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SECTION THREE - THE TRUTH OF PAUL'S GOSPEL: FAITH SUPERIOR TO LAW

AN APPEAL TO EXPERIENCE (3: 1-6)

If Christ had not died in vain, if, in other words, his death was essential (2: 21)-and none of Paul's readers would dispute that his death was a fact and was the essential factor in God's plan for their salvation-then anything that took them away from Christ took them away from God and His redemption. To follow any course which had that result was folly.

It was, therefore, a true description when Paul addressed them as "foolish Galatians". The use of the geographical term may also suggest that they were not living up to the standard about which they had rather prided themselves. By Galatia Paul meant the Roman province of Galatia, and the four Galatian towns were closely bound up with imperial administration. The spirit of the towns partook of that pride of place and culture generally found in Greco-Roman cities-a pride in progress and enlightenment. For such people to be guilty of the folly of turning from God's grace suggested that something had bewitched them. Who had cast a "spell" over them a Paul asks. "Before their eyes Jesus Christ had been evidently set forth, crucified among them."

"Openly set forth" (R.V.) is the translation of a verb that means "to write beforehand", but which also has the meaning of publicity, by publishing on notice boards or by depicting or placarding. Taking the literal meaning of the word some have thought the reference was to an earlier letter of Paul to them. But if we have caught aright the tone of the last few verses of chapter 2, and recognized that Paul is there recalling what he had said when he preached Christ unto them, it is evident that the idea of placarding suits the context best. Vividly indeed had Paul set before them the crucified Messiah-how vividly we ourselves can recognise to-day as we read Paul's words. He had made them see Christ; he had made them realise how acceptance of Christ was only possible by identifying themselves with him in that act of crucifying the flesh. He had set before them with an earnestness that was a mark of truth his own experience as a persecutor and then as a follower, and also how the grace and mercy of God in forgiveness of sins was centred in Christ and available for all. Jesus had been "crucified among them" as Paul had recounted it all -even as if they had been present and witnessed the actual transactions outside the city of Jerusalem.

Divine Approval

Paul passes from his own portrayal of Christ crucified to their experience after his message had been received by them. That experience was an unmistakable proof of divine approval, and was a witness to the truth of the apostle's message in the first generation of disciples.

Turning to the Acts of the Apostles, we find the promise that the apostles would receive divine power "after that the Holy Spirit had come upon them" (1: 8). At Pentecost the promise was fulfilled when with a sound of a rushing mighty wind and the appearance of cloven tongues as of fire, the apostles "were all filled with the Holy Spirit" with the immediate effect of enabling them to speak "with other tongues as the Spirit gave them utterance" (2:4). The same power enabled Peter and John to heal a man in the Temple porch, with a consequent testimony concerning God's work in Christ Jesus (3: 1-26). This power was manifest in many ways: in the detection of the deception of Ananias and Sapphira (5: 1-11); in healing many (5: 15-16); in the powerful testimony of Stephen (6: 8). From the incident of Philip in Samaria it would appear that the possession of the Spirit did not confer the power to pass the gift to others. Philip could heal (8: 7); but the apostles visiting Samaria to see the work Philip was doing, prayed for the new converts that they might receive the Holy Spirit. The apostles then laid their hands upon them and the gift was bestowed (8: 15-17).

The case of Cornelius is interesting in this connection. He was instructed in a dream to send for Peter; the apostle at the same time by dream being informed of the visit of the servants of Cornelius. Peter visited Cornelius, preached the gospel, and "the Holy Spirit fell upon all that heard the word" (10: 44) . Such a mark of God's approval did not permit of any doubt whether the Gentile Cornelius should be baptized, and so the official opening of the Way to Gentiles opened up the larger field of work for which Paul had been prepared in the years intervening from his conversion.

The establishment of the Pauline churches was accompanied with and confirmed by the outpouring of the Spirit. Thus at Iconium "the disciples were filled with joy, and with the Holy Spirit" (13: 52). Paul organized the ecclesias where the truth was received, "ordaining elders in every church" (14: 23). It is reasonable to conclude that with the appointment of elders the gifts of the Spirit would be bestowed. The elders among them had the various gifts enumerated by Paul in 1 Cor. 12 and 14 - we may read those chapters as an indication of the endowment of a first century ecclesia, by which, in the absence of the New Testament, they were equipped for the work of the ministry in its various aspects (see the exposition of The Letter to the Ephesians on 4: 11-13 for the significance of an important passage in this connection. There was thus a permanent witness in each ecclesia of the divine will, and evidence of the fact that God was working with them.

The Galatians' Experience

With this background we can follow Paul's thought as he appeals to the experience of the Galatians at the time and since he brought the gospel to them.

Paul's message was delivered "in demonstration of the spirit and of power" (1 Cor. 2: 4.), and the "testimony was confirmed" in the Corinthians "so that ye come behind in no gift" (1 Cor. 1: 6, 7), being "enriched by him in all utterance and all knowledge". What happened in Corinth would not be different from the experience of other ecclesias, and the Galatians would, therefore, see the evidence of divine witness in Paul and would experience among themselves in the spirit gifts bestowed a personal evidence of God working with them.

Paul asks them upon what basis these gifts were bestowed? Did the gifts follow his preaching of the gospel, or the efforts of the Judaizers to win them to observance of law? "This only would I learn of you, Received ye the Spirit by the works of the law, or by the hearing of faith?" Faith not works of law was the approved condition of divine favour. By "hearing" not "working", by "faith" and not by "law", did they make themselves approved of God. "Are ye so foolish?" continues Paul, "Having begun in the Spirit, are ye now made perfect by the flesh?" (3:3).

Their initiation was evidently right-the Spirit gifts being witness-but in turning to law they were turning to a method which had no accompanying evidence of God s approval; they were in fact seeking to go on to perfection by a method which had marks of failure. For the contrasted "Spirit" and "flesh" stand here for the grace and blessing of life by the gospel, and the way of fleshly ordinances. The words describe the two sources of their life. The spirit-word of God had begotten in them a new life, by which they worshipped God in spirit and in truth (John 4: 23), serving him not in oldness of letter but in newness of spirit: this new life was "Christ in them" or as the same thought is expressed in the context of that phrase, "the spirit of Christ" and "the Spirit of God" in them (Rom. 8: 9, 10). The flesh was the domain of the old self with its delight in outward ordinances and its pride in self achievement. Therefore it was inevitable that law was weak through the flesh to condemn sin in the flesh, as Paul affirms in Romans 8: 1-4 and it was necessary God should send His own Son in the likeness of sinful flesh, that sin might be there condemned, and an offering for sin in that way provided. To seek perfection by the flesh was to follow man's way of merit; but to encourage the new life by the nourishment of faith was the way of God, by man's trust in God to the glory of God's grace. The absurdity of their action was evident by the mere statement of the case.

In a parenthetic aside Paul makes an appeal to other experiences-this time to the sufferings. They had suffered many things for their adherence to the gospel. Luke tells of Jewish opposition to them, and of joint assault of Jew and Gentile. Paul had told them that it was by much tribulation they must enter into the Kingdom of God (Acts 14: 2, 5, 22). Faith in the gospel led to tribulation; tribulation was a discipline, in turn working patience, experience and hope (Rom. 5:3-4), and was therefore part of God's training (Heb. 12: 6). These things belonged to the way of faith; if they followed the way of law there would be Jewish persecution, and their past sufferings were therefore needless: they had been endured in vain. But Paul will not yet allow that to be the end; he is hopeful of their recovery, and adds: "if it be yet in vain".

Paul draws his conclusion by first restating his question and then by a Scripture quotation: "He (God) therefore that ministereth to you the Spirit, and worketh miracles among you, doeth he it by the works of the law, or by the hearing of faith?" God had worked miracles through Paul, and Paul's message to which they responded and upon which response they had received spirit gifts themselves, was a proclamation of God's grace, which they had heard and in which they had put faith. "Works of law" was the "gospel" of Paul's enemies, who were also enemies of the cross of Christ.

The Scripture quotation is the vital statement of Genesis 15: 6. Abraham believed God and it was accounted to him for righteousness. This divine record in Genesis stands written for all generations as the illustration of the divine rule of blessing. Faith in what God has promised is the basis of God's forgiveness of sin by which a man is reckoned righteous in God's sight. The cardinal importance of the passage is seen in the reasoned argument of Rom. 4 at the close of which Paul declares the record in Gen. 15: 6 was not written for Abraham alone but for us, if we believe. God is One, and the condition of favour is one, whether the recipient be Abraham, a descendant of Abraham or a Gentile. The mere statement of the divinely recorded fact that God so reacted to Abraham's faith settles the question. The reference to Abraham, to his faith and his justification, however, not only decides the issue between "faith" and "works", but provides the basis upon which Paul draws out the implications of the divine promises of blessing which God made to Abraham.

FAITH THE CONDITION OF BLESSING (3:7-9)

In verse 6 Paul had turned to the Scripture to answer the question whether in their experience works of law or faith was the condition of divine favour. The evidence of experience showed that God's spirit-gifts had followed faith and not works of law; that the gospel of grace preached by Paul, and not the law of works preached by the circumcisers, had received the divine blessing. But experience even of spirit-gifts, was not in itself sufficient proof. In the first letter to the Corinthians Paul refers to the experience of ecstasies in the pagan worship, and demands that all such phenomena be brought to the test of revealed truth (1 Cor. 12: 1-3). In this letter Paul finds in Scripture the evidence that justification was by faith, and this authoritative endorsement is added to the evidence of its truth which the Galatians had in the possession of the spirit-gifts. The verse quoted (Gen. 15: 6) was a classic; it was discussed in the Jewish schools and was familiar to all who knew the Old Testament. Abraham's case, by common consent, was a test; he was the head of the nation, and had been called the friend of God. The choice of the nation was due to the privileged standing of Abraham before God. Three times does Paul in his writings cite Genesis 15: 6; twice in Romans (4: 3, 22); and here in Galatians. The passage is conclusive in Paul's favour: Abraham believed God-it was faith that was counted to him for righteousness.

The testimony (Gen. 15: 6) concerning God's response to Abraham's faith could not be a statement having reference only to Abraham. God deals with men on principles universal in application. Paul the earnest believer in the unity of God saw that if there was only ONE God, then He must be the God of both Jews and Gentile, and further, He must have one rule of justification since all men shared a common need (see Romans 3: 26-31, R.V .) .

But the One-ness of God involved other things as well: there is one rule of acceptability, and one result of grace the same blessing upon all where the conditions are observed. The thought of divine unity goes further : in the ultimate issue of the divine redemption all must be one with God, all sharing a divine unity. This higher thought comes out in the later verses of chapter three.

The True seed of Abraham

"Ye perceive therefore" (R.V. margin), says Paul drawing out the consequence of the divine procedure with Abraham, recorded in Genesis 15: 6, "that they which are of faith, the same are children of Abraham." "We have Abraham to our father", was the proud boast of the Jews a boast which the Baptist thrust aside with the rejoinder that God could raise up of the stones children to Abraham (Matt. 3: 9); mere physical descent conferred no title to Abraham's property, for, were it so, Ishmaelite and Edomite could both prefer a claim. If there were reasons for their rejection-and this no Jew would dispute-there could equally be reasons for the rejection of the descendants of Sarah. Faith was all-important with Abraham; there could be no favour with God when faith was absent. Only faith then on the part of other men established a relationship to Abraham-a fact which excluded many Jews, but which also included many Gentiles.

Paul declares that "they which are of faith" are Abraham's "sons"; "the same are sons of Abraham" the absence of the article throwing all the emphasis on the status of sons. But if sonship is based on faith and is independent of physical relationship, it follows (1) that Abraham's family in God's final purpose must be spiritual and not racial, and (2) since so many are "of faith" who are not of Abraham's descendants, "sonship" in their case must be by adoption.

Heirship follows from sonship. "If children, then heirs" (Rom. 8: I7), states the two as condition and consequence. Their inevitable connection in Paul's mind would lead us to expect the fact to have a place in his argument. So it has, "Abraham's seed and heirs" (Gal. 3: 29) brings together in one phrase the two things. The implied idea of "adoption" in the fact of sonship of those not natural sons, and the further thought of heirship that springs from sonship, comes later in the chapter. But Paul must first show that Abraham's family has for its basis of union faith and not flesh. He does this by turning again to God's words to Abraham recorded in Scripture, "And the scripture, foreseeing that God would justify the heathen (the Gentiles) through faith, preached before the gospel unto Abraham, saying, In thee shall all nations be blessed (3:8).

The style of this appeal to Scripture is instructive. The apostle and his readers all regarded the Scriptures as the authoritative revelation of God. The argument is based upon the words of Scripture; in a later verse upon one word. By a figure Paul attributes to the writings the quality of foreknowledge which belongs to God, which could only be done if these writings were of divine authorship. Foreknowledge is of the very essence of the gospel: for the gospel concerns the future, being "glad tidings" of the divine purpose to be accomplished. The modern attitude which disparages foretelling as a function of the prophet, would deprive the gospel of all content. Salvation is based upon God's promise which concerns a future, and is therefore of the nature of prophecy.

"In thee shall all nations be blessed" was God's promise to Abraham before he left his native Ur to go to the land of promise (Gen. 12: 3). This purpose was repeated as the ground of God's communication concerning the overthrow of Sodom. "Shall I hide from Abraham that thing which I do; seeing that Abraham shall surely become a great and mighty nation, and all the nations of the earth shall be blessed in him?" (Gen. 18: 17, 18). What is the blessing here promised? We perhaps think firstly of the material blessings of Christ's reign, the era of peace, the establishment of justice, the abundance of food; houses for all; security based on law; the removal of tyranny, bloodshed, oppression and torture of all forms; the bringing of enlightenment, and love of the things that are best, to all. It is true that these things are included, as the glowing pictures of the prophets of the coming age abundantly show: but they are not the first or the most important blessing. Paul quotes the words : "In thee shall all the nations be blessed" as proof that God would justify the Gentiles through faith. "All the nations" included Gentiles as well as Jews-clearly, therefore, the blessing of Abraham is for Gentiles. The proof that God would justify them lies in the word "blessed"-in other words, when God said the nations would be blessed the promise concerned the justification of the nations.

Justification

What is justification ? The answer is well given in the pamphlet The Atonement:

"This word has two senses which should be clearly distinguished : 1. vindication, declaring to be just; and 2. absolution, acquittal, forgiveness, reconciliation.

"In the first sense our Lord alone is justified. The spirit of Christ in Isaiah said: `The Lord God will help me' therefore shall I not be confounded; therefore have I set my face like a flint, and I know that I shall not be ashamed. He is near that justifieth me; who will contend with me?' (Isa. 50: 7, 8). And Jesus himself afterwards put it to the Jews: 'Which of you convicteth ME of sin?' (John 8: 46). And though they adjudged him 'a sinner' (John 9: 24), and with the Romans put him to death as such, God raised him from the dead to eternal life and thus 'justified' him in the sense of vindicated him; openly declaring him before all men to be `the only begotten Son of God' in whom the Father was well pleased (Rom. 1: 4).

"In the second sense of 'justification' the adopted sons and daughters of God are all absolved, acquitted, forgiven, reconciled to God by His grace through faith and repentance, and (after the sacrifice of Christ) by baptism mto the name of Jesus Christ, and by 'good works which God hath before ordained that we should walk in them' (Eph. 2: 10). The spirit of Christ in Isaiah had likewise spoken of this saying, 'By his knowledge shall my righteous servant justify many; for he shall bear their iniquities' (Isa. 53: 11)."

To be justified by God is to be pronounced righteous by Him, and for every son of Adam with the exception of the Lord Jesus, this involves the forgiveness of sins. The parallel in Isaiah 53: 11 establishes this: "By his knowledge shall my righteous servant justify many; for he shall bear their iniquities."

A similar parallel is found in Paul s writings: the death and resurrection of Jesus are connected facts, "delivered for our offences" and "raised for our justification" are equally connected - Christ died for our offences that we may have the forgiveness of sins, or be justified. For us also, to whom it (righteousness) shall be imputed, if we believe on him that raised up Jesus our Lord from the dead; who was delivered for our offences, and was raised again for our justification" (Rom. 4: 24, 25). The condition on our part -faith-is expressed in the phrase if we believe", and again in the next verse by the noun "faith". "Therefore being justified by faith, we have peace with God through our Lord Jesus Christ" (5:1). A further synonym with justification is found in the words of Genesis 15: 6, "it (faith) was counted to him for righteousness", a statement which is the subject of discussion throughout the fourth chapter of Romans at the end of which Paul says, as quoted above, that the statement in Genesis was not written for Abraham s sake alone but for us also who believe.

This important significance of the word blessing" as equal to justification is not limited in its use to the promises to Abraham. "To him that worketh not, but believeth on him that justifieth the ungodly, his faith is counted for righteousness. Even as David also describeth the blessedness of the man unto whom God imputeth righteousness without works, saying, Blessed are the whose sins are covered. Blessed is the man to whom the Lord will not impute sin" (Rom. 4: 5-8).

"Blessed" used by David is a verbal link with the Abrahamic promises of "blessing" and in Paul s interpretation the meaning to be attached to the word in those promises is to be found in David's very fervent personal statement about iniquities forgiven and sins covered.

The Promises of Blessing

We might easily think that such an interpretation belongs only to the closely reasoned doctrinal statements of Paul, but so thinking we should betray our own failure to grasp the messages of the other apostles. Peter preceded Paul in drawing out the implication of the promises of blessing. To the Jews of Jerusalem, gathered in one of the Temple courts, Peter concluded an address on God's work in Christ with the words: "Ye are the children of the prophets, and of the covenant which God made with our fathers, saying unto Abraham, And in thy seed shall all the kindred's of the earth be blessed. Unto you first God, having' raised up his Son Jesus, sent him to bless you, in turning away every one of you from his iniquities" (Acts 3:25, 26). All the kindreds of the earth are to be blessed, but God was sending to the Jews first, with the proffered blessing in the one whom God had raised up first in the line of Abraham, and then raised from death, "turning away every one of you from his iniquities".

Examining this phrase of Peter's- "turning from iniquities"-we observe first of all the difference m form between it and Paul's term "justification" which Paul equates with iniquities forgiven and sin covered. Is there a difference in point of view? We notice next that Peter is quoting Isaiah. In Acts 3:13, 26; 4: 27, 30 the R.V. translates "servant" in place of "son" in the A.V. This is doubtless correct-the usage being similar to calling a native servant "boy". But this change in the R.V. at once takes us to Isaiah's prophecies, particularly chapter 53. To the parallel phrases of Isa. 53: 11, already quoted, we may add those of verse 12: "He hath poured out his soul unto death, and he was numbered with the transgressors: yet he bare the sin of many, and made intercession for the transgressors".

Peter had called upon them to "Repent and turn again that your sins may be blotted out" (verse 19). To turn from iniquities is to have done with them, first as something forgiven, and then as repudiating them as the course of life. In particular for Peter's hearers it meant no longer regarding Jesus as an imposter whose crucifixion was a just desert for a blasphemer, but to recognise him as God's servant through whose pouring out of his soul and resurrection he was established as their Messiah. It meant a change of mind and of heart, confessing that, though done in ignorance, they yet had killed the Prince of life. With confession on their part, and the intercession of the Servant, though transgressors their iniquities would be put away by God. Peter's thought is shaped by the prophetic language of Isaiah, but Peter puts the emphasis on the effect upon his hearers of God's work in Jesus.

A third point of contact with Isaiah 53 should be noticed. Peter had healed a lame man, who had entered into the temple "walking and leaping, and praising God". Peter disclaimed any personal power to perform such a miracle. The man had been "made strong" and "given perfect soundness" through faith in the name of Jesus. Jesus, whom they had crucified, lived, and was powerful to heal. So Isaiah had foretold: By his stripes we are healed" (53:5); and while Peter apparently in his address leaves that application to be drawn by his hearers themselves, or is prevented from making it himself by the interruption which closed the address (Acts 4: 1), in his first epistle he speaks of Christ in "his own self bearing our sins in his body on the tree, that we having died to sins might live unto righteousness; by whose stripes we are healed". "Turning from iniquities", then, is to recognise them as borne away, as something to which one has died. Peter completes the thought: "Ye were as sheep going astray, but are now returned unto the Shepherd and Bishop of your souls (1 Pet. 2: 24, 25). To "turn from iniquities" is "turning" to God.

Thus both Peter and Paul explain the covenant blessing with Abraham as forgiveness of sin and fellowship with God, and Peter would say with Paul, "So then, they which be of faith are blessed with faithful (believing-full of faith) Abraham" (Gal. 3: 9).

WORKS OF LAW BRING CURSE (3: 10-12)

If faith, as Paul has shown, is the condition of blessing, of what service was the Law? God had given Israel the Law what purpose did it serve? What was the result of the efforts of men to keep it, and what was the relation of the Law to life? These and other questions would naturally arise in the minds of those who were advocates of keeping the Law and of those who through their influence were in doubt whether the Law should be observed by them. These questions are dealt with by the Apostle as his argument develops.

Nations are to be blessed, Paul has established, upon the condition of faith; and he now shows that so far from the Law being a means of blessing, the nation that was under the Law and boasted in it found themselves thereby under a curse. This was a turning of the tables upon the Judaizers. They were despising the means of blessing and advocating the course that brought cursing.

Paul puts it boldly: "For as many as are of the works of the law are under the curse: for it is written, Cursed is every one that continueth not in all things which are written in the book of the law to do them" (verse 10). The R.V. "works of law" makes the apostle's statement cover any law: the Mosaic was, of course, the one in view, but what was true of the Mosaic was true of any law, and therefore Paul states his case in the broadest terms. If he establishes the principles then any law is covered: besides which it is essential that he should get at the basic objection to law as a condition of divine favour and the bestowal of life.

When men seek salvation by works they are moved by a desire for self achievement, seeking to be independent of God. In this respect self justification resembles Adam's sin which, springing from a desire to be as God, exalted Adam's own will and disregarded the will of God. Self righteousness, exalting self, perpetuates the sin of Adam. Fallen man should humbly accept God's grace; but instead of walking in humility, in seeking righteousness by his own efforts he manifests arrogance and pride. His efforts begin and end with pride; blinded by self esteem a man becomes increasingly satisfied with his own efforts, and less aware of his folly.

The fundamental issue between Jesus and the Pharisees may be found here. "He willing to justify himself" defines the very basis of human effort. "I fast, I tithe"-I do the odious effects upon a man of his self centering labour is sketched by Jesus in the parable of the Pharisee and the Publican. Works are like the lush growth of a tree that bears no fruit. "Make the tree good" is the divine rule.

The law of works isolates a man. He inevitably compares himself with others and seeks to excel. But works are things outwardly expressed and are therefore external: and the whole judgement is fixed on act and not motive-it is a judgement by appearances. Thus such a man regards himself as apart from his fellows; his achievements distinguish him from them.

In contrast, the divine way brings home to all men their unworthiness. The best of human labour is seen to have some taint of sin. Whenever God has chosen men for some great duty and has prepared them for it by the vision of His holiness, their complete unfitness for divine use has been realised: "I am a man of unclean lips", said Isaiah, when he had heard the threefold acclamation of God's holiness. This was not because he was base or depraved; on the contrary he was a "holy man of God" chosen to be the channel of the most outstanding revelations of the Messiah. And not only did he realise his own uncleanness of lip, but he felt also that his race, his people were likewise unclean: "And I dwell in the midst of an unclean people." The sin-conscious man is aware of his oneness with his fellows as members of a sin-enthralled race. Nowhere is the solidarity of the race more clearly seen than in the universality of sinfulness. What the prophet felt in the presence of God was experienced by Peter when he saw that divine power rested on Jesus: "Depart from me, for I am a sinful man, O Lord." The consciousness of unworthiness follows from the conviction of divine truth, but men who hold to the rags of pride and of self righteousness resist obedience to the truth which involves surrender to God's will. The divine scheme therefore excludes works as the ground of acceptability: in the words of Paul, it is "not of works, lest any man should boast"; or again, "Where is boasting, then? It is excluded: by what law of works? Nay: but by the law of faith" (Rom. 3: 27).

In the Galatian letter Paul leaves aside these reasons why salvation is not by law and goes directly to the effect of law. The law curses: and without exception or variation it curses all under it, for the curse is not graduated according to the extent of disobedience. "To continue in all things written" is the only way to escape the curse. James pointedly states the matter: "Whosoever shall keep the whole law, and yet offend in one point, he is guilty of all" (Jas. 2: 10).

The "curse" is written in Deut. 27: 26. It involves separation from God, as is evident from the use of the word by Jesus of the rejected: "Depart, ye cursed" (Matt. 25: 41). In addition to the negative evidence that the Law did not give salvation since all under it came under its curse, Paul adduces positive evidence that there is another way provided which is radically different from law-the way of faith. "But that no man is justified by the law in the sight of God, it is evident: for, The just shall live by faith" (verse 11). If God has so declared, it is conclusive that God's way of life is not by law.

The verse quoted is found in Habakkuk 2 and is used by Paul three times (Rom. 1: 17; Gal. 3: 11; Heb.10: 38). Its comprehensiveness may be seen by stressing in turn the three elements of the statement. "The just" are those so accounted by God because justified by His grace. They "live" by faith, while the law works death. And faith only is the contribution of the justified-and this faith by its very trust in God excludes self as the ground of sufficiency.

Law and faith are contraries. Strictly the principles are law and grace-works and faith: but Paul gets a greater emphasis by saying that "the law is not of faith". Law does not belong to the same category as faith. For law concerns doing, while faith expresses trusting.

Difficulty has been found in Paul's citation: "The man that doeth them shall live in them". As it stands it appears to teach that the law promised life for obedience. It is possible to draw up two lists of passages, one list which appears to support the idea that the law offered life for obedience, and another list categorically the opposite. The Scripture, however, does not contradict itself, and it is obvious that apparent differences must arise from a too restricted view of one set of passages. (See exposition of Letter to Romans, on ch. 10).

CHRIST AND THE CURSE OF THE LAW (3: 13-14)

Because none kept it perfectly, the Law cursed all under it. So far from its being, as many Jews thought, a means whereby men could attain to life, it was found to be an effective barrier to life-to be in fact something that by its cursing cut men off from life. The Law thus made evident man's impotence and therefore the need for divine action if men were to be saved. Paul has already referred to that divine action in God's Son "who gave himself for our sins" (1: 4), "who gave himself for me" in being crucified (2: 20). For Paul's argument to be complete, concerning the inefficacy of the Law as a way of life he must not only show that Christ's work met the personal needs of men who are by conduct sinners and by nature death-stricken, but he must also show that Christ has removed the curse of law-the law which not only could not give life, but which sentenced men to death. In fact, if Christ is the Redeemer he must of necessity redeem those under the curse of Law from that curse. The very contrast "Law cursed-Christ redeemed from the curse" is an absolute and final refutation of the Judaizers claims.

It is Christ who has done this: of course Christ is Jesus -but by saying Christ did it, Paul indicates that it is the Messiah who has removed the curse. He will say in the next breath the curse was removed by his crucifixion-by that very death which was so scandalous in the eyes of the Jew. And instead of the cross demonstrating, as the Jew thought, that the claims of Jesus to be the Messiah were blasphemy, the cross proved that Jesus was the Messiah. Paul here defends his teaching by a frontal attack on the Jewish position, affirming that it was required of the exalted and glorified King of Israel that he should suffer and die for men's sins as a condition of honour and glory-"I will know nothing" says Paul, "but Messiah Jesus and him a crucified one". This argument that Old Testament prophecy demanded that the Messiah must be one who first gave his life as an offering for sins turned the objection of the Jews into a convincing proof to all willing to weigh the evidence. The apostles were not slow to use it; of the many illustrations, Peter in Acts 2 and Paul in Hebrews 2: 9, 10, are conspicuous examples: but the thought is implicit here when Paul says Christ-the Messiah-hath redeemed us from the curse of the Law.

The Curse Removed

How has the curse of the Law been "bought off"? - for so the word translated redeemed in this place literally means. Paul answers: by Messiah "being made a curse for us"; for us not instead of us; but for us in that he has come under the curse of the Law that he might take it away for himself and for us; for us, in that we, by faith identifying ourselves with him in his submission to the curse, share with him in the results, in the removal of the curse from us.

It is clear that when Paul says Christ hath redeemed us from the curse of the Law, he means those who were under the law, "us" Jews. But the principle by which this curse of law has been taken away is identical with that by which the curse of sin and death has been removed. When the principle in the latter case has been understood, the way in which the law-curse was done away is not difficult to perceive. The one was considered in the exposition of 2: 20 to which reference might be made. It is ably set forth in the pamphlets The Blood of Christ and The Slain Lamb. Let us now follow Paul's thought concerning how Christ has removed the curse of the law. Christ has been "made a curse"; he elsewhere says that he was "made under the law" and while there is a close connection between the two statements, there is greater significance in the phrase "made a curse". If we put the statement in the concrete form instead of the abstract-which Paul was led to use because he had just spoken of the curse of the law in connection with others-then it is declared that Jesus was accursed! This truly makes the statement startling, but we have in no wise altered Paul's sense and at once the parallel suggests itself-he was accursed for us and "he was made sin for us" (2 Cor. 5: 21). Besides being grammatically impossible, we must reject as futile in the light of this parallel the suggestion that by "sin" Paul in this place means "sin-offering". No. Paul means sin, but we must understand what is intended by the word. Christ was made sin in partaking of the nature in which sin reigns and which produces sin, and which therefore by metonymy is called sin. We may go further and say he was made "sin" in enduring the consequences of sin-sin not his own, for he did not sin-but sin which has left its effects upon the whole race of mankind in bringing all under subjection to death. If we recognise how horrible in God's sight sin is, then we see how the effects of it are brought to a focus as it were in His own obedient Son. ``Him who knew no sin God made to be sin for us, that we might become the righteousness of God in him."

He was made to be-we become; the difference being that he felt and endured in his own person the consequences of sin, accepting voluntarily those consequences, whereas we are forgiven our sins and so become the righteousness of God.

He was made "sin" without being a sinner; he was also "made a curse" without transgressing the law. How this came about Paul explains. He was cursed in the mode of death, and this involved no personal responsibility on his part. An edict of the law declared: "Cursed is everyone that hangeth on a tree." Christ was nailed to the tree and so came under the curse.

"The Tree"

Let us observe that it is not only in this place that emphasis is put on "the tree" in connection with Christ. All the Lord's own references to his impending crucifixion take on an added meaning in the light of it. But the idea recurs in apostolic thought. Thus Peter told the Jewish authorities that God "raised up Jesus, whom ye slew and hanged on a tree" (Acts 5: 30); he used the same phrase to Cornelius (10: 39). To the Jews of Pisidian Antioch Paul declared that when "they had fulfilled all that was written of him, they took him down from the tree, and laid him in a sepulchre" (13: 29). In a very important passage in his first epistle Peter says that Jesus "his own self bare our sins in his own body to the tree". From these statements it is evident that the mode of Christ's death entered conspicuously into the thought of the first Christian teachers when they were explaining the truth to Jews or those with Jewish contacts.

We turn then to consider the passage in the Law which Paul quotes. It appears parenthetically in a commandment that if a man had committed a sin worthy of death, and he be put to death and hung on a tree, then his body must not remain on the tree beyond nightfall, that the land be not defiled. The reason given is that "he that is hanged is accursed of God". Some effort has been made to confine the curse of the Law to the penal death imposed for sin, on the ground that it seems needless to add a curse for the mere exposure of the body-a view that would limit the curse to the man who had died because of transgression. But the statement which explains why the body exposed on the tree must be removed is general and not confined to the criminal. When the criminal is hung on a tree there is added to the sentence which brings him to death the curse which his exposure brings. A man innocent of transgression of which he was accused and for which he was sentenced to death would by the hanging come under the curse. This is not hypothetical, for it is what actually happened in the case of the Lord, Paul himself being witness. Christ became a curse because he hung upon a tree.

The explanation may be found in the fact that the Law dealt with actual transgression and also with defilement that might even come upon a person innocently. This ceremonial defilement could come m many ways, but the most striking are those that came by obeying the Law itself. Thus Aaron had to wash after the offering in the Holiest of All on the Day of Atonement. The man who bore the ashes of the offering without the camp on the same day had also to wash (Lev. 16). The priest who had charge of the burning of the red heifer, the ashes of which were to be added to the waters of separation for the cleansing of defilement contracted by touching anything dead, had to wash and was unclean until the evening. The man who removed the ashes was unclean until the even. Even the ministers of the rite of cleansing for this defilement were considered to be unclean (Num.19). Thus the very operations enjoined by God for cleansing produced a ceremonial defilement. The law was rigorous, for the man who neglected the purification rites when he contracted defilement had to be cut off. A man could thus be defiled by the law even in fulfilling it.

The pollution occasioned by these enactments of the law were altogether independent of moral guiltiness. But the Law does not discriminate in its operation between moral and ceremonial guilt. We cannot separate the moral code from the ceremonial in the Law of Moses: the Law is one-so much so, that a man who offended in one particular was guilty of all.

Jesus then, Paul tells us, in the mode of his death, came under the Law's curse. In this transaction he was himself innocent, and in his case the time when the curse came upon him coincided with the accepting of the full penalty of the curse of the Law. Death was the penalty the Law imposed. Jesus was cursed in the form in which death came and the full claims of the Law were met by his death, while his sinless life ensured his resurrection. The Law could make no further claims upon him, and he passed from under its operation when he died, and thus by his death the Law which cursed him was done away.

"Dead to the Law"

All persons under the Law were cursed. How could the curse on them be removed? The answer is, by identification with Jesus and sharing his death, and so sharing the fruits of his victory. Only thus could the curse of the Law be removed; and all who are crucified with Christ become, in Paul's phrase, "dead to the law".

The Law could not remove sin; it convicted of sin. Men under the Law must have a redeemer. The redemption came by Christ's death; in Paul's words, he "is the mediator of the new testament, that by means of death, for the redemption of the transgressions that were under the first covenant, they which are called might receive the promise of eternal inheritance". Some very helpful comments related to this subject are to be found in The Law of Moses, chapters 18 and 28.

When we perceive Paul's reasoning based upon the clause about hanging on a tree, it would seem reasonable to conclude that its insertion in the Law was a divine provision for the working out of God's purpose. Under the Roman rule he met his death by crucifixion; earlier or later in time, and death would not normally have been so inflicted.

The "fullness of time" brought together the man and the circumstances which fulfilled God's purpose.

The effect of Christ being made a curse for us (verse 13) is twofold-each effect being introduced by "that" : ' `That the blessing of Abraham might come on the Gentiles through Jesus Christ; that we might receive the promise of the Spirit through faith" (verse 14).

In the two phrases "blessing of Abraham" and "promise of the Spirit" we have illustrations of the ambiguity that can attach to the use of the genitive-that is, a phrase beginning with the preposition "of". Is the first the blessings that Abraham can bestow; the blessing that belongs to Abraham which might be shared; or the blessing referred to in the promises made to him to be bestowed upon all nations? Is "the promise of the Spirit", a reference back to verse 2; or the Spirit in the sense of the new man in Christ begotten by the word as used in Romans 8; or the Spirit promised in the change of physical nature at the resurrection; or is it the promise made by the Spirit in Paul, the agent used by the Spirit; or is the word used by metonymy for God, who uses the Spirit to accomplish His purposes?

The answer is found by keeping in mind the immediate context and also the broad teaching of the Scripture. In verse 8 Paul explained that justification, the forgiveness of sins, was the essence of the blessing promised to Abraham and his seed: hence he concluded (verse 9) that they "which be of faith are blessed with faithful Abraham". The blessing is reconciliation with God through His forbearance in passing by sins and so introducing to His favour. This is the blessing God indicated to Abraham that should come to all nations.

For what reason, then, does Paul say that this blessing can now come on the Gentiles as a consequence of Christ having borne the curse of the Law? The answer is that so long as the Law was in operation it was not possible for Gentiles to come to God except through association with the nation of Israel and so through the Law. The Jewish nation was the channel of favour-and God's arrangements for worship were embodied in the Law given to Israel. To observe the Law a stranger must become associated with the nation of God. But when Christ took the curse of the Law upon him and so put the Law away, a new arrangement became operative. The Lord himself announced this change to the woman of Samaria: "But the hour cometh, and now is, when the true worshippers shall worship the Father in spirit and in truth: for the Father seeketh such to worship him. God is a Spirit: and they that worship him must worship him in spirit and in truth" (John 4: 23, 24). After his resurrection, therefore, Jesus commanded that the proclamation of the gospel should be made to all nations. The new covenant (the Abrahamic) had been ratified by Christ's own blood (Matt. 26: 28), and thenceforward the apostles, as "ministers of the new- covenant" (2 Cor. 3: 6) invited all men to become heirs of the Abrahamic promises.

The second effect-"that we might receive the promise of the Spirit through faith"-is easily understood when it is recognised that the operative word is "promise". God had made promises to Abraham. Paul immediately refers specifically to them in verse 16: "Now to Abraham and his seed were the promises made", and in verse 29 "Ye (in Christ) are heirs according to the promise". These two references make it practically certain that when Paul uses the word "promise" in verse 14, he means the promise that was made to Abraham. Why is it then called "the promise of the Spirit"? Because the Spirit was the agent employed by God in making it known, and by Spirit is meant God (the agent by a figure being put for the principal). Read it as "the promise of God" and the sense is clear. But figures of speech are not used arbitrarily: by their introduction something is added. When God is called the "Fear of Isaac" it denotes that He was the God of Isaac and also One whom Isaac reverenced. Paul had been arguing in verse 2 that through the gospel they had received the gifts of the Spirit as confirmation of its truth. By speaking of the promise of the Spirit, Paul indicates that the same God who had wrought in their midst such confirmation of Paul's gospel, was the One who by His Spirit had revealed His will and purpose in the past and now confirmed the inclusion of the Gentiles by the guidance of the same Spirit in the apostles. We would emphasise that Paul is not thinking of the bestowal of spirit-gifts as something promised. His thought goes much deeper than that. The promise was received "through faith", for faith was the condition upon which Abraham was accepted, and men only became heirs of the promise by faith.

The conclusion drawn in verse 14 bore in a practical way upon the position of the Galatians. Their Jewish seducers were taking them back to the method in operation before Christ's death, and in such a way as would bring them under the curse of law. But Christ's death resulted in the invitation to share in God's salvation being taken to Gentiles: the Galatians were going back in time and back in advantage; they were, therefore, missing present blessings and favours which were now available apart from the unbearable burden of the Law. They might go back, but not so Paul. Nor would they go back at all if he could take them forward. How persuasively he does this when he uses the pronoun "we"! He joins himself with them as one to whom the promise has come by faith: it is not "you" but "we"-I, Paul, the bearer of the glad tidings and you, my converts, who received the good news.

PROMISE NOT DISANNULLED BY LAW (3: 15-18)

History (Gal.3: 6; Gen. 15: 6) and promise (Gal. 3: 8; Gen. 12: 3) both testified that it was by faith a man was justified; moreover Law brought upon man a curse (Gal. 3: 10; Deut. 27: 26). Understandably, the Jewish Christians felt the question why God gave the Law at all to be a practical one, and one that called for answer. To this question therefore, Paul now turns, first showing that the Law given after the promise did not invalidate the promise.

He begins his argument by an acknowledged human illustration: "Brethren, I speak after the manner of men; though it be but a man's covenant, yet if it be confirmed, no man disannulleth, or addeth thereto" (verse 15).

Much ink has been spilt about the meaning of the word "covenant". The Greek word for covenant common in classical Greek and in papyri and inscriptions, is suntheke. But Paul uses the word diatheke, which normally means testament, disposition, will. The translation of the word by testament has influenced the names by which today we distinguish the two portions of the Scriptures. On the other hand, the Septuagint translation of the Old Testament uses diatheke to translate the Hebrew word berith, which, without question, means covenant. This use is practically uniform, only about five exceptions being noted in Hatch & Redpath's Concordance to the LXX. This practice of the LXX to use diatheke for covenant is sufficient to fix its usage among Greek-speaking readers of the Old Testament. But the matter is capable of a practical test. Jeremiah 31:31 speaks of a new covenant God will make with Israel. The old covenant was made at Sinai and was confirmed with the sprinkled blood of animals. The new covenant in contrast to the old covenant provides for the forgiveness of sins, and this requires that it be confirmed with "better sacrifices" than the old covenant (Heb. 10: 16, 17; 8: 6; 9: 23). That the better confirming-sacrifice is the offering of Jesus, is placed beyond all doubt by his own words: "This is my blood of the new covenant shed for many for the remission of sins" (Matt. 26: 28). The word diatheke is thus used in the New Testament as equivalent to the Old Testament "covenant" and the Old Testament meaning is the one that must be attached to the word in the New Testament. In fact the idea of covenant is involved in all the New Testament occurrences of the word.

A good suggestion why the LXX used diatheke for berith is that since the Greek custom of testamentary disposition indicated by the word was unknown among the Hebrews, the word was adopted and applied to the covenant between God and His people. "As this was the outcome of God's sovereign grace and bounty, and not a matter of mutual arrangement" (says F. G. Rendall), "it could hardly be described by any of the Greek terms for covenant; it was on the other hand analogous to a disposition of property by testament and was accordingly designated by the term diatheke." God's gifts to Abraham are "covenants of promise", and of these Paul is speaking. The sense of the word is therefore not in doubt, and it is not necessary to pursue the arguments which have been advanced by many scholars, whether Paul is here thinking of Greek or Roman forms of a "will". The Old Testament provides the facts upon which the apostle is basing his argument, and therefore fixes the meaning of the words used.

Paul's argument is general. When a man makes a disposition or covenant and it is confirmed, it is outside the power of anyone else to annul or add thereto. Has God added anything that affects the promise? Paul will show that while the Law came after, it did not affect the provisions of the promise : but first he establishes the facts by which he will prove his doctrine.

Verse 16 is very familiar to all who reason out of the Scriptures concerning the purpose of God revealed in the Old Testament. Without in any way detracting from the usual use of the verse, let us see its meaning in its context. As a man's covenant is unalterable by subsequent happenings so with God's covenant with Abraham (and we mark that Paul equates covenant with promise in what he now says): "Now to Abraham and his seed were the promises made. He saith not, And to seeds, as of many; but as of one, And to thy seed, which is Christ."

The Priority of the Promise

The promise was made to Abraham, and it therefore preceded the Law by some four hundred years. In time, the promise has priority; secondly, God's intentions were expressed in the form of promises, and promises are not legal agreements-two-sided-they come spontaneously from a giver to a recipient; thirdly, the promises are to Abraham and his seed-not many seeds, but one seed, as Paul points out.

Previously the apostle has said that they which are of faith are the children of Abraham (verse 7). Kinship with Abraham in these matters is not based upon flesh descent but upon spiritual harmony. The true family of Abraham are all one in thought and purpose. Moreover, they are one with God because by their association with Abraham they are also "children of God" (verse 26).

Paul says that the seed is one, and while we first think of this as an arithmetical definition, we find that it contains also the larger conception of a divine unity. The word "one" recurs in verses 20 and 28 and is a link in Paul's argument. The selection of "the seed" is historically illustrated in God's dealings with Abraham's descendants. Of the two sons Isaac and Ishmael (the subject of a profound allegory in chapter 4), Isaac was chosen while Ishmael was cast out. Of Isaac's twin sons Esau was rejected and Jacob chosen. The "purpose of God according to election" is in this shown, and "the children of the promise" are counted for "the seed" (Rom. 9: 7-13). All these "children" form together "one body" in Christ: they are the body of which Christ is the head, and being "his body", they are, in a very pregnant phrase, "the fulness of him that filleth all in all" (Eph. 1: 22, 23).

When Ishmaelites and Edomites were under consideration the Jew readily discounted flesh descent. Paul says the discount is equally to be made with all flesh descent-a profane Jew was no better than an unbelieving Arab. This does not mean that national Israel are cut off from their privilege of being God's firstborn national son; the gifts and calling of God are not subject to change of mind, as Paul says. But inclusion in a national "seed" confers no spiritual advantage, for that depends upon the spiritual qualities of faith and obedience.

The "one seed" is Christ-Messiah-whoever may prove to be Christ. His identity was to Paul and his readers not in dispute, and the changes are rung, not without a reason, on the titles, "faith of Jesus Christ" (verse 22), "faith in Christ Jesus" (verse 26), "baptized into Christ", "put on Christ" (verse 27), "one in Christ Jesus", (verse 28), concluding with: "If ye be Christ's, then are ye Abraham's seed", the "one" seed of the promise.

The steps in Paul's argument 3: 15-18 are: (a) A covenant when confirmed cannot be annulled or altered, (b) God had by covenant-promises covenanted certain blessings to Abram, (c) the implications of this in relation to the law. The third item occupies verses 17 and 18 which read: "And this I say, that the covenant, that was confirmed before of God in Christ, the law, which was four hundred and thirty years after, cannot disannul that it should make the promise of none effect. For if the inheritance be of the law, it is no more of promise : but God gave it to Abraham by promise."

It might first be noticed that the R.V. on good evidence omits the words "in Christ" in verse 17. It is true that the promises receive their full ratification m Christ, inasmuch as they are not possible of fulfillment apart from his work as the Saviour. Abraham and all past worthies will attain to everlasting life through the offering of the Lord Jesus. But the promises were typically confirmed to Abraham, and that typical confirmation provides the ground for Paul s argument. The covenant with Abraham was confirmed by God before the Law-in point of time the promises preceded the Law by 430 years. The promise came first, and it was confirmed; the Law then cannot annul it, or make it ineffective. The Law cannot be a supplement or modification for law stands in direct antithesis to promise. Law involves works, promise calls for faith; law involves terms of mutual agreement, a promise is spontaneous and free; law ends in condemnation, but God's promise leads to justification. Law and promise then are fundamentally opposed. And further, as a matter of fact, the inheritance is by promise: God gave it by promise. To thee and thy seed will I give this land". And when Abraham asked, "Whereby shall I know that I shall inherit it?" God instructed him to prepare sacrifices; and at close of day a deep sleep, a horror of darkness, representing death, came upon Abraham, and God said, "Know of a surety that thy seed shall be a stranger in a land that is not theirs, and shall serve them; and they shall afflict them four hundred years", but in the fourth generation God would bring them into the land. Then a burning lamp passed between the pieces of the offering by which God, after the practice of so ratifying a covenant, confirmed His covenant with the father of the faithful. The confirmed promise was then re-stated: "Unto thy seed have I given this land" (Gen. 15: 7-18).

A word might be added upon the time periods. In the quotation given from Genesis, God spoke of 400 years. Paul speaks of an interval of 430 years between the promise and the law. Both statements are correct. While both end with the giving of the Law, the 400 begins with the birth of Isaac-the reference to "thy seed" excluding an earlier commencement. Abraham was then 100 years old. The promise was given 30 years earlier when he would be 70; and since he entered the land of promise when he was 75, the first promise must have been given five years before that entry.

WHY GOD GAVE ISRAEL THE LAW (3: 19-24)

If the Law did not modify the promise, what was God's purpose in giving it? The answer touches what might be called a Biblical philosophy of history. The Law was operative throughout Israel's national history, and its authority passed with the final overthrow of the nation. That overthrow could be ascribed to many human causes; to Israel's relationship to the rising power of Babylon and later to the spread of the Roman Empire; to the fanatical spirit of Israel; to the inevitable clash of two proud peoples one of whom displayed at that time as great a degree of invincibility as the world has known. But these are the external features; the divine view gives the inner and deeper causes. Before Israel were finally overthrown, but when events were moving towards the catastrophe, the seed of the promise appeared and was rejected. The death of the seed, however, from God's point of view had the effect of annulling the Law. The Law had served its purpose, and the end of that purpose coincided with and was in a real sense connected with the end, for the time being, of the nation as an organised people. Paul says that the Law was added because of transgressions, till the Seed should come to whom the promise was made" (literally-because of the transgressions i.e., the transgressions of' it) (3: 19). The operation of law had the effect of revealing the inward opposition of men to God's will: it brought to the surface the latent waywardness and willfulness. The parallels with the Epistle to the Romans are particularly important as helps in interpreting Paul's meaning in this section. "The Law entered that the offence might abound" (5: 20). In chapter 7 he describes his own experience of law, and from this could testify of its effects. He was alive without law once as a young Jewish child. With the knowledge of law, sin, says Paul in a vivid metaphor, sprang to life, and the living sin wrought death in Paul (verse 9). He had not known sin, except by the law (verse 7) and sin, by the commandment became exceedingly sinful (verse 13). He also affirms that the strength of sin is the law (1 Cor. 15: 56). The effect of law revealed the sinfulness of the nature of man, and convinced those under it that there was a law of sin in their members; law also showed that sin was opposition to God's will, and that man could not therefore by law gain for himself, by his own merit, the favour of God. The operation of law thus brought home to the conscience of men the holiness of God and the wide gulf which separated man from God. Israel's pride led them to a large extent, to miss for themselves the lesson; but this only made them the more an object lesson of the unloveliness of human nature when it depends on its own resources. But when a man recognizes the facts which the working of law brings to light, he is ready to turn to the proposed mercy of God revealed in Christ. At the same time, the utter refusal of Israel to accept the divine overtures in the apostolic messages of God's grace showed the need that God should bring upon them penalties of the covenant that they had broken. The Seed thus appeared at a crisis in history.

The Seed in Prophecy

The seed is firstly Abraham's seed, but there is a thread of prophecy which sustains the theme of the Seed. The first promise concerned the seed of the woman (Gen.3: 15); the blessing of Judah obliquely refers to it (Gen. 49: 10); the heir to the throne of Israel is the seed of David (2 Sam. 7: 12); God was seeking "a godly seed" (Mal. 2:15). In "the seed" that should come, all these foreshadowings are fulfilled, but, admittedly, the contextual reference in Galatians is to Abraham's seed.

The Law "was ordained by angels in the hands of a mediator" (3: 19). There were, therefore, two links between God, the Giver of the Law, and His people who received the Law. Once only did God speak direct, and the people could not bear it and besought that the experience should not be repeated (Exod. 20: 19; Deut. 18). God approved their request, but not the motive that prompted it. But out of their desire not to hear again God's voice, came the arrangement that prophets should receive the message from God and then communicate it to the people. At the head of this succession of prophets stood Moses. But there was another intermediary. The "angel of God's presence" (Isa. 63: 9) represented God to Israel. "My name is in him", said God (Exod. 23: 20). The angel appeared to Moses at the bush (Exod. 3: 2), and the angel "spake to Moses in the Mount Sina", "in the ecclesia in the wilderness" as Stephen reminded his judges, with pointed reference to another "ecclesia" in which the Messiah will render praise (Psa. 22: 25). One may wonder whether Stephen's argument was in Paul's thought as he reasons about the Law-mediator and contrasts the higher blessings associated with a seed of promise. In Hebrews 2: 2-4 there is a similar contrast between the law and the great salvation; but here the further reference to angels is designed to show the importance of the law, yet only to bring out the much greater importance of the word "spoken by the Lord" Jesus. The law came through God's servants; the gospel is established by and in God's Son.

Moses was the mediator of the covenant, while the angels were the messengers through whom God communicated His will. Moses mediated the old covenant when he announced its terms and received the assent of the people and then "took the blood of calves and of goats, with water, and scarlet wool, and hyssop, and sprinkled both the book, and all the people, saying, This is the blood of the testament which God hath enjoined unto you" (Heb. 9: 19, 20).

The Mediator

The reference to the mediator leads to a comment by Paul which has so perplexed expositors that it is said that 430 explanations have been given. As it stands the statement, "Now a mediator is not a mediator of one", is so obvious a truism-and moreover one which is unmeaning in this context-that it is evident there is a deeper significance attached to the word "one" than simply "one party". It is essential that we keep in mind that in this context by "mediator" Paul is thinking of Moses to whom he has referred by this word in verse 19. What is the "one" of which Moses is not the mediator? So put, the answer at once is evident-the "one" seed of verse 16. Following as it does the reminder of the important media of the giving of the Law-the angels and Moses-the statement nevertheless declares the inadequacy of the work of Moses. The initiation of Israel to God's people is contrasted with the perfect "unity" which is the mark of one "seed" promised. Moses and angels mediated the first, but could not establish the second. The divine unity is brought about by more direct divine action. This idea is confirmed by the next phrase, "But God is One", which we must now consider.

It is no mere assertion of monotheism that Paul makes: what relevance would that have in this context? Yet the doctrinal fact that God is One underlies Paul's thought. To the apostle the "one-ness" of God, so definitely declared in the Old Testament (Deut. 6: 4), and so fundamental to Jewish thought of God, involved a philosophy of salvation. For while God Himself is One, there is disharmony in His world, both in itself and also in its relation to its Creator. Such disharmony is a challenge to God's nature, and since He is supreme, discord must give place to peace and harmony; as God is one, all that live must become one in Him, acknowledging and rendering the honour and praise that is due to Him. Not only so, but since God is One, He cannot be limited to a "tribal god". If the godhead were many there might be a distribution of the several gods to the various nations, Yahweh being Israel's God. But Yahweh had no peer. "The Lord our God is one Lord." Yahweh Himself asserted that there was no God beside Him. If we turn to the letter to the Romans, we find Paul using this fact of God's "one-ness" to establish the consequent ways in which God deals with men, and this explains the reference in Galatians.

Paul asserts that "a man is justified by faith without the deeds of the law" (Rom. 3: 28). This rule is universal: for a man is any man, whether Jew or Gentile, although the particular channel used for faith's operation may vary. God's method is one for all: otherwise, if there are different methods for Jew and for Gentile God cannot be the same God to all. "Or is He the God of the Jews only?" Paul asks; meaning that if salvation were by works of law, since God had given only Israel the law, God must then be God only of Israel. "Is He not also of the Gentiles?" Yes, Paul answers, and finds his proof in what was axiomatic to the Jew-God was One: "For if so be that God is One" then He is God of all, Jew and Gentile, and His rule of acceptance must be one for all. God will justify the Jew "out of" faith and the Gentile "through" the Faith. Israel had the revelation of God-"out of faith" in the purpose therein revealed the Jew was justified: to the Gentile the gospel was preached, and the doctrinal items made known for faith in the aggregate constituted "the faith", through which Gentiles were approved. Faith then was the common denominator of both old and new covenant times, the one way of approach for Jew and for Gentile. Faith united men to God and made them one in Him and one with Him.

With this instructive parallel in Romans we can interpret the words of Galatians: "but God is One". Being one His purpose must bring men to one-ness with Him. Since the Law emphasised the essential disharmony of human nature with God, Moses the mediator of the Law therefore could not mediate the covenant of the "One" yet the latter was sure of accomplishment and must then be accomplished by other means. These means Paul has shown to be by the promises, which centre in the One Seed (verse 16), which are operative by faith, by which all become "children of God" and all are "one" in Christ Jesus. The prayer of the Seed whose blood was about to be shed to confirm the covenants of promise, concerned this unity: "I pray . . . that they all may be one . . . in us" (John 17: 20, 21).

God is One

A further consequence springs from the unity of God. It was recognised that God was the author of both law and promise; but to the Jew there appeared to be an irreconcilable antagonism between the two. This in turn suggested a duality in God, for these two expressions of His mind appeared to conflict. But was there in fact this antagonism? "Is the law against the promises of God?" The opposition was only in the mind of the Jew because of his misunderstanding of the purpose of Law. God being One, there could be no antagonism between His various arrangements. The misunderstood fact was that the Law was never intended as a rival system to the promises. The latter concerned an everlasting inheritance and therefore eternal life to those who received the promise. The Law was not intended to give life-such a method was impossible; had it been possible God would have used it, but because man could not attain to life by Law, God revealed Himself as a Saviour. So Paul adds as a reason for his emphatic repudiation of the suggestion of an opposition between the two: "If there had been a law given which could have given life, verily righteousness should have been by the law" (verse 21). The giving of Law then in no way retracted the gift by promise: on the contrary the Law brought home the impotence of man, and therefore his hopelessness apart from God's grace and gift of life.

With this view Scripture testimony agrees. "The Scripture (for example, the one quoted in verse 10) hath concluded all under sin that the promise by faith of Jesus Christ might be given to them that believe" (verse 22). This statement is very compressed. God has "shut up" (R.V.) all. There is a custody enclosing man and his works so completely that he cannot effect an escape. In Romans 11:32 Paul says that "God has shut up all men unto disobedience that he might have mercy upon all": but the statement in Galatians is more comprehensive. The Scripture (that is God, the author) has "shut up all things under sin". Sin is a warden; "all things" are under his power, for the best of human efforts, the highest aims, have yet a blemish of sin. "Promise" by metonymy stands for the thing promised-the blessing, which in turn is justification, as we have seen in verse 8. All human efforts being thus marred by sin, only justification by faith in Jesus, who died as a sin offering that sins might be forgiven, can open the way from man's prison house.

The Law was added till the seed should come (verse 19). Until the advent of the Christ, and the consequent preaching of faith in his name, (or, as briefly put in verse 23, "before the faith" came), "we were kept under law" which acted as a guard. It was a guard which was as exacting as sin was powerful, for of both sin and law Paul uses the word "shut up" (verses 22 and 23). This guard, however, had in view a development "the faith which should afterwards be revealed". The Law then was not an end in itself, but all the time was serving a further aim. It was a shadow of better things to come; its function was like a tutor-slave, or paedagogus. His duty, in better households, was to look after the boys of a household who were between seven and seventeen, in a moral, disciplinary and educational service. This was the object of law; it was a servant to guide, instruct and train: but those under its control were juniors, who on reaching majority, passed from the control of the tutor-slave. The fulness of stature of manhood was in Christ: the service of the law lasted in time till Christ came, and its function to instruct concerning him ceased with his coming. Christ having come, the way of justification was historically exhibited by his sacrificial death, his resurrection and the proclamation of forgiveness of sins in his name. The tutor slave's work was done, for that to which it directed those under his control had come; men might be justified by faith.

SONSHIP IN CHRIST (3: 25-29)

"The faith" (verse 25 R.V.) in the mind of Paul is a system of truth proclaimed for men to believe. It was his mission "to turn men from darkness to light, that they might receive remission of sins and inheritance among them which are sanctified by faith" in Christ. Until Christ's death this "remission of sins in his name" was not proclaimed. We have seen that the manifestation of God's Son coincided in time with the end of the law, both in God's purpose and in the consequent historical changes brought about by the dispersion of the Jews. With the teaching of Jesus and that of the apostles we reach the fulness of the revelation of God's purpose. This revelation was gradual v it was not conditioned, however-as modern critical views suggest-by the progress of man's discovery of God's ways, but by the changes in circumstances. The simple promise in Eden was the only way a statement of God's purpose could then be made. The dividing of the human family into nations with the strivings as a consequence for the possession of good and strategically important lands provided the historical conditions for the promise to Abraham of the everlasting possession of the land. The prominence which attached to the throne and the newly established rule by kings in Israel led to the covenant of the throne with David. Everlasting life, everlasting possession of the earth, the rule over the nations with Messiah, are basic elements of the faith. Old Testament revelation included in each of these three "seed" promises the information that the one through whom they would be fulfilled would be the Son of God. When that Son delivered God's message to his generation the fact of his sonship had a prominent place. But not only his own sonship, but the sonship of those who believed in him was set forth. "As many as received him to them gave he power to become sons of God, even to them that believe on his name" (John 1: 12). This revelation concerning the status of sons is the essential development in the unfolding of God's purpose of grace to men. "Now are we the sons of God" John wrote. "If ye call on God as Father", then, said Peter, "be obedient children" (1 Peter 1: 14). "As many as are led by the Spirit of God, they are the sons of God . . . ye have received the spirit of adoption whereby ye cry Abba, Father" (Rom. 8:14, 15). No higher relation with God than that of sons is possible: with the coming of the Son we have in every sense the fulness of God's revelation only to be exceeded by what is indeed but the culmination of that relationship, the bestowal of a sonship in immortal nature.

The law, belonging to a dispensation prior to the appearance of God's Son, was a part of the preparatory revelation. Its discipline and the ritual instruction was a tutelage, and there is therefore an aptness in the use by Paul of the figure of the tutor-slave, to which he has compared the Law.

The figure has this further use: with the passing time bringing maturity of his charges, the service of the tutor slave came to an end. Those under his care have attained the status of sons. This status of sons is essentially of "the faith" now preached; and therefore men are no longer under the tutelage of the Law. By this reasoning Paul leads on the Galatians to see that the development of God's plan has left behind the Law. "But after that the faith is come we are no longer under a schoolmaster." The change from "we" to "ye" in the next verse pointedly recalls to the readers of the epistle that they have left the Law behind: "For ye are all the children of God by faith in Jesus Christ" (verse 26).

How are they to be regarded as children when they were not really so by birth? Only by adoption. The mode of adoption is by a union with Christ, who was God's Son by begettal. In him they share his sonship. The union with him is effected by a ritual identification with his death and resurrection-by baptism into Christ. That union with Christ is "a putting on of Christ". Paul many times speaks of a "putting on" in which the figure of robing must be given a full significance, but the precise meaning must be determined by the context. In this context Paul is thinking of the passing from childhood to manhood, and it may be therefore that he has in mind the putting on of the toga of manhood by which a youth in the Greco-Roman world marked the change in everyday life. The believer "puts on" Christ, accepts the responsibilities and privileges of sonship; becomes a fellow citizen with God's saints: and all that is Christ's becomes his.

In this new standing human distinctions have no place. A Jewish prayer of a later date, but which might nevertheless have its origin in earlier times, ran: "My God, I thank thee that I was not born a Gentile, but a Jew; not a slave but a free man; not a woman but a man". How foolish are human boastings and human distinctions! None of these classifications has any value in Christ-there is neither Jew nor Greek, bond nor free, male nor female. All human categories, whether of race, of social status, or of sex, assume their insignificant place within God's purpose. All become "one" in Christ Jesus: for all men and women, whatever their distinction of race or class, are lifted up to the higher state of participation in the divine unity which is His purpose with man. We looked at the "unity" in considering verses 16 and 20. We now see it to be nothing less than inclusion in God's family of redeemed sons: one with Him through the exalted Redeemer, the Son of God. The theme is in this phase rounded off and related to the subject that has run throughout chapter 3 by the concluding words: "And if ye be Christ's, then are ye Abraham's seed, and heirs according to the promise." 
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