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PREFACE
I have tried in this study to gain a new perspective on The

Pattern of Atonement by gathering together and examining as much

of Hodges' work as possible. The bibliography is virtually
complete, as far as I can discover, and I have had access to most
of Hodges' writings, including an unpublished typescript. I did
not have access, however, to the typescript of his Gifford
lectures. The work I have done on Hodges is, I believe, original;
and one reason for studying him is the neglect of his work as a
whole in contemporary English theological discussion, as contrasted

with, for example, the praise of The Pattern of Atonement by F.M.Young.

However, I should like to make it clear that I am not trying
to write a comparative and critical account of Hodges in relation
to the discussion as it might be conducted by a modern systematic
theologian, nor am I trying to provide a philosophical analysis of
problematical concepts such as "Christ mysiicism". I have not
covered every aspect of Hodges' thought in depth, especially his
philosophical writings; rather my aim is to see what can be learnt
from a professional.philosopher about this partiéular area of
theology, and to appreciate his work in and for itself, without
falling into .the danger of being wholly uncritical and adulatory.

I should 1like to acknowledge gratefully the assistance of
those who have helped me in my work, especially my supervisor
Dr. Ann Loades, and also Dr. J.W.Rogerson, of the Theology
Department at Durham University. My thanks are also due to
Mrs. Vera Hodges, and to the Archives Department of Reading

University Library, for their help in compiling the bibliography.
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PART ONE
Chapter One
Herbert Arthur Hodges, born 1905, was professor of
Philosophy at the University 6f Reading from 1934-I969. He
was educated at the King Edward School in Sheffield, and in
1923 went on to Balliol College Oxford, where he gained a
first in Mods and Greats. Following a lectureship at New College
in 1927, he moved to Reading as lecturer in Philosophy in
1928, and remained there until his death in July I976. Professor
Hodges, a distinguished Anglican layman as well as philosopher,
was the author of some sixty books, booklets and articles, on
a wide variety of subjects. He also lectured extensively,

and took part in a number of radio broadcasts. The Pattern of

AtonementI appeared midway through his writing career, in
1955.

The book arose directly out of a series of lectures
which Hodges was invited to give at the Schola Cancellarii *“
in Lincoln in I953; but any study of his work reveals that the
Atonement and the themes to which he relates it, were already
becoming important concerns prior to this. It is worth
asking, before we begin to discuss the book in detail, why
it was that a professor of Philosophy should turn his attention to
the doctrine of the Atonement, and why, having done so,
he approached it in the particular way that he did? 1In
order to discover the answers to these questions, and also

to see the context out of which The Pattern of Atonement

arose, we will now turn to a study of Hodges'! ideas and beliefs




in general, and of his professed aims and motives in his
writings. Hodges himself felt that it was necessary to examine
a man's life in order to judge his words, for, as he once

said, "it's only by knowing who it is who speaks that you
really understand the meaning of what he's saying."2

Hodges was a committed Anglican for much of his life,
~and his reasons for adhering to the Anglican Church are important
ones because they throw light on one of the governing factors
in his life and wofk, that is, the search for fullness.

Hodges had been brought up in the;United Methodist Church,
but, he remarks, the faith he had then bore little resemblance
to that Church's teaching, and did not survive for long when
he went to Oxford. But in 1928 he was received into the
Church of England. He joined it, he says, "in consequence
of a conversion, but it was not a conversion to Anglicanism.

|I3

It was a conversion po Catholicism, For while Hodges was

sure that Catholicism was the truth, he did not believe that

the Papacy was a necessary part of it; he therefore turned

"to that Church which seemed to offer me all the things which

I could see to be necessary, while leaving me the greatest
freedom to inquire more widely into all aspects of the Faith."

In Ang;icanism he found "the fullness of the sacramental life,

and the Ca#holic tradition of spiritual teaching and discipline...
opportunity to éxplore the fullness of the Catholic Faith

in a community which has a real sense of continuity.and fellowship

with the undivided Church." He also felt that to be an Anglican

was to "identify oneself with a life which will be one long
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fight for clarity and integrity of mind“%;and we shall see
later how Hodges saw his own work as a fight for clarity.

The search for fullness led Hodges to beeome an Anglican,
but it also led him to be concerned about the shortcomings
which maried that fullness, ip particular, the lack of a proper
ascetic theology. There is some writing on ascetic theology
within the Anglican tradition, to which we shall be referring
later on; but ﬁethodism had much to teach Anglicans, Hodges
felt, and found in it "a root from which native Anglican
ascetic theology might have grown."s "It is time", he wrote

in A Rapture of Praises, "for us to take possession of this

neglected part of-ourjApglican inheritance." For Methodism

is a part of the Anglican inheritance, and the Weéleyé themselves
intended it to be a movement within the Anglican Church.

But the Methodists went into schism, and "éhé Church of England
disowned them and their teaching, and so threw away the chance

to build up é fresh body of spiritual teachiné'on the double

1

foundations of Scripture and experience." We shall be discussing
the content of thiélfeaching in the next chapter, but we m;y.
notice here one reason why Hodges felt the Methodist teaching
to~be so important. It could fill a gap in Anglican teaching,
and "it would help to resolve some of the tensions within

the Anglican Church, anh=bring it nearer to that unity of
expefience'which ié:the prerequisite of uﬂity in doctrine

and practice."8 |

As has been said, Hodges became an Anglican because

Anglicénism seemed to him to reﬁresent the‘fullness of the




Christian Faith. This fullness he at the time called Catholicism,
but latef he observes, "I have since learned that another

name for it is Orthodoxy/" It is perhaps the same idea of
fullness which attracfed Hodges to Orthodoxy, where he found

the same faith gnd life as in Anglicanism, but "more richly

and more assured1y2"9 The relations between the Eastern Orthodox
and Western Churches were of particular interest to Hodges, as were
the relations between the Western Churches themselves, and this
interest is reflected in his writings.IOQrthodoxy seemed to

Hodges to have a fuller understanding of the Christian faith

and life partly because of its "insistence on the unity of

what among us in the West have tended to become separate:

I The Churches

theological learning and the spiritual life."
of the West have much to learn from that of the East, and
indeed, "the whole western tradition needs to be re-examined
and reassessed, in order thét the Orthodoxy which is latent
in it may be sifted out and separated from what is sectional

and false."I2

In this reassessment, the Anglican Church will
have an important role to play, for it is a truly "catholic™
Church. The claim to be catholic is justified, Hodges feels,
because in the Church of England is "the will to Se catholic,
the will not to become identified with any special form of
doctrine over and above that of the whole undivided Church,
and not to let the Papal autocracy be replaced by an oligarchy
of Biblical theologians and preachers of the Word." Because

of this, the Church of England should be a "dialectical"

Church in the sense indicated by Hodges as follows:
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The longing to press forward and apprehend the fullness
of the Faith is strong in many Anglicans, and it usually
drives them towards Anglo-Catholicism = for fullness,

of course, is just what Catholicism promises. But
Western Catholicism...is liable to a kind of rigidity,

an authoritarianism and an exclusiveness which prevent

it from altogether fulfilling its promise...Protestantism
too has its own kind of rigidity and exclusiveness,

more vicious and more impoverishing than the Catholic
kind. One seeks to escape from both into an atmosphere
of freedom, :flexibility and openness of mind. These

are the liberal virtues, and surely, one thinks, where
these are truth must be. One is not so sure of it when
one sees what becomes of these qualities when divorced
from the authority of Bible and tradition. Between
these three points the mind of the Church of England
moves, and never finds a stable synthesis., But the meaning
of the Church of England is to strive and pray for that
synthesis; and if it were found, what would it be but
western Orthodoxy at last made visible? ID¥

W;th this sﬁ?iving Hodges identifies himself, and much of his
work is an attempt éb bring out the Orthodoxy, or fullness,
of the Faith.

This'concern with fullness may also be found in Hodges'
book on the Atonement, where he considers the doctrine in
its widest sense; ref;ting it to the fall and redemption
not only of the indivi&ual soul, but of the whole world.
Again, he tries tolunderstand the Atonemént as- it affects
the whole of a man's Christian 1ife, rather than just the
forgiveness of his sins. As we shall see later, Hodges regarded

this type of approach as one which a philosopher ought to

have towards his work.
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London: S.C.M., 1955, hereafter referred to as Pattern.
For details of.all Hodges' writings, see ﬁiﬁliography.

"Clearing the Ground", Typescript of Broadcast Discussion

with Vernon Mallinson, B.B.C. Home Service, 1949, 6th

Discussion, p.I3.

They Became Anglicans ed. Dewi Morgan, London: Mowbray, I960,

P.65.

Ibid. p.66, p.70.

"A Neglected Pﬁge in Anglican Theology", Theology, XLVIII,
May 1945, p.I05. On the same subject, see "Methodism, |
A Lost Anglicén Doctrine 6f fhé Spiritual Lifé", Sobornost
Series 3: No.I2, Winter 1952, pp.445-455; reprinted with
some alterations ;& "The Doctrine of Perfection in Charles

)

Wesley's Hymns", in CR: Quarterly Review of the Community

of the Reéurrectioﬁ, No.237, I962, pp.5-I0. In these

articles Hodges récommends the Methodist déctrine of the
spiritual lifé to Anglicans. Also onlMethodism, but not
specifically making this point, see "Holiness, Righteousness,
Pgrfection", Sobornost Series 4: No.5, Summer I96I, pp.229-241;

"Methodists, Anglicans and Orthodox II" in We Belong to

One Another ed. A.M.Allchin, London: Epworth:Press I965;

AZR&pfﬁré-of Praise with A.M.Alichin, London: Hodder &

Stoughton, I966.
Hodges, gg;gii.,p.IO.

"A Lost Angiican Doctrine", p.554.
"ihe Doctrihe 6f Perfection", p.5.

"Methodists, Anglicans and Orthodox", p.39.
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“II.

I2.

I3.

See "Methodists, Anglicans and Orthodox", already cited;

Anglicanism and Orthodoxy,London: S.C.M.,I957. Also

see Hodges' introduction to Scupoli's book Unseen Warfare,

London: Faber, f952; and his review of Lossky's The

Mystical Theology of the Eastern Church in Sobornost

Series 3: No.24, Spring I959,pp.648-650. Hodges was a
prominent member of the Fellowship of St.Alban and St.
Sergius, which is concerned Qith the relations ﬁetween
Eastern and Western Churches.

"Methodists, Anglicans and Orthodox", p.40.

Anglicanism and Orthodoxy, p;52. Althpugh a discussion
of'ﬁddges' themes in this book is outsiae the scope of

o)

this work, it i;”wgrth drawing attention to E.L.Mascall's

treatment and criticism of the book in The Recovery of

Egiistondon: Longmans, Green & Co., I95§, PP.54-64 .
Mascall feels that Hodges' claim that the West must
learn from the'East is.a little overésimplified. While
the spirit of Orthodoxy may be a full expression of the
Faith, the Eastern Orthodpx Church today is not necessarily

a perfect expression.of it. Although Hodges does not

specifiéally say that it is, Mascall may well be right

in saying that Anglicanism and Orthodoxy gives that impression.

Ibid., p.56-57.
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Chapter Two
Although it is possible to understand why Hodges adhered

to Anglicanism, it is more difficult to discover what drew
him to Christianity in the first place. He does give some
indications, but it is best not to speculate in the absence
of any real evidence. However, in a riumber of places Hodges
does give his picture of what theé Christian life is, or should
be, about. It is important to understand this, because it
forms part of the background to his writing on the Atonement,
as will be made clear later. Hodges was deeply interested
in the road of the mind towards God, and this interest is
refledted in his writings on the Christian life. As he himself
writes: "All my life through I have been invelved in intellectual
pursuits, and specifically in philﬁsophy...And all my life
through I have been seeking union ﬁith God. So it was natural
that I should become aware of the part which the mind plays in the
approach to God, and of what happens to the mind as it plays
it."I

The first stage of the approach to God must starq with
the experience of Him. Hodges himself had a belief in God
from an early age, although it was not until he was a young
man that this matured into a proper Christian committment,
and he passed through a stage of agnosticism at Oxford.
Nevertheless some such realisation of the reality of God as
he had was, he felt, a necessary pre-requisite for belief
in God, or as he put it, "the experiential foundation of

God-belief is a peculiar kind of imaginative awareness which




I call the God-vision." By this phrase, Hodges means "a

sense of all-pervading power and activity in the things and

processes of the world."2 This does not necessarily have to

be identifiﬁble as a specifically Christian experience.

Hodges as a boy “saw" God in the countryside and industry

around Sheffield, and he writes that while this was not a

Christian experience, it was yet "no pagan power that I saw

in the clouded streams and loud peaks of Derbyshire, in the

city of fire and steel...It was the God of the I04th féalm, and

the sight of him swallowed up all lesser powers as the sunlight

|

swallows up the sta.rs."3
In a similar way, there must be some sort of experience of

Christ before a man can have faith in him:
As there is a God-~vision, so too there is a Christ-vision,
an intuitive realisation of the truth which comes before
the intellectual formulation of it. I suppose one
may grow quietly into it, as one may grow into the
God-vision., But certainly it may also come as a flash
of light, dazzling the mind for a time before settling
down into a steady illumination. And it may show Christ
in a variety of aspects to different people...But one
feature I believe is always present: in one way or
another Christ is always seen as God entering into the
temporal world and winning a victory there.

Hodges' description of the way the Christ-vision comes to men

would seem to correspond to what is described in Protestant

circles as "conversion", if it is realised that this is not

‘conversion from unbelief to belief (although in point of

time it may coincide with this), but rather it is a conversion

from a shallower to a deeper relationship with Christ. Hodges

recognises the importance of conversion, while decrying the

over-emphasis or mistaken interpretation of the experience
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I0

5 The Christian life, and the place of the

so often found.
conversion experience in it, Hodges feels, wpuld be better
understood by Protestants,and also by Anglicans, if more attention
was paid to the Catholic teaching on the spiritual life.

As we have already noticed, Hodges found the.Wésleysl teaching
particularly helpful at this point.

There must be an awareﬁess of God and of Christ before a

man may come to faith, but from a different perspective, the
believer has to discipline himself and work out his own way
towards the ultimate goal of union with God. This is the theme
which is found so often in Catholic writers, and for Hodges

it represents part of the fullness of the faith which should
characterise the Anglican Church. As has been indicated,
. there is a strand in Anglicanism which concerns itself with
ascetic theology and with mysticism, as for instance, the

books of Kenneth Kirk and Evelyn Underhill. Of more importance
for an understanding of Hodges would seem to be F.P.Harton's

book The Elements of the Spiritual Life, which he once recommended

as containirig all that it was necessary to know about being

a Christian.6 However, it is not possible to tell whether

Hodges used Harton alone as a guidebook, because Harton's teaching
itself reflects the mainstream of Catholic teaching on the
subject. Two aspects of this teaching which concern Hodges

need to be considered. One is the division of the Christian

life into the three ways, and the other is the teaching on
contemplation.

The three ways commonly distinguished in Catholic ascetic
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theology are the purgative, the illuminative, and the unitive.
Hodges finds these divisions helpful, because they correspond
to experience. Nevertheless it should be borne in mind that
while a believer may have experience of all three stages,
"in actual life, in the history of any one person, the stages
are likely to owverlap a good deal...The application of theory
to life must always be flexible, and wait upon the complexity
of the facts."7

The goal of the Christian life is union with God, and
for this to be possible there must be a complete transformation
of ourselves:

Such a transformation is not achieved in a moment.

There can indeed be moments in the Christian's life

when something decisive and lasting is done; but these

are only incidents in a continuiyng process. None of

them is the finished work. The Christian's existence

on earth is never one of assured possession, but of

effortful progression. The goal remains beyond.
The first stage of this effortful progression is the purgative
way, where the believer has the "firm resolve to judge and
reform (himself) in the light of God's law."9 This involves
frequent discouragement, because the believer is fighting
in his own strength, and often meets with failure. Moral
discipline is required to eradicate sinful habits; and alongside
this must come discipline of the imagination and the intellect.
This involves filling the imagination with thoughts of Christ,
and working seriously to understand the Christian Faith.
It may seem at this time that little progress is being made,

although below the surface something is happening. Elsewhere,

Hodges puts it like this:
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When we first begin to try to live the Christian life
our efforts are awkward and uncoordinated, and for
a long time they make little visible impression on the
mass of evil in us. This is the period of frustration.
The effect, however, is cumulative, and shows itself
at last in the shifting of the balance of the personality.
A life which had been centred on itself and its own
desires and efforts (not necessarily bad ones) comes
instead to be centred on its relation to Christ, a
relation of trust and loyalty - i.e. tfaith', I
Such a change represents the passing from the purgative to the
illuminative way.
It is at this point that Hodges would place the conversion
experience as it occurred tothe Wesleys and others like
them. Seen in this way, conversion will not be mistakenly
regarded as the end-point of a man's spiritual development,
when in truth it is more nearly a beginning. But however
the change comes about, the believer now has a deeper relationship
with Christ, who is known as the source of the spiritual
life, and He provides the energy to overcome sin, At first
on the illuminative way, prayer is more simple, and the mind
turns naturally and easily towards God; but later the soul may
seem to be passing through a dark night, purged of delight
in prayer. This, says Hodges, is so that she may learn that
"the core of religion is not 'religious expérience' but simply
a guiet naked adherence to God for His own sake."II
The third stage, the unitive way, is more difficult to
describe, but two things, says Hodges, are certain. One
is that "the illuminative way is not the end of the road...

in the end a time will come when the o0ld personality, centred

on self, has finally been broken up, and the soul...is now
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fully committed to God, and ruled by love of Him...She lives

in habitual recollection, in habitual adherence to His will."I2
The second is that prayer reaches the highest point of.simplicity
when it becomes contemplation.

We shall be discussing contemplation more fully shortly,
but first it should be noted that it is here that Hodges believes
Wesley had a great contribution to make. For he notices that
there is, albeit undesigned and unconscious, a

parallelism between Wesley's theology of the spiritual

life as a whole and the.old catholic doctrine of the

three-fold way. The early stage where the pilgrim

has the faith of a servant but not yet that of a son

is certainly the purgative way. The symptoms of the

period following conversion agree with those of the

illuminative way, chequered by elements of the dark

night. The state of the perfect is clearly the unitive

way .13
Catholic theology may teach much about the spiritual 1ife, but
does not recognise the conversion experience, whereas Wesley's
doctrine of conversion is his single greatest mexrit, writes
Hodges: "Taken in its context it is not merely a true understanding
of Reformation teaching...but an integration of it with Catholic
tradition, where it fills an unrecognised gap."I4 This issue
will be seen to have important consequences for the doctrine
of the Atonement when we turn to Hodges' treatment of it.

Another point of interest arising from Hodges' discussion
of the three ways is his belief that the Church too must enter
upon the dark night of the soul. As he writes in "Holiness,

Righteousness, Perfection", there must be "a purgation, a stripping,

a breaking of idols in order that the true ikon may appear,
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a dark night of the intellect overtaking the Church. For

the Church has its dark.night no less than the indiwvidual
soul, and is now entering into a deep phase of it. And for
the Church, as for the individual soul, the word on én£ering
iﬂio the night is 'Wait and pray'.";s'Similarly he writes
.elsewhere, " The corporate intellé;t ;nd imagination of Christendom,
embodied in the traditional theoiogical habits and formulae,
is being subjected to a purgation." When we see the troubles
which envelop the Church,.we should not be discouraged, or
try to take refuge in the past, but we mﬁst recognise the hand
of God in it all, and "go boldly through the valley of the

16 Hodges desired the effective

shadow, because God is with'ﬁs."
witness of a reformed Church in the world, but he had no illusions
about the road which would have to be trodden before this
could become'a reality. |
We now turn to a discussion of contemplation. As we
have already seen, Hodges was egpecially interested in the
. part which the mind plays in the road to God. It was this-
which he took for his theme in Typescript, for it was here
that he felt he had some sort of contribution to make. As
the believer grows nearer to God, he will learn to contemplate,
and Hodges descfibes how this may be done:
We have to take ourselves in hand graduslly, and teach
ourselves first of all to keep our central object - God,.
or whatever it is - constantly in mind, stopping to -
think of it.in the midst of other things, making it as
far as possible our constant concern. And we have to
think around about it, look at it from different points
of view, bring it into relation with our desires and

aspirations and our everyday concerns. If we keep on
doing this, in time we shall become more and more interested
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in that one central thing, more and more thinking, feeling,
acting in the light of it, until our whole personality

is unified by this one prewailing ?assion. This is

the only way of spiritual growth,.l

To do this requires discipline of the will as its foundation,
since the way is not an easy one; for in contemplation of

God, the believer comes up against one of the deepest problems
of the Christian life, We realise that God is "far beyond
our experience and our intellectual range...in unapproachable

light", and yet, "we need to look. He haunts us...we are

18

drawn to seek closer intimacy with him.," This theme is of

course one of the chief concerns of St.Anselm's Proslogion.19

'

Hodges summarises the problem thus:

God, as the supreme ideal and synthesis of all ideals,
is supremely admirable and supremely attractive. We
are drawn to contemplate, to imitate, to worship Him.
Being higher than all height, He is supremely humbling,
and draws us to His service...But at the same time we
know that God is beyond us, and His will is beyond our
conceiving. Can we even contemplate Him truly, without
weaving our own fantasies which will become idols and
get between Him and us?20

There are ways of seeing God indirectly - through the God-vision,
Ifor example, or in religious art, and anything may serve as
a means of "disclosure" of God to ué, as:Ian Ramsey indicates.
But what is sought here is some way of seeing God directly.
If, as Irenaeus says, "the life of man is the vision of God",2I
then we must find some way of achieving that vision.

In order to contemplate God, one may concentrate on a
particular concept about God, perhaps using some visible

image or symbol, but this will not be adequate:

we shall realise that no concept can express all that
we mean when we think of Guod, and the object of our
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contemplation will darken into a mystery. Then in
the course of time the image or mantra will be felt
to be a distraction, and it will fade out of our consciousness,
leaving only the sightless seeing of the Invisible.
Though in a sense this vision is a blank, it is not the
blank of nothingness, but of a fullness which exceeds
all our power of comprehension.2
It is at this point, says Hodges, that the theme of Typescript,
"the mind's pilgrimage from the initial imaginative God-vision
to the dark contemplation of God", converges with the "account
of how prayer matures from its first beginnings to the dark
contemplation of the mystic. Dark contemplation is the point

w23 For long

at which the two lines of movement converge.
habituation in thinking about God brings us to the point where
we realise that we can never know the whole truth about Him,
. nor express in words all that we do mean. Thus darkness
falls upon the mind. Prayer is usually in the form of discourse,
but it too enters the dark cloud of contempiation when we
can converse with God only by ﬁinarticularly meaning all that
we cannot say and think."24 Certainly it is possible to mean
something we are unable finally to express in a prayer,
and if the subject of our attention is God, our thoughts
m#y not be able to encompass all we might have hoped to grasp
in our contemplation of Him.

It is a step forward, says Hodges, when we realise that
we fail to see God not because a cloud blocks the view, but
because of the nature of God Himself. We see "a pool of
blank darkness, and know intuitively that that is God."

'A‘further step comes when we "turn our mind towards God and

find ourselves neither enveloped in the cloud nor facing
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an Invisible Fullness, but facing a blank, as if nobody and

nothing were there.“25 Further than this comes the step when

the self itself fades from our consciousness. Here, I 'in

“pushing ahead to the mon&vision of the Non-Object we come

to the end of a line of exploration, but we have not reached

the goal of the mind's quest." -The divine purpose for man

lies in a fully human life for him, and that "can mean nothing

less than individual selfhood, personal consciousness; intellectual

activity...and a rich life of sensory experience. The doctrine

of . . resurrection promises us all this, though in a very

different form and .. . environment from what we now experience."26

So the real contemplative life to which the Christian looks

'forward is that which will come after death. Something like

the kind of God~-consciousness which will be normallthen, says

Hodges, is "available intermittently to some of us even here.“;z7
In some ways what Hodges says here is unusual - what,

for example, does he mean by the "non-vision of the Non-Object"?

Yet it is possible to make some sense of this sort of language,

by reminding ourselves that God cannot be thought to be an

object in the same way as we think ard then speak of perceptible

objects, nor can He be seen in the same way. We are ﬁot

primarily concerned at this point with analysing exactly

what Hodgés means here, but with its possible relevance to

our understand{ng;of The Pattern of Atonement. Firstly it
has relevance ﬁegause Hodges feels that the corruption of
man's nature is one of the problems resulting from the fall,

and this means.that the intellect loses its proper good,

7
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which is the contemplation of God. Therefore a part of man's
redemption must involve the restération of the intellect,
for "Man is made for the contemplation of Him in whose image
he is made"fﬁkhe intellect is restored to its rightful position
when it is directed towards God in loving contemplation.
Secondly, Hodges believes that contemplation plays an important
role in spiritual growth. Yet if it is such an important
paft of the Chtistian life, why is the language Hodges uses
in talking of contemplation so unusual in non-Catholic circles?
This would be regarded as a defect by Hodges, but it is'possible
that the sort of experience he is describing is not unknown
even where it is not recognised, or taken as far as Hodges
suggests it can be taken. For although the idea of mystical
contemplation might seem more appropriate in talking of mystics
as such, Hodges is not speaking of a life devoted to unremitting
contemplation, but of the value of such experiences as we
do have, that is:
a life penetrated throughout by the influence of those
contemplative moments which are ours,
The fact that in actual life contemplation has
affective and volitional accompaniments which make it
not only a quasi-cognitive state, but a form of prayer,
of course strengthens and enriches its influence upon
the whole life. It plays a significant part in the
progress of the soul towards integration in itself and
union with God.29 |
The whole picture of ascetic theology is "not complete or

n30

properly balanced unless this is included. Kirk gives a

similar picture of the place and value of m&stical experience
in the Christian life:
So far then from being rare, the mystical experience

!
~
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is at once the commonest and the greatest of human
accidents:..In every...contact with whatever is true
and honourable and just and pure and lovely and of
good report the true Christian tradition allows, and
indeed constrains, us to recognise the first traces of
the vision of God. What Christianity offers...is the
same vision in ever-increasing plenitude; vouchsafed
in such measure as will avail against the worst temptationsg,
the deepest sorrow, the most ingrained self-seeking,
and will give constant and daily increase of strength,
encouragement and illumination.31

Thirdly, Hodges draws a parallel between art and contemplation,
and although he does not say so explicitly, this may point
to another possible value in contemplation. The paréllel
is not exact, in that the artist deals specifically with
images, while the religious contemplative seeks to pass beyond
the images he has used; yet both find their meaning in the
stare of cohtemplation. In particular, we may notice that
one feature of the work of the artist to which Hodges draws
our attention is the "pg;sistent drive towards clear apprehension

32

and vivid realisation of things."” - Fot..as:.we shall see,

Hodges saw his work as a philosopher to be a struggle for
clarity, and saw himself as an opener of blind eyes. Here
we find him saying the same thing of the artist, for

if opening blind eyes is one of the works of Messiah,

the artist has potentially a place in the work of redemption,
whether he knows it or not. All this...just by virtue

of being an artist at all. He redeems our sensuous

nature by opening our eyes and ears to the glory of

colour and sound. He chastens and purges our imagination:
by forcing us to look honestly at the world around

us, to see human character, human actions and relationships,
as they are.3>

The artist forces us to look clearly at other people and at
the world around us, and he is like the philosopher, in that

both exegplify the ﬁéame'%truggle for clear vision and precision
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of statement."34
So does contemplation as such help us to have clearer
vision? boes the striving to see and understand God more
clearly lead to a mind that is more open towards our fellow
men? At least the man who has trained himself to think habitually
about God, will see God in His creatures and in His world;
and again, as we shall see, the believer should be open
to seeing God in, and hearing God speak through, his fellow
men. The discipline of contemplation, despite its relative
unpopularity in this country at least, has an important part
to play in the Christian:.life, and we shall find references
to it in Hodges' book on the Atonement.which will confirm
this. -
Alongside the growth in contemplation goes the 1life
of prayer. A.M.Allchin in an Obituary on Hodges speaks of
Hodges!' interest in prayer and worship,35 but in Hodges'
writings ﬁhere is little emphasis on this, The life of prayer
receives little emphaéis perhaps because Hodges' first priority
was to remind people of the meaning of "contemplation", and
it is with this that he is primarily concerned. However,
as one would expect, we can learn that for Hodges, the non-
Christian world could be brought to God in prayer. This
he perhaps learnt fromlGilbert Shaw, a close ff;?d of Hodges,
of whom he wrote:
Those whom he in some measure taught to pray were always
reminded that we are to approach God with the world...
‘on our heart.! . Prayer is not withdrawal from the

world and its troubles into a warm quiet place with
God; it is the bringing of those troubles into God's
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presence, where the otherwise hopeless agony of human
life may become redemptive suffering.

This idea emerges in a number of other places, for example

37

in Death and Life Have Contended” where Hodges writes:

there is a temptation to...make prayer an escape, a
passage into a quiet haven away from the stress of

the world, This is...the wrong way. What we have to
do with evil is to bring it into the Church, into the
Sacraments, into our prayers, into the heart of God...
it is a share in his suffering who faced it all at full
blast, though it was none of his,

This sort of suffering is especially the calling of those
who are intellectuals, and it is appropriate to close by

quoting Hodges' description of their task, for it is in many

senses his own, and also leads us on to a discussion of Hodges'

work as a Christian philosopher:

He must be radical and yet impartial in criticism, insisting
that no one has all the truth, and thus he will displease

all impatient people, including his own impatient self.
But his real work is done invisibly, in the imagination
and the intellect, where he must labour to penetrate

to the heart of the conflicting doctrines, to the spiritual

attitudes underlying them, to experience in himself
the intolerable tension of their mutual antagonism,
and in the exercise of Christ's royal priesthood, with
which as a member of Christ he is clothed, to present
the suffering world to the Fdther. This is the peculiar
liturgy or service of all who live the life of the
mind. It is their peculiar share of the Passion of
Christ. It is theirs to see and endure not so much
the broken body, the torn flesh of the world, but its
twisted and distracted mind, and uniting its suffering
and their own_with the suffering of Christ, to pray
prevailingly.58
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Vera Hodges. Hodges had intended calling it Thoughts

of a Sceptical Believer, but as there is some doubt whether

it will be published under this title, I refer to it here
as Typescript.

2. Ibid., p.I8.

5. Ibid., p.I9.
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5. We shall be discussing this further in our analysis of
Chapter Four of Pattern.

6. London: S.P.C.K., I932. I am indebted for this piece of
information to The Revd. R.P.McDermott.
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Chapter Three

It is important to understand how Hodges saw his own
aims. We have already seen that fhe search for fullness was
an important influence, which is reflected in his work; but
more influential is Hodges' desire for clarity. He believed
one of the chief aims of the philosopher should be the clarification
of various issues, and it was as a philosopher, with this aim
in view, that he approached his work. This is certainly the
case with his book on the Atonement, which he himself describes
a8 a "philosopher's analysis, taking for its object ideas and
standpoints rather than books and writers, and aiming at clarity
for the sake of proportion."I In order to give a more precise
meaning to the phrase "philosopher's analysis" as'Hodges
understood it, we turn to a study of what he believed the work
of a philosopher should involve, and how he applied this in
practice to his own work,
There are-several places where Hodges describes the
work of the philosopher. One of the ciearest occurs in an
article enfitléd "What's the Point of Philosophy?",% and it
is worth éuoting at iength because it illustrates Hodges'
own approach. He writes that people expect a philosopher
to be‘
a man with a broad view of life, who can see an issue
clearly and state it precisely, who can form a balanced
judgement on it without being misled by prejudice or
propaganda...philosophers as you meet them - fall short
of this ideal...but it is our ideal and it is the aim
we set before ourselves. All our work is a discipline,
a training for this...(philosophers) are people of a

reflective cast of mind, who iike to understand themselves
and others, to see what makes them think and act as they
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do - they have also been struck by the variety of opinions
on so many important issues...And we are not content
merely to take a side in the great controversies.

We are anxious to understand both sides and to get

to the root of the matter, to see what is really at
stake, and only when we have done this will we venture
to reach a decision...There is an inexhaustible delight
in tracking down beliefs and principles to their roots,
in getting your mind clear when it has been confused,

in getting inside other people's minds and understanding
how they come to see things so differently...at the

same time (you are) learning a good deal about your

own mind - about your own motives and ways of thinking,

your own strength: and weakness, - .And so philosophy
is one way of carrying out the old Greek motto: know
yourself. ' '

It would be possible to parallel this description from elsewhere
in ﬁodges' writings, but it is not necesséry. What is moré
usefﬁl in that it expands the idea expressed in the last part

of the above paragraph,'is the following quotation from another
of Hodges' artiéles:

The precondition of sound work in philosophy will then

be that one should be able and ready to make a deep
self-analysis, to discover what is one's fundamental
attitude to life and the world, and what assumptions

this attitude involves, and then...to take these assumptions
upon oneself with clear consciousness and full deliberation,
and try to reduce all the details of one's thinking

to conformity with them. Everyone must necessarily

be himself, though with elements of inconsistency.,.

The philosopher will be the man who ghooses to be himself,
and goes about it with all the consistency of which

he is capable.>

We can also gather some information about Hodges' view
of the philosopher's task from his major publications in
philosophy. In terms of léngth at least, these were his
two bodks on Dilthey's philosophy? and his Riddell Memorial

Lecture, Lénguagés,standpoints and Attitudess. Although

those works of Hodges which are specifically on philosophy

are outside the scope of the present study, it is necessary
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to make some reference to them in view of their importance

for Hodges himself. One question which should be looked

at, héﬁever briefly, is the question as to how far Hodges

was influenced by Dilthey. Without entering too deeply into

such a discussion, we can focus our attention in two directions. In

the first direction, we can learn something from Hodges'

recommendation to follow bilthey,-and in the other direction

we find that there are a number of places in Hodges' other

works where he mentions Dilthey, or uses l;nguége similar

to that of Dilthey to make a variety of points. With regard

to the first direction, we can see that Hodges is concerned,

in more than one of his writings, about the "scattered fragments

which today represent_the human studies in schools and universities.“:

Ee recommends that we should follow Dilthey in trying to see

"human studies™ ;s a urnity, all bearing on one another, a

"body of knowledge and training within which various types

of mind could choose their peculiar fields of study...(while)...

éonstantly under the controlling influence of the whole."

Although the situation was different from today's in many

respects, Hodges felt at the time that it was a "matter of

urgency that more of those who control the education of the

young should follow in the path pointed out by Dilthey."
Turning now to our second direction of attention, we

can find several traces of Dilthey in Hodges' work, and from

these traces c;n producé three helpful instances which help

us to appreciate Hodges' philosophical approach to various

issues. First of all, we can find some correspondence between
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Hodges' article "Art and Religion", and Dilthey's evaluation

of the arts, which relates to Hodges' concern for the state

of education which we have just mentioned. Hodges says of
Dilthey that the arts were to him "the indispensable foundation
of sound work in the human studies", and that they could "train
the capacity for understanding, create symbols and enrich
language, give us a deep ingight into the workings of the

mind, show us how to analyse human situations".7 This may

be compared with what Hodges himself says about the work of

the artist.8 Furthermore, we should pay particular attention

to the fact that Hodges himself often speaks of "standpoints",
since we shall be considering the significance of seeing
Christianity as & standpoint in a later chapter. For the
moment, we may note that Dilthey devoted much space to examining

standpoints, which he called Weltanschauungen. In Languages,

Standpoints and Attitudes, Hodges describes what he means

by a standpoint, and compares his own use of the word with
Dilthey's. A.standpoint, he writes, is "a sel of principles
or presuppositions, together with the type of question to
which they give rise and the way of loocking at things which
results from them". In a note he comments:

A standpoint as here defined has much in common with

a Weltanschauung as defined by Dilthey. The differences
are two. A Weltanschauung is always a standpoint

from which one regards the whole of experience, whereas
standpoints in my sense can refer to a narrower field
than that. Also, a Weltanschauung always includes
valuational and preceptive elements, whereas a standpgint
in my sense may, but need not, include such elements.

Finally we find that Hodges mentions a conception of Dilthey's
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to the effect that the philosopher must "make a serious effort
of imagination to secure a living vision of the structure
of the human mind...he will then carry this vision into every
branch of his enquiries, which will find in it their principle

10 This tells us something about Hodges' desire

of unity."

to understand the minds of other people, in order to do his

work properly. There are these points of contact, then,

between Hodges and Dilthey, which are well worth noticing

for the sake of understanding Hodges' work. We might take

as Hodges® own summary of what he had learned from his study

of Dilthey his remark that "the art of the philosopher lies

in finding a point of view which can be thought through without

inconsistency, and lived out without disaster."II
7o go on from this summary statement is to be aware that

Hodges was only too alert to the need for a philosophy to

be capable of being iived out, because he had experienced

occasions when life seemed meaningless, and he doubted the

realiity of everything. The cause of this was "critical

questioning pushed to the 1limit with no counterbalancing forces",

which resulted in a "weakening and even occultation of the

sense of reality."I2 Although a "God-seer" from boyhood, Hodges

had also, he writes, " a strong streak of defensiveness which,

when I reached the age 6f reason, showed itself in sceptical

13

questioning." This scepticism led to the loss of a sense
of reality, what he called an "existential void, an abyss
of nihilism." He had this experience first at the age of fifteen,

and then twice more in the next twelve years; and escaped
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out of it only through a moment of insight which restored

his world to him. A consistent and thorough-going scepticism
was not possible to live by, because, as Hodges wrote later,
"we cannot begin to reason until we have accepted some facts
and principles, which will be the basis for our reasdning",I4
and without such bases as anchors for our reasoning, it is
easy to lose touch with reality. Some assuﬁptions must be
made. Nevertheless, scepticism can be a useful and important
tool for the philosopher, and this was so for Hodges - a
point which emerges from Allchin's comment on him, that

his mind was marked "not only by a great lucidity, but also
by a great scepticism. It was his job as a philosopher to
douﬁt everything. He did it very thorbﬁghly."15 But this

was not done in the same way as it had been when he had
experienced his crises of negation.

It is also of interest to notethat for Hodges it was
the problems associated with philosophical_thinking which
concerned him more than the antitheses some find between
"science" and "religion", for example. What real confliét
there is, he wrote, is "not between the teachings of science
and those of Christianity, but between the spipit and temper
of our scientific age and the Christian outlook on-life.“I6
In fact, Hodges felt that science and religion should be able
to work together, since in "the determination to be rid of
illusion, and the stern intellectual and emotional discipline
employed to that end, Christianity and science are very much

alike. They ought to be able to understand one ahother and
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work together on a common task;"I7 Hodges leaves aside discussion
of the problems related to these two, and concerns himself
rather with the challenge to Christianity implicit in rival
world views, as we shall see later.
The problem for Hodges, therefore, was to integrate
the two sides of his work as a phiIOSOpher and as a Christian.
This was a very important consideration, as he says:
I myself was once asked whether I did or did not try
to find a common ground on which my Christianity and
my philosophy could meet. The question was surely.
absurd...a philosopher cannot let two sides of his-
intellectual life stay unco-ordinated. He is bound
to take seriously the questiolm of the relation between
them.18
Again, Allchin writes that it was not easy "to be a philosopher
and a theologian at the same time, particularly in this country
and at this moment in history. Hodges could not but be aware
of the gulf existing between the two disciplines in most
centres of learning, nor was he unconscious of a dialectic
within himself."I9 ﬁow then did Hodges relate the two? Although
he gives no clear indication, the answer may lie partly in
the fact that Hodges saw Christianity as an all-inclusive
world-view, making a difference to the whole of life. Thus
he could not be a philosopher without at the same time being
a Christian philosopﬂer; and although this does not explain
how he solved all the problems of the relationship between
theology and philosophy, at least we can say that he related
the two by using his philosophy as a tool for the sérvice

of God. Hodges' profession is the means by which he serves

God: "I see myself as an opener of blind eyesjy or at least
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as one committed by his profession to opening blind eyes;
that is my share in the works of Messiah."20 So having seen
already how Hodges viewed the work of the philosopher, we
are now at the place where we can turn to see how he applied
this to matters which in his view are of importance to Christians.
One area where Christians need to have their eyes opened is
in the understanding of their society, and their responsibilities
in a predominantly non-Christian country. "It is essential",
he writes, "that Christians should think out their position
in all matters where they have a responsibility for action“;-'2I
In other words, Christians should think not only about "religious'
concerns, but also about social and political affairs; and
this is doubly important in that the witness of the Church
is impaired by its neglect of the problems of the society
in which it exists. Therefore in the same article, Hodges
stresses that
Christians ought now, (corporately) before anything
else, to take stock of their position and think out
afresh the meaning and implications of their creed.
It is from social problems that the most obvious need
arises, because ours is a generation especially concerned
about problems of society; but it would be impossible
to go far into these without .coming out into the fields
of philosophy and theology, where first principles are
discussed. The presentation of the faith to the modern
world is hampered by the intellectual vapidity of its
adherents, a vapidity which is the result of past over-
confidence and sloth. If moral rearmament is to mean
anything effective, it must mean for Christians an
attempt to recover, in dependence upon God, that intellectual

vitality without which moral action must succumd to
sentiment and tabu.? '

Christians have a responsibility to think out their position,
and try to understand what is being thought, said and done

in the community in which they live, partly to be an effective
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witness, but also in order to show love to their fellow men.
Love for our fellow men will involve being open to them,
listening to them, and trying to understand them. For, says

Hodges, "“openness, and the attitude towards other people in

23

which it finds expression, is what Christianity means by love."
Hodges elsewhere describes what he means by the open-mindedness
which is Christian love; and it is interesting to notice how
closely this parallels what Hodges said about the work of

the philosopher = and it illustrates how it is possible for
the Christian to be a philosopher:

Christian openmindedness...was the openness of one person
to another, learning to speak and to listen without
reserves, to lower your defences, and to listen again
without building barriers, in that most Christian form
of listening, where to listen is to be transformed by
what you hear...Bach of God's creatures has as much
right to speak as you have, as much right to see, and

to say what he sees...there is no human being, however
foolish, ignorant or prejudiced, who may not be to me

at some moment the vehicle of the Word of God. He

may not know it: very often the Word is spoken by men
who do not know they are speaking it, but it 52 spoken...
To be open to other men is to be open to God.

Similarly, Hodges writes elsewhere:

Wherever I see a man, I see one to whom God speaks,

and for whose good will God has paid a great price.

This gives to every human being an inalienable value,

a claim on our reverence and regard. And it is not _
only that God speaks to men: He can also speak through
them., No man is omniscient or infallible, and in God's
providence each may learn from any. In each man, therefore,
we must see not only a potentia§5hearer of the Word

but also its potential vehicle.

Christian love, then, will desire to bring men to Christ, but
it will also means seeking to understand and also to learn

from the other. In The Pattern of Atonement we shall find

evidence of this sort of openness. An important characteristic
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of the book is the fact that Hodges has tried to be fair

to other traditions and other idegs; and turning to his writings
in general, we find that he is wiliing to learn from non-
Christian traditions, even ones which are hostile to Christianity,
and which have usually been condemned by Christians. Examples
of this might be Hodges' writings on Nietzsche and Marx.

Hodges takes seriously Nietzsche's contention that "God is
dead", believing it to contain an element of truth. But
Christians should ask the question, " 'is it true that God is
dead or dying, or is it the idols that are getting smashed,

so that the real God may be revealed to us?! w26 Marxism
interested Hodges, not simply as an historical phenomenén to

be dealt with, but as a consistent and coherent world-view
which can challenge Christianity because it can command "not

27

merely men's assent but their allegiance." Christians can
learn from Marxism, perhaps, how they should present their

faith.
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Chapter Four.

In this introduction, we have tried to examine some
of the background to Hodges' ideas, and have looked specifically
at the aspects of his thought relevant to his book on the
Atonement. We have also seen the aims he had before him in
his work - that is, to clarify and to understand, to "get
inside the mind" of non-Christians. But we must also look
briefly af.Hodges' approach to writiné theolégy as a philosopher,
his use of lanéuage, and methodology - all this by way of

prologomena to The Pattern of Atonement.

We must deal first with two felated questions. Has
religious language any meaning? .And how is it possible to
know anything about God, whgther He exists, and what He is like?
Both of these'are.philosophical questions. Some empiricists
might answer *no" to thg first question. However, their
principles are by no ;eans universally accepted, and Hodges
feels that the question to be answered about religious discourse
is not whether it can be verified through "sense experience",
but "whether religious discourse can be regarded as fulfilling
a real purpose in human life, and in particular whether it
can be regarded as leading to the discovery of some kind of

truth. "

This question is not easy to answer. The defender of
theism raises questions to which he offers theism as the answer.,
But one may dispute whether such questions are themselves
meaningful, or whether the alleged answer is really an answer

at all. Hodges, having stated these points, goes on to say
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that "on the one hand it is prima facie paradoxical to deny
logical meaning to religious discourse, because people can

talk to one another and understand one another and argue with
one another in that medium." Yet on the other h;nd, "to some
people religious utterances reallyldo seem to convey little or -
nothing."2 Believers themselves may find it hard to understand
religious language in some cases, for the language used in
religious activities is '“in constant need of interpretation and
commentary, even for the faithful to whom it should be familiar...
If the philosopher lets himself go on this material he will not
find himself at a loss for distinctions to draw, abstractions

to make, or antimonies to wrestle with."3 Again, says Hodges,
"those whose logical and linguistic ideal is clarity and

nd Yet

distinctness are not at home with religious language.
Hodges himself is both a philosopher, and one whose ideal

is clarity and distinctness, so how does he manage to accept
religious language, and sometimes use it without explaining

how he finds it to be meaningful, as for example in The Pattern

of Atonement?

The answer to this will begin to emerge when we realise
that the problem about the meaning and relevance of religious
language is dependent upon what is taken to be the nature
of God Himself. Thus we find ourselves led on to the second
question before we can answer the first satisfactorily. For
God is inaccessible to sense-perception, and has no physical
body; and so, says Hodges,

since we have...no perceptual acquaintance with persons
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otherwise than aé physical organisms posseésed of
intelligence, and we have therefore no empirical knowledge
of how conscious, intellectual acts and processes could
take place otherwise than as events in the history of such
an organism, it follows that there is an inherent obscurity
in anything that we may_say by way of ascribing personal
characteristics to God.

How can we, then, talk about God? One way used to talk about

.Him is by means of analogy, but even this is not satisfactory,

because it involves contrasting the infinite with the finite,

and "unless we have some notion of what the infinite as

contrasted with the finite éctually is, this doctrine is an

indirect way of saying that theological statements are

unintelligible because of indefiniteness."6 All we can say is that

God is different from anything that we do know and can describe.

Again, some people have thought that it was possible to present

Christianity as a quasi~scientific hypothesis, but God cannot

be "proved" in this way, for not only the content but also

the manner of religious belief is different from belief in

a scientific hypothesis. In the first place, the "facts and

experiences to which theist or Christian apologists appeal

are not comparable with real scientific observations or

experiments"; and in the second place, "whether we like it or not,

religious belief is treated by those who hold it as an ontological

insight." Hodges means by this that "religious belief is not

based on an accumulation of instances, but on a way of conceiving

the structure of all that is; and it is held not as a theory

which further evidence might modify, but as a fundamental and

7

immutable truth."

If this is true, and because of the nature of God
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we must expect religious language to be difficult, can any
defence be made for its use? Hodges replies that we should
not expect theological discourse to be meaningful in terms
of an empiricist logic, and anyone who would take theology
seriously must replace the empiricist logic with one more
favourable to theology, one which believes that the proper
study of mankind does include the "metaphysical questions
with which we have seen that theology is bound up." This
leads into wider fields of study, for
the issue between the metaphysical and the empiricist
thought-paradigm is not merely an issue between two
ways of thinking; the different thought-paradigms are
connected with different views of the proper aims and
conduct of life in general, and the adoption of one
thought-paradigm as against the other is therefore
also implicitly a preference for the life-pattern which
naturally goes with it. And when we come to balancing
rival life-patterns against one another we are surely
not far from ethical (or should I say existential? )
questions.8
We are here speaking of standpoints, and we shall be returning
to a consideration of that subject in the final section; what
is clear in the answer to our question is that while Hodges
recognised the confusion evident in much religious language,
hé also felt that it was a meaningful form of discourse.
For if one accepts,::for whatever reason, the Christian world-
view, then one accepts the possibility that the metaphysical
mode - of thought and speech can make sense, Hodges accepted
the Christian view of things, and therefore seems to have
acknowledged the truth in Christian teaching and tradition.,

This fact clearly emerges in his writings, perhaps particularly

in his book on the Atonement.
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It is curious at first sight to find in The Pattern

of Atonement what some might regard as an almost naive acceptance

of Scripture and tradition. Hodges speaks of Christ as actually
performing miracles, as triumphing over very real powers of
evil, as really rising from the dead. Yet much biblical
commentary "demythologises" miracles and satanic powers, and
the resurrection also, to a lesser or greate; extent. Even
more surprising might be Hodges' use of the story of Adam and
Eve, as if it were accredited history, rather than a section
of Genesis abandoned as unhistorical by all but fundamentalists.
Oui qu;stion here is why, in view of the current debate on
these issues, Hodges uses such language without comment.

The answer to this question seems to be two-fold.

Hodges says in The Pattern of Atonement that he is trying

to describe Christ's work "as Scripture and experience present

it to us".9 The first part of the answer, then, is that Scripture
is an authority, to be accepted because it is if not alone
central, at least of considerable importance to the Christian
Faith. Hodges, as a Christian, feels bound to accept its teaching;
although he is not a fundamentalist, nor does he consider
Scripture of such prime importance that it alone is authoritative
on every issue. We may gain some insight into the way Hodges
regards the Bible by paying attention to what he writes about
angels in "Angels and Human Knowledge". There he states that

he will not defend the Christian belief in the existence of

the angelic world, but that his paper is "written by a Christian

. for Christians, and it moves entirely within the context of
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the Faith. It does not discuss whether there are angels.
It assumes that there are, because they and their activities

10 In the same way, the traditions

are part of the Faith."
contained in Scripture are part of the Faith; and although

it may not be possihle to argue forcibly.that those who do not
accept a Christian standpoint should accept its tenets, taken
as a whole, the Christian world-view is consistent. We may

also remember that Eodges' book on the Atonement is intended
primarily for those who have some familiarity with the Christian
Faith, or who .are themselves Christians.

The second part of éur answer is that Hodges draws on
experience; and by this in turn we may understand two things.
Experience may refer to our own personal experience of what
makes sense of the way we see the world; or it may refer to
the accumulated wisdom and tradition of the Christian Church
through the centuries. On the one hand, therefore, we can
bear in mind that as a philosopher accustomed to questioning
eve;ything, Hodges would be unlikely to accept the beliefs
of Christianity without examining them for himself. An
indication of this sort of attitude might be Hodges' comment that
he takes the first eleven chapters of Genesis as presenting a
Christian view not simply on the Bible's authority, but also
because, he says, "I look at the world and find it so.“II

As we noted on the other hand, experience may also mean
tradition, and Hodges uses references from the Fathers to

support his argument, as well as more recent religious teachers

such as Wesley. Thus he discusses justification with reference



43

-variously to Reformation theologians, Anglican documents,

and Catholic statements on the subject. These may all illumine
the problems for us, and must be taken into account for a

fﬁll picture of the Atonement to be given. As one who claimed
to be a Catholic Anglican, Hodges attached himself to the
tradition of doctrine stretching back through Church history,
which Anglicans value.

It is with reference to these two standards of Scripture

and experience that Hodges expounds the doctrine of the Atonement.

It is perhaps worth while at this stage to make comment on
how he uses Scripture and experience interpreted as tradition.
His use of the tradition is necessarily somewhat eclectic,'
with so much to draw on. Hodges examines the Atonement in
pafticular with regard to the controversies surrounding the
subject, and its related theme of justification, at the time
if the Reformation. He therefore quotes several times from
the documents of that era; but it is not possible to tell
whether Hodges has only studied the documents which he quotes,
or whether he was familiar with more of the material to which
he refers. In other words, we may well ask whether Hodges
was in a position to give a fair appraisal of the ideas of
the time, and hence ask how far his assessment was reliable?
It is easier to discover how he used Scripture. First of all,
we have already said that Hodges was no fundamentalist, and
he accepts that there are errors and obscurities in the
Bible. But, he asks, might not this be deliberate, with the

Holy Spirit choosing to speak through this medium, so that
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"the literary character of the Bible is of a piece with the

humble circumstances of the incarnate Lord."I2 But for Hodges'

purposes, the literary questions as to who wrote what, and in

"~ what original form, are side issues. For it is as a whole

that the Bible has been used in Christendom, and has been
taken as giving authoritative teachiné. Therefore Hodges
tries to see if theories of the Atonement do justice to the
biblical material taken as a whole. But having said that,

we will find several places in The Pattern of Atonement where

we might judge that Hodges does not:.seem to reflect faithfully
the witness of the Bible as a whole, We might also notice

his emphasis on St.Paul's teaching as the correct treatment

of the Atonement, together possibly with that of "St.John"

and perhaps the writer of the Epistle to the Hebrews, but a
comparative neglect of the rest of the New Testament. However,
there are reasons why this might be so. Most teaching on

the Atonement in the West has concentrated on St.Paul, at

least in relation to the justification aspect of atonement.
Hodges, therefore, if he wishes to combat the errors he believes
he finds there, must give a right assessment of St.Paul's
treatment. Again, St.Paul's name stands before about a quafter
of the New Testament, and he is obviously important in any
study of New Testament doctrine. But we will understand Hodges'
methods, aims and ideas better when we have studied them in
more detail in our analysis of his book on the Atonement. This
done, we may consider whether Hodges has fulfilled his aims, or

achieved anything of lasting importance in writing the book.
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PART TWO

Chapter Five

Hodges begins the first chapter of his book with a
discussion of the meaning of the word "atonement". Originally,
he says, the word meant to bring together in friendship two
people (or more) who had not previously been friendly. Although
etymologically the word does not necessarily imply that the
two were once friendly but had become estranged, in actual
speech the word has that implication. We may notice that
Hodges likes to analyse the way important theological words
are used in everyday language, and does this with terms like
"Justification" and “perfection".I But it is difficult to
check how theological terms such as these are used in "actual
speech" when they are no longer part of our everyday language,
and such is the case with "atonement". This is unfortunate,
because Hodges ﬁill go on to say that it is failure to observe
which aspects of the situation between man and man apply also
to that between man and God, which has led to unbalanced
theories of the Atonement. But we cannot be sure of the
way it was applied between man and man, and we will return
to this problem in a later chapter. However, Hodges explains
that for reconciliation to take place an atoning action must
occur to take the sting out of the offence. This may also
apply theologically, in other words, to the reconciliation
between God and man.

When used theologicaily, the term "atonement" can be

"used either as a name for the fact of reconciliation, or,
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more narrowly, as a name for that particular act o@ the part

of the reconciler which makes the reconciliation possible

by fatoning for" the offence."2 Christihas done something

to reconcile God and man, and precisbly\what this “something"

is, is the problem of the Atoﬂement. But Hodges feelé that

we must consider the Atonement not just in relation to this
problem, but in relation to the whole work of Christ, which

is "a bridging of gulfs, a removal of estrangements, a restoratiom
of unity." This, as we shall see, is Hodges' own approach.

There have, in the past, been numerous attempts at descriptions
and explanations of the Atonement, but .these have been in the
narrower senee of one "particular act" mentioned above in

most cases, and . everywhere one moves in an atmosphere of

the driest theological speculation, whose relation to the

actual Christian life is apt to appear tenuous."3 Again,

he says that there seems to have been a "soteriological ice-

age" of many centuries duration, and refers to "the tyranny

of the theories, their endless inconclusive debate with one

another, and the blind revulsion against them all which is

80 natural a feeling“,',' This situation, he says, has worsened

steadily since the end of the pa£ristic period; and after ‘
the Reformation, when the Atonement was a central issue, one ‘
particular theory emerged as the ﬁdrm in Western Christéndom -

this was the idea of substitutionary, or penal substitutionary,

Atonement, which Hodges is quick to criticise, It will be

useful to bear in mind that Hodges does not distinguish clearly

between the two, and it might have been beneficisl to his
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argument had he done so. He groups together under the heading
"substitutionary" or "vicarious" atonement all the theories
which contain this idea in one form or another. Yet when

he is criticising them, he seéms to have in mind a particular
theory, and a rather crude one at that, of penal substitution.
This will bedome evident later on. It may well be that any
theory which speaks of Christ doing instead of us what we
ourselves cannot do, is open to the same criticisms as are
the.more“crude" versions - criticisms to which we will return.
But Hodges does not investigate this point; and it is perhaps
unnecessarily condemnatory of some substitutionary theories
which are by no means as repellent as Hodges claims some
others to be. We will try to foliow Hodges in using his
terminology, but bearing in mind the qualifications we have
mentioned. Penal substitutionary atonement has been particularly
strongly held in the Protestant world, and éven where it has
been rejected, it has all too often been replaced by an
"embarrassed silence",

Many attempts have been made to fill the gap brought
about when such a substitutionary theory is rejected, but none
of these has been entirely satisfactory, and it would seem
unlikely that one will ever be accepted by the Church as a
whole. Nor is Hodges trying to write a definitive version of the
doctrine. What he is trying to do is to clarify the issues
iniaoved, and to show how a discussion of the Atonement in its
wider sense (as a bridging of gulfs, removal &f estrangements,

and restoration of unity) will help us to gain a fuller appreciation
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of what the doctrine really means. He does refer to some
of the other theories in the course of the book, but the
surest way to truth, he believes, is not to study yet again
the history of the doctrine of the Atonement, but the ideas
involved in it. Therefore, he writes:
I shall take for my subject the whole work of Christ
as peace-maker and restorer; I shall try to describe
that work as Scripture and experience present it to us;
and when I analyse, it will be a philosopher's analysis,
taking for its object ideas and standpoints rather than
books and writers, and aiming at clarity for the sake
of proportion.5 :
This then, is Hodges' starting-point, and we have already
discussed some of the attitudes which lie behind this' approach,
For Hodges, therefore, Christ is the peace-maker and
restorer, bringing peace and mstoration to mankind:
The story of how man fell into mortal danger, and how
he was delivered from this danger by Christ, is a vast
and noble epic foreshadowed in many myths, dwarfing
andat the same time illuminating the whole history
of recorded time...The whole mundane creation, made
by God for God and t.emporarily alignated from its maker,
is drawn back into union with Him,
But having said that, Hodges gives a warning about misinterpreting
this sort of language. It ﬁses'imagery, and indispensable
though imagery may be for an attempt at a full expression
of the truth, imagery can give rise to what may turn out to
be a caricature of the real nature of God. Hodges is thinking
here particularly of the way in which the problem of offence
and reconciliation in human life are assumed to apply to the
relationship between God and some of his creatures. For Hodges,

we can find out the truth about our reconciliation with God,

not by starting with the struggle to understand an analogy
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taken from human life, (.although Hodges would admit that
iﬁ some senses we can only.tglk about God analogically, as we
have already seen.) but by taékling the probiem of ithe estxzangement
between God and man: "To understand the process of man's salvation...
we must understand from what evil state.or condition maﬁ-needed
to be saved."

The traditional answer to this is that man is in a

state of fallenness or sin, and Hodges mentions the different

New Testament words for sin - hamartia, parabasis, paraptoma,

ahomia, adikia, asebeia. All these give some indication of

the nature of sin as a going wrong, and a failing in duty.

But these relate to one aspect only of our fall and salvation;
80 in order to treat the Atcnement in its wider sense, Hodges
seeks fresh light on the nature of sin by considering the
iconception of sin as disease and salvation as healing, which
run; through the 0ld and New Testaments a.like."7 Thus the
healing miracles by Jesus are not simply acts of mercy, but

the "works of Messiah" which display how He will heal the soul
and the spirit also; We may learn from this that:sin is a
fever, a paralysis, leprosy, biindness and so on, or even
demonic possession. Although the Bible itself does not explicitly
make this connection between all the different types of disease
and the nature of sin, it does teach that sin debilifates

in this manner, and that the Messiah brings release tq all

in captivity, whether to bodily sickness or to sin. Hodges
also mentions the idea of sin as darkness, captivity, and

death; he then goes on to draw out what is implicit in these
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various images under five headings, which together constitute
the "five-fold problem of salvation".

I:The Breach of Personal Relationships.

"Man was mede for fellowship with God.“8 This is a truth
echoed in Christian history through the ages, going back, so
the Bible tells us, to the very creation of man. It is the
biblical story which Hodges uses to illustrate the point:

Adam and Eve are an "archetype of man living in the Presence."9
It is assumed that man is responsible, or answerable to God,
and indeed, the "very humanity of man lies in his abiblity
thus to receive and respond to the Word. His fall is simply
his refusal to respond." As we have seen, the fact that
each man is a potential hearer, and a potential vehicle,

of the Word of God, and the fact that God has paid a price
for each man's goodwill, means we should respect and re?erence
all men. The Christian doctrine of mam made in the image

of God also leads on to this conclusion.Io Men are all created
by God, and are potentially able to respond to himj but the
fact remains that not all do, and man estranged from God,

turns out to be man estranged also from himself“.II.This story
is told graphically in Genesis, where man becomes estranged
first from God, then from his wife, then from nature, and then
from his fellow-men and relations; and as the story progresses,
so discord and hatred spread, and are still with us. Hodges
makes this point elsewhere, when he says that if man "gets

out of harmony with the all-pervading Pfesence he will get

out of harmony also with himself, and will begin to tear



52

himself in pieces. That man is now tearing himself in pieces
is a fact which everyone can see."“lIt is not that men are
incapable of finding any truth or doing anything righteous,
says Hodges, but that "every truth breeds fresh error and every
Just institution is twisted to unjust uses., God has so made
the world that, when we try to live without respect to His
laws, this is what happens. It is a natural necessity and

it is also the judgement of God." This point will be seen

to have important implications later on. Alongside these
problems, our relationship with God is perverted, so that

He now appears to us as a judge. Thus, "the Word still speaks,
but now it speaks in judgement and in condemnation."15 Although
man has laboured to heal this breach, he is unable to do so.
For we cannot restore communion with Him on our own terms

or by our own contrivances.

2:The Corruption of Man's Nature.

For man to be responsible to God, he must be intelligent,
able to understand what God's Word is saying to him., He must
also be able to understand the laws of nature if he is to

14

rule over it. The laws of nature are an expression of the
divine wisdom, and Christian tradition has found in man's
intelligence and in his apprehension of those laws, the divine
image of God. The true end of man is to know God, as Hodges
explains:
Man is capable of knowing God and incapable of true
happiness without knowing Him., Man is made for the
contemplation of Him in whose image he is made; all

his thoughts, all his perceptions and all his actions
should work together to feed that contemplation or
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should flow from it as acts of love and worship. So
living in the vision and love of God, man will become
conformed to what he knows and loves, and his whole
being will become a 'reasonable, holy and lively sacrifice’
to God.I5
We have already seen that contemplation was a very important
part of the Christian life to Hodges, and here he outlines
the road of the mind towards God, beginning with seeing Him
in the world of nature, and rising to the vision of "the
Blessed Trinity, before whom the intellect falls blinded,
but in whom the will finds its perfect rest."
But man's nature has been corrupted, and "if man was
created to know the truth and to enjoy the real, his falling
away must consist in believing a lie and embracing fantasies.

16 The fall began

Such is indeed the nature of the fall."
when one of the angelic princes committed himself to "that
lie which is the source of all other lies: 'I am (or I can

be) independent like God.'"rZ

Hodges reiterates this point

in "Christian QObedience in the University",IB'where he claims

that this was the sin of liberalism, to say that man is like

God. We have already mentioned that Hodges accepted the existence
of drigelic powers as a part of the Faith, and believed that

they could and do influence the lives of men for good and evil.
Whether one does in faqt accept the existence of such powers

or not, the idea that the fall consists in a lie which changes

the centre of the field of thought from God to oneself, is a
meaningful one. Similarly, whether one accepts a historical

fall of an individual man or angel, the idea that there has

been a fall of some kind, that is, that man has lost his
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original ability to live in harmony, is an intelligible one.
There may be those, Christians as well as non-Christians

(one thinks of Teillhard de Chardin) who maintains that man

is progressing and improving all the time; but the traditional
Christian view which is adopted by Hodges, is that the deterioration
started by the fall, is not to be overcome by man himself
unaided. The result of the fall as it spread to man, is that
"everything is...twisted out of due proportion and perspective.
The intellect loses the good for which is was made, and wearies
itself in vain attempts to find a satisfaction which always
eludes it...the fallen will, like the fallen intellect, is
afflicted with perpetual hunger and restlessness." Thus

it is, concludes Hodges, that self-frustration is "the law

of all action that is divorced from the love of God." Man

is aware that he lives "as the ruin of what he should have been",I9
and seeks a cure for his ruin in the pursuit of wealth, power
and knowledge, moral progress, philosophical wisdom, or religionj
yet none of these gives him the peace they promise. It would
not be true to say that every individual man is dissatisfied
with his state, nor that men never find peace from sources

other than Christianity; but it is possible to make a case

for saying that mankind in general is confused and restless,

and can find no finally adequate solution to its problems.

This, at least, Hodges believes; and this belief is reflected

in many of his writings. In one article, he speaks of the
pessimiém about the human condition found in all ages where

the wise bring their accusations against life. There is
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"a continuous and impressive stream of tradition which says
that life is futile and meaningless, that the-good in it

is superficial and the evil profound."20

We also find a similar theme echoed in Languages Standpoints

and Attitudes, where Hodges is speaking of the-dependence

of the intellect on'th? will, and the effect of our basic
attitudes on our thinking. The introduction of the will into
the theory of knowledge of which Hodges writes, shows how
"human life is a t;ngled web of action and interaction, woven
by :the diverse wills of men."2I Chfistianity; Hodges continues,

goes on to say that man as we know him is a fallen

creature, alienated from his true condition, and no

longer able to perform unaided those functions for

which he was created. His will is perverted and his
intellect is darkened. In view of this there can be

from the Christian point of view no surprise at the endless
diversity of attitudes and standpoints which men in

fact take up. This confusion, and the mutual unintelligibility
and indifference which prevail so widely between types

of people, are what we should expect in a world which

was fallen as Christianity says it is...The salvation

of man as a thinking being can come only by the intervention
of God to recreate the intellect of man,22

We must admit, he conciudes, that:

whether the Christian claims be true or not, they are

at any rate singularly to the point. The Christian
conception of sin accounts very wéll, in its own terms,
for the intractable situation in which we find ourselves,
and the Christian doctrine of restoration is, whether
true or not, an admirably conceived solution of our
problem.2

I have quotéediat length here not only because of the obvious

relevancé to The Pattern of Atonement, but also because it

reflects Hodges' view that Christianity should be seen as
a whole, and we should ask whether taken as a whole it makes

sense of life, rather than demonstrating (in all probability
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successfully) that certain beliefs in Christianity will not fit

in with another world-view. We shall be discussing the
importance of this outlook in a later chapter. Man, then, is in
a predicament; and Hodges finishes his description of this with

a reference to Anselm's realisation that he "was made in God's
image in order that he might know and love God; and God's image
must be renewed in him if he is to know and love God as he desimes
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to do." This renewal only God can bring about.

3sFrustration of Punction.

Man was originally placed in the world to glorify God
and that the world might glorify God through him. This might
also be learnt from the Genesis story, where man is to tend
the garden for God, and has power over God's works so that
they may glorify God through him. In a word, says Hodges,
"man is nature's priest." Bult because of man‘s darkened mind,
twisted will, and his alienation from God, he cannot perform
this function. Instead he "offers false worship...false
sacrifices to false gods, a misunderstood world misapplied to the

ll25

fulfilment of misguided purposes. So for nature to glorify God

as it should, its priest must be restored to it, but once
26

again he cannot restore himself.

4:Captivity to Satan.

The fall began with an angelic prince, and now, says
Hodges, the hosts of evil "who are our leaders and teachers
in sin, are also our tyrants in the sinful world which we-
inhabit." We are their chosen victims, and lay ourselves

open to them: "a man's unbridled fancies and unchastened
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desires can lay him open to victorious temptation and sometimes
to worse - and what is true of individual men is true also of

27

societies and civilisations." ' A fantasy or false purpose
may let hostile powers into the mind; and it is in this sense
that the pagan gods can be called evil spirits, for though
nothing in themselves, they can be an open door for evil powers.
Where paganism is dead, says Hodges, the demonic power is
manifested in intellectual, social or political movements.
Man is in captivity to Satan, and cannot set himself free.

On the subject of tﬁese evil powers, Hodges warns in
"Angels and Human Knowledge"™ of two opposite errors into
which it is possible to fall.28 The first is to accept any
event uncritically as the work of an angelic agency. An
event can be the result of many different "causes", and it
requires experience, reflection, and the power of discrimination
to discern the signs of angelic influence.29 A wrong diagnosis
here could have serious consequences.30 But on the other
hand, there are cases where there is an aﬁgelic agency at
work, and the angels can, of course, be either evil or good.
The current modern interest in the supernatural generally

31

centres around the demonic powers, and even within the Church
it is forgotten that the Bible refers to "good" angels, that
is, angels in the service of God, and that these are supposed
to influence us in co-operation with grace. In some areas

of the Church, we also find a disbelief in the evil powers,32
which gives rise to two questions. PFirstly, is it legitimate

for the Church to jettison aspects of her Faith - such as
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belief in demonic powers - even where misuse and misunderstanding
can lead to tragic results? Secondly, where people fall into
the "error" of disbelief in angelic agency, does this hinder
the work of Christ in releasing us from the captivity to
Satan of which Hodges speaks; and similarly prevent us from
realising any of the benefits which the influence of "good"
angels might bring? Hodges accepts the exiztence of both
kinds of influence as a part of the Christian Faith, as we
have already had occasion to notice.33 Evil powers, then,

are no mere fantasy; Satan has man in captivity, and whether
we accept or fight or even do not recognise our condition,

we cannot set ourselves free.

5:Psychological Resistances.

Hodges mentioned earlier the parallel between sin and
disease, and here takes up that idea by looking at Bin in
the light of our knowledge of mental sickneés. For sin has
much in common with neurosis. The symptoms of the neurotic
patienf make him genuinely unable to take the road to health -
he resists diagnosis, or offers his own false diagnosis, and
cannot be treated until his resistance is broken down. Similarly,
the sinner is "full of false theories about the cause of his
disabilities and unhappinesses; he too offers strong resistance
to the true account of his condition." Behind the resistance
of the sinner, whatever form it may take, lies fear - fear
of self-knowledge, because this involves knowledge of God,
and "we cannot face the knowledge of God unless we are prepared

to renounce ever&thing_in us which stands against Him, and
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thatlmay be almost the whole of our existing selves." 1In
one sense, the knowledge of God is our only true joy, but
"to the sinner as sinner eternal life appears not as life
at all, but as death, and he defends himself by every means
against the threat of it."?

Hodges explains the part fear plays in our resistance
to God more fully in Typescript. He refers there to his
intellectual crises, which, as we have seen, robbed him of the
sense of reality. It was the idea of love, as openness to
reality, which he says helped him to overcome them. Hodges
describes the inner conflict he experienced then in terms of two
warring dragons, one of love, one of fear, Fear, he writes, is in
itself a healthy instinct, it has " a defensive function,
keeping at arms length those things which seem to threaten
the 1ife of the self." But if it becomes predominant,
destructiveness sets in and "nothing is left but a nothingness."35
"All fears are part of a refusal to be committed", Hodges
continues. "That refusal is often right and necessary...But to
make refusal to be committed the ruling principle of life is to
undermine life itself, for the self which holds all reality at a

36

distance will finally cease to be a self at all." OQur fear and
the resistance to any form of commitment which it engehders are
therefore very serious. Somehow they must be overcome, and

it is obvious, says Hodges, that "these defences cannot be

torn down by the very person who is obstinately or desperately

erecting them...Some other person must inject into us thoughts

and motives by which the resistances may be undermined."37
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Yet there are ways in which some of our fears may be
relieved, and we may be helped towards a better knowledge of
ourselves apart from the work of Christ in us. (Although
it would be possible to say, as Hodges would do, that where
this is done it is the work of Christ, because He is the source
of all truth and light.) Such help can be given by a psycho-
analyst. Hodges speaks of this in several places, and it
is interesting to note that he compares the work of the psycho-
analyst with that of the philosopher. Both have the same
function, for 7bhilosophy, like psycho-analysis,"punctures

38

conceit and brings inner conflicts into view"; But they
carry out this work with regard to different aspects of our
life, so that 'philosophers'gre to the intellect what psycho-
analysts are to the emotional and appetitive life."39 It is
worth studying this line of thought in more detail, because
it shows another way in which philosophy can be said to be
doing the work of Mess ah, as can psycho-analysis, in clearing
away false ideas and fears which may hinder the road to God.
Hodges describes this work in “Philosophy"?o We will quote
part of this while bearing in mind £he parallel between sin and
neurosis, and the parallels between the cures for both:

fhe business of the psycho-analyst is to analyse and

break up and destroy false sentiments, and unworkable

attitudes. His patients usually resist analysis...but

if they were content to be told they would gain in clarity
of mind and renewed rigour.(sic) What the psycho-analyst

does in breaking up false sentiments I believe the philosopher

has to do in breaking up false beliefs amd principles...
But...analysis can easily expose your errors, can ;show
that your adjustment to life has been a wrong one, but
it cannot give you the right one. You have to do that
yourself, and if you have not the will or if you have
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not the energy or courage to face facts and to bring
about a healthy adjustment, all this work is wasted
on you, you will pass from one neurosis to another.
A true knowledge of our state of sin is necessary before we
can be freed from it, and a true self-knowledge will lead
on to knowledge of God. However, says Hodges, unlike the
neurotic patient who can bring about his own healthy adjustment
to life, the sinner can only be healed by being given a
completely new life. By definition, this is not something he can
"achieve" for himself. Nevertheless, philosophy in questioning
our beliefs and attitudes can help in bringing the sinner to God
for healing. So even though philosophy may seem to be an anti-
Christian force in the modern world, "yet to us it is a Cyrus,
an unconscious deliverer, because it cuts the roots of metaphysical
theology, and so makes it possible for the Christian mind. to
understand itself more clearly.“4I
The present situation of man was thus analysed by Hodges
under the five headings we have jusf considered; but there
.are problems particular to the present century which seemeéd
to him to aggravate the difficulties. One of these problems
is that "non-Christian forces are more mature to-day than
in past centuries."™ Whereas in the past the rival religions
to Christianity were "the archaic cults and mythologies, which
are now dead and half forgotten", now we “have also to reckon
with the great World-Faiths which enshrine so much real spirituality
and so much earnestness in the quest of God, which has not

gone unrewarded."42 But perhaps the central problem is the

attitude to religion in general in the modern world, where,
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as we saw éarlier, some regard any talk of God as without
meaning. "“Christianity" writes Hodges, "is now regarded very
widely, not as a contention to be faced and met, but as a
phenomenon to be accounted for“.43 Perhaps the same thought
underlies Harton's comment that "a far commoner expression
of the world's reaction against Christ is to be found in
indifference. People do not bother to crucify Christ, they
just ignore Him“.44
The clearest way to view the situation, Hodges feels,
is to see three different stages in the history of ideas.
The first is the mediaeval period, where Christianity was
a dominant influence. Christianity did not shape that society,
but it did give to it a new depth and height of consciousness.
Philosophy and science were largely centred on God. The second
stage was the Renaissance and the Age of Reason, where the
prevailing spirit was one of free experiment and exploration
in every area. God still had a place, but a diminished-one,
for man was seen as the master of nature, knowledge seen as
power. There was a reaction in the Christian world to this,
firstly in.the Reformation, and then in a"series of rearguard
actions by Protestantism", but still the "march of humanism
and science goes on".45 Out of this changing state of affairs
emerges the modern crisis, from which Hodges singles out three
aspects. Firstly, the hierarchical order of being has been
lost to view, Mediaeval man was aware of a "vertical line"
relating him to God, and of a "horizontal line" relating him

to the world around him.46 Today, man is scarcely aware of
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of this vertical line at all. Secondly, the habit of scientific
thinking has “set a premium on the abstract calculating intelligence,.
and led to a partial atrophy of that side of the mind by
which human situations are understood and human values recognised."dTl
Thirdly, philosophy lacks unity and direction, and there are
tendencies in it which cast doubt upon the possibility of
objective truth for man. The result is general scepticism and
indifference,

In the face of this aggravation, Christianity has still
survived, but it is faced with a dilemma. Either it can try
to adapt itself to modern ways of thinking and principles,
but at the cost of losing some elements of the Faith; or it
can.remain faithful to its traditions, and preach as it has
always done, but at the risk of seeming unintelligible to
people today, Whether Hodges Believed there was any way
out of this impasse is a question which will occur later on.

In conclusion, we may notice as relevant to the firsi

chapter of The Pattern of Atonement Hodges' contention, put

forward especially in "What Difference Does'Christianity Make?"
that man cannot seem to do good without doing evil as well.

He illustrates this by four observations: I) P;osperity comes
to the wicked, and distress to the righteoﬁs, because of

their wickedness or-their righteousness. 2) We are seldom
able to make a choice between right and wrong. Rather, the:
issue seems to be between right and right or wrong and wrong.
3) Sometimes one has to ask oneself whether one should refuse

to act with people who want the same thing, but for the wrong
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reasons., 4) One can misjudge the moral effects of one's

actions, so that they lead to evil. Any or all of these

problems may face one who seeks to live a moral life. Can

Christianity, Hodges goes on to ask, make a difference to

life lived in the face of them? The answer is that it can:
Christianity deals with the problem by facing it squarely,
forecing men to look it full in the face. At the very
centre of its sacred story and its worship it sets the
most horrible event conceivable, and it proclaims that
succour has been brought to us in and through the evil
thing itself; for God has entered into the situation,
and radically changed its meaning."4

It is with this answer that Hodges is concerned in his book

on the Atonement, and he finds in the answer a five-fold solution

to his five-fold presentation of man's troubles.,
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Chapter Six

Hodges begins his second chapter by summing up the
conclusion reached in the last, that is, that Z%he'bosition
is desperate. Man no longer occupies his proper place or
performs "his proper function. He is no longer truly himself,
It is a comprehensive calamity in which we are all involved
and from which we cannot escape." The world in which we now
live is "a self-perpetusting evil, a world system of evil
persisting from generation to generation."I Because of the
persistence and proliferation of evil there can be no way
out of the situation except by a total transformation of the
individual, and an accompanying world-view which sees things
differently, (because the world-system has been made to be different.)
This point is important because Hodges sees Christianity as
a complete framework which cannot be assimilated to any other.
Thus,  "Christianity is a more far-reaching system of ideas
than non-Christians or indeed many Christians realise...it
makes a difference to our conception of everything, and not

¢

merely of certain things...the adoption of Christianity represents
a total change of mind, intellectual as well as moral"‘.?.'?2

It is because it offers such a complete transformation, that
it is able %o solve man's problems, for these have many facets,
and our deliverance must iﬁvolve "deliverance from the world,
an escape from captivity and death, a return to life and
freedom."3 This is how-the New Testament presents it, says

Hodges, and such a deliverance can only come from God Himself.

The first distinctive point of the Christian gospel is that
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it comes through God as man: "God has not saved us by an act
of power from a distance. He dwelt among us, became our
brother and we are therefore His, and what was then done
can never be undone. Human nature is seated on the throne
of heaven.,"

But what was God's purpose in coming among us? Partly,
says Hodges, that He might be fully understood; partly to.drau
the world to Himself, to win us by showing us His beauty.

But more than this, "He comes among us to.do the work of man

as man for man, to restore human nature in His own person

and give us back that nature at once restored and glorified."

It is true tha£ Tby’%he mere fact of living among us, God

has sanctified our race. By wearing a human body He has declared
once for all the sanctity of matter“,4 but this is not the

full gospel, however important a part of it. We shall be
discussing the meaning and implications of God having sanctified
our race a little later on. The doctrine of the Incarnation
implies several important points of which Christians should

take note,5 but it is not simply by the fact of being incarnate
that God is able to meet man's need and deliver him. This.

is clear from any reading of the New Testament, for, says

Hodges, -the'hpostles did not preach a religion of the Incarnation.
They preached the Resurrection...a new life, a risen life

was what they preached. We are baptised into Christ not as
incarnate, but as dead and risen.“6 The Resurrection, then,

is central, but there can be no Resurrection unless there has

first been a death: "Without the Resurrection Christ's death
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would be fruitless, but without the death His exaltation
would lose its meaning. In the death,rtherefore the:Christian
mind has come more and more to see the heart of the mystery."
Hodges will go on to ask how the death on the Cross becomes
so decisive, and what it really means at its heart.

Before discussing this, however, Hodges makes an interesting
remark about the nature of the Christian story, one which
can very easily be paralleled in others of his writings.
It is worth studying this, because not only does it illustrate
Hodges' desire to view Christianity as a whole, even though
some parts of it might seem unpalatahle today; but he is also
indicating how the Church might more effectively bear witness
to the Gospel story. He writes:

It is a striking paradox, a conception worthy of a

God, that God should not merely live as man but die,

and not merely die but be executed, and this by the

wisest and noblest religious authority then existing

in the world, which yet was not wise enough to know

the time of its visitation. This is the decisive judgement,

not 'merely on mankind, but on the Church. And here

is another element of the Christian paradox - that the

same act by which judgement is brought to a point should

also have been the act which brought salvation.’
This story of "how man fell into mortal danger, and how he was
deliveredssby Chrisi, is a vast and noble epic."8 Or again,
Hodges speaks of this as "an epic story of great dramatic
power, whether we regard it from our own point of view or

Il9

make God its centre. In another book, Hodges refers to

the "strong dramatic appeal" of Chrisi's mortal combat with

evil, and the "dramatic quality about the whole of God's action

in relation to the created world."i®

Yet this story

cannot be believed unless it is seen from the Godward
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end, as absolute power victorious in apparent defeat.

Seen: from the standpoint of empirical’ knowledge and

worldly experience, it is a fantasy so exaggerated that

it is hard even to grasp. But seen as the act of a

God in whom we already believe, it is wholly worthy

of him, and so carries conviction. If God is what we

believe him to be, he might be expected to display the

kind of power and wisdom which we see in the Christ

of the Creed,ll
If this is the case, then it should affect the presentation
of her Faith by the Church, and we shall be taking up this
point again later.

Christ's death on the Cross, it was said, is "the decisive
and truly crucial act on which the Atonement hangs", but how
is it decisive, why was it necessary and what did it achieve?
"The long history of theories of the Atonement springs from these
guestions", writes Hodges. "The problem of the Atonement
is a real and recurring problem, and at its heart is the question:
why a cross?" Hodges befins to consider this question himself
by. looking at the idea that "the virtue of His crucifixion
lay precisely in the pain of it", for we know that crucifixion
involves intense pain and suffering. But if this idea is
accepted, a further question arises: "Christ has delivered us
from death and suffering...by His own death and suffering; but
in what way, by what kind of legal ar moral or spiritual exchange,
can His endurance of what He never deserved save me from having to
endure what I have deserved?"Iz The emphasis in this sentence
would seem to be on His endurance, that is, His suffering, for the
general problem here set out, how can Christ's work be effective

for men so many centuries later, is one with which all theories

of the Atonement must come to terms. If Hodges does intend
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that;émphasis his reply is adequate. There is no satisfactory
answer to the question, he says, and there need not be, because
the "™assumption on which it rests, viz. that the saving factor
in the death of Christ is what He suffered, considered precisely
as suffering, as pain, is unproven and untrue." For, he continues,
the "merit of His death...lies not in the pain, but in the
unswerving obedience, of which the willing acceptance of

that pain was merely the crowning proof. The. obedience of

the second Adam cancels the disobedience of the first, and

is the beginning of our salvation as that was the beginning

of our loss." So it "is after all by His life among us that

we are éaved...that life as obedience, from which the death

13

is inseparable®. However, this idea may be slightly misleading,
for Hodges concentrates on the mystical union of Christ and

the believer as the central point of the doctrine of the
Atonement. Christ's life may be characterised as obedience,

but it is the fact that we are identified with Christ's life,
death, and resurrection which constitutes our salvation.
McIntyre brings out this point clearly: "Accordingly, when

we think of Christ offering God the satisfaction and obedience
which the Creator requires of His creatures, then we think

of ourselves as included within that obedience...The obedience
is already ours in so far as Christ offered it once for all

on Calvary, as the culmination of a total life of obedience.“I4
In Hodges'! own words, "The believer is in Christ and Christ

in him...Only so can the alienation of man from God be overcome

and man return to the divine unity. In Christ's obedience,
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in His sonship, in His life and virfuye and power, man becomes
again what he should ge and takes again the place which should
be his."Is But how can Christ's work, seen in this way, bring
us deliverance in relation to each of the five areas Hodges
outlined in Chapter One of his book? It is to this question

" that Hodges now addressed himself,

I:Renewal of Fellowship,

Hodges reintroduces the problem he raised earlier in
the book:"We have offended against God and continually do offend
and in consequence of this we are excluded from His fellowship.
Our deliwverance from this state must therefore itself include
two elements: a negative one, the cancelling of the offence,
and a positive one, the restoration of fellowship."I6 Hodges
turns fiest to a consideration of the "negative aspect®, with
reference to biblical terminology, which indicates that "this
cancellation is an act of free grace on the part of God."
The Bible does not often connect forgiveness of sins, or remission,
with the person or death of Christ, says Hodges: ";he conditions
usuélly'laid down...are repentance (with its co-implicates,
confession and restoration) and readiness to forgive." But,
he goes on, ~%e'bannot fulfil the condition so long as we remain
. what we are. We can do it only as we are transformed into the
likeness of Christ, we living in Him and He in us; and so
it is that in the end there is no remission of sins except

w17 This point Hodges regards as indication of

through Him.
‘the uniqueness cf Christianity. For, he says elsewhere,

"No other of the great religions offers this atoning sacrifice
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of an incarnate God. All the rest appear to think that the
condition of sincere repentance and amendment is enough";
Christianity's view, on the other hand, would appear to be
that

this condition would indeed be sufficient if it could

be fulfilled, but that it is not in fallen human nature

really to fulfil it. It might be if sin were merely

a kind of error...or a passing infection...But Christianity...

sees sin 48 a corruption so deeply ingrained in us that

we have not the fggources to overcome it. There is

no health in us.

It is because of the corruption of man's nature that
a drastic remedy is required. In the next section Hodges
refers to Athanasius' remark on this subject, that if there
were nothing between us and God but an occasional act of sin,
we might reasonably expect to be forgiven and restored to
favour on our repentance alone.I9 But because our corruption
is 8o deeply ingrained, we need not. only the cancellation
of our offence, but also a restoration of the unity between
ourselves and God, and a renewal of our own lives. So there
is also a positive side to our redemption. St. Paul's term
"justification" bears a wider meaning than just the forgiveness
of sins, Hodges will argue in a later chaptergoand the New
Testament also tells us that we as Christians are reconciled
to God, can approach Him freely, and are at peace with others,
because of Christ's work. We receive from the Father more
than we deserve, 'because

He is pleased to see in us not the sinful creatures

that we are in ourselves, but members of the mystical

body of His Son...The disastrous legacy of the Tree

of Knowledge is cancelled in him by virtue of the Tree
of Victory, and in union with the second Adam he re-enters
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that Eden from which, with the first Adam, he had been

expelled.21
Our situation had been one of alienation. God has made possible
the healing of our broken relétionships not only by offering
free forgiveness of the sins which had caused the breach, but
also by restoring the unity between Himself and us by seeing
us "in Christ", sinless and obedient. Henceforth He appears
to man once more as Father, and not as Judge.

2:Restoration of Human Nature.

We have already drawn attention to Hodge's reference to
Athanasius, about the serious nature of our condition. He
follows this by saying ‘we haveulost the image of God and the
grace which should go with it. To be restored, we must be
given back what we have lost, and that means nothing less
than that He who first created us must now 'recreate' us and
bring us back from corruption to incorruption."22 This recreation
is a complex process, with a variety of aspects which Hodges
considers in the course of the chapter.

Firstly, the corruption of our nature may be regarded
as a sickness or a death - and the restoration as a healing,
or a gift of new life. New life may be seen either as #
new birth or as a resurrection from the death of sin. Hodges
links this with the phrase of St.Ignatius describing the
Holy Communion as thé "medicine which makes immorta.l."23
This idea can be traced through the history of EBucharistic
devotion, says Hodges.

Secondly, "the core of man's nature lies in his will",
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and therefore a special place must be given to the restoration
of the will. This, Hodges writes, has three aspects:

It has a negative aspect, the purging of the will, the

stripping away of sinful impulses and habits. It has

a positive aspect, the gift of righteousness, the imparting

to the soul of the different virtues one by one, and

at last the union of them all in the perfect virtue

of love. And thirdly, beyond even this, there is that

steadfast adherence and dedication of the will to God

which constitutes holiness.
It will be obvious that this is the concern of ascetic theology,
as we have seen earlier. The restoration of the will has
been neglected in seme strands of Christian theology, where
it has concentrated on the negative aspect of our salvation.
The neglect of ascetic theology is closely related to
concentration on the negative emhasis it seems, and Hodges
desires to see both ascetic theology and the restoration of the
will given a proper place in the thinking and life of the Church
as a whole,

In the third place, there must be a restoration of the
intellect. Hodges was, as we have seen, especially concerned
with this, and we have already discussed his view of the part
that the mind plays in the road to God. He does not write
much here on the subject, except to indicate the importance
of knowing God and understanding His ways. He once again
refers to Anselm in this context, and his prayer to God to
" 'renew' and 'restore' his fallen nature, in order that he
may understand what he already, by God's grace, knows and
believes."

Fourthly under this heading, "human nature...is not merely

made sound, it is made incorruptiible." This theme is a constant
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one in Greek theology, as is the "deification...which is the
end of the spiritual road." (We have seeﬁ Hodges' interest
in Orthodox doctrines which reflect this,) There is Scriptural
warrant for this in'II Peter I:4, he writes, ewen though
"in recent centuries the Western Church, for intelligible-
reasons, has often fought shy of the use of these wordsﬁ;25
Hodges himself believed that the goal of the Christian life
was uhion with God, but we have already discussed this characteristic
of his belief, and need not do so again here. However we
approach the meaning of "recreation", "nothing of all this
can take place otherwise than through the work of Christ in
us. In His Person the image of God is restored to humanity."
So that “however one"may analyse in detail the work of Christ
for us and in us, one must always at last sum it up and draw
26

it together in the simple formula: 'He in us and we in Him,' "

3:Restoration of Function.

Man's function, we saw earlier, is to be the priest
of nature; and here as elsewhere Christ does perfectly what
we fail to do, so that in Him we are restored to our rightful

position:
' All humanity and all creation, summed up in Him, is in

a manner offered there, and in His continuing High-priestly
work in heaven-. He, perfect man, dves perfectly what

man was created to do as the priest of all creation.

But we, His members, who share His nature, share also

His sacrificial function, and are one with Him both

in offering and in being offered.27

The New Testament speaks of the Christian people both as those
who are offered, and those who offer. Firstly we, or our

worship and service, are described as a sacrifice, Hodges
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also notices that St.Paul speaks of his ministry in bringing

the nations to God as a liturgy, offering up the Gentiles to

God.28 Secondly, God's people in the 0ld Testament were a

people who offered, a priestly people. In the New Testament,

this concept is applied to Christians as the whole body of

the faithful. Today, priesthood is a conception applied to

particular individuals who exercise a certain distinct function

within the Church. Despite this, we do still have some idea

of the people of God as those who offer: "the liturgies themselves

have not ceased to contain the affirmation that the eucharistic

sacrifice is offéred by the whole body of the faithful who

are present at it." Similarly, writes Hodges, "all the faithful,

whenever they pray as Christians, in Christ and therefore

in the Church, are in their degree performing a priestly act."

Christians may also be spoken of as Christ's Temple, or living

stones of that Temple which is His Body, "erected and consécrated

by the Holy Ghost for the offering of spiritual sacrifices,

for the worshipping of the Father in spirit and in truth“.29
The above represents Hodges' treatment of the restoration

of man's proper function in the world; but it must be pointed

out that Hodges does not address himself to the problem which

he proposed under this section in the first chapter. There,

the emphasis was on man as nature's priest, offering nature

n30 But all we have

to God "on the altar of man's worship.
here is a brief mention of the fact that all creation is summed
up in Christ. Why, then, does Hodges neglect this aspect

of man's restoration? One answer to this might be that at
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the time Hodges was writing this book (I955 and the years

before) there was perhaps not as much concern with the issues

of ecology, and man's use of natural resources and so on, and
Hodges did not feel it necessary to take up such points.
Nevertheless, he had raised them himself, and it must be

regarded as an omission that he fails to re-introduce the subject,
however briefly. We shall therefore be investigating Hodges'
views on this subject - that is, the proper place and function

of man in the world - at the end of this chapter.

4:0ur Deliverance from Satan.

We saw in Chapter One that Hodges believed man to be
under a real bondage to Satan, unable to resist. This bondage
is made more complete because of the "internal weakness which

is original sin".31 It is original sin, it seems, which makes
man's'position so helpless - it means that all men have a
corrupted nature whether they act in a moral way or not,

and it means that no action which does not completely and
radically change the core of man's nature can alleviate the
trouble in any way. So with our captivity to Satan, as with
our other problems, it is only as we are incorporated into
Christ, and identified with His victory over sin and Satan,
that we can find deliverance. For

Successful resistance could be offered only by someone

free from the internal weakness which is original sin,

someone who can say as Christ did say, 'the Prince of
this world is coming but he had no foothold in me',

and who can therefore meet the full force of temptation

without yielding...In Christ...there now exists what

never existed before, a human nature fully tested and

yet virtuous and intact. Into this human nature we
are incorporated, and our incorporation into the victor
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32

is our liberation from the vanquished.
This is the substance of Hodges' view as to how we are released
from our captivity, and it represents a biblical and treditional
view.33

Mankind fell into Satan's power originally by yielding
to his suggestions, and indeed suggestion is "his only weapon
agéinst us, but it suffices to hold us in slavery, since
there is always something in us which welcomes and yields
to it."34 In "Angels and Human Knowledge", Hodges describes
more fully the action of angelic powers on the imagination.35
It is by putting evil thoughts and suggestions into our minds
that the evil powers lead us astray, so our disciplining
of the mind and the will should help us to resist these attacks.
Christ liberates us from Satan, although not from the power
of temptation, although He gives us power to overcome this,

But, Hodges reminds us, "liberation in this context does not
mean independence",36 for there can be no real independence
for created spirits, only thé willing service of God. Christ
Himself lived a 1life of obedience, and it is in His service
that we in turn find our freedom.

Hodges then goes on to consider the biblical images
connected with our release from Satan, such as Christ's victory
over Satan, our deliverance from "Egypt", a redemption, or
a ransom. This latter conception has given rise to some
misinterpretation. Hodges has in mind here the various theories
concerning the price the Son of God paid for our ransom, to

whom this was paid, and so on. But this image is not to
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be taken so literally, he argues, for - our salvation”has

nothing in common with the paying of a ransom except this,

that we are delivered from slavery at a great personal cost

to the deliverer. _It yould have been well if the analogy

had never been pressed beyond this point."37
It may be that Hodges' conclusion, quoted above, is

correct, and that he is right to condemn as he does implicitly

such theories as.make the idea of a ransom a central theme.

There have doubtless been many instances of far-fetched and

misconceived theories; but there is also a strand in Scripture

which reflects the ransom, or redemption theme, and Hodges

might have drawn more attention to this. For example, a

key passage in the New Testament on this subject is Mark:IO:45,38

"the Son of Man...game...to give His life as a ransom for many."

Hodges does refer to this in Chapter Three, but dismisses

it with.che comment that "as we have seen, the image of the

39

ransom is not to be pressed very far', The conclusion may
be just, the criticism is of the fact that Hodges cannot

in fact demonstrate that the image sf a ransom ought not to
be pressed. He does make the point that there is no parallel
between a ransom paid for a prisoner of war, or a victim

of kidnapping énd the Christian's captivity to Satan, which
may be true; but does this cover all that is meant by the
term? Hodges could have discussed this a little more fully,
although perhaps in a small book this was not possible.

The point seems to be that whereas for Hodges, Christ-mysticism

is the dominant integrative interpretation of the Atonement,
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he perhaps fails to appreciate that for other Christians of

a different theological "temper", the interpretation of atorement
by means of "ransom" was dominant, and he fails to understand
them as no doubt theylwould fail to sympathise with and understand
him., Pannenberg reaches a similar conclusion to Hodges, when

he comments that "the idea of ransom had in primitive Christianity
only symbolic meaning as a designation of the vicarious character

of Jesus' death.“40

5:The Breaking Down of Resistances.

Lastly, Christ must break down our resistance to Himself:
Christ appears as an ambassador from the Father, bringing
a'message of conciliation. He invites us, He draws us,
He charms us...And here His relation to us is in a manner
more external than we have hitherto found it, for His
appeal is made in the first instance to our eyes and ears
and minds, through what He says and does and undergoes. -
Hodges admits that we could not respond properly to this appeal
but for the secret work of gface in us, but nevertheless,
we -"are moving more on the psychological than on the mystical
level here."
Hodges then turns to the Bible to illustrate the idea
of God "drawing us". The Incarnate Lord attracts us by His
beauty, a beauty manifested in "the mighty acts of His birth,

né1 Different aspects of this

life, passion and resurrection.
appeal to different people, but it is on the manger and the
Cross that "Christian devotion feeds and Christian evangelism
is based." It is Christ's "power to break down indifference

and ill will and bring us to the point where we are willing

to let Him have His way with us" which so impressed Abelarad,
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writes Hodges. But this is not the whole gospel story, and
.it is false if it is presented as such.  Abelard, Hodges
believes, took a "disproportionate interest in.this side of
the matter", and therefore gives a false presentation; for
the drawing power of Christ is "not the healing, it is only

the winning of the patient's consent to be healed."42

We have now seen how Hodges believes Christ's life, death
and resurrection are the answer to the five-fold problem that
he outlines in the first chapter. We shall see more clearly
how this works out in the life of the believer in later chapters;
but a question which arises here is whether Christ's coming |
has in any way made a difference to the world, and what the
Christian's relationship with the world should be., For while
if may be apparent that the believer is given a new status
before God, and enabled to live a new life in Christ, it is
not always clear what difference this makes to his gxternal
relationship to the world, nor whether the world may be viewed
differently by viftﬁe of Christ's life, death and resurrection.
We may examine these issues most easily by looking at the
four doctrines in Christianity which throw light on the question,
namely, the doctrines of creation, incarnation, and the death
and resurrection of Christ.

One point must be made before considering these, that is,
that there does not seem to be any dramatic change in the
world as a result of Christ's coming. It might be argued

that mankind has progressed considerably sincé the first
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century A.,D. Though this is true in terms of scientific
advance, it is disputable whether man is any better morally.
P.B.Medawar argues that mankind is still in its infancy, and
that "we are still beginners, and for that reason may hope

to improve". Mankind for him has made progression, and will
continue to do so.43 Hodges holds the opposite view that

fallen man is on a downward path, as we saw in Chapter Five.

It might also be argued that Christianity has made a difference
for the good in the history of the world, but some could feasibly
suggest that Christianity has been responsible for much that

is bad - murder (with the burning of heretics), trying to

hold back the progress of science (by condemning Galileo, for
example) and so on. All that may be affirmed is that through
Christ, God has provided man witfh the opportunity of salvation.
What then is the relation of Christianity and it7édherents

to the world?

The Christian doctrine of creation offers some guidance
as to the role of man in the world. That he should be nature's
priest we have already seen. Hodges expresses this role of
man in the world as follows:

the world derives all its being from God, and God is

its sustainer in being and the key to its meaning...the

finite was not created in vain...The world is there

for us to know, to enjoy, to exploit and control, though

always with the memory of whose world it is. Industry

and the creation of wealth and comfort, forms of social
life, arts and sciences and philosophies, all these

are included in God's purpose for our life here...There

is no reason.s#hy we should give up the positive enjoyment

of the world or active participation in its affairs.

What the foolish pursue for false aims of self-indulgence,

greed and pride can sometimes...be widely pursued in
search of abiding values.44
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The same idea emerges in a Welsh poet Hodges quotes in a
review:

God has not forbidden us to love the world

And to love man and all his works;

To love them with all the naked senses,

Every shape and colour, every voice and every speech.

45

Yet Hodges could not but be aware of the strand of Christian
tradition which represents "a tendency to renounce the world
and live with as little involvement in it as possible."

In support of-this view a number of points may be made,
but says Hodges,

the real heart of the case against it is that it is

deceptive, alwaus making promises that are never really
fulfilled. And that in turn is not really a point about the
world but about ourselves; for in itself of course the world
makes no promises...It is we who deface the world for 46
ourselves by constant misinterpretation and misvaluation.

This is why it should be possible to live in and enjoy the
world; but equally it can be said that

the passion and death of Christ are surely a decisive
adverse judgement on humanity and its aspirations and
pretensions. The cross of Christ is the strongest
motive in support of the world rejecting stream in
Christianity. How can we live on terms with the world
which rejected him, the world with which he refused

to compromise?

This motivation for rejecting the world is a justifiable one,
but there are some who withdraw from the world because of
the problems it causes. Such people try

withdrawal into another world,a plane of life and

action . on which the tragic problems do not arise.

This is the hope of the pietist, the sectarian, the

purist, who tries to avoid guilt by avoiding responsibility,
and is therefore driven in varying degrees to sever

himself from society or even to abstain from active

life, cultivating an inner life in himself.

But, Hodges goes on, "it is impossible thus to avoid responsibility."48
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Hodges is right to condemn this attitude, but the conflict
between the two opposite strands in Christianity, the "other-
worldy" and the "this-worldly" approaches, as Kirk calls them, is
a constant one in Christian history. Kirk points out that

both aspects are necessary, after discussing the arguments

on both sides. "Renunciation, detachment, self-denial must
have their permament place in every Christian life", he writes,
"however much at the same time we set ourselves to live in

the joyous fellowship of human society". Other-worldliness
should not be confused with self-discipline, says Kirk. Rather,
what it must do is to "stand alongside humanism, as a permament
witness to an aspect of the doctrine of God which separates
Christianity for all time from naturalism and pantheism."49

Hodges' own view, then, is that "man was placed in the
world to learn about the world, to learn to exploit all its
possibilities, to rule the wérld, exercising this sovereignty
in turn for the glory ana worship of God."50 But a vital point
of the Christian story claims that man is fallen, and so too
is the world he lives in - this meant that man was subjected
to the problems Hodges describes in the first chapter. But
now that Christ has come, is the situation any different?

In part, the difference is only made for those who
believe in Christ, who "has lifted humanity, in His own Person,
on fo a different plane of existence, and our humanity is exalted
with His in so far as we become members incorporate in His

o1

mystical body. But there is another aspect to this, for

by "wearing a human body He has declared once and for all the
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sanctity of matter and put an end to the dreams of the Platonist
and the M_anichee."52 On a similar theme, Hodges writes:

in His Person (i.e. Christ's ) God has taken upon Himself
human nature and now wears it for ever...in this human
nature He has undergone suffering and death, and risen
again, glorified and arrayed in hew powers, in order

to impart to mankind something of the life of God.

God has done this; and no man must treat human nature,
whether in his own person or in that of others, with

less respect than God Himself has shown and shows to it.

If there is a specifically Christian socia§3philosophy, this
is its foundation. There can be no other.

The Incarnation should give Christians a new respect for their
fellow men, and indeed for their own physical bodies and life

in the material world as well. Christians have been too apt

to neglect this aspect:"they have often suffered from a weakness
which has not been confined to them...of dreaming too much
about so-called 'moral'! or 'spiritual' ideals and taking

too little account of the material conditions in which these

ideals have to be put into practic But anything based

solely on the Incarnation cannot tell the whole story.

Christianity puts at the centre of its story the death
and resurrection of Christ. The death might, as we have seen,
be taken to support the idea of renouncing the world; but
does it make any other difference? J.K.Mozley suggests that
it does:

Did His sufferings and death leave the facts of suffering
and death exactly as they were before He passed through
them? Without any hesitation we answer 'No!'. The fact
that He suffered and died does not turn suffering and
death, considered in themselves from evil to good; nor
does it quit them of their reference to sin. But it

does alter the nature of that reference...For. humanity
death has become other than it was since Christ died,

for the race, that is, regarded as a unity...death as

a fact is not what it was before Christ died...Death
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is transmuted for sinners because the Son of God died.,
If He had left life's tragic end untouched no difference
that we can see would have been made to death in its
relation to men.>?
This may be true, but the death of Christ is followed by
His resurrection, and will alter the light in which we regard
His death. The resurrection may also give us some insight
into the way we see the final destiny of man. Thus Hodges
writes:
The risen Christ is clearly in a different relation
to space and time from what we are, or what he was
himsetf before he died and rose...and if we ourseives
are ultimately destined to rise to a life in his likeness,
the changed humanity in which we shall then appear -must
require a changed cosmic order to accomodate it.
The world as we know it will pass away, but we can know little
about what will take its place, for the Christian Scriptures
leave more questions unanswered than answered on this issue,
says Hodges. All we do know is that "it is to be a world
in which we, a transfigured humanity, can live in the light
of God."™ Our attitude towards this world, as Christians, is
that "this world, dignified by the:ﬁncarnation and condemned
by the passion, is by the resurrection not rehabilitated
but superseded. w56
There are ways then, in which the coming of Christ has
made a difference to the way His followers are to view the
world in which they live; but the change in the world itself

seems to be a future hope rather than a present reality.sz
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Chapter Seven

Frances M. Young in her book Sacrifice and the Death

of Christ,I refers to The Pattern of Atonement as a "brilliant

critique‘of the traditional theory of satisfaction and substitution",
The part of the book to which this judgement is most applicable
is the third chapter"Expiation, Satisfaction, Substitution", and
it is to this chapter which we now turn. Whether Frances
Young is right in her appraisal of Hodges' work remains to
be seen.

Hodges begins by saying that the first two chapters
of his book contained "a true account of the salvation of
man as the Church has conceived it, preached it and celebrated
it.“2 But, he adds, he has not included the terms and phrases
in which both Protestant and Catholic have been accustomed
to conceive the doctriné of the Atonement. The ruling conceptions
for them tend to be guilt, anger, punishment or penalty, expiation,
propitiation and satisfaction, together with ideas of law
and justice, and sacrifice. "Taken singly", Hodges remarks,
"all these ideas can be found in the Bible...What is not so
clear is the merit of a theory which singles out these things
from the rest of the biblical material, interprets and combines
them in a certain way, and treats the result as a true and
full account of the Atonement."5 Therefore Hodges' aim in this
chapter is to "show that the theory in question is not a legitimate
child of the biblical revelation, but arises from the imputation
to God of attitudes and modes of behaviour on which the Bible

stands in judgement." QWe have already drawn attention to the
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fact that Hodges has not clearly explained what he means by
"substitutionary Atonement", which is the "theory in question"
here; but he does seem to have in mind a form of penal substitution
even though his criticisms may be applied to any theory which
hinges on the idea that Christ has done something instead of
us. For a clearer analysis to be made, we must accept the
theory which Hodges has set up, the contents of which will
emerge during the course of his argument. Nevertheless, the
question as to whether he has made himself clear in this
chapter will re-occur when we try to evaluate the success
of this book.

One criticism Hodges makes of such a theory is that
it does not do justice to all the relevant biblical material,
nor indeed to the Scriptural picture of God. A second criticism
is that:“this“whole cyclé of ideas relates to.the first of
our original five points - the éstrangement between man and
God."4 But Hodges is looking for the Atonement to be seen
in its wider context, as it meets all man's needs in his fallen
state. In order to criticise this theory, Hodges begins by
discussing how estrangements arise according to this view.

We may voice one reservation at this point. It is
dangerous in some ways to try to work back from a theory
to the idéas underlying it, because we may easily misinterpret
the meaning of that theory. Hodges may be right in his analysis
of thg ideas which lie behind substitutionary Atonement, but
he may have misundergtood the intentions and meaning of the

theorists._ One of the more noticable and commendable features
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of Hodges' work in general is that he makes an attempt to understand
why people think as they do, even while he may disagree with

them. But one question he does not seem to tackle is why

menare so misguided as to suggest such mistaken theories of

the Atonement; whether they may nét have been misguided, but

we have misread them? Hodges does seem to condemn in the

strongest possible terms without seeking to understand.

For example, he refers to this type of theory as an "abominable
travesty of the Atonement", an example of the Faith being

depraved "by being interpreted in terms of human follies and

ll5

the unregenerate passions of the soul. Again, Hodges writes

of those who teach such theories as being "themselves psychologically
unbala.nced."6 Nor are these examples unparalleled., What is

in question is not whether Hodges is right or not to condemn

these theorists, but whether he is Being true to his own aims

and standards as an impartial and analytical philosopher in
sﬁeaking of these people with what seems to be an uncharacteristic
streak of intolerance;’ It is tempting to suggest that in

view of Hodges' bias against any form of penal substitution,

that he ﬁ;y be presenting the theory in its worst possi£1e

light in the way he analyses the ideas behind it. Whether

this is so or not, we must deal with the theory as Hodges presents
it to us, bearing in mind what has been said above, and also
pointing out that some might not agree with Hodges; view of

the way estrangements in general arise.

It is presupposed, says Hodges, that the offender is

under obligation to the offended person; estrangement occurs
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because the offender does not either obey a law or legitimate
command, or show the respect which is due. The situation

has four elements: I) A law has been broken or a legitimate
command disobeyed. 2) Guilt is incurred ~ that is, an interior
state of ill-will, of which the offence is merely the outward
manifestation. 3) An affront has been administered to the
offended person, whose honour has suffered either in his own
esteém or the eyes of others, or both. ("Honour" may seem to

be an odd term to use, but Hodges is dealing with the background
to a particular theory which goes back to times when it was
more usual to speak about one's "honour" than it is today.)

4) Thus the offended person becomes estranged from the offender -
he does not necessarily feel real ill-will towards him, but

it may imply anger or resentment, and it "certainly implies

the refusal of those small friendly offices which are normal
between people who are on good terms with one another."7
Healing of the estrangement involves expiation - the purging

of the offence; and propitiation - the conciliation of the
offended person. This can be brought about if: I) The broken

" law or flouted command is vindicated: "The offender must fail,
and be seen to fail, to get off scot free."™ This is achieved
by imposing a penalty on him. 2) Guilt, as ill-will, must

also be punished. The purpose of punishment is to "destroy

or injure or banish the guilty person, or if not the person,
then at least the guilt that is in him...(punishments) are

felt to be demanded not so much by the act which constitutes

the offence as by the guilty mind from which it springs,
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and at their heart is the notion of beating down the evil
will, destroying it or rendering it impotent." 3) Reparation
must be made. Reparation is a "salvé for wounded honour",
and can also be called "satisfaction" or "making amends".
These three points are aspects of expiation, but 4) there
must also be propitiation; the "offended person must cease to
be estranged and cease to hold the offender at a dista.nce."8
This can be achieved by the same act as the expiation, or
by a direct appeal-to the offended person's good will.

We have followed Hodges' analysis here without offering
criticism of it. -One difficulty here is that he is not setting
out his own view of how estrangements arise, but how he believes
a particuiar theoiy views them. The point at issue is whether
they should bave applied this view of estrangements between
man and man to the situation between man and God. We are not
dealing with the rights and wrongs of the theorists' ideas about
estrangements, but with the theory to which Hodges suggests
these ideas gave rise. Much could be said in criticism of the
theorists' presentation of estrangements, and the elements which
go to make up their healing; but that is not our concern here.

Hodges goes on to outline the situation as it is thought
to apply to the relations between God and man:

Some elements in this analysis undoubtedly apply as

between God and man, and theories of the Atonement have

to0 easily assumed that they all apply. oun that assumption

our relation to God as sinners is this: we must pay a

penalty appropriate and adequate to our wrongdoings...we

must iake satisfaction adequate to the affront which we

administer to God's honour, and by these means or by direct
appeal to His mercy we must propitiate Him.
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But thislis an impossible situation for us; and therefore

this theory tries to solve the problem of man's dilemma by
saying that Chrisi "saves us by doing for us what we could
never do for ourselves.. He pays the penalty for our offences
and so vindicates the law of God and His justice in enforcing
it; He bears the punishment for our guilt; He makes satisfaction
to the offended Father, whom by these means He propitiates."
More will be said of this later., Hodges mentions in relation
to this the "conception of:Christ's death as the payment

of a debt."9 This debt can be regarded either as a debt of
worship and obedience to their creator which man cannot pay, but
which Christ can discharge for him; or as the penalty of sin,
which Christ pays for him., This penalty is presumably death,
whether we regard this as an arbitrary one or the natural
consequences of our sin is immaterial at this point. But

we may point out what Hodges does not, that is, that man can

in fact pay the penalty of sin, for he can suffer the "spiritual
death'® which appears to be the penalty of sin. (The penalty
could be physical death, but in that case all men suffer it,

regardless of their beliefs.)Io But we need not go further

into this here, for Hodges mentions it only as another example
of the idea that Christ does something *for us™",

It cannot be denigd that the New Testament speaks in
many blaces of the fact that the death of Christ was "for man",
or "for sin", or phrases related to these ideas. But what
ié the meaning of the word "fér" in such contexts? Is there

any substitutionary meaning involved? The English translation

S
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“for'fmay cover the Greek "hyper'' or "anti', meaning either
“"'on behalf of" or “iﬁstead of " respectively., Hodges remarks
that there is very little of the latter meaning in the New
Testament. The most striking passage which makes use of this
latter concept, says Hodges, is Mark I0:45, which he has
already mentioned, "in which the Son of Man Himself declares
that He has come 'to give His life as a ransom in place of many',"
But, Hoages goes on, "since, as we have already seen, the
image of ransom is not to be pressed very far, the idea of

a substitution in this passage need not be taken too seriously
either, Thus the chief scriptural support of the sqbstitution
theory turns out to be weak."II I have already drawn attention
to the weakness of this arguﬁent, alweakness ingreaéed because
Hodges does not consider any of-the other verses usually said
to substantiate the theory.I2 It may be that Hodges could
dismiss any other places where a substitutionary doctrine

is postulated as having been misinterpreted by theorists, but
they should perhaps have been mentioned. J.S.Whale, speaking
of what he considers to be the two main "proof texts' for
substitutionary Atonement, Galatians 3:13, and 2 Corinthians 5:2I,
comes to a similar conclusion to Hodges' : "The New Testament
as a whole gives little or no supporting evidence for the
contention that these two isolated Pauline passages justify

an explicitly vicarious or substitutionary interpretation

of the Cross."I3 In the last analysis, however, a theory of
substitution does not stand or fall through the interpretation

of one small Greek word, or one particular verse in the Bible.
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What must count is the testimony of the New Testament as
a whole. (This was Whale's touchstone in the statement quoted
above.) Hodges believes, and is justified in so doing, that
the New Testament as a whole supports the idea that the central
point of the Atonement is not that Christ dies instead of us,
but that we die in Him. This does seem to be one of the
key points in Pauline theology. There may be other elements
and ways of expressing Christ's work for man, but these should
not be made into the only way of seeing that work. Yet those
Qho hold the theory in question are equally sure that they
are presenting the clear teaching of the Bible. For example,
one leading evangelical writer, who as an evangelical will
support the theory of substitutionary Atonement, tells us
that we should "accept the direct statement of Christ and
His apostles, that He bore our sins, understanding the phrase
in its biblical meaning that He underwent the penalty of our
sins for us."I4
Nevertheless, there is some truth in the concept of
substitution, and it is to Hodges' credit that he tries to
see what value there is in it, for it has been widely accepted
in one form or another by many people. Hodges makes this
point:
in the history of Christian devotion, and still more
in the history of scteriology, the idea of substitution
has played an important part...it is so widespread
and so persistent, and (may we add?) it awakens such
echoes in the soul that it can hardly be without a core
of vital truth, honger hard it may be to formulate

it satisfactorily.™

Here, we may notice, Hodges is being faithful to his intention
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stated at the beginning of the book that he would study the
Atonement as Scripture and experience present it to us.
Where Scfipture is not clear, both our own experience and the
experience of Christians through the ages lead us to one
aspect of the truth. Hodges returns to this point towards
the end of the chapter, where he tries to indicateé what the
core of vitai truth is.

Closely linked to this type of theory is the idea of
Christ's death as a sacrifice - "the offering of Christ by
Christ as a sacrifice for the sin of man." This sacrifice
is a propitiatory one, a satisfaction for the sins of the
whole world. The death of the victim has this atoning power,
and it "does not follow from this, but it has often been
believed, that the victim dies as a substitute for us", in which
case this idea becomeé "merely one more variety of the vicarious
atonement theory."™ Sacrifice plays a large part in the religion
- of the 0ld Testament, and is sometimes misunderstood by Christians
seeking to interpret Christ's death in terms of a sacrifice.
But, says Hodges, despite such inaccuracies "this kind of language
speaks to the soul, and any adequate account of the Atonement
must be able to do justice to it."Is

Hodges now turns to criticism of the type of theory
he has been discussing in this chapter. Pirstly he draws
attention to some difficulties about it. In the first place

It is a feature of all these vicarious theories that

the relation which they postulate between Christ and

those whom He saves is a somewhat external one, quasi-legal

or even quasi-commercial in character, and far removed
from that mystical union between Christ and the believer
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on which our previous account of salvation was based.,
These theories give in fact no explanation of how the
second, third, and fourth of our original five points
could be dealt with. They concentrate attention wholly
on the first point, and we shall shortl¥_see that they
give no adequate account even of that L1

The two criticisms implicit here are valid ones. A4 vicarious
theory all too easily leaves the relation between Christ and
the believer on an external level, and it is sometimes difficult
to relate the fact that Christ.has done all that is necessary
instead of me, with the fact that it is still necessary for me
to repent, and to strive to follow and obey God's commands.
The problem as to how Christ's work can become effective for
men is one with which all Atonement theories have to come
to terms; this type of theory only accentuates the difficulty,
because man is, as it were, left at a distance from God.
That this will also mean that there can be no progression
in the Christian life, is brought out clearly in the following
passage by Oliver Quick:
It seems that for those...who content themselveé with
a juridical theory of the Atonement, the work of the
Atonement stops short, as it were, at the beginning
of the Christian life; it accords the believer the
forgiveness which cleans the sheet and gives him a
fresh start, but it does not place him through union
with his risen Lord already within the world to come,
so that he may make the life of that world progressively
manifest in all his earthly living...the Christian's
life in this world is reduced to a series of fresh
starts in which the original forgiveness is renewed
but there seems to be hardly room for positive progress
at all, since the_true heavenly life is deferred altogether
beyond the grave.Ig
The second implicit criticism: is that these theories

conceﬂtrate on only one of the five points which Hodges uses

to describe man's troubles. Forgiveness of sins is provided
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for, and the removal of guilt and so on; but it does not explain
how we are restored to a new life. This has to be taught
as a separate doctrine, and we can imagine that this would
be wrong in Héages' eyes, because it is making unnecessary
divisions in the Christian.life,

Hodges then goes on to ask why, if there are so many
inadequacies in this type of theory, it has such a hold on
the Chrfstian hind; One factor Hodges suspects of contributing
tothis is the "épreadlof a péculiar'foim of Christo-centric
devotion"; by this meaning the "fashion of imaginative_and
emotional meditation on the huménity of Christ,zyith special
concentration on the circumstances of His paséion."I?'Meditation
of this kind can stimulate the imitation of Christ, and the
desireﬁfor a more intimate union with Him - this is apparent
in Catholic devotional writers. But:

I may concentraternot so much on the beauty and majesty

of what Christ has done, as on the fact that He has

done it for me. The result of this is likely to be...

a deep sense of security and assurance, then an outburst

of gratitude, thanksgiving and praise, and finally

a strong desire to preach Christ to other people.

This is a characteristically 'evangelical' pattern

of response 29
These two patterns can co-exist in the same soul, and neither
is any better than the other; but the latFer has been more
widely spread, especially in Protestant circles, and it does
leave the "relation between Christ and the believer on a more
transactional level, and can the more easily go with substitutionary
views of the nature of the transaction", and we have observed

Hodges' criticism of this mode of thought.

A final difficulty Hodges notes is that "it is consonant
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with the substitutionary type of theory that those who hold

it should become involved in the question, how the Passion

of Christ can be a just equivalent for the penalties from

which it saves us." Obviously many different answers can be
made to this question. Hodges mentions the idea that Christ

by doing more than His duty acquires *'spare righteousness®
which can be credited to those who need it. It may then

be said that "since the slightest sin is an offence against
infinite righteousness, it may be held to be an infinite
offence and to demand an infinite penalty. Christ's spare
righteousness must therefore be one of infinite worth if it

is to do the work for which it is required." Hodges comments :
"if the phrase 'infinite worth' has any meaning in this connection,
we can hardly fail to ascribelinfinite worth to the merits

of Christ; but the way which we have just travelled to reach
this obvious conception seems curiously indirect and artificial."?;T
But the phrases "infinite righteousness", *infinite offence"
and “infiﬁite penalty" are also strange'concepts, the meaning
of which are not clear. "Infinite" is in any case a difficult
word to attach positive meaning to, a point which Hodges himself
makes elsewhere: "Superhuman wisdom or goodness we can in a
manner understand...But infinite wisdom and infinite goodness -
what are these?"zg'Even more difficult is trying to apply

the word not to a quality, but to words which are so closely
related to "events', that is, the giving of offence, and

the imposing of a penalty. But we need not comment further

on this, as the question from which it arises is a mistaken
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one, as Hodges goes on to show.

To return to The Pattern of Atonement, Hodges gives

a detailed criticism of the theory'he has been discussing.

1) The penalties which human law imposes are "not the natural
consequences of our actions, but artificial consequences
imposed for reasons of social policy...God is not a human
legislator, He is the lawgiver of the uﬁiverse, and the benaltie#
which He annexes to human actions are precisely their natural
consequences." In human law, or in human beings' dealings
with one another, one person's fine may be paid by another,

and also "it is not inconceivable that an offended person
might be appeased by a sufficiently impressive satisfaction
offered on behalf of the offender by someone else."é5 But,

says Hodges, God's dealings with man are on a different level
from this. However, thé distinction which he makes is a little
too rigid -~ Christians traditionally believe that human law
is in some sense from God, and thosé who implement it have
God's authority to do so.24' In one sense, therefore, God

does deal with us on this}level. Where Hodges' point holds
good i:s when we are considering sin. Here the offence is

very serious, since it affects the relationship between God
and man, The "law" may act so as to restore what has been
damaged by-an-bffence from a human standpoint, but it cannot
restore man's relationship with God. We should perhaps also
note that satisfaction would only be accepted on a human level,
from someone other than the offender, if the offence was not

of a serious nature. This then becomes another criticism
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of the theory Hodges is discussing, if we say that even on

a human level, we recognise that it is improper for one person
to make & satisfaction for the offehce of another. It would
be replied that what is improper for men may be right for

God, but this leaves us with no real analogy for understanding
the work of Christ.

Hodges points out that "the natural consequences of our
actions cannot be finally averted by anything that anyone
else does for us...(they)...can be averted only if our diseased
will returns to health, and this return is nothing if it is
not our own act." It is disputable whether the natural
consequences of an action can never be averted by another -~
the natural consequence of jumping off a high building is
death, but a fireman®s blanket may avert that, to take a
simple example - but where the action is sin, and the consequences
a "spiritual death", then it is clear what Hodges is saying.

We are back to Athanasius here.25 A corrupt nature is our problenm,
so God can neither simply pronounce us forgiven, nor allow

His Son to suffer death if His justice demands that there

be one. PFor in either case, the act remains external to us,

and cannot give'us that new nature we so desperately need.

2) The aim of punishement, Hodges has said, is to destroy
the evil involved in an offence. Human justice tries to do
this by imprisoning, or even executing, the offender, but
recognises that a better way is the positive one of converting
the evil into good. As for God, Hodges says, He

does not will the destruction or even the eternal banishment
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of the sinner, but rather that he may turn from his
wickedness and live. God's way of 'destroying' His
enemies is to convert them into friends, and if He
'punishes' the sinner by way of pain or loss it is
always in the hope (so long as there remains a hope)
that he may be thus converted. For no-one does the
punishment settle down into irremediable suffering and
eternal loss, unless by his own will he becomes eternally
- fixed in the rejection of God.
All of this may be true, but it does not really constitute
a criticism of penal substitution. For one of the central
points of such a theory is that God so little desires the death
of a sinner that He did not spare His own Son, in order to
redeem mankind. God's purpose is not to destroy His enemies.
What seems to lie at the heart of Hodges' criticism, although he
does not perhaps bring it out clearly enough, is whether there
should be a need for punishment at all. For if the "ideal"
of punishment is that it should be reformatory, then it can
obviously make no sense to "punish" someone other than the
offender, and therefore to speak of Christ bearing our punishment
for us. Nevertheless, it might be argued that notaall the evil in
us can be turned to good, and that there must be a destruction
of the "old self", a concept of which St.Paul makes frequent
use. This, Hodges will argue, is what happens to our "old
selves" in Christ on the Cross, as part of the re-making
process, and it is this which substitutionary theories misinterpret
as Christ suffering instead of us.
3) Since both Bible and Church "declare that the death of
Christ is a propitiatory sacrifice and a satisfaction rendered to

the Father...there is a sense in which the Father requires to be

satisfied and propitiated". Hodges correctly dismisses the
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supposition that "the PFather is wholly lacking in good will
towards us, or would be if it were not that the Son in His
kindness contrives to change Him"; for after all, it is "the
Father who sends the Son to be the Saviour of the world." We
must therefore assume that "the Father, though fundamentally
benevolent towards us, is prevented from fully displaying His
will by some obstacle which the death of Christ removes...this
obstacle must lie within the PFather Himself."26 It is usually
said to lie in His justice and wrath, but these divine attributes
can be misunderstood as meaning an inflexible will to exact
penalties, and a desire to destroy or banish the wicked. Hodges
therefore turns to an examination of the real meaning of these terms.
Firstly, the word "justice"™ has a connotation of severity
and rigorism not found in our word "righteousness", the Hebrew

21 We should think of God's

gedaqa, or the Greek dikaiosyne.
"justice", then, as His righteousness, which in relation to

us is "His infinite readiness to restore to us the righteousness
which we have lost." (We might note here that "infinite" has
some meaning in this context!) The 01d Testament, Hodges says,
connects God's righteousness with our salvation, and thus

we may readily admit that "He often finds it necessary to

smite us in order to save us."28 It may be true that some

29

conceive God's justice as an "inflexible will to exact penalties",
and portray these penalties as somewhat arbitrarily imposed.

But it would also be possible to conceive God exacting penalties
because His Jjustice demanded that this should be so, that is,

that the penalties of sin - death, separation from God -
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follow as natural consequences from God's holiness and justice.

But whether this is so or not, we are left with the criticism

that no-one else can bear these penalties for us, and this

would seem to be the insurmountable difficulty against which

a substitutionary theory of the Atonement comes to grief;
Secondly, God's anger, or wrath, has been the subject

of debate.among theologians, because of a reluctance among

some to aftribute such an emotion to God. C.H.Dodd comments

on this on pp.47-50 of his commentary on Romans;39 where he

describes the idea of the Wrath of God as archaic, and suggests

that it is inconsistent to attribute the "irrational passion

of anger" to God. Dodd prefers to re-define wrath as "an

inevitable process of cause and effect in a moral universe",

but is this too impersonal a way of viewing it? Dodd does

speak of a "moral universe", but this does not necessaril& call

for the existence of God at all, and does not suggest the same

relationship between God and man that is implied by the possibility

of God'being angry with men.31 It is true that, as Hodges
writes, "anger in man is only too often offended dignity...
self-regarding, a manifestation of wounded pride...human anger
is so often destructive and takes the form of a desire to hurt
the offenderjizand we would not wish to attribute this sort

of anger to God. But He does have a "sense of dignity", and
seeks to manifest His glory. As it is clear that God "finds
His glory in the beatitude of His creatures", continues Hodges,

therefore "they cannot offend against Him by any act which is

not at the same time a serious offence against themselves."“;
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Thus God's anger is wholly altruistic, like that of the "nurse
or doctor with the patient who obstinately persists in doing
what is worst for himself“:33 We should not, therefore, oppose
God's justice and anger to His love and mercy, for they are

all His attributes, and the first pair is a particular
manifestation of the second. Hodges' conclusion here is right,
that we should not "divide" God in this way, but is he right to
say that God's anger is wholly altruistic? It is possible

to argue that every siﬁ, every wrong act, does in some way
damage the offender, even where this is not obvious. Similarly,
one might suggest that the sin of.refusing to worship God, or
to give Him the honour due to His Name, is also an offence
against oneself. But Hodges aims to foliow Bible and tradition
in his exposition, and it must be said that there is a strand
in the Bible (and in the Church's tradition also) which speaks
of God being angry, and acting for His own sake, rather than

to help His creatures. That God should, as it were, maintain
His dignity, is perhaps to our benefit, but this is not stated
by the writers specifically. A good example of this strand

is Ezekiel 36:22-32; it does not speak of God's anger in

particular, but refers to Him acting to vindicate His Name alone.

We find God's anger displayed for seemingly non-altruistic

purposes in 2 Samuel 6:6-7. It is of course possible to dismiss

these episodes as primitive misconceptions of the nature of God,

but they may suggest that Hodges' view of the matter is not

as straightforward as he presents it to be.34

The conclusion Hodges draws from this stand&, however:
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if God shows His justice and seeks His glory in the
beatitude of His creatures, it follows that His chastisements
will not achieve their end nor His loving wrath be appeased,
that (in short) He will not be propitiated, until the
beatitude of His creatures is ensured; and nothing can
ensure it, short of their own full repentance and their
restoration to the state and status from which they

have fallen.35 .

The sinner himself understands this, realising that he deserves
all that can befall him, and is repentant before the goodness
of God, who "works not indulgently, to let him off his deserts,
but transformingly, to make him cease to be a sinner." He

may therefore welcome the disciplines which God inflicts on
him, and be "drawn to take a hand in the process by inflicting
disciplinary rigours upon himself." Although no penance can

ever really be adequate, the desire for it, writes Hodges,

36

"represents a native tendency in mankind."
Hodges then comes to what is the central point in his
argument, one which he has mentioned earlier, but here speils

out clearly:

We cannot be saved without full repentance, and even

an imperfect repentance brings with it at least the
desire to do worthy penance. But the sickness from
which we suffer is that of a diseased will, and so

we cannot perform this full repentance nor the penance
which should go with it. Yet on the other hand, as

we have seen, no one, not even Christ can do these things
for us, if by 'for' us is meant 'instead of' us-. To
this problem there is only one solution, Since we cannot
do it alone and He cannot do it instead of us, it must
be both together who do it, He in us and we in Him...

We find our salvation after all in our mystical union
with Christ.-

In saying this, says Hodges, we have "stepped out of that
whole region of substitutions, contracts and external relationships".'37

Substitutionary Atonement does have some contribution to make

to our understanding of this doctrine, and Hodges examines
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what this is later. First he endeavours to answer the question
as to how the idea of our union with Christ makes possible
the solution of a previously insoluble problem.
How, he asks, is Christ's death a sacrifice for sin?
It is so because it cancels sin, not simply the consequences
of it, but also its guilt and power; for the Christ who died
at Jerusalem is also Christ present in our souls by His Spirit:
purging, transforming, refashioning us in His own likeness,
so that in His obedience we return to obedience and in
His worship we worship the Father. His sacrifice, when
we are thus drawn into it and made partakers in it,
expiates our offence by destroying in us the root from
which it sprang, so that we are no longer the rebellious
beings that we were, but a new creation in Christ.
It propitiates the Father by bringing us beforesﬂim
as His true children, accepted in the Beloved.B-
This paragraph, taken together with the one quoted above,
represents Hodges' view of the doctrine of the Atonement, and
it must be admitted that it is an impressive picture, giving
a balanced and biblical answer to man's needs, Hodges' view of
the Atonement is not exclusive to him, for parallels can
be found in both older and more recent writers. McIntyre

39

reflects a similar view, and goes on to make the interesting

point that "the Christian Church has been constantly ready

to use the language of identification to speak of the resurrection...
but has been so unwilling to employ this same language to

the same degree in reference to the death of Christ. Yet

n40 The New

the two - death and resurrection - go together.
Testament speaks of our identification with Christ in both.
Also in connection with the notion of Christ's obedience bringing

us salvation, we may note M.Jarrett-Kerr's statement that



I14

"the best way of picturing Christ's operation as Redeemer
is by concentrating upon His willing obedience."4I One may
still ask, however, whether Hodges' answer in fact takes into
account all the different aspects under which the Bible considers
the doctrine?

Hodges' version is a biblical account, and has as its
main source the writings of St.Pau1.42 This is an interesting
point, as one might expect mysticism to be emphasised more

43

by a "Johannine" theologian. Hodges might have shown us
that he had paid attention to a diversity of such elements
in the New Testament.

Hodges rightly goes on to consider how we should
modify the theory of substitutionary Atonement in the light
of what has been said about the mystical union of Christ
and the believer. The theory as such stands or falls on
account of an erroneous view of God's dealings with men,
but we can discover what truth lies behind the concepts
and phrases it uses. Firstly, we must understand that
"the things which Christ is said by this doctrine to do
on our behalf are things which we also do in Him." 1In
practical terms, this means we can accept that Christ has
died for us, but must interpret this as meaning."on behalf
of", Hodges remarks that we may say that Christ has paid
the price of sin, meaning by such a statement that He

accepted the consequences of sin, that He did and

underwent what was necessary as a result of it. The
toil and pain are the 'price of sin' in the sense

that they are what has to be undergone when sin has
been yielded to. Again, since the toil and pain are
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are the necessary consequences of sin, they can also
be referred to as its 'penalty'...so Christ in undergoing
the consequences of sin can also be said to 'pay the
penalty! of it.44
But, Hodges warns, this is open to misconstruction, for
Strictly speaking, Christ undergoes that which is
in fact the penalty of sin: but He does not undergo
it...instead of us, but for us and with us...Christ
underwent death, which is the penalty of our sin, not
in order that we might not die but in order that we
might die aright. Our death without Him would be
punishment and sheer destruction; with Him and in 45
Him it is saving penance and redemptive sacrifice.
I have already made some comment on this idea. We may
also draw attention to Pannenberg's comment: "Jesus'! death
has vicarious significance for all humanity. Not in such
a way that men no longer have to dié, but in such a way
that their death is taken into the community of Jesus'
dying so that they have a hope beyond death, the hope of the
coming resurrection to the life that hes already appeared
in him."46
Penance suggests penitence, Hodges continues, and goes
on to discuss what this means. It is a biblical thought,
he says, that Christ on the Cross "condemned" sin once
for all; and this He did in at least two senses. In the
first place, the "process of events which brought Him to
the Cross shows the nature of sin in all its loathsomeness
with a clarity not to be surpassed"; and secondly, during

His life on earth, Christ

met the full impact of sin in its attractiveness as
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well as in its terror, and unwaveringly rejected it.
His acceptance of the Cross seals that rejection once
for all; sin after this can neither attract nor terrorise
"any more and in so far as we are in Him, His rejection
of sin becomes also ours. This is our true penitence,
which...is in us only as His gift.
Hodges refers to Moberly's theory of Christ as the only perfect
penitent, pointing out its psychological 'impossibility, for
"repentance is something which Christ cannot possibly perform

w7

in our stead. If this is the case, then is there nothing
to justify the substitutionary language which has had so much
support in the history of the Church? Hodges believes that
there is, and it is to his credit that he does investigate
the possibility.

There are two areas where the theory under discussion
in this chapter reflects an important aspect of the truth.
In the first place, it emphasises that "in the whole process
of our redemption it is He who takes the initiative and retains
it throughout...On Christ alone the full weight of evil broke,
He alone bore the full burden, He alone won a victory which
was self-wrought and all decisive." This is an integral
part of the theory of suﬁstitutionary Atonement, for it represents
a reaction égainst the real or apparent teaching of Catholicism
in the middle ages that man may work his way into God's favour
by accumulating merit. The Reformers were eager to state
that the salvation of man was all God's doing, and although
this concept is done justice to by other theories of the
Atonement, it was very clearly shown by a theory which said
that God had allowed the penalty for sin to fall on Christ

instead of us.,
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In the second place, there is a true substitution which
the theories mishandle and misconceive, writes Hodges, and
which is proclaimed by Bible and Church. It is that:

to be in Christ is to be a new creature, different

from that which one was before and different from what

one could ever be in one«self. It is this new creature,

this new self, not the old and sinful one, which finds
acceptance before God...we are acceptable because He

sees us not as we are in ourselves, but as we are in

Christ. 'Not I, but Christ in me'. 'Not in myself,

but in Christ'. %

One question which arises from this second comment is whether
God sees us as righteous (although in fact we are not) because
of our faith, or whether because we are "in Christ" we actually
become righteous? This is the question of imputed or imparted
righteousness, and it is one which Hodges examines later on.
Again, we might ask whether God's seeing us only in so far

as we are in Chrisﬁ, is.'a denial of the independent individuality
of our human personalities? But it would seem reasonable

to suggest that Hodges, in accordance with the implicit teaching
of Scripture, would say that it is only as we are set free

from sin, and our relations with God are right, that we are

able to be fully human;As God does not overide our personality,
but renews it and frees us to be fully ourselves,

Hodges closes this chapter by referring to the eucharist.
The image of the blood of Christ is often used in Christian
devotion, and "to receive the blood in any of these ways, to
be smeared or sprinkled with it or to drink it or however
else it may applied, is to become identified with a life which

is not one's own and to draw safety and fresh vigour from

that identification."fioThis truth is enshrined in the eucharist,
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And Hodges remarks that where the eucharist is given its
ﬁroper place, the effect of unbalanced theories of the Atonement
"has always been offset by the presence of a richer and téuer
theology embodied in the litupgy." This has happened in the
Catholic world, but where thé.eucharist has Seen neglected,
or a minimising doctrine of it has prevailed, (and this has
happened in the Protestant world as a backlash against mistaken
Catholic practices connected with eucharistic devotion) the
doctrine of the Atonement has also "taken on a meagre and
iil}proportioned and often misleading form." This may well
be true, and we shall be discussing Hodgesr understanding
of the sacraments and of the aspects of the Catholic teaching
which can enlighten our thinking on the Atomement, in another
chapter. But the clearest statement of our relationship
with God regarding the Atonement occurs in a eucharistic hymn,
and not by accident, says Hodges:

Look, Father, look on His anointed face,
And only look on us as found in Him,91
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Chapter Eight

Hodges turns in his fourth chapter "Justification",
to discuss the doctrine of justification which plays such a
large part in considerations of the Atonement, "wherever the

I For the Atonement

influence of the Reformation has been felt."
is the means by which men are justified, and may therefore

stand before God., It is St.Paul who preached the doctrine

‘with most emphasis and clarity, but even he does not give it

thé central place the Reformers gave it.. The phrase ""justification
by faith" raises two sets of problems, writes Hodges, the

one relating to justification, and the other to faith. The

latter set he deals with in the next chapter, the former in

this.

Hodges begins with what seems to be a popular method
with him, that is, examining the meaning of a word in English;
but it should be said that whereas this method may conceivably
help us to understand the way " justification' is used within
the Engiish theological tradition, it will not necessarily
cast light on the way St.Paul (or the Reformers) used the term.
However, in strict etymology in English, the word "justify"
ought to mean to make a man just, writes Hodges. But in fact
in ordinary usage, a man is said to be justified in doing
something "when his action is itself justified, i.e. when
the circumstances are such as to make it the right action.

The man can 'justify' himself' by showing this is the case."2
In Latin, Greek and Hebrew this family of words is beset

with similar ambiguities.
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But of what is St.Paul thinking when he speaks of justification?
Hodges believes him to be thinking of "man on trial before
God his judge, who...judges men according to their works."

It is not man who justifies himself by showing, if he can,

the rightness of his actions, but it is God who justifies,

and in this context, "to justify can only mean 'to pronounce
just'y, and for the judge to pronounce the prisoner just or.
righteous is in fact to acquit him...The justification of the
sinner is his acquittal at God's bar." But a crucial question
at this point is whether it means only this, or whether it

also carries for St.Paul the additional meaning of being rendered
just or righteous? Even if he does not use it in this sense
himself,."is it in fact true to say that we are justified

in both senses, that we are both acquitted and made righteous?"3
This is an important question for Hodges, for if God does not
actually make us righteous, does not actually give us a new
nature, but only regards us as though we were just, then He

has not really provided a way out of man's predicament, as
Hodges has outlined it in the first chapter.

In search of an answer to this vital question, Hodges
turns to an examination of the concept of justice itself, and
its background in social history. Obviously, although Hodges
does not draw attention to this point, he has been able to
do no more than touch on this wide subject, and some might
dispute the conclusion he comes to, if it is taken as a-general
truth., But the point Hodges wishes to establish is that

God's righteousness must involve more than mere distributive
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justice, Jjust as in human societies more is required. He

takes Plato's description as being an accurate view, .that a

man is righteous if "he is and does what is appropriate in

his station and in his relations with other people." A king

will also be righteous if "he ensures that his subjects all

do what is required of them in their own several positions";

and a god will show his righteousness by "maintaining and

even creating righteousness among his people: he punishes

the wicked, vindicates the oppressed, and makes known his

righteous law." Hodges claims that the Bible accepts this

view of the relation between God and His people, and there

is no reason to criticise this. God makes known His law,

and punishes disobedience, but at the same time, He is seen

urging His people to live righteously -~ through'the prophets -

treating the people with mercy, and providing for their deliverance.4

If we consider that man is a sinner because he has fallen

under Satan's power, then God will show His righteousness

by delivering him from that tyranny. "So interpreted",

Hodges continues, "God's Eighteousness' becomes equivalent

to His 'salvation', and it is thus that the Bible constantly

regards it."5
But how does this work out in real 1life? We realise

that we are not righteous, and that God is totally opposed

to sin, and we cannot find out from.reading the 01d Testament "how

God can destroy sin without destroying us with it, nor how our

relations with Him can be made tolerable when the evil in us has

50 obviously not yet been rooted out.“6 This is the problem with
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which St. Paul was intensely concerned, and, says Hodges, it

is not a specifically Jewish problem, but a Christian one,

for "it is a necessary consequence of the seriousness with

which the Gospels insist on the divine law of perfection."
Hodges then adds an interesting comment on the Sermon on the
Mount, saying that it is "not the gospel, it is the Law, with
whose oppressive and intolerable perfection only the gospel

can enable us to live. The gospel, by contrast, is the news

of forgiveness and renewal, a forgiveness which we can never
earn and a renewal or return to righteousness which we can

never by ourselves achieve." There is some truth in this, for

of course the sermon is addressed to those who are Christ's
followers, and therefore by implication those who are "believers".
But does this mean..that the sermon is presenting demands which
Christ's followers must live up to - and even in the power of
Christ and His Spirit, is this possible? Or is Christ showing us
that the new law is as impossible to live with as the old one,
and our only hope is to turn from it to the gift of righteousness
which God aloné can supply? But if it is a picture of the way
Christians are to live, then it is a part of the gospel; and if
it is not a part of the gospel, as Hodges suggests, then why is
this not made more explicit by Jesus or Matthew? Also, some
parts of it are undoubtedly applicable - Matthew 6:I19-20, 25-33,
for example. But leaving aside the vexed question of the true
implications of the Sermon on the Mount, we can echo Hodges'
appreciation of St.Paul's wiseness on the subject of the

Christian's righteousness - the gospel is "from start to finish
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a free gift of God to the undeserving". It is only through this
free gift that we can become righteous.

Hodges says, therefore, that "the good news is news of
forgiveness and also of renewal or return to righteousness",
and adds that the "relation between these two aspects of it
must be considéred cgrefully, for in this relation lies a great
part of the Reformation controversy." Hodges goes on to consider
this subject under four headings.

I:Justification as Forgiveness and Acceﬁtance in Christ.

"Porgiveness is the main aspect of justification as it
is presented in the argument of Romans", writes Hodges. All
men are sinners, and therefore ought to stand condemned; but
for those who are in Christ, "the Fatheédsees in him not the
sinner that he has been and is, but the member of Christ that

7

he is and is to be."' It is thus that the sinner is justified,
says Hodges, and we can only understand it "in the light

of that paradox which runs through the whole New Testament
doctrine of the Christian life. We are and we are not what

we appear to be." This paradox is apparent in the life of
the Church too: "The Church is dwelling in the heavenly places
at the very same time that its members are fuddled with drink
and fornication, for all that is of the earth, though it
continues in time, is already dead in the eyes of God, and

our real life is hid with Christ in Him.“8 We find this in

the New Testament, as Hodges points out, but the same paradoxical

element runs through ﬁany of Christianity's themes. Of particular

relevance here, we might mention St.Paul's instructions to
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to the Christians at Philippi to "work out your own salvation...

9

for God is at work in you."” This is an interesting example
because the two halves of the paradox represent a caricature
of Protestant and Catholic teaching on justification and
righteousness, with Catholicism stressing the first part and
Protestantism the second. However much of a caricature, it
does represent the way the two sides have thought of each other.
The truth is, of course, that St.Paul means both aspects

to be held in balance, and we shall be looking at this more
fully later on in this chapter., A simila; difficulty arises
over the idea Hodges has mentioned above, that we are both
still sinful, and yet are not sinners. He answers that to
"be in Christ does not mean an immediate end of sinning, but
it does mean immediate deliverance from the séatus of a sinner,
from guilt and condemnation." But this brings us back to the
question asked earlier as to whether there was any actual
difference in the life of the believer made by the fact that
Chrisf has conquered sin. We may be freed from the status

of a sinner, but how does this help us here and now where

we s8till continue to sin? Perhaps the answer lies in our
faith, as Hodges suggests:"We are already in faith and hope
what we are to be, and not only do our own faith and hope
present us in this light, but God Himself sees us thus." By
faith we can consider ourselves to have changed lives, even
where this is not obvious. This is one problem faced by
Christians, especially new ones, in their livesg which is not

always appreciated by the Church; and the lack of evidence
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that anything really has happened may be one of the reasons
for converts falling away. The Catholic emphasis on discipline
in the Christian life at least encourages definite progress
to be made, whereas in Protestantism - with the possible
exception of Methodism - perhaps the tendency to regard
conversion itself as an end to be achieved leaves the convert
uhsure of the next steps.

One error which should be avoided in this context is
that way of thinking about man's status before God "which
treats it as something to be settled hereafter, at the Last

I0 11 this

Day or at the particular judgement after death."
case the Christian must simply trust to be forgiven; hut,.remarks
Ebdgeé;':£he"Pauline Christian does not hope to be forgiven,

he knows himself forgiven here and now." This is quite true,

as it is true that St.Paul speaks in terms of the sinner now
justified being welcomed back into the family of God; so

that Lwith'beace of mind and healthy confidence he is set

free to live, not in his own strength but in the power of the
Spirit, that life of obedience and fellowship for which he

was created and which is his eternal joy."II But though it

is true that St.Paul does not speak as thoﬁgh we cannot

know the verdict on us, he does speak in terms of a future
judgement when all will be judged according to their works.I2
There is, then, some evidence that could be read as meaning
that judgement and verdict are both in the future. Much has

been written on this subject (which ties in with the whole

problem of "realised" or “future® eschatology), but perhaps
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because writers have tried to prove either one.view or the
other, no satisfactory conclusion can be arrived at. We would
seem here to be in the presence of another paradox, both
elemehts of which must be accepted, even where they cannot

be totally reconciled. Hodges does not mentioﬁ this problen,
and indeed we do not find much in his work which refers to
the final judgement. But his emphasis on the fact that
Christianity makes a difference to us and our status here and
now is a right one where Christians have too often tended

to speak as if the only benefit of following Christ was the
hope of life after death.

Returning to our forgiveness andacceptance in Christ,
Hodges points out that this body of doctrine, "though clearly
present in the New Testament, had not before the Reformation
that central place in theological discussion which the Reformers
gave to it." Hodges beiieves they did this because they
were looking for an answer to the problem of "the fear of
judgement, the sense of insecurity which results from living
under the shadow oflan impending doom with no.clear assurance
of sa.fety."I3 In one sense such fear is fundamental to the
Christian life, for the fear of the Lord is the beginning
of wisdom;I4 but it should not be allowed to dominate. The
Christianity which the Reformers found current among their
contemporaries was one in which God appeared mainly as Creator
and Judge, and the morgl life was conceived rather in terms
of law than of love, Man was seen as needing to work his

way to heaven "by fulfilling God's commandments and so accumulating
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merit; and the guili of sin is to be offset or expiated by
penitential observances, supported by the intercessions of
the saints."15 This they rightly regarded as a perversion
of the Faith, and in contrast to it they preached the doctrine
of justification, which to them meant that "God's forgiveness
and favour cannot be eérned, and that any attempt to earn
them is wholly misguided, but that they are to be received,
and that everyone can receive them, here and now as a free
gift in Christ.” This lifts from men's shoulders the burden
of an intolerable anxiety."I6

This is a true-insight, says Hodges, for it is Pauline,
but "it owes its special importance in Reformation teaching
to the emotional tension from which the Reformation was born."I7
" If this is the case, then two points may follow. Firstly, does
this mean that the Protestant Church is preaching a doctrine
of the Atonement which relates to the problems of 400 years
ago, rather than to man's present problems?Ie Hodges seems
to think this is the case. Secondly, are Protestants still
judging Catholicism on the evidence of 400 years ago, without
taking into account how much Catholics have changed? The
Reformation has perhaps blinded Protestants to the fact that
there can be other views of the Atonement, and it is interesting
in this context to notice that a leading evangelical Protestant
referred recently to "the trage@y of the Reformation”, in
view of the divisions and prejudices which stem from that
time.I9

2:Imputed er Imparted Righteousness?

-
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Hodges first of all discusseé Luther's phrase simul

justus et peccator, which, he says, clearly refers primarily

to the Christian's status before God, "reckoned as just by

God's merciful verdict in spite of all the unrighteousness

that is in him." But is this all it means? Hodges asks:

"Is God content, while pronouncing the sinner righteous, to
leave him in his actual unrighteousness? Or does He, while
accepting him as righteous in Christ, at the same time set

about making him really so? 1Is the righteousness of the
Christian a merely imputed righteousness, or is it also an
imparted one?"20 Put in this way, and taking into account

the rest of the book, Hodges can only make the answer "imparted".
"The theory of a merely imputed righteousness goes most easily
with a vicarious expiation theory of the kind which I criticised
in my last lecture", writes Hodges, in which case the doctrine
runs:"I myself am not righteous at all, but Christ's righteousness
is accepted instead of mine_in payment of the debt which I

owe to the Father." 1In fact, he says, the two have often

been so associatéd. But it may perhaps be mentioned that a
vicarious expiation theory does not place the emphasis mainly

on Christ's righteousness being accepted in place of ours,

but of his death replacing mine. We become acéeptable to

God because the penalty of our sin has been paid by Christ,
‘and we are then expected to grow in righteousness, There

may be some difficulties involved in this, as we have suggested
earlier; but although theologically it can be hard to relate

a doctrine of substitutionary Atonement with growth in the
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Christian life, in practice, Christians are expected to
behave righteously, in the power of the Holy Spirit.
Having said that, it is noticable that Hodges' formula
for the Atonement is much more simple, and explains how it is
possible for the sinner both to be considered righteous, and
to be empowered to grow in righteousness. Also, if this formula,
"Christ in me and I in Him", is the correct one, then "the
theory of a merely imputed righteousness at once becomes
incredible. How can I be in Christ, who is all righteousness,
and not myself be made righteous?" For no righteousness
of my own achieving can ever be grounds for God's approval,
he continues, and therefore:
The righteousness of God, made mine in hope and increasingly
mine in fact through Christ, is mine only as His gift,
and in this 1life I open myself to receive it only
imperfectly. There is thus an element of anticipation in
everything that is said about the Christian while still in
this life; we are now in hope, i.e. in expectation, what
we shall be afterwards in actuality. But still the
difference...is not a difference between being and not being;
it is the difference between the full-grown plant and the-
quickening seed, between the mature and the inchoate.
This analogy can help us to understand the paradox we considered
earlier between our being acquitted now, and yet still subject
to sin and temptation; and it is' a biblical image - the seed
must fall into the ground and die, before it cangrow and become
mature, and yet in all stages it is the same plant. Thus,
says Hodges, acquittal and restoration, "forgiveness and
the beginning of the new life go 1'.og;ether."2I

Hodges believes that all this represents biblical doctrine,

but is it also, he asks, part of St.Paul's teaching about
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the Christian life? Both St.Paul and St.John speak of a changed

life, a new birth, a new creation, and so on, and on "the

face of it, these tremendous images are meant to convey not only

a reconciliation but also a transformation." St.Paul also

gives us a wealth of teaching about the imitation of Chriét,

Christian virtues, and the gifts and fruits of the Spirit,

and a "great part, if not the whole, of what he says under these

heads amounts to a description of a new and distinctively

Christian type of ‘righteousness'."z2
Hodges goes on to inquire into St.Paul's use of the

verb "to justify" - can it mean to make righteous as well as

to acquity We mﬁst go carefully here, he says, because in

"the Epistles to the Romans and Galatians St.Paul is writing

controversially, working out an argument which is directed

towards a particular point, and does not necessarily say all

that is in his mind." This sounds suspiciously like an argument

from silence, to which not too much weight should be attached,

but we must pay attention to the whole of Hodges' argument

on this point before being too critical of it. He suggests

that St.Paul is discussing the position of man before God

as his judge, and
arguing that if man is to be acquitted in the judgement it
must be by free grace, since man cannoi earn his acquittal...
In this context, to be justified must mean primarily to be
reckoned as righteous...(though)...it does not exclude the
other possible meaning. After saying that we cannot earn -
God's favour by making ourselves righteous, St.Paul can
perfectly well go on to say...that God makes us righteous
when He receives us into His favour. As we have seen, that

is the truth of the matter and St.Paul knows it.

Hodges continues the argument by saying that the second meaning
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of the word "justification" does begin to come through in
Romans, where St.Paul says more than the "overt logic" of
his argument requires him to say. To support this contention,
Hodges quotes Romans 5:I9:"as through the disobedience of the
one the many were constituted sinners, so also through the
obedience of the one the many shall be constituted righteous";23
and says that the "natural interpretation of this is that
the real righteousness of Christ is really communicated to
those who are Hia:" He then suggests that " justification"
in Chapter 6 of Romans is equivalent to '"newness of life",
and that the context shows that "this 'newness of life' means
a real repudiation of sin and a real liberation from it, not
only from its guilt but from its powerf; St.Paul goes on,
he says, to describe the fullness of God's unspeakable gift,
so that ;éhe"word 'justification' grows with the growth of
the theme, and ends by meaning nothing less than the risen
life itself,n?4

Is Hodges right in his interpretation here? H.is argument
is, as we have noticed, in part an argument from silence, and
this is not a very sure foundation on which to build a theory.
In the second place, Hodges has not been able to produce (for
obvious reasons) a detailed study of St.Paul's writings.25
The evidence he gives in his book, therefore, is not convincing,
because he mentions only a few of St.Paul's ideas, rather than
examining his thought as a whole. This is not a criticism of

Hodges, because he has not set out to present a detailed study

of St.Paul, but it does make it difficult to judge whether
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his conclusions are accurate. Perhaps it is fair to say that
even though St.Paul is not always necessarily thinking of
justification in terms of making righteous as well as acquittal,
to say that the word has both implications is not being untrue.

to the general trend of his thought. This is what Hodges assumes,
although he tries to establish that St.Paul gives the word

both meanings. But it is an important issue, because it is

one of the points at which Protestantism and Catholicism clash.
This Hodges examines in the next section.

33The Verbal Dispute and What Lies Behind It.

On the Protestant side, Hodges writes, we find "a
determined attempt to tie dowm 'justification' to 'acquittal!'
and to deny that it means anything else".26 But both. pre-
Reformation writings and the Council of Trent appear to speak in
accordance with part, though not the whole, of St.Paul's mind.
The_Tridentine Decree on Justification gives a true account of
justification, he says, and quotes from it:"Justification...
is not only the remission of sins, but also the sanctification
and renewal of the inner man...in justification itself, along
with the remission of sins, a man has all these things
simulténeously infused into him through Jesus Christ, iimto whom
he is grafted, viz. faith, hope and charity." Although the
Decree does not stress the remission side of the matter as
strongly as St.Paul does, and is thus not a perfectly balanced
statement of his thought; it "teaches no error and it denies a

serious error, and in sum it is a valuable safeguard of the integrity

of the faith."™ But it does seem to "identify justification in its
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more positive sense, as the renewal of life, with sanctification"f7

and Hodges feels that though "the distinction between the
two terms is not always clearly drawn...something is lost
where it is neglected."28 If this is so, then Trent is right
in substance, but guilty of confusing its terms,
The Reformers must have known this teaching, for they
could not but be aware that it lies in God's purpose
not merely to grant us remission of sins, but to bestow
upon us the gift of a new life...But whereas Trent gives
to this life of grace the double name of justification
and sanctification, the Reformers call it sanctification
ohly, and make justification mean only forgiveness.
They add that justification and sanctification so understood,
though distinct, are never found apart.
Hodges illustrates this from Calvin, saying that parallels
can be found in other Reformation writers, and quoting from
Wesley's sermon on Justification by Faith. Wesley confines
justification to acquittal:"justification...is not the being
made actually just and righteous. This is sanctification,
which is indeed in some degree the immediate fruit of justification,
but nevertheless is a distinct gift of God and of a totally

w2d Hodges criticises this narrowing of the

different nature.
term, and the fact that Wesley then has toc identify the life

of grace with sanctification "as if there were no-difference
between heing righteous and being holy." It may clarify the
situation a Little if we note that Hodges appears to be discussing
three terms - forgiveness of sins, renewal of life, and holiness,
The Reformers regard the first as justification, and equate

the last two with sanctification; whereas Hodges would eall

the first two justification, and make sanctification apply

only to holiness. Trent confuses the issue by agreeing that
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the first two are aspects of justification, but also treating
the last two asaspects of sanctification. |

But why, asks Hodges, do Protestants limit justification
in this way, when it is a "departure from the plain and natural
interpretation of St.Paul"? (Although we should remember
that Hodges himself stated that the plain interpretation of
St.Paul indicated that he was concé}rating on only one aspect
of the word, that is, the repission of sins.) This limitation
is made, he answers, because of the special preoccupations
of the Reformers, which were to show on what grounds the
Christian is forgiven and accepted by God. They thought that
to speak of the Christian as ""righteous" in that context was
to suggest that:

he is accepted because, having achieved righteousness,

he deserves to be accepted; whereas in truth his righteousness

while in.this life is always inadequate, and in any

case is not his own achievement, but the work of the

Spirit in him, in and after his initial justification.
His righteousness of life and his _acceptance before

God:are not cause and effect, but aoint consequences
of his incorporation into Christ .’

While these truths are important, they should noi have.besn
enforced by distorting the language of the Bible. It was
for this reason also that the tradition of ascetic theology
was abandoned in the Protestant world, as Hodges points out
elsewhere:

Making justification by faith their cardinal doctrine,
they made the whole conception of salvation centre

upon the forgiveness of sins, and the growth of the
Christian soul in righteousness and holiness was cast

into the shade. 1Indeed, it was sometimes considered
dangerous to mention it, lest it should bring back the
idea of earning salvation by one's own efforts. Thus,

in the Protestant world, the ascetic tradition of doctrine
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3I

and discipline was deliberately abandoned.
Hodges goes on to say tﬁat the arguments which led them
to deal in this way with#"justification" should also have led
them to deal similarly with the word "sanctification®; equating
Yholy"™ with ?sacred® or “consecrated", and saying that "the
Christian's'holinésg lies not in his spiritual state or character,
but in his status as one whom God has made His own."32 This
is part of the meaning of the word, but not the whole; and
it is to be noted, says Hodges, that in classical Protestantism
(as dis_tinct from Pietist or Methodist movements), "the
doctrine of personal holiness or sanctification of character,
though formally maintained, has been persistently played

33

down." This is, as we have seen, paktly related to the

suspicion of Catholic practices.
This suspicion by Protestants has a simple cause, writes
Hodges, namely:

the fear of anything which may seem to obscure the
gratuitous and unmerited character of our redemption...The
desire to safeguard this doctrine is the reason why

strict Protestants have made such heavy weather about

good works, the cultivation of virtues and the like...

To (a Catholic) the remission of sins is not a standing
problem or a theme for anxious thought; for he knows
himself baptised and absolved. He is thinking rather

how he may grow in grace, and the answer to that question
will naturally include various forms of effort and discipline,
together with a certain atiitude towards those who

have gone ahead of him on the way. But the strict
Protestant is thinking all the time about forgiveness

and reconciliation, and to him virtues and good works

and systems of discipline are grounds on which foolish
men vainly try to earn their reconciliation.

~Mhis is an important point to emphasise, because if it is a
true representation of Catholic thought, as it seems to be,

then Protestants have been guilty of gross misunderstanding



140

of it, and there should be room for more discussion and agreement

35

between the two sides on this issue, We may also take up

again here the point made earlier that the Protestant view

of justification was difficult to relate to living out the
Christian life. The Catholic, knowing he is justified (in

the narrow sense), can concentrate on growing in the righteousness
which is his in Christ. This is in accordance with the biblical
view of the matter. St.Paul, for example, urges Christians

36

to work out their own salvation;y and gives practical guides

37

for Christian living. The Protestant is faced with a dichotomy,
for while accepting the ethical guidance of the Bible, he

is also committed to the view that nothing he caﬁ do o6f higiself
is worth anything. The additional problem then ;rises -

how do.I know whether my action stems from God, 6r from my own
will. There can be no easy answer to this, for fhere.are no
objective criteria on which to judge the worth of a "neutral"
action. We find that the Protestant (to take up Hodges'
arguhent again) is "so anxious to insist that forgiveness
caﬁnot be earned that he is suspicious of anyone who points

out the complementary truth, that when we are forgiven we are
meant to work out our salvation, to grow in holiﬁess and

38

righteousness, by the help of sanctifying grace.,"

4:Justification in Christian Experience.

Hodges goes on to consider in more detail the problems
of justification in Christian experience; for this doctrine
was important to the Reformers "not merely because it happened

to be true;, but because the knowledge of it solved what was
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for them the central problem of the spiritual life." Their
sense of affinity with St.Paul arises because "he too had
found in this doctrine the solution of a similar problem."
Although the psychological aspect of this matter was largely
neglected between St.Paul's day and the Reformation, it conditioned
Protestan?&hinking on the subject, and therefore needs to be
considered. Man knows himself to be guilty and condemned, and:
It is the knowledge of one's guilt, the knowledge that
one stands in the wrath of God, which creates the
psychological problem...Nothing can solve his problem
which does not remove the burden of anxiety by substituting
for the angry judge the figure of the merciful father,
and when this substitution is made, man's attitude to
God is wholly changed.y
We can understaﬁd how the Reformers must have reacted to
Romans when we -realise that ito“men who had been taught to
try to pile up merit, yet with no hope of ever really having
enough, the renewed preaching of the doctrine of God's free
grace seemed like a deliverance from Egyptian slavery." This
picture of the situation is irremovably lodged in the folk-memory
of the Protestant world, says Hodges. It is natural, he
continues, that "Protestantism should have tended to foster
a particular type of spiritual case-history, whose central
feature is the initial state of anxiety, followed by a sudden
and decisive release." Luther and both the Wesleys had this
experience, and gthisuéudden experience of illumination and
release is the most typical meaning of the word 'conversion'

i
in Protestant terminology. 0 We have already mentioned conversion

41

in connection with the Wesleys, and here take it up again

in more detail.
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Much of the confusion which has arisen in connection

with conversion is due to the fact that this "mighty experience

42

is always connected with the doctrine of justification", but

no clear distinction is made between the fact, and the consciousness
of the fact, of justification. Wesley's error, Hodges points

out in a number of places, was "in identifying conversion

43

with regeneration or the new birth."'” If this is done, it

entails the consequence that those who have not had such an
experience are not in Christ. And if they are not in Christ,
they are not justified, or forgiven, or reconciled; they are

not children of God; they are...under the Law, not sharing

in the liberty of the Gospel...To cry up conversion so high

is to diminish the significance of the Sacraments and in

effect to write off all the earlier stages of the spiritual life.

John Wesly did later recant the doctrine that "no-one is

44

forgiven unless he knows he is"; and spoke of his pre-conversion
experience faith as 5eing that of a servant not a son.
Nevertheless, conversion is important because "whatever
may be the benefits secured to us by the objective work of
Christ and through our participation in the Sacraments, we
do not profit by them as we should until we become aware of
them." What, then, does conversion mean? We have already
seen the place at which Hodges would put the experience in
the Christian 1ife, and he explains its- meaning more fully
in the following passage:
if conversion is not to be identified with justification,
it is at least the first clear realisation of what
justification means. If it is not the actual forgiveness
of sins, it is the assurance of forgiveness. If it is not
adoption, it is the moment when we wake up to the fact that
we are sons of God...that we can live in grace because
we live in Christ, righteous in his righteousness and

sons in his sonship. It is one thing to hear these
things said or preached and yield to them a notional
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assent, but it is quite another thing to see them with
a realising vision. And that is what conversion means,

45
We should notice here that #conversion' here "is not the same
as what happens when a non-Christian is converted to the
Christian Faith, or when a careless Christian is converted
totaking his religion seriously. In point of time it may
chance to coincide with either of these experiences but in

46

its essence it is something distinct." t should be clear
that our attitude towards conversion will influence our attitude
towards preaching the Gospel, and we shall be touching on

this subject in Part Three.

In The Pattern of Atonement, we find Hodges referring

to the confusion about conversion, and saying that for St.Paul

and the other apostolic writers, the confusion could hardly

arise, "for the reason that the Apostles were dealing all the

time with people who were converted in adult life. To them

the acceptance of the faith, the rites of baptism and confirmation,
the gift of justification and the consciousness of release
coincided roughly in time, and there was no need to distinguish
and analyse as later practice compels us to do."47 Within

the Anglican Church, (as in the Catholic Church, but there
the problem is avoided by their denial of the validity of the
conversion experience) infants are baptised, and it is held
that baptism necessarily justifies them. This means that
"every person who has been haptised in infancy remains for a

long period justified without knowing it, and needs to be

taught to know it...if in adult 1life he does come to know
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it, it is always possible that the knowledge may come as a

18

n
sudden illumination., But this is not the moment of justification,
and "we must distinguish firmly between justification itself, which
is a matter for soteriology, and the consciousness of justification,
which is a theme for pastoral andiascetic theology." More
needs to be said about the sacraments in this context, and
this will be done in the next chapter.

Hodges concludes:
This question would have been more satisfactorily answered
if the Protestants, who know most about the expérience,
had had a proper ascetic theology into which to insert
it, or the Catholics, who alone have a proper ascetic
theology, could have brought themselves to do something
better than to register distaste when the experience
is mentioned.49
@?hodism, as we have seen, was a "root from which native
Anglican theology might have grown", and even now Methodism
has something to teach the rest ofthe Protestant world about
the Christian life. For while Wesley may be in error over
his identification of conversion with regeneration, his doctrine
of the spiritual life taken together with the doctrine of
conversion, is '"not merely a true understanding of Reformation
teaching...but an integration of it with Catholic tradition,

>0 Hodges refers to the

where it fills an unrecognised gap."
argument he put forward in the article from which this quotation

is taken in The Patiern of Atonement, that the symptoms of

the conversion experience have certain parallels with the earlier
stages of the illuminative way. He concludes the chapter by

. . 1]
pointing out that -‘the proper integration of this volcanic

experience into the traditional account of the pattern of
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spiritual life could only be a gain to all concerned, and

wouid complete the process of clearing up the present confusion

of teaching with regard to justification."sI
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Pattern, p.60. On this see G.W.Dugmore, The Mass and the

English Reformers, London: Macmillan, I958; and E.C.Messeﬁger,

The Reformation, the Mass and the Priesthood, London:

Longmans, I936-37.

Pattern, p.6I.

Ibid., p.62.

Many examples of this could be ‘cited. For the notion of
"distributive justice", see Exodus, Leviticus, and Deuteronomy;
for His redeeming work, the major prophets, especially Deutero-
Isaiah, with the message that God wants a new life for His
people. In the New Testament the Gospel proclamation is that
in Christ God has come to seek and to save the lost.

Ibid., p.63.

Ibid., p.64. See J.Hick, Evil and the God of Love, London:

Macmillan, I966, pp.207-2II, for some comments on "explanations"
of the "origin" of sin in the 014 .Testament. Hodges is perhaps
expecting too much of the 0ld Testament here.
Ibid., p.65.
Ibid., p.66.
Philippians 2:I2.
Ibid., p.66.
Ibid., p.67.
2 Corinthians 5:I0, Romans 2:6-8, for example. Jesus Himself
sets forward a similar idea - see Matt.25:31-46. "Also see
Preiss, op.cit., pp.43-60, "The Mystery of the Son of Man."
Pattern, p.67-68.

Proverbs 9:I0. Although "fear of judgement" implies distance
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from God; not the same thing as "the fear of the Lord",
which is reverence for Him in a close relationship.

I5. Ibid., p.68.

16. Ibid., p.68-69.

I7. Ibid., p.69.

I8. On these present difficulties, see the end of Chapter Five.

I9. The Revd. David Watson, speaking at the National Evangelical
Anglican Congress at Nottingham, I977. It should be
pointed out that very few delegates agreed with this,
but it does reflect the beginning of a changing attitude.

20, Ibid., p.69.

2I. Ibid., p.70.

22, Ibid., p.7I.

23, Ibid., p.72.

24, Ibid., p.73.

25. A glance through a commentary, for example the one by C.E.B.

Cranfield, A Critical and Exegetical Commentary on the

Epistle to the Romans, Vol.I, Edinburgh: T.E.T. Clark, I975,

will show how much can be written about the doctrines in
Romans, and how many different interpretations there are
of different aspects of these doctrines.
26. Pattern, p.73.
27. 1Ibid., p.74.
28, Ibid., p.34, where Hodges says he treats the terms as disiinct.
29. 1Ibid., p.75.
30. Ibid., p.76.

3I. "Methodism, A Lost Anglican Doctrine of the Spiritual Life", p.546.
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32. Pattern, p.76.

53, Ibid., p.76-77.

34. Ibid., p.77.

35. For Hodges' concern that the two sides should be united,
see Chapter One.

36. Philippians 2:I2.

37+ Romans I2-I5.

38. Ibid., p.77-78. On the subject of grace, and the difficulty
of “proving" its influence, see B.Mifchell, "Phe Grace of

God", pp.I49~I75 of Faith and Logic, ed.B.Mitchell, London:

George_Allen & Unwin, I958.
39. Pattern, p.78.
40. Ibid., p.80.
4I. See above, p.I2.
42, Ibid., p.80.
43. "A Neglected Page in Anglican Theology", p.I09. See also

A Rapture of Praise, "Holiness, Righteousness, Perfection" and

"Methodism, A Lost Anglican Doctrine of the Spiritual Life".

44. A Rapture of Praise, p.I5.

45. 1Ibid., p.I6.

46. Ibid., p.I3.

47. Pattern, p.80.

48. Ibid., p.80=8I.

49, 1Ibid., p.8I.

50. "“A Neglected Page in Anglican Theology", p.IIO.

5I. Pattern, p.82.
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Chapter Nine'

3 Hodges turns in his last chapter to a discussion of
"saving faith", Justification is a free gift, he writes,
but St.Paul also repeatedly says that it results from faith.
The term "faith® is related to salvation, which is in turn
related to baptism, and dying and rising. "These four ideas",
says Hodges, "God's free grace, faith, baptism, and the raising
of the dead, go together in St.Paul's mind. It will be important
for the understanding of the nature of faith to consider it
in this total context."I

AJustification by faith" was the most popular of the

slogans of the Reformation, writes Hodges, and the point of
it lay in its negative implication "not by works'. Luther

called the doctrine the articulus stantis vel cadentis ecclesiae,

and the successors to the Reformers still say that where this
doctrine ié preached is the true Church and nowhere else.
The Church of England is also committed to it; so, asks Hodges,
-what is“this doctrine of justification by faith alone, for
which such claims are made? And, in view of the fact that
it is based on St.Paul, why has it become such a subject of
controversy?" Catholics declare it to be the "root of Protestant
heresy"; how then do they interpret St.Paul's teaching? Or
are the Protestants mistaken in their interpretation?

Hiodges beging by inquiring what the word ®"faith" means
to the "ordinary man‘; and concludes, probably rightly, that
"he thinks of 'faith' primarily as a kind of 'belief' or 'believing'...

If to have faith is to believe, it seems to follow that faith is
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belief."2 We might perhaps add to this that "faith" is often
used to denoté belief in something which is uncertain, or
which the speaker does not fully understand. Thus a former
crook might ask his family to "have faith" that he will go
straight; or an air traveller might "have faith" that his
aeroplane will be able to fly, even while he cannot understand
why it does so. As we shall see, the word is used in this
way by some Christians.

The Council of Trent, supported by a long history of
Catholic thinking, "defines faith as a supernatural virtue
whereby we beiieve as true what God has revealed, simply because
He has revealed it". PFaith appears as an "intellectual virtue",
Hodges goes on, "distinguished from hope and charity as virtues
respectively of the affections and of the will."™ 3But how can
faith of this sort be a justifying factor? Hodges gives Trent's
explanation that it is "™the beginning of man's salvation, the
ground and root of all justification, without which it is
impossible to please God and attain to the fellowship of His

3

children'".” But if this is all it is, then it is impossible
to understand why St.Paul singled it out and emphasised it as
if it were all the truth.

The Reformers also speak of faith in a manner which
distinguishes it clearly from will and action. Hodges quotes
Calvin's words: "'Faith is a firm and sure knowledge of God's
good will towards us'..."; and the Anglican definition from the

second Homily of the Passion:"'Faith, that is to say a sure trust

and confidence in the mercies of God, whereby we persuade
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ourselves that God both hath and will forgive our sins,,
But to talk of justifying faith in this way, "really amounts
to saying that one is saved by acquiring a confident belief
that one is so"; and even though no reputable theologian
ever really meant this, they do appear to have said it, and
their followers did sometimes preach a doctrine of justification
by confidence. Trent anathematised this, quite rightly:"&f
any.shall say that justifying faith is nothing but a confidence
in God's mercy which remits sins because of Christ, or that
it is by this confidence alone that we are justified, let him
be anathema1"4 But the Protestant definitions are not so much
"successful attempts to formulate a heresy", as "unsuccessful
attempts to declare a truth."5 To find out what the truth
really is we should turn to St.Paul. When we do so, we find
that in common with other New Testament writers he offers us
Abraham as "an archetype of Chistian faith"6; and it is therefore
to Abraham that Hodges turns for light on this problen,

The figure of Abraham is used elsewhere in Hodges'

writings, particularly in Christianity and the Modern World View,

where Hodges says that "the New Testament insists over and

over again that Abraham is the model for Jew and Christian
alike, and that the true Christian is the spiritual child of
Abraham, i.e. one whose relation to God is the same as Abraham's
was."] He adds in the same context, "it does not matter
whether the life story of Abraham as set forth in cenesis

and interpreted in Romans and Hebrews is literal history or

not. The point is that it gives us the standard by which
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our attitude to life is to be regulated." This, we might note
in passing, gives us another example of Hodges' attitude to
Scripture and its place within the Christian tradition.

Hodges refers in The Pattern of Atonement to Matthew 3:9, and

John 8:3I-59, but as we have just seen, the epistles to the
Romans and the Hebrews are also concerned with Abraham. St.
Paul's explanation of Abrahamic faith goes back to Genesis I5:6,
Abraham "believed the Lord and He counted it to him for righteousness."
Abraham was promised a son when he himself was elderly, and
his wife was past child-bearing, he is therefore taking God's
promises as "true predictions of what God would do, in iface
a..

of the long delay and apparent impossibility of their fulfilment .
But why should simply believing what God says be singled out
for special mention, asks Hodges? He answers:

God made a promise which could not be fulfilled without

a miracle. Abraham's acceptance of the promise as true

was an act of faith in the supernatural, a belief that

God could and would act in him and for him above and

beyond his own natural strength, a belief therefore

in God as saviour and giver of life...It implies...a

complete self-commitment to God, a complete openness

and responsiveness to God's guidance, a readiness to

receive and become whatever God wills him to receive

and become. This attitude is the key to the whole

character and career of Abraham as the 014 Testament

describes it.

-+St.Paul quotes Genesis I5 because it shows Abraham

not déing anything except believiﬁg. The author of Hebrews
stresses the active side of the incident; showing Abraham
leaving his country, being prepared to kill his promised son,
and confidently obeying God's commands, for -his affairs'%re

in God's hands, not in his own...For Abraham there is nothing

‘but to obey where he can, and for the rest to believe and
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trust." Thus, says Hodges, in Hebrews faith is thought of as
a spring of action. St.Paul also has this idea - for example,
he distinguiéhes between actions which are, and are not

of faith. Thus on "the one hand, faith is no inert belief

or emotional state, but a motive which issues in actiqn, and
on the other hand it is this motive itself, and nothing else,

9

which justifies the act and the agent."’ So what is meant
by Abrahamic faith is, for St.Paul, "an unqualified readiness
to let God have his way with us, to do what he bids'and to
receive what he gives in whatever way he gives it."Io We
shall see how adequate a definition of faith this is, when
we come to examine the way Hodges sees this kind of self-
commitment as justifﬁing. The analogy Hodges uses to describe
our relations with God at this point is that of the patient
under the doctor:
To some extent the patient will in fact be passive,
the doctor will do certain things to him and he will
undergo the treatment, but very likely too the doctor
will instruct him to do certain things himself, and
here in a sense the patient will be active. Yet even
here what he does will be done in obedience...The doctor
took the whole responsibility for devising and directing
the treatment, and so deserves the whole credit for the
cure.
"Tﬁe analogy is not complete, in that the doctor can only act on
the patient from without, but when "the Christian places himself
thus unquestioningly in the hands of Christ, he is also united
with Christ".II Hodges has used a similar analogy in speaking of
God's Maltruistic anger", and in comparing sin to neurosis, and

it is a valid way of speaking when we remember references such as

Psalm 103 and Mark 2:I7 and the concept of God as the healer
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of our infirmities.

Self-commitment of this kind can justify because, says
Hodges, to "have faith is to put oneself unconditionally
into Christ's hands, and His response to this act of self-
surrender is to make us effectively one with Himself." Hodges
gives a picture of what happens when the believer is united
with Christ, and it is worth quoting in full, because it is
a fairly complete representation of Hodges' view of the pattern
of the Atonement in the Christian's life:

if I become thus united with Christ and effectively

a member of Him, I cease to that extent to be an independent
agent. 1'shall of course continue to do many things,
indeed I shall probably be more active and more effective
than I was before, but in the last resort they will

not be my own actions even though I perform them. It

will be not I, bui Christ in me, and this I which is also
Christ in me is the only I which counts in the sight of God.
Everything in me which resists incorporation into Christ
stands under condemnation, and in the course of the
treatment will be caused to perish, and I myself wish it
to perish, though it is Christ who must kill it and not

I by myself. The real I is what I am in Christ, and this
my true self will grow as the other self dies. And I

in Christ stand before the Father clothed in His sonship
and glorious in His righteousness, which is imputed to me
without reserve, and imparted to me already in some degree,
though awaiting the perfect work of grace in order to
reach its fullness., Faith, in short, by making me one
with Christ, is both the.grounds of God's merciful
Jjudgement which absolves me here and now, and the power
behind my growth in actual righteousness which has so

far only Rﬁgun. It justifies me in both senses of

the word.

Most of the points which Hodges makes in this paragraph are
ones for which he has argued at other places in the book;

all through it we can.see the basic idea of "I in Christ,
Christ in meﬁ, which represents Hodges' view of the Atonement.
But while the general substance of the above paragraph is not

in question, there are a number of points which require
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comment and clarification.
Hodges remarks that as I become united to Christ, I
"cease to that extent to be an iﬂdependent agent", and the
initial reaction to this might be to insist on human freedom,
over against the vision of mindless and identical believers
which such a statement might conjure up. But this criticism,
while there may be some truth in it, is ultimately based on
a misunderstanding.of what Hodges, and Christianity, are really
saying. In Chapter Two, Hodges made the point that our liberation
does not mean independence, because -for created spirits"there
is no real independence. The false promise of it is the lure
by which we are brought under Satan's tyranny."  But the only
alternative to this false freedom which is in fact slavery
is the willing service of God"; Christ's life was one of unswerving
obedience, and it is‘in this service that we find our freedom."I3
This is a biblical idea of course, and retflects one of the
paradoxes which so often characterise God's dealings with men.
One must die in order to live, lose one's life in order to
find it, and in putting oneself under Christ's yoke, become
free. Perhaps we may find some corroboration in modern psychology
and human studies of the fact that man can have no real independence;
he is“conditioneé‘by his upbringing, his environment, his
genes, and is always to a certain extent"predictable? What
is the Christian answer to all this? It must lie somewhere
along the lines that while we cannot ever be totally independent, ‘
we can find freedom in choosing to serve Christ. Again, we

might ask whether the idea that "the real I is what I am in



156

Christ" is a right way of viewing human personality? 1Is

if a denial of the worth of human nature? But we have seen
that Hodges believes human nature to have been dignified

by the Incarnation, and in Christ our personalities may be
really fulfilled. The "o0ld self" which dies is a part of
ourselveé‘whigp we wish to perish; God does not try to change
a man's nature against his will. The"real IY which survivés
is one purged of the sins and shortcomings which I have no
desire to keep. Unfortunately, this language tends to be
rather confusing, making a somewhat false division in a man's
nature; but there is some Scriptural warrant for this, (Romans
7 is an éxample) and we do find tension in ourselves between,
perhaps, our desire to do good, and the evil of our actual
deeds. Some religions may have appeal because they offer

men a chance to discover their true selves - and perhaps

we all have a high estimate of the true self we hope to find.
What, we may ask again, is the Christian answer to this desire
to "find themselves" in mankind?

Another point which arises is one which has been mentioned
earlier -~ Qhat does it mean to say that my actions are not
mine, but the action of Christ in me? We saw that it was a
difficulty with which a substitutionary view of the Atonement
had to cope, but suggested that for the Christian to say
that all he does is Pin Christ' was to resolve the difficulty.
But what then are we to make of the sinful actions which even
the Christian performs:-at times? This problem is one with

which D.,M.Baillie deals in God Was in Christ.I4 Baillie calls
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this "I but not I¥ the "paradoxical conviction which lies

at the very heart of the Christian life...the unique secret

nI5

of the Christian character. His writing on this subject

may help to illuminate the question we have noted above:

the paradoxical Christian secret, while it transcends

the moralistic attitude by ascribing all to God, does

not make us morally irresponsible...When I make the

wrong choice, I am entirely responsible, and my conscience
condemns me. And yet (here is the paradox) when I

make the right choice, my conscience does not applaud

or congratulate me...Instead of that I say:'Not I but

the grace of God.' Thus while there is a human side

to every good action, so that it is genuinely the free
choice of a person with a will, yet...the other side

of it, the divine side, is logically prior...From the
historical and psychological standpoint the good actions
of a Christian are purely his own actions. And even

from the religious and Christian point of view that
aspect is indispensable. Without it the other side

would lose its true meaning, and the good man would

be simply a perfect marionette, or an automaton...(yet)...
Whatever good there is in our lives andactions (and it

is but fragmentary) is 'all of God', and it was His
before it was ours, was divine grace before it was

human achievement, is indeed a matter of God taking

up our poor human nature into union with His own divine
life, making us more tru1¥6persona1, yet also more disposed
to ascribe it all to Him.

If what Baillie says is substantially true, then it goes some

of the way towards meeting the criticism that if all our actions
are those of Christ, then we lose integrity, as Professor
Maclagan says:

When a child enters for a painting competition and his
entry must be 'all his own work' we are well aware of
the ways in which his parents may and may not help him,
If he wins the competition he may say "I could never
have done it without them"; he may even say something
like St.Paul's "I, but not I"; but the emphasis will

be upon the first 'I'. Were it not, he would have lost
his integrity. In the same way...the moral life must
be "all our own work". Even perfection can be expected
of us, but we must achieve it for ourselves...though
certainly a man need not be astonished even if...it has
never yet been fulfilled or,perhaps he would wish to sa¥
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has been so only once.
Although we might wish to question the validity of the analogy
here - has the moral life rules like a competition, and what
help is allowed us in our moral life? - it is worth noting
the emphasis on the "first I" in contrast to Baillie's emphasis
on the grace of God. Hodges does give a place to both sides, and
we have already mentioned his belief that repentance is worthless
unless it is our own act, and..presumably our righteousness
must in some way be our own act, even while our inability
to attain righteousness on our own necessitates our dependence
on the power -of God.

Another question which might asked here is, if God
only looks with favour on those who are in Christ, what of all
those who have never heard of Him? It is an old problem, of
course, and Hodges' answer seems to be that while it is through
Christ that Qe come to the Father, "Christ" can be met in other
forms than in traditional Christianity.Ie Wherever there is
truth to be found, Hodges believes, it comes from Christ, who
is the Truth:"the Christ of Christian belief is the cosmic
Christ, and therefore the Christ beyond Christianity. The
revealers of the other faiths are not other Christs...(but) they
are voices through which he speaks...We have lessons - his
lessons - to learn from them.“I9

Returning to the subject of faith, Hodges says that
what he has been describing in this chapter is "justifying
faith as the New Testament leads us to coﬁceive it", and

Protestantism has at its heart this understanding of it.
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Luther draws a distinction between believing things about

God, and believing in God, says Hodges; and the definitions
which Trent criticised are not truly representative of Protestant
thought, because they are "abstract formulae adopted with a
polemical purpose."20 Modern Protestant writers insist that

faith is a personal relationship with Christ, involving trust

and self-commitment. Catholic writers suggest that what
Protestants call "faith" is faith (in the narrow sense), and
hope and love, all in one. But while this suggestion is plausible,
St.Paul "never says that love is a ground of justificationj

faith is so, and love is an inseparable concomitant of justifying
faith and a sure test of its presence."2I Catholics do know
something of faith in the wider sense, but they give it another
name, ﬁodges points out in a footnote. It is difficult to
arrive at a precise definition of Pauline "faith"; but we must
think of it as a spring of action, and we must also include

"what I have variously referred to as 'self-commitment’,
*self-surrender', or simply 'responsiveness'" writes Hodges,

and "this will always be present where love is, but the essential
nature of it and the essential nature of love are not the
sa.me."22 But Hodges ceases his exploration of the subject here,
because he feels that St.Paul was no formal psychologist, and

he does not wish to venture where St.Paul does not. He turns
therefore to a discussion of the Sacraments and their relation

to saving faith.

The Sacraments were a vital part of the Church's life

to Hodges, and we therefore need to examine the subject more
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fully than he does here. They are essential, of course, for
the "fullness" which Hodges desired for the Church of which
he was a member. Thus he writes:

The Sacraments are part of the life of the Church; they

are acts of the Church, acts of Christ in and through

the Church, and have no power or meaning except in that
context. But in their own way they carry on the principle
of the Incarnation, of God present and active in and through
creaturely things and actions. The Church of England

knows that this is what they are, and all seven of the
recognised Sacraments are in use in our Church...Anglicans
attach themselves to the great tradition of doctrine

which comes from the Fathers, and with it also to the
great tradition of spiritual life,feeding on the Sacraments,
framed in liturgical worship, which comes down from the
past ages of the Church.?

The Sacraments which are considered to be of the greatest
importance by Hodges are Baptism and the Eucharist, and these
are closely linked with the Atonement; for
In Baptism we are initiated into the death and resurrection
of Christ, that we may die to what we are of ourselves
and rise to a new life in Him., In the Bucharist we
plead His death in the symbols of the broken body and
the shed blood, and are fed with the life of Him who was
dead and is alive for evermore,“
The importance of the Eucharist in this respect is pointed
out also by Mackinnon:"It is by the action of the Eucharist
that the life of the individual is, in its daily movement,
rooted in and held to the source of its redemption, the action
of Calvary and the empty tomb.“25 The same idea is reflected
by Fr.Victor White:"It is in the Mass that the atoning work
of Christ is both made present and applied to us."26
But what purpose do the Sacraments serve, other than

to enable us to have the life of Christ in us more intimately?

Hodges points out that they are also a means by which God can
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communicate with us. In the Incarnation, the infinite and
unknowable God revealed Himself to men; and in the Sacraments

we have the "Unknowable made visible, nay eaten and drunk,

n2?

under the sensible signs. The Sacraments are symbols to

us of a deeper reality than lies on their surface, and Hodges
draws out this point elsewhere, when speaking of the public
worship of the Church:

gt its highest moment, in the Bucharisi, it reaches

its highest eloquence. That is because the Church is
speaking a language of word and action which was taught
her by the supreme Artist and Worshipper himself, a
language’ which says all that there is to say, and more
than the Church herself at any given moment understands,

On the subject of the need for such symbols in our relationship

with God, Helen Oppenheimer makes an important point:

The physical rite, the partaking of bread and wine, is

not a magical spedl nor a kind of psychological pressure,

but a material vehicle for the presence of God. His
"real presence" indeed. How after all can any personal

relationship be effectively carried on without some such

material expression? One needs to utter words...to

smile or to frown...the handshake or the kiss...Likewise

a relationship with God which dispenses with all such
signs is hardly conceivable...The less one is aware

of special graces the more one needs to make use of
appointed means, not as an alternative method of giving
oneself good feelings, but as the way almost literally
to "keep in touch". 9

It is God Himself who is the Author and Initiator of the

Sacraments, even if we cannot trace their ancestry back to the

express commands of Christ Himself. We are to become members
of Christ's mystical body, and it is ‘to'this end (that) He
has set up the Church, with teachings and practices deriving
from Himself, expressing in word and action the nature of the
true life which God intends for us, and with supernatural

powers to impart and sustain it.30

28
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But while this may be the ideal, in practice the Church
falls short of it. This fact Hodges laments, because as
we have already seen, an inadequate view of the sacraments
is reflected in an inadequate view of the Atonement. This
is espécially the case with the ﬁucharist, as we noted earlier,

Returning once more to The Pattern of Atonement, we find Hodges

pointing out that "all sacraments bear some relation to our
life in éhrist, they all in some sense bring Christ effectively
to us"; but Christians do not agree as to how they do this,

or whether faith is required to make them effective. The
Catholic doctrine of the sacraments has the advantage that

it treats them as works of God not of men, and in so doing
almost preaches salvation through the sacraments.® "Baptism
sows the seed of new life in the soul, confirmation brings

it to maturity, Holy Communion nourishes it, and so on through

31

the whole list of the sacraments." Their efficacy depends
not on us, but *it"springs from Christ's own legislative will,
and is inherent in the sacraments themselves by virtue 6f His
will; nor can our dispositions add anything to the inherent
poﬁer of the sacraments, though they may oppose a barrier...
to our reception of the benefit intended, and may hasten or
delay the working out of its consequences in our minds and
wills." Thus the Catholic finds no problem over the baptism
of infants, for whilst they cannot express their union with
Christ properly, neither can they raise any barriers,

'Protestants ought to appreciate this view of the sacraments,

says Hodges, because it emphasises the sovereignwty of God;
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but because it seems to threatem their inviolable principle

of justification by faith alone, they are suspicious of it.

For:
If baptism by the mere virtue of the sacrament washes
out the stain of original sin and unites the soul with
Christ, that is as much as to say that it imparts justifica-
tion, and if it does this for infants who are incapable of
performing an act of faith, we may well ask hgg
justification can be said to depend on faith.

Protestants therefore rewrite their doctrine of the sacraments

rather than endanger, or qualify in any way, the doctrine of

justification by faith. We find a strong current of Reformation

teaching and theology which treats the sacraments as signs

or seals. But since, says Hodges, the seal on the document

is useless to one unacquainted with the content of it, so

"the sacraments, as seals of the divine promises, are of no

use to anyone who has not already encountered the promises

and understood and embraced them - in short, to anyone who

33

does not approach the sacraments in faith." This view of
the matter is taken in the Augsberg confession, a fairly
moderate Lutheran confession of faith, mainly the work of

34

Melancthon in I530; and similarly we read in "Mark" 16:16
that "he who believes and is baptised shall be saved."

From this we might conclude, Hodges says, that "Baptism...does
not of itself initiate the soul's life in Christ, but
strengthens it when it has been initiated by faith."35 The
Anglican Article 27, too, suggests that "the characteristic
operation of baptism is upon those who already have faith and

are in a state of grace." But in fact, Hedges suggests, the

only properly consistent position which can be taken if
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baptism is regarded as a seal, is that of the Baptists, who
believe that the only true baptism is believer's baptism.

Why therefore, do some Protestants, regarding baptism
in this way, continue to baptise infants? The only justification
for this would be to point out that it is "not always necessary
for a promise to be intelligible to its beneficiary at the
time when it is made." Thus the child, by "“being baptised,
is not made actually a member of Christ - only faith could
make him that - but he has received God's promise, signed
with God's seal, that if and when in later l1ife he does
believe he shall indeed be a member of Christ, and justified."36
The existence of the promise may in fact help the awakening
of faith.

But simple and plausible though this may be, it is not
the traditional teaching of the Church - Orthodox, Catholic and
Anglican agree that baptism actually regenerates; and from this
it seems to follow that justification can be had in the absence
of faith. This view still survives in the Reformers, "in
defiance of the logic of their own overt principles",37 Hodges
writes. Even Calvin writes that the regeneration of infants is
"itnossible and easy'..." for God. How, asks Hodges, can such an
admission be reconciled with the view that faith is universally
necessary to justification? He rightly dismisses the "fiction"
that the child may be justified by the faith he will someday come
to have, or by the faith of the sponsors. But the idea that the
prayers, or faith, of the Church can "take the place" of the

faith of one who does not believe, is not totally without
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foundation. Hodges might have mentioned in this connection
St.Paul's conviction that a believing husband or wife could
sanctify the unbelieving partner; or that the children of a
Christian marriage are somehow holy.38 There is also evidence
to suggest that God will accept or deliver others by virtue
of the prayers of a believer - Abraham pleading for the people

39

of Sodom and Gomorrah, for example. While these examples
are not equivalent cases to that of personal justification,
they do seem to have some bearing on the problem,

Hodges suggests that the only way out of the difficulty
is to say that the child receives a "habitus" of faith, that
is, "an aptitude to perform acts of faith as soom as his age
and his knowledge allow." This is something of a strained
argument, he admits, and we must also regard the justification
of a child differéntly from that of a mature adult; for 'in
a beingpwhich is incapable of reflection and delibérate choice,
neither sin nor the forgiveness of sin can be what we usually
understand by those terms."40

Hodges concludes that both justification and faith,
in the Pauline sense, belong to adults, for St.Paul's converts
were mostly adults. They heard "the preaching of the Word,
they received the gift of faith, they made public profession
of their faith, they were baptised and confirmed, in that
order of time." It was only several centuries later, when
infant baptism became the rule in the Church, that problems
arose, and Ait became“necessary to analyse and distinguish

the respective functions of faith and of the baptismal rite;
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only when justification by faith is treated as an absolute
and inviolable principle, a touchstone for all other teaching,
does the problem become acute."4I We should realise that the
doctrine is not to be treated like this, for it is not a
piece of scientific analysis, but a "brilliantly successful"
attempt to "lay bare the central nerve of the 0ld Testament...
The heart 6f the meaning is that our deliverance from the
consequences of sin and from sin itself is God's work and

42

not our own“; It is an important point in a man's growth
towards spiritual maturity when he "awakens to the significance
of the Epistle to the Romans", that is, justification by faith.
We might bear in mind the impact of the Epistle on such diverse
figures as Augustine, Luther, John Wesley and Barth. But
this awakening is only one stage, Hodges points out, not the
first stage, "in the normal path of the soul's development
under favourable conditions. It is not an absolute and inflexible
requirement before a man can become a member of Christ."
Therefore, there is more to Christian experience than some
Protestant teaching would suggest. With regard to the sacraments,
Hodges concludes the book by saying that he feels the Catholic
doctrine does more justice to the Reformation teaching than
the Reformation teachings do themselves:
God bestows grace where He will; He has declared His
will to bestow it in the sacraments...the Reformation
principle of the sovereign grace of God is set forth
and embodied in Catholic teaching and practice not less
truly, and a good deal less abstractly, than in the
Reformation doctrines themselves.43

This may be correct, but to some extent, in closing

the book here, Hodges has left unanswered some vital questions.
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He has not made clear the place justification by faith should
have in Protestant theology; nor has he indicated how it

might be related to baptism in the Protestant, and indeed
Anglican, world. Does baptism regenerate, or does it not?

If not, then what is its value; and if it does, what of the
child who is baptised, but later goes on to reject God?
Eiz.may be true to say that St.Paul was not thinking of children
when he wrote about "baptism, but Hodges gives no indication

of the effect this should have on the practice of infant
baptism. While allowance may be made for the fact that Hodges
is not writing a treatise on this subject, one is faced with
the problems which he himself has raised even if only by
implicafion, and an attempt at some answers to them would
have been of value in this chapter. But apart from this
criticism, which has also been made on other occasions, that
Hodges does not go deeply enough into particular issues,

how are we to assess The Pattern of Atonement, Hodges' achievement

in writing it, and its relevance to the world today? It is

to this set of questions that we turn in the next chapter.
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PART THREE

Chapter Ten

We have now analysed in detail Hodges' book on the
Atonement, but the question remains as to how adequate a
presentation of the subject we have been given. Do we have
here the "brilliant critique™ of which PFrances Young speaks,I
or yet another contribution to the "endless inconclusive debate"
between theories of the Atonement which Hodges himself condemns
on pages I0-II of his book? Each individual will view the
book from his own personal standpoint, and thus it is difficult
to come to any conclusive judéement on it. Nevertheless, it
does seem, in view of our analysis, that Hodges has produced
a clear examination of his chosen subject, containing a real
insight into the problems of the Atonement, and an evaluation
of the biblical "solution" to those problems. There have been,
as we have noted, several instances where Hodges has not been
consistent, or as clear, as he might have been; but his general
conclusion, that the heart of the Atonement is to be found
in St.Paul's idea of "I in Christ, Christ in me", is a sound
one. He is right in his presentation of this idea as one which
illuminates the whole doctrine of the Atonement in its widest

sense. S0 has Hodges fulfilled his aims in the writing of

. The Pattern of Atonement?

We saw earlier that Hodges regarded himself as giving
a "philosopher's analysis" of the doctrine, "aiming at clarity
for the sake of proportion."2 He also explains in the preface

that he has "tried to keep in mind what must always be the
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true aim of discussion in these matters - to discern the
truth while at the same time understanding why the error is

5 Hodges hasechieved both these

s0 passionatel& maintained."
aims to some extent; but while he has discerned the truth
as he conceives it, and indeed as many others conceive it,
he has not altogether adequately explained why people hold
so strongly to an erroneous view of substitutionary Atonement.
This fact has already been drawn attention to in the analysis
of Hodges' treatment of the subject in Part Two. But in
general, Hodges' treatment of the Atonement is notable for
its clarity of thought, both in exposing the errors involved
in past theories, and in oﬁtlining the thought of St.Paul,
and its alternative view., He has also given an excellent
resumé of man's position and problems in the world, together
with an examination of the way Christ's work on the Cross can
meet man's needs in all their different aspects., But if
Hodges' work is valuable in these respects, it has cértainly
not gained much recognition in theological writings on the
subject.

AM.Allchin, in his obituary on Hodges,4 speaking of

The Pattern of Atonement says that it had "an influence quite

out of proportion to (its) modest size"; bﬁf one finds it
difficult to find traces of this influence. The same applies
to others of Hodges' writings. There are references to his
books to be found, but not a sufficient quantity to suggest
that Hodges has made a really important contribution to the

field of theology, either doctrinally, or with more "pastoral"
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writings. If this comparative neglect is a verdict on Hodges,
then is it a fair one? (We leave aside the philosophical
works of Hodges in this assessment, although it is possible
that Hodges' work on Dilthey is of importance for those in

a more specialised field.) Is it true to say, as Professor
D.M.Mackinnon has remarked in conversation.,g that Hodges never
really produced what he had it in him to do, and that therefore,
perhaps, his writings are not destined to occupy'an important
place in the history of Christian literature? Or has Hodges
an important contribution to make which we should do well

to discover? If we consider Hodges' book on the Atonement

in its context, that is, as it fits into the rest of his
writings, I believe that there is something we can learn.

This relates to the whole problem of the communication of

the Christian Faith., The Pattern of Atonement was addressed

originally to theological students, rather than with the specific
purpose of converting non-Christians; but what is written

for Christians will influence their preaching, and is thereford
of great importance. Dr.A.M.Ramsey called Hodges' book "an
admirable challenge to the preacher to think out what he teaches
about the heart of the Goqul",6 and if the preacher is clear

in what he preaches, then those who hear may be made more

ready to respond. We may now turn to a consideration of

The Pattern of Atonement in this context, in an attempt to
discover whether Hodges has anything to say to the Church
today in its struggle to fulfil its Master's command, and

preach the gospel to all the world, Our study will be under

S
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four headings.

I:The Church's Preaching.

How does the Church respond to the challenge of preaching
the gospel? There are several different ways this has been
done in the past, and still is done today. We shall look
briefly at three of these ways to which Hodges himself draws
attention.

The first of these is to carry on preaching as it has
"always been done', firmly resisting the changes in society
and culture. As Hodges puts it, such preaching stands boldly
"for the reality and sovereignty of God, but in ways which
are relevant to a past situation and state of man.“7 Tied
up with this attitude is a refusal to be open-minded about
the beliefs of non-Christians, what Hodges calls a technique
of firm resistance, "stonewalling as it might be called, meeting
every move of his opponent with a steady denial, and a steady
reassertion of the principles to which he is himself committed."
But, says Hodges, this may fight the enemy to a standstill,

"jit does not destroy or convert him."8 An example of this
type of preaching might be found in some forms of evangelical
Protestantism, which, says Hodges,

has been concerned to enforce upon the hearer a conviction

of his own sinfulness and his helplessness in sin, and

to terrify him as to the state in which he is, and

then to administer the Gospel of reconciliation...We

may doubt whether it was appropriate to all hearers

even in the days of its greatest popularity. At any

rate it is not appropriate now; for to talk like this

is no longer to talk to people where they are.d

It is true, of course, that God does not change, and neither
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does the way of salvétion, and in a sense, therefore, preaching
will always be the same, It is also true that "Christianity
isn't really interested in man being modern or not, but simply
in his being ma.n,"Io Man's basic need for God will also be
the same; but having said that, many things have changed, and
are changing, and Christian preaching must speak to men where
they are, and in a way that they will understand. Hodges
himself was very concerned that Christians should be forward-
looking in the communication of their faith, rather than simply
rallying "in defence of their ancient certitudes." For "the
Christian contribution to the life of a shaken world is different
from what so many Christians suppose: not defensiveness, but
adventurous exploration, not smothering the awkward questions
which modern enquiry has raised, but going deeper into them
than has yet been done."II

A second approach is similar to the first in that it
seeks to preserve the "ancient certitudes", but it differs
in the presentation of the Faith, by portraying it "scientifically".
This can be-done in a number of ways. One example of this
is the "proofs" for the existence of God which were put forward

I2

in the past. This method is not as popular now, partly since

many of the old "proofs" have been discredited; but traces
of this approach survive in some attempts to communicate

I3

Christianity. Closely akin to this is the appeal to experience
as "proof" of God's reality. Hodges comments on this:

i{here ig little to be gained by presenting theism as
a quasi-scientific hypothesis, to be accepted as true
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because it explains certain facts of experience and
because it can be verified in action. The attempt has
sometimes been made to present theist, or rather, Christian
belief in this way, but it cannot stand up to examination.
The. facts and experiences to which theist or Christian
apologists appeal are not comparable with real scientific
observations or experiments.I

This method of presentation is to be rejected, then, partly

because it is not possible to "prove" God's existence,15

but also because, as we shall see shortly, belief or otherwise

in God is not wholly a matter of reasoned logic, but depends

also on other factors. There is a place for the reasoning

out of the Christian Faith, and the showing of it as a logical

and coherent system, but this may not "prove" its truth to

the disinterested or hostile hearer. However, it can help

to communicate Christianity, because the "presentation of the

faith to the modern world is hampered by the intellectual

vapidity of its adherents",I6 and concentration on the intellectual

formulation of the faith would help to redress the balance.
*hirdly, the Church may try to be "modern" in its approach,

by reformulating its doctrines in a way that will be acceptable

17

to "modern man". Bishop John Robinson's book Honest to God

was an attempt, following in the footsteps of other "liberal"
theological writings, to re-state Christianity in a way which
would make it more comprehensible to those outside the Church;
but it is all too easy to leave out all traditional Christianity
altogether, and leave little left to communicate. It is
possible, also, that some respect for Christianity is lost

when its leaders deny some of the things for which it is

supposed to stand. Hodges seems to be speaking of this type
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of approach when he writes:"There are those among us, pathetic
remnants of the once triumphant liberal hosts, who atill
misconceive the trend of the time, and think they can march

in step with modern thought to a positive and creative end.

To these we can wish nothing better than an awakening in

time, painful though it must be."Is As we already noted,
Hodges believed that Christianity should be presented as a
whole, and there should be no.attempt to leave'out the more
unpopular aspects of it. Nevertheless, the Church should

ask itself whether what it preaches is in fact a true reflection
of what the Bible teaches. It is partly out of concern for -
the misunderstandings present in preaching about the doctrine
of the Atonement, that Hodges' book on'the subject arose.

None of these alte;natives are really adequate ways of
presenting Christianity, Hodges believes, but is there a more
effective way of presenting Christianity? We must return to
this quéstion later, but before it can be answered, we must
consider some of the problems with which any preaching of
the faith has to come to'terms.

2:50ome Problems to be Faced,

Firstly, the intellectual climate of today faces us
with particular problems.IguThis means that the Church must
take account of where men are, and face the fact that for
many, Christian language and terminology ha?e little if any
meaning.- Apart from the purely technical language of Christianity
which can confuse even Christians themselves, the ideas behind

the language of Atonement, for example, do not always make
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sense. What does it mean to say Christ saves us from our
sins, to those who are conscious of no overwhelming guilt,
for example? A particularly interesting book which examines

this type of question, is Culture, Class, and Christian Belief?o

by J.Bennington, to which we shall be referring later.

Just as the intellectual climate has changed, so has
the image of the Church; once a new and forward-looking movement,
the Christian Church lives on "by sheer inertia of habit",2I
and-"herqvoice in the modern world...sometimes sounds curiously
archaic and somnambulistic."22 These phrases, it should be
remembered, come from one who is a committed member of the
Church. Even those within it must admit that the Church itself,
perhaps more by virtue of its image in society than through
faults in its original setting up, 'is one of the major hindrances
to the effective proclamation of the Gospel. As Peter Berger
remarked, Christ can pass through locked doors, but "a religious
estgblishment in which Christianity is part and parcel of
the general value system is a locked door of enormous proportions."23

Another major hindrance is closely related to this,
stemming not so much from the image of the Church as an outmoded
institution, as from the image of Christianity presented by
her individual members. Hodges has hinted at this point,
but it is made more clearly by Harton:

it is not too much to say that the greatest handicap

which hinders the work and wiiness of the Church téﬁay

is caused by the stunted and undeveloped lives of a

multitude of her children and by the lack of vision

and hope which makes such a state of things possible...

This blindness, this lack of spiritual enterprise, is
a very great hindrance, for it prevents the due development
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of the Christian community, and proportionately robs

it of power and effectiveness.
Harton may be exaggerating, but it does seem to be the case
fhat Christianity is often judged by the failings of its less
committed adherents, rather than by the "successes" of those
with deeper convictions. Once again, whatever may be the true
"gpiritual state" of most of the Church's members, the world
judges Christianity on the image which it pressnts; which is

25

too often of a negative, sterile, and joyless life. Moreover,
Christians in the past have tended fo neglect all but man's
spiritual needs; although Christians are becoming more socially
aware, even among the ranks of evangeliéals, who in the past
have concentrated a little too strongly on the state of a

man's soul, to the exclusion of his physical needs.26 Christians
need to realise that people will not listen to a Gospel which
does not do anything to alleviate any present distress.

Gilbert Shaw was referring to this when "he used to say that

it would need a generation to turn (the victims of exploitation
in the docks) back into normal human beings, before the Christian

n27 Hodges himself

message could begin to mean anything to them.
would agree with the need to be actively concerned with social
problems,28 even though his own main concern was with problems
of the mind.

One more difficulty facing any attempt to preach the
Gospel, is the fact that there are so many rival world-views
in evidence. Other religions and systems have always been

there, but increasing immigration, and the spread of ideas

around the world, have meant that Christianity is no longer
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seen as the only really consistent religion to follow for
people in this country. Hodges was, as we have seen, concerned
to present Christianity as a complete world-view; and part

of the reason for this was that its main rivals have appeal
because they are consistent world-views. Hodges makes this
point in an article. When people come to the conclusion

that existence is empty and purposeless, he says,

they will welcome any gospel, however fantastic or

however monstrous, which promises to put an end to such

situations (i.e. that lead to that conclusion), to make
life simple again and provide a clue to its meaning.

That is the real reason why Communism and Fascism command

such fervent allegiance. It is not that people have

carefully weighed the truth they contain, but their
promise of a clear~-cut line of action, which is infallibly
right, relieves people of the bewilderment and moral
frustration that modern 1ife has brought. They come

to men like a divine revelation, and inspire a quasi-

religious faith and hope.29
The same point could be made about some of the other world-
religions, and the various small cults with eastern origins,
which are prevalent today. There may indeed be some genuine
disclosure of God in them, but admitting this only makes
it harder for Christians to establish that they alone have
"the truth".
3:Conversion.

How and why are people converted? This is one question
which must be taken into account by all those who try to preach
the Gospel, for it will influence the way they preach. The
different :methods we have looked at, tend to operate on the
principle "we must needs love the highest when we see it", .

that is, if the "truth" is presented clearly enough, men will

believe it. In some ways this is true, as Hodges comments:
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"Our Christianity is not something which our non-Christian
contemporaries have seen and rejected. They have never seen
it. We have failed to make it visible to them in thé first
place."30 Therefore, it might seem, all that needs to be
done is to present Christianity clearly. But the causes of
belief or non-belief are more cémplex than that, and Hodges
is investigating this when he is discussing standpoints,

In his book Languages=Standpoints and Attitudes, Hodges

suggests that the true case against Christianity is not based
on a logical argument about its basic tenets, but on the
difference between rival standpoints, so that a man who holds
to one world-view cannot accept that of the Christian., These
are "real and fundamental conflicts...which no amount of dialectical
or analytical manipulation can resolveﬁ:BI The reasons why
men have their standpoints depends, Hodges believes, on the
will, It is a man's attitudes which determine the course

of his thinking in the last analys;s: "His standpoint, in
short, derives directly from his attitude ibﬁ experience, and
differences of standpoint depend upon and reflect differences

52 phat is why it is not really

in the underlying attitudes.”
possible to argue with someone who has a different world-view.
Thus in relation to Christianity, Hodges writes, "God may
exist or he may not; that is an ontological questioﬁ. But

the question, whether the question of God's existence is for
me a significant question at all, and what there is in me

that makes it so, is a transcendental question, to be answered

33

in the long run by a reference to my basic attitudes,"
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‘Bach standpoint will be logically watertight, and though there
may be points of contact between them, when they are seen
as wholes they are incompatible. People move from one to
another only where a man has "already, perhaps unconsciously,
begun to take up a standpoint outside his system."34 How then
can we decide between rival sets of principles? What Hodges
has said above may seem to open the door t¢ irrationalism,
or the choice between systems may appear to be arbitrary.
But there may be criteria on which to judge them. Hodges
suggests that a standpoint "which is able to make use of,
and stimulate purposeful inquiries within, a world of discourse
which a rival standpoint can only dismiss as meaningless or
at least as mere subjective fantasy, this difference must
be recognised as a decisive point in favour of the former
35
standpoint." But Hodges himself admits that this test would
only be accepted by those who assume that fullness of life
is to be sought, and even then it would not bring agreement.36
Related to this discussion, is Hodges' contention that
religious belief is an ontological insight, not something
which can be proved or disproved:37
Religious belief is not based on an accumulation of
instances, but on a way of conceiving the structure
of all that is; and it is held not as a theory which
further evidence might modify, but as a fundamental
and immutable truth...religious belief is treated by
those who hold it as an ontological insight. This
also explains the tenacity with which they retain it
even in face of strong discouragement due to the difficulty
of applying it on the empirical level.)

Perhaps it also explains why people do not tend to lose their

faith through reasoned argument, but through gradually
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drifting away. This point is made by C.S.Lewis:"As a matter
of fact", he comments, "if you examined a hundred people who
had lost their faith in Christianity, I wonder how many of

them would turn out to have been reasoned out of it by honest

33 If such

argument? Do not most people simply drift away?"
is the nature of religious belief, then we may well ask how
we may ever hope to "convert" someone from disbelief?

First of all it must be acknowledged that there can
never be any infallible way of preaching the Gospel so that
alllmay respond. Nor will much be gained by preaching specifically
1o convert people, in the way that has been done by some

40

Protestant teaching. All that can be done is to present
Christianity in a clear light, and give people an opportunity
to respond if for various reasons they are drawn by it.

We shall be looking at this shortly, First, we should note
the following two remarks, which indicate that something from
“6utside" must occur before a man will be able to accept
Christiantiy. The first is taken from Bennington's book,

and is the statement of a "working-~class" youth:"The majority
of people I dont't think they can really be converted by sort
of just sitting down and talking about words...if somebody
disagrees with something in which you believe, then it takes
a lot more-than just words for them to change their mind.
They want to see some proof, don't they?"4I The second remark
is from Harton:"The ultimate fact is that there can be no

upward striving toward God without the prevenient action of

God Himself...Human advance towards God is never self-initiated,
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it is always a response."42 If this is the case, then it
might seem that there can never be any point in trying to
communicate Christianity, because it is only God who can
convert; but the Church has a duty in this direction, and
Hodges gives some indication of the attitude she should take,

4:The Presentation of Christianity.

Hodges believed, as we have seen, that Christianity
was a consistent world-view, and should be presented as such.
Alongside this method of presentation, should go an attitude
of love and openness towards non-Christians, who cannot be
expected to listen to us unless we listen to them. Hodges

makes both these points in Modern World View:"™How do we,

who profess full adherence to the Christian Faith and make

a serious attempt to practise it, appear in the eyes of those
who do not?", he asks. Christians have been taught to pity
the non-Christian for his blindness, he says, but ‘are we
sure that"our failure to agree with our contemporaries is
not sometimes due to a failure to iuméerstand them, and that
there is not in us a blindness comparable with that which

we are taught to discern in them? It is a thought which

43

will not let itself be stifled."’ @ Christians should therefore
be aware that the fault often lies with themselves, and should
endeavour to be open to the ideas of their non-Christian
contemporaries, in order to understand, and be understood

by, them. For we have failed to make our Christianity visible

to them, as we have seen, although

sometimes a few of them get a glimpse of it from afar,
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but find that they cannot understand what they see.
Or they understand, or think they dq but yet fail to
be interested. One hears of people saying that they
see what we mean, but find it irrelevant or a bore.
Our problem is, therefore, in the first instance
that of making Christianity visible again, of making
people see it as a really possible way of looking at 44
things. Secondly, we have to try to make it intelligible.
This can be done by showing how Christianity is a standpoint
which makes sense of the world, which offers an answer to
the main problems of life, and guidance in the living of it.
It is in this manner that Hodges presents Christian belief
in his writings. We have already seen that Hodges regards
the Christian story, in its vast sweep from creation to the
Cross, and beyond, as an epic story of great dramatic power,
and substantial appeal. He is surely right in thinking that
it is thus that Christianity will have most effect on its
hearers, perhaps because it is not trying to force the listener
into an unnatural position (such as being overwhelmed by sin
and guilt, when he has no previous feelings of this nature),
but leaves him to apply Christianity to his own situatién.

It is true that in the New Testament, the call to men
is to repent and be baptised as they seek to follow Christ.
A mature Christian life can only be entered upon when this
is done. But, Hodges believes, there are many different
ways of coming to Christ, and he gives one example, This
is of a young man who was put off by the "all-too-personalistic
conceptions of God involved in the sin and justification

approach", but who came into Christianity through seeing

Christ as the Great Invisible made visible.4? It was only

S
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after this that he learnt about sin and reconciliation, and
so on. This may not be a "way in" for everybody, but it
illustrates one of the different ways that God may reach through
to man. For we must pregch to men where they are, and if
men are not aware of their sin and guilt, it js no use preaching
freedom from sin and guilt:
Our position as Christians in the modern world is not
primarily that we, being sinners in a world of sinners,
have found a kind God. That is not a message to preach
to a world which does not know it is sinful and does
not want a kind God. Our position is that we, amid
the growing glories of man, have seen what is false
in these glories, and that in conscious dependence
upon God we call the world to lose and find itself
again in Him. Very likely the world will not do it.
That too will be no new story. We never had any right
to expect that the Gospel when truly preached would
be welcomed by all or even by most.4
This is one trouble with trying to preach Christianity in a
way which is applicable to man today; for the response will
not be large. But preaching which centres round sin, guilt
and reconciliation may attract a'reasonablégmesponse = witness
the popular appeal of "mass crusades" such as Billy Graham
rallies. One question-mark against these forms is the short-
term nature of many professed conversions. An illustration
of this is to be found in Bennington's book. There he contrasts
a strongly'bvangelistié'coffee bar in London, which could
boast numerical success with regard to conversions, with
a differently styled project which "made"™ only one Christian
after some years. But the approach of the first encouraged

new Christians to become part of a fellowship often very different

from their previous background, and three new Christians whom
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the author interviewed lost their faith after two years, because
of the pressure involved, Bennington believed, in the change
from their working-class background to the predominantly
middle-class Church fellowship. The convert from the other
fellowship,although of a similar background; kept his faith;

and this seems to have been partly due to the efforts of the
Christians involved to enable him to stay within his culture.
These two cases '"prove" nothing, but they do indicate a whole
problem area which the Church has been slow to tackle. There
will always be exceptions, but it seems that in Britain the
Church is predomimantly middle-class, and that leaves a large
percentage of the population outside the Church's sphere of
activity. Once again we turn to Bennington, and his quotation
from one of those he interviewed with which he closes his

book, and it raises a serious question for Christians:"If
you're walking a tightrope across a cliff you either get

to the other side or you fall off. Say 50% get across,. . .you'lk.:.
say "Look 50% of them came through"and you think "that's gcod"

but what about all the others that have féllen away?"47

The result of our preaching, then, may be minimal, but
if it produces life-long Christians then it must be on the
right lines. The keynote for Bennington and@ Hodges, although
expressed in rather different ways, is an openness to the
ideas and personalities of those who are not Christians, allowing
them to come to Christ in their own way, rather than trying
to fofce them into a particular mould. The traditional truths

of Christianity must be kept, even where the language is
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altered to make it unde;standable. The Church too often has
no real point of contact with the world, so that when we

try to explain to non-Christians what we mean and believe,
"they:do not understand, or else they think they understand
and are bored; for we use phrases which to them mean nothing,

or convey all the wrong associations, and our ways of thought

48

are not real to them.," How then can we present Christ to

people? Bennington's answer is that

the challenge to Christianity is to rediscover the way

in which concrete everyday situations can still evoke
disclosures about Christ. But such situations will act

as disclosures of truth only if we have our eyes opened

to see God's presence there; and this involves breaking
free from the attitude which bound the Pharisees and

which governs so many of our own responses; the need

to keep God pinned down, defined, categorised, and placed
within a comprehensive framework of ideas. The attitude
which somehow restricts Christ's reality to something
which has to be proved by historical argument (the Evidences
of the Resurrection', etc.), or which can only be assured49
on the basis of a private, personal, internal experience.

How does The Pattern of Atonement fit into the ideas

we have been discussing in the last few sections? Can we

find anything to suggest that Hodges' work is important, and
deserving of more recognition? This can be answered in the
affirmative; for if Christianity is to be presented as a
complete world-view, and we are to be faithful to:..all of its
doctrines, then there is obviously a need for the Atonement

to be discussed, and presented in the context of man's situation
in the world. Those who are interested in Christianity wish

to know what it has to say about their present problems, to

judge for themselves, rather than hear only what is relevant
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to a particular theory of the Atonement. In thie context,
Hodges' book is a fair discussion of the issues inyolved, and
clears up eeme of the misunderstandings which have caused

people to turn away from Christianity in the past. But although
this is to Hodges' credit, it does not single hls book out

for special attention. It would also be considered too technical
for those w1th no theological tralning or knowledge, even though
- it is far easier to read than many other books on the subject.

| On the other hand, those with theological knowledge would be
aware of Hodges' lack of mastery ef developedlbihlical theology.
@his is perhaps the most critical peint which could be made of
Hodges, for full justice to a doctrine does surely require a
mastery of the Bible, Church history and the development of the
doctrine, Yet Hodges' claims P be giving a "phiIOSOpher 8
analysis", which can avoid tahlng all these factors into

account. The criticism would then be that while a "philosopher's
anelysis" gives many new 1nsights,-it cannot be.finally satisfying
es a critique of the doctrine of the Atonement.

Where Hodges' book is of more importance is for those
whose task it is to preach the Gospel, as Dr.A.M.Ramsey realised.
For the preacher might iearn from the book to think out again his
understanding of the Atonement, to see it in its context, and
relate it to the situations in life, in which his hearers will
- find themselves. The Christian life, with Christ's atoning work
viewed in this way, hangs together more coherently than some
theories of the Atonement would allow; and Hodges! discussion

of justification helps to clear up some of the misunderstandings
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between Catholic and Protestant whose rift is such a bad
witness to the world. These things assimilated by those who
try to communicate the Christian Faith to their fellow men
should enable them to teach more clearly.

We might recall at this point Hodges' emphasis-.on the need
for a proper analysis of the human condition. Christian apologetic
should take analysis of this sort into account, for it may mean
that preaching should be multi-stranded in order to be relevant
to .the varying and complex situations of man. No over-simplistic
criteria of "adequate" doctrine and apologetic will do, where
the human condition is so complex. But on the other hand,
the causes of belief and non-belief are themselves complex,
and there is no guarantee that if the apologetic is "right",
it will necessarily be met with approval.

It is important to consider the rest of Hodges' works
as they relate to his book on the Atonement. A proper
understanding of conversion (from unbelief to belief) could
be gleaned from his writings; as could a better undersf;nding
of the spiritual life of the Christian. Again, Hodges has
tried to understand his fellow men, and the intellectual
climate of his age, and where this climate is similar to
our own, we have lessons to learn from him. -Perhaps the
best example of Hodges' thought on the Christian 1ife lived

in openness to the world is Modern World View. This short

book is a clear presentation of the Christian Faith as a
world-view to be contrasted with that of the modern world.

The key idea of The Pattern of Atonement is "I in Christ,
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Christ in me", and this concept, explained in detail in the

book, is illustrated practically in the rest of Hodges' work.
Christians have a new and completely different life in Christ.
‘How is this to be lived out in ‘the world, especially in the face
of all the difficulties which we have already noted? The answer
to that may be found by seeing how Hodges worked out the Christian
Faith in relation to the many different areas he tackled. Hodges'
book on the Atonement, considered in its context, has much to
teach us not only about the way we live our Christian lives, but
also how we may communicate to others our faith and realisation
that our lives may be transformed by union with Christ. This
realisation Hodges had, and he applied it especially to the
intellect, and what it meant for the mind on its road towards
union with God. Hodges does have something to teach the Church
today; if nothing else, the pattern of the Atonement in our lives,
and the way it can be preached to our fellow-men. But also he
has shown us, to echo the words of Metropolitan Anthony50

"the greatness of the human mind when it is pure and used with

a worshipful reverence for God's truth."
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