and lose. Conversion is as little an uncertain work as regeneration. God works in His children to will and to work for His good pleasure. Even the best seed does not germinate and grow without the fructifying and nourishing working of the Spirit. In this working of the Spirit, there is an immediate working (Phil 2:13). Not only the disposition of faith but also the act of believing is sustained by the working of God’s grace. The old theologians distinguish these two acts of conversion, or of the converting God, as moral and physical, ethical and material action. The word “physical” is used here in the same sense as in regeneration.

17. Is the word “conversion” always used in the same sense in Scripture?

No, it occurs with more than one meaning, and one must take the greatest care not to confuse these with each other or to apply to the one what is meant by another.

a)Conversion is used for a change in the outlook of a nation—thus, in an external religious sense. So, for example, it occurs of the Ninevites, who were converted by Jonah’s preaching (Jonah 3:10; Matt 12:41; cf. Isa 19:22).

b)A godless person can convert in his outward life to a virtuous one without being regenerated (Psa 7:12; Jer 18:11).

c)After being caught in a condition of lifelessness and barrenness, a believer can convert from it to a new faith (Rev 2:5; Jas 5:19–20).

d)A regenerate person can come for the first time to exercise repentance and faith. This is conversion as discussed here.

18. Is conversion absolutely necessary?

Everyone who is saved must come to a true knowledge of his sins and to a believing appreciation of the merits of the Mediator. If he is regenerated in adult life, he has lived in a conscious estrangement from God. It can therefore not be otherwise than that the about-face of this consciousness must be registered very sharply in his life, and in such a case, one beholds the crisis that is called conversion.

The possibility exists, however, that children are regenerated before they come to exercise discernment. To what extent that takes place cannot be decided. The Bible provides us with only two instances: namely, those of the Prophet Jeremiah and John the Baptist. However, where such a case occurs, the possibility also exists that the child does not first need to be brought over from a conscious condition of estrangement from God into that of conversion to God, but that of its own accord, in growing up, it already lives in the latter condition. There are young people who cannot point to a particular time for their conversion, and who can recall that, as far back as their consciousness reaches, they have always been active for God with a repentant and believing heart. There, the course is not marked by crisis, but is more protracted. Still, there too the essential elements of conversion are present. But they are more diffused.





4. Faith

1. What order should be followed in discussing faith?

a)Its scriptural names in both the Old and the New Testament.

b)Its psychological nature. The following question should be discussed: What is faith as an activity of the soul? This is one of the most difficult psychological questions, which becomes even more complicated by its theological ramifications.

c)Its soteriological meaning as a link in the order of salvation. Scripture does not speak solely of faith in general but it occupies a very special place as saving faith.

2. What word is used most in the Old Testament to express the concept of believing?

The verb he'emin, hip‘il from 'mn. The qal means “to strengthen,” “to support,” “to uphold,” but does not appear other than in the participle. The active participle omen means someone who cares for and raises a child, a pedagogue. The passive participle has the sense of the nip‘al and means “strong,” “lasting,” “to be permanently trustworthy,” thus approximately the same as the qal passive participle. The specific sense of the hip‘il is rendered best by “demonstrating faithfulness” or “generating faithfulness,” “establishing oneself.” Without doubt, we are shown by this an active disposition of the soul, an action that produces change.

he'emin is connected with the preposition b and the preposition l. The difference between the two constructions appears to lie in this: that the latter is used preferably for holding something to be true, the former for a trustful resting in a person or in a truth. Both appear for believing God or in God. “So you rebelled against the mouth of the LORD your God and did not believe him” (Deut 9:23; l is used here). “Then Moses answered and said, ‘But behold, they will not believe me nor listen to my voice, for they will say, “The LORD did not appear to you” ’ ” (Exod 4:1). Genesis 15:6, the verse repeatedly cited by Paul, which speaks of the justifying faith of Abraham, has b: “And he believed the LORD, and He reckoned it to him for righteousness.” Of course, in the case of Abraham, something different and something more is meant than that he held the promise of God to be true. As this promise was a matter of life for Abraham, so this promise was also a living testimony for him, and his faith was not merely concerned with the truth in the abstract but with the God of the truth. A personal relationship came about between the consciousness of Abraham and God. Thus we may already say in general that he'emin b is the trustful acceptance of the testimony of a person that becomes a basis of certainty for us through the conscious conception of that person.

The independent substantive that would mean “faith” does not occur with he'emin. It is true that emunah appears, but this word does not belong in the hip‘il. It belongs in the nip‘al and the qal passive participle; hence it is rendered as “steadfastness,” “permanency,” “trustworthiness.” This can already be seen from the fact that in most cases the Septuagint translates it with alētheia, “truth.” It is also applied to God Himself, “For the word of the LORD is right, and all His work is faithful [‘emunah]” (Psa 33:4); of men, “O LORD, do not your eyes look for faithfulness [‘emunah]?” (Jer 5:3). In Habakkuk 2:4, the verse in which ‘emunah certainly comes the closest to the New Testament concept of “faith,” the latter is surely not meant simply in general but specifically as steadfast in unwavering faith. Talmudic Hebrew is the first to adopt a separate word for the concept of believing as a noun—namely, heimanutha.

3. Does the Old Testament use still other words for the same concept?

Yes it has:

a)batach, “to be sure,” in construct with b, thus to trust in someone. “But I have trusted in your lovingkindness” (Psa 13:5); that is, “I consider myself safe and reassure myself in the consciousness of your lovingkindness.” “In him my heart trusts” (Psa 28:7). Here, too, the personal relationship comes out. Depending on the testimony is accompanied by and derives its strength from this personal relationship.

b)chasah, “to hide,” “to take refuge in,” likewise in construct with b. Here again the emphasis is on the trusting side of faith and not on the purely intellectual “accepting as true.” “Be merciful to me, O God, be merciful to me, for my soul trusts [chasayah] in you and in the shadows of your wings I take refuge [echseh]” (Psa 57:1).

c)qawah (from the qal, only the participle qowei), properly, is to be “intense,” “strong,” “taut.” In the pi‘el qawweh is intensive, “focusing the mind on something.” This can be taken more in the sense of “hoping.” However, it can also be taken as an intensive focusing of the intellect that definitely expects the realization of what is desired. Faith is thus again indicated from its active side. qawweh is in construct with the accusative or with el. “But they who wait on the LORD will renew their strength” (Isa 40:31). “Wait on the LORD; be strong, and He will strengthen your heart; yes, wait on the LORD” (Psa 27:14). This waiting, therefore, is not a passive state, depleted of all expressions of life. Rather, it is an extending and securing of the heart, a reckoning on Jehovah connected with the inner strength of the soul.

4. What are the various elements belonging to the concept of believing that we can gather from these various designations?

a)Faith is an activity of the intellect as it accepts the testimony of another (he'emin l).

b)Faith can be much more than an activity of the intellect. As trust it is that deeply moral action by which, in order to have stability, man, as it were, puts himself into another (he'emin b).

c)As such, faith does not have a passive but an active, dynamic form (chasah b).

d)As trust, faith is accompanied to a greater or lesser degree by a sense of security. Faith not only seeks certainly but finds it and also produces certainty. It knows itself to be certain and safe (batach b) and lives in a reality with its conceptions that is not yet present (qawah).

5. Which are the words for “faith” and “believing” in the New Testament?

Pistis and pisteuein, which are related to peithein, “to persuade”; peithesthai,” to be persuaded”; pepoithenai, “to trust.”

6. What two meanings does pistis have in Classical Greek?

a)It means “a conviction,” based on the trust of a person that as such differs from knowledge resting on one’s own research. By Plato, “faith” is set against “knowledge,” pistis against epistēmē. A conviction concerning the existence of the gods is called pistis, faith.

b)It means such trust itself, as that on which the above-mentioned conviction is based. Such trust is more than an intellectual conviction that someone is trustworthy. It presupposes a personal relationship with him whom one trusts, a sharing of life, a forsaking of oneself and resting in another.

7. Is the word in this latter sense also used with reference to the gods by the Greeks?

No; according to the Greek understanding, the relationship between the gods and men is not of such a nature that one can speak of an intimate contact, of a resting of man in the gods. “Belief in the gods” (pistis theōn), therefore, nearly always means theoretically holding to be true what is asserted regarding the gods or by the gods. The gods are not favorable or inclined toward men. They must be moved to friendship by sacrifices and gifts, and never condescend to the degree that man can conceive of truly trusting them. Compare this with what was noted about hilaskesthai in connection with the doctrine of satisfaction.1 This notion of having confidence in the gods is so far removed from the Greek spirit that even in the first of the meanings mentioned above, in the sense of “believing in the gods,” the verb pisteuein tous theous is not yet used. This would have in itself too much of the sound of trust. Thus, the Greeks chose a purely intellectual word, in which every personal element is lacking, and called it nomizein theous, “believing in gods.”

8. From where, then, did the New Testament derive its usage of the words pistis and pisteuein?

For the translation of the Old Testament concept of he'emin it chose a word that was used by the Greeks chiefly of the mutual relationship between human beings and only partially of the relationship between divine and human beings. Thus the sense of the word is determined not by the pagan Greek but by the Old Testament meaning. The concept of faith toward God comes from the thought world of revelation and not from Hellenic life. But the word that, as a substantive, expresses this act of faith comes from Greek vocabulary. As we saw, the Old Testament lacks a separate noun that means “faith.”

9. With how many meanings do pistis and pisteuō occur in the New Testament?

a)Here, too, they not uncommonly have the meaning of testimony that is brought to us by another person for acceptance as true. This is a cognitive conviction regarding the reality and trustworthiness of what someone says and that cannot be verified by us, for which we must therefore rest in a personal trust that we place in that person. “I told you, and you do not believe it [namely, that I am the Christ]. The works that I do in the name of my Father, those bear witness to me” (John 10:25). “Look, you scoffers, marvel and perish; for I work a work in your days, a work that you will not believe even if someone tells it to you” (Acts 13:41). “You believe that there is one God; you do well; the demons also believe and tremble” (Jas 2:19). “Now if we have died with Christ, then we believe that we will also live with Him” (Rom 6:8). “For if we believe that Jesus died and rose, even so God will bring with Him those who sleep” (1 Thess 4:14; cf. John 3:12; 6:36; 10:37–38). The usual construction with this meaning is with the accusative of what is accepted as true and the dative of the person on whose testimony one relies. Naturally, a clause with hoti can replace the accusative: “For I believe God that it will be so, even as it was told me” (Acts 27:25); “Woman, believe me, the hour is coming” (John 4:21). Here we clearly have both elements: the personal and the natural, and the first as the basis on which the second rests. Also, where faith is used in a cognitive sense, trust is included. Faith can never be a purely cognitive act. It is always only a question of which of the two elements comes most to the fore.

This meaning applies to all those who speak of faith in contrast to seeing and perceiving: “Unless you see signs and wonders, you will not believe” (John 4:48); “For we walk by faith, not by sight” (2 Cor 5:7). In other places, however, it seems again that faith and sight do not exclude each another but go together: “And he saw and believed … and Jesus said to Thomas, ‘Because you have seen me, you have believed’ ” (John 20:8, 29). In such cases, pisteuein is apparently either synonymous with being convinced—knowing—entirely apart from the ground on which the conviction rests, or it refers to believing in something invisible on the basis of seeing something else; for example, “We no longer believe because of what you said, for we ourselves have heard Him and know that this is truly the Savior of the world” (John 4:42). Here, then, believing the testimony of the woman ceased and was replaced by hearing, where believing the witness heard from Christ continued.

Hebrews 11:1, which provides a definition of faith, deserves special discussion. However, it is not a definition of faith in its specific form in which it appears as saving faith, but in its most general sense. This appears already from the fact that it is not “faith” with the definite article (namely, specific, justifying faith) but without an article—“faith is.” Of this faith it is now said that it is a elpizomenōn pragmatōn, “a substance of things hoped for.” The substance of a thing is what manifests the stability and durability of its existence, what makes it real. The characteristics of a thing may change; the substance lasts. When there are things hoped for—that is, things that one does not yet possess but of which one still has knowledge through the testimony of another—then faith is what imparts to us proof and reality. When we believe something, then by that faith we have a distinctive reality before us. It has an effect on us that in a certain sense corresponds to the reality. In this, then, lies in part the certainty and in part the activity of the conviction of faith. By faith we learn to reckon on the things we hope for as if they are really seen by us.

Further, faith is an elenchos “of the things one does not see.” An elenchos is “a proof,” a thing from which the reality of something else is proven. If I believe something that is not seen, then my faith fills the place of proof, evidence. By my faith I am assured of an invisible entity, as I am assured of something by a proof.

What then is the distinction between “things hoped for” and “things that are not seen”? It appears to be the following. Things hoped for can become visible sometimes; they are not so only for the moment. On the other hand, things that cannot be seen can already be present at this moment, but by their nature they are unsuited to become objects for observation—thus spiritual, imperceptible things. For the former, which have the goal of being seen and observed, a substance is necessary by which they receive a certain reality for us until such a time as the full reality dawns. When that substance itself comes, then the faith-substance that temporarily replaced it ceases; faith is exchanged for sight. For this contrast, compare Romans 8:24–25: “Now hope that is seen is not hope. Why will someone also hope for what he sees? But if we hope for what we do not see, we wait for it with patience.” It is otherwise with invisible spiritual things. These cannot and may not have a substance for us but a proof or evidence—that is, we must be fully convinced of their reality but not feel the unspiritual urge to want to touch and see them. With respect to them, faith can never cease to be faith. Thus, while on the one hand faith is one of the things that pass away, on the other hand it is also something permanent. For example, that the world was made by the word of God nobody other than God Himself beheld, and also its beholding cannot be reproduced for anybody but for all eternity must remain a matter of faith. Hebrews 11:7 speaks of “things that are not yet seen,” which roughly corresponds with “things that are expected.”

b)At the same time, the concept of “faith” does not lie entirely within the cognitive sphere. Even when one admits that faith is a conviction in understanding that rests on a personal relationship of trust, one has not yet expressed everything that the New Testament means by faith. There is an antecedent trust and consequent trust. If I trust a person completely, then in a given case I will be prepared to accept the testimony he gives as true. Here, trusting is first and believing second. If now, however, he has provided testimony that affects my life interests, then I am presented with a unique situation by which I am engaged with him under this particular aspect, reach out to him, abandon myself to him. This, then, is no longer the general trust that I place in him but something new and special. This is consequent trust.

Now, when in an array of places Scripture speaks of believing as such a trust, then the two other elements are evidently presupposed by that. I cannot rely on someone and put my trust in him if I do not (a) possess a trust in general in the trustworthiness of his person, and (b) maintain a conviction concerning the truth of the particular testimony that constitutes the object of my consequent trust. In all trusting faith, these three elements are present and connected. If a doctor assures me that I will be regaining my health, and if this assurance is to put me at ease, I must first have a reasonable trust that he means it and does not have an untrustworthy character; further, the conviction that his statement contains the truth; and finally, the complete peace of mind that results. However difficult it may be to analyze this last element precisely, it is in any case something special.

The Apostle Paul in particular elaborated this side of the concept of faith. In John, the emphasis is more on attaching faith to the testimony that Christ gives of the Father, thus on the confidence that Christ is the true Messiah and holding His message to be true. In Paul, all the emphasis is on the trust that His merits are a sufficient ground of righteousness, a trust that releases us from all further striving after a righteousness of our own. For Paul, believing is opposed to doing, and everything associated with this opposition belongs to the essence of faith. From this it already follows that believing must be something other and more than accepting a testimony to be true, for in the latter in itself there is not an opposition to doing. Neither could Paul have regarded faith as a moral work that had become a replacement for the works of the law. Finally, his meaning also cannot be that believing is internal obedience to the law of love, while the law itself would merely demand a legalistic external obedience. The latter is precisely not the case. The law demands inner form. The man who is mindful of his justification before God wishes to give it to God. The man who believes learns, in the wrestling of his soul to offer God righteousness, to look away from himself and to rest in the Mediator for his standing before God, on which his entire destiny hangs.

Thus we see that for saving faith the will in any case has an important part, and at the same time we can already say in advance that the whole man with all his capacities will be involved, for believing is a life issue in which it is a matter of death or life for the awakened sinner. For the opposition between faith and works, compare Romans 10:5–6; Galatians 3:23–25; Romans 4:13–14; 3:28. This faith that trusts in another can now be directed to God insofar as He declared the merits of Christ to be sufficient when He raised Him from the dead. When we rely on that declaration of God—not merely acknowledging God in general as true or believing this declaration theoretically but making it the ground of our trust in the face of the just demands of God—then we exercise saving faith. So God appears as the object of faith in Romans 4:24, “But also for our sakes, to whom it will be imputed, namely to those who believe in Him who raised Jesus our Lord from the dead” (cf. Col 2:12).

Usually, however, faith is presented as something that is directed to the Mediator, Christ. It is called “believing in Christ” (pisteuein eis Christon)—actually, “into Christ” (cf. Rom 10:14). That is, the action of the soul by which it abandons its own doing and relies on the doing of Christ is presented as a local movement of the will into Christ. There is a relocation of the resting point of life. Where it formerly lay in the self-righteous sinner himself, it now comes to lie in Christ. It is also called “believing in Christ” (pisteuein en Christō). The thought here is not so much of a movement into Christ as of its result, “resting in Christ” (Gal 3:26). Also occurring is pisteuein epʼ autō, “believing in Him” (Rom 9:33; 10:11, in a citation from the Septuagint of Isa 28:16), which has approximately the same meaning as eis Christon. Finally, the apostle also speaks of a “faith of Jesus Christ” (pistis Iēsou Christou) with the objective genitive—thus a faith of which Christ as mediator is the object, a trust by which one depends on Him (Rom 3:22, 26; Gal 2:16; 3:22).

Above, we have already seen that in the letters of Paul, too, the wider meaning of faith—that of holding to be true on the basis of antecedent trust—is not absent. However, in every place where the reference is to justification by faith, faith has the sense described above of consequent trust. Where that is not the case, it can very well be trust in the veracity of the person and the faith that results from His words. In 1 Corinthians 2:8 it occurs in this wider sense, and so in many other places. Now, it is natural that in practice both meanings, although logically distinct, flow imperceptibly into each other at the same time. Whoever trusts Jesus Christ as mediator and believes from the heart that He speaks the words of God, that person will also accept the main part of His message: that one must abandon self and be justified by believing. And, conversely, whoever does the latter cannot do that without at the same time unconditionally submitting to all the truth that Christ proclaims. “No one can say ‘Jesus is Lord’ except by the Holy Spirit” (1 Cor 12:3). In Romans 1:17, therefore, it is said of the gospel that in it “the righteousness of God is revealed from faith to faith.” That is, from the faith that Christ is the Mediator ordained by God—if this is at least more than bare historical faith and worked in the heart by God the Holy Spirit—flows of itself trusting, justifying faith. It goes from faith (antecedent trust, plus holding to be true) to faith (consequent trust).

10. Is faith also described sometimes in other terms in Scripture?

Yes, Scripture uses a number of images in order to make the act of faith clear.

a)One of these is the image of seeing that occurs in John 3:14–15, compared with the account of the lifted-up serpent that the bitten Israelites must see. In this example, faith was represented by seeing. In fact, all the elements of faith are resident in seeing. First, it includes a rational element, for all seeing is a cognitive act. Seeing includes separating, distinguishing. Further, it includes an element of the will, for to pay attention to something, to feast one’s eyes on something, observing it, is a sign of delight in what one observes. Finally, there is an element of satisfaction, of trust, for continually paying attention to something includes letting one’s gaze come to rest, withdrawing it from all else and concentrating on one point.

b)Another image is that of eating and drinking, of hungering and thirsting (cf. Matt 5:6; John 6:48, 50, 53–58). This image is most suited to illustrate for us the essence of faith, and includes the following:

1.Hungering and thirsting, eating and drinking are expressions of life. Likewise, faith is the expression of the regenerate life.

2.Eating and drinking are actions by which one takes to himself nourishment from the outside and identifies with it. Likewise, faith draws the Mediator to one’s self.

3.Eating and drinking occur not only with the conviction that the food or the drink is available but also with a more or less strong conviction that it will satisfy our hunger and our thirst. Similarly, appropriating the Mediator is always accompanied by a certain degree of trust that He saves us.

c)A similar image is that of “accepting,” in which a movement of the hand is in view. In John 1:12, this accepting of Christ is put on the same line with believing in His name.

11. What, therefore, is our result concerning this New Testament linguistic usage?

According to the New Testament, “believing” includes:

a)Antecedent trust in a person with whom one comes into contact (pisteuein tini).

b)Holding as true a testimony that is brought to us by such a person (pisteuein ti).

c)Consequent trust in that person in connection with a testimony that affects our life interests (pisteuein eis tina, en tini, epi tina).

12. Is the word pistis also found in the New Testament with another meaning than that of “faith”?

Yes, it also has the meaning of “faithfulness,” “steadfastness,” “trustworthiness”; thus when the apostle asks, “For what if some were unfaithful? Does their faithlessness nullify the faithfulness of God?” (Rom 3:3); likewise pistis for “faithful” (e.g., Rev 2:10).

13. What word did Latin use for the concept of “believing”?

The verb that seemed most suited to translate pistis was credere. But it lacked a related noun and adjective for “faith” and “faithful.” Therefore fides and fidelis were taken over to fill this gap. Originally, the meaning of both is more like “trustworthiness” and “trustworthy” than “trust” and “trusting.” Nevertheless, already before the rise of Christianity their meaning bordered on that of pisteuein. According to Cicero, fides is firma opinio [a firm belief]. Another Latin word is fiducia, which has more the active meaning of “trusting” but is only used to any extent by later writers.

14. What is the derivation of the Dutch word gelooven?

Gelooven comes from a word that appears in Gothic as galaubjan, as its adjective galaubs, connected with liubs, “dear,” “precious.” Therefore, galaubjan originally meant “regard as precious.” One may compare “to you who believe He is precious” [1 Pet 2:7]. Our gelooven is related to “to betroth,” “to promise,” “to permit.” The English “belief” is the same word. The English “faith,” on the other hand, comes from the Latin fides, and therefore also has a double meaning: “trust” as well as “trustworthiness.”

15. What needs to be discussed in treating the psychological aspect of faith?

We have to deal here primarily with two questions, namely:

a)What is the ground of certainty on which one in faith accepts certain things as true, and what is the nature of the certainty that is thus obtained?

b)What capacities of the soul are involved in the act of faith, or what is the proper center of the act of faith?

16. What different answers have been given to the first question?

Some have answered that faith is being subjectively assured, and then in distinction from being objectively assured, for which there are other terms. This distinction is connected with a popular usage known to us all. It is said, “I only believe that but don’t know it for sure.” So according to this view, believing lies between decisive certainty—resting on reliable, objective grounds—and a loose, superficial opinion on which one hardly relies. Locke described faith in this way. In the same sense, the skeptic Hume replaced knowing, which he regarded as impossible, with believing. Still later, Kant followed the same path in his famous distinction between “believing” and “knowing,” although he did not so much seek the difference in the differing degrees of certainty. According to Kant, my faith in God, freedom, and immortality have rational certainty but are not objective knowledge. I can certainly say, “I am rationally certain that these three exist,” but not, “It is rationally sure that they exist.” Certainty always remains within myself and can never be transferred to another. We can constrain anyone of a sound mind to accept a judgment that rests on objective grounds but cannot force anyone to believe. To believe must be given to him as it is given to us. In the Netherlands this view is defended by Doedes, among others.

17. What should be noted against this conception?

a)That it limits the significance of faith entirely to the terrain of the intellect. It is then only a subjective weighing of grounds and the question of how much worth I wish to ascribe to one or other ground. Faith becomes the result of adding or subtracting evidence. However, this is a very unspiritual and unworthy view of faith. Scripture and experience both teach us that faith is a deeply moral act and not a detached conviction that we have formed on grounds satisfactory to us.

b)In this view, faith becomes something that has less certainty than knowledge. The grounds are not strong enough, one thinks, to justify an assertion of knowledge, and therefore we say that we merely believe something. But according to Scripture, a characteristic of faith is precisely firmness of conviction. One may read Hebrews 11 and ask whether the men of God whose faith is described there acted as they did on the basis of something that they did not regard as certain enough to know it (cf. also 2 Tim 1:12).

c)If we consider the matter in this way, then the essence, the distinctiveness of faith lies in something entirely negative—namely, in the absence of sufficient objective grounds. In this view, accepting something as true where there are not sufficient grounds that would be valid for everyone is faith. This of itself cannot be. If this definition is to have even a semblance of being correct, one must bring to light the character of those subjective grounds that compensate for the absence of objective grounds. And then it will be evident that faith certainly bears a positive character that is derived precisely from this character of its grounds.

d)That the popular use of “believe” in this sense is warranted must be granted. Whatever may be the basis for this usage, in no case may it be made the basis for our determining the concept of faith.

18. Is there still another way one can seek the distinguishing characteristic of faith in something subjective?

Yes, some wish to bring faith into a close connection with the will. Kant, for example, already did this, as do presently, following him, the neo-Kantian theologians in Germany. Our sense of our own worth, our moral significance, demands the truth of certain things that we do not know objectively and cannot prove. I consider the connection of virtue and happiness as the highest good; therefore, I must also believe in a God who causes this connection, in a future life in which it will be able to be realized. One speaks therefore of “value judgments” that need to be distinguished from “purely intellectual judgments.” A value judgment is a judgment concerning a thing that rests on my assessment of the value of that thing. Thus, here the will becomes the mother of the judgment; I believe in something because I am pleased to do so.

19. What is your objection to this explanation of faith?

a)That it ascribes something to the will that cannot rightly be its due and that a person who loves the truth will never grant to his will—namely, to pronounce a judgment on what is true and what is not true. That task falls to the intellect. It is certainly true that the desire for something all too often becomes the mother of belief in it. But that is a defect in us, and when there are matters of great importance at stake we are not at all blind to the groundlessness of such a mistake. The most fervent desire for something has brought no one to a firm, unshakable faith.

b)The accord of our will with a person belongs in fact to the trust in general that we put in him. If our will directly opposes his, our trust will never reach that degree of believing him at his word. At the same time, it should be noted that in many a case this general prior trust can amount to a minimum. If a criminal acknowledges his crime, which up to that moment he had stubbornly denied, shortly before his execution, I will very probably believe his confession. Yet one could hardly say that this belief is based on a great deal of trust in his love of the truth, or on the assent of my will to any extent.

c)In a great many cases, people are compelled to believe what they are extremely grudging to believe. According to the view being discussed here, one would just about have to be able to believe whatever one wanted. This is not so. In certain circumstances, the objects of belief present themselves with equally compelling force to our consciousness as do what one likes to call the things of science. Many who lack the gift of faith and wander about in the wilderness of skepticism have voiced the wish, “O that I may believe more, but I cannot!”—clear evidence that it does not depend on the will.

20. Has it also been attempted to seek what is characteristic of faith in the uniqueness of its object?

Yes. In connection with Hebrews 11:1 and some other passages mentioned above, it has been maintained that believing is accepting as true something that is invisible. However, the word invisible can be taken in more than one sense. In the first place, it can mean something that by its nature cannot be seen—that is, cannot be observed—whose reality cannot come directly into contact with my cognitive capacity. Further, it can mean something that by its nature is not unsuited to become an object of observation for me but in fact has never been subject to my observation. Thirdly, it can also mean something that previously, perhaps even countless times, has been observed by me, but now at this moment, while I assent in faith to its reality, is outside the scope of my observation.

Concerning the first meaning of invisible, this must always remain an object of faith for me. For example, the fact that in my own soul there are depths of life that I can never observe is established for me by faith—that is, on the basis of the testimony of the Word of God. Here, what is invisible and what I believe coincide. This can also be granted for instances of the second meaning. I am convinced of the existence of many visible, observable things that I have so far never observed myself or never will observe. None of us have ever seen Peking [Beijing]. Yet we all accept that a town of that name exists. We are assured of the truth of something invisible to us, and can call that faith. For the third meaning, however, it is clearly different. That a great lake is located on the west side of the state of Michigan is an established fact for us all. However, we are not inclined to call this faith, although we are only relatively seldom in a position to convince ourselves of its reality by personal observation. And so there are many invisible things that we nonetheless know. Every perception of our senses in the next moment, as soon as it has passed, will have become an object of believing.

Only in the case of the first two meanings, therefore, is what is invisible an object of faith. But solely because it is invisible, or for another reason? Apparently the latter. We speak of faith with respect to things that are completely invisible or never seen by us, since their existence can become known to us only by the testimony of another. The entire invisible world that comprises the object of our faith, which becomes a reality for us by faith and in which we live by faith, can only be placed before our spiritual gaze by the declaration of God’s Word. It not only lies behind the world of phenomena, but above it is a higher world than that in which we go about observing. But from this it is evident how it is not so much what is invisible that we call the object of faith, but in a broader sense what is inaccessible, what for us is personally inaccessible, with which we can have contact only by the intervening testimony of another person. If one wishes to stay with what is invisible, many things may be enumerated that cannot be seen and yet are not really objects of faith. General propositions that are derived with deductions from other propositions and into whose truth we thus have an immediate logical insight represent a reality that can never be observed by us as such. That the three angles of a triangle equal two right angles is a proposition that is only thought of in its universality but can never be seen in its all-inclusive reality. Yet no one says that he believes this, and everyone asserts that he knows it. The reason is that here we do not rely on the testimony of another but independently have a logical insight into the truth of this proposition. Therefore, here is something invisible that is not an object of believing but of knowing. It is, however, not something that is unattainable in the sense described above, for we can reach this proposition with our capacity for logical reasoning; we can arrive at it directly.

With the objects of faith that is not so. They lie outside and above us, and no reasoning in the world brings us in proximity to them. Therefore, criticism of this definition—that believing is conviction about what is invisible—has at the same time shown us in which direction we will have to seek the right definition.

21. Must what distinguishes faith be sought in the object that is believed or in the particular way in which one holds to be true what is believed?

Both views are, as has now been amply shown, untenable and one-sided. We will therefore have to say that what distinguishes faith is to be sought:

a)Not in the nature of its object. One and the same thing, without changing, can be an object of faith now and an object of knowledge tomorrow. If a good friend tells me about San Francisco, I believe that those things are true; if I visit the city tomorrow, my believing changes into knowing.

b)Not in the nature of the subject alone. It is not possible for me to pass randomly from a state of knowing into that of believing by an arbitrary change. It is not up to me whether I will to know or believe something. In the one as well as in the other case, there is something objective outside of me that compels me either to know or to believe.

c)Certainly in the nature of that by which my knowledge of something is mediated. If this knowledge is realized by immediate contact with the object in my experience or by logical reasoning, then I speak of knowing. If this is not the case, but the personal testimony of another intervenes between me and what in itself is inaccessible for me, then I speak of believing.

d)Certainly in the subjective activity that results from this personal mediation. It is wrong to say that believing is a subjective holding to be true that lacks the certainty of objective knowing. But it would be no less wrong if one wished to deny that faith has its distinctiveness as a subjective disposition and act in man. The difference does not lie in the greater or lesser degree of firmness or certainty. But still there is a subjective difference between the way in which in my knowing I accept something to be true and the way I assent to it in believing. In the latter the activity of my soul is different than in the former. The result may be the same in both cases, but the path along which it was reached was not the same, and the subjective experiences also differed. That we are no longer able to see this difference clearly is to be ascribed to the fact that in our daily living the experiences of believing and knowing are mingled at every point. Anyone, however, if he makes some effort, can reflect on the difference.

This subjective difference of which we have spoken follows directly from what is objective. The mediation between the truth and me by another person is the reason that I am brought into a distinctive disposition toward this truth. By this the one-sidedness, which we need to reject in the opinions discussed above, has disappeared.

22. On the basis of what has been said, how could we define “faith” in general?

Faith is an acceptance as true by which we do not rest in ourselves but in the testimony of another.

23. According to this definition, what must already be reckoned as objects of faith?

With some reflection it will be apparent that our entire human society, all spiritual communion with others, and by far the greater part of our thinking and acting rests on faith. Faith is the warp and woof in the fabric of human life. Without faith no one could exist in society. Life is a large ocean of which only a small segment falls within our horizon, and this small segment is nearly endlessly suffused with what we can know only by faith.

a)The highest truths, the roots of all our knowledge, the propositions that are not subject to further argumentation are objects of faith for us. It is not true, as the Rationalists maintain, that for this knowledge our reason rests self-sufficiently in itself. It rests in God. He is the ground of our knowing, and His veracity is for us the guarantee for the trustworthiness of this foundation of all knowledge. If one considers how these highest truths are interwoven through all our thinking and knowing, how nearly all things at every point are dependent on it, then from that alone is already to be derived how much in our consciousness rests on faith. At the same time, it is evident from this how absurd it is to elevate knowledge at the expense of faith or to despise the latter for the sake of knowledge. There is no knowledge that in its deepest ground would not rest on faith. As creatures, believing is a law of life for us. We stand on the terrain of a world for which in its necessity we can only demonstrate by far only the smallest part. The greater part we accept on the basis of testimony. We are not constituted to rest in ourselves but to rest, with our convictions as well as in all other respects, in God.

In these matters, faith will never cease or be eradicated. Viewed in this way, it is a characteristic of being a creature that never can be lost. The angels have such faith. Man had it before his fall, and has to exercise it after his fall. Only God does not believe, since He has no one greater than Himself in whom He can believe and rest. He is immediately in contact with things by His omniscience, and all truth has its ground in His being. He does not rest in the truth, but the truth rests in Him. He knows and understands everything in His own being.

b)In our sense experience, too, there is an element of faith. With some reflection one will recognize that even our knowledge that seems to be the most immediate is nevertheless mediate. How do we know that our senses are not deceiving us? That they are fitted to reflect the world in our consciousness as it really is? How do we know that no idealistic appearance deceives us? Only by faith in God our Creator, who has given us this nature and this capacity to know, can man be kept from skepticism in the face of all these questions. Therefore, present in all skepticism is defection from God, a falling away from Him, that has moral significance.

c)All spiritual communion with our fellow creatures rests on faith. Cooperation with others would be completely impossible if God had not given us the capacity to accept as true the testimony of others and rely on it, if He had not so curbed the deceitfulness inherent in all men by nature, at least on its external side, that a reality corresponds to this faith. However often our trust may be disappointed, without faith we cannot live at all, and every day we trust, more or less, most people with whom we come into contact.

d)Our knowledge of the past, no longer present, rests on the testimony of previous generations. All our historical knowledge rests on faith. None of those historical facts allows for direct investigation, for time has borne them away. Yet among them are facts that are perhaps more certain for us than many a thing that we observe with our eyes.

e)For what is meant under (a) and (b) above, we depend on the veracity of God, and so our faith is a fides divina [divine faith]. For what is meant under (c) and (d) above, we rely on the fidelity of men, and our faith is a fides humana [human faith]. In a certain sense, both faiths go together and follow each other so far as divine revelation is concerned.

Historical faith in revelation, as long as the testimony of the Holy Spirit in the heart is lacking, is in large part a faith that also arises within us by the mediation of men. In the first instance, a child believes Scripture because it has been taught that by its parents and teachers. Some who lack a deeper faith have spoken of believing the content of Holy Scripture on historical grounds that support the fact that here one has a divine revelation. This historical faith is not to be despised, and once one has recognized what an important role authority plays in our human life, then one will not find it at all strange that an element of historical authority is mixed with our conviction concerning the truth of Scripture. This, however, is a provisional position and not the foundation on which a Christian must rest in life and in death. This can only be by a direct faith in God, resting on the testimony of the Holy Spirit. It is good to believe historically in revelation because miracles accompany it and guarantee it as divine. But it is better to believe directly because of the testimony the Spirit gives through the Word. Still, in the first case, too, there is really a testimony of God, at least if one sees the miracle itself. But however one may come to the conviction that Scripture is the revelation of God, in any case its content as a whole can only be an object of faith. The state of affairs is as follows: Some accept the divine origin of Scripture on historical grounds; others accept it on the basis of the testimony of the Holy Spirit. In both cases one believes the contents of Scripture as God’s testimony since God addresses us through it.

24. After deducing all this, does much still remain for knowing?

What has been said has shown that a conviction in which we would have to rest entirely in ourselves really does not exist for us human beings. With the deepest roots of our knowledge we are anchored in the truthfulness of God. And inasmuch as not one conviction is entirely detached from those roots, it too rests on the same basis. Now, however, one can in his reasoning momentarily abandon this foundation of faith. One can presuppose as true the general grounds on which everything depends without bearing in mind their distinctive character as truths of faith. And then, taking those grounds as a point of departure, one can assume other derived truths on account of their connection with those grounds. One has a logical insight into these derived truths and is convinced of them, not on the basis of a testimony but on the basis of his own reasoning. Here, then, one has to do with knowledge, but it can only appear to be true knowledge since one has lost sight of and not taken into account the basis of faith on which these derived truths, too, ultimately rest. One sees now how very limited the area of knowledge is, and that in real life believing and knowing are blended.

25. What is the second question regarding the psychology of faith that needs to be considered?

The question of what capacities of the soul are involved in the act of faith. This question, of course, stands in the closest relationship to the other: Of how many parts does faith consist? It is really another formulation of the latter question. Believing is an expression of the human spirit, and so includes as many parts and acts as there are capacities of this spirit in operation.

26. Is the question posed here easy to answer?

No; down through history, it has been answered in various ways and currently still divides theologians. This does not surprise us. Faith is an expression of life, and everything that relates to life has this characteristic: that to our consciousness in experience it is simple and uncomplicated; for our intellect, in contrast, [it is] complex and complicated. Thus it does not involve a contradiction if we maintain that faith is at the same time extremely simple and extremely complex. The same may be said of a number of other activities of the intellect or the soul. In order to bring about a simple—an apparently entirely natural—activity, many factors have often been involved that we usually do not observe. How wonderful is the composition of our eye; how natural is the act of our seeing for our own perception! This is so, too, with faith. The simplest Christian can exercise it without taking into account what he thereby does. But all this does not relieve us from the obligation also to consider faith more closely and analyze it, and, insofar as it is given to us, to understand it. For regeneration there can be no thought of doing that, but certainly for faith, an act that falls within conscious life.

27. Is faith something that presupposes a new capacity of the soul? That is, is it not the case that one does not believe with the capacities with which one performs all other spiritual acts?

Some have assumed that, but entirely wrongly. It is certainly true that our capacities must be worked on by the Holy Spirit in a supernatural manner before we can exercise saving faith. But this does not prove that the Holy Spirit implants a new capacity within us besides the others that we already possess. The Holy Spirit regenerates the heart; and as the intellect, will, and emotion flow from the heart, this root of life, so they have in principle received at regeneration the capacity to be active believingly, each in its own way. Neither in the natural man is there a separate organ for faith. By giving us a threefold capacity of the soul, God has so equipped us that we can do all the actions that belong to our spiritual life without having the need for a new organ. And if one were to once begin to assume a separate capacity for faith, one could do that with the same right for other expressions of life: for love, hope, etc.

28. If we ask about the capacities operative in faith or about the parts in which faith consists, do we then have in view faith in general or saving faith in particular?

Both. We cannot assume that the word “faith,” when it is used for various things, would have nothing in common in each of those senses. However much historical faith and saving faith in the narrower sense also differ from each other, they must still have the general form of faith in common with each other, or they could not be designated by the same name. So, if one says that saving faith has these or those parts, that these or those capacities are active in it, then this could apply in the main to everything that is called faith. The difference derives from the content of what is believed and the relationship it has to our living. In saving faith, both are such that it is completely impossible for an unregenerate person, with his capacities, to act on them in faith. If we say that faith consists of knowledge, assent, and trust, we usually mean saving faith. However, this also applies to faith in the widest sense. By no means, then, do we maintain that the unregenerate person cannot exercise knowledge, assent, and trust in earthly matters or toward God historically. As often as he exercises faith in any connection, this general form of faith is present. On the other hand, we maintain that he cannot be active with knowledge, assent, and trust toward the objects of saving grace, toward the Mediator, applied to his own soul. In this specific connection he does not have saving knowledge, or assent, or trust.

29. Do all agree in enumerating the actions that belong to faith?

No, although most speak of three actions or aspects of faith: (1) knowledge (notitia); (2) assent (assensus); (3) trust (fiducia).

Some wished to reduce these three to two, either by removing knowledge as first or trust as last. They maintained, namely, that knowledge was certainly the necessary prerequisite for faith, but therefore was still not yet identical with faith—not a piece or part of it. Others said that trust (fiducia) certainly flowed from faith as its necessary consequence, but that this did not give the right to confuse it with the core, the essence of faith, or to include it within faith. All this is still apart from the unscriptural view of the Roman Catholics, who not only wish to exclude knowledge from faith itself but also even deny that it is the necessary prerequisite of faith.

Others again did not limit to these three aspects but extended them. Witsius, among others, considers faith to include seven actions, after he first has recalled in a rather nominalistic fashion how there are not really separate capacities in the soul but ultimately they are all one. He enumerates in succession: (1) knowledge, (2) assent, (3) love, (4) hunger and thirst for Christ, (5) accepting the Lord Christ, (6) leaning on Christ, (7) surrendering ourselves to Christ; to which then the conclusion is added, as the closing act of faith accompanied by a blessed peace of the soul: (8) Christ is mine!

One sees immediately that here is a very penetrating and complete enumeration of the differing aspects of faith, but not an exact psychological classification.

30. Does knowledge belong to the essence of faith?

Yes; and to understand this well, the sentiments of the Roman Catholics, which in more than one respect deviate from Scripture, must first be rejected. Rome eliminates the great difference there is between historical and saving faith. It demands nothing more than a historical assent to the truth, without a heartfelt trust having to be included. This means that it has also applied its principle of externalization to faith and thereby adapted it to the masses.

The second peculiarity in Rome’s view of faith is that the element of knowledge is eliminated and everything included in assent. If only assent is present, knowledge may be lacking, and there will still be faith. In order to accentuate this, Rome makes a distinction between fides implicita, “undeveloped faith,” and fides explicita, “developed faith.” The first works without knowledge of the truth, the second with knowledge of the truth. If only one is ready to believe what the church believes, this counts as faith for him. That is the principle of clericalism applied to the concept of faith. As the clergy performs many other things for the laity, so they can also believe for them, and a blind assent is all that is demanded of the laity itself. The result is that an independent quest of the divine testimonies is unnecessary for the common people and is opposed rather than promoted by the church. The language of the church is an alien language that the people do not understand. The preaching of the Word moves into the background, the rite into the foreground, and the latter works on the emotions more than on faith.

The third point, finally, that characterizes Rome’s doctrine of faith is the distinction between fides informis, “unformed faith,” and fides formata, “formed faith.” The former is the bare assent to historical faith described above. Formed faith is faith formed and perfected by love so that it becomes justifying faith. This is connected with the error of the Roman church in the article of justification. Because they do not view this as a judicial act of God that imputes to us the merits of Christ but as an infusion of subjective righteousness, as a making righteous, so too a character must be ascribed to faith that accords with that doctrine. Now, love is the root of all Christian virtues. Faith that makes righteous (holy) subjectively will therefore be able to consist in nothing other than love. This distinction between formed and unformed faith is therefore nothing other than the principle of works-holiness applied to the concept of faith. And we see that by its three fundamental errors of externalization, clericalism, and works-holiness, Rome has transformed faith into its own caricature.

Concerning the second point of difference, which is only at issue here, we hold that the act of faith is completely impossible without knowledge. The disposition to believe something can be present without knowledge, but not the act. Thus it is not at all apparent what would remain of the act of faith if one removed knowledge. If one says that a conscious intention remains to accept as true all that someone says, then we answer that this can only be called trust in a person in the most general sense, but it cannot bear the name of faith. And furthermore, even this, too, will still include a certain measure of knowledge, for this general trust in the person also undoubtedly stems from knowledge of the person and of certain statements that he has made. However great or little the knowledge may be, there is always knowledge where there is faith. The danger resident in Rome’s conception is just this: It makes this knowledge of faith, which it cannot do without, into knowledge of the authority and trustworthiness of the church instead of knowledge of the authority and trustworthiness of God. So, as the object of faith, the church comes to stand in the place of God. Man is not made aware of God and the Savior so that trust might develop from this knowledge. He is simply placed before the church and the clergy, and from what is proclaimed to him about their authority, a blind submission must develop in him that is called “faith.”

The scriptural view of faith is a completely different one. It includes that a thing, in order to be believed, must be known. This is sufficiently evident from the manner in which, for example, in the Gospel of John, knowledge of God is interchanged with faith in God, knowledge with faith in the Savior. In this way, to know God and Christ is eternal life. Faith comes by hearing, and hearing by the Word of God (Rom 10:14, 17; John 6:69). Believing is accompanied with confession, but then there must be something to confess and something made known. One is warned in Scripture that by lack of knowledge one can be destroyed (Hos 4:6). That God accompanies the operations of His grace with external calling presupposes the same principle. And that believing is characterized by the image of seeing also allows no other view. In Isaiah 53:11, it is said that by His knowledge the Servant of the Lord will justify many, a proof that saving faith includes a certain degree of knowledge.

31. Can we establish in advance how great must be this knowledge required for faith?

No, we can only say in general that the knowledge must be sufficient to produce a conception of what one believes. For every exercise of faith, only knowledge of the particular object to which faith is directed and with which it is inseparably connected is necessary. To the degree that someone has a clear historical understanding of the content of Scripture, to that degree will he also be able to exercise faith in a historical sense with respect to Scripture. To the degree that someone has a clear and distinct knowledge of the person of the Mediator, of His offices and states, to that degree his exercise of faith will also be richer and more comprehensive. Therefore, knowledge is not only essential for faith, but also the criterion for the extent of faith and for its inward riches. Still, it is true that saving faith can be accompanied by a minimum of knowledge. In any case, we must hold that its object is not the truth of God in general but specifically the Mediator of the covenant of grace. Of course, everyone who believes savingly in the Mediator will also be prepared to believe all of the testimonies of God. Still, in the first place, his faith is not directed to them in general, and a great ignorance of the truth in detail is in itself not a proof of the absence of saving faith.

32. With what things must this knowledge of faith not be confused?

a)In the first place, it must not be confused with comprehending the things that one believes. Comprehending means having a clear discernment of a thing, of the basis from which it exists, and of the necessity with which it derives from that basis. At the same time, however, it is evident from this that comprehending and believing are not the same. What we believe is something positive; what we comprehend is a natural-logical conclusion.

b)Neither must the knowledge of faith be confused with a bare portrayal of things. To portray is not to know. And were the knowledge of faith a bare portrayal, then it would not belong to the essence of faith. This may already be ascertained from the fact that someone can have a picture of certain things without having faith in these things. If this portrayal was knowledge, and knowledge an essential part of faith, then unbelievers would have an essential part of faith. And the above-mentioned reasoning of those who would exclude knowledge from faith would then in fact be conclusive. They do say that knowledge is required for faith and necessarily precedes it, but it is therefore not a part of faith. But that is not what is meant. Our knowledge that we intend to have viewed as an essential part of faith is more than a bare portrayal, in which case it would still be completely in doubt whether or not a reality corresponded to it. The knowledge of faith is of that sort that it immediately places things as real to our view. Any divide between the portrayal of the thing and the reality of the thing is alien to it. That is exactly the deep sense of the statement in Hebrews 11:1: “Faith is the substance of things that one hopes for, and an evidence of things that one does not see.” From the outset, the representation of the knowledge that we carry in our consciousness of the objects of faith is colored by this distinctive reality. The knowledge of faith is a cognizance of truths inseparably connected with the thought that those truths express realities. It is not as if, like a judge, we first hear the testimony of God and, in the meantime, maintain our intellect in a neutral attitude in order only later to decide calmly how great the evidence is and what may or may not be true of what is testified. If it really happened in this manner, knowledge would have to go its way alone for a time, without being accompanied by that consciousness of reality. In other words, it would not be knowledge, but only cognition. Believing presupposes antecedent trust, by which all questions are cut off regarding whether or not the testimony is to reality. As soon as God opens His Word in order to address us, the knowledge of faith begins to work and immediately therefore also appears as faith-knowledge, bears in itself the character of faith, and has a distinctive coloration. It is extremely difficult to analyze this uniqueness psychologically, but one can appeal to each experience. We hold, therefore, that knowledge is an essential part of faith, is resident in faith, even at the risk that it will be difficult for us to differentiate knowledge and trust.

33. Does what is said here also apply to saving faith—namely, that knowledge is an essential part of faith and not merely its prerequisite?

Yes, this applies both to saving faith as well as to faith in the wider sense. This saving faith also begins with a knowledge that presents the truth to our view as real. By this knowledge it brings us, as it were, into contact with the living Christ. The picture of the Mediator that we receive in our consciousness is a picture based on knowledge and not a portrayal of fantasy. We do not regard it as a portrait of a stranger, who as far as we are concerned can be the creation of the fantasy of the painter, but with the active interest of seeking sinners, we drink in His features; we become cognizant of the truth as the only means that can bring us into a relationship with Christ. Hence this knowledge is an essential part of saving faith. It is the first act of receiving the Savior into our soul. He enters within through the gate of our thought-life in order also to be appropriated immediately by our will and to rule over our affections.

And knowledge, as belonging essentially to faith, also becomes here the criterion for the extent of faith, if not the plumb line of its depth. Since faith begins with receiving the figure of the Savior, so believing fully would have to begin with taking in that figure in all its fullness, from all sides and with all its features. To admit Him as prophet, priest, and king, as our rich, full messiah through the windows of the intellect into the heart, would be the first act of an ideal and perfect faith.

From this it at the same time follows that in saving faith there is something different and more than the old knowledge of historical faith. Many imagine it as if assent and trust came with that old historical faith, in order then with these three to form saving faith. This is not the case. On the basis of that earlier knowledge a new knowledge arises—completely different and to be compared with nothing else—with which only a true believer, regenerated by God’s Spirit, knows. In this is also a new proof how, for those who have saving faith, knowledge is not merely a conditio sine qua non of faith but also a part of the act of faith itself. If it were merely the old historical knowledge augmented with assent and trust, then there would be no difference, as far as that knowledge is concerned, between those who have saving faith and those who do not have it. And from this it would again follow that knowledge was not included in faith but preceded it. Clearly, it is the reverse. For the regenerate, faith is irradiated and permeated with knowledge; it radiates knowledge; it is a seeing and knowing faith.

34. To what extent can one still say that the knowledge of faith precedes saving faith?

The distinction has already been made above between faith in a wider and in a narrower sense. All agree that the object of saving faith in the narrower sense is the Lord Christ, the Mediator. To believe in Him is what justifies us before God. On the other hand, having knowledge of our sins and that before God we are worthy of eternal damnation—namely, a spiritual knowledge—belongs to faith in the wider sense. Someone who is convicted of his guilt and his depravity has that conviction, since he believes God’s declaration concerning it. Now, it is obvious that the knowledge present in the latter is necessary for the knowledge of saving faith. A certain degree of consciousness of sin is necessary for the exercise of justifying faith. But it would clearly be wrong to say that justifying faith includes this knowledge as a part of its essence. The knowledge that is a part of justifying faith focuses, as does that faith as a whole, on Christ, the Mediator. It does this under the impression of the knowledge of sin. But still, if we wish to speak accurately, this knowledge of sin does not belong with it as a part. The faith that justifies and saves looks on the Savior, not on the danger. Surely, when one desires to look with interest on the Savior, a view of the danger precedes. And surely, looking to the Savior may be continuously interchanged with looking to the danger. Yes, even more: Since the Savior in His quality as savior is completely the opposite of the danger, looking on Him naturally includes the idea of the danger. His suffering and death can only be viewed in direct connection with sin. We may therefore say that in practice this more nuanced distinction between faith in the wider sense and faith in the narrower, saving sense very rarely becomes conscious. But that is ultimately so with all the elements of the act of faith, and therefore this experience can never hinder us from distinguishing as accurately as possible. We say, therefore, that consciousness of sin precedes saving faith as an indispensable requirement but does not belong to the knowledge of faith itself.

35. How is the definition of saving faith that our Catechism gives to be understood?

The [Heidelberg] Catechism [21] says: “A true faith is not only a certain knowledge, whereby I hold as true all that God has revealed to us in His Word, but also an assured trust,” etc.2 However, by this is not meant that all the truths revealed in God’s Word are directly the object of saving faith, and that even where knowledge of them is lacking one would still need to speak of believing them. Only opposition to Rome is expressed in the definition. Rome said: “Believing is only a certain knowledge, whereby I hold as true all that God has revealed.” Protestants: “Not only a certain knowledge, but also,” etc.

36. Can one also put too much emphasis on knowledge as part of faith?

Yes, the Rationalists do that. They have the whole of religion occupied with rational conviction. There is also a dead and deadening orthodoxy that has this feature in common with Rationalism. No one side of faith may be elevated at the expense of the others. Such one-sidedness always calls forth a reaction that degenerates into the opposite extreme, and so balance is never reached. Schleiermacher’s doctrine of feeling followed the rationalistic religion of reason.

37. Is it easy to distinguish the assent of faith from knowledge as described above?

No. As we have seen from the start, knowledge is present from the outset with the awareness that it takes note of truth and that it has to do with realities. That is already an implicit assent. It is precisely assent that makes this knowledge such a unique act. In order to distinguish both clearly, we could limit knowledge to becoming cognizant of the truth. Against that, however, are two objections:

a)In distinguishing in this way, one obtains a conception of the knowledge of faith that is falsified by reality. Nowhere is there such knowledge of faith that it would not be under the formative influence of assent. One can compare our sense perception with the knowledge of faith. In the former, two elements are also present: the reception of sense impressions and the assent that a reality outside us corresponds to them. Now, however, the knowledge that we have by our sense perception nowhere appears detached from the assent that what is perceived is real. With that knowledge, assent is given automatically. It seems absurd to us to think that we would know and not agree. Likewise with faith. When we have someone whom we trust completely, then it does not occur to us first to consider his words in the abstract. We know already assenting and assent already knowing; the one permeates the other. Someone who with us heard the same thing but did not assent would also know it in a different way. Knowing in the way we do is equivalent to assenting.

b)In distinguishing in this way, one could also lose sight of the distinction between historical and saving faith. The knowledge of these two differs precisely in this: that the latter is a knowledge that is accompanied by the warmth and glow of conviction. And precisely by that, it becomes a wholly new knowledge that is permeated by this saving assent that casts a new light on everything. When by His illumination the Holy Spirit makes the truth clear to the eye of our soul, it can no longer be denied. Receiving its impression in the consciousness coincides with assenting to it.




For this reason, it is better to say that knowledge and assent are not two different acts, but two sides of one and the same act. They work reciprocally on each other and are simultaneous, and we cannot say that the one is independent of the other. In the same moment that the one begins to be active, the activity of the other begins. Furthermore, knowledge is the receptive and more passive, assent the expressive and more active side of the act of faith. And for the consciousness, both are fused together as an indissoluble unity.

38. Show that according to Scripture assent belongs to faith as an essential part.

John 3:33 reads, “The one who receives his testimony has sealed that God is true.” Here the verb lambanein is used—literally, “to long for something in order to take it.” This expresses very precisely the more active side of assent. It is still more than a receiving; it is an accepting and assimilating (cf. also Col 2:5–6).

39. Is this assent an act of the intellect or an act of the will?

This is very difficult to decide. One could say in general that the decision on the truth or the reality of a thing is due to the intellect. Everything about whether it is true or untrue belongs to the sphere of the intellect and not under the jurisdiction of the will. This is why many discuss the assent of faith as a purely intellectual act, certainly an act of the enlightened intellect effected by God’s Spirit, but with that still an act performed by the capacity of the intellect. In fact, some go even further and draw not only assent in its entirety but also trust within the intellect, so that they insist on viewing the whole of faith not as an act of the will but as an act of the intellect. Now, it is certainly clear that knowing as such, when faith is excluded, is a purely intellectual act. The conviction that this or that conclusion follows from premises does not include an act of the will. It is otherwise when the testimony of another is the ground on which I assent to the truth. A moral element is present in that assent. This appears, above all, in such cases where my assent to testimony that someone gives stems from an antecedent trust in general that I place in his person. Man in his sinful condition has an inclination to withdraw into himself, and this sinful, selfish directing of his will also reveals itself in his intellectual life. If now he does not seek the basis for a judgment of the intellect within himself but in another, then that is a turning from himself and a resting in another. We believe that this does not occur without the will. The assent of faith is an act by which man submits to the authority of another. That demands an act of the will. Of course, the expression of the verdict itself—“this or that is true”—is reserved for the intellect. To say that the will does this would be a confusion of concept and would make faith an arbitrary act. But no one will be able to deny that in any case this act of the intellect is preceded and accompanied by a movement of the will. Also, in the assent of faith the capacities of the soul concur and penetrate each other in their activity.

40. What question is connected with what has just been posited?

The question regarding the actual formal act of faith. While some placed it in the assent of the judging intellect, others thought that it was to be sought in consequent trust. The objection that Brakel and others had against the first view resided mainly in the fact that faith was thus made a matter of the intellect. It is already evident from what was just said above, however, that in every act of faith something more than the intellect is at work: the capacity of judgment that decides what is true and not true. And, conversely, as will be still further evident below, a true trusting of faith is unthinkable apart from intellectual assent. Thus we can already note provisionally that the pending dispute appears to rest again and again on a one-sided emphasis on one act of faith.

41. Which is the third act or side of faith?

Trust, which we can describe as resting in the testimony of another for anything significant that affects our lives.

42. Describe in more detail in what this trust consists.

a)It is not an exclusively intellectual act. If I believe the statement of the doctor that I will be healthy again, and this intellectual act now becomes the starting point of a trusting disposition, then in the latter there is already more than an intellectual judgment. Without the judgment, “that is the truth,” the disposition of trust cannot be present. Also, the former could not be present where the latter is lacking. They are inseparably connected with each other, but still not the same.

b)It is also not an act of the feeling. Of course, the doctor’s statement above, for someone who hovered between life and death, exercises a great influence on his emotional life. The emotions of fear and anxiety, agitation, etc., will disappear to make room for the opposite emotions. There is thus most decidedly an effect of faith on feeling, or rather a retroactive effect of feeling on the consciousness of faith that will nowhere and never be entirely absent. Nevertheless, feeling is not trusting. Two people can be endowed with faith in different degrees. Faith in A can be stronger than in B. But B is an impassioned person in whom emotional life has developed much more strongly than intellectual life and the life of the will. The result will be that B, with his lesser degree of faith, at the same time has more emotional activity in connection with this faith than A. His joy, his delight, his praise will be much stronger. But no one would gather from this that more inward power of faith is at work in him than in his more calm and sedate brother. A strongly trusting faith is certainly compatible with certain natures where strong emotional activity is absent. Trust is not resident in feeling.

c)So then, nothing else is left but to locate trust in the will. Not, however, in the will as the capacity for particular expressions of the will, but understood more deeply as the direction and disposition of the soul. There is in man an impulse by which he moves out toward certain things. There must be a certain object for this impulse in which he comes to rest. In a sick person there is an irresistible yearning, a tendency in which his entire life participates. If the doctor declares that the sick person will get better, this yearning lays hold of that declaration, rests in it, and finds its end for which it reached out. Trust exists in this. This may also be applied to saving faith. In the awakened sinner is an impulse, a desire, a striving, a hungering and thirsting after God’s righteousness. The soul extends itself toward this, moves itself in this direction, so that the whole life is drawn thither. Now when God, as the physician of the soul, testifies that in Christ satisfaction of His righteousness is obtained, then this urge for righteousness that God approves finds its rest in this testimony and settles itself in it as its end point. And that is the trust of saving faith.

d)One now sees clearly in what the uniqueness of this trust is to be sought as distinct from a bare act of the intellect and a mere movement of emotion. An intellectual judgment of the truth or untruth of something—also of the testimony of another—can occur for me without my having a direct interest in it. The fact remains outside me. Antecedent, personal trust certainly does not occur without an act of the will, but it is an inclination of the will of a different sort than that meant here. The trust spoken of here always presupposes an interest, a being involved with the truth communicated by the testimony. This interest can be greater or smaller, depending on whether it affects a less significant part of my life or my life at its core. For saving faith, at issue is a question of life and death for the sinner: How can I, a sinner, live before God? Hence, trust is a trust for life that affects the soul at its core. Emotion, on the other hand, does share this distinctiveness with the trust of faith in that it interests me personally and is not outside me, but it is purely subjective; emotion causes me to rest in myself. The trust of faith, in contrast, is the resting of the impulse of my life in something that lies outside me, is distinguished from me, something objective.

43. Is it correct to say that the intellect is active in the knowledge of faith, the will in the assent of faith, and emotion in the trust of faith?

No, this idea must be rejected. Emotion can on no account be taken as the seat of faith. Moreover, the activities of the intellect and trust and those of the will and trust may not be so separated. On the whole, it is true that, in the knowledge of faith, the intellect comes to the fore; in assent and trust, the will; but also, a complete separation may not be maintained here. Our result, in general, is this: The seat of faith, as far as its activity is concerned, is in the intellect and in the will, while these expressions are always accompanied more or less by emotion. On the other hand, the seat of faith, as disposition, is in the heart as the common root of intellect and will.

44. How many types of faith are distinguished?

One is accustomed to distinguish (a) faith that is believed (quae creditur); (b) faith with which one believes. The first, then, stands for the content of faith, as we speak, for example, of “the Protestant faith.” The question, however, is whether Scripture uses the word “faith” in this sense. It appears at least to come close to it a few times (cf. Jude 3, 20; both explanations are possible in 1 Tim 1:4, 19; 2:7; 3:9; 4:1, 6; 5:8; 6:10, 21). Faith with which one believes (qua creditur) is faith as disposition and act of man. It is further distinguished into: (1) historical faith; (2) temporary faith; (3) faith in miracles; (4) saving faith.

45. What is historical faith?

A mere assent to revealed and known truth. The designation “historical faith” does not mean that the object of this faith is only history—that is, a description of bygone things and past events—for to it also belong truths that are still valid at this moment. Neither is the meaning that one accepts certain things as true on the testimony of history, for one can have the living witness before him. In a certain sense, Nicodemus exercised historical faith when he said, “Rabbi, we know that you are a teacher come from God” [John 3:2]. The designation means, rather, that one accepts divine truths as one accepts history for which one does not have a personal interest, and one nonetheless gives credence. History is taken here in the sense of something that we stand apart from and only instills in us theoretical interest. Other designations that have been proposed are: “contemplating faith” or “faith of bare assent” (Witsius); “speculative faith” (Hodge).

46. On what grounds may this historical faith rest?

On more than one. It can be a merely authoritative faith—that is, holding something to be true based on the testimony of parents or a teacher or public opinion in general. It can also rest on historical research into the hallmarks of divine revelation. Finally, it can also have its basis in inner evidence that the truth possesses as coming from God and, for which, by common grace, the eye of man is more or less opened.

47. Where does Scripture speak of this faith?

Among other places, in James 2:19, some have “a faith of the devils”; Matthew 7:26, “hearing and not doing”; John 11:42, “that they may believe that you sent me”; Acts 26:26, “I know that you believe them [the prophets].”

48. What is “temporary faith”?

It is assent to the truth for a time with an application to oneself, not without some emotion and fruit, but out of an unregenerate heart.

49. From where is the designation derived?

From Matthew 13:20–21, “But as to what was sown in rocky places, this is the one who hears the word and who immediately receives it with joy, yet he has no root in himself but endures for a time [proskairos estin],” etc. What is said there of seed sown among thorns (Matt 13:22) also must be understood of temporary faith.

50. To what extent is this designation “temporary faith” applicable?

Insofar as temporary faith is not finally lasting in duration. In death, it is surely taken from a person, and he learns to know himself as an unbeliever. However, it can also continue until death if there are no particular circumstances that intervene in order to bring his unrighteousness to light. In oppression and persecution, it is immediately revealed in its true character. Conversely, it can also arise in extraordinary circumstances—for example, in times of great distress, of war and contagious diseases—and then, as soon as these dangers have blown over, it disappears again. Some have wanted to call it a hypocritical faith, but incorrectly, for conscious hypocrisy is not at issue here. Those with temporary faith in fact think that they have true faith. The designation “presumed faith” would then be better, but not, as Witsius wants to call it, “an arrogant or conceited faith.”

51. By what is temporary faith distinguished from historical faith?

By the personal interest it shows in the truth and by the retroactive effect of feeling on the truth. The word is received, that is, personally appropriated, and received with joy, that is, appropriated with emotion.

52. By what is temporary faith distinguished from saving faith?

It is very difficult to specify or ascertain this difference for a third party, although there is a profound difference. Christ says, “It has no root in itself.” Thus, saving faith is embedded in the regenerated root of the soul and is an expression of spiritual life that originates from this depth. Temporary faith is an action of the soul that has been brought about externally at the periphery, on the exterior of the consciousness. It is precisely for this reason that it vanishes as soon as this activity from the outside ceases, and the unregenerate ground of life can reveal itself as it is in reality.

Now, however, since no one can scrutinize the root of his own life, the question then arises how he can be assured that the faith he exercises is not temporary but saving faith. Many characteristics are enumerated by theologians, and since the assurance of faith is possible through self-examination, and Scripture stirs us up to examine whether we are in the faith [2 Cor 13:5], there must be signs. The main issue will reside in this: Temporary faith runs on feeling and has a subjective basis. It rests on the enjoyment that the activities of faith bring along with the truth and, to this extent, is selfish in nature. Where it is no longer sustained by this pleasurable caress of feeling, it becomes vexed and ceases. Thus, there do not always need to be external advantages by which it is driven, and the allure of a more inward caress of soul can be the cause in back of it. A believer has therefore to ask himself whether he is being led and driven in his activities of faith by this subjective urge for enjoyment, this craving for false assurance, by antinomian, transitory sympathies, or by a passion for the honor of God by hungering and thirsting after His righteousness. The latter is always something that can only be worked by the regenerating operation of the Holy Spirit in the heart.

53. Is there more in this temporary faith than ordinary historical knowledge?

There can be knowledge in it that is different not in principle but still in degree than ordinary historical knowledge. Scripture speaks of “having once been enlightened” (Heb 6:4). This certainly falls under the rubric of temporary faith, although this is not to say, conversely, that all temporary faith falls under the rubric of Hebrews 6:4–8. If the latter were so, the exercising of temporary faith would exclude obtaining saving faith. Thus, a special, enlightening work by the Holy Spirit is possible by which the truth makes a deep impression on man, and one or other aspect of the truth begins to work on his will so that delight in the truth results. Normally, then, this temporary faith will not be directed to the truth in general but very specifically to the heart of the truth, to the gospel of redemption. In this, too, it is different than historical faith, for the latter makes no distinctions and treats all truth with the same indifference.

54. Who have eliminated the distinction between this temporary faith and saving faith?

All who teach an apostasy of the saints and thus suppose that the difference lies only in time. If someone’s faith continues until death, then it is saving faith, for then the possibility of apostasy ceases. Conversely, if it vanishes earlier, then it is not saving faith. So, in particular, the Remonstrants, who lack the deeper concept of faith and whose saving faith is basically nothing more than an extended and enduring temporary faith. According to us, the two are specifically different.

55. What is miracle faith?

The assurance on the testimony of another that a miracle will certainly occur by me or to me (Matt 17:20; 1 Cor 13:2; Acts 14:9–10). It appears from some of these passages that this faith was in relation not only to miracles, in the narrower sense, but is associated with the extraordinary gifts of grace in general. Man has a natural confidence that he can perform this or that activity. God, however, can grant to him to perform activities that as such lie beyond the reach of human nature and for which he feels himself unable. Every attempt to do them must happen in faith. This is even clearer when man is merely the instrument or proclaimer of a miraculous work performed directly by God Himself. Then he must trust absolutely the miracle proclaimed, that God will not put him to shame.

56. Is this miracle faith in an active sense always accompanied by saving faith?

No, for it only includes trust in God in the physical realm, while saving faith is a trust in God and Christ in a spiritual respect. This miracle faith is certainly a glorious gift, but does not so affect the root of human life so that it could only be given to someone who is regenerate. To be elevated above the limitation of our material nature by trusting in God’s miraculous power can be accompanied by unbelief in the deeper sense (Matt 7:22–23, 27; cf. Matt 10:1, 4).

57. Is miracle faith also spoken of in a passive sense?

Yes; then it is the certainty that a miraculous work will be done to me (John 11:40; Acts 14:9). Since the miracles of the Lord undoubtedly have a symbolic significance and picture His work of spiritual deliverance, it was in all respects fitting that faith was required in the recipients. Thus this passive miracle faith appears as a direct reflection of saving faith. In some instances, it merges with the latter, so that implications are drawn from it that are connected with saving faith (cf. Matt 8:10–13). Still, in no way is it to be identified with saving faith, and it can be present without it. The multitude that followed Jesus because of bread certainly possessed miracle faith but otherwise was unbelieving; compare John 11:22 with 25–27, where both kinds of faith are clearly distinguished.

58. Is there still a place for such miracle faith at the present time?

Roman Catholics affirm this and substantiate this affirmation with stories of miracles that serve for defending their church. Protestants would rather answer negatively. If miracle faith will be real faith, then there must be a specific promise of God to which it can point. The Roman Catholic church believes that such a promise has been given once for all to the church in general—that is, to the clergy. It is entirely fitting that in a church that extends the line of revelation and lays claim to infallibility for itself, miracles occur as accompanying signs of revelation. For us, this is a priori improbable. We lack the promise of God that in one or other particular case He will do miracles. Otherwise, it is not entirely right to say, “Miracle faith no longer exists,” and to claim, “Miracles no longer occur.”

59. From what standpoint must saving faith be discussed?

From a soteriological standpoint. With that in view, we have thus come to the third part of our treatment. In order to understand well what this saving faith is, one must relate it to the rest of the steps of the order of salvation. Light can only be shed on its mysterious nature if one poses the question: What is the reason why this faith occupies such a prominent place in the order of salvation that it overshadows all the other aspects? What is there in faith by which it is suited to be the great condition of salvation? Why are we saved by faith and not in any other way? That is, we cannot arrive at clarity here by a penetrating psychological analysis or by examining the activity of faith within ourselves, but only by considering faith objectively on the basis of God’s Word as an appropriate phenomenon whose uniqueness corresponds to the uniqueness of the way of salvation along which God saves sinners. However much that is mysterious faith may otherwise possess, on this point it must be clear and comprehensible.

60. How can this saving faith be defined?

The best definition is that of the [Heidelberg] Catechism [21]: “A true faith is not only a certain knowledge, whereby I hold to be true what God has revealed to us in His Word, but also a sure confidence, which the Holy Spirit works by the gospel in my heart, that not only to others, but to me also, remission of sin, everlasting righteousness and salvation, are given by God, out of pure grace, only for the sake of the merits of Christ.”

61. In what does the significance, the form, and the essence of faith lie?

Not in a single one of the three aspects that it possesses—not in knowledge, assent, or trust in itself—but in the unique relationship to God in which these three—knowledge, assent, and trust—place us.

62. In what, then, does this unique relationship consist?

In this: that our consciousness, worked upon by the Holy Spirit, turns away entirely from our own doing as the ground of our righteousness before God, and to the triune God, and specifically to the Mediator, as they appear in the covenant of grace, in order to rest in that.

63. What is the result of this?

That precisely by this consciousness of faith within us God receives the honor that is due to Him by virtue of His plan of grace, and that we appear to ourselves stripped of all honor and merits.

64. Is it therefore incidental that salvation is tied to true faith?

No, this is far from incidental and, if one looks at it from this standpoint, in all respects natural. God saves sinners without their contributing anything. His plan of salvation is a plan of grace, His way of salvation a covenant of grace through and through, by which He alone can lay claim to honor. True, God also treats men as rational beings in this way of salvation—that is, the manner in which He saves and blesses them must be reflected and recognized in their consciousness. The sinner must know how he is saved, what his righteousness before God is, that nothing is to be ascribed to his own merits, that all his salvation lies in Christ. If this did not happen—if God transferred the sinner at once out of his state of misery into the state of blessedness—then man would surely be saved but God would not be glorified in His work of grace. Man must recognize that it is God who as the triune God of the covenant accomplishes his salvation. Faith is that gift of God’s grace by which this recognition is brought about in man, in a manner to be described presently in more detail.

The absence of faith in a person who is being saved would be equivalent to the absence of any recognition of God’s grace. The covenant of grace and faith presuppose and demand each other as the objective and the subjective. For man, there is no covenant of grace if there is no faith. And as he lives out of and in faith, to that extent he lives out of and in the covenant of grace. Now, however—since on this point man may not be considered completely neutral—we must go a step still further and say: The absence of faith in a sinner is equivalent to the presence of a being-holy-by-works, self-righteous condition of the soul. The supposition entertained above that someone could simply be transferred from the state of misery into the state of beatitude is fundamentally an unthinkable, an impossible supposition. Man is so created by God that he cannot simply have salvation; he must furthermore have a basis for salvation on which it rests. Now if faith in the Mediator is not this basis, then there is another basis, namely, faith in one’s own merits, faith in oneself, the caricature of faith, self-righteousness. Therefore, the only choice here is between a consciousness of holiness by works and a consciousness of faith. One will see that this is said with a view to fallen man, man as a sinner, and not with a view to man in the state of rectitude. It was otherwise for Adam before the fall. This dilemma was not applicable to him. He could be right before God without saving faith. But a sinner cannot. He must be one or the other, either ascribing to himself the honor of his righteousness and salvation (and then he does not believe), or giving the honor to God (and then he exercises saving faith).

65. Must it be inferred from this conception that believing is nothing other than an insight into, a conception, a correct idea of the relationships of the covenant of grace?

By no means. Faith is not something that plays out in the intellect and bypasses the life of man. As saving faith, its uniqueness is just that it is a consciousness in which the deepest longing of the soul reaches closure and in which, therefore, the whole man is involved. To exercise saving faith means to have a conviction of the gracious action of God in Christ, but then with a living, personal application to myself. That is, saving faith may only be conceived of from the standpoint of an awakened sinner who has become sensitive to the justice of God. Where this sensitivity to God’s justice is lacking, the yearning in one’s life to stand as just before God and to be saved in His judgment is also inconceivable. Where, on the other hand, this sensitivity is restored, then too that yearning will immediately begin to be active and become for the sinner the greatest—as it were, the only—concern, in which his whole life concentrates and focuses itself in his consciousness. Thus, providing that one starts here and does not for one moment lose sight of this, one may certainly say that for the awakened sinner faith is the conviction that his salvation lies in Christ as a free gift of God’s grace.

66. Does one then have the right to say that faith is an act of the intellect?

This question must be answered in different ways. If one means that saving faith remains enclosed entirely within the sphere of the intellect and contains nothing other than intellectual activities, then this is certainly incorrect. If one means that a firm conviction of the intellect is the terminus of the activity of faith, where, as it were, it ends up, then that can be granted. There has been considerable dispute about this question, and even Reformed theologians diverge here. Some insisted that saving faith was to be understood essentially as a cognitive, intellectual act. Others—in fact the majority—sought the essence of the activity of faith in an act of the will. The former make up the line that, as Kuyper says, runs from Calvin through Voetius to Comrie and, in Kuyper’s judgment, is the purest. The second conception is found in the definition of our Catechism given above, and furthermore in the majority of Reformed theologians. In de Heraut [The Herald] of May 31, 1885 (no. 388), one can find quoted the grounds presented by Brakel for the second view and by Comrie for the first.

Concerning the question itself, it seems to us impossible to accept either one of these two conceptions to the exclusion of the other. Saving faith is neither a bare intellectual nor a bare volitional act. If I were to say the former, then I would sever the root of life in which the conviction of faith grows. If I were to say the latter, then the danger threatens that faith again appears as a work, as a deed, and not as a recognition of God’s doing for me.

If, on the other hand, I accept both conceptions and keep them in the closest connection, then they correct each other’s one-sidedness. One realizes then that believing is more than the conviction that something is true. It is a resting of the deepest longing of spiritual life in such a conviction, and in that the will is certainly involved. However, one also realizes that believing is not a new work that has replaced the works of the law and by which I now should be justified before God. By believing, my will must not be put into motion to accomplish something before God, but at issue is that the movement of my will should coincide with the judgment of my intellect, in which I am convinced of the gracious imputation of God. So, although faith in its final ramification is a conviction of the intellect, yet it would not have any significance if the direction of my entire life were not expressed in that conviction. My heart must concur that God declares me to be righteous in Christ, and in the conviction that God does that every longing of my heart must participate. Only so does it become a whole-hearted conviction by which the imprint of the honor of God is not only impressed into my intellect but into the whole of my consciousness.

It is evident already in the manner in which the defenders of the first opinion express themselves that they really do not exclude the will. They say, for example, that believing is being persuaded, and that this being persuaded is the essence of faith that the various forms of faith have in common. But however much being persuaded occurs in the intellect, everyone still understands that this does not happen without the will. That is expressed [in Dutch] in the preposition over- [in overreding, “persuade”]. There are no logical grounds that God advances to persuade me. Rather, He places His testimony before me and by the Holy Spirit inclines my consciousness to hold that testimony to be true in a wholehearted manner.

67. Of how many parts does saving faith consist?

Of three parts: knowledge, assent, and trust.

68. How is this knowledge of faith to be viewed?

a)As far as its nature is concerned, it is a spiritual knowledge that must be distinguished as such from the knowledge of historical faith. The believer possesses a different knowledge of truths than someone who accepts them as true merely historically. This has already been discussed sufficiently above.

b)As far as its object is concerned it focuses on the Mediator of the covenant of grace. One could perhaps think that the object should be taken more broadly. For one thing, saving faith surely accepts the testimonies of God concerning the satisfaction obtained by the Mediator, as Paul expresses it [cf., e.g., Rom 10:9], to believe in God who has raised Christ from the dead. But everyone recognizes that this amounts to the same thing. This testimony of God is a testimony concerning the Mediator, so that ultimately our faith still focuses on Him as its object. On the other hand, one could say that the sinner must surely believe much more than what is connected with the Mediator. He will have to express sincere faith and be wholeheartedly convinced of the truth of the declaration of God concerning his own lost condition. So here is an object for his faith that is not the Mediator.

We answer here as follows: Such faith is indeed prerequisite to saving faith, and without accepting the testimony of God concerning his lost condition, no one can exercise true faith. Still, it is less correct to reckon all this to the essence of saving faith itself. It precedes and accompanies it, but does not in the strict sense belong to it. It is necessary to hold to this, since otherwise one would have the sinner look too much within and at himself just when he needs to look away from himself and to Christ. We say, therefore, that saving faith has the Mediator as object, and its knowledge consists in knowing the Mediator in the broadest sense of the word.

Here there must now be noted the connection that exists between faith as accepting as true the testimony of God in a broader sense, and faith as accepting as true the testimony of God regarding Christ, thus in a narrower sense. This connection is very close. If we say that Scripture is the object of faith in the first sense and Christ, as mediator, in the second sense, then we can express the connection in this way: The Mediator is the principal content of Scripture; the entire Scripture is so arranged as to bring the image of the Mediator before our eyes. Someone who believes savingly therefore no longer regards Scripture as a loose amalgamation of parts that he should accept piecemeal without an inner connection. This is the Roman Catholic mechanistic understanding of faith. A Roman Catholic believes in bits and pieces, time and again, as much as the church dispenses to him and approves as advisable for him. The genuine believer takes the whole of Scripture as a living organism produced by the Holy Spirit to present Christ to him. On every page of Scripture, he finds traits and traces of the Mediator. He regards each declaration of God in this light. One should purpose to grasp this close connection vividly—that we recognize and know nothing of Christ other than through and from Scripture. Thus, there are not two objects of our faith standing independently next to each other. It is not Scripture plus Christ, but Christ in Scripture, and Scripture in its center, Christ. While on the one hand, for the eye of faith, the word of Scripture changes imperceptibly into the image of a person, on the other hand that person bears completely the traits of a word, for we do not yet behold Him in concrete form but know Him only from the Word. Once we see Him Scripture will thereby become superfluous, and He Himself in His visible appearance will be the object of our beholding. But for the present we still have the Scriptures concerning Him and Him in the Scriptures. That is already expressed by the designation “Word of God.” The Mediator is the eternal and eternally abiding Word. Scripture is also Word of God, but then a Word appearing in time and passing away again with time. For us, both are inseparably connected.

c)The extent of this knowledge of saving faith can differ considerably. For one it can be very great, very slight for another. All considerations being equal, however, one can say that a richer degree of knowledge will lead to a richer development in the life of faith, while limited knowledge will always have to hinder the development of that life.

d)The knowledge of saving faith is not a bare cognition of things that are its object. If we were to posit this, we would also have to say that knowledge is prerequisite for and not part of faith. But we do not say this. According to our view, in knowledge the essence, the uniqueness, of faith already emerges. We have seen above that knowledge of a thing always includes awareness of its reality. By knowing something we come into contact with it as with a reality. When now in this way one comes into contact with the gospel concerning the Mediator as with a reality, then the activity of the principle of faith already lurks there—still imperfectly, but at the same time unmistakably. Our self-righteous heart does not want it to be that salvation will be obtained in this way. It still has in itself by nature, its sinfulness notwithstanding, an impulse to be something before God. It will not allow itself to be persuaded of the reality of the free imputation of the merits of the Mediator. That God would declare the sinner righteous without his own help seems foolishness to the natural man. Even where the Holy Spirit has initially enlightened the eye of the soul, and thus deep knowledge of sin is present, there still can be a struggle because of the natural aversion that asserts itself against such a procedure of God. Thus, before there is present in the sinner such knowledge of faith that makes the grace of God in Christ appear to him as an absolute reality, he must be dissuaded of his own righteousness. Thus, one sees how already in the knowledge or in the assent of faith—for these may not be separated here—there is an element of the true essence of faith. This knowledge is being persuaded of something against which the natural mind testifies with all the force of its works-holiness. In historical faith, knowledge and assent naturally do not have this significance, for they are thoroughly superficial and reside merely in the intellect, without a personal, living interest being involved. Because it occurs apart from this interest and the ignorant sinner does not concern himself with his right standing before God, it is relatively easy for him to agree that God in Christ forgives the sinner and deals with him according to grace. But as soon as his right standing before God becomes a personal question, he will also be much more involved to know this action of grace as a reality. And only by the grace of the Holy Spirit will he be able to possess this knowledge of saving faith.

e)Furthermore, as far as the uniqueness of the object known is concerned, saving faith is something invisible in the absolute sense, something that cannot be seen. That God for Christ’s sake manifests grace, that He transferred our sins to Christ and transferred the righteousness of Christ to us, are invisible things that we can believe only because of God’s testimony. Thus it is not only the case that in the covenant of grace God takes away the meriting of salvation and obliges man to look away from himself and to rest entirely in the work of God, but the sinner must also accept God’s Word that He in fact maintains this way of salvation with him. He cannot observe God and look into the depth of His divine consciousness. Even if he had been able to see Christ suffering on the cross with his own eyes, apart from faith he would still not be able to see that this suffering was a suffering that He bore as mediator for the sins of His people, a suffering as surety. Even then, everything would ultimately still come down to the testimony of God concerning the meaning of those sorrows. Therefore, for this faith man from the outset must bring his consciousness captive under the authority of God. Already in the initial stage, he must entrust himself unconditionally to God with no other certainty than that God cannot lie. The one who receives the Mediator by faith has sealed that God is truthful. This aspect of faith, too, is in all respects normal. The principle of the first sinful act was unbelief and made God a liar. In the same way, the principle of the act of faith that saves and justifies is a principle of faith by which, without reservation, we acknowledge the truthfulness of God in a matter that concerns us personally and in which our highest interests are at stake.

f)Regarding the activity of this knowledge of faith, it is twofold: one more active, and one more passive or receptive. The following is meant by this distinction. The genuine believer not only approves of the truth of God when, without his action, it is placed before his consciousness, but he is also actively engaged with that truth, to probe it, to be acquainted with it, to draw it into his consciousness. The knowledge of faith is effective knowledge. Although it is true that with every new acquaintance with the content of truth the believer must once again bow before the convincing power of that kingly word of his God and thus once again maintain the receptive character of faith, this still does not in any respect hinder the other side from constantly revealing itself. Faith seeks out the truth to which it wills to submit. It is not something that sits silently, not something passive, not a lifeless mirror that catches what is placed before it, but a stream of living water, an active consciousness incessantly in motion to embrace the truth. It is completely impossible to understand the nature of saving faith correctly if we do not keep this difference in mind. By faith a union of the soul with the Mediator arises in the consciousness. To believe, then, is not to have a conviction concerning the Mediator as a third party based on the testimony of God, but to be engaged with the Mediator Himself as a living person, to go to Him, to take in His image as it is delineated by Scripture, and to feast on beholding Him—acts that are all of an active nature. By these two poles we can recognize faith, and for each healthy, well-developed faith, they both must be present. If someone says that he submits believingly to the testimony concerning the Mediator and yet is not actively engaged with the Mediator, his faith cannot be genuine. We will not merely have read to us a document that acquits us of terrible punishments and gives us the right to great possessions, but we will want to have it in our hands—to touch it and reread it. Likewise, someone who believes in the Mediator will not be satisfied with having that Mediator depicted by someone else. He will, as it were, have Him in his hands, inspect and examine Him, actively embrace Him, familiarize himself with Him in all respects.

Therefore, one can best distinguish bare historical faith from saving faith by keeping in mind this twofold character of faith. Idle assent, too indifferent to offer resistance, can be found sufficiently with the ignorant. Also, with such people it is not uncommon to encounter a theoretical interest in and search for the truth. But the unity of these two characteristics—active search for the truth and passive submission at every point to the overpowering impact of the truth—is a mark of true, saving faith. This two-sided character, moreover, is not limited to the knowledge of faith but pervades all the activities of faith. We will meet this again in trust. It also comes out in the images Scripture uses to depict faith. “Accepting” is more an expression for faith as receptive; “hungering and thirsting” are images referring more to the outgoing activity of faith.

69. Does trust also belong to the essence of saving faith?

Yes, as the definition in our [Heidelberg] Catechism 21 says, it is an assured confidence (certa fiducia) that not only to others, but to me also, remission of sin, everlasting righteousness, and salvation are given by God.

70. Show from Scripture that this is so.

In Ephesians 3:12 the apostle says, “In whom [that is, in Christ Jesus] we have boldness and access with confidence through faith in him.” Hebrews also speaks of the “boldness” of faith (Heb 4:12), of a plērophoria of hope in connection with faith (Heb 6:11–12); “Let us draw near with a true heart in full assurance of faith” (en plērophoria pisteōs; Heb 10:22). Plērophoria really means “full-spiritedness.” Further, there is a boast of faith (Rom 5:11; cf. also Matt 14:31–32, where Peter’s lack of confidence is called “little faith” by the Lord; Luke 8:25; Jas 1:3). In Galatians 2:20 the apostle describes the object of his faith as “the Son of God, who loved me and gave himself for me.”

71. Should we understand this trust of faith as an intellectual conviction that may be summarized in the sentence: “I am justified before God?”

No; although this could seem so according to our Catechism, it is nonetheless not so. It cannot be, for the reason that one then comes into conflict with the teaching of Scripture that says that justification is by faith. According to this conception, justification would precede faith. Faith would be nothing other than the conviction by which we become informed subjectively of objective justification. Further, it would follow from this that someone lacking this firm conviction cannot possess the trust of faith. How few are there who perceive such conviction in themselves and still exhibit all the marks of possessing and exercising the genuine trust of faith?

72. What has occasioned conceiving of the trust of faith in this sense?

a)All those who teach a doctrine of eternal justification must certainly end up forming this conception of the nature of faith. Justification is then complete from eternity, and nothing remains for faith other than accepting it. Faith is then understood as the firm assurance that one is justified in Christ from eternity. Connected with this is when theologians such as Comrie and Holtzius, who taught an eternal justification, also put greater emphasis on the intellectual character of faith and thought that every activity of the will should be excluded. This was demanded by their entire system. However, in treating the doctrine of justification we will see how speaking of an eternal justification completely conflicts with the conception of Scripture. Consequently, the correlate of this misconception, this peculiar one-sided view of faith as trust, must be abandoned.

b)The Reformers also put great emphasis on faith as consciousness of assurance. Most of them maintained that fiducia was the essence, the heart of the act of faith, that this firm assurance, “I am justified,” was in fact what God demanded of the sinner. On this point their statements are very strong. For example, Calvin says, “We will obtain the right definition of faith if we say that it is a firm and certain knowledge of God’s good pleasure toward us”; “that we not only judge that the promises of mercy that God offers are true apart from us but not with regard to us, but rather that we make them ours by embracing them inwardly”; “in a word, only he is a true believer who, being fully convinced that God is a gracious and kind Father to him, hopes all things from His kindness; only he who affirms the promises of divine favor toward himself has an undoubted expectation of salvation” [Institutes, 3.2.7, 16]. Compare also the definition of our [Heidelberg] Catechism.

How did the Reformers arrive at this conception? In order to understand this we need to realize what Rome had taught the people. With all the aids at its disposal it had kept the conscience in fear and a state of tension and denied in principle the possibility of absolute assurance concerning one’s state of justification. The standing of sinners before God goes up and down with their works. The normal, desired situation is that one lives in constant anxiety, in continual fear for his salvation. However, this anxiety and fear have essentially a character of salvation by works. They accompany the consciousness that one must earn salvation and that it will never be complete. The Reformers protested against that unrest of salvation by works. They could not do this better than by putting the emphasis on calm, unshakable trust as the foremost part of faith. Whoever exercises this trust stands at the furthest possible distance from Rome’s error. This is why they brought rest to the consciences of people and insisted that one must hold firmly to the conviction of forgiveness in Christ. Thus, the truth is that the Reformers placed in the foreground that aspect of faith that was useful to them for their polemic against Rome. In doing that, however, they did not want to deny in the least that faith as trust also had other sides. And one may never understand their description of faith other than as a protest against the uncertainty resulting from salvation by works. There is an uncertainty, a lack in faith as trust that rests directly on principles of self-righteousness. There is also a lack of assurance that can have other causes. Only the former is a criterion for the weakness of faith. The latter, on the other hand, is a product of misunderstanding and ignorance.

One now sees that the motive by which the Reformers were led when they sought the essence of faith in fiducia was entirely different than that by which Comrie, et al., were led. The line Calvin-Voetius-Comrie can certainly be drawn formally, but on their differing points differing principles were also at work.

73. To what extent can we say that trust belongs to the essence of faith?

Faith must show in all its parts and aspects that distinctive quality that causes us to renounce ourselves and to rely on the work of the Mediator. Now, it is easy to see that many doubts are possible concerning the application of the work of the Mediator to myself that flow directly from a salvation-by-works tendency of the soul. If someone says, “Christ certainly died for sinners but not for such a great sinner as I am; my unrighteousness is too great; I may not apply His merits to me,” then one senses that here a lack of trust comes to light—in other words, that someone who speaks like this still has to learn to abandon himself completely and has to learn to surrender himself to Christ. On the contrary, if someone can silence all such whisperings and has a firm trust that his sins do not have to stand in the way—if he may also triumph over this last vestige of self-trust and, freed from his own fears and cares, may lay down to rest in Christ—then no one will be able to deny that here the power of faith is manifested. Thus, there is a point where trust and faith merge, where distrust, unbelief, and lack of assurance is lack of faith. And one may safely determine that there is no saving faith where this assured trust is totally lacking.

Usually, a twofold distinction is made between (1) trust that takes refuge, and (2) assured trust. What is meant with the first is turning to and being occupied with the Mediator as meeting one’s needs; with the second, the posture of the soul that finds stability and certainty in (1). We need, however, to say that there is no saving faith without a certain measure of trust in both senses. The believer who is occupied with Christ and pleads His merits for himself cannot do this without more or less relying on them and drawing security from them. It does not matter whether he brings that to his consciousness; it is still present. And one will be able to convince a person of this presence if one poses the question to him: “If at this moment Christ as mediator vanishes, would your anxiety and lack of certainty then become greater or not?” To that even the least trusting person will have to answer, “Much greater.” But with that answer is also granted that a certain measure of assured trust was present that had not entered the consciousness. If it were possible for someone to be occupied with the Mediator and behold His image without that being accompanied by minimal assurance and confirmation, then we would have to say that person does not have saving faith. But such a case cannot occur. The awakened sinner lays hold of the Mediator and is occupied with Him because he is constrained to do that by the longing of his soul for certainty. He needs to find security somewhere, for man cannot exist without certainty or he will fall into despair. Therefore, where utter despair is not present and at the same time man no longer trusts in himself, trust in the Mediator must be in him.

74. Can one also misuse the proposition that in all saving faith there is a certain degree of assured trust?

Yes, this proposition has sometimes been misused in an antinomian sense. If someone is settled in the certainty of “I am saved” and, at the same time, lives in indifference about all other things, then this would be sheer antinomianism. Therefore, two things must be pointed out, both of which are of the greatest importance:

a)That also in the trust of faith the honor of God must impel us. For the sincere believer it is never only a matter of the salvation of his soul in a hedonistic sense. If that were the case, a sense of assurance must lead to passivity. But this should not be. The believer is under the impact of having violated God’s law, of missing the mark concerning this law, of everything coming down to fulfilling the law. If now he arrives at the assured trust that the merits of Christ will be applied to him, too, then it is an assurance that not only includes “I am safe” but that simultaneously includes “I stand righteous before God.” Thereby the root of all antinomianism is cut off. The confident trust that leads to antinomianism is self-deception, not the trust of saving faith.

b)The trust of faith has two sides: a more active and outgoing and a more receptive side. Faith is not only insistent on the assurance that it has security in Christ, but it also seeks that security, relies on it, and rests in it. By this, too, that genuine faith that would lead to false passivity is excluded.

75. What is the object of this trust of faith?

Again, the Mediator, in the most extensive sense of the word, or “the Mediator as ordained by God in His mediatorial work for the salvation of lost sinners and as presented for that end in the promise of the gospel” (Owen [in The Doctrine of Justification by Faith, chapter 1]).

76. Demonstrate that in this is encompassed everything that one is otherwise accustomed to propose as the object of this trust.

a)Many say that the object of this trust is the grace, love, and mercy of God. So, as seen above, Calvin and the Reformers in general. This was also connected with their reaction against the error of Rome. The mercy of God had almost completely disappeared from Rome’s horizon. It was only about works and merits. Therefore, it was necessary to stress that the sinner needs to believe that there is grace and forgiveness with God. On the other hand, however, one may never forget that this grace is possible only in Christ. Faith, therefore, does not trust in God’s mercy in general, as a mercy that as such can simply overlook sins, but on God’s mercy as a mercy such that it arranges for a ransom—thus on the mercy that is made possible by Christ’s merits.

b)Others say that the righteousness of the Mediator is the object of our trust. This, too, is somewhat one-sided. For, (1) the righteousness of the Mediator must be imputed and granted to us by an act of God’s grace. Thus, if our trust of faith did not include the grace of God, it would be an unfounded or premature trust. (2) The righteousness of the Mediator is not all there is to the Mediator. The believer abandons himself to the Mediator totally and under every aspect, since He has been given to us by the Father for wisdom, righteousness, sanctification, and complete redemption [cf. 1 Cor 1:30].

c)Still others say that the promises are the object of faith. In a certain sense, that is true. One should note, however, that according to the ordering of God, faith is not directed to ideas but to a living person, in whom those promises are “yes” and “amen” [2 Cor 1:20]. The promises only have the purpose of presenting the living Mediator before us in His true stature. Compare what is said above concerning the connection between Scripture and Christ.

77. How is this trust of faith worked in the sinner?

Our [Heidelberg] Catechism [21] says, “Which the Holy Spirit works in my heart by the preaching of the gospel.” Two things are present here:

a)Faith, the principle of which is given in regeneration, does not come to outward expression other than by contact with the preached gospel. The gospel is not only the object on which it focuses, but also the instrument by which it is put into operation.

b)Beside this mediate operation of the gospel, however, there is also an immediate working of the Holy Spirit in the heart, by which the sinner is moved to put his trust in the gospel. This trust of faith always has the character more or less of something simple, unreasoned. One will not be brought to it by a syllogism, but the Holy Spirit works in us such that we cannot do otherwise than trust the Mediator. There will always remain an element here that cannot be made entirely clear by reasoning.

One can, however, indicate somewhat further the different steps along which the believer comes to this trust. It will appear that the trust of faith is not only the last and most complete expression of faith, but also that it accompanies the activity of faith from the beginning—in other words, that it is not trusting “I am justified,” for the latter can only be construed as the ripest fruit of faith.

a)Before anything else one must see the sinner as convinced of being worthy of condemnation and of being lost.

b)The sinner convinced of this receives spiritual insight into the fitness of the Mediator to meet his needs.

c)In connection with this, the initial trust of faith develops, for the thought, “There is a mediator,” cannot but produce a certain degree of trust and keep from utter despair.

d)In being engaged further with that mediator, the sinner is placed increasingly in the situation of those to whom He is commended by the promises of the gospel. The promises of God are that for such who are so disposed, Christ is intended. The sinner recognizes his own image in the sinner so portrayed; in the Mediator, he recognizes the counterpart of his needs. All this does not so much occur by logical reasoning as by an immediate empathy with the truth of Scripture.

e)In this way, the general promises of God contained in Scripture are in a certain sense made personal for the believer, so that for him it is as if God came to him personally with the Mediator. A personal relationship develops between him and the Mediator. It is no longer a matter of truths about God and concerning the Mediator with which he engages speculatively, but it is the living God and the living Mediator Himself before whom he is placed.

f)Placed in this personal relationship, the sinner cannot neglect to make firm his trust on what is thus addressed to him by God in Christ. Lack of all assurance would be distrust. The way of salvation in which the glorification of God shines has his approval so fully that he accepts it completely and in trust assents to the promises, saying, “Lord, it is so, just as you say.”

From all this it is evident that there are various things with which the trust of faith is linked: the urgent need of the sinner, the fitness of the Mediator, a personal relationship with God. But behind and above all these things is the Holy Spirit, who produces the trust of faith in a way that can never be entirely explained.

78. Does the trust of faith focus on the promise, “God has loved you personally”?

This is certainly involved in the trusting activity of faith. That is, if a believer undertakes to reason about his trust, he will have to come to the conclusion that by trusting he is also bound to accept such a promise. But one cannot claim that this belongs to the essence of faith itself. The conclusion follows not so much from an analysis of the object of faith itself as from a comparison of it with other known truths. Election is not the object of saving faith. If there were no election and God would save all sinners, then the character of saving faith could nonetheless be the same. All that the sinner must have as the ground of his trust is that there is a special mercy in God, a love of good pleasure distinguished from His love of benevolence. That certainly belongs to the object of the trust of faith. The believer does not trust in God’s benevolence in general, for he perceives that despite this he could perish but that a wonderful, wholly unique love for sinners was necessary to ordain the Mediator. However, whether this love is extended to many, to few, or to all is a consideration with which the believer is not concerned in the first place.

This is not to deny that there is also an activity of faith with regard to election. In this, too, the believer learns to glorify God’s free grace that he is saved and not others. This, too, is an acknowledgment of faith, inasmuch as it compels him to deny every ground of salvation in himself. But it is not the heart of justifying faith.

Similarly, a judgment needs to be made about the other question much discussed by theologians: whether it belongs to the essence of faith that Christ died for me personally, or if this is to be considered as a consequence of faith. The answer given was that it does not belong to what faith consciously conceives that Christ died for me personally in distinction from dying for A or B; certainly, on the other hand, it was answered, there was a personal reckoning in the death of Christ that was not a matter of course but flowed from the free love of God. And, finally, also involved in the trust of faith is that this particular reckoning also applied to me.

79. What is understood by the “syllogism of faith”?

The syllogism of faith, also called the actus reflexus [reflexive act], consists in this reasoning:

a)Major premise—God has promised salvation to all believers.

b)Minor premise—I am a genuine believer.

c)Conclusion—Therefore, I can count on my salvation, certainly and firmly.

Scripture mentions this actus reflexus frequently. For example, “Examine yourselves, whether you are in the faith; test yourselves. Or do you not know yourselves that Jesus Christ is in you? Unless somehow you are rejected” (2 Cor 13:5).

Now, many thought that the trust of faith was only obtained by this syllogism and that what our [Heidelberg] Catechism [21] means by its “assured trust,” and what the Reformers mean by trust, is nothing other than the conclusion of this reasoning. However, one senses why this cannot be and also cannot be meant by the Reformers or our Catechism. The object of faith cannot be some mode or the condition of our soul, but only the testimony of God. So, if I base my trust on the presence of faith within my own soul, then this would involve trust itself falling outside faith. There is then: (a) faith, and (b) trust, resting in the fact that I have faith. My trust, therefore, is not the trust of faith (trust exercised by faith), but trust in the presence of faith. We therefore say:

a)This actus reflexus is not something that is joined with faith and follows on faith but does not belong to faith itself.

b)On the basis of Scripture, our Catechism and the Reformers have taught that there is an assurance that does not rest on reasoning about faith but flows directly from faith, an actus directus [direct act] of faith.

c)This direct assurance is involved in the essence of faith, not merely in its well-being. That is, there is no saving faith in which it could be entirely lacking. In a great many instances, the believer himself would recoil from forthrightly professing what is already involved in his trust. Therefore, one may not make the confidence of faith, in order to confirm it as certain, the distinguishing mark of faith. The negative criterion is better.

80. Is this trust of faith the bare recognition that there is no salvation other than in Christ the Mediator?

No, this was the contention of the Remonstrants, who yet again made faith so defined into a work that man must perform. The recognition that salvation lies in Christ alone is indeed included in faith, but is only a part of it. Rather, the trust of faith consists in this: that I become personally engaged with this conviction. If it remained with that conviction, saving faith would not be present.

81. Is the trust of faith directed to testimony about the Mediator, or to the living Mediator Himself?

The latter, although that does not exclude the former. We ought to consider the matter as follows: The entire mediatorial work of Christ is the object of faith. Although a part of this work as mediator is now already in the past and can never be repeated, from that it may nonetheless not be inferred that we put our trust in an abstract fact. The same Mediator, who fulfilled this work in the past, also lives now to keep it in lasting memory and to make it effective by His intercession. Christ as the heavenly high priest embodies at the same time the suffering Christ—that is, all the fruits of His sufferings are at His disposal. And saving faith is focused on this Christ. God’s ordaining is such that trusting in the work of the Mediator and trusting in the person of the Mediator may not be separated. The former without the latter is of no value at all. And they are therefore so closely connected that, through this personal relationship to the Mediator in which the believer is placed, his awareness would be strengthened that he has everything from the Mediator. The unity in life of mystical union and the consciousness of that unity in the personal trust of faith thus both serve the same end, namely, to give us a deeper impression of imputation by free grace.

82. Does the essence of faith then consist in love for the Mediator?

To maintain this would bring us onto Roman Catholic terrain, because, as has already been noted, for Rome love is seen as the “form” of faith—that is, love is what gives faith its distinguishing character. Still, there are some who have called faith an unfailing form of love (cf. the enumeration above of the acts of faith in Witsius). There is evidently a difference in principle between believing and loving. It is true that saving trust in the Mediator may not be conceived of without it being accompanied by love for Him. But this does not at all prove that faith and love must be regarded as identical. The difference is this: that love is an act by which I devote myself to the beloved object, while faith, conversely, resides in an appropriation of the object of my faith for myself. In faith I seek for myself a certainty on which I can live before God, and so in faith there is always an element of personal interest. In love, on the other hand, I am not inquiring after such a personal interest. This does not mean that, in a selfish manner, saving faith is only concerned with its own salvation. Rather, it has this distinctive quality: that in the work of salvation, too, its concern before everything else is the glory of God, so that the faith of Abraham can be portrayed as giving glory to God (Rom 4:20). But this seeking the glory of God for my person and by my person is precisely the reason why I exercise faith in the Mediator. In order that the glory of God may shine in my personal relationship to God, I take hold of the Mediator as the means established by God to that end and put my trust in Him. Out of the personal relationship of faith in which I have hereby been placed to Him, love naturally develops as a fruit of faith. In the same way, all the other Christian virtues are resident in faith as in a root. But they do not contribute to the formal perfecting of faith, although in retrospect they can serve as grounds for recognizing the genuineness of faith.

83. Is faith a deed, a work?

Yes. Although one can speak of faith as a disposition or as a principle that has not yet developed, faith is usually presented as an activity of the soul. But in the justification of a sinner, faith, although an act, does not occur in the quality of a deed or work. The Remonstrants maintained the latter. The Reformed say: In no respect does faith as a deed have the power to justify us, for like all the deeds of the human soul before death, it is defiled by sin and itself has need of the righteousness of the Mediator. The connection in which it stands to justification can only be indicated further in discussing the latter.

84. Who is the author of faith?

Mentioned as such is:

a)God. It is the Father who draws the sinner to Christ (John 6:44). For the sake of Christ it is given by grace not only to believe in Him but also to suffer for Him (Phil 1:29). Ephesians 2:8 says expressly, “By grace you have been saved through faith; and that not of yourself; it is God’s gift.” Although one may think that “this” (touto) does not refer to “faith,” which is certainly possible, in any case it must have reference to all that precedes—namely, to “by grace you have been saved through faith,” whereby faith is obviously included. In Colossians 2:12 mention is made of “the faith of the working of God.”

b)Further, God the Holy Spirit. According to 1 Corinthians 12:3, no one can say that Jesus is Lord except by the Holy Spirit. The Spirit, therefore, is called, “the Spirit of faith” (2 Cor 4:13).

85. How is this faith effected—mediately or immediately?

As to its principle, immediately in regeneration; as to its outward expression, in part immediately in the direct act of conversion, in part also mediately through the preaching of the gospel. Our [Heidelberg] Catechism [21] alludes to the latter when it says that faith is worked in the heart by the preaching of the gospel.

86. Will it not do to have faith originate with the sinner in a completely mediate manner?

No, this is Pelagian or semi-Pelagian. One must then grant to the natural or at least unregenerate man the capacities for an expression of life such as believing is.

87. What is the difference between a “seed of faith” and a “disposition of faith”?

The former is given in regeneration, and thus is faith as an undeveloped potentiality. A disposition, on the other hand, is the inclination developed by the activity of faith that furthermore now underlies this activity. From this it follows that for adults, when they are regenerated, the principle or the seed of faith also immediately becomes a disposition of faith. For children it is otherwise. Children who die before years of discretion and are children of the covenant are regarded as having also received the seed of faith with regeneration. For them, however, one can hardly speak of a disposition (habitus), although some theologians do use this terminology. Those who express themselves more accurately speak of a seed of faith (semen fidei).





5. Justification

1. What words are used in Scripture for the concept of “justification,” and what can be derived from this usage for the doctrine to be treated now?

a)The Hebrew term is hitsdiq, hitsdiq, which in by far the most cases means “to declare judicially that someone’s status is in agreement with the demands of justice.” “For I will not justify the godless” (Exod 23:7). “If there is a dispute between men and they come for judgment that the judges decide between them, they shall declare righteous the one who is righteous and condemn the one who is unrighteous” (Deut 25:1). “Those who justify the godless for a gift and deprive the righteous of their righteousness” (Isa 5:23). “He who justifies me is near” (Isa 50:8). The pi‘el forms of the verb can have the same meaning, tseddeq, tseddeq (cf. Jer 3:11; Ezek 16:50–51). That the meaning of the word is strictly judicial and nothing else appears most clearly from Proverbs 17:15: “The one who justifies the godless and the one who condemns the righteous are both indeed an abomination to the LORD.” Were one now to maintain that here “justify” means “to change someone into an upright person by infusing good qualities,” one would then get the result that to make an evil person into a good one is an abomination to God.

When, in a few places, the concept includes more than “to declare just,” these are exceptions to the rule. And even then, the meaning is not simply synonymous with “to make good, holy” but means, rather, “to place in such a condition that a judgment of justification can be pronounced.” That is, it is not the changing of disposition in itself that is designated “to justify,” but rather the changing of disposition with an eye to a judicial pronouncement, whereby that change is taken into consideration and credited. This is the case in Daniel 12:3: “Those who are wise shall shine like the brightness of the sky above, and those who justify many like the stars forever and ever.” Here the term is used of the instrumentality of the ministers of the gospel by which those who hear them come to be in a state of justification, that is, believing, whereupon God can pronounce on them His verdict of justification. Similarly, Isaiah 53:11: “By his knowledge shall my servant, the righteous one, make many righteous, for he shall bear their iniquities.” Here “justify” is certainly more than “declare just.” It means to bring about everything that is necessary to make possible such a declaration of righteousness. The Servant of the Lord does this by His suretyship, and in doing that, He justifies. Usually, however, it is God the Father as judge, who, pronouncing the verdict, justifies; who, taking note of a status of righteousness—whether as one’s own or by imputation—announces the corresponding status.

b)The New Testament word is dikaioun. This also means “to let justice take place by a formal declaration,” “to declare just or righteous.” For example, “the tax collectors justified God” (Luke 7:29)—that is, they acknowledged God to be righteous, as having the right that was due Him. “But he, desiring to justify himself, said to Jesus, ‘Who is my neighbor?’ ” (Luke 10:29). The meaning here is, “to present someone as dikaios [righteous, just].” The passive has the meaning of “to be presented or known as dikaios.” “For by your words you will be justified and by your words you will be condemned” (Matt 12:37). In extrabiblical Greek dikaioun can mean “to pronounce a just verdict on someone,” both in a good as well as a bad sense: (1) for the evildoer, punishment; (2) for the one who does good, reward. In the New Testament, however, the word is used exclusively for acquittal—thus, in a good sense, never in a bad sense for condemnation to punishment. This is also already the case in the Septuagint.

Dikaioun is a term whose soteriological meaning comes to its full rights in Paul. From Romans 4:5, it is evident that we have to do here with a judicial pronouncement and not with a transforming act. “But to him who does not work but believes in Him who justifies the ungodly, his faith is counted as righteousness.” This is no less evident from the terms that are the antithesis of “justify.” For example, Romans 8:33–34: “It is God who justifies. Who is the one who condemns?” From Romans 4:5, it is also evident that justification does not depend on the condition of the person himself, but on what is imputed to him by grace.

Here, too, a few texts are produced that appear to deviate from this normal usage. These are principally Revelation 22:11, “The one who does wrong, let him still do wrong; and the one who is filthy, let him still be filthy; and the one who is righteous, let him still be justified; and the one who is holy, let him still be sanctified.”1 For “let him still be justified,” the Textus Receptus has dikaiōthētō. Since Bengel it is fairly common to read dikaiosynēn poiēsatō eti, “let him do more righteousness” (so, too, Wescott and Hort). Here, then, justification is not spoken of as a transforming action by which a person gradually makes himself more and more righteous, but of the exercise of righteousness in life.

First Corinthians 6:11 is also a passage to which appeal is made to prove the ethical meaning of dikaioun. There we read, “Such were some of you; but you are washed, you are sanctified, you are justified in the name of the Lord Jesus Christ and by the Spirit of our God.” It is said that here justification is presented as occurring through the Spirit of God, and from this it should then be evident how “justify” is synonymous with “sanctify.” But that here, too, that justification cannot simply be equivalent to “sanctify” is apparent from the fact that this concept immediately precedes, and the apostle cannot have wanted to say the same thing twice. Nor does the fact that the Spirit justifies prove anything, for besides the fact that He is certainly the creator of justifying faith and the one who applies justification to the conscience, one need not have “by the Spirit of our God” refer to justification. It can refer exclusively to “you are washed, you are sanctified.” The apostle apparently alludes in this text to baptism, in which justification is signified and sealed “in the name of Christ.”

A third passage appealed to is Titus 3:5–7: “He has saved us, not because of works of righteousness that we had done but according to His mercy, by the washing of regeneration and renewal of the Holy Spirit, whom he has poured out on us richly through Jesus Christ our Savior, so that we, being justified by his grace, might become heirs according to the hope of eternal life.” It is said that here the rich outpouring of the Holy Spirit, which effects regeneration and renewal, is presented as the cause of justification because “so that” is in the text. We respond: Here, “so that” ought not to be connected with “poured out,” but with the preceding, “he has saved us.” And furthermore, the clause does not have in view “being justified,” but reads, “so that after having been justified [that is, after having received the right of inheritance], we [actually] would become heirs according to the hope of eternal life.”

2. What is the specific meaning of the adjective dikaios contained in the verb dikaioun?

Dikaios never expresses what a thing is in itself but what it is in relation to something else, a norm that is outside it and to which it ought to correspond. It is thereby distinguished from agathos, “good.” It can, for example, be connected with concepts like “wagon, horse, ox,” etc., and means then that these things correspond to the demands that one has for their usage, while to say that they are “good” is something completely different—namely, that they correspond to their ideal. Man, then, is “righteous” if in his entire life he is as his judicial relationship to God requires of him, and consequently is pronounced righteous by the judgment of God. That someone acts righteously or is righteous can include the concept of being good or doing good, but that is always included in terms of a certain aspect—namely, that of a judicial relationship to God.

3. Does the word “justification” itself also occur in Scripture?

Yes, dikaiōsis occurs with this meaning in Romans 4:25, “who was delivered up for our trespasses and raised for our justification.” Likewise, Romans 5:18: “So also through one act of righteousness grace comes upon all men for justification of life.”

4. What is the meaning of the Latin word justificare?

As its derivation already shows, this word means justum facere, “to make someone a righteous person.” Now, one could say that this always entails a change in the person, because a “making” is spoken of. For this reason, some have objected to the translation “to make righteous” and wished for it to be avoided, and that instead “justification” and “justify” be used. This, however, is without grounds. The meaning of the word facere is just as general as “make” [in Dutch and English]. We speak of “making someone a king,” “making money,” making mention,” etc. In each particular case, “to make” has a meaning that corresponds to that particular case. Where one has to do with a relationship, “make” does not mean to change the thing itself inwardly, but to create this relationship by a declaration. To make someone king does not at all mean to furnish him with the particular qualities that a king should have, but simply to declare him to be king, to create between him and his subjects a relationship that is called kingly rule. To make righteous is to be understood similarly, and in terms of this point of view may be defended fully. It is to effect, to create, to make the relationship of righteousness. This can occur (1) by taking the subjective condition of someone into consideration and making it the basis of a justifying judgment; or (2) by transferring to him the objective relationship of righteousness from someone else.

Previously it has been demonstrated how it is precisely in this objective character of righteousness or justness that the possibility of imputation has its basis. One can “sanctify” someone, at least in an ethical sense, only by changing him subjectively. Holiness cannot be transferred because it is something resident in a person. Righteousness, in contrast, may indeed be transferred, because it is something that exists between that person and another, something in which he stands.

5. To what does justification have reference: to the judicial state or to the condition of man?

To the former. When someone is justified, his condition is not thereby changed. A change may precede or follow, because God has set it in an inseparable relationship with justification. But justification itself never consists in that change. Thus, on this point, justification is utterly distinct from regeneration and sanctification. In order to grasp this difference well, it is necessary that one clearly present the two relationships to God in which man stands.

First, there is a relationship of similarity to God, consisting in this: Man is God’s image-bearer; more specifically, he possesses the image of God in the narrower sense, is holy, completely good. Second, there is a relationship of subordination to God, consisting in this: Man has obligations toward God, owes Him something; his entire moral condition is seen as being subject to the claim of God. Regeneration and sanctification belong to the first sphere, and justification to the second.

Now, it is true that our moral goodness and our righteousness can be in the closest relationship, that someone good and holy is righteous per se. But still one must be careful to note that righteousness only stems from moral goodness by means of a judgment of God. One’s condition taken into account by the judge yields that person’s judicial state. Pollution becomes guilt because it passes through the judgment of God. If Adam had remained unfallen and kept the probation command, then God would have justified him—that is, God would have taken into account Adam’s holy and steadfast condition and would have had a state of immutable righteousness follow. Conversely, when Adam sinned, it was the condemnation of God that followed on the heels of this sin that transferred him from a state of rectitude into a state of damnation.

6. How, consequently, can you describe justification?

It is a judicial assigning to the sinner of the status of righteousness on the basis of the merits of Christ, imputed to him by God, and in which, in faith, he places his trust.

7. Indicate the points by which this justification is distinguished from sanctification.

a)Sanctification serves to take away the pollution of sin and to replace it with what is good as an inherent disposition; it restores in us conformity to the image of God. Justification serves to take away the guilt of sin and to replace it with the right to eternal life in relationship with God.

The usual description—sanctification takes away the pollution of sin, justification the guilt of sin—is not incorrect but still incomplete, because only half of the matter is taken into consideration. In both, in sanctification and justification, there is a second half—namely, what is positive. To take away evil does not yet say what good is given in its place. Likewise, to abolish guilt does not yet mean to grant full rights.

b)Sanctification takes place within us, justification outside relative to us. The former is an action that changes one’s being; it must therefore intervene within our being and bring about a subjective change. The latter is a declaration that changes one’s status, a judicial word, and therefore does not affect our being but our standing; it does not take place within us but before God in His tribunal.

c)Sanctification, which begins with regeneration, has to do in the first place with the unconscious part of man. It changes, though not only but still first of all, his heart, his disposition, and from there moves to his thoughts, words, and work. Justification, which takes place in the tribunal of God, is intended to address the consciousness of man. Take note! We are not saying that justification takes place in our consciousness, although that may be said of justification in the widest sense. We are only saying that justification in the tribunal of God is intended to be perceived by the consciousness of man. That already follows from its character as a declaration. An act without a word can be applicable to unconscious life, but an act in a word, an existing verdict, must find its significance in the consciousness. Justification is thus intended to be introduced into the consciousness of man, to be brought to understanding in him.

d)Sanctification is a slow process that is never entirely completed in this life; justification, in contrast, occurs once and is complete. The former can regress; the latter cannot. Once declared, justification remains secure forever.

e)Sanctification and justification differ in their cause. The meriting cause is the same for both, namely, the merits of Christ. But the difference is to be found in the effecting cause. While God the Father as judge declares the verdict of justification in the divine tribunal, it is God the Holy Spirit, as our sanctifier, who works subjective holiness in us.

8. Who loses sight of the difference between regeneration-sanctification on the one hand and justification on the other?

Roman Catholics. Under justification they do not understand an actus forensis, a judicial act, but an actus physicus, a physical act, better still an actus hyperphysicus, a supernatural act. Now, one could think that this is merely a verbal difference and that it does not matter whether the one word or the other is used, if one simply means the same thing, and that Rome does not need to be in error materially when it designates sanctification with the term justification. When we look closer, however, it is soon clear that this formal difference is caused by a deeper material difference. One should note the following points:

a)Although the Roman Catholic church does not deny that there is an imputation of the merits of the Mediator, it nonetheless makes this imputation something subordinate, pushes it completely into the background, and makes the subjective change of man the be-all and end-all. Rome does not deny that all grace comes to us on the basis of the merits of Christ. The Council of Trent teaches: “Although no one can be righteous unless the merits of the suffering of Christ are communicated to him, still this takes place in this justification of the ungodly so that by the merits of the most holy suffering of the same, the love of God is poured out by the Holy Spirit in the hearts of those who are justified, so that it inheres there,” etc. And again: “The meritorious cause [of justification] is His dearly beloved Only Begotten, our Lord Jesus Christ, who, when we were enemies … earned justification for us by His most holy suffering on the wood of the cross,” etc.2 But all that is merely preparatory. It is the basis and the starting point, according to Rome, not the substance of the matter. It takes place outside of individuals and is really vested in the church. What happens to the individual himself is that he is made subjectively righteous and holy by the sacrament. If one now takes into consideration that, according to Scripture, the justification of man before God is the principal part of the order of salvation, really the cardinal point about which everything turns and on which everything is focused, then the use of this term for something else acquires an extremely dangerous meaning. Indeed, the importance and the weight of the matter, which adhere to this term, are transferred with the term to this totally different meaning. Thus, what, superficially considered, could appear to be a mere change of name is in fact a shift in principle of the center of gravity of religion, a total falsification of the relationship between God and man. For Rome assigns all the weight that Scripture attributes to forensic justification to physical justification. If in the former it is the grace of God—the free imputation of the merits of the Mediator—that shines, for Rome, man—the inner condition of man, what he is and does—comes to the fore.

It is not otherwise with the concept of faith. This, too, as we saw, has a central significance in Scripture. Faith is precisely what it is so that God’s glory in the sinner might come into its own. Therefore, faith precedes justification logically; we are justified in and by faith. But Rome splits faith in two, speaks of a fides informis and of a fides formata, an unformed and a formed faith. The former, consisting of bare historical assent, precedes justification; the latter, as far as its seed is concerned, consisting in love as the root of all virtues, is given in justification itself. “In the justification mentioned, man receives through Jesus Christ, in whom he is engrafted … faith, hope, and love.” And, “we are therefore said to be justified by faith, because faith is the beginning of human salvation, the foundation and the root of all justification.” Thus, there is transferred to faith as a good, ethical property of man what Scripture says of faith as a trusting acknowledgment of the soul that salvation is wholly in Christ.

b)Catholics deny in principle the imputation of the active obedience of the Mediator in justification. It is on the basis of the suffering of the Savior that new qualities are infused into us, and by exercising these new qualities and putting them into operation we must merit eternal life for ourselves. Thus only in a very indirect sense can one say on the basis of the Roman Catholic standpoint that the merits of Christ are the foundation for obtaining eternal life. They are that foundation insofar as they have made it possible for the sinner himself to receive the necessary means to merit eternal life himself. Here, too, Christ is therefore more a means and a preparation for our justification than its foundation, its real meritorious cause. The work is divided between God and man. The former does the negative, the latter the positive half. The covenant of grace serves merely to restore the covenant of works.

c)In connection with this, the Roman church teaches that there is a decrease and increase of justification, that one must progress from virtue to virtue, that only the works that one does bring justification to perfection. As faith, love, and hope multiply, so justification also increases. One can fall from justification and then must receive it again by the sacrament of penance. It is lost not only when faith ceases but also by each mortal sin that is committed. From that, then, it follows further that there is no absolute assurance of justification and that in the Roman Church one always continues to be in an uncertain, wavering condition.

9. What propositions must be set in opposition to this Roman Catholic teaching?

a)In what Scripture calls “justification” nothing is changed with respect to our subjective condition. In justification we appear as sinners. It is a justificatio status externus; only our external status is exchanged; our status internus, our internal state, is not changed. The Apostle Paul teaches this expressly when he says (Rom 4:5), “But to the one who does not work but believes in him who justifies the ungodly, his faith is counted as righteousness.” This follows as well from the objection that Paul’s Jewish opponents again and again raised against Paul’s teaching on justification. They said, “According to your scheme, justification is something that takes place entirely outside a person; subjectively, someone can be the greatest sinner and still be completely righteous before God.” To that objection Paul never answered, “My righteousness is at the same time a subjective change and a re-creation of man.” But he always answered, “Regeneration and sanctification are always joined with my justification as something distinct from it and as a fruit of it.” That is the reasoning that is used by the apostle in Romans 6. According to Rome, he should have reasoned in a completely different manner.

b)Not only the works that we do in our own strength, or that we do before regeneration, or that we do without the merits of Christ, but all works, of whatever sort, are excluded from justification. This is so repetitively certain in Scripture that proof is almost superfluous. Galatians 2:16 reads, “… nevertheless, knowing that a man is not justified by law-works [ex ergōn nomou].” In no way is the reference here to works prescribed by one or another specific law, because the article is missing. All law-work as such is excluded from justification. According to Paul, faith and works form an absolute contrast in the matter of justification (Rom 11:6). This must be maintained against the Roman Catholic teaching about the instrumentality of works in justification, as well as against Pelagians, Rationalists, and Remonstrants. The first two mentioned, the Pelagians and Rationalists, maintain that Scripture excludes only the works of the Jewish law, that is, the ceremonial law, but that the moral law certainly has to be observed by us for justification. The last, the Remonstrants, go one step further, and in place of the moral law in all its severity put a lighter form, the law of the obedience of faith. They speak of a fides obsequiosa [submissive faith] and of an obedientia evangelica [evangelical obedience], which, while in itself not perfect, is accepted by God as perfect.

c)Justification is not in the first place designed to save man and make him better, but to reveal the free grace of God in which His glory is displayed. According to us, justification is also meant to exalt God’s honor. And since in the covenant of grace the honor of God consists in the fact that He Himself alone is at work, this must also emerge in the case of justification. Hence Paul teaches how, in justification, all boasting on man’s side is excluded (Rom 3:27). But with Rome that does not come out in an absolute way. Man himself is a coworker; the work of God remains limited to eliminating obstacles and to providing means for man’s working. That reverses the right relationship. We say: The judicial aspect, in which the honor of God as the sole source of salvation shines so powerfully, precedes. Rome says: The ethical aspect, which is directed to man and achieves something in man, precedes, and then from man, thus restored, the judicial aspect proceeds.

10. Show that justification takes place in the tribunal of God (in foro divino).

This is apparent from the expressions used by Scripture—for example, “before God [para tō theō]” (Gal 3:11), “in his sight [enōpion autou]” (Rom 3:20). Both of these expressions include a standing before God as before the judge who sits on His throne, a standing before His face.

11. What takes place in this divine tribunal when a man is justified?

In order to understand this well, the less-accurate answers must first be rejected.

a)Some say: In His eternal decree or in the eternal counsel of peace, God determines that the sinner who is elect will be regarded and dealt with in the Surety. This is eternal justification, taught by many theologians, such as Voetius, Comrie, Holtzius, and, presently, Dr. Abraham Kuyper. Justification is thus the determination of God that the judicial status of the sinner will be separate from his own personal condition, and will be determined by the merits of the Mediator. One usually reasons for this on two grounds:

1.Everything that occurs in man subjectively must have its objective basis antecedently in the merits of Christ, imputed to him personally. Now, it is undeniable that when a person is regenerated, he already received this gift of God as the fruit of the imputed merits of Christ—indeed, going back still further, that the workings of preparatory grace have also been given to him, because the merits of Christ have been imputed to him personally. In fact, God’s dealings with him from the beginning of his life on and even in his ancestors have been determined by divine deliberation. He has been included in the Surety from eternity. Thus one cannot say anything other than that the justification of the sinner has its origin in eternity.

2.The second ground on which one reasons is that justification is not an inward act in man—that is, not an act that occurs within man and hence transpires in time. It takes place in the divine tribunal, within the being of God, and does not take place outside of His being. Therefore, it is of itself eternal, for everything that occurs within God’s being is elevated above time.

It may not be denied that Reformed doctrine, by seeking to find the certainty of all things in God and requiring a foundation for all that is temporal in eternity, teaches such a view of justification much more easily than other systems. The Lutherans have always reproached the Reformed that their doctrine of election must lead to this conclusion. If it is determined from eternity and absolutely for whom the merits of the Mediator are reckoned and to whom they will be applied in time, then the actual imputation, the establishing of a bond between the believer and Christ, has already been realized in eternity and there is no longer a need to establish this bond in time. Conversely, one might say that only the doctrine of universal satisfaction escapes this conclusion. Then Christ has died in general for all sinners, and now it must be determined in time, by faith, which specific persons His merits will benefit. Thus we see the need for a temporal justification.

There are preponderant objections against the doctrine that justification is from eternity:

1.Everywhere in Scripture it is taught that justification is through and by faith. It cannot, therefore, precede faith. Although faith is not the meriting or the effecting cause of justification, these two surely stand in a certain inseparable connection. As certainly as faith is something that originates in time, so certainly does the justification of the sinner before God, which is tied to faith, occur in time.

2.In Romans 8:30, where the steps in the order of salvation are enumerated, justification comes between two temporal acts of God, namely, between calling and glorification. And these three things stand together as consequences of a pair of other acts, which are distinguished as eternal from what is temporal. At the same time, in verse 29, the specification is expressly added for the foreknowledge and predestination of God that they took place beforehand, that is, before time. That is not the case with justification.

3.To affirm justification from eternity can lead to approximately the same results as the Roman Catholic error in this area of Christian doctrine. What does Rome do? As has been seen, they take the term “justification” and apply it to something entirely different, something that is true in part but still is never called justification by Scripture. However, with the name they also transfer many characteristics of justification to this other entity. As a result, what remains for them of true justification is without sharp and vital features. The imputation of the merits of Christ remains in the dark for them. The same thing can happen with us if we teach eternal justification. No one will deny that in fact there is something like Comrie and others speak of when they speak of an eternal imputation of the merits of Christ. But Scripture does not call this justification. Now, one could think, as with Rome, that we have to do here merely with a faulty designation that amounts to a verbal difference. But that is not the case. Temporal justification, as Scripture teaches it, has certain traits and particularities that are inseparable from its temporal nature. Thus, whoever applies the word “justification” to an eternal act of God will not be able to do it justice. And at the same time, what he would then still believe about the temporal justification of the sinner would be much less clear and defined in his view than it should be according to Scripture. The teaching of eternal justification, therefore, even has serious objections practically. It will lead people to transpose their life of faith back into eternity and to turn away from the display of God’s favor at this present time. It will remove justification from being in opposition to the consciousness of sin, for if in this manner the sinner viewed himself as justified from eternity, then it is not possible that he view his ideal personality in God’s counsel with the same conviction of sin and lostness as his real personality in time.

4.As far as the second of the grounds, on which the defenders of eternal justification reason, is concerned—namely, that all acts of God, which are in God, must be eternal—this ground is thoroughly deficient. If in this way one infers the eternity of justification, then one must also infer the eternity of condemnation, for this too is a judgment of God about man, not an act that occurs in man. In the same way, creation as an act in God is eternal. But all these acts, although not transpiring for God in the form of time, are nonetheless eternal in a somewhat different sense than God’s decree is eternal. They terminate in time. God’s eternal act of creation does not give us an eternal creation as its product. Neither does eternal justification, if by that one only means that the judgment of God does not transpire in the form of time. By paying close attention to this distinction, all the conclusions fall away that the defenders of eternal justification wish to derive from this eternity of God’s acts. So some say, for example, even when a sinner does not yet believe and still lives in the world alienated, he is already the object of God’s good pleasure, for he is justified from eternity. We answer: In this sense, he is just as well condemned from eternity. But in both cases the use of the word “eternity” is misleading. That God’s acts lie above the form of time does not eliminate the fact that in their relationship to us they appear in temporal sequence and are to be viewed as such by us. That is why Scripture teaches that both condemnation and justification are temporal acts for us, and that the former always precedes the latter. Paul declares to the Ephesians not that before their calling they were already the objects of God’s good pleasure, but that they were children of wrath like the others (Eph 2:3). If someone believes in the Son, wrath is removed from him, but if he disobeys the Son, the wrath of God remains on him [cf. John 3:36].

5.Finally, concerning the first ground—namely, that the merits of Christ have already been imputed to the sinner before he believes, since on that basis, workings of grace take place within him—this too is deficient. The concept of imputation does not always have the same meaning. (a) In election, imputation was the determination that Christ would be the surety for believers. (b) In the counsel of peace, imputation was the agreement that the Mediator would pay for all the guilt of the elect. By this imputation, their salvation was made firm and certain. It was not a conditional suretyship but an absolute one. And on the basis of this absolute suretyship, the elect can receive regeneration, conversion, and faith. All this, however, was determined with the provision that the judicial relationship of God to them would not be changed personally until they believed. In a gracious arrangement, as the establishing of the Mediator as surety was, the creditor has every right himself to determine when the consequences of the agreement will become effective. (c) In time there is the personal, judicial imputation for believers that is only called justification in Scripture.

b)There are others who do not place justification in eternity, but find it in the satisfaction of Christ. Thereby the just demands of God were satisfied, and where there is satisfaction of demands, the claim eo ipso [of itself] disappears. Some say that this then is conclusive, since in God’s plan Christ suffered for the elect, and thus—in the suffering that struck Him and in the obedience that He supplied—God with full consciousness received and obtained the justice due Him from the elect, and thereby at the same time declared that they were just before Him.

This view, too, must be rejected for the following reasons:

1.Earlier we have seen that a pecuniary debt and a punitive debt are to be distinguished precisely by the fact that payment of the former by a surety ipso facto [in itself] releases the original debtor, while for the latter such is not the case.

2.If justification has taken place in the satisfaction, or more precisely, in the resurrection of Christ, then it was incomplete for Old Testament believers. They were not really justified then. This cannot be. There is, therefore, a complete justification that is not present in the resurrection.

3.It is certainly true that the resurrection of the Mediator is a factual declaration of God that He had fulfilled all righteousness, and there is no objection to calling this the collective justification of the body of Christ. But it was not personal justification. Romans 4:25, “who was delivered up for our trespasses and raised for our justification,” is to be understood as follows: Christ was raised so that later, when we are justified, it would be even more certain for us that a complete satisfaction had been accomplished.

c)A third view is that justification takes place when God begins to treat the sinner with effectual grace. It would then be not so much a verbal declaration as a change in procedure that is expressed through actions. Formerly, God treated a sinner without workings of grace; then there comes a point where He works in him regeneration, repentance, and faith. This transition is justification.

Against this view must be noted:

1.Scripture always seeks justification in a judicial pronouncement and not in a change of treatment.

2.The change of treatment begins beneath the consciousness, while justification is an act intended for the consciousness of the sinner.

3.Justification follows faith logically and so cannot precede faith.

4.A ground adduced for this view is that justification always has one who is ungodly as its object. Now, if a person is not justified before he exercises faith and is regenerate, then he is no longer a suitable object for this justification of the ungodly. That is why some will have Scripture teach “justified to faith” instead of by and through faith. But, to begin with, Scripture never says “to faith.” Further, the objection just mentioned also disappears if one only takes into consideration that faith within man is not the basis of merit on which man is declared just. In justification, God declares to the believing sinner that he in his capacity as entirely without rights is nevertheless endowed with all rights. Faith and regenerate life are thus certainly present but are not taken into consideration in the judgment—for which, moreover, they, imperfect and stained by sin, would also in no way be adequate.

d)The correct conception is this: As soon as the sinner exercises saving faith, God absolves him personally in the heavenly tribunal, and He declares that now He will no longer be seen by anyone in the world, not even by the sinner himself, as being wrathful against him, or as expecting from him the fulfilling of any demand for obtaining eternal life, but rather as gracious and as giving him assurance of eternal life, and all this on the basis of the merits of Christ as the only meriting cause. This declaration of God in His tribunal, intended for the believer personally, is justification proper, and it is evidently distinguished specifically from everything that has preceded. It can occur only now, since only by faith is the possibility of an antinomian misuse of grace cut off. God can indeed deal with the sinner in his unconscious life favorably—for example, grant him regeneration before he exercises faith—but His intention is not to say to the sinner in His tribunal, “You are righteous in Christ and I no longer consider you as a sinner,” before faith began to function in him. Before that time, God addresses the sinner as an angry judge. Thus, one must sharply distinguish these two: (a) the treatment of the sinner from the side of God by actions; (b) the treatment of the sinner from the side of God by a judicial declaration that is intended to be announced to the consciousness of the sinner. The former begins much earlier than when faith is present. The latter does not begin before faith is present, and in it we have to seek justification proper.

12. In what, explained in more detail, does this justification consist?

To begin with, it is to be distinguished into (1) active justification (justificatio activa) and (2) passive justification (justificatio passiva).

Active justification occurs in the divine tribunal. It is the declaration as God makes it. Passive justification, in contrast, is the application and announcement, or rather the carrying through, of this verdict in the conscience of the believer, in the tribunal of the conscience (in foro conscientiae). Further, as far as active justification is concerned, the following should be noted:

a)The declaration of God that we are righteous does not consist merely in the forgiveness of sins. The expression “forgiveness of sins” can even be used in a way that excludes it entirely from justification. Sometimes it is understood as overlooking sin, simply not taking account of it. God, however, cannot exercise such forgiveness because of His righteousness. There must be a ground on which acquittal from guilt—forgiveness—rests. That ground is to be found in the merits of Christ, and more specifically in His passive obedience. Therefore, when God justifies the sinner, He declares that, viewed on the basis of those merits, He will no longer be reckoning his sins to him. In other words, God makes an open declaration that the merits of the Mediator are imputed to the believer personally. There is thus a transfer of merits. Just as in the suretyship of the Mediator there was a transfer of obligations from the elect to the Surety, just as in the satisfaction of Christ there is a transfer of the punishments and demands in the same direction, so, now, in justification there is a transfer of merits in the other direction.

b)In justification, God appears in a twofold respect: first, as a righteous judge, who takes account of guilt and must take account of it; then, as a gracious God, who does not insist that guilt be charged personally to that person who contracted it. Insofar as the first is the case, justification that takes place under the covenant of grace is no different than justification under the covenant of works. The old theologians expressed this by saying that gospel justification did not differ from legal justification quoad essentiam, “as to essence,” but quoad circumstantias, “as to circumstances.” If one considers the activity of God insofar as it takes place with a view to Christ and takes into account His merits, then we have justification in the strict sense of the word. That God justifies the sinner freely never means that God permits the violation of justice. No sinner who has arrived at a proper insight into God’s justice would have anything to do with such a justification. If, on the other hand, one considers the action of God with a view to the sinner himself, then it is pure grace. One who is ungodly is declared righteous. Thus, what on the one hand is the fullest justice appears on the other hand almost as a paradox. But both are true.

c)The effective cause (causa efficiens) of justification is God, more accurately God the Father, and still more accurately His grace and righteousness. The meritorious cause is the obedience of Christ the Mediator (causa meritoria). The instrumental cause (causa instrumentalis) is faith worked in the heart through the Holy Spirit and then put into action. The final cause (causa finalis) is the glorification of God regarding all His virtues related to justification.

d)Justification, both as active and as passive, has two parts that correspond to the two aspects of the satisfaction of Christ. Passive obedience is the basis for remission from punishment due to guilt; active obedience is the basis for attributing the right to eternal life.

There is some difficulty in finding suitable terms for these two aspects of justification. The first aspect is generally called forgiveness of sins, the second adoption as children. This is possible only as one keeps in view that both rest on one act of imputation that also belongs to justification. Not simply forgiveness, but forgiveness on the basis of imputation. So, too, for adoption.

When Calvin and others among the old theologians sometimes have justification amount to the forgiveness of sins (remissio peccatorum), then one must keep the following in view as the explanation of this phenomenon. First of all, in their opposition to Rome, that aspect of the doctrine that the Catholic church misunderstood had to be given prominence. That was not the aspect of justification in the strict sense, but, quite to the contrary, the aspect of grace and forgiveness. Furthermore, this description agreed with the Old Testament phraseology, which very often speaks of justification as a blotting out of sins, a forgiving of sins, a no longer remembering of sins, a carrying away of sins, etc.—all of these expressions in which the second aspect is not mentioned. In general, in the Old Testament the second aspect of justification remained more obscure. There was, certainly, an assurance of eternal life, but this occurred through the typical promise of a blessed temporal life, and only by degrees came to greater clarity (cf. Psa 51:4; Jer 31:34; Psa 32:1; Isa 43:25; 44:22; Zech 13:1). This does not mean that the believers in the Old Testament did not have a complete justification, as the followers of Cocceius maintain, who on the grounds of Romans 3:25 ascribe to them only a paresis [passing over] and not an aphesis [remission of sin]. This certainty of satisfaction was completely guaranteed by the immutability of the divine Surety, and so in no way did justification need to wait for the accomplishment of the work of redemption. The difference was gradual—a difference in clarity, not a difference in principle, as the distinction just mentioned between “passing over” and “forgiving” would have it.

Neither is it entirely right when our [Belgic] Confession of Faith, in the heading to Article 23, seeks justification in the forgiveness of sins plus the imputation of the merits of Christ. These two cannot be coordinated in this way. Rather, the merits of the Mediator are the basis of forgiveness plus adoption as children. In this article, however, no mention is made of the latter.

13. Do all agree that justification rests not only on the passive but also on the active obedience of the Mediator?

No. Besides the view just mentioned, which places less emphasis on this aspect, there is also a systematic denial of this element. Naturally, all those who deny active obedience as a part of Christ’s satisfaction must also deny its application to the sinner, and so develop a one-sided, incomplete doctrine of justification. This happens in Piscator and in all theologians who have followed him. It is not necessary here to repeat the arguments that have been raised against this misconception in discussing the doctrine of Christ’s satisfaction. With necessary changes made, they can all be used here. The principal issue comes down to this: that one does not distinguish properly between negative not-being-unrighteous and positive being-righteous in the sense of having the right to eternal life. If God forgives someone his sins, he is not yet thereby automatically placed in the position of someone entitled to eternal life. Between the two extremes of someone guilty and condemned and someone fully justified, a third state can very well be imagined. God could have forgiven people, namely their guilt, because of the merits of Christ, and then further could have entered into a new covenant relationship with them in order to let them earn eternal life for themselves. But then they would not have been justified as believers are now justified. Justification is not merely the act of God whereby He puts the sinner in a position to open a new page in his life’s book, which for the time being would still be blank, and on which he himself would still have to inscribe new merits. All the pages are opened by God at one time; on all pages, the handwriting of sin against him is wiped out [cf. Col 2:14], and in its place the promise of eternal life is written.

14. Can you show that in justification a granting of the right to eternal life in fact takes place?

Yes. In Galatians 3:13–14, these two things are clearly placed next to each other: (a) being redeemed from the curse of the law that has occurred because Christ became a curse for us; (b) the coming-upon us of the blessing of Abraham. That the latter cannot be located merely negatively in the redemption from the curse is clear from Galatians 3:11–12, where it is described as a fruit of justifying faith that the person lives by it, and this life of faith is set in opposition to living by the works of the law. See also Galatians 3:5, where “the Spirit” as the principle of eternal life is presented as the gift of righteousness that follows faith. Again, in Galatians 3:21, that the law would make alive and that righteousness would be by the law are juxtaposed as synonymous.

In Acts 26:18, both aspects of justification are placed next to each other in just so many words: “in order that they may receive forgiveness of sins and an inheritance among those who are sanctified by faith in me [Christ]” (cf. also Zech 3:4–5; Isa 61:10). No less weighty is the declaration of the apostle in Romans 5:18–19, where of justification it is said: “by one act of righteousness grace comes on all men for justification of life,” and “by the obedience of one many will be made righteous.”

15. Do those who think like Piscator deny this and other truths of Scripture?

No. They maintain only that all this is to be seen as a fruit not of the active obedience of the Mediator but exclusively of His passive obedience. By covering sin, Christ has obtained life. One simply does not intend to think of a middle state. From this, it is clear that one must make a distinction between the worse thinking of the Roman Catholics, the Remonstrants, et al., on the one hand, and this one-sided thinking of Piscator on the other. The latter was in principle more a misconception than a heresy. For the others, the error derives from a deeper, heretical principle.

16. How should we explain it when now and then Scripture also presents the positive blessing of justification and the gift of eternal life as a fruit of the death or the blood of Christ?

This should be taken synecdochically—that is, so that the one part is included in the other. We have noted earlier that the two aspects of the obedience of the Mediator may be distinguished but not separated from each other. The one is repeatedly contained in the other. His obedience is precisely that obedience by which He gave Himself over to death (Phil 2:8). And since the passive obedience was the indispensable condition for the validity of the active obedience, as a part it can designate the whole. This occurs, for example, in Romans 5:9, “being justified by His blood,” and in Romans 3:25, “as a propitiation by faith in His blood, for a demonstration of His righteousness.”

17. What should be noted concerning the second part of justification, “adoption as children”?

a)That it occurs in a forensic, judicial sense, as is required by the nature of justification. One should above all distinguish this adoption as a judicial act from the ethical act of God by which He restores to sinners, who were His enemies and fought against Him, the attitude of a child and the likeness of a child to its father. Of course, in this ethical significance the doctrine of adoption does not belong to justification but to regeneration, conversion, and sanctification. It stands to reason that this judicial adoption and ethical adoption cannot exist totally separated from each other. In Galatians 3:26–27, both meanings occur in the immediate context next to each other. First, children by faith in Christ Jesus (= forensic sense), then actually having put on Christ, thus having become one body with Him and possessing the Spirit of the Son who cries, “Abba, Father” (cf. also Gal 4:6). But the distinctive factor is that in Paul, adoption as children always appears as a legal concept and, as such, is continually the basis of the subjective ethical sense of adoption. Paul calls it huiothesia, literally “a placing as children,” from huios and tithenai. In classical legal language, this was a sharply delineated concept, and never meant to bestow on someone the characteristics of a child subjectively but always to place someone objectively in the status of a child, just as one still today adopts a child as his own. The concept occurs with the same legal meaning in John 1:12: “To as many as have received Him, He has given the right to become children of God, namely, those who believe in His name.” Here it reads exousian edōken, “He gave legal authority,” although directly following that, allusion is made to regeneration again as the second cause of adoption. Otherwise, adoption is generally considered ethically in John. For this reason also the word used is not huios but teknon, which points more to origin (tiktein, “to beget, to give birth”) than to a legal relationship (cf. 1 John 3:9–10). This adoption, as is evident from this passage, is related more to sanctification than to justification.

b)If we now ask further what this judicial adoption includes, then the following should be noted:

1.It implies that, on account of the suretyship provided by the Mediator, believers are discharged from all obligations to satisfy God’s justice. The son must still serve the Father and obey His laws, but he does it out of love and no longer has need to do that in order to earn something. Believers are thus under the law as a rule of life, but no longer under the law as a means of justification. As far as their persons are concerned, they receive all the riches of the Father without having to do something for them. It is a free gift. Under the curse of the law they were slaves; now they are sons (Gal 4:7).

2.The son nevertheless has rights—namely, the right to inherit the treasures of the Father. This right of inheritance is conveyed in justification. Believers are coheirs with Christ and heirs of God (Rom 8:17). This inheritance includes all the subjective benefits of salvation. Reckoned to them in Galatians 3:14 is “the promise of the Spirit”; in 4:6, “the Spirit of the Son, who cries, ‘Abba, Father!’ ” But not only present but also future gifts belong to these subjective benefits. In Romans 8:17–18, the glory that the coheirs with Christ receive comes only after the oppression of the present time. In Romans 8:23, the redemption of the body, directly called the “adoption as children,” belongs to that future glorification. According to Romans 8:30, glorification is connected directly to justification as a link in the chain of salvation; it is the consequent fruit of justification. From all this, it is clear that in his justification a person receives a legal entitlement from God to all the benefits of the covenant of grace, temporal and eternal, bodily and spiritual. Justification is not the imparting of those benefits, but the granting of the right to them.

18. Is justification an act that takes place once and for all, or an act that can be repeated?

a)The Roman Catholic church makes a distinction between a first and a second justification. The first consists in the infusion of habitual grace, by which original sin is suppressed and expelled (see above). The formal cause of the second justification is to be sought in good works that man himself performs. This is a confusion of sanctification and justification, and makes the fruits of the former meritorious. As justification becomes sanctification, so sanctification again becomes justification in the hands of Rome—naturally, a legalistic justification.

b)Also among those who hold to a sound doctrine of justification, a difference of opinion is prevalent concerning the question whether justification can be repeated. Some think that justification repeatedly follows each confession of sin, and so explain this repeated justification with respect to what is said about the forgiveness of the sins of believers. Others—and they are the majority of the Reformed theologians—hold that justification is an actus individuus et simul totus, that is, an indivisible act that occurs only once. This latter view is certainly the only tenable one, and for the following reasons:

1.Scripture itself nowhere says that the judicial act of God, which it calls justification, would be capable of repetition. Rather, it always presents justification as occurring at one point in time. As there is one predestination, one calling, one glorification, so there is also only one justification, and this stands between the other acts of the order of salvation (Rom 8:30), of which it is certain and generally agreed that they occur but once.

2.The idea of sonship implies that we cannot lose the state of justification once we have obtained it. A son can certainly sin and transgress against his father, but he does not therefore cease to be a son. By adoption as children, the legal position of believers in relation to God is loosed once for all from their own doing and working. Note: not their moral position but their legal position. A believer remains under the moral law, and for him every transgression of it is sin, which must be confessed. But his status before God is no longer determined by those things.

3.If justification must be constantly repeated, then it is not clear how a sinner could ever come to be in a state of being justified. In each fraction of a second a new sin is committed; there is never a sinless moment in the life of believers. They are therefore, according to this view, repeatedly outside of justification and never within it. Their life is a matter of constantly becoming justified and never being justified. This differs considerably from the situation of one justified as that is portrayed for us by Scripture in Romans 5:1 and 8:33–34.

4.It will naturally not do to say that one does not need a new justification for all sins committed after the first justification, but only for those that occur in the consciousness and so are confessed. The consciousness of sin can never be made such a basis for distinguishing. One could with as much right maintain that in the so-called first justification all those sins were forgiven that appear in the consciousness.

5.One might say that it is an absurd idea that future sins, which are not yet committed, would be forgiven. But this idea contains nothing absurd if one only considers that for the Judge who pronounces forgiveness, the record of sins, their guilt, does not lie hidden in the darkness of the future but in the full light of His divine omniscience. Furthermore, it cannot be more absurd to forgive sins in advance than to atone for sins in advance. The latter has taken place in Christ. He bore millions of sins that were not yet perpetrated and for which the perpetrators were not yet in existence. This is possible because for God’s eternal view all that, too, was present.

6.The testimony of Scripture is that all our sins are forgiven by the imputation of the merits of Christ (Col 2:13), that nothing more can be charged against the elect of God (John 5:24; Rom 8:33–34; cf. also 5:1, according to which there is no longer any condemnation for those who are in Christ Jesus). The same thing holds for the second aspect of justification. Not a part of the rights is granted to us, but at once in their entirety. In Ephesians 1:3, it is said that we are blessed with all spiritual blessings in Christ. Also, it is completely unthinkable that the one Christ, who surely becomes ours in justification, would only be imparted to us by degrees and in parts. We receive Him completely, and therefore our justification must be complete from the outset.

19. What, then, is the correct view regarding the state of the believer after he is once justified?

In justification, all sins—past, present, and future—are forgiven at once with regard to the liability to punishment or the curse of the law, under which those sins stand. In this sense, the forgiveness of sins precedes the committing of sins (Psa 103:3–4). Still, sin as it actually exists certainly retains its character as sin as far as its inherent character is concerned. If this were to be removed, then the law of God would have to be abrogated and sinners would be ex legis (outside the law)—something that would be antinomianism and is contradicted by Scripture and experience alike. Moreover, when the consciousness of sin awakens in the believer, again and again there must be a renewed application of justification to the conscience. To that extent, one can say that justification is repeated. In the forum of heaven or before God it occurs only once, but the application of this single pronouncement to the conscience occurs again and again in renewal. Scripture calls that the forgiveness of sins (1 John 1:9; Matt 6:12; 1 John 2:1). At the same time, however, resident in this forgiveness is the consciousness that it is an application of the absolute justification that is granted with the first exercise of faith. The believer does not regard himself as fallen away from Christ, but makes use of the Mediator, who all along has been his possession. “We have an advocate,” John says [1 John 2:1]—not, “We obtain Him.” Hence some say: In justification future sins are not forgiven explicite [explicitly] and formaliter [formally], but vertualiter, that is, in principle and potentially. In initial justification resides the root of all subsequent forgiveness of guilt, so that in any case it is wrong to make a coordinated series of justifications. One cannot say that the initial forgiveness of sins that occurs in justification proper is as dependent on later forgiveness as vice versa.

20. Does the second aspect of justification also have a retroactive purpose?

In general, one can say that this aspect looks forward to the future insofar as it grants the right to the inheritance. However, insofar as the principles of that inheritance are already given prior to justification, it also reaches backward. The believer is already regenerate and converted. In his justification he learns to see and to confess that this, too, has been given him on the basis of the merits of Christ imputed to him in justification.

21. What is the relationship between faith and justification?

Opinions diverge considerably on this question. Naturally, those opinions must be set aside that rest on an erroneous conception of justification itself:

a)The Roman Catholic view that faith formed by love, being infused into us in first justification, enables us to merit eternal life by doing good works.

b)The Socinian view that faith includes obedience to the commandments of Christ.

c)The Remonstrant view that here faith counts insofar as it produces good works and is their root.

d)The view of the Rationalists of varying shades that in justification faith functions as the inward attitude demanded by God in antithesis to outward acts.

e)The view of many recent theologians that in a mystical manner faith is the principle of the life of Christ in us. This life of Christ, then, is the ground of our justification, not as imputed to us but rather as transplanted in us. This transplantation or overflow is certainly not yet complete, but still it is potentially present by faith. From this conception, then, naturally flows a falsification of the concept of faith as well as a falsification of the concept of justification. The former is divested of its conscious character and ethicized, mysticized, and made into a life within man. All who make the imputation of the merits of the Mediator dependent on mystical union, as discussed above, move in this direction; so, for example, Ebrard.

All these views mentioned so far agree in denying the imputation of the merits of Christ as the sole basis of justification. But even after eliminating these errors, a difference of opinion still remains among adherents of the orthodox doctrine regarding the role of faith in justification. Various terms have been proposed and used; for example: instrument, condition, conditio sine qua non, preparation in the subject, etc.

The term causa instrumentalis [instrumental cause] was at first generally in use freely. Later, that was otherwise. It was said that the expression “instrument of justification” was not found in Scripture. This in itself is not sufficient for rejecting the term, for there are more theological terms that are not used in Scripture and that we would be loath to do without. Further, it was said that if faith is the instrument of justification, then the question arises, “Whose instrument?” Naturally, either God’s or ours. It cannot be the former, for faith is not an activity of God but an activity of man. Neither can it be the latter, for what is in us can never be an instrument of an act of God. To say that by our believing we cooperate instrumentally with God in bringing about justification appears to denigrate the honor of God.

Against these objections it must be observed:

a)That Scripture in fact says that we are justified pistei (Rom 3:28); we are justified dia pisteōs (Rom 3:22, 30; Eph 2:8). These expressions cannot be understood other than in an instrumental sense. Here the dative case is evidently casus instrumentalis [an instrumental dative]. According to Greek usage it cannot have another meaning. And that this is not accidental is clear from the further description dia tēs pisteōs [e.g., Rom 3:30]. Never is it said, on the other hand, that we are justified dia tēn pistin, “on account of our faith.”

b)From this it is sufficiently clear that faith has a certain instrumentality in justification. But one may go still further and must even say: Faith appears as an instrument of God in justification. Scripture also states that explicitly: “inasmuch as God is one, who will justify the circumcised by faith and the uncircumcised through faith” (Rom 8:30). Thus there is a sense in which one may say that God justifies us by the instrumentality of faith.

c)No less can it be said that faith appears here as instrument on our side, used by a person who undergoes justification. Of course, this does not mean that by faith we become the cause of God pronouncing the verdict of justification in a physical sense, but certainly that insofar as God, when He declares us just, takes faith into account. If there were no faith, there would be no verdict of justification. There is a bond between the two according to the ordaining of God.

The question now arises, “To what extent can faith be God’s instrument in our justification?” This can be so in more than one respect. In the first place, faith is the indispensable prerequisite for justification. In His sovereignty, God has simply established this rule: that He will justify no one on the basis of the merits of the Mediator other than the one who believes. Now, if we posit that there simply is this rule and also that God Himself acts in accordance with it—that, further, man cannot exercise this faith of himself but only if God works it in him—then it is immediately obvious that by giving man faith, God Himself calls into existence the indispensable prerequisite of justification, and to this degree He thus uses faith as a means to bring about justification. Faith is His means, since it is His gift. At the same time it is our means, since by grace He has granted it to us to exercise this faith. Both go together very well.

Further, it should be kept in view that, as an act of God, justification has two aspects—namely, the pronouncement in the forum of heaven and the application of this pronouncement in the forum of conscience. The latter occurs mediately by faith that focuses on the declaration of God made in His Word. In order for justification to reach its endpoint and also be proclaimed in the consciousness of man, there must be an activity of faith. Now, this is not the proclamation itself, but it belongs so inseparably to the proclamation that one may safely say that God justifies us in the forum of conscience by faith.

22. In how many respects, then, does faith occur in relationship to justification?

In two respects. As was described above in detail, it is—as knowledge, assent, and trust—the indispensable prerequisite of justification. Scripture appears to indicate that by the expression ek pisteōs that occurs along with dia pisteōs. So viewed, faith precedes justification logically (not chronologically). But in the second place, there is also a point where assured trust becomes the means of our passive justification itself—or, expressed more properly, of the consciousness of this passive justification, its acceptance by us. That is what the older theologians meant when they said that believing itself is man’s being justified. That is why they also distinguished carefully between different acts in justifying faith:

a)The actus dispositivus or praeparationius, “the dispositive or preparatory act.” Meant by that is faith, insofar as it logically precedes justification.

b)The actus justificationis formaliter—that is, that exercise of faith itself by which my assured trust becomes an understanding of the proclaimed justification. This is “the formal justifying act” of faith.

c)The actus consolatorius, “the trusting or consolation-bringing act”—that is, the exercise of faith by which I accept that in the past all my sins have been forgiven and that I have been transferred to a state of being just before God, a doctrinal assertion as Paul states in Romans 5:1, “Being justified by faith, we have peace with God.” That, too, is the language of faith.

Maresius, who makes this distinction, says further that in the first aspect faith precedes justification, in the second aspect it is simultaneous with justification, and in the third aspect it follows justification. Burman expresses himself similarly.

Both aspects must be maintained. There is an exercise of faith that assures me, “You are justified,” and there is an exercise of faith that must precede justification. The danger simply lurks in this: that in describing faith one begins with the first aspect and leaves no room for the second. It is necessary, therefore, to emphasize the sequence in which the steps of faith occur: (1) faith with a measure of trust that takes refuge and is assured; (2) active justification in the tribunal of God; (3) passive justification, the announcement of God’s verdict in the tribunal of conscience; (4) coinciding and merging with this, the most mature assurance of faith, the most assured trust. Naturally, by this it is not at all maintained that these four stages can be distinguished in the consciousness of the believer himself. It may very well be that he passes imperceptibly from the one stage to the other. But the logical order is such, and if one foregoes seeking the exact point of transition, one will be able to discern the distinctions involved.

23. How can one further designate faith in relation to justification?




As the organ that possesses, the organon lēptikon (organon lēptikon). This is meant as follows. By faith the sinner appropriates the merits of Christ to himself, and there thus arises in his consciousness a unity between Christ and himself. These merits are the dikaiōma, the “legal ground,” upon which God’s pronouncement is based. It follows, then, that the sinner by faith makes his own a righteousness on the basis of which he can be justified before God. Faith justifies insofar as it possesses Christ.

This description has good sense and can even serve to eliminate dangerous errors. So, to say in general that faith is an instrument in justification always evokes the idea that different things collaborate in justification, of which our faith is one. An “instrument” usually contributes something from its own capacity by the fact that it produces a certain change in the material on which it works. That, of course, cannot be said of faith. The merits of Christ, the only ground of our justification before God, do not first have to undergo processing before they can serve as our righteousness. They are not changed by our faith. It is not these merits as material plus the form given to them by faith that justify. With this in view, one certainly cannot be surprised that objection began to be raised against the use of the term “instrument.” That objection falls away as soon as we use the expression “possessing organ.” This does full justice to the scriptural expressions discussed above, and to those texts that speak of believing as a lambanein (lēptikon derives from lambanein).

Still, there is another side to this matter. It is certain that God’s ordaining is such that no one is declared righteous except the person who by believing accepts the merits of the Mediator. The question, however, is whether this subjective, accepting act is the real ground of the unity between Christ and us in the tribunal of God. One senses that this, strictly speaking, cannot be. That in justification God imputes to us the merits of Christ does not occur apart from considering faith, but still not on the basis of faith as a per se and unavoidable functioning legal basis. That we believe in Christ, viewed in the abstract, is not a sufficient basis to identify ourselves with Him in terms of rights. The basis for that is not in us or in any act of ours, but exclusively in an act of God. This act of God is the judicial act of imputation (chshb, logizomai, imputare), by which the merits of the Mediator are reckoned to us for our benefit, credited to our account, and their fruits allocated to us as if these merits were personally our own. The certainty of this resides in God’s act, not in ours. This is all the more striking when one considers that these merits are intended for us personally already before justification, namely, in the counsel of peace and in the satisfaction of Christ. There, of course, the basis of justification cannot be faith, but on the contrary, faith is the future gift of this intention. One must thus avoid viewing the situation as follows: Prior to faith, the Mediator and the sinner are detached from each other without any legal bond; by faith, a legal unity arises; on the basis of this legal unity, God pronounces the verdict of justification. Rather, the correct conception is this: Already prior to faith the merits of the Mediator were intended for the elect sinner; at the same time, however, there was a determination of God that the formal act of imputation would not be carried out before the sinner by faith came subjectively to the consciousness of this free, sovereign imputation. When this takes place, then, on the basis of His free, sovereign intention (which naturally is completely in accord with His justice), God pronounces His formal verdict that the sinner is justified in consideration of his faith.

It occurs to us that, for these reasons, a not-entirely-incorrect consideration underlay the proposal to call faith a conditia [condition] or causa [cause] sine qua non of justification. These expressions certainly exclude every possibility that one would come to view faith as the judicial origin of imputation. Still, it is not advisable to adopt and substitute them for the terms “instrument” and “possessing organ.” They can lead to misconception on the other side, since they sound much too vague. To say “condition,” moreover, can lead to thinking of a meritorious condition. “Causa sine qua non” leaves the issue of the relation between faith and justification completely undefined. It evokes the thought that occurrence is mechanical in this matter, as if we merely have to do with a blind sequence: first faith, then justification, about which nothing more is to be said. That is not at all the case. There is resident in the nature of faith something by which it can be this causa sine qua non. Where there is a causa at work that is indeed sine qua non, there must also be a genuine relationship. That two things constantly accompany each other must have its meaning. Such a causa sine qua non must be either a meriting cause or something like that. So that is also true of faith. Faith is the subjective side of the objective imputation of the merits of Christ, which is the sole judicial basis of our justification. By our believing we identify ourselves with this imputation or transfer; we approve it, accept it. By our believing activity with respect to the Mediator we appropriate to ourselves personally what God objectively imputes to us. Faith as a whole is thus a faithful image in us of the gracious activity of God outside us. And it is on the basis of this that Scripture conjoins these two so closely and even speaks of faith as being reckoned as righteousness (logizetai hē pistis autou eis dikaiosynēn, Rom 4:5; cf. Gal 3:6). It was a complete misconception and misunderstanding of the nature of faith when the Remonstrants deduced from this that faith, now replacing works as in fact the judicial basis, is reckoned to us as righteousness. Faith here stands for the object of faith. This can be because faith receives and accepts Christ, mirrors Christ, and places itself in Christ, so that it itself, as it were, retreats from view and only presents its object to us. Since all true faith flows out like a stream into Christ and loses itself in Christ, Scripture can say without danger of misunderstanding, “Faith is reckoned as righteousness.”

24. What has been treated so far?

The judicial relationship of the sinner (justificatio peccatoris).

25. Do the theologians speak of still another justification?

Yes, they also speak of the justificatio justi, the justification of the just, and describe it as the declaration by which the person who has been justified by faith, revealing his status of righteousness and the genuineness of his faith in good works, is declared to be one who lives uprightly.

26. What should be noted concerning this?

a)That without doubt there is a testimony of good works and conduct from which believers themselves and others can draw strengthened assurance that they truly are children of God, that Christ’s power is working in them, and that they are increasing in living righteously.

b)That without doubt that testimony drawn from the life of a Christian can be joined with the justificatio passiva [passive justification], the pronouncement in the forum of conscience that we stand righteous before God.

c)That nevertheless, the word “justification” used in this sense takes on another meaning than that previously used. It now means to manifest as righteous; passively, to be manifested as righteous to oneself and to others. This belongs more to the application and the results of justification proper than to justification itself.

d)Some attach a somewhat different meaning to the term “justification” in this connection. Where there is justification, there must naturally also be an accusation, a charge. Now it is the devil who constantly disturbs believers and brings accusations against them that their faith is feigned, “as if it were but an artificial and white-faced mask.” To this, God now declares, by the testimony of His Holy Spirit, that this accusation is false and in doing so absolves them from this fear of insincerity. This is the way Witsius, for example, sees it. Justification is thus simply the declaration of God to reassure our conscience that this particular sin is not present in us and in no way to base further judicial consequences on it. While for the previous view the justificatio justi [justification of the just] is seen as a manifestation of the justificatio peccatoris [justification of the sinner], here it appears more as an exoneration from the sin of hypocrisy. Moreover, this and the previous view do not exclude each other. It is only a question of the basis on which, in this connection, we use the word “justification.”

e)This distinction between the justification of a sinner and the justification of a just person has also been applied to the Letter of James and used as a means to reconcile its statements with the declarations of the Apostle Paul. When James says that someone is not only justified by faith but also by works (Jas 2:24), he means, according to this view, that the works of this person have been for himself and for others a demonstration in God’s name that he is in the state of justification by faith alone. Justification proper, then, is sola fide; its manifestation (which here is also called justification) is fide et operibus [by faith and works]. In support of this view it is argued that James cannot have in view initial and proper justification, since he cites an incident from Abraham’s life—namely, the offering up of Isaac—that took place long after his initial justification; so, too, with Rahab the prostitute.

Others say no, James is speaking of initial justification, the justificatio peccatoris [justification of the sinner]. He means to say that this justification is not wrought by a dead faith. If someone has such a dead faith, in which works are not virtually present, then he does not obtain justification. That is expressed as follows: A person is justified by works, not only by faith. Abraham’s faith was such a living faith, for as was clear later, the seed of works was in it. “The Scripture was thus fulfilled, ‘Abraham believed God and it was reckoned to him as righteousness’ ” (Jas 2:23). That is, it turned out that the declaration regarding Abraham, “He believed God,” was true, that this faith could indeed be called genuine, living faith, in distinction from dead faith, demon-faith, the antinomian faith spoken of in the previous verses.

Both explanations of this pericope from James provide a satisfactory sense and remove the basic contradiction between him and Paul. It is difficult to choose between the two. Both can be reconciled with the aim that James clearly had in view when he wrote in this way. His argument is aimed against libertines who used the teaching of grace of the gospel as a cloak for their licentiousness. They reasoned, as all antinomians do, in this fashion: Good works are not regarded as the basis of our righteousness before God; therefore they are (in every respect) superfluous—yes, even dangerous—and also cannot be ordained by God as marks of the genuineness of faith. According to the first explanation of James above, this apostle is zealous against the position just mentioned—namely, that good works cannot be the criterion for the sincerity of faith. According to the other explanation above, James is zealous against the basic error that lurked in the view of faith itself, not that of a faith that denies itself but that of a passive, dead faith, and in its passivity, self-centered faith.

In his Letters to the Romans and to the Galatians, Paul naturally had to do with entirely different opponents—namely, with Pharisaic proponents of salvation by works, who replaced faith with works. That is why his polemic turned out differently. His watchword, though not expressed with the same words, is still in its intention sola fide, “by faith only.” The watchword of James is sed non fide solitaria, “but not by a faith that is solitary, standing alone.” The one watchword does not exclude the other.

27. Is this justificatio justi [justification of the just] discussed here synonymous with the so-called “second justification” of Roman Catholics?

No, it is altogether different. The Catholics naturally use the Letter of James to maintain this distinction. What the Reformed understand as the justification of the just is not an act of God by which He allots some reward to the sinner. According to the Catholics, that surely happens, and then on the basis of the good works of man. This Catholic second justification thus looks ahead; our justificatio justi points back. Theirs is according to merit; ours is by grace.

28. Is the word righteousness and its corresponding adjective, righteous, used in Scripture of inherent righteousness in already-justified sinners?

Yes. First John 3:7 reads: “Little children, let no one deceive you. Whoever does righteousness is righteous, as he is righteous” (cf. 3:8–10, where committing sin is the opposite of doing righteousness). Of the parents of John the Baptist it is said, “And they were both righteous before God, walking in all the commandments and statues of the Lord, blameless” (Luke 1:6). In some places it is difficult to decide what is meant: “standing as righteous before God” or “being righteous by inherent righteousness.”

29. Can this inherent righteousness ever be or become the ground upon which one is acquitted in the judgment of God?

No, the covenant of grace excludes that. That this is still called righteousness follows from the fact that it is required of us. It is in that sense an obligation that we have toward God, only not an obligation that is considered in justification. A believer is obligated to fulfill the entire law, and he is not exempt from a single commandment. But he has come out from being under the law as a means of justification.

30. Can you show that the inherent righteousness of the regenerate does not come into consideration with God as the judicial basis for their justification?

a)This follows first of all from the fact that the active obedience of Christ is imputed to us and the benefits of righteousness are granted on the basis of it. If now our own inherent righteousness were to also come into consideration, then there would be a redundancy of judicial grounds—two where only one is necessary.

b)Inherent righteousness is imperfect in every respect and therefore totally inadequate to be the basis of our justification before God. Inherent righteousness that is valid in legalistic justification must be completely perfect and must be equal to the law in all its parts (Heidelberg Catechism 62 [“… the righteousness which can stand before God’s judgment must be absolutely perfect and in complete agreement with the law of God”]; Gal 3:10–11). No one approaches that in this life.

c)This inherent righteousness itself is not a product of our own works but is a gift of God’s grace—a fruit, in turn, of the imputed obedience of Christ. Otherwise, one would have to assume that God flattered the pride of man by imparting an apparent righteousness and granting life on that basis, while in reality his righteousness comes from Christ—similar to the way one pretends to a child that it has done and accomplished something when in reality it has not done anything. God does not mislead believers in this way. They know full well, as far as their persons are concerned, that they are justified freely (dōrean, Rom 3:24).

d)The polemic of the Apostle Paul is not directed in the first place or exclusively against those who asserted that the works of the unregenerate person are his righteousness before God. In particular, the Judaizers, whom he opposes in the Letter to the Galatians, certainly agreed that faith was necessary. But, they said, faith plus the works of the believer are necessary. By contending against this view, the apostle clearly expressed that he also intended to exclude works done after regeneration. His antithesis between faith and works is absolute.

e)The justification of a sinner before God takes place entirely by grace: “and are justified freely by his grace, through the redemption that is in Christ Jesus” (Rom 3:24). If a part of our justification waits on our works, then just to that extent grace decreases. No boasting remains for us (Rom 11:6; 3:27, Eph 2:8–9).

f)The opposite view confuses the two covenants: the covenant of works and the covenant of grace, legalistic and evangelical justification.

31. Is it not true that on the day of judgment believers will be justified as possessing an inherent righteousness?

a)The final judgment will indeed be pronounced on persons who possess an inherent righteousness. But this in no way means that this judgment will grant them eternal life on the basis of this inherent righteousness. Rather, Scripture teaches that then they will be addressed as blessed of the Father and as heirs of the kingdom prepared for them from the foundation of the world [Matt 25:34]—in other words, as objects of God’s free love that is granted to them in Christ Jesus and with regard to His merits.

b)On the day of judgment the good works of the righteous will certainly enter into the judgment of God, as well as their inherent righteousness that has been given to them at their death—not, however, as the basis of their righteousness before God but as the marks of the genuineness of their faith. And that not so much for themselves, for besides the fact that they have already been completely justified in this life, they, for the greater part, will also have already tasted for a considerable time the blessedness of heaven. This justification on the day of judgment will thus be an open justification, a justificatio publica [public justification], before the eyes of the world. God will declare that these, His elect, first consumed by unrighteousness so that Satan could accuse them of everything, are now completely rescued from that plight and are freed from all the consequences of unrighteousness. Naturally, this will also include the declaration that sin has been completely removed from them, that they possess a perfect inherent righteousness and thus can enter heaven, but not that they therefore may or are entitled to enter. In eternity, too, the child of God will have no other right of inheritance to the benefits of the kingdom than what has been obtained by Christ. Perfect holiness in the glorified state always remains a fruit of the merits of the Mediator.

c)On that judgment day, believers will be granted a reward of grace on the basis of, or rather in proportion to, their good works. After God has once given this promise to those who are His, it will naturally be a matter of His justness to fulfill it. But this reward does not take place according to merit; it takes place by grace (Heidelberg Catechism 63; cf. also Heb 6:10, “For God is not unjust that He would forget your work”).

32. Is it true that this doctrine of imputed righteousness opens the door to antinomianism?

a)No, for the imputation of the merits of the Mediator is not something that remains outside of us but has as a consequence our subjective re-creation. Justification is thus in a judicial sense the root of our sanctification. Where the former is present, the latter cannot remain in abeyance.

b)As far as the temporal order is concerned, regeneration even appears, along with conversion, before justification. No one says that he is aware of standing righteous before God who is not regenerate and has not received a new principle of life. From this it follows that his conviction regarding justification will also be governed by this new principle that seeks God’s glory in all things (cf. Gal 2:19, “… so that I might live to God”).

33. What should we answer when someone says that in justification, declaring us to be righteous, God does not act according to truth, since in ourselves we are still full of sin and unrighteousness?

a)God’s judgment pronounced in justification does not mean that we possess a perfect inherent righteousness. If God said that, He would be making an untrue declaration. But He does not do that.

b)God’s judgment would likewise be untrue if He imputed to us an imperfect righteousness of the Mediator as if it were perfect. This would be ex injuria [by injustice]. But this, too, is not the case. Nothing at all is lacking from the righteousness of Christ.

c)God’s judgment would be precisely untrue if He declared us righteous on the basis of our persistently imperfect subjective righteousness. On Rome’s position, a justification according to truth during this life is impossible.

d)The truthfulness of God’s judgment rests on the truthfulness of imputation. This is no fiction. In reality, God ascribes the merits of Christ to our account. To deny that this is a reality is also to deny the reality of the atonement, in which, conversely, our sins are imputed to Christ. If the Mediator can occupy our legal position without that detracting from the truthfulness of God, so also we can occupy the legal position of the Mediator, and God’s judgment concerning that can be fully according to truth.

e)Scripture declares with emphasis that in this action, its paradoxical character notwithstanding, God is fully righteous: “so that He might be just and the justifier of the one who has faith in Jesus” (Rom 3:26).

34. What is to be said to the objection that the Mediator as man needed his righteousness for himself?

It is said that Christ, by becoming man, placed Himself eo ipso [in itself] in all the relationships in which a man is related to the law. Therefore, His active obedience was His obligation for Himself. It should be noted, however, that:

a)The righteousness of Christ imputed to us in justification is that of His person. This person is clearly a divine person (Acts 20:28). This divine person was not under the law, hypo nomon, but was the law in His own person, the law itself. When, in freely humiliating Himself by means of His assumed human nature, He places Himself under the law, in this way He obtains a righteousness that is not for Himself but can be imputed to others. Galatians 4:4, therefore, says that Christ has been “born under the law” (genomenon hypo nomon), in distinction from being “born of a woman.”

b)In His work as mediator, Christ was entirely a persona publica [public person] and not a persona privata [private person]. That is, we may not regard Him as a man alongside of other men, but His significance was taken up entirely in His official calling. Nothing of what He was or did, He was or did for Himself. From the beginning on, His official significance rested on everything. From this it follows that there can be no thought that His righteousness was necessary for Himself.

c)The best answer to this objection will remain the observation that now Christ is certainly not under the law as He was during the days of His servitude here on earth. From this it is abundantly clear how “being under the law” was not something inseparable that derived of itself from His human nature but something that He voluntarily accepted, and therefore also lasted but for a time and ceased of itself as soon as the particular relationship ceased by which it was caused—namely, the state of His humiliation.

35. In what did the error of Osiander consist in the matter of justification?

Andreas Osiander (1498–1552) made a sharp distinction between our redemption through Christ and our justification. Of the former, he acknowledged that it occurs by the merits of Christ, but he denied that this belongs to justification properly called. The latter was understood by him subjectively in the sense of “making inherently righteousness.” To this extent, then, Osiander went along with Rome. “To free a thief from the gallows does not mean to make a thief good and righteous” was his watchword. His divergence from Rome (and of course from the Reformation) comes when the question is posed how man obtains this inherent righteousness. Rome said: by the working of the Holy Spirit, who gives us fides formata [formed faith]. Osiander said: by the communication of the essential righteousness of God, from the divine being, from God Himself. In this lurked a pantheistic principle, and the rest of the Reformers were on guard not to develop their doctrine of mystical union in this direction. According to them, to belong to the body of Christ meant something entirely different, and to take into oneself the essential righteousness of God meant to participate in a mingling of being with God. The pantheistic origin of this speculation of Osiander also came out in that he made Christ, the God-man, even apart from sin to be the ideal, the perfect realization of God. God is disposed to become man. By the entrance of sin the course of the process is changed, but the terminus is not essentially altered. Adam was already created, not as the image of God, but as the image of Christ, the ideal God-man.

36. Is it not true that in Scripture our righteousness by which we are justified is called “the righteousness of God”?

Yes, this expression occurs several times: “For the righteousness of God is revealed in it [the gospel] from faith to faith” (Rom 1:17); “for a demonstration of His righteousness” (Rom 3:26); “namely the righteousness of God” (Rom 3:22). This dikaiosynē theou [righteousness of God] is either righteousness as an inherent attribute in God (Rom 3:26), so that it can be said to be revealed in the gospel or in the atonement of Christ, or by it is meant the righteousness of a sinner that obtains before God (= genitivus objectivus [objective genitive]), or, finally, the righteousness that is provided, effected, produced, applied by God (= genitivus subjectivus [subjective genitive]. The latter is the most probable. In any case, by it cannot be meant an essential righteousness of God, poured out or communicated. See Philippians 3:9, “And be found in Him, not having my righteousness that is by the law, but that which comes through faith in Christ, namely, the righteousness that is from God through faith.”

37. Are there still other grounds to which appeal is made in defense of this false view?

Yes, use is made of everything that Scripture teaches regarding the mystical union between Christ and believers. Above all, statements in the Gospel of John are forced to do duty for this pantheistic mysticism. Even the figurative language of the Savior, when He says, “I am the way, the truth, and the life, the light,” etc. [John 14:6], is misused for this purpose.

38. What consequences did the error of Osiander have?

Some went to the opposite extreme. They began to be afraid of the assertion that it is the righteousness of Christ as God that is imputed to us and tried to limit the righteousness that becomes ours by imputation to His human nature. However, that likewise cannot be. If the divine person had nothing to do with it, then it would not be the righteousness of the Mediator, and it also did not possess that worth that it had to possess for the justification of sinners. The line between error and truth is not the line between the divine and the human nature. It is rather the line that runs between inherent essential righteousness and the adherent righteousness of merits. What is imputed to us is not a part of the being of the Mediator but an objective possession of the Mediator, the treasure of His merits. These merits were once in the Mediator—or, to speak with complete accuracy, what they flowed from was in the Mediator, namely, His passive and active obedience. Still, of themselves the merits cannot be something inherent, but always signify an objective relationship, a judicial pronouncement. That was also the case with Christ. He did not have His merits. He was His merits. Still, it remains true that the only way for us to have these merits imputed to us resides in what the Mediator Himself has obtained. But that, too, only means that those merits follow the Mediator to whom they adhere, and in no way means that the merits are the being of the Mediator himself. It is necessary to make these distinctions, which for many will perhaps appear subtle, since at present the danger of a confusion of essential righteousness and the righteousness of merits is especially great.

39. What view do the Socinians have of justification?

According to them, it consists in the forgiveness of sins and endowing with eternal life. Since, however, they do not teach a satisfaction of Christ to the demands of God’s righteousness—indeed, even eliminate this attribute—this description must have a totally different meaning for them than it does for us. By justification, they understand that God, out of pure mercy and benevolence, gives us these two things. Further, they maintain that faith (understood as obedience to Christ) is the indispensable condition for justification. This, however, is not so meant as if God declares us righteous on the basis of this faith-obedience as its meriting cause. Faith is a conditio sine qua non [indispensable condition], nothing more. Socinus says, “So that we must be on guard not to hold the holiness and innocence of life as the effect of our justification before God, and also not to affirm that faith is the effecting or moving cause of our justification before God, but only the cause without which God has determined that that justification will not become ours.” One sees here how justification is a sovereign, rather arbitrary act that has no further judicial basis than God’s free will.

40. What do the Arminians teach regarding justification?

According to them, justification is only a forgiving of sins. This forgiveness of sins they see as identical to the imputation of righteousness. The basis of this forgiveness does not reside in the imputation of the merits of Christ, since they deny that Christ has brought about a genuine satisfaction for sin. What is imputed to us is not the righteousness of Christ, for Scripture nowhere teaches “that the righteousness of Christ is imputed to us, but only that faith is reckoned to us for righteousness, and that for the sake of Christ [propter Christum]” (so Limborch). And Curcellaeus says, “Nowhere does Scripture teach that the righteousness of Christ is imputed to us. Also, that is absurd. Surely no person unrighteous in himself can be formally righteous with the righteousness of another any more than a Moor can be white with the whiteness of another.” The difference between the Socinians and the Arminians appears at two points:

a)The latter understand the meaning of the death of Christ somewhat differently than the former. Although not a complete satisfaction, it was still accepted by God as a revelation of his governmental righteousness. It removed obstacles that otherwise would have made justification impossible.

b)They substitute something else for the imputed righteousness of the Mediator, which the Socinians do not do. As we saw, Socinus protested against regarding our obedience of faith as the effecting, meriting cause of justification. The Remonstrants are not so reticent. They assert their fides obsequiosa or evangelica [obedient or evangelical faith] as the grounds of justification. A new covenant of works is thus established on the ruins of the old, by means of the work of Christ. Thus, while the Socinians no longer have what may properly be called justification, the Arminian justification is a legalistic justification.

The image used by Curcellaeus is, of course, completely irrelevant. Whiteness for the Moor is not a relationship but would necessarily be an inherent characteristic. No one can be declared white. For righteousness it is otherwise. That is a relationship. In the same sentence Scripture calls Christ sin, as we are called the righteousness of God in Him. This, of course, does not mean that He is made sin subjectively in the sense of a quality. But it does mean that He is in the legal position, the legal relationship of a sinner. Sin, therefore, has two meanings: (a) an inherent quality; (b) an adherent relationship. In the latter sense, Christ was a sinner for our sake, although to prevent misunderstanding it is always advisable not to make use of this way of speaking. But that does not mean that someone white was declared to be black, that a black robe was put on him and the pronouncement made, “He is black.” The entire image of skin color and a robe is mistaken (cf. 2 Cor 5:21; Gal 3:13).

41. Is it true that Scripture nowhere teaches the imputation of Christ’s righteousness, as the Remonstrants claim?

No, in Philippians 3:9 it is taught in nearly so many words that it is not his own righteousness that the sinner possesses, but the righteousness of Christ. Romans 3:25–26 teaches the same thing. The expression “faith is counted as righteousness” [Rom 4:5] was explained above by the nature of faith itself.

42. What distinguishes the justification concept of the more recent speculative theologians?

a)A disdain for the concept of “imputation” and of the “transfer of merits.” This old conception is called mechanical, external, magic, unreal, and unsatisfactory. It is maintained that it leads to a fiction, as if the mind and verdict of God were not the highest reality.

b)For this old, despised principle of forensic reckoning, this view substitutes the ethical principle of the infusion of righteousness. It seeks to secure for faith its old place by saying that it is that attitude that makes the sinner receptive for the righteousness to be infused.

c)Not all have the same conception regarding the nature of what is infused into the believer and taken into him by faith. Some offer a completely pantheistic explanation for that. Others keep more within theistic limits. The former provide a repristination of Osiander’s heresy, against which the Reformers expressed themselves so decisively. In any case, everything transpires entirely within the sphere of being and not within the legal sphere. No place remains for the Mediator as surety. The Mediator as a philosophical intermediate being, to unite God and man, becomes everything.

d)Some recent theologians identify regeneration with justification. This is related to the fact that they, carried along in part by the pantheistic direction described above, make the mystical union (transformed into a unity of being) the judicial ground for our justification. Since, according to them, this unity in being originates in regeneration, justification proper must also take place there. This is Ebrard’s opinion, who therefore also declares both propositions to be the same in meaning: Christ justifies us; faith justifies us. He denies that Scripture speaks of an imputation of the righteousness of Christ (just as the Remonstrants deny that) and wants to replace that with the scriptural expression: “By justification grace comes over us.” And that will then be taken in the most real sense. We become united to the person of Christ through a substantial unity of life.

43. What should be said to refute this most recent form of the doctrine of justification?

a)This conception is more dangerous than the other mentioned earlier, since it presents itself as more attractive and apparently leaves untouched the background of the atonement of Christ. The pantheistic principle is at work in it in a more hidden manner.

b)Scripture opposes this entire conception as forcefully as possible. Faith is not the kind of mystical receptivity that is taught here. Believing is a conscious act, an appropriating of the merits of the Mediator with one’s consciousness, not a mysterious imbibing of the being of Christ. The most unclear and nebulous conception that one forms of faith arises precisely from the fact that this idea of a mystical union with Christ hovers in the background. It is therefore most necessary to describe faith precisely and to analyze it as closely as possible, lest in place of the scriptural idea of faith another that differs from it totally be imposed on us. Here too, as always, vagueness and generality expose us to error.

c)In this viewpoint, it is true only in a figurative sense that faith justifies us. The receptivity to take in food does not feed us and does not provide for our growth. However, those who hold this view will have faith understood in this way. Faith, which is a subjective deed, is supposed to have this wonderful capacity to draw to itself the objective Christ with all His treasures and gifts of grace. Note carefully: Faith draws out of heaven and takes into itself not the merits of Christ but the living Christ Himself. This is a mystical and completely impossible concept.

d)The motive that prompts the formation of this theory, even apart from its pantheistic origin, is not an innocent motive. The imputation of Christ’s righteousness solely in the judgment of God, it is thought, is too mechanical, too little real. But why? Apparently because in it man is not judged according to what he himself is, but according to what Christ has done for him. The mechanical here thus lies in the transfer involved. In other words, man can only take satisfaction in a justification before God that he himself has earned. That, however, is a holiness-by-works principle. Moreover, it cannot be sustained, for in any case the payment of prior guilt must be provided for by means of imputed merits. Thus it is either one or the other: One must either deny that atonement for sins is necessary, or here one must admit the so-called mechanical. Even through mystical union with Christ, the payment for prior guilt can never become our own in this completely real sense. Those sins are in the past and the merits of Christ are in the past; and so it is impossible to see how a connection between the two could be established other than by the act of God’s imputation. Thus one sees that this protest against the external and mechanical results in a protest against the heart of the doctrine of the atonement.

e)The result of this modern view must be that man is dissuaded from trust in Christ and led to trust in himself. If in a real sense righteousness becomes his own, then he also no longer needs to go outside himself; faith and the trust of faith in the scriptural sense have become superfluous.

44. How are they justified who do not arrive at a conscious activity of faith; for example, the children of believing parents who die in infancy?

For them one must assume that God’s justifying act follows immediately upon the implanting of the seed of faith, and thus upon regeneration. Scripture, however, does not speak expressly about such a justification, because justification belongs to the conscious side of the ordo salutis. There can be no thought of consciousness in this life for children dying in infancy.





6. Sanctification

1. What words are used in Greek for the concept “sanctification”?

There are mainly five words, more or less synonymous with each other, even though, as we will see, there are certainly differences along with the similarity. These are: hieros, hosios, semnos, hagios, hagnos.

2. Which of these five is used most frequently in the New Testament?

The word hagios. And it is just this word that is used the least of all these in secular Greek. There must be a special reason that this relatively unfamiliar word became the most familiar.

3. What, in the first place, is evident from this phenomenon?

That the concepts that the Greeks (and pagans in general) formed of the holiness of the gods differed greatly from the biblical concept. This concept must have even been so great that the most commonly used words to express this pagan concept were, by this frequent use, considered unsuitable to serve as the vehicle for the divine idea. Also, our [Dutch] word heilig [“holy”], one surmises, was first formed under the influence of divine truth, that is, after the Teutons had come into contact with Christianity. Thus, in its origin it is a concept of revelation, a Christian term.

4. What was the main element in the meaning of the Greek words mentioned above?

That of sublimity, sacredness, venerability. They completely lack, on the other hand, the moral element that, just in contrast, comes to the fore in Scripture.

5. Indicate in general the meaning of the terms mentioned.

a)Hosios is used for everything that by divine or human right has acquired a kind of devotion. It is not used exclusively for religious things. It never serves to translate the Hebrew qadosh in the Old Testament. In the New Testament it occurs in 1 Timothy 2:8, “lifting up holy hands”; Titus 1:8, “temperate, just, holy, chaste”; Acts 2:27, “not to hand over your Holy One to see corruption.” Hosiotēs means faithful in carrying out the duties of piety (Luke 1:75); hosios of God (Rev 15:4; 16:5).

b)Semnos (from the stem seb in sebomai) means what instills reverence and awe. It is also used of human things worthy of honor; for example, clothing. It does not occur in the Septuagint. In the New Testament it occurs in only four places: “all that is true, all that is honest,” that is, all that is honorable (Phil 4:8; cf. 1 Tim 3:11; Titus 2:2). It is not used of God in Scripture.

c)Hieros is all that is divinely exalted, since it belongs to the gods. It is never used of the gods themselves. The word seldom occurs in biblical Greek: of trumpets (Josh 6:8); of the temple [Ezek 27:6; 28:18]. In the New Testament to hieron is the temple—that is, the whole temple (not only “the holy place”), with everything that belongs to it, including the forecourts (1 Cor 9:13); “the Holy Scriptures” (2 Tim 3:15). The meaning is thus entirely external, apart from any moral quality.

d)Hagios is not used by the Greeks for either gods or men. It means that which is an object of religious veneration (from hazomai). The Septuagint chose it for translating the Old Testament qadosh. In Scripture it then became the basis for a series of new words formed from it, such as hagiotēs, hagiōsynē, hagiazein, hagiasmos, hagiastērion, katagiazein.

e)Hagnos is used by the Greeks for both gods and things. In the former instance the meaning is “what must be venerated with sacrifices”; for the latter, “consecrated.” In the New Testament, however, it has obtained the particular meaning of “chaste” or “pure” (e.g., 2 Cor 11:2; Titus 2:5; 1 Pet 3:2; also in a metaphorical sense).

6. What is the derivation of the Hebrew word qadosh, “holy”?

It comes from a root that means “cut,” “separate,” and thus originally expresses being “set apart,” “separated.”

7. What is the opposite of this concept?

In contrast to qadosh, “holy,” is chol, which means “loose,” “common.”

8. Is this contrast completely synonymous with that between “clean” and “unclean”?

No. That this is not the case can already be seen from the fact that for the latter contrast the Hebrew uses a different pair of words—namely, tahor for “clean” and tame for “unclean.” Now the connection between these is such that all that is “holy” must at the same time also be clean, and all that is unholy is also unclean, but the opposite is not true. “Holy” means more than “clean.”

9. Is the concept of “holiness” merely that of “separation,” completely undetermined, or is there an additional determination?

There is a further determination. That something is set apart does not yet make it something holy. It becomes holy because it is set apart for God and His use.

10. Is the concept first applied to created things or to God Himself?

The former has been maintained and the matter presented such that certain things “dedicated to God” were called holy. But then it becomes completely impossible to explain how one arrived at conceiving of holiness also as an attribute of God. “Being-dedicated-to-God,” applied to God Himself, no longer makes any sense, at least not if one has to think of its origin in this way. It is also completely wrong with such a significant concept applied to God so frequently to choose its starting point in what is creaturely. We, on the contrary, therefore say: God in the first place is called the “Holy One,” and only from that does it follow that holiness can also be ascribed to other things apart from Him. Thus we say that the concept of holiness came from above to below, not the opposite.

11. How then is it possible to speak of God as “set apart”?

We must think of this as follows. With created things there are two moments present in the concept of being set apart, namely, a point of origin and an end point, a terminus a quo and a terminus ad quem. Whatever is holy is set apart from the unholy world and dedicated to God. Now it becomes self-evident how it can also be said of God Himself that He is set apart from the profane, the unholy, and determined for Himself. In this way, holiness can be ascribed both to God and to creatures without the word having to be changed in meaning.

12. Is holiness a purely formal concept? That is, is there nothing in it other than the thought of setting apart without there also being the thought in what respect that setting apart occurs?

This formal concept has a positive content also when it is being used of God Himself. Holiness is not merely “God’s sublimity above the world,” nor merely “God’s power,” nor “the consuming majesty of His being.” In all these ideas, the moral element is lacking. It has been rightly noted that where the insignificance of the creature over against God is portrayed in the strongest terms, this is never taken back to holiness as a cause (cf., e.g., Isa 40:12–17; 45:9; 64:8). Conversely, when God appears in His holiness as it is described in Isaiah 6, then the thought that overcomes the creature is not, in the first place, “how weak and of little meaning am I.” Rather, the creature feels seized by the awareness of his uncleanness and exclaims, “Woe is me, because I am defiled.” For this reason, the angel takes the coal from the altar and touches such a person on the lips, an act that naturally must have ethical significance.

On the other hand, it is a kind of exaggeration of the moral element that is present in the concept of holiness when one has identified holiness and grace, condescending kindness. This conflicts entirely with the derivation of the word that indicates being set apart. One must therefore be on guard against both extremes.

13. What then is contained in this holiness of God?

a)That God loves Himself as the highest moral good.

b)That God as such turns away from all evil.

In fact, in God, too, holiness is therefore a being separated—a being separated from the world, but not the world in the abstract. It is a separation from the unclean, sinful world. And thereby it must be kept in view that this separation derives from a positive principle, since God seeks and loves Himself as the highest good.

14. Is this holiness of God always manifested in the same manner?

No; as it comes into contact with different objects, its manifestations are also different. This explains why such unsatisfactory concepts concerning God’s holiness have been formed. This arose from the fact that people proceeded from a single manifestation of the holiness of God and wanted to derive everything from that. In this way not only one-sided but also false conclusions arose.

a)Sometimes God’s holiness is manifest in the judgments He exercises over the nations: “Who is like you—glorious in holiness, fearful in praises, doing wonders?” (Exod 15:11).

b)Sometimes His holiness becomes manifest in the special adopting of His covenant people. By redeeming them and making them His special possession, and setting them apart from the unclean world, God has, as it were, registered His protest against the latter and created the core of a new world. God’s redeeming activity is thus a consequence of His holiness. From this it results that one can think that holiness equals grace. This, however, is only apparently so. Holiness is at work in redemption, not insofar as it forgives sin but insofar as it removes from the sinful world and redeems from sin (cf. Ezek 20:39–44; 38:16).

c)Since in this way God has especially united Israel to Himself and has proposed a holy purpose for His people, it thus also becomes a matter of His holiness to reach this goal, even through the failure and unfaithfulness of His hallowed people (cf. Isa 49:7 and all the places in Isaiah where, very significantly, “Redeemer” and “Holy One of Israel” are next to each other). God redeems His people for His own sake, to display His own virtues. It can therefore hold as a consequence of His holiness that He seeks out and forgives and accepts them again (cf. Hos 11:9, “I will not execute the fierceness of my anger; I will not return to destroy Ephraim, for I am God and not a man, the Holy One in your midst”). In a momentary fit of anger a man would allow it to destroy his work, but God keeps His holy purpose in view (Psa 33:21; Ezek 20:9, “But I did it for my name’s sake, so that it would not be defiled in the eyes of the heathen”).

d)Thus, although righteousness can and must be seen as a direct result of His holiness, there are still manifestations of holiness that appear to stand over against righteousness, as when it is ascribed to God’s holiness that He does not destroy His people because of their sins. After all that has been said, the reason will be clear. However, the holiness of God does not work redemption without righteousness being put into operation. For the close tie between these two, see Isaiah 10:17: “The light of Israel becomes a fire, and his Holy One a flame, which will set on fire and consume its thorns and thistles in one day” (cf. also Isa 5:16).

15. With what meanings does the word hagios appear in the New Testament?

a)Except for a few citations from the Old Testament, one finds it used of God in general only in the Apostle John (John 17:11; Rev 6:10; 1 John 2:20).

b)The reason for this is not far to seek. It is the Spirit of God who is given the name “holy” in the New Testament, something that happens in the Scriptures of the old covenant only a few times (cf. Psa 51:11; Isa 63:10–11). Through the Spirit, God sanctifies His people, for the Spirit is that person in the Holy Trinity through whose work it can be said that all things are unto God, for which reason He is also called Holy Spirit (cf. Titus 3:5: “the renewing of the Holy Spirit”; 2 Thess 2:13: “sanctification of the Spirit”).

c)Holiness occurs in an official sense for those who have been set apart for a special service: “holy prophets” (Luke 1:70); “holy apostles” (Eph 3:5); “holy men of God” (2 Pet 1:21); “holy covenant” (Luke 1:72); “holy Scriptures” (Rom 1:2); “commandment” and “law” as “holy” (Rom 7:12).

d)Holiness is used in an ethical sense, for example, when it is said in 1 Peter 1:15–16: “But as He who has called you is holy, so also you be holy in all your walk. Therefore it is written, ‘Be holy for I am holy’ ” (Eph 1:4; 5:27; Col 1:22).

It is this last-mentioned meaning that has its place in the doctrine of sanctification.

16. From what two concepts, therefore, must the concept “holy,” as Scripture uses it, be sharply distinguished?

a)From the concept of purity taken in itself. Someone is called good and pure if, considered in himself, he has no pollution.

b)From the concept of righteousness. Someone is called righteous if either his own merits or the imputed merits of another cause him to be in a state of acquittal before God. Thus, righteousness not only means that there is a relationship of his moral condition to God but also that that relationship has worked retroactively upon him.

Holiness is to be distinguished from both of these concepts. From purity in the abstract, first of all, for holiness means a relationship with God, a dedication to God. To be holy never means something that one is in himself, apart from God. But holiness is likewise distinguished from righteousness, for it is an inherent attribute and not a status granted to us again by God. It is something that we have in ourselves and not something in which we stand.

17. Is this delineation of great importance for establishing the concept of sanctification?

Yes, since at present one is accustomed to completely losing sight of this element of consecration to God and to regarding holiness anthropocentrically. One thereby starts with man and assumes that to sanctify is to make someone better or much better. This idea is already excluded by the term. Once someone has gained a correct insight into the biblical concept of “holiness” in its original meaning, as an attribute of God, in its theocentric character, that person will find it impossible to proceed in such a humanly oriented fashion. The moral transformation of man, too, his subjective change, must from the outset be regarded from this point of view: It is for God and not for ourselves. It serves for God’s glorification and to carry out His holiness, not to remake us for an ideal that would have independent significance and would bear in itself its own standard.

Thus, on this point, despite every difference between them, sanctification and justification agree in that both happen to us for God’s glorification. It is not wrong to stress sanctification along with justification, for on that Scripture itself leads the way for us most emphatically. But it is certainly wrong to stress sanctification that is cut off from the root of God’s holiness, that is not for God, so is unscriptural. That is what must be repudiated in the ethical preaching of our day. However, by no means is the corrective against such preaching a one-sided emphasis on objective justification and a neglect of subjective sanctification. True sanctification must again replace false sanctification. Once this happens, dead and deadening ethicism will be replaced by a moral earnestness that will express the warmth and ardor of true religion. “Be holy, for I the Lord your God am holy”; not only, “as I am holy” [Lev 11:44–45; 19:2; 1 Pet 1:16]!

18. What is the meaning of the word hagiotēs?

It means holiness as an inherent attribute. It appears only in Hebrews 12:10, “He chastises us for our benefit, so that we might share in His holiness.” Thus it is used as an attribute of man as well as God.

19. What does hagiōsynē mean?

This is also derived directly from hagnos and accordingly means “holiness.” Some have wanted to derive it from hagioō = hagiazō and then also wanted to give it the active meaning of “sanctification” (as deed), but this cannot be proven. In 1 Thessalonians 3:13 it is applied to people. Rather difficult is the explanation that the word must have in Romans 1:3, “who is powerfully shown to be the Son of God, according to the Spirit of sanctification, from the resurrection of the dead (kata pneuma hagiōsynēs). Here it appears to mean the deity of the Lord as Spiritus summe venerandus, “Spirit to be worshiped.”

20. What does the verb hagiazō mean?

In general, this word means “dedicate to God,” “take up into the fellowship of God” (said of God Himself). This, however, can occur in more than one way:

a)By investing with an office, to entrust with a mission: “Do you say to me whom the Father has sanctified and sent into the world?” (John 10:36). Christ is therefore called “the Holy One of God” in several places (Mark 1:24; Luke 4:34).

b)By producing the inherent attribute of consecration to God in someone. For example, “Sanctify them through your truth; your word is truth” (John 17:17; cf. 1 Cor 6:11); “And may the God of peace Himself sanctify you completely, and may your whole spirit and soul and body be preserved blameless in the coming of our Lord Jesus Christ” (1 Thess 5:23).

c)The sanctifying of people, that is, performed by people, occurs partly with respect to something that is already holy (e.g., in the Lord’s Prayer, “Hallowed be your name”), partly with respect to something that must still be devoted to God (e.g., 1 Tim 4:5). In the first instance, it means that the holiness of something must come to expression in word and deed and in all of life.

d)Sanctification also occurs in a special sense, namely, of the Mediator of the covenant of grace. “Because both He who sanctifies and those who are sanctified are all from one” (Heb 2:11); “So that He might sanctify her, having cleansed her with the washing of the waters by the word” (Eph 5:26); “In whose will we are sanctified through the offering of the body of Christ, taken place once for all” (Heb 10:10).

One could gather from these passages that sanctifying is equivalent to atoning or making satisfaction, since sanctifying is brought into connection with sacrifice and blood. This, however, is not so. Sanctifying here amounts to obtaining an objective state through sacrifice. Believers are therefore sanctified in principle by the satisfaction of Christ; their sanctification is firm in Him, as will be argued later. From Hebrews 9:14 it appears that a subjective cleansing belongs with this sanctification, that therefore it cannot be identified with justification.

e)Finally, it is also said of the Mediator that He sanctifies Himself for His own (John 17:19). This, of course, is not to be understood as a change in the Savior, as if this sanctification presupposes a previous lack of holiness, but as the consecration of His life in mediatorial obedience (passive and active) to God. This was an official holiness that is the basis of the sanctification of believers but must not be confused with it.

21. What is the meaning of the word hagiasmos?

It means “sanctification” and is the proper Greek word for what we call sanctification. But now the question arises whether the word is to be taken actively or passively—that is, whether it means the act of sanctifying or undergoing this act, being made holy. Both senses appear to be the case: active in 1 Thessalonians 4:3, “For this is the will of God, your sanctification, that you abstain from fornication”; also, “in the sanctification of the Spirit” (2 Thess 2:13; 1 Pet 1:2); on the other hand, certainly passive in Romans 6:19, “in order to be of service … for sanctification,” and so in other passages.

22. How do you define sanctification?

The gracious work of God whereby, under the immediate operation of the Holy Spirit, the justified believer is renewed by degrees in his whole nature, so that Christ is formed in him and he lives for God in good works.

23. Is it correct to say that the righteousness of the Mediator is imputed to us in justification and infused in sanctification?

Although there is certainly a working of Christ in us through the Holy Spirit in sanctification, this formula could give rise to misunderstanding. In any case, it is not the same righteousness of Christ that occurs in its two parts. When I speak of an imputed righteousness of the Mediator, then I mean that righteousness that He obtained by means of His suffering and dying and obedience in the state of humiliation—not, however, the righteousness of life of the human nature of Christ, that is, that Christ in His human nature now possesses. The latter is not imputed to me. And, conversely, the former cannot be infused into me; it can only be reckoned to me. Really, one cannot even say that the righteousness in which Christ now lives is infused into me. This always rests on a more-or-less unclear mystical conception. It is not the personal righteousness of Christ that is infused into the believer, for, as an inherent quality, righteousness cannot be detached from the person.

In 1 Corinthians 1:30, where the apostle enumerates what we have in Christ, there is no mention that Christ would be our holiness (hagiōsynē or hagiotēs), but it is simply said that He is our sanctification (hagiasmos).

24. Is then no “holiness” of Christ imputed to us?

Yes; by that term, if one wishes, one can designate His active obedience, imputed to us in justification. As our [Heidelberg] Catechism states in the answer to question 60, “How are you righteous before God?… God grants and imputes to me the perfect satisfaction, righteousness, and holiness of Christ,” etc. In this sense, one may thus then say that Christ is not only our sanctification but also our holiness before God.

25. Is sanctification something that occurs in the judicial sphere or does it have reference to a subjective change in the disposition of man?

The latter is the case, as was explained in detail above in the distinction between it and justification.

26. Does sanctification occur in the conscious level of the life of believers or below that level in depth?

It occurs below the level of conscious life and works out of the regenerate root of the soul on its dispositions and inclinations to sanctify them.

27. Is sanctification a mediate or immediate work?

As it takes place below the consciousness, it is primarily an immediate work. That, however, does not take away from the fact that in its manifestation it is tied by God to the use of certain means.

28. Does God Himself work in sanctification or is it man who does the work?

God is the author of sanctification and not man. The latter can only be maintained by proponents of so-called free will. Here again, however, it must be noted that the outward manifestation of this sanctification is not apart from means that the believer has at his disposal.

29. Is sanctification a work that occurs all at once or is it subject to a long passage of time?

In the normal course of things, sanctification covers a long period of time. It can happen, however, that it is completed in a single moment, namely where regeneration-conversion and temporal death coincide, or at least where the latter quickly follows the former. Because it is certain that with the death of believers, or rather immediately after their death, their sanctification is complete, then it must follow that in such cases it is immediately perfect in its full extent. It then takes on the nature of a critical transformation in place of a gradual process. And even where gradual sanctification has preceded, temporal death still always retains the character of a crisis.

30. What is the relationship between justification and sanctification?

a)Justification precedes. That is the sequence in the covenant of grace, by which it is distinguished from the covenant of works. Adam, as he was in the covenant of works, was perfectly holy; in all his characteristics and inclinations there was perfect devotion to God. Still, on the basis of this perfect holiness, righteousness had first to be acquired by Adam; his condition expressing itself in works would be indicative of his state, of his righteousness. In the covenant of grace, this is reversed. Here, by faith, the sinner is first transferred into the state of righteousness, so that he is much further than Adam before the fall; inasmuch as Adam’s state was not secure, the sinner’s is. And now, following on this righteousness, the state of holiness appears, produced through the work of sanctification. In this respect, the justified believer is not above but below Adam, for in him is unholiness, as sanctification continually presupposes.

In the Letter to the Romans there is this sequence: first justification, then sanctification, indicated by the successive treatment of both parts—chapters 1 and 2, sin; chapters 3–5, justification; chapters 6–7, sanctification.

b)The legal ground for sanctification lies in justification. Sanctification must be viewed as a gift. It belongs to those things that God can require of us, which, however, we are still not able to produce, and which are now, through the merits of Christ, produced in us through the grace of God. For this reason, as indicated above, sanctification is more than once connected with the suffering of Christ, His blood.

c)Justification excludes that in our sanctification there could ever be any mention of obtaining rights to eternal life. Sanctification remains completely outside the legal sphere. Justification has completely taken over this sphere for itself, so that nothing remains for sanctification.

d)Conversely, justification remains completely outside of our being, and therefore may never contest the distinctive task of sanctification. To stand righteous before God is not enough; the believer must and also will be holy before God. All traces and remnants of sin must be removed from him, the pollution completely purged, as well as the guilt entirely wiped out.

31. What connection and what difference is there between regeneration and sanctification?

a)Regeneration happens all at once. A person cannot be more or less regenerated. He is, or he is not. Sanctification happens gradually, and there are degrees.

b)Nevertheless, regeneration is the beginning of sanctification; Philippians 1:6, “Being confident of this, that He who has begun in you a good work shall complete it at the day of Jesus Christ.” All the sanctifying of our nature takes place in connection with the new principle of life that God has produced in regeneration.

32. What relationship is there between initial conversion and sanctification?

Conversion is the first outward manifestation of sanctification, just as continuing conversion may be called its renewed manifestation.

33. What is the nature of sanctification?

Sanctification has a supernatural character. Many think of sanctification as if it is taken up with awakening, activating, drawing out and exercising the principles of grace present in the heart as that happens in an external, persuasive manner by presenting motives. Sanctification would then be a kind of spiritual pedagogy, and God would then deal with believers as a schoolmaster treats his pupils when he seeks to develop their intellectual and moral life. Now, the great difference lies in the fact that the schoolmaster cannot inwardly touch the child’s soul and expressions of life. He must confine himself to gaining access to the child’s life along conscious routes. As a result, he can introduce nothing specifically new into the child, but only develop what is already present in principle. At the most, by the exercise of the better qualities of the child he can suppress evil and silence it temporarily; he cannot eradicate it at its root. But God’s relationship to the soul of the believer is totally different. He works from within and from the outside at the same time. Direct supernatural working and indirect working accompany each other. Therefore:

a)The principle of life, bestowed in regeneration by a special supernatural work of grace, is, with all the dispositions contained in it, strengthened and increased. It does not receive that strengthening and increase from itself. Already in nature, creation of life and causing the growth of life are two different actions of God, to which two different immediate activities correspond. God’s providence in the world of living beings works directly. But it is likewise the case in relation to spiritual life. Growth is brought about by God immediately.

b)In connection with this, it is also the case that the remnants of sin in the nature of man are not just suppressed or silenced but are also eliminated, removed. The root from which they thrive is cut off. It is obvious that this also must be attributed to a supernatural work of God. The one thing has in itself no power over the other to banish it. That is above all true of sin. Its power is so great that it cannot be killed by mediate means alone. Only because God banishes and kills sin does the new life receive the power to replace it.

c)Thus, while the actual killing of sin and the growth of the new life remain the immediate work of God, there is also another side in sanctification. First, a difference is to be made between a disposition, even the most developed disposition, and its activity. Someone who has not spoken a certain language for many years need not for that reason have lost the habitual capacity to speak that language. But he is out of practice. And when he speaks, all kinds of defects will mar his speech. Similarly, if the believer does not exercise the dispositions of grace present in him in a conscious manner and constantly, they will not be able to be manifested in his life but will continually be overcome by evil dispositions. Thus, sanctification is furthered by good works, and has its impact in all branches of life.

d)As the believer can never recognize his regeneration other than as it is worked out in repentance and faith, so too progress in the knowledge of sanctification is tied to the exercise of sanctification. Only then, and insofar as he makes progress toward honoring God in his works, can a child of God have the assurance that he is sanctified and becomes sanctified.

e)This activity coming from the outside, too, may not be viewed as detached from the grace of God. It is God who works in us both the willing and the working according to His good pleasure [Phil 2:13]. The result is therefore that in sanctification God not only works in certain respects, but the believer nowhere works alone in any respect.

34. Show from Scripture that there is a supernatural activity in sanctification, and that not everything happens through moral exercise.

a)This is taught explicitly in passages that have sanctification taking place in the inner man, thus, from within: “that He would grant you, according to the riches of His glory, to be strengthened with power through His Spirit in the inner man, so that Christ may dwell in your hearts through faith and that you be rooted and grounded in love” (Eph 3:16); “to be strengthened with all power” (Col 1:11).

b)This is taught no less in those passages that view sanctification as preeminently a divine work. For example, “and may the God of peace sanctify you completely” (1 Thess 5:23); “now may the God of peace … make you perfect in every good work … working in you what is pleasing to Him, through Jesus Christ” (Heb 13:20–21).

c)It is also shown from the fact that the sanctification of the believer is viewed as a fruit of life-union with Christ. Because of that, sanctification immediately receives a deeper sense than one can connect with an external exercise. The Savior says that without Him we can do nothing, that He is the vine and we are the branches [John 15:5]. That relationship is, in the first place, organic, not moral. And there are a number of texts that derive sanctification directly from that relationship (Eph 2:20–22; Gal 2:20; Eph 5:28–32).

d)It is confirmed by the fact that in the first place sanctification is not attributed to the external means of grace but to the Holy Spirit, who works within the heart. The Spirit is therefore called the Spirit of grace, of joy, of love, of faith, etc., and in general the Christian virtues are called the fruits of the Spirit (cf. Gal 5:22–23).

35. Who deny that sanctification is a supernatural work of God in the sense described?

First of all, Roman Catholics, because they hold that through regeneration all sin, properly speaking, is eradicated from a person, and that there is thus no further need for a supernatural action for removing sin. They therefore must have sanctification turned into a purely human work, the performing of good works. And insofar as these good works flow from a purified nature, a meritorious character can more easily be ascribed to them.

At an even further distance from Scripture are the views of Pelagians and Rationalists, who deny the inner corruption of sin and so, moreover, have no need for sanctification. The good slumbering by nature in every man needs only to be awakened and brought to development.

36. To what parts of man does sanctification extend?

To the whole man as he exists organically. To soul and body, to all the capacities of both. First Thessalonians 5:23 sums up all the parts of man in the terminology of that time: “your whole spirit and soul and body.” Second Corinthians 5:17 emphasizes that to be in Christ Jesus means to be a new creature in every respect, so that all the old has passed away (cf. also Eph 4:24). Further, one can say that sanctification extends:

a)To the mind. There is in the natural man, also in his thought-life, an inclination to evil, a congeniality with sin and an aversion to the good. Through sanctification this disposition and inclination is removed and the opposite put in its place (John 6:45).

b)To the will. In the unbeliever the will, too, is opposed to the holiness of God. But it is reversed, so that he now reaches out for that holiness with inward pleasure (Phil 2:13; Ezek 36:25–27).

c)To the passions, from which all selfish desire is removed and which are relocated in God as the source of all true enjoyment: “But those who are of Christ have crucified the flesh with its passions and desires” (Gal 5:24).

d)To the conscience. Through the working of sin in the soul, the conscience is defiled. If the soul is sanctified and cleansed, it involves a cleansing of the conscience (Heb 9:14). But the conscience is sanctified in still another sense—namely, because it is made sensitive and tender and judges us more dependably according to God’s holy righteousness. A defiled conscience is in this sense a conscience that is so stained by sin that it has become impervious to sin, just as one can no longer see new stains on a stained garment: “But both their mind and conscience are stained” (Titus 1:15).

e)To the body, in which—insofar as it is the organ of the sinful soul—sinful inclinations have created a fixed form. This, too, is removed by sanctifying grace. This working, however, is largely limited to the crisis that for the body coincides with temporal death and the resurrection of the dead. This is also the only point at which one may say that sanctification is not limited to this life. However, life is, as it were, something that at death remains in this life and remains behind on earth in order to become completely sanctified at the last day (1 Cor 6:15, 20; Rom 6:12).

37. Of how many parts does sanctification consist?

Two; the same two that we find in principle in regeneration. As there was in regeneration a mortifying of the flesh at its root and an implanting of a new principle of life, so too in sanctification there is a continuation of this double work.

a)The putting to death of the old man, that action of God whereby the pollution and corruption of nature, flowing from sin, are gradually diminished and removed in believers.

b)The enlivening of the new man, whereby the same corrupt nature is more and more renewed according to the image of God in Christ.

38. Are these terms scriptural?

Yes, they are used repeatedly in Scripture to portray the sanctification of man. “Knowing this, that our old man is crucified with Him, so that the body of sin might be destroyed, so that we no longer serve sin” (Rom 6:6). “But those who are of Christ have crucified the flesh with its passions and desires” (Gal 5:25). Thus one sees that not only the death in general but most specifically the crucifixion of the old man is presented in Scripture as the one side of sanctification. Therein lies the double notion of (a) misery and (b) shame. In continuing penitence and sorrow before God, the dying of the old man enters into the consciousness of the believers. But from the other side, the struggle with the death of the old man is nothing other than the birth pangs of the new man. And coupled with the dying of the old is an inner aversion to the old. This is a proof that the holiness of God makes its impression in the soul of man. In it something occurs that, at a great distance, resembles the divine repugnance that is awakened by all uncleanness. In the eye of believers sin becomes shameful, so that they abhor it not only because of guilt and punishment but because of the pollution itself. This is one of the characteristics by which true sanctification is distinguished from moral reformation.

That the old man must be slain and crucified also expresses in a striking manner how at issue is not a partial renewal but a total, organic re-creation. It is man in his entirety. Thus this expression must never be taken in a personal sense, as if in the believer two “I’s” are opposed to each other, but more extensively: The man in view is human nature, being human in its entirety. And the same thought is present in reverse: namely, that it is a new man who must be made alive. Here, too, it is not a matter of single expressions of life but of obtaining a complete formation, an image in all its dimensions. In the beginning, over against the strong, mature old man, the new man is like a weak, newly born infant. This relationship must be reversed.

39. Can this putting to death of the old man also be described in another way?

Yes. One can describe it as the removal of the pollution of sin. The distinction involved is that the putting to death of the old man has in view more the conscious side of sanctification, while the removal of the pollution also includes the subconscious. The pollution of sin is what stands precisely over against the holiness of God, what in the spiritual world answers to physical contamination. Pollution and guilt correspond respectively to God’s holiness and to His righteousness. And in man, conscious shame answers to pollution, conscious fear to guilt. We thus see this double set:



	Righteousness

	Holiness




	Guilt

	Corruption




	Fear

	Shame





Even feelings of physical shame serve to portray this moral fact of pollution. As soon as Adam sins, he is ashamed and acknowledges his nakedness. And in the same way, the ceremonial laws of clean and unclean serve in order to impress this consciousness of pollution deeply in the soul of the Israelite sinner. All these things could only cleanse the flesh, but they pointed to a higher cleansing, that of the soul through the blood and the Spirit of Christ (Heb 9:13–14). Thus, there is something in sin that casts a spiritual stain on the soul, and it belongs to true repentance to feel this pollution as something detestable, unbearable. Whoever is used to bodily cleanliness and is aware that some uncleanness sticks to him has an aversion to his situation. This feeling accompanies the consciousness of sin to an even much greater degree when it is awakened in the sinner by God’s Spirit. And being freed from this feeling already belongs to the cleansing of conscience, of which Scripture speaks.

The opposite of this pollution is a spiritual beauty and splendor of the soul. Not only cleanliness in a negative sense, equivalent to the absence of pollution, but holiness in a positive sense, as holy adornment, replaces the pollution. The Church that is sanctified is presented to her Savior without spot or wrinkle [Eph 5:27] (cf., for the portrayal of the pollution of sin and of sanctification in this sense, Hab 1:13; Psa 5:4–6; Jer 44:4; Ezek 36:25; Isa 4:4; Mal 3:2–3; Psa 51:7).

40. How is the disposition designated that originates through the second work of sanctification?

Scripture calls it “a living for God” (Gal 2:19; Rom 6:11). It is expressed very strikingly in this how true holiness is completely different from self-interested reformation, insofar as the goal of its striving is not in man but in God.

41. Is there also a link between faith and sanctification?

Yes, and it is a tie that is closely connected to what has just been said. Sanctification is one of the benefits of the covenant of grace, and so will also bear the features of the covenant of grace. It is true that holiness cannot be anything other than conformity to God’s law, since this is the complete expression of God’s nature, and that, in turn, is the norm of all genuine holiness. This, however, does not diminish that restored obedience to that law, according to the varied circumstances under which it appears, also assumes a particular coloration. Adam also, when he was in the covenant of works, possessed holiness. In a certain sense, one can even say [it was] a holiness in which faith in a broader sense was not entirely lacking. But this was a legal holiness, as that was resident in the covenant of works. It was accompanied by the awareness that this inherent disposition, this personal condition, was the basis for obtaining eternal life. For Adam, there was no thought of saving faith as the elect sinner learns to exercise it. After all, this faith, as we have found, is nothing other than that activity of the soul by which it separates its legal standing from all of its own doing and works and makes it to rest in the merits of Christ. Now, however, it cannot be other than that this form of faith must be at work in sanctification. Faith becomes the root of all Christian holiness, since at every point of our striving for improvement and conformity to God it fills our hearts with the thought that all this cannot ever be the ground on which we could stand in God’s judgment. It teaches us true humility, which in the covenant of grace is inseparable from true holiness. Thus, faith is not solely something that accompanies sanctification, but something that permeates it; and that, properly seen, is the heart of everything in our holiness that is pleasing to God. Without faith it is impossible to please God (Heb 11:6). One is sanctified by faith in Christ (Acts 26:18). Our hearts are cleansed by faith (Acts 15:9; cf. also 1 Pet 1:21–22; Col 2:12–14; 3:7–11).

Thus, the question sometimes discussed—whether faith is necessary for our sanctification—must be answered according to what has been said. The answer must be decidedly affirmative. That there could have been disputes about this stems from a misunderstanding. It is feared that from this conception confusion between justification and sanctification can arise. This cannot be, if one only keeps in mind that in sanctification faith functions in a different manner than it does in justification. In justification it is the instrumental cause or the possessing organ through which we appropriate the merits of Christ. In sanctification, on the other hand, faith is the humble form of the soul by which all self-righteousness is banished from our inward holiness and from our good works. Furthermore, it is one of the characteristics of good works that they occur by faith. The relationship of the sinner to God brought about by the covenant of grace is such that the absence of faith stamps everything as sin. Whoever performs any good work without the conviction that all merit is excluded, by that already becomes the object of God’s displeasure. We may and must therefore say: Faith is not only necessary for the sanctification of a believer, but the form faith assumes constitutes an essential part of his sanctification itself.

42. Is this true only for the conscious exercise of faith, or does it also count for the disposition of faith that is produced and maintained in the soul through God’s Spirit?

It is true for both. As there is unconscious holiness, so there must also be unconscious faith that makes it pleasing to God. What does not enter into the consciousness is therefore surely present. A believer does not cease being sanctified if he loses consciousness. Between a sleeping worldling and a sleeping child of God is just as great a difference as between a David who sings psalms and a blasphemer who curses his Creator. Holiness and sanctification are not matters that can be repeatedly interrupted; they remain constantly present. And thereby is also shown the necessity of the dispositional aspect of faith for sanctification. The entire life of the soul, down into its unconscious depths, is for the regenerate person a life of faith. Faith penetrates and sanctifies everything.

43. Is faith present in sanctification in yet another connection?

Yes, insofar as it unites us in our consciousness with Christ and keeps us in union, which is our sanctification. Thus, in his faith the believer recognizes:

a)That sanctification, received by him as a gift of God’s grace, rests on and flows from the merits of Christ. Faith not only works negatively by keeping us mindful of the unmerited nature of our holiness and our good works, but also by reminding us of the origin of both in Christ.

b)That sanctification not only flows from the merits of Christ as its judicial wellspring, but also from the living Christ as its fountain. According to the Apostle Paul, it is the life of Christ in him on which his life rests before God (Gal 2:19–20). After their regeneration, believers do not serve God in their own strength. They know that for every good work they perform, the strength of Christ flows into them and is at their disposal. Through His intercession, Christ is continually active for their holiness (John 17:17). He prays for Peter that his faith will not fail [Luke 22:32]. All this can only be appropriated from our side by faith. So, an activity of faith with respect to sanctification is indispensable.

c)The Mediator is even more than the meritorious and effecting cause of sanctification. In the third place, He is also the guarantee of its permanency. In the holiness in itself that the believer possesses, there is no basis for saying that it can never be lost or die off. Neither is there a guarantee that it will ever reach its perfection. Christ is the guarantee for both: for not becoming lost, and for becoming perfect. Thus by faith the initially sanctified one contemplates his holiness as it will be perfect in the future (Gal 2:20).

d)At the same time, Christ is also the model of our sanctification, the image in which we are formed (Rom 8:29), the form that must be born in us [Gal 4:19]. In Christ all the virtues and all the gifts of holiness are perfectly present. He is the living law, according to which our living must be directed. We must not form ourselves according to a self-formed ideal, but the Holy Spirit forms us according to the image of Christ as Scripture portrays it, so that we can also recognize the likeness and find the traits of the Savior in ourselves. From Christ one must learn how to be (Eph 4:20). Beholding the Savior is what is necessary for realizing this conformity in us, a beholding of faith, so that here too faith appears as instrumental for sanctification: “And we all with unveiled face, beholding the glory of the Lord as in a mirror, are being changed in form according to the same image from glory to glory, as from the Spirit of the Lord” (2 Cor 3:18); see also “the light of the knowledge of the glory of God in the face of Jesus Christ” (4:6); “everyone who has this hope in Him purifies himself as He is pure (1 John 3:3; cf. also Phil 3:21; Heb 2:14–15; Phil 2:5–7).

Although many now wrongly find in this transformation according to the image of Christ the only use that we could make of Him as mediator, this should not cause us to fall into the opposite extreme, as if we had nothing to do with Him as an example. Scripture explicitly portrays Him as such. Only He is not an example in that superficial sense in which older and newer Pelagians take it. He is an example who possesses the power of the Spirit in order to affect and impress Himself into our life, in order to reproduce His form in us, in order as the Head to have issuing from Him formative power that determines our image: “In every way to grow up in Him, who is the Head, namely Christ, from whom the whole body, being fitly joined and held together, through the supply of joints and marrow, according to the working of each part in its measure, maintains the growth of the body for building itself up in love” (Eph 4:15–16). This being given the imprint of Christ in us also has, since it coheres with mystical union, the secret nature of the latter, so that it cannot be fully conceptualized. But it is a reality.

To this conformity to Christ also belongs a part of the Christian life on which older theologians rightly placed great emphasis—that is, self-denial and cross-bearing (cf. Calvin, Institutes 3.8, “Of the Bearing of the Cross”). Scripture provides the occasion for this (Isa 31:9; 48:10, where it speaks of a fire of purification and a “crucible of affliction”; 1 Cor 3:13; “He chastises us for our benefit, so that we may become partakers of His holiness” [Heb 12:10]). The cross sanctifies:

1.Because it becomes the reminder and measure of our remaining sin. While not a punishment for sin, it is still in many respects proportional to sin. That, of course, is not to be understood as if the full punishability of sin would be depicted.

2.The cross, insofar as it is a deprivation of earthly pleasure, leads the believer to seek his only enjoyment in God. It removes from us whatever besides God occupies a place in our hearts; “I am crucified to the world and the world to me” (Gal 6:14).

3.Through the cross, faith, hope and all gifts of grace are brought to more than usual expression, so that they are strengthened and through exercise, developed.

44. Is sanctification in this life complete, so that all the pollution of sin is removed from the believer?

No; that is an error of Pelagius, some Roman Catholics (Trent), Socinians, Arminians, many mystics of all sorts (Pietists, Labadists, Quakers, Herrnhutters) and a number of sects at present.

45. What does the Reformed theologian mean when he teaches the incompleteness of sanctification in this life?

a)He does not mean it is incomplete in its parts (qua ad partes), as if only a portion of a holy person was created in regeneration. It is an entirely new man—but then an undeveloped new man—who is placed within the old, in order further to reach growth and maturity. A newly born child is a complete child, if it is properly formed; it lacks nothing in that regard. Similarly, at the beginning of his sanctification, the believer receives every capacity for holiness: a mind enlightened in principle, a will inclined to God in principle, and, in principle, a pure emotional life.

b)He does mean that it is incomplete in its stages. A “stage” here refers to the degree of development that the new man has reached. This degree can be more or less. It is determined in part by the influence of the remnants of the old nature that hamper growth. And, in particular, the new man, even with the most powerful development, cannot manifest outwardly whether in his expressions of life all sorts of sin overflow from his evil nature. Thus, the question is only whether already during this life the latter, the evil nature, is removed completely by sanctification. Here in the first place the negative side of sanctification comes into consideration. The positive side is perfect in principle and imperfect according to stages. The negative side is also given in principle, for at regeneration, and consciously in conversion, the old man has received its deathblow. But the question is simple: Does its dying cease during this life so that it can be called completely dead? To that opponents answer, “Yes,” and we, “No.”

The perfectionist no longer reckons with the dying of the old man, thinking that he has gotten beyond that and that it lies behind him as an overcome position. Of the two parts of sanctification that should always accompany each other, he lets one fall away. He thinks that since the old man has in principle suffered a mortal wound, and since it appears to have lost the power to assert itself strongly, that therefore it now no longer lives and draws breath.

A second error of the perfectionist is that he has formed a lowered concept of the demand of the law of God, as if it does not press for holiness in the depths of our living, in our heart, in our entire inner outlook, but requires only external purity of conduct. Many perfectionists do not call sin what, according to our view, is intrinsically sin. They will acknowledge that they frequently perceive the same thing in themselves—things about ourselves with which we are displeased and are humbled before God—but for them that cannot become a source for self-accusation, since their conscience does not cause them to recognize it as sin. From this it is clear, then, how it is not a matter of perfectionism but of a great imperfection in tenderness of conscience. Such people can call themselves perfect while in reality they are still so imperfect. Precisely this belongs to ongoing sanctification as a prominent part—namely, that our conscience becomes more and more sensitive about the least lack of conformity to the law of God, thus that the object of our self-criticism gradually shifts from the outside to the inside.

Roman Catholics give us a clear example of a perfectionism that first pulls the demands of the moral law downward in order then the more easily to attain to its full height—indeed, even go beyond it. Through regeneration, everything that is considered intrinsically sin in man is eradicated. But Rome acknowledges that concupiscence (concupiscentia), evil lust, also remains in the person baptized, only not as sin. Neither do forgivable sins strictly count as sins. The Christian is thus clearly subject to a law that is not the same as the pure expression of God’s holy nature, but a law that will be satisfied with less.

The Arminian judges similarly. It is not the law of Adam under which Christians live, but the law of Christ, the law of the obedience of faith. Sin is not every departure in state, inclination, or act from that original law of God, but as Wesley says, conscious and willful violation of a known commandment. Faults, mistakes, and weaknesses are not sins.

46. To what do perfectionists appeal to substantiate their doctrine of perfection in this life?

a)To the repeated commands of Scripture that make our striving for holiness a duty. If complete holiness were an unattainable goal, these commands, it is thought, would lose their meaning.

b)To passages in Scripture where, without further stipulation, sanctification is simply attributed to the people of God: “and you are perfected in Him” (Col 2:10); “so that you may be blameless and upright, children of God” (Phil 2:15); “as many of us as are perfect, let us have this mind” (Phil 3:15).

c)To examples of children of God who according to Scripture have attained this perfection, such as Noah, Job, Psalm 119:10; 139:23–24.

d)To the express declaration of the Apostle John that those who are born of God no longer commit sin (1 John 3:6–7, 9; 5:2–3, 18).

47. What must be observed against these assertions?

a)That the command to be holy cannot prove anything since it is a command that comes to every person, to the unregenerate sinner as well as to the believer. The law of God must demand holiness of us. If, then, one wishes to infer from the command the possibility to obey it, one must do so for every person. That, however, can only be done if one teaches perfectionism in a Pelagian sense. On the other hand, as soon as one acknowledges that only believers can attain to this perfection, this argument also becomes useless.

b)When the congregation is addressed as holy or sanctified, this need not at all include that it may be called perfect in a perfectionist sense. It can be called holy because in Christ (1) it possesses the holiness of His active merits as imputed; (2) it has at its disposal the power of sanctification, and so is sanctified in principle.

c)Likewise, it proves nothing in favor of perfectionism when Scripture sometimes speaks of those who are “perfect.” The contrast to “perfect” here is not “impure” or “unholy,” but rather “immature” or “childish.” For this, Scripture uses the words teleios, “perfect,” and teleioun, “to make perfect.” These mean “to bring something to its full size or ripeness.” It is applied, for example, to the Mediator Himself; He has been made perfect (Heb 2:10; 5:9). From this it is immediately apparent how “to make perfect” cannot simply be a synonym of “to sanctify.” In James 2:22 it is said that by works the faith of Abraham was “made perfect,” that is, became a mature faith. Thus, one must distinguish between “perfection” in this scriptural sense and complete sanctification. In the life of the believer there no doubt comes a period in which he ceases to be a child and becomes an adult. Then he must be treated as an adult, no longer fed with milk but with solid foods [cf. Heb 5:13–14]. The error of the perfectionist consists in this: that he confuses maturity with perfect holiness. By properly distinguishing these two concepts, many passages adduced in support of the theory vanish (Phil 3:12, 15; 1 Cor 2:6).

d)The Scripture passages that attribute perfection to the believer in the sense of no longer sinning have in view the new principle in the believer. One can in fact say that the new man in them does not commit sin. The Apostle Paul says, “So then now I no longer do it, but the sin that dwells in me” [Rom 7:17]. This is not said as an excuse, but, on the contrary, to show that the new life can even be said no longer to sin, while in the same breath can be added, “the sin that dwells in me.” If one only had the first half of this statement, then one could also maintain that Paul was a perfectionist. Now we know better.

Now, however, while Paul gives prominence to the coexistence in the believer of these two principles, flesh and Spirit, in John, on the other hand, the believer is regarded as in the deepest ground of his life to be alienated from and crucified to sin. According to him there are only two kinds of persons: those who have the new life and those who have the old life. For the sake of that great antithesis, the phenomenon that the old man is not completely dead but still constantly dying moves to the background; his death sentence has been signed. Besides this, the same Apostle John, whom some have teaching perfectionism in 1 John 3:6, 9, speaks entirely differently in other places, where he no longer has this great antithesis in view: “And if anyone has sinned, we have an advocate with the Father, Jesus Christ, the righteous” (1 John 2:1). “If we say that we have no sin, we deceive ourselves, and the truth is not in us. If we confess our sins, He is faithful and just to forgive our sins and to cleanse us from all unrighteousness. If we say that we have not sinned, we make Him a liar, and His word is not in us” (1 John 1:8–10).

It has also frequently been overlooked that a literal view of the texts adduced from John by the perfectionists are not even applicable to themselves. What does the apostle say? “Whoever is born of God does not sin, because His seed remains in him, and he cannot sin, because he is born of God” [1 John 3:9]. It does not say, “The believer can be without sin” (what perfectionists maintain), but the believer is always without sin. If one now applies that to the believer’s actual condition, then that would include that not a single regenerated person commits a single sin. After all, the apostle ties not-sinning to being born of God and having the seed of God. From this it would then follow further that for the regenerated, no apostasy of the saints were possible. Apostasy in itself, and that by which it would be brought about, can be nothing other than sin. Now it is the case that by far the most perfectionists are at the same time proponents of the doctrine of the apostasy of the saints. Thus, it appears to us that the literal explanation of the texts from John is impossible for perfectionism itself, and that perfectionists must also concede that these texts are intended relatively. And if that is once conceded, then everything supports the interpretation that we have given above and is against the perfectionists. To be born of God, having the seed of God within, not being able to die, are expressions that show clearly what the apostle was thinking.

e)Of none of the persons who are commended to us as examples of perfection does Scripture say that any one was or could be entirely without sin. We are told of the most prominent saints that they fell into sin. Noah, Abraham, Job, David, Peter, Paul, John—there is not one among them for whom blemishes cannot be pointed out. Of course, this does not yet prove that they were always blemished, but it is certainly noteworthy that, when it is reported of all these men how they have committed sin, not once are we presented with how they were completely holy.

f)There is, however, more than this. Scripture declares expressly that there is no one on earth who does not sin (1 Kgs 8:46; Eccl 7:20; Jas 3:2, “For we all stumble in many ways [things]”). Believers must pray daily, “Forgive us our debts” [Matt 6:12], must confess their sins to each other, again and again make renewed use of the intercession of Christ. All of this is inconsistent with the view that now they are already in a state of perfect holiness.

48. Is sanctification something indispensable, like justification, or can it be dispensed with?

It is absolutely indispensable. To deny this is libertinism and antinomianism. Still, sanctification is indispensable in a different sense than justification. The latter stands in a judicial relationship with salvation, so that salvation is grounded in it. Sanctification, on the other hand, is a portion of the bestowed salvation itself, a part of the way along which one comes to salvation. As is known, in the Lutheran church a conflict was carried on about the necessity of good works. Agricola taught that good works were not necessary for salvation and that the law should not be preached in ministering the gospel. According to him, true repentance did not flow from preaching the law but from presenting the gospel. The believer has nothing more to do with the law. Sometime later, Major lapsed into the opposite extreme by maintaining that no one could be saved without the performance of good works. Against these extremes we must note:

a)That good works cannot be said to be necessary as conditions for obtaining salvation.

b)That neither can they be considered to be means for retaining salvation. Our salvation and the perseverance of the saints are secure in an act of God and not in any act of man.

c)That, strictly speaking, it cannot be asserted that good works are the only way to salvation. After all, children and those who die immediately after their conversion are not able to do any good works. Thus the assertion in view would shut them out of heaven.

d)Scripture nowhere teaches that no one can be saved without good works. Certainly, on the other hand, without sanctification no one shall see the Lord [Heb 12:14]. There is a difference between sanctification and good works. The former can occur at once without any passage of time, as in a crisis moment; for doing the latter, time is necessary.

e)If someone does not do good works and allows the flesh that is in him to fester unhindered, then he does not have any reason to remain assured of his salvation. Scripture addresses such people as being in danger of becoming lost (Rom 8:12–13). Thus we see here the conclusion drawn from the lack of good works—that a true regenerate life cannot be present (Eph 2:10; Heb 12:14, “Pursue peace with all, and sanctification, without which no one will see the Lord”).




f)The proposition that good works can be harmful to salvation (Agricola) is a dangerous error. It rests on a view of good works [that is] wrong at its root, and on their severing from faith and from Christ. To the same degree that someone exercises faith, he will be safe from the danger that by doing good works his salvation will be damaged. If one looks carefully, the proposition under discussion here rests on a principial denial of sanctification itself. If the selfish and self-righteous dispositions in man are not changed, then it would indeed be impossible to bring him to the performing of good works that could not harm him. Outward holiness, then, could not reveal itself without being polluted by inward unholiness. But Scripture does not teach such external holiness. It presents God’s work of grace as moving from within outwardly. The best works are the most humble works, where the most faith is and is expressed.

49. Where does the difference between sanctification and good works lie?

a)Sanctification is a work of God in us; good works are acts of ourselves for God.

b)Sanctification is the source out of which good works come; good works are the waters that flow from this source.

c)Through sanctification something is brought into us that was not there previously; through good works something is expressed outwardly that was already present in secret.

d)By confusing these two, one makes sanctification into something pietistic, that man must now perform by himself, while God is said to be at work in justification. If this were obviously right, then of course sanctification would have to be removed from theology in order to find its place in ethics, for theology has to do with the acts of God. But it is not right. In their variety, good works belong within ethics and only come into consideration here insofar as they are in an organic relationship with the sanctifying work of God in us. But sanctification has always been viewed as an essential part of the saving activity of God.

e)Good works are also in response to the holy disposition that is implanted in man by God. By being expressed and activated, this disposition is developed and strengthened inwardly. It is to be understood in this way when believers are urged to cooperate in their sanctification (2 Cor 7:1; Rom 6:19, 22; 1 Thess 3:13). However, a distinction has to be made here. In the natural order, where man has powers at his disposal, a disposition can originate through repeated activity and exercise. Something like that cannot happen in sanctification. Good works do not create holiness originally, although they promote its further development. The opposite is the Pelagian error. In this respect, holiness is distinguished from what is its opposite—sin. Through his first fall man can cause the sinful disposition, but he is not able by a leap in the opposite direction to restore the sanctified disposition. Desecration is his work; sanctification, in the final analysis, is the work of God. However, as actual sinning makes inherited pollution greater and increases inner corruption, so too the contrary is the case with good works and sanctification.

50. What are the characteristics of good works, and how is this designation meant?

a)The first characteristic of a good work is conformity to the law of God. As we define sin according to its departure from the law of God, so here, what is the opposite of sin. It is not possible for us to determine materially what sin is, nor to determine materially what good is. Something becomes good by its agreement with the law. Through sanctification, the regenerate person acquires a delight in the law of God according to the inner man [Rom 7:22]. The law is written on the tablets of his heart. And because it flows from this inward conformity to the law of God, it can be called a good work. On this basis, the Savior speaks of a good tree that brings forth good fruit (Luke 6:43–44). Thus, these works are not called “good” because they conform to the law externally. With “work” here is not meant the product of material lying outside of man, but the action itself as it stems from his consciousness, “working.” Neither are they called “good” because in all aspects they were free from sin, and within them nothing wrong lurked. There is not one believer who can do such a good work. But certain works are called good insofar as they arise from the new man, and so in their point of departure they agree with the law. Scripture itself speaks of good works in this way (Acts 9:36; Eph 2:10; 2 Tim 3:17; Titus 2:14).

Expressed negatively, this proposition says that nothing can be a good work that does not conform to God’s law and is not commanded by it. This holds true against Rome when it teaches that believers can do more than keep the law perfectly. By complying with the concilia evangelica, “gospel counsels” (in distinction from the praecepta, “the commandments”), the believer can gain extra merits. To this belong celibacy, monastic obedience, and voluntary poverty. In opposition to this view we observe:

1.That the law of God requires complete obedience and lays claim to all of human life. Thus all that is in fact well pleasing to God falls under the law. By this we are not saying that every good work must be prescribed in so many words in the law, but the principles and rules from which it flows are resident in the law.

2.That, conversely, when it cannot be derived from the law and thus falls outside the law, it also cannot be well pleasing to God and is not to be regarded as a good work.

b)The second characteristic of a good work is that it is done by faith. This was discussed above.

c)The third characteristic relates to the goal, which is the honor of God. In good works, too, the true character of holiness and sanctification must come out, that is, that the center of regenerate living is in God.

51. Can these good works be considered meritorious?

No, and the reason why not has already been demonstrated in general above. Concerning the meritorious character of good works in the strict sense, theologians teach that what would be needed for that is:

a)That we are not required to do them. This cannot be said of the good works that a believer does because they are not only an aspect of the gratitude that he owes to God, but they are also required by the natural relationship in which he, as a moral creature, stands toward God’s law.

b)That they are entirely our own. Now, it is the grace of God, who puts what is good in us and draws it out from us. God has prepared our good works beforehand, so that we would walk in them (Eph 2:10).

c)That they are completely perfect, what again does not hold true for a single good work in this life.

d)That they are proportional to the reward—that is, inherently proportional. We know that God has instituted a certain proportion between the reward of grace and the good works done by believers. But this proportion is again by grace. The good even for Adam in the covenant of works, the great gift of grace of eternal life promised him by God for his obedience, far surpassed his obedience in value. This is much truer of the good works of believers. If God granted believers eternal life for them (something that He does not do), as Rome maintains, with Rome it could still not yet be held to be meritum ex condigno, “by worthiness,” or inherent merit.

e)That they are worthy of reward not ex pacto but ex natura. This is also not true of any work. All payment or reward takes place by covenant and not according to natural necessity.

[Perseverance]1

52. Can sanctification, once caused by God, still be completely lost?

This is the same question as to whether there is an apostasy of the saints. To answer “no” here is unique to the Reformed church, since not only non-Protestant Christianity but also the Lutherans give an affirmative answer to this question. One may even say that through Reformed doctrinal development, starting with Calvin, justice was first done to the perseverance of the saints as a scriptural doctrine. Augustine, who otherwise was in many respects the precursor of Reformed theologians, could not accept this doctrine but, strangely enough, stood with Pelagius on this point. But still there was a difference. According to Pelagius, there is no difference in principle between the believer and the unbeliever. The former does not have a higher life that is lacking in the latter. There is only a different use of the powers that every natural man possesses. Augustine, on the other hand, certainly taught that a believer and a nonbeliever differ in principle: In the one, there is a new life that is lacking in the other. But even according to Augustine, that life can be lost. To be regenerated does not necessarily include remaining regenerated. One can be regenerated initially and then can return again to the position of the unregenerate. Yes, one can even be elect and still fall from grace—of course, not finally, for all time, but in order later to be taken into that number again. So, a result of this view is that also for Augustine the believer cannot use his election as the basis of his certainty, simply because there are no evidences of election in this life other than being actually saved at the end. That one is regenerated no longer provides any guarantee for election. Thus one sees what a great difference there was between Calvin and Augustine, notwithstanding all the agreement there was. With the former, election has become the firm ground for the assurance of the individual believer.

The Roman Catholic church also teaches an apostasy of the saints. This already follows from the human character that it ascribes to the work of justification (for Rome, equal to sanctification). Whatever is in human hands naturally cannot be absolute and incapable of being lost. Next, for Rome, this view follows unavoidably from its conception of the Church and the means of grace. Since salvation rests with the Church and is distributed through the means ex opera operato, “by the worked work,” in certain cases scorning or not using the means must naturally lead to being lost. By a mortal sin justification is lost; by the sacrament of penance it is restored. Whoever makes no use of this sacrament dies unjustified and is lost.

That the Socinians and Remonstrants teach an apostasy of the saints is well known.

However, on this point the Lutheran church, too, is against us. Faith is not compatible with a mortal sin. With Augustine, it teaches that there is an apostasy from faith, but not a final apostasy of the elect. However, the faith that the elect possess is not specifically different from the faith in many who are finally lost. For the Lutherans, this error is connected to their overall conception of the resistibility of grace. Man can resist or not resist when, through the mystical power of the Word of God, the action of grace impinges on him. Man himself settles the matter, makes the decision, notwithstanding his complete inability for any good. It would be nonsensical, then, to place the man who made the decision at the outset in a position subsequently where nothing more remains to be decided. For the sequel, too, it depends on him whether or not he will persevere. In their last period the Lutherans, as we have seen earlier, have gone over completely to the Remonstrant point of view and so no longer hold to absolute election.

Modern theologians for the most part also teach an apostasy of the saints; for example, Ebrard.

Over against these parties the Reformed church now stands virtually alone. Only Luther in his early period, when he opposed the free will of Erasmus, was untainted. True, there are also among most recent theologians those who deny an apostasy of the saints, but they do this on a pantheistic basis. It goes without saying that on such premises as this theology proceeds, there can be no thought of change. If the life of the Christian is the life of God in him, in a real substantial sense, infused into him by a mystical process, then it can no longer be expelled or suppressed; God does not let Himself be driven out by man. But thereby the doctrine becomes completely changed and assumes a totally other character.

If someone Reformed is asked on what his perseverance in the state of grace rests, then he will not answer, “On something in me, on the power and the capacity for withstanding of the new life that I possess,” but, “Solely on the preserving faithfulness of God.” Thus he reasons theologically, from God and His free election, on the basis of Scripture; not psychologically, from himself, on the basis of spiritual experience that he has gained for himself. Hence he knows very well how to explain when God’s Word frequently speaks with warnings as if an apostasy of the saints were possible. Where this occurs, the matter is simply being looked at psychologically, from the side of man, and accordingly man is roused to be on guard against this psychologically possible apostasy. This is not thereby denying that from the side of God apostasy is inconceivable and never occurs. With modern theologians, these two sides now become one. God does not act as a free and self-conscious being on man’s soul, but passes over with His life into man. The distinction between a theological and psychological viewpoint has then lost its meaning.

53. What is meant when we say that there is no apostasy of the saints?

That the regenerate life with the dispositions flowing from it and at work in sanctification cannot be driven out of the believer. Even if all the activities of faith would cease, even if someone would be robbed by insanity of the ability to exercise faith, the new life would still endure and his dispositions would continue to exist.

54. What is the principal error of those who teach an apostasy of the saints?

They confuse the state of believers in the covenant of grace with the state of Adam before the fall, as if these two were completely the same. The difference lies precisely in this: Adam possessed a perfect but mutable holiness, since he was in a covenant of works in which the decision is suspended from the will of man; the believer is in a covenant of grace, in which God has made all things secure so that there is no longer any thought of vicissitude. For this reason, believers have a holiness that is imperfect but is still incapable of being lost.

55. Is then perseverance something that adheres in man as a moral disposition?

No, it is a gift of God’s grace. As long as we look at man and limit ourselves to man, there is nothing that would make us suppose that he would remain constant. Life is certainly present, but it has no inherent attribute of constancy. It remains because God constantly keeps it present: “whom God will also sustain to the end, to be without blame in the day of the Lord Jesus Christ” (1 Cor 1:8). Hence perseverance is not something that originates by degrees and is acquired slowly. There are those who think that the believer on the lowest level of his sanctification is still exposed to apostasy, but that having progressed further, he has escaped this danger. In doing so, however, they suppose that perseverance is a disposition in man. Scripture always attributes it to God as an act of grace (Phil 1:6; 1 Thess 5:23).

56. What are the evidences for the doctrine of the perseverance of the saints?

a)The principal ground is the doctrine of election. If this is (1) an election to eternal salvation and (2) the sole source of faith and regeneration, it must follow that, therefore, where sanctification has once begun, it must certainly reach its completion. One could now still ask with Augustine if it is not possible to posit an interruption in the life of grace in the elect, or if it is necessary to teach its uninterrupted continuation. Our answer to this is that in Scripture the doctrine of election is not at all related only to final salvation but also certainly with the impossibility of a temporary apostasy. Scripture does not comfort us by saying: “Come what will, and although your regeneration is lost multiple times, in the end you will still enter heaven.” On the contrary, it says: “God is faithful, and He will never allow you to be tempted beyond your ability” [1 Cor 10:13]. Be assured that no one can snatch us from the hand of the Father. Not, “Finally we will still return again into the Father’s hand,” but, “We remain there all the time” (John 10:28–29; Rom 11:29; 2 Thess 3:3; 2 Tim 1:12). It is not only that salvation is kept in readiness for the believer, but also, conversely, that the believer is kept in readiness for salvation (1 Pet 1:5; Rev 3:10).

One must also pay attention to the fact that Scripture everywhere presents the doctrine of election as a ground of confidence and trust for the believer. If this is so, then the possibility must exist to be assured of his election. But the only possibility lies in this: that faith and election presuppose each other, that the one points no further than the other. As soon as one says to the believer that there are nonelect believers, for him comfort is gone from election. Therefore, each use that Scripture makes of the doctrine of election as a basis of comfort for believers is a proof of the perseverance of the saints.

b)A second argument for perseverance is found in the immutability of the covenant of grace. As noted above, in the covenant of grace God also guarantees for man himself that everything is accomplished that must happen. Therefore, this is called an eternal covenant (Jer 32:38–40; cf. Jer 31:32–33; Gen 17:7). This is true for all who share in the essence of the covenant, though not for all who are reckoned objectively under the covenant. But this latter consideration does not matter here, for the question is about the apostasy of those truly sanctified (Heb 8:9–12).

c)The work of Christ as mediator, His eternal suretyship, is also a ground that confirms the perseverance of the saints—and that in more than one way. First of all, His suretyship is not provisional but absolute. He pays for the debt of His own. Now, if there is an apostasy of these believers, if they are finally lost, then either the payment of Christ counts for nothing or the one debt is paid twice. Next, at regeneration a life-union comes about between Christ and believers, as a result of which they form one body. To assume that a believer, one initially sanctified, can fall away, even if it were only temporarily, involves the unbecoming notion that members can fall out of the mystical body of the Lord, so that it is disfigured and desecrated. Insofar as the members themselves are concerned, nothing is impossible, but certainly not insofar as the body is concerned. Its beauty, its proper proportions, must thereby be lost. From all this it appears that in our union with Christ, He—not we—is the governing factor. It is He who lives in us. Turning off that inflow of life that comes from Him, as the head to the members, would have to happen from His side, which again cannot be, since He is faithful.

Further, Christ through His merit has also acquired sanctification for us. If now this can still be lost, then His acquisition would have been conditional or powerless. The sin of apostasy would then be a sin for which He would not have gained our holiness. There would remain in us a series of deeds that are not covered by the merit of the Mediator. But Scripture teaches that in all His work He includes us completely in every aspect of our lives. After our justification, there is nothing in which we stand on our own account. Even our unfaithfulness and our deviation with respect to Him are forgiven on His account, and by His power we are redeemed from that and sanctified (2 Cor 1:20–21; John 6:37; Gal 2:20).

d)There is a no-less-firm basis in the work of the Holy Spirit, who makes His dwelling with believers. Through His presence, there is in them a higher and divine principle that does not permit being supplanted by the stirrings of the old nature. In back of grace, as it has become their subjective possession and has become intermingled with their lives, stands the personal Holy Spirit, who cannot be harmed through their subjective ups and downs but continues His work with eternal power. The Spirit as comforter abides with believers forever (John 14:16; Eph 1:13). He is at the same time a seal and a pledge of the future benefits of salvation, and an earnest, the firstfruits to which the full harvest will follow [2 Cor 1:22; 5:5; Eph 1:14; Rom 8:23]. It would therefore involve a dishonor for the Holy Spirit, as well as for Christ, if He had to withdraw from His temple and to abandon what He had once taken possession of to a renewed pollution of sin. Therefore, not only final but also temporary-total apostasy is impossible (Eph 4:30).

e)The doctrine of justification automatically brings with it the doctrine of the perseverance of the saints. The justification of a sinner is absolute. It places him forever in the status of a child, covers both his future life in its entirety as well as all of the past. Now, if we must assume that there is a temporary apostasy of the saints, then from that it will follow that there can be justified children of God without any grace in their hearts, without any faith, without any union with Christ, without being subjectively distinguished in any respect from the unjustified sinner. This of course cannot be. The apostle teaches us that there is no justification without sanctification. We say: no continuation of the one, then, without continuation of the other. See Romans 8:33–39, where the conclusion drawn from complete justification is that nothing will be able to separate the Christian from the love of Christ, and from the love of God in Christ.

f)At his regeneration the believer receives a life that is, in principle, eternal life. Eternal life means not only what is communicated in eternity but also what extends from now on into eternity (John 3:16; 5:24; 6:40; Rom 5:4–5, 10).

57. What objections are brought against this doctrine of the perseverance of the saints?

a)First, it is said that the repeated warnings against apostasy presuppose the possibility of such an apostasy. To this we answer:

1.That such warnings, as they are directed to man, are meant psychologically and consider the matter from the side of man. From that, one may not conclude that apostasy really occurs with those who possess true faith. One could just as well conclude from the demand for faith that comes to people that it is within their own power to give themselves faith. Believers can no more give themselves supernatural grace than they can deprive themselves of it.

2.Scripture clearly indicates that if there are those who appear to apostatize, this is only a posteriori evidence that their faith was not genuine—that is, that it was no more than an apparent apostasy preceded by an apparent faith (1 Cor 11:19; 1 John 2:19).

3.At the same time, such warnings also serve to awaken believers to self-examination whether their faith is true faith, or whether they are perhaps deceiving themselves with a temporary faith. They must examine themselves whether Christ Jesus is in them [2 Cor 13:5]. But to be assured of that also gives them a firm basis of certainty for the future.

4.If one remains aware that perseverance is not an inherent state but a constant act of grace, then it is immediately apparent to what end those warnings serve. They are intended and formulated precisely to cause believers to persevere. In this, too, God makes use of means by which He awakens us and causes us to persevere. Quite rightly some have pointed to the case of the shipwreck of Paul as a picture to illustrate this issue (Acts 27:21–31). The apostle first declares emphatically, “There shall be no loss among you of anyone’s life.” However, later he says to the officer, “If these men do not remain in the ship, you cannot be saved.” But he uses just this statement as a means for the soldiers to keep the sailors from fleeing and to prevent a total shipwreck. In the same manner, God declares categorically already in advance that none of His children will be lost, but this does not prevent Him from directing extremely serious warnings to them as if it could in fact happen.

b)It is said that there are statements in Scripture that directly teach an apostasy of saints—instances of persons who in fact suffered shipwreck from the faith. Here one points especially to Hebrews 6:4–8 and to the case of Judas, Ananias, David, and others. Against this view, we say:

1.That the persons of whom such an apostasy is recorded either were not regenerated and did not possess true faith but only an apparent faith, or they did not completely lose their faith but only fell into sin temporarily, whereby gloom descended over their conscious state. The former was the case with Judas, who is called a “son of destruction” [John 17:12], whom the Savior knew from the beginning, of whom not once was it said that he truly believed. The latter was the case with David, whose repentant and believing attitude appears to be sufficiently present, even after committing his sin.

2.Hebrews 6 has already been discussed more than once. We recall only in general: (a) that in this passage none of the terms used necessarily cause us to think of saving faith; (b) that on the contrary, temporary faith is spoken of; (c) of temporary faith, however, not in the general sense but in a entirely specific form as was perhaps possible only during the apostolic age, accompanied by extraordinary gifts and powers and under the ordinance of God that their loss made further conversion impossible.

The context of the words is as follows: At the close of Hebrews 5 a complaint is made about dullness in knowledge. The Hebrews, who ought to be teachers, were again in need of teachers and needed milk instead of solid food. They were children where they could have been mature (= perfect). This, however, is not a reason to despair. If they would only leave behind the elementary teaching of Christ and continue on to perfection, then the future can bring them to the required perfection. The apostle himself progresses in this (Heb 6:3). And then follows (Heb 6:4) the basis for this progress. “For it is impossible for those who were once enlightened, and who have tasted the heavenly gifts, and have become partakers of the Holy Spirit, and have tasted the good word of God, and the powers of the coming age, and fall away—those, I say, it is impossible to renew again to repentance, as those who crucify again to themselves the Son of God and openly put Him to shame.” To repeat the elementary principles and to lay again the very first foundation is, in the given circumstances, useless work, for those who have sunk to that are not renewed again to repentance.

Now, one should note that it is not said of the Hebrews here that they were in this situation. They were certainly dull, but not apostate; the foundation had remained. Hebrews 6:10 says, “God is not unjust, that He would forget your work and the labor of love that you have shown in His name, as those who have served the saints and still serve.” In Hebrews 6:4–8, on the contrary, no mention is made of the gift of grace that regeneration of the heart would presuppose. There is no mention of faith, of justification, of sanctification. This is most remarkable, for if an apostasy of the saints were taught, one would certainly expect such. Over against this is the fact that in Hebrews 6:12 and following, which speak of the promise of the covenant of grace, completely the opposite of apostasy is taught—namely, the unchangeable faithfulness of God through which believers can have a strong consolation [Heb 6:18]. God wished to demonstrate to the heirs of the promise more abundantly the immutability of His counsel, and therefore He interposed with an oath [Heb 6:17]. This is not apostasy but perseverance of the saints in the strongest terms.

As to the nature of the gifts ascribed here to those who can fall away, these gifts are spoken of as:

a)“Enlightenment.” By this is meant an extraordinary and supernatural degree of knowledge of the truth. This enlightenment is between historical knowledge and the knowledge of saving faith. It is distinguished from the former by deeper insight, from the latter by the absence of the experiential element (cf. 2 Cor 3:18).

b)“Having tasted the heavenly gift.” The heavenly gift is the gift of the Holy Spirit, also so named elsewhere in Acts 2:38; 8:20. Especially the latter text sheds light. Simon thought that the gift of the Holy Spirit was obtained for money. That was the gift to do extraordinary things, which the possession of the Holy Spirit enabled. This gift is called heavenly because it is sent from heaven by Christ.

c)“Having become partakers of the Holy Spirit.” This expresses the same thought in other words for further clarification.

d)“Tasting of the good word of God.” This of itself reminds us of the description of the temporary faith given by the Lord in the parable of the sower: “the one who hears the word and immediately receives it with joy.” With that, however, it is expressly said that such people have no roots in themselves. Thus one can taste the good word of God without being regenerated at the root (Matt 13:20–21).

e)“Tasting of the powers of the coming age.” By this is meant the exercise of the power of the Spirit mentioned under (b) and (c). Thus one sees that (d) corresponds to (a), and (e) with (b) and (c). The subjective effects of the enlightenment consist in tasting the good word of God. Those effects of becoming partakers of the Holy Spirit consist in tasting the powers of the coming age. The coming age is the dispensation of the New Testament, the age of the Messiah in distinction from the Old Testament dispensation, in which those powers were not seen but presented as something future (Joel 2).

The question is raised whether the words, “These, I say, to renew again to repentance,” do not imply that initially genuine repentance was present. “Again” and “re-” in “renew” look back on an initial repentance of which this would have to be the repetition. However, this objection immediately fails as soon as one poses the question of who is in view here as the subject of the renewing. If it is God, the meaning would be: It is impossible that God would again renew such persons to repentance, that He would repeat the act of renewal that He had once done in them. Then it would be difficult to avoid the conclusion that the reference here is to an apostasy of those who have truly repented, for, without further stipulation, the repentance that God produces in a sinner is true repentance. But the question takes on an entirely other complexion if men, ministers of the Word, teachers, of whom the writer himself is one, are seen as the subject of the renewing. Then the meaning becomes: It is impossible, after they have fallen away, that we would renew again to repentance such persons whom we at one time have brought to an outward repentance and moved to a confession of Christianity. Without doubt this latter understanding is the correct one. Were the other correct, then it would have to include that God would renew such people again. The context does not speak of the work of God but of the work of men, of a progressing to perfection, of not re-laying the foundation, etc. Thus, all that can be rightly derived from this expression comes down to this: If there are such apostate persons, then with this their apostasy our calling toward them ceases; God has not directed us to continue working on such people. By that, strictly speaking, it is not yet said that God, too, could not bring back such people, but that He generally does not do so and therefore also does not will to have the instrumentality of the ministry of the Word used for that. It is similar to what the Apostle John says about the sin unto death—namely, that one shall no longer pray for it [1 John 5:16].

That this is the correct conception appears, finally, from the image used in Hebrews 6:7–8, used to clarify what has been said. The soil that drinks the rain receives God’s blessing, but that which produces thorns and thistles is rejected and thereby shows that it is not good soil for growing. The former is therefore also continually cultivated; the latter is considered rejected and one no longer bothers about it.

58. Is there sanctification after this life?

No. This opinion must be rejected just as much as its opposite, perfectionism. The grounds are these:

a)Scripture says that the spirits of the blessed in heaven are completely perfect (Heb 12:23); that to see the Lord as He is involves being like Him (1 John 3:2); that those who die in the Lord are blessed in the full sense of the word (Rev 14:13).

b)Sin does not let itself be separated from misery. Therefore, to bring sin into heaven means to bring misery into heaven, which is nothing other than abolishing the concept of heaven.

c)The contrary opinion rests on the idea that change can still come about in the condition of the sinner after this life. If such is possible with holiness, then it is not to be rejected for regeneration and repentance. The doctrine of a “second probation” will then be the result.

d)Thus we posit that at death a crisis takes place in sanctification, in which every blemish of sin is at once completely taken away from the believer. This, of course, does not mean that a child who dies immediately receives the fully developed holiness of one who is mature (an adult). But all sin will be removed from the soul. This last point, however, belongs to eschatology.
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	17



	22.How do Lutherans think about the connection between the Word and saving grace?

	18



	23.How do the Roman Catholics think of the connection between the external means of grace and the internal operation of grace?
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	22.Does not 1 Peter 1:23 teach that the Word is instrumental in regeneration?

	44



	23.Is there perhaps another instrument than the Word used in regeneration?

	44



	24.Why is this conception, that baptism achieves regeneration, unacceptable?

	45



	25.Is regeneration a renewing of the substance of the human soul?
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	32.Do we mean that the Holy Spirit only changes the expressions of the will—“willing”—or that He also renews the more deeply lying will, the direction of the will, the tendency of the soul?

	50



	33.Show that regeneration also produces a re-creation of the emotional life of man.
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	22.On the basis of what has been said, how could we define “faith” in general?

	89



	23.According to this definition, what must already be reckoned as objects of faith?

	89



	24.After deducing all this, does much still remain for knowing?

	92



	25.What is the second question regarding the psychology of faith that needs to be considered?
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Notes

Preface

1Reformed Dogmatics, vol. 1, Theology Proper (Bellingham, WA: Lexham Press, 2012), ix.


Chapter 1: The Ordo Salutis

1Emphasis added by Vos.


Chapter 2: Regeneration and Calling

1No source is given for this quote.


2Vol. 2, ch. 1, q. 5.


3Vol. 2, ch. 2, q. 35.


Chapter 3: Conversion

1Ch. 2, q. 29.


Chapter 4: Faith

1Vol. 3, ch. 4, q. 21.


2Apparently Vos’ own slightly loose rendering.


Chapter 5: Justification

1The quotation is from Statenvertaling, which Vos proceeds to correct.


2These and the quotations below are from the Council of Trent, session 6, Decree concerning Justification.


Chapter 6: Sanctification

1Vos does not have a separate chapter heading on perseverance, but he treats it beginning with chapter 6, question 52.



Bible References

Chapter 1: The Ordo Salutis

Romans 8:28–30  
		And we know that all things work together for good for those who love God, for those who are called according to his purpose, 29 because those whom he foreknew, he also predestined to be conformed to the image of his Son, so that he should be the firstborn among many brothers. 30 And those whom he predestined, these he also called, and those whom he called, these he also justified, and those whom he justified, these he also glorified.
	



Romans 6:1–15  
		What therefore shall we say? Shall we continue in sin, in order that grace may increase? 2 May it never be! How can we who died to sin still live in it? 3 Or do you not know that as many as were baptized into Christ Jesus were baptized into his death? 4 Therefore we have been buried with him through baptism into death, in order that just as Christ was raised from the dead through the glory of the Father, so also we may live a new way of life. 5 For if we have become identified with him in the likeness of his death, certainly also we will be identified with him in the likeness of his resurrection, 6 knowing this, that our old man was crucified together with him, in order that the body of sin may be done away with, that we may no longer be enslaved to sin. 7 For the one who has died has been freed from sin. 
	


		8 Now if we died with Christ, we believe that we will also live with him, 9 knowing that Christ, because he has been raised from the dead, is going to die no more, death no longer being master over him. 10 For that death he died, he died to sin once and never again, but that life he lives, he lives to God. 11 So also you, consider yourselves to be dead to sin, but alive to God in Christ Jesus. 
	


		12 Therefore do not let sin reign in your mortal body, so that you obey its desires, 13 and do not present your members to sin as instruments of unrighteousness, but present yourselves to God as those who are alive from the dead, and your members to God as instruments of righteousness. 14 For sin will not be master over you, because you are not under law, but under grace. 
	


		15 What then? Shall we sin because we are not under law but under grace? May it never be!
	



Romans 8:28–30  
		And we know that all things work together for good for those who love God, for those who are called according to his purpose, 29 because those whom he foreknew, he also predestined to be conformed to the image of his Son, so that he should be the firstborn among many brothers. 30 And those whom he predestined, these he also called, and those whom he called, these he also justified, and those whom he justified, these he also glorified.
	



Genesis 6:3  
		And Yahweh said, “My Spirit shall not abide with humankind forever in that he is also flesh. And his days shall be one hundred and twenty years.”
	



1 Peter 3:19–20  
		in which also he went and proclaimed to the spirits in prison, 
	


		20 who were formerly disobedient, when the patience of God waited in the days of Noah, while an ark was being constructed, in which a few—that is, eight souls—were rescued through water.
	



1 Peter 4:6  
		Because for this reason also the gospel was preached to those who are dead, so that they were judged by human standards in the flesh, but they may live in the spirit by God’s standards.
	



Acts 7:51  
		“You stiff-necked people and uncircumcised in hearts and in your ears! You constantly resist the Holy Spirit! As your fathers did, so also do you!
	



Isaiah 63:10  
		But they were the ones who rebelled, 
	


		and they grieved his Holy Spirit, 
	


		so he became an enemy to them; 
	


		he himself fought against them.
	



Ephesians 2:12  
		that you were at that time apart from Christ, alienated from the citizenship of Israel, and strangers to the covenants of promise, not having hope, and without God in the world.
	



Galatians 1:12  
		For neither did I receive it from man, nor was I taught it, but I received it through a revelation of Jesus Christ.
	



Philippians 3:5  
		circumcised on the eighth day, from the nation of Israel, of the tribe of Benjamin, a Hebrew born from Hebrews, according to the law a Pharisee,
	



Ephesians 4:13  
		until we all reach the unity of the faith and the knowledge of the Son of God, to a mature man, to a measure of the maturity of the fullness of Christ,
	



Ephesians 4:7  
		Now to each one of us was given this grace, according to the measure of Christ’s gift.
	



John 15:1–6  
		“I am the true vine, and my Father is the vinedresser. 2 Every branch that does not bear fruit in me, he removes it, and every branch that bears fruit, he prunes it in order that it may bear more fruit. 3 You are already clean because of the word that I have spoken to you. 4 Remain in me, and I in you. Just as the branch is not able to bear fruit from itself unless it remains in the vine, so neither can you, unless you remain in me. 
	


		5 “I am the vine; you are the branches. The one who remains in me and I in him—this one bears much fruit, for apart from me you are not able to do anything. 6 If anyone does not remain in me, he is thrown out as a branch, and dries up, and they gather them and throw them into the fire, and they are burned.
	



1 Corinthians 6:15  
		Do you not know that your bodies are members of Christ? Therefore, shall I take away the members of Christ and make them members of a prostitute? May it never be!
	



1 Corinthians 6:19  
		Or do you not know that your body is the temple of the Holy Spirit who is in you, whom you have from God, and you are not your own?
	



1 Corinthians 12:12  
		For just as the body is one and has many members, but all the members of the body, although they are many, are one body, thus also Christ.
	



Ephesians 1:22–23  
		and he subjected all things under his feet and gave him as head over all things to the church, 23 which is his body, the fullness of the one who fills all things in every way.
	



Ephesians 4:15–16  
		But speaking the truth in love, we are to grow into him with reference to all things, who is the head, Christ, 16 from whom the whole body, joined together and held together by every supporting ligament, according to the working by measure of each single part, the growth of the body makes for the building up of itself in love.
	



Ephesians 5:29–30  
		For no one ever hated his own flesh, but nourishes and cherishes it, just as also Christ does the church, 30 because we are members of his body.
	



Romans 8:35  
		Who will separate us from the love of Christ? Will affliction or distress or persecution or hunger or lack of sufficient clothing or danger or the sword?
	



Romans 8:39  
		nor height, nor depth, nor any other created thing, will be able to separate us from the love of God that is in Christ Jesus our Lord.
	



1 Thessalonians 4:14  
		For if we believe that Jesus died and rose again, thus also God will bring those who have fallen asleep through Jesus together with him.
	



1 Thessalonians 4:17  
		Then we who are alive, who remain, will be snatched away at the same time together with them in the clouds for a meeting with the Lord in the air, and thus we will be together with the Lord always.
	



Romans 8:11  
		And if the Spirit of the one who raised Jesus from the dead lives in you, the one who raised Christ Jesus from the dead will also make alive your mortal bodies through his Spirit who lives in you.
	



Galatians 2:20  
		and I no longer live, but Christ lives in me, and that life I now live in the flesh, I live by faith in the Son of God, who loved me and gave himself for me.
	



2 Corinthians 13:5  
		Test yourselves to see if you are in the faith. Examine yourselves! Or do you not recognize regarding yourselves that Jesus Christ is in you, unless you are unqualified?
	



Galatians 4:19  
		My children, for whom I am having birth pains again, until Christ is formed in you!
	



Romans 8:10  
		But if Christ is in you, the body is dead because of sin, but the Spirit is life because of righteousness.
	



1 Corinthians 12:13  
		For by one Spirit we were all baptized into one body, whether Jews or Greeks, whether slaves or free persons, and all were made to drink one Spirit.
	



2 Corinthians 3:18  
		And we all, with unveiled face, reflecting the glory of the Lord, are being transformed into the same image from glory into glory, just as from the Lord, the Spirit.
	



2 Corinthians 3:17  
		Now the Lord is the Spirit, and where the Spirit of the Lord is, there is freedom.
	



Romans 8:9–10  
		But you are not in the flesh but in the Spirit, if indeed the Spirit of God lives in you. But if anyone does not have the Spirit of Christ, this person does not belong to him. 10 But if Christ is in you, the body is dead because of sin, but the Spirit is life because of righteousness.
	



1 Corinthians 6:17  
		But the one who joins himself to the Lord is one spirit with him.
	



Ephesians 3:17  
		that Christ may dwell in your hearts through faith (you having been firmly rooted and established in love),
	



John 6:47  
		Truly, truly I say to you, the one who believes has eternal life.
	



John 6:51  
		I am the living bread that came down from heaven. If anyone eats from this bread, he will live forever. And the bread that I will give for the life of the world is my flesh.”
	



Romans 7:4  
		So then, my brothers, you also were brought to death with respect to the law through the body of Christ, so that you may belong to another, to the one who was raised from the dead, in order that we may bear fruit for God.
	



2 Corinthians 11:2  
		For I am jealous for you with a godly jealousy, because I promised you in marriage to one husband, to present you as a pure virgin to Christ.
	



Revelation 22:17  
		And the Spirit and the bride say, “Come!” And the one who hears, let him say, “Come!” And the one who is thirsty, let him come. The one who wants, let him take the water of life freely.
	



1 Corinthians 15:45  
		Thus also it is written, “The first man, Adam, became a living soul”; the last Adam became a life-giving spirit.
	



Romans 6:5  
		For if we have become identified with him in the likeness of his death, certainly also we will be identified with him in the likeness of his resurrection,
	



Romans 8:17  
		and if children, also heirs—heirs of God and fellow heirs with Christ, if indeed we suffer together with him so that we may also be glorified together with him.
	



Romans 8:29  
		because those whom he foreknew, he also predestined to be conformed to the image of his Son, so that he should be the firstborn among many brothers.
	



Romans 6:5  
		For if we have become identified with him in the likeness of his death, certainly also we will be identified with him in the likeness of his resurrection,
	



Philippians 3:10  
		so that I may know him and the power of his resurrection and the fellowship of his sufferings, being conformed to his death,
	



Colossians 1:24  
		Now I rejoice in my sufferings on behalf of you, and I fill up in my flesh what is lacking of the afflictions of Christ, on behalf of his body which is the church,
	



1 Peter 4:13  
		But to the degree that you share in the sufferings of Christ, rejoice, so that also at the revelation of his glory you may rejoice and be glad.
	



Chapter 2: Regeneration and Calling

John 3:3  
		Jesus answered and said to him, “Truly, truly I say to you, unless someone is born from above, he is not able to see the kingdom of God.”
	



John 3:7  
		Do not be astonished that I said to you, ‘It is necessary for you to be born from above.’
	



John 3:5  
		Jesus answered, “Truly, truly I say to you, unless someone is born of water and spirit, he is not able to enter into the kingdom of God.
	



Titus 3:5  
		he saved us, not by deeds of righteousness that we have done, but because of his mercy, through the washing of regeneration and renewal by the Holy Spirit,
	



1 Peter 1:3  
		Blessed be the God and Father of our Lord Jesus Christ, who according to his great mercy has caused us to be born again to a living hope through the resurrection of Jesus Christ from the dead,
	



1 Peter 1:23  
		because you have been born again, not from perishable seed but imperishable, through the living and enduring word of God.
	



1 John 2:29  
		If you know that he is righteous, you know that everyone who practices righteousness has been fathered by him.
	



1 John 3:9  
		Everyone who is fathered by God does not practice sin, because his seed resides in him, and he is not able to sin, because he has been fathered by God.
	



1 John 4:7  
		Dear friends, let us love one another, because love is from God, and everyone who loves has been fathered by God and knows God.
	



1 John 5:1  
		Everyone who believes that Jesus is the Christ has been fathered by God, and everyone who loves the father also loves the child fathered by him.
	



1 John 5:4  
		because everyone who is fathered by God conquers the world. 
	


		And this is the victory which has conquered the world: our faith.
	



1 John 5:18  
		We know that everyone who is fathered by God does not sin, but the one fathered by God, he protects him, and the evil one does not touch him.
	



John 3:4  
		Nicodemus said to him, “How can a man be born when he is an old man? He is not able to enter into his mother’s womb for the second time and be born, can he?”
	



Galatians 4:9  
		But now, because you have come to know God, or rather have come to be known by God, how can you turn back again to the weak and miserable elemental spirits? Do you want to be enslaved to them all over again?
	



John 3:6  
		What is born of the flesh is flesh, and what is born of the Spirit is spirit.
	



John 1:13  
		who were born not of blood, nor of the will of the flesh, nor of the will of a husband, but of God.
	



Ezekiel 36:25–27  
		And I will sprinkle on you pure water, and you will be clean from all of your uncleanness, and I will cleanse you from all of your idols. 26 And I will give a new heart to you, and a new spirit I will give into your inner parts, and I will remove the heart of stone from your flesh, and I will give to you a heart of flesh. 27 And I will give my spirit into your inner parts, and I will make it so that you will go in my rules, and my regulations you will remember, and you will do them.
	



Titus 3:5  
		he saved us, not by deeds of righteousness that we have done, but because of his mercy, through the washing of regeneration and renewal by the Holy Spirit,
	



Titus 3:6  
		whom he poured out on us abundantly through Jesus Christ our Savior,
	



Galatians 6:15  
		For neither is circumcision anything nor uncircumcision, but a new creation.
	



2 Corinthians 5:17  
		Therefore if anyone is in Christ, he is a new creation; the old things have passed away; behold, new things have come.
	



Ephesians 2:10  
		For we are his creation, created in Christ Jesus for good works, which God prepared beforehand, so that we may walk in them.
	



Ephesians 2:5  
		and we being dead in trespasses, he made us alive together with Christ (by grace you are saved),
	



1 Corinthians 1:30  
		But from him you are in Christ Jesus, who became wisdom to us from God, and righteousness and sanctification and redemption,
	



Romans 8:2  
		For the law of the Spirit of life in Christ Jesus has set you free from the law of sin and death.
	



Romans 6:4  
		Therefore we have been buried with him through baptism into death, in order that just as Christ was raised from the dead through the glory of the Father, so also we may live a new way of life.
	



Psalm 51:10  
		Create a clean heart for me, O God, 
	


		and renew a steadfast spirit within me.
	



Ezekiel 11:19  
		And I will give to them one heart, and a new spirit I will give in their inner parts. And I will remove their heart of stone from their body, and I will give to them a heart of flesh,
	



Proverbs 4:23  
		With all vigilance, keep your heart, 
	


		for from it comes the source of life.
	



Romans 5:5  
		and hope does not disappoint, because the love of God has been poured out in our hearts through the Holy Spirit who was given to us.
	



Galatians 4:6  
		And because you are sons, God sent out the Spirit of his Son into our hearts, crying out, “Abba! (Father!),”
	



Romans 2:5  
		But because of your stubbornness and unrepentant heart, you are storing up for yourself wrath in the day of wrath and of the revelation of the righteous judgment of God,
	



Luke 8:15  
		But the seed on the good soil—these are the ones who, after hearing the word, hold fast to it with a noble and good heart, and bear fruit with patient endurance.
	



1 Timothy 1:5  
		But the goal of our instruction is love from a pure heart and a good conscience and a faith without hypocrisy,
	



Hebrews 3:12  
		Watch out, brothers, lest there be in some of you an evil, unbelieving heart, with the result that you fall away from the living God.
	



Hebrews 10:22  
		let us approach with a true heart in the full assurance of faith, our hearts sprinkled clean from an evil conscience and our bodies washed with pure water.
	



Matthew 5:8  
		Blessed are the pure in heart, 
	


		because they will see God.
	



Matthew 15:8  
		‘This people honors me with their lips, 
	


		but their heart is far, far away from me,
	



Luke 16:15  
		And he said to them, “You are the ones who justify themselves in the sight of men, but God knows your hearts! For what is considered exalted among men is an abomination in the sight of God.
	



Luke 6:45  
		The good person out of the good treasury of his heart brings forth good, and the evil person out of his evil treasury brings forth evil. For out of the abundance of the heart his mouth speaks.
	



Mark 7:21  
		For from within, from the heart of people, come evil plans, sexual immoralities, thefts, murders,
	



2 Corinthians 3:15  
		But until today, whenever Moses is read aloud, a veil lies upon their heart,
	



2 Corinthians 4:6  
		For God who said, “Light will shine out of darkness,” is the one who has shined in our hearts for the enlightenment of the knowledge of the glory of God in the face of Christ.
	



2 Peter 1:19  
		and we possess as more reliable the prophetic word, to which you do well if you pay attention to it as to a lamp shining in a dark place, until the day dawns and the morning star rises in your hearts,
	



Romans 10:10  
		For with the heart one believes, resulting in righteousness, and with the mouth one confesses, resulting in salvation.
	



2 Thessalonians 3:5  
		Now may the Lord direct your hearts toward the love of God and toward the patient endurance of Christ.
	



Matthew 22:3  
		And he sent his slaves to summon those who had been invited to the wedding celebration, and they did not want to come.
	



Matthew 22:9  
		Therefore, go out to the places where the roads exit the city and invite to the wedding celebration as many people as you find.’
	



Luke 14:8  
		“When you are invited by someone to a wedding feast, do not recline at the table in the place of honor, lest someone more distinguished than you has been invited by him,
	



John 2:2  
		And both Jesus and his disciples were invited to the wedding.
	



1 Corinthians 10:27  
		If any of the unbelievers invites you, and you want to go, eat everything that is set before you, asking no questions for the sake of the conscience.
	



Matthew 20:16  
		Thus the last will be first and the first last.”
	



Luke 5:32  
		I have not come to call the righteous but sinners to repentance.”
	



Romans 8:30  
		And those whom he predestined, these he also called, and those whom he called, these he also justified, and those whom he justified, these he also glorified.
	



1 Peter 2:9  
		But you are a chosen race, a royal priesthood, a holy nation, a people for God’s possession, so that you may proclaim the virtues of the one who called you out of darkness into his marvelous light,
	



1 Timothy 6:12  
		Fight the good fight of the faith; take hold of the eternal life to which you were called, and confessed the good confession in the presence of many witnesses.
	



1 Corinthians 1:9  
		God is faithful, by whom you were called to fellowship with his Son Jesus Christ our Lord.
	



Galatians 5:13  
		For you were called to freedom, brothers. Only do not let your freedom become an opportunity for the flesh, but through love serve one another.
	



1 Thessalonians 4:7  
		For God did not call us to impurity, but in holiness.
	



1 Corinthians 7:15  
		But if the unbeliever leaves, let him leave. The brother or the sister is not bound in such cases. But God has called us in peace.
	



Ephesians 4:4  
		one body and one Spirit (just as also you were called with one hope of your calling),
	



Colossians 3:15  
		And the peace of Christ must rule in your hearts, to which also you were called in one body, and be thankful.
	



1 Peter 3:9  
		not repaying evil for evil or insult for insult, but on the other hand blessing others, because for this reason you were called, so that you could inherit a blessing.
	



Romans 11:29  
		For the gifts and the calling of God are irrevocable.
	



1 Thessalonians 5:24  
		The one who calls you is faithful, who also will do this.
	



Romans 8:30  
		And those whom he predestined, these he also called, and those whom he called, these he also justified, and those whom he justified, these he also glorified.
	



Romans 8:28  
		And we know that all things work together for good for those who love God, for those who are called according to his purpose,
	



1 Corinthians 1:2  
		to the church of God sanctified in Christ Jesus that is in Corinth, called to be saints, together with all those who call upon the name of our Lord Jesus Christ in every place, their Lord and ours.
	



Romans 1:7  
		To all those in Rome who are loved by God, called to be saints. Grace to you and peace from God our Father and the Lord Jesus Christ.
	



1 Thessalonians 2:12  
		exhorting and consoling you and insisting that you live in a manner worthy of God, who calls you to his own kingdom and glory.
	



1 Thessalonians 4:7  
		For God did not call us to impurity, but in holiness.
	



Romans 4:17  
		(just as it is written, “I have made you the father of many nations”) before God, in whom he believed, the one who makes the dead alive and who calls the things that are not as though they are,
	



Romans 9:11  
		for although they had not yet been born, or done anything good or evil, in order that the purpose of God according to election might remain,
	



James 1:18  
		By his will he gave birth to us through the message of truth, so that we should be a kind of first fruits of his creatures.
	



Ephesians 4:22–24  
		that you take off, according to your former way of life, the old man, who is being destroyed according to deceitful desires, 23 be renewed in the spirit of your mind, 24 and put on the new man (in accordance with God), who is created in righteousness and holiness from the truth.
	



Romans 12:2  
		And do not be conformed to this age, but be transformed by the renewal of your mind, so that you may approve what is the good and well-pleasing and perfect will of God.
	



2 Corinthians 4:16  
		Therefore we do not lose heart, but even if our outer person is being destroyed, yet our inner person is being renewed day after day.
	



1 Peter 1:3  
		Blessed be the God and Father of our Lord Jesus Christ, who according to his great mercy has caused us to be born again to a living hope through the resurrection of Jesus Christ from the dead,
	



James 1:18  
		By his will he gave birth to us through the message of truth, so that we should be a kind of first fruits of his creatures.
	



Ephesians 2:5  
		and we being dead in trespasses, he made us alive together with Christ (by grace you are saved),
	



1 John 5:1  
		Everyone who believes that Jesus is the Christ has been fathered by God, and everyone who loves the father also loves the child fathered by him.
	



1 John 5:4  
		because everyone who is fathered by God conquers the world. 
	


		And this is the victory which has conquered the world: our faith.
	



1 John 5:18  
		We know that everyone who is fathered by God does not sin, but the one fathered by God, he protects him, and the evil one does not touch him.
	



Romans 5:18  
		Consequently therefore, as through one trespass came condemnation to all people, so also through one righteous deed came justification of life to all people.
	



Galatians 2:20  
		and I no longer live, but Christ lives in me, and that life I now live in the flesh, I live by faith in the Son of God, who loved me and gave himself for me.
	



1 Corinthians 15:49  
		And just as we have borne the image of the one who is made of earth, we will also bear the image of the heavenly.
	



Galatians 4:19  
		My children, for whom I am having birth pains again, until Christ is formed in you!
	



Romans 8:7  
		because the mindset of the flesh is enmity toward God, for it is not subjected to the law of God, for it is not able to do so,
	



Acts 16:14  
		And a certain woman named Lydia from the city of Thyatira, a merchant dealing in purple cloth who showed reverence for God, was listening. The Lord opened her heart to pay attention to what was being said by Paul.
	



Psalm 119:36  
		Incline my heart to your testimonies, 
	


		and not to dishonest gain.
	



James 1:18  
		By his will he gave birth to us through the message of truth, so that we should be a kind of first fruits of his creatures.
	



James 1:15  
		Then desire, after it has conceived, gives birth to sin, and sin, when it is brought to completion, gives birth to death.
	



James 1:15  
		Then desire, after it has conceived, gives birth to sin, and sin, when it is brought to completion, gives birth to death.
	



James 1:18  
		By his will he gave birth to us through the message of truth, so that we should be a kind of first fruits of his creatures.
	



James 1:18  
		By his will he gave birth to us through the message of truth, so that we should be a kind of first fruits of his creatures.
	



1 Corinthians 4:15  
		For if you have ten thousand guardians in Christ, yet you do not have many fathers, for in Christ Jesus I fathered you through the gospel.
	



Galatians 4:19  
		My children, for whom I am having birth pains again, until Christ is formed in you!
	



1 Peter 1:23  
		because you have been born again, not from perishable seed but imperishable, through the living and enduring word of God.
	



1 Peter 1:3  
		Blessed be the God and Father of our Lord Jesus Christ, who according to his great mercy has caused us to be born again to a living hope through the resurrection of Jesus Christ from the dead,
	



Acts 8:12  
		But when they believed Philip as he was proclaiming the good news about the kingdom of God and the name of Jesus Christ, both men and women were being baptized.
	



Matthew 12:33  
		“Either make the tree good and its fruit is good, or make the tree bad and its fruit is bad, for the tree is known by its fruit.
	



Matthew 12:35  
		The good person from his good treasury brings out good things, and the evil person from his evil treasury brings out evil things.
	



Matthew 15:19  
		For from the heart come evil plans, murder, adultery, sexual immorality, theft, false witness, abusive speech.
	



Romans 7:22  
		For I joyfully agree with the law of God in my inner person,
	



2 Corinthians 4:6  
		For God who said, “Light will shine out of darkness,” is the one who has shined in our hearts for the enlightenment of the knowledge of the glory of God in the face of Christ.
	



1 Corinthians 2:14–15  
		But the natural man does not accept the things of the Spirit of God, for they are foolishness to him, and he is not able to understand them, because they are spiritually discerned. 15 Now the spiritual person discerns all things, but he himself is judged by no one.
	



1 Corinthians 2:16  
		“For who has known the mind of the Lord; who has advised him?” But we have the mind of Christ.
	



Ephesians 1:18  
		(the eyes of your hearts having been enlightened), so that you may know what is the hope of his calling, what are the riches of the glory of his inheritance among the saints,
	



Philippians 1:9  
		And this I pray: that your love may abound still more and more in knowledge and all discernment,
	



Colossians 3:10  
		and have put on the new man that is being renewed in knowledge according to the image of the one who created him,
	



1 John 4:7  
		Dear friends, let us love one another, because love is from God, and everyone who loves has been fathered by God and knows God.
	



1 John 5:20  
		And we know that the Son of God has come and has given us understanding, in order that we may know the one who is true, and we are in the one who is true, in his Son Jesus Christ. This one is the true God and eternal life.
	



Philippians 2:13  
		For the one at work in you, both to will and to work for his good pleasure, is God.
	



Hebrews 13:21  
		equip you with every good thing to do his will, carrying out in us what is pleasing before him through Jesus Christ, to whom be the glory forever. Amen.
	



Psalm 110:3  
		Your people will volunteer in the day of your power. 
	


		In holy splendor, from the womb of the dawn, 
	


		you will have the dew of your youth.
	



2 Thessalonians 3:6  
		But we command you, brothers, in the name of our Lord Jesus Christ, that you keep away from every brother who lives irresponsibly and not according to the tradition that they received from us.
	



1 Peter 1:8  
		whom, although you have not seen, you love; in whom now you believe, although you do not see him, and you rejoice greatly with joy inexpressible and full of glory,
	



Psalm 42:1–2  
		As a deer longs for streams of water, 
	


		so my soul longs for you, O God. 
	


		2 My soul thirsts for God, for the living God. 
	


		When shall I come and appear before God?
	



Psalm 63:1–2  
		O God, you are my God; 
	


		I will seek you diligently. 
	


		My soul thirsts for you; my flesh longs for you 
	


		as in a dry and weary land without water. 
	


		2 Thus I have seen you in the sanctuary, 
	


		beholding your strength and glory.
	



Matthew 5:4  
		Blessed are the ones who mourn, 
	


		because they will be comforted.
	



Psalm 34:18  
		Yahweh is near to those who are heartbroken 
	


		and saves those who are crushed in spirit.
	



Isaiah 66:2  
		And my hand has made all these things, 
	


		and all these came to be,” 
	


		declares Yahweh, “but I look to this one: 
	


		to the humble and the contrite of spirit 
	


		and the one frightened at my word.
	



Romans 7:14–25  
		For we know that the law is spiritual, but I am fleshly, sold into slavery to sin. 15 For what I am doing I do not understand, because what I want to do, this I do not practice, but what I hate, this I do. 16 But if what I do not want to do, this I do, I agree with the law that it is good. 17 But now I am no longer the one doing it, but sin that lives in me. 18 For I know that good does not live in me, that is, in my flesh. For the willing is present in me, but the doing of the good is not. 19 For the good that I want to do, I do not do, but the evil that I do not want to do, this I do. 20 But if what I do not want to do, this I am doing, I am no longer the one doing it, but sin that lives in me. 
	


		21 Consequently, I find the principle with me, the one who wants to do good, that evil is present with me. 22 For I joyfully agree with the law of God in my inner person, 23 but I observe another law in my members, at war with the law of my mind and making me captive to the law of sin that exists in my members. 24 Wretched man that I am! Who will rescue me from this body of death? 25 Thanks be to God through Jesus Christ our Lord! So then, I myself with my mind am enslaved to the law of God, but with my flesh I am enslaved to the law of sin.
	



Romans 7:18  
		For I know that good does not live in me, that is, in my flesh. For the willing is present in me, but the doing of the good is not.
	



Romans 7:17  
		But now I am no longer the one doing it, but sin that lives in me.
	



Romans 7:20  
		But if what I do not want to do, this I am doing, I am no longer the one doing it, but sin that lives in me.
	



Romans 7:18  
		For I know that good does not live in me, that is, in my flesh. For the willing is present in me, but the doing of the good is not.
	



Romans 7:22  
		For I joyfully agree with the law of God in my inner person,
	



Romans 7:23  
		but I observe another law in my members, at war with the law of my mind and making me captive to the law of sin that exists in my members.
	



2 Corinthians 4:16  
		Therefore we do not lose heart, but even if our outer person is being destroyed, yet our inner person is being renewed day after day.
	



Ephesians 3:16  
		that he may grant you according to the riches of his glory to be strengthened with power through his Spirit in the inner person,
	



1 Peter 3:4  
		but the hidden person of the heart, with the imperishable quality of a gentle and quiet spirit, which is highly valuable in the sight of God.
	



Romans 7:24  
		Wretched man that I am! Who will rescue me from this body of death?
	



Romans 7:19  
		For the good that I want to do, I do not do, but the evil that I do not want to do, this I do.
	



Galatians 2:20  
		and I no longer live, but Christ lives in me, and that life I now live in the flesh, I live by faith in the Son of God, who loved me and gave himself for me.
	



Galatians 5:17  
		For the flesh desires against the Spirit, and the Spirit against the flesh, for these are in opposition to one another, so that whatever you want, you may not do these things.
	



Chapter 3: Conversion

Titus 1:15  
		To the pure all things are pure, but to those who are defiled and unbelieving nothing is pure, but both their mind and conscience are defiled.
	



Romans 14:5  
		One person prefers one day over another day, and another person regards every day alike. Each one must be fully convinced in his own mind.
	



2 Timothy 2:25  
		correcting those who are opposed with gentleness, seeing whether perhaps God may grant them repentance to a knowledge of the truth,
	



Acts 8:22  
		Therefore repent of this wickedness of yours, and ask the Lord if perhaps the intent of your heart may be forgiven you!”
	



Hebrews 6:1  
		Therefore, leaving behind the elementary message about Christ, let us move on to maturity, not laying again a foundation of repentance from dead works and faith in God,
	



2 Corinthians 7:9–10  
		now I rejoice, not that you were grieved, but that you were grieved to repentance. For you were grieved according to the will of God, so that you suffered loss in no way through us. 10 For grief according to the will of God brings about a repentance leading to salvation, not to be regretted, but worldly grief brings about death.
	



Luke 17:4  
		And if he sins against you seven times in a day, and seven times he returns to you saying, ‘I repent,’ you must forgive him.”
	



Acts 15:3  
		So they were sent on their way by the church, and passed through both Phoenicia and Samaria, telling in detail the conversion of the Gentiles and bringing great joy to all the brothers.
	



Acts 3:19  
		Therefore repent and turn back, so that your sins may be blotted out,
	



Acts 20:21  
		testifying both to Jews and to Greeks with respect to repentance toward God and faith in our Lord Jesus.
	



1 Samuel 7:3  
		And Samuel spoke to all the house of Israel, saying, “If with all your heart you are turning to Yahweh, remove the foreign gods and Ashtoreths from your midst. Commit your hearts to Yahweh and serve him alone. Then he will deliver you from the hand of the Philistines.”
	



1 Kings 8:33  
		When your people Israel are defeated before the enemy because they sinned against you, and when they turn to you and confess your name and pray and beg for mercy from you in this house,
	



Matthew 21:29  
		And he answered and said, ‘I do not want to!’ But later he changed his mind and went.
	



Matthew 21:32  
		For John came to you in the way of righteousness and you did not believe him, but the tax collectors and the prostitutes did believe him. And when you saw it, you did not even change your minds later so as to believe in him.
	



Luke 17:3  
		“Be concerned about yourselves! If your brother sins, rebuke him, and if he repents, forgive him.
	



Acts 11:18  
		And when they heard these things, they became silent and praised God, saying, “Then God has granted the repentance leading to life to the Gentiles also!”
	



2 Timothy 2:25  
		correcting those who are opposed with gentleness, seeing whether perhaps God may grant them repentance to a knowledge of the truth,
	



Romans 3:20  
		For by the works of the law no person will be declared righteous before him, for through the law comes knowledge of sin.
	



Romans 10:17  
		Consequently, faith comes by hearing, and hearing through the word about Christ.
	



Galatians 2:19–20  
		For through the law I died to the law, in order that I might live to God. I have been crucified with Christ, 20 and I no longer live, but Christ lives in me, and that life I now live in the flesh, I live by faith in the Son of God, who loved me and gave himself for me.
	



Romans 6:6  
		knowing this, that our old man was crucified together with him, in order that the body of sin may be done away with, that we may no longer be enslaved to sin.
	



Romans 6:4  
		Therefore we have been buried with him through baptism into death, in order that just as Christ was raised from the dead through the glory of the Father, so also we may live a new way of life.
	



Philippians 2:13  
		For the one at work in you, both to will and to work for his good pleasure, is God.
	



Jonah 3:10  
		And God saw their deeds—that they turned from their evil ways—and God changed his mind about the evil that he had said he would bring upon them, and he did not do it.
	



Matthew 12:41  
		The people of Nineveh will stand up at the judgment with this generation and condemn it, because they repented at the proclamation of Jonah, and behold, something greater than Jonah is here!
	



Isaiah 19:22  
		And Yahweh will strike Egypt, striking and healing; and they will return to Yahweh, and he will respond to their prayer, and he will heal them.
	



Psalm 7:12  
		If he does not repent, he will sharpen his sword. 
	


		He has bent his bow and he has strung it.
	



Jeremiah 18:11  
		“So now then, say, please, to the people of Judah and to the inhabitants of Jerusalem, saying, ‘Thus says Yahweh, “Look, I am preparing evil against you, and I am planning a plan against you. Please turn back, each one from his evil way, and walk rightly in your ways and your deeds.” ’
	



Revelation 2:5  
		Remember therefore from where you have fallen, and repent and do the works you did at first. But if you do not, I am coming to you, and I will remove your lampstand from its place, unless you repent.
	



James 5:19–20  
		My brothers, if anyone among you should wander away from the truth and someone turns him back, 20 he should know that the one who turns a sinner back from the error of his way will save that person’s soul from death, and will cover over a great number of sins.
	



Chapter 4: Faith

Deuteronomy 9:23  
		And when Yahweh sent you out from Kadesh Barnea, saying, ‘Go up and take possession of the land that I have given you,’ you rebelled against the command of Yahweh your God, and you did not believe him, and you did not listen to his voice.
	



Exodus 4:1  
		And Moses answered, and he said, “And if they do not believe me and they do not listen to my voice, but they say, ‘Yahweh did not appear to you?’ ”
	



Genesis 15:6  
		And he believed in Yahweh, and he reckoned it to him as righteousness.
	



Psalm 33:4  
		For the word of Yahweh is upright, 
	


		and all his work is done in faithfulness.
	



Jeremiah 5:3  
		O Yahweh, do not your eyes look for honesty? 
	


		You have struck them, but they felt no pain, 
	


		you have destroyed them, they refused to take discipline. 
	


		They have hardened their faces more than rock, 
	


		they have refused to turn back.
	



Habakkuk 2:4  
		Look! His spirit within him is puffed up; 
	


		it is not upright. 
	


		But the righteous shall live by his faithfulness.
	



Psalm 13:5  
		But as for me, I have trusted in your steadfast love. 
	


		My heart will rejoice in your deliverance.
	



Psalm 28:7  
		Yahweh is my strength and my shield. 
	


		My heart trusts him and I am helped. 
	


		So my heart rejoices, 
	


		and with my song I will give thanks to him.
	



Psalm 57:1  
		Be gracious to me, O God, be gracious to me, 
	


		because in you my soul takes refuge. 
	


		In the shadow of your wings I will take refuge 
	


		until destruction passes by.
	



Isaiah 40:31  
		But those who wait for Yahweh shall renew their strength. 
	


		They shall go up with wings like eagles; 
	


		they shall run and not grow weary; 
	


		they shall walk and not be faint.
	



Psalm 27:14  
		Wait for Yahweh. 
	


		Be strong and let your heart show strength, 
	


		and wait for Yahweh.
	



John 10:25  
		Jesus answered them, “I told you and you do not believe! The deeds that I do in the name of my Father, these testify about me.
	



Acts 13:41  
		‘Look, you scoffers, 
	


		and be astonished and perish! 
	


		For I am doing a work in your days, 
	


		a work that you would never believe 
	


		even if someone were to tell it to you.’ ”
	



James 2:19  
		You believe that God is one; you do well. Even the demons believe, and shudder!
	



Romans 6:8  
		Now if we died with Christ, we believe that we will also live with him,
	



1 Thessalonians 4:14  
		For if we believe that Jesus died and rose again, thus also God will bring those who have fallen asleep through Jesus together with him.
	



John 3:12  
		If I tell you earthly things and you do not believe, how will you believe if I tell you heavenly things?
	



John 6:36  
		But I said to you that you have seen me and do not believe.
	



John 10:37–38  
		If I do not do the deeds of my Father, do not believe me. 38 But if I am doing them, even if you do not believe me, believe the deeds, so that you may know and understand that the Father is in me and I am in the Father.”
	



Acts 27:25  
		Therefore keep up your courage, men, for I believe God that it will be like this—according to the way it was told to me.
	



John 4:21  
		Jesus said to her, “Believe me, woman, that an hour is coming when neither on this mountain nor in Jerusalem will you worship the Father.
	



John 4:48  
		So Jesus said to him, “Unless you people see signs and wonders, you will never believe!”
	



2 Corinthians 5:7  
		for we live by faith, not by sight—
	



John 20:8  
		So then the other disciple who had come to the tomb first also went in, and he saw and believed.
	



John 20:29  
		Jesus said to him, “Because you have seen me, have you believed? Blessed are those who have not seen and have believed.”
	



John 4:42  
		And they were saying to the woman, “No longer because of what you said do we believe, for we ourselves have heard, and we know that this one is truly the Savior of the world!”
	



Hebrews 11:1  
		Now faith is the realization of what is hoped for, the proof of things not seen.
	



Romans 8:24–25  
		For in hope we were saved, but hope that is seen is not hope, for who hopes for what he sees? 25 But if we hope for what we do not see, we await it eagerly with patient endurance.
	



Hebrews 11:7  
		By faith Noah, having been warned about things not yet seen, out of reverence constructed an ark for the deliverance of his family, by which he pronounced sentence on the world and became an heir of the righteousness that comes by faith.
	



Romans 10:5–6  
		For Moses writes about the righteousness that is from the law: “The person who does this will live by it.” 6 But the righteousness from faith speaks like this: “Do not say in your heart, ‘Who will ascend into heaven?’ ” (that is, to bring Christ down),
	



Galatians 3:23–25  
		But before faith came, we were detained under the law, imprisoned until the coming faith was revealed. 24 So then, the law became our guardian until Christ, in order that we could be justified by faith. 25 But after faith has come, we are no longer under a guardian.
	



Romans 4:13–14  
		For the promise to Abraham or to his descendants, that he would be heir of the world, was not through the law, but through the righteousness by faith. 14 For if those of the law are heirs, faith is rendered void and the promise is nullified.
	



Romans 3:28  
		For we consider a person to be justified by faith apart from the works of the law.
	



Romans 4:24  
		but also for the sake of us to whom it is going to be credited, to those who believe in the one who raised Jesus our Lord from the dead,
	



Colossians 2:12  
		having been buried with him in baptism, in which also you were raised together with him through faith in the working of God, who raised him from the dead.
	



Romans 10:14  
		How then will they call upon him in whom they have not believed? And how will they believe in him about whom they have not heard? And how will they hear about him without one who preaches to them?
	



Galatians 3:26  
		For you are all sons of God through faith in Christ Jesus,
	



Romans 9:33  
		just as it is written, 
	


		“Behold, I am laying in Zion a stone that causes people to stumble, 
	


		and a rock that causes them to fall, 
	


		and the one who believes in him will not be put to shame.”
	



Romans 10:11  
		For the scripture says, “Everyone who believes in him will not be put to shame.”
	



Isaiah 28:16  
		Therefore the Lord Yahweh says this: 
	


		“Look! I am laying a stone in Zion, 
	


		a tested stone, 
	


		a precious cornerstone, 
	


		a founded foundation: 
	


		‘The one who trusts will not panic.’
	



Romans 3:22  
		that is, the righteousness of God through faith in Jesus Christ to all who believe. For there is no distinction,
	



Romans 3:26  
		in the forbearance of God, for the demonstration of his righteousness in the present time, so that he should be just and the one who justifies the person by faith in Jesus.
	



Galatians 2:16  
		but knowing that a person is not justified by the works of the law, if not by faith in Jesus Christ, and we have believed in Christ Jesus so that we may be justified by faith in Christ and not by the works of the law, because by the works of the law no human being will be justified.
	



Galatians 3:22  
		But the scripture imprisoned all under sin, in order that the promise could be given by faith in Jesus Christ to those who believe.
	



1 Corinthians 2:8  
		which none of the rulers of this age knew. For if they had known it, they would not have crucified the Lord of glory.
	



1 Corinthians 12:3  
		Therefore I make known to you that no one speaking by the Spirit of God says, “Jesus is accursed,” and no one is able to say “Jesus is Lord” except by the Holy Spirit.
	



Romans 1:17  
		For the righteousness of God is revealed in it from faith to faith, just as it is written, “But the one who is righteous by faith will live.”
	



John 3:14–15  
		And just as Moses lifted up the snake in the wilderness, thus it is necessary that the Son of Man be lifted up, 15 so that everyone who believes in him will have eternal life.”
	



Matthew 5:6  
		Blessed are the ones who hunger and thirst for righteousness, 
	


		because they will be satisfied.
	



John 6:48  
		I am the bread of life.
	



John 6:50  
		This is the bread that comes down from heaven so that someone may eat from it and not die.
	



John 6:53–58  
		Then Jesus said to them, “Truly, truly I say to you, unless you eat the flesh of the Son of Man and drink his blood, you do not have life in yourselves! 54 The one who eats my flesh and drinks my blood has eternal life, and I will raise him up on the last day. 55 For my flesh is true food, and my blood is true drink. 56 The one who eats my flesh and drinks my blood resides in me and I in him. 57 Just as the living Father sent me, and I live because of the Father, so also the one who eats me—that one will live because of me. 58 This is the bread that came down from heaven, not as the fathers ate and died. The one who eats this bread will live forever.”
	



John 1:12  
		But as many as received him—to those who believe in his name—he gave to them authority to become children of God,
	




Romans 3:3  
		What is the result if some refused to believe? Their unbelief will not nullify the faithfulness of God, will it?
	



Revelation 2:10  
		Do not be afraid of the things which you are about to suffer. Behold, the devil is about to throw some of you into prison so that you may be tested, and you will experience affliction ten days. Be faithful until death, and I will give you the crown of life.
	



1 Peter 2:7  
		Therefore the honor is for you who believe, but for those who refuse to believe, 
	


		“The stone that the builders rejected, 
	


		this one has become the cornerstone,”
	



2 Timothy 1:12  
		for which reason also I suffer these things. But I am not ashamed, because I know in whom I have believed, and I am convinced that he is able to guard what I have entrusted until that day.
	



Hebrews 11:1  
		Now faith is the realization of what is hoped for, the proof of things not seen.
	



Romans 10:14  
		How then will they call upon him in whom they have not believed? And how will they believe in him about whom they have not heard? And how will they hear about him without one who preaches to them?
	



Romans 10:17  
		Consequently, faith comes by hearing, and hearing through the word about Christ.
	



John 6:69  
		And we have believed, and have come to know, that you are the Holy One of God.”
	



Hosea 4:6  
		My people are destroyed 
	


		for lack of knowledge; 
	


		because you have rejected knowledge, 
	


		I reject you from acting as a priest for me. 
	


		And since you have forgotten the law of your God, 
	


		I will also forget your children.
	



Isaiah 53:11  
		From the trouble of his life he will see; 
	


		he will be satisfied. 
	


		In his knowledge, the righteous one, my servant, shall declare many righteous, 
	


		and he is the one who will bear their iniquities.
	



Hebrews 11:1  
		Now faith is the realization of what is hoped for, the proof of things not seen.
	



John 3:33  
		The one who accepts his testimony has attested that God is true.
	



Colossians 2:5–6  
		for even if I am absent in the flesh, yet I am with you in spirit, rejoicing and seeing your good order and the steadfastness of your faith in Christ. 
	


		6 Therefore as you have received Christ Jesus the Lord, live in him,
	



Jude 3  
		Dear friends, although I was making every effort to write to you concerning our common salvation, I considered it a necessity to write to you to encourage you to contend for the faith delivered once and for all to the saints.
	



Jude 20  
		But you, dear friends, by building yourselves up in your most holy faith, by praying in the Holy Spirit,
	



1 Timothy 1:4  
		and not to pay attention to myths and endless genealogies, which cause useless speculations rather than God’s plan that is by faith.
	



1 Timothy 1:19  
		having faith and a good conscience, which some, because they have rejected these, have suffered shipwreck concerning their faith,
	



1 Timothy 2:7  
		for which I was appointed a herald and an apostle—I am speaking the truth, I am not lying—a teacher of the Gentiles in faith and truth.
	



1 Timothy 3:9  
		holding the mystery of the faith with a clear conscience,
	



1 Timothy 4:1  
		Now the Spirit explicitly says that in the last times some will depart from the faith, paying attention to deceitful spirits and teachings of demons,
	



1 Timothy 4:6  
		By teaching these things to the brothers, you will be a good servant of Christ Jesus, trained in the words of the faith and of the good teaching that you have followed faithfully.
	



1 Timothy 5:8  
		But if someone does not provide for his own relatives, and especially the members of his household, he has denied the faith and is worse than an unbeliever.
	



1 Timothy 6:10  
		For the love of money is a root of all evil, by which some, because they desire it, have gone astray from the faith and have pierced themselves with many pains.
	



1 Timothy 6:21  
		which some, by professing it, have deviated concerning the faith. Grace be with you all.
	



John 3:2  
		This man came to him at night and said to him, “Rabbi, we know that you are a teacher who has come from God, for no one is able to perform these signs that you are performing unless God were with him.”
	



James 2:19  
		You believe that God is one; you do well. Even the demons believe, and shudder!
	



Matthew 7:26  
		And everyone who hears these words of mine and does not do them will be like a foolish man who built his house on the sand.
	



John 11:42  
		And I know that you always hear me, but for the sake of the crowd standing around I said it, so that they may believe that you sent me.”
	



Acts 26:26  
		For the king knows about these things, to whom also I am speaking freely, for I am not convinced that these things in any way have escaped his notice, because this was not done in a corner.
	



Matthew 13:20–21  
		And what was sown on the rocky ground—this is the one who hears the word and immediately receives it with joy. 21 But he does not have a root in himself, but lasts only a little while, and when affliction or persecution happens because of the word, immediately he falls away.
	



Matthew 13:22  
		And what was sown into the thorn plants—this is the one who hears the word, and the anxiety of this world and the deceitfulness of wealth choke the word and it becomes unproductive.
	



2 Corinthians 13:5  
		Test yourselves to see if you are in the faith. Examine yourselves! Or do you not recognize regarding yourselves that Jesus Christ is in you, unless you are unqualified?
	



Hebrews 6:4  
		For it is impossible concerning those who have once been enlightened, and have tasted the heavenly gift, and become sharers of the Holy Spirit,
	



Hebrews 6:4–8  
		For it is impossible concerning those who have once been enlightened, and have tasted the heavenly gift, and become sharers of the Holy Spirit, 5 and have tasted the good word of God and the powers of the coming age, 6 and having fallen away, to renew them again to repentance, because they have crucified again for themselves the Son of God and held him up to contempt. 7 For ground that drinks the rain that comes often upon it, and brings forth vegetation usable to those people for whose sake it is also cultivated, shares a blessing from God. 8 But if it produces thorns and thistles, it is worthless and near to a curse, whose end is for burning.
	



Matthew 17:20  
		And he said to them, “Because of your little faith. For truly I say to you, if you have faith like a mustard seed, you will say to this mountain, ‘Move from here to there,’ and it will move, and nothing will be impossible for you.”
	



1 Corinthians 13:2  
		And if I have the gift of prophecy and I know all mysteries and all knowledge, and if I have all faith so that I can remove mountains, but do not have love, I am nothing.
	



Acts 14:9–10  
		This man listened while Paul was speaking. Paul, looking intently at him and seeing that he had faith to be healed, 10 said with a loud voice, “Stand upright on your feet!” And he leaped up and began walking.
	



Matthew 7:22–23  
		On that day many will say to me, ‘Lord, Lord, did we not prophesy in your name, and expel demons in your name, and perform many miracles in your name?’ 23 And then I will say to them plainly, ‘I never knew you. Depart from me, you who practice lawlessness!’
	



Matthew 7:27  
		And the rain came down and the rivers came and the winds blew and beat against that house, and it collapsed, and its fall was great.”
	



Matthew 10:1  
		And summoning his twelve disciples, he gave them authority over unclean spirits, so that they could expel them and could heal every disease and every sickness.
	



Matthew 10:4  
		Simon the Zealot, and Judas Iscariot—the one who also betrayed him.
	



John 11:40  
		Jesus said to her, “Did I not say to you that if you believed, you would see the glory of God?”
	



Acts 14:9  
		This man listened while Paul was speaking. Paul, looking intently at him and seeing that he had faith to be healed,
	



Matthew 8:10–13  
		Now when Jesus heard this, he was astonished, and said to those who were following him, “Truly I say to you, I have found such great faith with no one in Israel. 11 But I say to you that many will come from east and west and be seated at the banquet with Abraham and Isaac and Jacob in the kingdom of heaven. 12 But the sons of the kingdom will be thrown out into the outer darkness. In that place there will be weeping and gnashing of teeth!” 13 And Jesus said to the centurion, “Go, as you have believed it will be done for you.” And the slave was healed at that hour.
	



John 11:22  
		Even now I know that whatever you ask God, God will grant you.”
	



John 11:25–27  
		Jesus said to her, “I am the resurrection and the life. The one who believes in me, even if he dies, will live, 26 and everyone who lives and believes in me will never die forever. Do you believe this?” 27 She said to him, “Yes, Lord, I have believed that you are the Christ, the Son of God, who comes into the world.”
	



Romans 10:9  
		that if you confess with your mouth “Jesus is Lord” and believe in your heart that God raised him from the dead, you will be saved.
	



Ephesians 3:12  
		in whom we have boldness and access in confidence through faith in him.
	



Hebrews 4:12  
		For the word of God is living and active and sharper than any double-edged sword, and piercing as far as the division of soul and spirit, both joints and marrow, and able to judge the reflections and thoughts of the heart.
	



Hebrews 6:11–12  
		And we desire each one of you to demonstrate the same diligence for the full assurance of your hope until the end, 12 in order that you may not be sluggish, but imitators of those who inherit the promises through faith and patience.
	



Hebrews 10:22  
		let us approach with a true heart in the full assurance of faith, our hearts sprinkled clean from an evil conscience and our bodies washed with pure water.
	



Romans 5:11  
		And not only this, but also we are boasting in God through our Lord Jesus Christ, through whom we have now received the reconciliation.
	



Matthew 14:31–32  
		And immediately Jesus extended his hand and caught him and said to him, “You of little faith! Why did you doubt?” 32 And when they got into the boat, the wind abated.
	



Luke 8:25  
		And he said to them, “Where is your faith?” But they were afraid and were astonished, saying to one another, “Who then is this, that he commands even the winds and the water and they obey him?”
	



James 1:3  
		because you know that the testing of your faith produces endurance.
	



Galatians 2:20  
		and I no longer live, but Christ lives in me, and that life I now live in the flesh, I live by faith in the Son of God, who loved me and gave himself for me.
	



1 Corinthians 1:30  
		But from him you are in Christ Jesus, who became wisdom to us from God, and righteousness and sanctification and redemption,
	



2 Corinthians 1:20  
		For as many as are the promises of God, in him they are “yes”; therefore also through him is the “amen” to the glory of God through us.
	



2 Corinthians 13:5  
		Test yourselves to see if you are in the faith. Examine yourselves! Or do you not recognize regarding yourselves that Jesus Christ is in you, unless you are unqualified?
	



Romans 4:20  
		And he did not waver in unbelief at the promise of God, but was strengthened in faith, giving glory to God
	



John 6:44  
		No one is able to come to me unless the Father who sent me draws him, and I will raise him up on the last day.
	



Philippians 1:29  
		because to you has been graciously granted on behalf of Christ not only to believe in him, but also to suffer on behalf of him,
	



Ephesians 2:8  
		For by grace you are saved through faith, and this is not from yourselves, it is the gift of God;
	



Colossians 2:12  
		having been buried with him in baptism, in which also you were raised together with him through faith in the working of God, who raised him from the dead.
	



1 Corinthians 12:3  
		Therefore I make known to you that no one speaking by the Spirit of God says, “Jesus is accursed,” and no one is able to say “Jesus is Lord” except by the Holy Spirit.
	



2 Corinthians 4:13  
		But because we have the same spirit of faith in accordance with what is written, “I believed, therefore I spoke,” we also believe, therefore we also speak,
	



Chapter 5: Justification

Exodus 23:7  
		You will stay far from a false charge, and do not kill the innocent and the righteous, because I will not declare the wicked righteous.
	



Deuteronomy 25:1  
		“When a legal dispute takes place between men and they come near to the court, and the judges judge with respect to them, then they shall declare the righteous to be in the right and they shall condemn the wicked,
	



Isaiah 5:23  
		Those who acquit the guilty because of a bribe 
	


		and remove the justice of the innocent from him.
	



Isaiah 50:8  
		he who obtains rights for me is near. 
	


		Who will contend with me? Let us stand together. 
	


		Who is the master of my judgment? Let him approach me.
	



Jeremiah 3:11  
		Then Yahweh said to me, “Apostate Israel has proved herself more upright than treacherous Judah.
	



Ezekiel 16:50–51  
		And they were proud, and they did a detestable thing before me, and I removed them because I saw it. 51 And Samaria did not sin according to even half of your sins, and you caused your detestable things to increase more than they, and you made your sister righteous in comparison with all of your detestable things that you did.
	



Proverbs 17:15  
		He who justifies the wicked and he who condemns the righteous, 
	


		the two of them are both abominations of Yahweh.
	



Daniel 12:3  
		But the ones having insight will shine like the brightness of the expanse, and the ones providing justice for the many will be like the stars forever and ever.
	



Isaiah 53:11  
		From the trouble of his life he will see; 
	


		he will be satisfied. 
	


		In his knowledge, the righteous one, my servant, shall declare many righteous, 
	


		and he is the one who will bear their iniquities.
	



Luke 7:29  
		(And all the people, when they heard this—even the tax collectors—affirmed the righteousness of God, because they had been baptized with the baptism of John,
	



Luke 10:29  
		But he, wanting to justify himself, said to Jesus, “And who is my neighbor?”
	



Matthew 12:37  
		For by your words you will be vindicated, and by your words you will be condemned.”
	



Romans 4:5  
		But to the one who does not work, but who believes in the one who justifies the ungodly, his faith is credited for righteousness,
	



Romans 8:33–34  
		Who will bring charges against God’s elect? God is the one who justifies. 34 Who is the one who condemns? Christ is the one who died, and more than that, who was raised, who is also at the right hand of God, who also intercedes for us.
	



Romans 4:5  
		But to the one who does not work, but who believes in the one who justifies the ungodly, his faith is credited for righteousness,
	



Revelation 22:11  
		The one who does evil, let him do evil still, and the defiled, let him be defiled still, and the righteous, let him practice righteousness still, and the holy, let him be holy still.”
	



1 Corinthians 6:11  
		And some of you were these things, but you were washed, but you were sanctified, but you were justified in the name of the Lord Jesus and by the Spirit of our God.
	



Titus 3:5–7  
		he saved us, not by deeds of righteousness that we have done, but because of his mercy, through the washing of regeneration and renewal by the Holy Spirit, 6 whom he poured out on us abundantly through Jesus Christ our Savior, 7 so that, having been justified by his grace, we may become heirs according to the hope of eternal life.
	



Romans 4:25  
		who was handed over on account of our trespasses, and was raised up in the interest of our justification.
	



Romans 5:18  
		Consequently therefore, as through one trespass came condemnation to all people, so also through one righteous deed came justification of life to all people.
	



Romans 4:5  
		But to the one who does not work, but who believes in the one who justifies the ungodly, his faith is credited for righteousness,
	



Galatians 2:16  
		but knowing that a person is not justified by the works of the law, if not by faith in Jesus Christ, and we have believed in Christ Jesus so that we may be justified by faith in Christ and not by the works of the law, because by the works of the law no human being will be justified.
	



Romans 11:6  
		But if by grace, it is no longer by works, for otherwise grace would no longer be grace.
	



Romans 3:27  
		Therefore, where is boasting? It has been excluded. By what kind of law? Of works? No, but by a law of faith.
	



Galatians 3:11  
		Now it is clear that no one is justified in the sight of God by the law, because “the one who is righteous will live by faith.”
	



Romans 3:20  
		For by the works of the law no person will be declared righteous before him, for through the law comes knowledge of sin.
	



Romans 8:30  
		And those whom he predestined, these he also called, and those whom he called, these he also justified, and those whom he justified, these he also glorified.
	



Romans 8:29  
		because those whom he foreknew, he also predestined to be conformed to the image of his Son, so that he should be the firstborn among many brothers.
	



Ephesians 2:3  
		among whom also we all formerly lived in the desires of our flesh, doing the will of the flesh and of the mind, and we were children of wrath by nature, as also the rest of them were.
	



John 3:36  
		The one who believes in the Son has eternal life, but the one who disobeys the Son will not see life—but the wrath of God remains on him.
	



Romans 4:25  
		who was handed over on account of our trespasses, and was raised up in the interest of our justification.
	



Psalm 51:4  
		Against you, only you, I have sinned 
	


		and have done this evil in your eyes, 
	


		so that you are correct when you speak, 
	


		you are blameless when you judge.
	



Jeremiah 31:34  
		And they will no longer teach each one his neighbor, or each one his brother, saying, ‘Know Yahweh,’ for all of them will know me, from their smallest and up to their greatest,” declares Yahweh, “for I will forgive their iniquity and their sin I will no longer remember.”
	



Psalm 32:1  
		Happy is he whose transgression is taken away, 
	


		whose sin is covered.
	



Isaiah 43:25  
		I, I am the one who blots out your transgressions for my sake, 
	


		and I will not remember your sins.
	



Isaiah 44:22  
		I have wiped your transgressions out like a cloud 
	


		and your sins like mist. 
	


		Return to me, 
	


		for I have redeemed you!”
	



Zechariah 13:1  
		“ ‘On that day a well will be opened for the house of David and for the inhabitants of Jerusalem, to cleanse them from sin and from impurity.
	



Romans 3:25  
		whom God made publicly available as the mercy seat through faith in his blood, for a demonstration of his righteousness, because of the passing over of previously committed sins,
	



Colossians 2:14  
		having destroyed the certificate of indebtedness in ordinances against us, which was hostile to us, and removed it out of the way by nailing it to the cross.
	



Galatians 3:13–14  
		Christ redeemed us from the curse of the law by becoming a curse for us, because it is written, “Cursed is everyone who hangs on a tree,” 14 in order that the blessing of Abraham might come to the Gentiles in Christ Jesus, so that we might receive the promise of the Spirit through faith.
	



Galatians 3:11–12  
		Now it is clear that no one is justified in the sight of God by the law, because “the one who is righteous will live by faith.” 12 But the law is not from faith, but “the one who does these things will live by them.”
	



Galatians 3:5  
		Therefore does the one who gives you the Spirit and who works miracles among you do so by the works of the law, or by the hearing of faith?
	



Galatians 3:21  
		Therefore is the law opposed to the promises of God? May it never be! For if a law had been given that was able to give life, certainly righteousness would have been from the law.
	



Acts 26:18  
		to open their eyes so that they may turn from darkness to light and from the power of Satan to God, so that they may receive forgiveness of sins and a share among those who are sanctified by faith in me.’
	



Zechariah 3:4–5  
		And he answered and said to the ones standing before him, saying, “Remove the filthy garments from him.” And he said to him, “See, I have taken away your guilt from you, and will clothe you with rich garments.” 5 And I said, “Let them put a clean headband on his head.” And they put a clean headband on his head, and they clothed him with garments. And the angel of Yahweh was standing by.
	



Isaiah 61:10  
		I will rejoice greatly in Yahweh; 
	


		my being shall shout in exultation in my God. 
	


		For he has clothed me with garments of salvation, 
	


		he has covered me with the robe of righteousness, 
	


		as a bridegroom adorns himself with a head wrap like a priest, 
	


		and as a bride adorns herself with her jewelry.
	



Romans 5:18–19  
		Consequently therefore, as through one trespass came condemnation to all people, so also through one righteous deed came justification of life to all people. 19 For just as through the disobedience of the one man, the many were made sinners, so also through the obedience of the one, the many will be made righteous.
	



Philippians 2:8  
		he humbled himself 
	


		by becoming obedient to the point of death, 
	


		that is, death on a cross.
	



Romans 5:9  
		Therefore, by much more, because we have been declared righteous now by his blood, we will be saved through him from the wrath.
	



Romans 3:25  
		whom God made publicly available as the mercy seat through faith in his blood, for a demonstration of his righteousness, because of the passing over of previously committed sins,
	



Galatians 3:26–27  
		For you are all sons of God through faith in Christ Jesus, 27 for as many of you as were baptized into Christ have put on Christ.
	



Galatians 4:6  
		And because you are sons, God sent out the Spirit of his Son into our hearts, crying out, “Abba! (Father!),”
	



John 1:12  
		But as many as received him—to those who believe in his name—he gave to them authority to become children of God,
	



1 John 3:9–10  
		Everyone who is fathered by God does not practice sin, because his seed resides in him, and he is not able to sin, because he has been fathered by God. 10 By this the children of God and the children of the devil are evident: everyone who does not practice righteousness is not of God, namely, the one who does not love his brother.
	



Galatians 4:7  
		so that you are no longer a slave but a son, and if a son, also an heir through God.
	



Romans 8:17  
		and if children, also heirs—heirs of God and fellow heirs with Christ, if indeed we suffer together with him so that we may also be glorified together with him.
	



Galatians 3:14  
		in order that the blessing of Abraham might come to the Gentiles in Christ Jesus, so that we might receive the promise of the Spirit through faith.
	



Galatians 4:6  
		And because you are sons, God sent out the Spirit of his Son into our hearts, crying out, “Abba! (Father!),”
	



Romans 8:17–18  
		and if children, also heirs—heirs of God and fellow heirs with Christ, if indeed we suffer together with him so that we may also be glorified together with him. 
	


		18 For I consider that the sufferings of the present time are not worthy to be compared with the glory that is about to be revealed to us.
	



Romans 8:23  
		Not only this, but we ourselves also, having the first fruits of the Spirit, even we ourselves groan within ourselves while we await eagerly our adoption, the redemption of our body.
	



Romans 8:30  
		And those whom he predestined, these he also called, and those whom he called, these he also justified, and those whom he justified, these he also glorified.
	



Romans 8:30  
		And those whom he predestined, these he also called, and those whom he called, these he also justified, and those whom he justified, these he also glorified.
	



Romans 5:1  
		Therefore, because we have been declared righteous by faith, we have peace with God through our Lord Jesus Christ,
	



Romans 8:33–34  
		Who will bring charges against God’s elect? God is the one who justifies. 34 Who is the one who condemns? Christ is the one who died, and more than that, who was raised, who is also at the right hand of God, who also intercedes for us.
	



Colossians 2:13  
		And although you were dead in the trespasses and the uncircumcision of your flesh, he made you alive together with him, having forgiven us all our trespasses,
	



John 5:24  
		Truly, truly I say to you that the one who hears my word and who believes the one who sent me has eternal life, and does not come into judgment, but has passed from death into life.
	



Romans 8:33–34  
		Who will bring charges against God’s elect? God is the one who justifies. 34 Who is the one who condemns? Christ is the one who died, and more than that, who was raised, who is also at the right hand of God, who also intercedes for us.
	



Romans 5:1  
		Therefore, because we have been declared righteous by faith, we have peace with God through our Lord Jesus Christ,
	



Ephesians 1:3  
		Blessed is the God and Father of our Lord Jesus Christ, who has blessed us with every spiritual blessing in the heavenly places in Christ,
	



Psalm 103:3–4  
		who forgives all your iniquity, 
	


		who heals all your diseases, 
	


		4 who redeems your life from the pit, 
	


		who crowns you with loyal love and mercies,
	



1 John 1:9  
		If we confess our sins, he is faithful and just, so that he will forgive us our sins and will cleanse us from all unrighteousness.
	



Matthew 6:12  
		and forgive us our debts, 
	


		as we also have forgiven our debtors.
	



1 John 2:1  
		My little children, I am writing these things to you in order that you may not sin. And if anyone sins, we have an advocate with the Father, Jesus Christ the righteous one,
	



1 John 2:1  
		My little children, I am writing these things to you in order that you may not sin. And if anyone sins, we have an advocate with the Father, Jesus Christ the righteous one,
	



Romans 3:28  
		For we consider a person to be justified by faith apart from the works of the law.
	



Romans 3:22  
		that is, the righteousness of God through faith in Jesus Christ to all who believe. For there is no distinction,
	



Romans 3:30  
		since God is one, who will justify those who are circumcised by faith and those who are uncircumcised through faith.
	



Ephesians 2:8  
		For by grace you are saved through faith, and this is not from yourselves, it is the gift of God;
	



Romans 3:30  
		since God is one, who will justify those who are circumcised by faith and those who are uncircumcised through faith.
	



Romans 8:30  
		And those whom he predestined, these he also called, and those whom he called, these he also justified, and those whom he justified, these he also glorified.
	



Romans 5:1  
		Therefore, because we have been declared righteous by faith, we have peace with God through our Lord Jesus Christ,
	



Romans 4:5  
		But to the one who does not work, but who believes in the one who justifies the ungodly, his faith is credited for righteousness,
	



Galatians 3:6  
		Just as Abraham believed God, and it was credited to him for righteousness,
	



James 2:24  
		You see that a person is justified by works and not by faith alone.
	



James 2:23  
		And the scripture was fulfilled that says, “And Abraham believed God, and it was credited to him for righteousness,” and he was called God’s friend.
	



1 John 3:7  
		Little children, let no one deceive you: the one who practices righteousness is righteous, just as that one is righteous.
	



1 John 3:8–10  
		The one who practices sin is of the devil, because the devil has been sinning from the beginning. For this reason the Son of God was revealed: in order to destroy the works of the devil. 9 Everyone who is fathered by God does not practice sin, because his seed resides in him, and he is not able to sin, because he has been fathered by God. 10 By this the children of God and the children of the devil are evident: everyone who does not practice righteousness is not of God, namely, the one who does not love his brother.
	



Luke 1:6  
		And they were both righteous in the sight of God, living blamelessly in all the commandments and regulations of the Lord.
	



Galatians 3:10–11  
		For as many as are of the works of the law are under a curse, for it is written, “Cursed is everyone who does not abide by all the things that are written in the book of the law to do them.” 11 Now it is clear that no one is justified in the sight of God by the law, because “the one who is righteous will live by faith.”
	



Romans 3:24  
		being justified as a gift by his grace, through the redemption which is in Christ Jesus,
	



Romans 3:24  
		being justified as a gift by his grace, through the redemption which is in Christ Jesus,
	



Romans 11:6  
		But if by grace, it is no longer by works, for otherwise grace would no longer be grace.
	



Romans 3:27  
		Therefore, where is boasting? It has been excluded. By what kind of law? Of works? No, but by a law of faith.
	



Ephesians 2:8–9  
		For by grace you are saved through faith, and this is not from yourselves, it is the gift of God; 9 it is not from works, so that no one can boast.
	



Matthew 25:34  
		Then the king will say to those on his right, ‘Come, you who are blessed by my Father. Inherit the kingdom prepared for you from the foundation of the world!
	



Hebrews 6:10  
		For God is not unjust, so as to forget your work and the love which you demonstrated for his name by having served the saints, and continuing to serve them.
	



Galatians 2:19  
		For through the law I died to the law, in order that I might live to God. I have been crucified with Christ,
	



Romans 3:26  
		in the forbearance of God, for the demonstration of his righteousness in the present time, so that he should be just and the one who justifies the person by faith in Jesus.
	



Acts 20:28  
		Be on guard for yourselves and for all the flock among which the Holy Spirit has appointed you as overseers, to shepherd the church of God which he obtained through the blood of his own Son.
	



Galatians 4:4  
		But when the fullness of time came, God sent out his Son, born of a woman, born under the law,
	



Romans 1:17  
		For the righteousness of God is revealed in it from faith to faith, just as it is written, “But the one who is righteous by faith will live.”
	



Romans 3:26  
		in the forbearance of God, for the demonstration of his righteousness in the present time, so that he should be just and the one who justifies the person by faith in Jesus.
	



Romans 3:22  
		that is, the righteousness of God through faith in Jesus Christ to all who believe. For there is no distinction,
	



Romans 3:26  
		in the forbearance of God, for the demonstration of his righteousness in the present time, so that he should be just and the one who justifies the person by faith in Jesus.
	



Philippians 3:9  
		and may be found in him, not having my righteousness which is from the law, but which is through faith in Christ, the righteousness from God on the basis of faith,
	



John 14:6  
		Jesus said to him, “I am the way, and the truth, and the life. No one comes to the Father except through me.
	



2 Corinthians 5:21  
		He made the one who did not know sin to be sin on our behalf, in order that we could become the righteousness of God in him.
	



Galatians 3:13  
		Christ redeemed us from the curse of the law by becoming a curse for us, because it is written, “Cursed is everyone who hangs on a tree,”
	



Philippians 3:9  
		and may be found in him, not having my righteousness which is from the law, but which is through faith in Christ, the righteousness from God on the basis of faith,
	



Romans 3:25–26  
		whom God made publicly available as the mercy seat through faith in his blood, for a demonstration of his righteousness, because of the passing over of previously committed sins, 26 in the forbearance of God, for the demonstration of his righteousness in the present time, so that he should be just and the one who justifies the person by faith in Jesus.
	



Romans 4:5  
		But to the one who does not work, but who believes in the one who justifies the ungodly, his faith is credited for righteousness,
	



Chapter 6: Sanctification

1 Timothy 2:8  
		Therefore I want the men in every place to pray, lifting up holy hands without anger and dispute.
	



Titus 1:8  
		but hospitable, loving what is good, prudent, just, devout, self-controlled,
	



Acts 2:27  
		because you will not abandon my soul in Hades, 
	


		nor will you permit your Holy One to experience decay.
	



Luke 1:75  
		in holiness and righteousness 
	


		before him all our days.
	



Revelation 15:4  
		Who would never fear, Lord, 
	


		and glorify your name? 
	


		For only you are holy, 
	


		because all the nations will come 
	


		and worship before you, 
	


		because your righteous deeds have been revealed.”
	



Revelation 16:5  
		And I heard the angel of the waters saying, 
	


		“You are righteous, the one who is and the one who was, the Holy One, 
	


		because you have judged these things,
	



Philippians 4:8  
		Finally, brothers, whatever things are true, whatever things are honorable, whatever things are right, whatever things are pure, whatever things are pleasing, whatever things are commendable, if there is any excellence of character and if anything praiseworthy, think about these things.
	



1 Timothy 3:11  
		The wives likewise must be dignified, not slanderous, temperate, faithful in all things.
	



Titus 2:2  
		Older men are to be temperate, worthy of respect, self-controlled, sound in faith, in love, and in endurance.
	



Joshua 6:8  
		And when Joshua spoke to the people, the seven priests carrying the seven trumpets of rams’ horns before the presence of Yahweh went forward and they blew the trumpets; and the ark of the covenant of Yahweh followed behind them.
	



Ezekiel 27:6  
		They made your oars 
	


		with oaks from Bashan; 
	


		your deck they made with inlaid ivory, 
	


		with cypress trees from the coastlands of Cyprus.
	



Ezekiel 28:18  
		From the abundance of your iniquities 
	


		in the dishonesty of your trading, 
	


		I profaned your sanctuaries 
	


		and I brought fire from your midst; 
	


		it consumed you, and I have turned you to ashes on the earth 
	


		before the eyes of everyone who sees you.
	



1 Corinthians 9:13  
		Do you not know that those performing the holy services eat the things from the temple, and those attending to the altar have a share with the altar?
	



2 Timothy 3:15  
		and that from childhood you have known the holy writings that are able to make you wise for salvation through faith in Christ Jesus.
	



2 Corinthians 11:2  
		For I am jealous for you with a godly jealousy, because I promised you in marriage to one husband, to present you as a pure virgin to Christ.
	



Titus 2:5  
		to be self-controlled, pure, busy at home, good, being subject to their own husbands, in order that the word of God may not be slandered.
	



1 Peter 3:2  
		when they see your respectful, pure conduct.
	



Isaiah 40:12–17  
		Who has measured the waters in the hollow of his hand 
	


		and marked off the heavens with a span, 
	


		comprehended the dust of the earth in a third of a measure 
	


		and weighed out the mountains in the scales, and the hills in a balance? 
	


		13 Who has measured up the spirit of Yahweh 
	


		or informed him as his counselor? 
	


		14 With whom has he consulted, that he enlightened him 
	


		and taught him the path of justice, 
	


		and taught him knowledge, 
	


		and made the way of understanding known to him? 
	


		15 Look! The nations are like a drop from a bucket, 
	


		and they are counted like dust of the balances! 
	


		Look! He weighs the islands like a thin covering. 
	


		16 And Lebanon is not enough to light a fire, 
	


		and its animals not enough for a burnt offering. 
	


		17 All the nations are like nothing before him; 
	


		they are counted by him as nothing and emptiness.
	



Isaiah 45:9  
		Woe to the one who strives with his maker, 
	


		a potsherd among potsherds of earth! 
	


		Does the clay say to the one who fashions it, 
	


		‘What are you making?’ 
	


		and ‘Your work has no hands’?
	



Isaiah 64:8  
		Yet now Yahweh, you are our father; 
	


		we are the clay and you are our potter, 
	


		and we all are the work of your hand.
	



Exodus 15:11  
		Who is like you among the gods, Yahweh? 
	


		Who is like you—glorious in holiness, awesome in praiseworthy actions, doing wonders?
	



Ezekiel 20:39–44  
		And you, house of Israel, thus says the Lord Yahweh: “Let each one go serve his idols now and after, if you are not listening to me, but my holy name you will not profane any longer with your gifts and with your idols. 
	


		40 “For on my holy mountain, on the mountain of the height of Israel,” declares the Lord Yahweh, “there all of the house of Israel will serve me, all of them, in the land. I will take pleasure in them, and there I will accept your contributions and the best of your portions with all of your holy objects. 41 I will accept you as a fragrant incense offering when I bring you out from the peoples and I gather you from the lands to which you were scattered, and I will show myself holy among you before the eyes of the nations. 42 And you will know that I am Yahweh when I bring you to the land of Israel, to the land that I swore to give to your ancestors. 43 And you will remember there your ways, and all of your deeds by which you were made unclean, and you will feel a loathing for yourself for all of your evils that you have done. 44 And you will know that I am Yahweh when I deal with you for the sake of my name and not according to your evil ways or according to your corrupted deeds, house of Israel,” declares the Lord Yahweh.
	



Ezekiel 38:16  
		and you will advance against my people Israel like a cloud covering the land; it will be in the last days, and I will bring you against my land, so that the nations know me, when I show myself holy through you before their eyes, O Gog!” ’
	



Isaiah 49:7  
		Thus says Yahweh, the redeemer of Israel, his holy one, 
	


		to the one who despises life, 
	


		to the one who abhors the nation, 
	


		to the slave of rulers: 
	


		“Kings shall see and stand up; 
	


		princes, and they shall bow down, 
	


		for the sake of Yahweh, who is faithful, 
	


		the holy one of Israel, and he has chosen you.”
	



Hosea 11:9  
		I will not execute my fierce anger, 
	


		I will not again destroy Ephraim; 
	


		because I am God 
	


		and not a mortal, 
	


		the Holy One in your midst; 
	


		and I will not come in wrath.
	



Psalm 33:21  
		For in him our heart rejoices 
	


		because in his holy name we trust.
	



Ezekiel 20:9  
		“But I acted for the sake of my name to keep it from being profaned before the eyes of the nations among whom they lived, where I made known to them before their eyes, to bring them out from the land of Egypt.
	



Isaiah 10:17  
		And the light of Israel will become like a fire, 
	


		and his holy one like a flame, 
	


		and it will burn and devour his thorns and briers in one day.
	



Isaiah 5:16  
		But Yahweh of hosts is exalted by justice, 
	


		and the holy God shows himself holy by righteousness.
	



John 17:11  
		And I am no longer in the world, and they are in the world, and I am coming to you. Holy Father, keep them in your name, which you have given to me, so that they may be one, just as we are.
	



Revelation 6:10  
		and they cried out with a loud voice, saying, “How long, holy and true Lord, will you not judge and avenge our blood from those who live on the earth?”
	



1 John 2:20  
		And you have an anointing from the Holy One, and you all know.
	



Psalm 51:11  
		Do not cast me away from your presence, 
	


		and do not take your Holy Spirit from me.
	



Isaiah 63:10–11  
		But they were the ones who rebelled, 
	


		and they grieved his Holy Spirit, 
	


		so he became an enemy to them; 
	


		he himself fought against them. 
	


		11 Then his people remembered the days of old, of Moses. 
	


		Where is the one who led up them from the sea with the shepherds of his flock? 
	


		Where is the one who puts his Holy Spirit inside him,
	



Titus 3:5  
		he saved us, not by deeds of righteousness that we have done, but because of his mercy, through the washing of regeneration and renewal by the Holy Spirit,
	



2 Thessalonians 2:13  
		But we ought to give thanks to God always concerning you, brothers dearly loved by the Lord, because God has chosen you as first fruits for salvation by the sanctification of the Spirit and faith in the truth,
	



Luke 1:70  
		just as he spoke through the mouth of his holy prophets from earliest times—
	



Ephesians 3:5  
		(which in other generations was not made known to the sons of men as it has now been revealed to his holy apostles and prophets by the Spirit):
	



2 Peter 1:21  
		for no prophecy was ever produced by the will of man, but men carried along by the Holy Spirit spoke from God.
	



Luke 1:72  
		to show mercy to our fathers 
	


		and to remember his holy covenant,
	



Romans 1:2  
		which he promised previously through his prophets in the holy scriptures,
	



Romans 7:12  
		So then, the law is holy, and the commandment is holy and righteous and good.
	



1 Peter 1:15–16  
		but as the one who called you is holy, you yourselves be holy in all your conduct, 16 for it is written, “You will be holy, because I am holy.”
	



Ephesians 1:4  
		just as he chose us in him before the foundation of the world, that we should be holy and blameless before him in love,
	



Ephesians 5:27  
		in order that he might present to himself the church glorious, not having a spot or wrinkle or any such thing, but that she may be holy and blameless.
	



Colossians 1:22  
		but now you have been reconciled by his physical body through death, to present you holy and blameless and above reproach before him,
	



Leviticus 11:44–45  
		because I am Yahweh your God, and you must keep yourselves sanctified, so that you shall be holy, because I am holy. And you must not make yourselves unclean with any swarmer that moves along on the land, 45 because I am Yahweh, who brought you up from the land of Egypt to be for you as God. Thus you shall be holy, because I am holy.
	



Leviticus 19:2  
		“Speak to all the community of the Israelites, and say to them, ‘You must be holy, because I, Yahweh your God, am holy.
	



1 Peter 1:16  
		for it is written, “You will be holy, because I am holy.”
	



Hebrews 12:10  
		For they disciplined us for a few days according to what seemed appropriate to them, but he does so for our benefit, in order that we can have a share in his holiness.
	



1 Thessalonians 3:13  
		so that your hearts may be established blameless in holiness before our God and Father at the coming of our Lord Jesus with all his saints.
	



Romans 1:3  
		concerning his Son, who was born a descendant of David according to the flesh,
	



John 10:36  
		do you say about he whom the Father set apart and sent into the world, ‘You are blaspheming,’ because I said, ‘I am the Son of God’?
	



Mark 1:24  
		saying, “Leave us alone, Jesus the Nazarene! Have you come to destroy us? I know who you are—the Holy One of God!”
	



Luke 4:34  
		“Ha! Leave us alone, Jesus the Nazarene! Have you come to destroy us? I know who you are—the Holy One of God!”
	



John 17:17  
		Sanctify them in the truth—your word is truth.
	



1 Corinthians 6:11  
		And some of you were these things, but you were washed, but you were sanctified, but you were justified in the name of the Lord Jesus and by the Spirit of our God.
	



1 Thessalonians 5:23  
		Now may the God of peace himself sanctify you completely, and may your spirit and soul and body be kept complete, blameless at the coming of our Lord Jesus Christ.
	



1 Timothy 4:5  
		for it is made holy by the word of God and prayer.
	



Hebrews 2:11  
		For both the one who sanctifies and the ones who are sanctified are all from one, for which reason he is not ashamed to call them brothers,
	



Ephesians 5:26  
		in order that he might sanctify her by cleansing her with the washing of water by the word;
	



Hebrews 10:10  
		by which will we are made holy through the offering of the body of Jesus Christ once for all.
	



Hebrews 9:14  
		how much more will the blood of Christ, who through the eternal Spirit offered himself without blemish to God, cleanse our consciences from dead works to serve the living God?
	



John 17:19  
		And for them I sanctify myself, so that they themselves also may be sanctified in the truth.
	



1 Thessalonians 4:3  
		For this is the will of God, your sanctification: that you abstain from sexual immorality;
	



2 Thessalonians 2:13  
		But we ought to give thanks to God always concerning you, brothers dearly loved by the Lord, because God has chosen you as first fruits for salvation by the sanctification of the Spirit and faith in the truth,
	



1 Peter 1:2  
		according to the foreknowledge of God the Father, by the sanctification of the Spirit, for obedience and for sprinkling with the blood of Jesus Christ. May grace and peace be multiplied to you.
	



Romans 6:19  
		(I am speaking in human terms because of the weakness of your flesh.) For just as you presented your members as slaves to immorality and lawlessness, leading to lawlessness, so now present your members as slaves to righteousness, leading to sanctification.
	



1 Corinthians 1:30  
		But from him you are in Christ Jesus, who became wisdom to us from God, and righteousness and sanctification and redemption,
	



Philippians 1:6  
		convinced of this same thing, that the one who began a good work in you will finish it until the day of Christ Jesus,
	



Philippians 2:13  
		For the one at work in you, both to will and to work for his good pleasure, is God.
	



Ephesians 3:16  
		that he may grant you according to the riches of his glory to be strengthened with power through his Spirit in the inner person,
	



Colossians 1:11  
		enabled with all power, according to his glorious might, for all steadfastness and patience with joy,
	



1 Thessalonians 5:23  
		Now may the God of peace himself sanctify you completely, and may your spirit and soul and body be kept complete, blameless at the coming of our Lord Jesus Christ.
	



Hebrews 13:20–21  
		Now may the God of peace, who brought up from the dead our Lord Jesus, the great shepherd of the sheep, by the blood of the eternal covenant, 21 equip you with every good thing to do his will, carrying out in us what is pleasing before him through Jesus Christ, to whom be the glory forever. Amen.
	



John 15:5  
		“I am the vine; you are the branches. The one who remains in me and I in him—this one bears much fruit, for apart from me you are not able to do anything.
	



Ephesians 2:20–22  
		built on the foundation of the apostles and prophets, Christ Jesus himself being the cornerstone, 21 in whom the whole building, joined together, grows into a holy temple in the Lord, 22 in whom you also are built up together into a dwelling place of God in the Spirit.
	




Galatians 2:20  
		and I no longer live, but Christ lives in me, and that life I now live in the flesh, I live by faith in the Son of God, who loved me and gave himself for me.
	



Ephesians 5:28–32  
		Thus also husbands ought to love their own wives as their own bodies. The one who loves his own wife loves himself. 29 For no one ever hated his own flesh, but nourishes and cherishes it, just as also Christ does the church, 30 because we are members of his body. 31 “For this reason a man will leave his father and mother and be joined to his wife, and the two will become one flesh.” 32 (This mystery is great, but I am speaking with reference to Christ and the church.)
	



Galatians 5:22–23  
		But the fruit of the Spirit is love, joy, peace, patience, kindness, goodness, faithfulness, 23 gentleness, self control. Against such things there is no law.
	



1 Thessalonians 5:23  
		Now may the God of peace himself sanctify you completely, and may your spirit and soul and body be kept complete, blameless at the coming of our Lord Jesus Christ.
	



2 Corinthians 5:17  
		Therefore if anyone is in Christ, he is a new creation; the old things have passed away; behold, new things have come.
	



Ephesians 4:24  
		and put on the new man (in accordance with God), who is created in righteousness and holiness from the truth.
	



John 6:45  
		It is written in the prophets, ‘And they will all be taught by God.’ Everyone who hears from the Father and learns comes to me.
	



Philippians 2:13  
		For the one at work in you, both to will and to work for his good pleasure, is God.
	



Ezekiel 36:25–27  
		And I will sprinkle on you pure water, and you will be clean from all of your uncleanness, and I will cleanse you from all of your idols. 26 And I will give a new heart to you, and a new spirit I will give into your inner parts, and I will remove the heart of stone from your flesh, and I will give to you a heart of flesh. 27 And I will give my spirit into your inner parts, and I will make it so that you will go in my rules, and my regulations you will remember, and you will do them.
	



Galatians 5:24  
		Now those who belong to Christ have crucified the flesh together with its feelings and its desires.
	



Hebrews 9:14  
		how much more will the blood of Christ, who through the eternal Spirit offered himself without blemish to God, cleanse our consciences from dead works to serve the living God?
	



Titus 1:15  
		To the pure all things are pure, but to those who are defiled and unbelieving nothing is pure, but both their mind and conscience are defiled.
	



1 Corinthians 6:15  
		Do you not know that your bodies are members of Christ? Therefore, shall I take away the members of Christ and make them members of a prostitute? May it never be!
	



1 Corinthians 6:20  
		For you were bought at a price; therefore glorify God with your body.
	



Romans 6:12  
		Therefore do not let sin reign in your mortal body, so that you obey its desires,
	



Romans 6:6  
		knowing this, that our old man was crucified together with him, in order that the body of sin may be done away with, that we may no longer be enslaved to sin.
	



Galatians 5:25  
		If we live by the Spirit, we must also follow the Spirit.
	



Hebrews 9:13–14  
		For if the blood of goats and bulls and the ashes of a young cow sprinkled on those who are defiled sanctify them for the ritual purity of the flesh, 14 how much more will the blood of Christ, who through the eternal Spirit offered himself without blemish to God, cleanse our consciences from dead works to serve the living God?
	



Ephesians 5:27  
		in order that he might present to himself the church glorious, not having a spot or wrinkle or any such thing, but that she may be holy and blameless.
	



Habakkuk 1:13  
		Your eyes are too pure to see evil, 
	


		and you are not able to look at wrongdoing. 
	


		Why do you look at the treacherous? 
	


		Why are you silent when the wicked swallows up 
	


		someone more righteous than him?
	



Psalm 5:4–6  
		For you are not a God who desires wickedness. 
	


		Evil cannot dwell with you. 
	


		5 The boastful do not stand before your eyes. 
	


		You hate all evildoers. 
	


		6 You destroy speakers of lies. 
	


		A man of bloodshed and deceit Yahweh abhors.
	



Jeremiah 44:4  
		And I sent to you all my servants the prophets, sending over and over again, saying, “Please, you must not do this detestable thing that I hate.”
	



Ezekiel 36:25  
		And I will sprinkle on you pure water, and you will be clean from all of your uncleanness, and I will cleanse you from all of your idols.
	



Isaiah 4:4  
		when the Lord has washed away the filth of the daughters of Zion 
	


		and cleansed the blood of Jerusalem from her midst 
	


		by a spirit of judgment 
	


		and by a spirit of burning.
	



Malachi 3:2–3  
		And who can endure the day of his coming? And who is the one who can stand when he appears? For he is like a refiner’s fire, like launderers’ alkali. 3 He will sit as a refiner and purifier of silver; he will purify the children of Levi, and he will refine them like gold and like silver, and they will present to Yahweh offerings in righteousness.
	



Psalm 51:7  
		Purify me with hyssop, and I shall be clean. 
	


		Wash me, and I shall be whiter than snow.
	



Galatians 2:19  
		For through the law I died to the law, in order that I might live to God. I have been crucified with Christ,
	



Romans 6:11  
		So also you, consider yourselves to be dead to sin, but alive to God in Christ Jesus.
	



Hebrews 11:6  
		Now without faith it is impossible to please him, for the one who approaches God must believe that he exists and is a rewarder of those who seek him.
	



Acts 26:18  
		to open their eyes so that they may turn from darkness to light and from the power of Satan to God, so that they may receive forgiveness of sins and a share among those who are sanctified by faith in me.’
	



Acts 15:9  
		And he made no distinction between us and them, cleansing their hearts by faith.
	



1 Peter 1:21–22  
		who through him are believing in God, who raised him from the dead and gave him glory, so that your faith and hope are in God. 
	


		22 Having purified your souls by your obedience to the truth for sincere brotherly love, love one another fervently from the heart,
	



Colossians 2:12–14  
		having been buried with him in baptism, in which also you were raised together with him through faith in the working of God, who raised him from the dead. 13 And although you were dead in the trespasses and the uncircumcision of your flesh, he made you alive together with him, having forgiven us all our trespasses, 14 having destroyed the certificate of indebtedness in ordinances against us, which was hostile to us, and removed it out of the way by nailing it to the cross.
	



Colossians 3:7–11  
		in which also you once lived, when you used to live in them. 8 But now you also lay aside all these things: anger, rage, wickedness, slander, abusive language from your mouth. 9 Do not lie to one another, because you have taken off the old man together with his deeds, 10 and have put on the new man that is being renewed in knowledge according to the image of the one who created him, 11 where there is neither Greek nor Jew, circumcision nor uncircumcision, barbarian, Scythian, slave, or free, but Christ is all, and in all.
	



Galatians 2:19–20  
		For through the law I died to the law, in order that I might live to God. I have been crucified with Christ, 20 and I no longer live, but Christ lives in me, and that life I now live in the flesh, I live by faith in the Son of God, who loved me and gave himself for me.
	



John 17:17  
		Sanctify them in the truth—your word is truth.
	



Luke 22:32  
		but I have prayed for you, that your faith may not fail. And you, when once you have turned back, strengthen your brothers.”
	



Galatians 2:20  
		and I no longer live, but Christ lives in me, and that life I now live in the flesh, I live by faith in the Son of God, who loved me and gave himself for me.
	



Romans 8:29  
		because those whom he foreknew, he also predestined to be conformed to the image of his Son, so that he should be the firstborn among many brothers.
	



Galatians 4:19  
		My children, for whom I am having birth pains again, until Christ is formed in you!
	



Ephesians 4:20  
		But you did not learn Christ in this way,
	



2 Corinthians 3:18  
		And we all, with unveiled face, reflecting the glory of the Lord, are being transformed into the same image from glory into glory, just as from the Lord, the Spirit.
	



2 Corinthians 4:6  
		For God who said, “Light will shine out of darkness,” is the one who has shined in our hearts for the enlightenment of the knowledge of the glory of God in the face of Christ.
	



1 John 3:3  
		And everyone who has this hope in him purifies himself, just as that one is pure.
	



Philippians 3:21  
		who will transform our humble body to be conformed to his glorious body, in accordance with the power that enables him even to subject all things to himself.
	



Hebrews 2:14–15  
		Therefore, since the children share in blood and flesh, he also in like manner shared in these same things, in order that through death he could destroy the one who has the power of death, that is, the devil, 15 and could set free these who through fear of death were subject to slavery throughout all their lives.
	



Philippians 2:5–7  
		Think this in yourselves which was also in Christ Jesus, 
	


		6 who, existing in the form of God, 
	


		did not consider being equal with God something to be grasped, 
	


		7 but emptied himself 
	


		by taking the form of a slave, 
	


		by becoming in the likeness of people. 
	


		And being found in appearance like a man,
	



Ephesians 4:15–16  
		But speaking the truth in love, we are to grow into him with reference to all things, who is the head, Christ, 16 from whom the whole body, joined together and held together by every supporting ligament, according to the working by measure of each single part, the growth of the body makes for the building up of itself in love.
	



Isaiah 31:9  
		And his rock will pass over because of terror, 
	


		and his officers will be terrified because of the flag,” 
	


		declares Yahweh, 
	


		who has a fire in Zion 
	


		and has a furnace in Jerusalem.
	



Isaiah 48:10  
		Look! I have refined you, but not like silver; 
	


		I have chosen you in the furnace of misery.
	



1 Corinthians 3:13  
		the work of each one will become evident. For the day will reveal it, because it will be revealed with fire, and the fire itself will test the work of each one, of what sort it is.
	



Hebrews 12:10  
		For they disciplined us for a few days according to what seemed appropriate to them, but he does so for our benefit, in order that we can have a share in his holiness.
	



Galatians 6:14  
		But as for me, may it never be that I boast, except in the cross of our Lord Jesus Christ, through whom the world has been crucified to me, and I to the world.
	



Colossians 2:10  
		and you are filled in him, who is the head over every ruler and authority,
	



Philippians 2:15  
		in order that you may become blameless and innocent, children of God without fault in the midst of a crooked and perverted generation, among whom you shine as stars in the world,
	



Philippians 3:15  
		Therefore as many as are perfect, let us hold this opinion, and if you think anything differently, God will reveal this also to you.
	



Psalm 119:10  
		With my whole heart I have sought you; 
	


		do not let me stray from your commands.
	



Psalm 139:23–24  
		Search me, O God, and know my heart; 
	


		test me and know my anxious thoughts. 
	


		24 And see if there is in me the worship of false gods, 
	


		and lead me in the way everlasting.
	



1 John 3:6–7  
		Everyone who resides in him does not sin. Everyone who sins has neither seen him nor known him. 7 Little children, let no one deceive you: the one who practices righteousness is righteous, just as that one is righteous.
	



1 John 3:9  
		Everyone who is fathered by God does not practice sin, because his seed resides in him, and he is not able to sin, because he has been fathered by God.
	



1 John 5:2–3  
		By this we know that we love the children of God: whenever we love God and keep his commandments. 3 For this is the love of God: that we keep his commandments. And his commandments are not burdensome,
	



1 John 5:18  
		We know that everyone who is fathered by God does not sin, but the one fathered by God, he protects him, and the evil one does not touch him.
	



Hebrews 2:10  
		For it was fitting for him for whom are all things and through whom are all things in bringing many sons to glory to perfect the originator of their salvation through sufferings.
	



Hebrews 5:9  
		and being perfected, he became the source of eternal salvation to all those who obey him,
	



James 2:22  
		You see that faith was working together with his works, and by the works the faith was perfected.
	



Hebrews 5:13–14  
		For everyone who partakes of milk is unacquainted with the message of righteousness, because he is an infant. 14 But solid food is for the mature, who because of practice have trained their faculties for the distinguishing of both good and evil.
	



Philippians 3:12  
		Not that I have already received this, or have already been made perfect, but I press on if indeed I may lay hold of that for which also I was laid hold of by Christ.
	



Philippians 3:15  
		Therefore as many as are perfect, let us hold this opinion, and if you think anything differently, God will reveal this also to you.
	



1 Corinthians 2:6  
		Now we do speak wisdom among the mature, but wisdom not of this age or of the rulers of this age, who are perishing,
	



Romans 7:17  
		But now I am no longer the one doing it, but sin that lives in me.
	



1 John 3:6  
		Everyone who resides in him does not sin. Everyone who sins has neither seen him nor known him.
	



1 John 3:9  
		Everyone who is fathered by God does not practice sin, because his seed resides in him, and he is not able to sin, because he has been fathered by God.
	



1 John 2:1  
		My little children, I am writing these things to you in order that you may not sin. And if anyone sins, we have an advocate with the Father, Jesus Christ the righteous one,
	



1 John 1:8–10  
		If we say that we do not have sin, we deceive ourselves and the truth is not in us. 9 If we confess our sins, he is faithful and just, so that he will forgive us our sins and will cleanse us from all unrighteousness. 10 If we say that we have not sinned, we make him a liar, and his word is not in us.
	



1 John 3:9  
		Everyone who is fathered by God does not practice sin, because his seed resides in him, and he is not able to sin, because he has been fathered by God.
	



1 Kings 8:46  
		“If they sin against you (for there is not a person who does not sin) and you are angry with them and you give them to an enemy and they take them captive to the land of the enemy far or near,
	



Ecclesiastes 7:20  
		Surely there is no one righteous on the earth 
	


		who continually does good and never sins.
	



James 3:2  
		For we all stumble in many ways. If anyone does not stumble in what he says, he is a perfect individual, able to hold in check his whole body also.
	



Matthew 6:12  
		and forgive us our debts, 
	


		as we also have forgiven our debtors.
	



Hebrews 12:14  
		Pursue peace with everyone, and holiness, without which no one will see the Lord.
	



Romans 8:12–13  
		So then, brothers, we are obligated not to the flesh, to live according to the flesh. 13 For if you live according to the flesh, you are going to die, but if by the Spirit you put to death the deeds of the body, you will live.
	



Ephesians 2:10  
		For we are his creation, created in Christ Jesus for good works, which God prepared beforehand, so that we may walk in them.
	



Hebrews 12:14  
		Pursue peace with everyone, and holiness, without which no one will see the Lord.
	



2 Corinthians 7:1  
		Therefore since we have these promises, dear friends, let us cleanse ourselves from all defilement of body and spirit, accomplishing holiness in the fear of God.
	



Romans 6:19  
		(I am speaking in human terms because of the weakness of your flesh.) For just as you presented your members as slaves to immorality and lawlessness, leading to lawlessness, so now present your members as slaves to righteousness, leading to sanctification.
	



Romans 6:22  
		But now, having been set free from sin and having been enslaved to God, you have your fruit leading to sanctification, and its end is eternal life.
	



1 Thessalonians 3:13  
		so that your hearts may be established blameless in holiness before our God and Father at the coming of our Lord Jesus with all his saints.
	



Romans 7:22  
		For I joyfully agree with the law of God in my inner person,
	



Luke 6:43–44  
		“For there is no good tree that produces bad fruit, nor on the other hand a bad tree that produces good fruit, 44 for each tree is known by its own fruit. For figs are not gathered from thorn plants, nor are grapes harvested from thorn bushes.
	



Acts 9:36  
		Now in Joppa there was a certain female disciple named Tabitha (which translated means “Dorcas”). She was full of good deeds and charitable giving which she was constantly doing.
	



Ephesians 2:10  
		For we are his creation, created in Christ Jesus for good works, which God prepared beforehand, so that we may walk in them.
	



2 Timothy 3:17  
		in order that the person of God may be competent, equipped for every good work.
	



Titus 2:14  
		who gave himself for us, in order that he might redeem us from all lawlessness and purify for himself a people for his own possession, zealous for good deeds.
	



Ephesians 2:10  
		For we are his creation, created in Christ Jesus for good works, which God prepared beforehand, so that we may walk in them.
	



1 Corinthians 1:8  
		who will also confirm you until the end, blameless in the day of our Lord Jesus Christ.
	



Philippians 1:6  
		convinced of this same thing, that the one who began a good work in you will finish it until the day of Christ Jesus,
	



1 Thessalonians 5:23  
		Now may the God of peace himself sanctify you completely, and may your spirit and soul and body be kept complete, blameless at the coming of our Lord Jesus Christ.
	



1 Corinthians 10:13  
		Temptation has not come upon you except what is common to humanity. But God is faithful, who will not permit you to be tempted beyond what you are able, but will also make a way out together with the temptation, so that you may be able to endure it.
	



John 10:28–29  
		And I give them eternal life, and they will never perish forever, and no one will seize them out of my hand. 29 My Father, who has given them to me, is greater than all, and no one can seize them from the Father’s hand.
	



Romans 11:29  
		For the gifts and the calling of God are irrevocable.
	



2 Thessalonians 3:3  
		But the Lord is faithful, who will strengthen you and guard you from the evil one.
	



2 Timothy 1:12  
		for which reason also I suffer these things. But I am not ashamed, because I know in whom I have believed, and I am convinced that he is able to guard what I have entrusted until that day.
	



1 Peter 1:5  
		who are being protected by the power of God through faith for a salvation ready to be revealed in the last time,
	



Revelation 3:10  
		Because you have kept the word of my patient endurance, I also will keep you from the hour of testing that is about to come upon the whole inhabited world, to put to the test those who live on the earth.
	



Jeremiah 32:38–40  
		And they will be for me a people, and I will be for them God. 39 And I will give to them one heart and one way, to revere me forever, for good to them, and to their children after them. 40 And I will make with them an everlasting covenant that I will not turn away from them, my doing good to them, and my reverence I will put in their hearts so that they will not turn aside from me.
	



Jeremiah 31:32–33  
		not like the covenant that I made with their ancestors on the day of my grasping them by their hand, bringing them out from the land of Egypt, my covenant that they themselves broke, though I myself was a master over them,” declares Yahweh. 33 “But this is the covenant that I will make with the house of Israel after those days,” declares Yahweh: “I will put my law in their inward parts and on their hearts I will write it, and I will be to them God, and they themselves will be to me people.
	



Genesis 17:7  
		And I will establish my covenant between me and you, and between your offspring after you, throughout their generations as an everlasting covenant to be as God for you and to your offspring after you.
	



Hebrews 8:9–12  
		not like the covenant which I made with their fathers 
	


		on the day I took hold of them by my hand 
	


		to lead them out of the land of Egypt, 
	


		because they did not continue in my covenant 
	


		and I disregarded them, says the Lord. 
	


		10 For this is the covenant that I will decree with the house of Israel 
	


		after those days, says the Lord: 
	


		I am putting my laws in their minds 
	


		and I will write them on their hearts, 
	


		and I will be their God 
	


		and they will be my people. 
	


		11 And they will not teach each one his fellow citizen 
	


		and each one his brother, saying, ‘Know the Lord,’ 
	


		because they will all know me, 
	


		from the least of them to the greatest. 
	


		12 For I will be merciful toward their wrongdoings, 
	


		and I will not remember their sins any longer.”
	



2 Corinthians 1:20–21  
		For as many as are the promises of God, in him they are “yes”; therefore also through him is the “amen” to the glory of God through us. 21 Now the one who establishes us together with you in Christ and who anoints us is God,
	



John 6:37  
		Everyone whom the Father gives to me will come to me, and the one who comes to me I will never throw out,
	



Galatians 2:20  
		and I no longer live, but Christ lives in me, and that life I now live in the flesh, I live by faith in the Son of God, who loved me and gave himself for me.
	



John 14:16  
		And I will ask the Father, and he will give you another Advocate, in order that he may be with you forever—
	



Ephesians 1:13  
		in whom also you, when you heard the word of truth, the gospel of your salvation, in whom also when you believed you were sealed with the promised Holy Spirit,
	



2 Corinthians 1:22  
		who also sealed us and gave the down payment of the Spirit in our hearts.
	



2 Corinthians 5:5  
		Now the one who has prepared us for this very thing is God, who has given us the down payment, the Spirit.
	



Ephesians 1:14  
		who is the down payment of our inheritance, until the redemption of the possession, to the praise of his glory.
	



Romans 8:23  
		Not only this, but we ourselves also, having the first fruits of the Spirit, even we ourselves groan within ourselves while we await eagerly our adoption, the redemption of our body.
	



Ephesians 4:30  
		and do not grieve the Holy Spirit of God, by whom you were sealed for the day of redemption.
	



Romans 8:33–39  
		Who will bring charges against God’s elect? God is the one who justifies. 34 Who is the one who condemns? Christ is the one who died, and more than that, who was raised, who is also at the right hand of God, who also intercedes for us. 35 Who will separate us from the love of Christ? Will affliction or distress or persecution or hunger or lack of sufficient clothing or danger or the sword? 36 Just as it is written, 
	


		“On account of you we are being put to death the whole day long; 
	


		we are considered as sheep for slaughter.” 
	


		37 No, but in all these things we prevail completely through the one who loved us. 38 For I am convinced that neither death, nor life, nor angels, nor rulers, nor things present, nor things to come, nor powers, 39 nor height, nor depth, nor any other created thing, will be able to separate us from the love of God that is in Christ Jesus our Lord.
	



John 3:16  
		For in this way God loved the world, so that he gave his one and only Son, in order that everyone who believes in him will not perish, but will have eternal life.
	



John 5:24  
		Truly, truly I say to you that the one who hears my word and who believes the one who sent me has eternal life, and does not come into judgment, but has passed from death into life.
	



John 6:40  
		For this is the will of my Father, that everyone who looks at the Son and believes in him would have eternal life, and I will raise him up on the last day.”
	



Romans 5:4–5  
		and patient endurance, proven character, and proven character, hope, 5 and hope does not disappoint, because the love of God has been poured out in our hearts through the Holy Spirit who was given to us.
	



Romans 5:10  
		For if, while we were enemies, we were reconciled to God through the death of his Son, by much more, having been reconciled, we will be saved by his life.
	



1 Corinthians 11:19  
		For indeed it is necessary that there be factions among you, in order that those who are approved may become evident among you.
	



1 John 2:19  
		They went out from us, but they were not of us; for if they had been of us, they would have remained with us. But they went out, in order that it might be shown that all of them are not of us.
	



2 Corinthians 13:5  
		Test yourselves to see if you are in the faith. Examine yourselves! Or do you not recognize regarding yourselves that Jesus Christ is in you, unless you are unqualified?
	



Acts 27:21–31  
		And because many were experiencing lack of appetite, at that time Paul stood up in their midst and said, “Men, you ought to have followed my advice not to put out to sea from Crete, and thus avoided this damage and loss! 22 And now I urge you to cheer up, for there will be no loss of life from among you, but only of the ship. 23 For this night an angel of the God whose I am and whom I serve came to me, 24 saying, ‘Do not be afraid, Paul! It is necessary for you to stand before Caesar, and behold, God has graciously granted you all who are sailing with you.’ 25 Therefore keep up your courage, men, for I believe God that it will be like this—according to the way it was told to me. 26 But it is necessary that we run aground on some island.” 
	


		27 And when the fourteenth night had come, as we were being driven in the Adriatic Sea about the middle of the night, the sailors suspected they were approaching some land. 28 And taking soundings, they found twenty fathoms. So going on a little further and taking soundings again, they found fifteen fathoms. 29 And because they were afraid lest somewhere we run aground against rough places, they threw down four anchors from the stern and prayed for day to come. 30 And when the sailors were seeking to escape from the ship and were lowering the ship’s boat into the sea, pretending as if they were going to lay out anchors from the bow, 31 Paul said to the centurion and the soldiers, “Unless these men remain with the ship, you cannot be saved!”
	



Hebrews 6:4–8  
		For it is impossible concerning those who have once been enlightened, and have tasted the heavenly gift, and become sharers of the Holy Spirit, 5 and have tasted the good word of God and the powers of the coming age, 6 and having fallen away, to renew them again to repentance, because they have crucified again for themselves the Son of God and held him up to contempt. 7 For ground that drinks the rain that comes often upon it, and brings forth vegetation usable to those people for whose sake it is also cultivated, shares a blessing from God. 8 But if it produces thorns and thistles, it is worthless and near to a curse, whose end is for burning.
	



John 17:12  
		When I was with them, I kept them in your name, which you have given to me, and guarded them, and none of them has perished except the son of destruction, in order that the scripture would be fulfilled.
	



Hebrews 6:3  
		And this we will do, if God permits.
	



Hebrews 6:4  
		For it is impossible concerning those who have once been enlightened, and have tasted the heavenly gift, and become sharers of the Holy Spirit,
	



Hebrews 6:10  
		For God is not unjust, so as to forget your work and the love which you demonstrated for his name by having served the saints, and continuing to serve them.
	



Hebrews 6:4–8  
		For it is impossible concerning those who have once been enlightened, and have tasted the heavenly gift, and become sharers of the Holy Spirit, 5 and have tasted the good word of God and the powers of the coming age, 6 and having fallen away, to renew them again to repentance, because they have crucified again for themselves the Son of God and held him up to contempt. 7 For ground that drinks the rain that comes often upon it, and brings forth vegetation usable to those people for whose sake it is also cultivated, shares a blessing from God. 8 But if it produces thorns and thistles, it is worthless and near to a curse, whose end is for burning.
	



Hebrews 6:12  
		in order that you may not be sluggish, but imitators of those who inherit the promises through faith and patience.
	



Hebrews 6:18  
		in order that through two unchangeable things, in which it is impossible for God to lie, we who have taken refuge may have powerful encouragement to hold fast to the hope set before us,
	



Hebrews 6:17  
		In the same way God, because he wanted to show even more to the heirs of the promise the unchangeableness of his resolve, guaranteed it with an oath,
	



2 Corinthians 3:18  
		And we all, with unveiled face, reflecting the glory of the Lord, are being transformed into the same image from glory into glory, just as from the Lord, the Spirit.
	



Acts 2:38  
		And Peter said to them, “Repent and be baptized, each one of you, in the name of Jesus Christ for the forgiveness of your sins, and you will receive the gift of the Holy Spirit.
	



Acts 8:20  
		But Peter said to him, “May your silver be destroyed along with you, because you thought you could acquire the gift of God by means of money!
	



Matthew 13:20–21  
		And what was sown on the rocky ground—this is the one who hears the word and immediately receives it with joy. 21 But he does not have a root in himself, but lasts only a little while, and when affliction or persecution happens because of the word, immediately he falls away.
	



1 John 5:16  
		If anyone should see his brother sinning a sin not leading to death, he should ask, and he will grant life to him, to those who sin not leading to death. (There is a sin leading to death; I do not say that he should ask about that.
	



Hebrews 6:7–8  
		For ground that drinks the rain that comes often upon it, and brings forth vegetation usable to those people for whose sake it is also cultivated, shares a blessing from God. 8 But if it produces thorns and thistles, it is worthless and near to a curse, whose end is for burning.
	



Hebrews 12:23  
		and assembly of the firstborn who are enrolled in heaven, and to God the judge of all, and to the spirits of righteous people made perfect,
	



1 John 3:2  
		Dear friends, now we are children of God, and what we will be has not yet been revealed. We know that whenever he is revealed we will be like him, because we will see him just as he is.
	



Revelation 14:13  
		And I heard a voice from heaven saying, “Write: 
	


		‘Blessed are the dead who die in the Lord from now on!’ ” 
	


		“Yes,” says the Spirit, “in order that they may rest from their labors, for their deeds follow after them.”
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