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THE CHRISTIAN LEARNS HIS FAITH 

 

(18) 

 

THE LORD OF TIME 

 

 There is a very old Christian legend about the Apostles' Creed, to the effect that each of its 

several clauses can be linked with the name of a particular disciple. It has of course no basis in fact. 

For the Apostles' Creed is not so called because the apostles penned it, but because it summarises 

what is believed about their Gospel. Nevertheless imagination certainly approves of letting Thomas 

be the one to say: "And the third day He rose again." 

 Whose then was the clause about "One, Holy, Catholic and Apostolic Church"? The answer is 

St. Matthew. And whose the words that follow about "the Communion of Saints"? None other than 

Simon the Zealot! Just the two disciples whom it is so odd to have found incorporate together in the 

ranks of the Master's men. In what other company could they have been compatible as fellows, 

these two who represented the two poles of political tension, the hated publican 'quisling,' and the 

ardent nationalist, the man who had sold his people for the gains of Roman taxation, and the 

agitator whose burning passion was to humble Rome and emancipate his people? 

 What do we mean by "the Communion of Saints"? How does the phrase relate to the clause in 

front of it about the Church? Is it just a repetition? And how does it belong with the clause that 

comes after about "the forgiveness of sins"? What does belief mean in the communion and the 

forgiveness? 

 It is these themes which this study concerns. The point of heading it "The Lord of Time" will be 

clear as we proceed. Already in No. 6 we have pondered on God in history and seen the meaning of 

"expectant memory," and the pledge of the future that is implicit in the shape of the past. "He that 

is, and that was, and that is to come," "Jesus Christ the same, yesterday and today and for ever." 

(Rev. 1.8: Heb. 13.8). We have also, in No. 17, taken stock of the Holy Communion, in which the 

communal remembrance of the Christian fellowship shapes its ongoing life in the meaning of its 

once-for-all constitution at the Cross. 

 These aspects of the bearing of faith and time upon each other lead us into these two clauses of 

the Creed which come as it were between the Church and eternity. Communion and forgiveness: 

each finds its place in the closing passage of St. Luke's Gospel as part of the future laid before the 

disciples. 

 

HOLY THINGS IN COMMON 

 

 The Latin sanctorum of the text of the Creed could be either masculine or neuter. The Greek 

version, which seems in this clause not to have been original but translated, is neuter, and means 

'things' not 'people.' Despite some strong opinions to the contrary, there is good ground for thinking 

that the primary sense of the phrase is: "participation in holy things." Even so "fellowship of holy 

people" is at once implied, since there can be no community over things which does not 

'incorporate' people. Yet the first duty of the interpreter of this article of apostolic faith takes him to 

"holy things." 

 The immediate sense must no doubt be the two sacraments of Baptism and Holy Communion. 

For these are both the sign and the means of Christian community. "The breaking of the bread" we 

have already studied. What of baptism as the sacrament of unity and the Christian commitment? 
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 The original sense of the word 'to baptise' is 'to dip' — as a woman might a garment she meant 

to wash or a dyer a piece of clothing into a vat. Water in either case is the element of 

transformation. The continuing fabric acquires a new life or character. It is itself and yet newly so. 

There is a quality of decisiveness and crisis about the event which certainly carries over into ritual 

washings (such as those in Leviticus 8.6 and 14.9). 

 But enlarging and fulfilling these thoughts of simple cleansing is the deep Biblical idea of the 

critical event by which the people of God are emancipated into their vocation. This again is via 

water, the water of the Red Sea and the Jordan. Moses was so named because, as Pharaoh's 

daughter said: "I drew him out of the water." (Exodus 2.10). By his leadership the slave people 

were drawn through the waters and out into liberty. Truly the wilderness intervened between the 

Exodus and Jordan. But the whole history is understood as one of Divine redemption in which the 

critical point of the whole story is sea and river. 

 These 'elements' introduced a new history of responsibility, in and for the land of liberation, unto 

God. "I will cause my name to dwell there: I will be their God and they will be my people". The 

Exodus is at once a fact and a hope:  it tells of what they are and of what they have to become. "He 

brought them out that He might bring them in." It is the end and the beginning at the same time. 

What they are they must set themselves to be, namely a redeemed people. 

 All this Old Testament understanding of a decisive history comes to life when John the Baptist 

takes his stand at Jordan. He too speaks of a decisive experience, a bringing out and in, a death to 

the old and a rising to the new. He too has waters of crisis, a passing out, through and on. The 

repentance he preaches links with another great act of liberation and sets those who receive it 

within its meaning. What is that other great act? 

 Again Jesus Himself describes it with this fascinating word. In St. Luke 12.50 He said to His 

disciples: "I have. a baptism to be baptised with..." and there is no mistaking His reference to the 

crucifixion. What poetry there is in the coincidence of these events of Christ's passion with the 

ancient Passover. ('Exodus' is used in St. Luke 9.31 about the Transfiguration to describe Jesus' 

Cross.) For in the experience of death for us Jesus leads His whole new community, a greater than 

Moses, into the newness of life that is the promised land of faith. This is His 'baptism' anticipated 

when He submits to John's ordinance "fulfilling all righteousness." (St. Matt. 3.15). 

 In turn, our Christian baptism means our symbolic part as the redeemed in what happened to our 

Lord, "the captain of our salvation bringing sons unto glory and perfected through suffering." (Heb. 

2.10). This 'perfecting' means that He is qualified in this role by this suffering. In turn what 

objectively He bore is to be, subjectively, the truth about us, namely "a death unto sin and a new 

life unto righteousness." We learn to take as the truth of our lives what He in that crisis of Calvary 

took as His Christly vocation. So, as St. Paul has it: "I have been crucified with Christ, nevertheless 

I live, yet not I: Christ liveth in me." (Gal. 2.20). 

 This is baptism. It means commitment in the pattern of His history. It is our freely willed 

acceptance of the gift and calling of our Lord. It is the sacrament of confession and decision. As 

such it binds us together with all His other sons. And equally it pledges all our days. It makes us 

children of God and bids us be what we are. To that Lordship we vow the rest of life. 

 In state and politics we find much discussion about whether one time can bind another. Laws, 

we say, are revocable by sovereign assemblies and even solemn constitutions have provision for 

amendments. But in a real sense, like marriage or like ordination, the Christian in baptism is 

committed to the acceptance of an authority which commands all the future. Jesus so received is the 

Lord of time. 
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 This, however, is not a static thing: still less is it a bondage. But the commitment, for good and 

all, is the only thing that does justice to the meaning and the only shape of the will to achieve it. 

"Till death us do part" lovers say, because they deliberately will a context of unchanging 'estate' as 

the setting of all they mean to achieve in love's fruition and fulfilment. It is like this between a 

Christian and his Master. "Where Thou goest I will go, where Thou lodgest I will lodge: Thy 

people shall be my people, Thy God my God, and naught shall part Thee and me." 

 

"Love's not time's fool . . . 

Love alters not with his brief hours and weeks.  

0 no! it is an ever-fixed mark 

That looks on tempests and is never shaken." 

 

"One here will constant be" sang Bunyan. "Lo, I am with you all the days" is a promise to which 

true faith makes a like pledge. And this it is which in baptism we confess and undertake. We are 

acknowledging the Lord of our whole time in life and setting all our days within the sign of His 

Cross. The decision how to take each of them has been taken once for all in such form that we may 

daily make it anew. 

 But the holy things in which we have communion are not only the sacraments of the Gospel. 

This 'communion' of the Creed surely includes insights and qualities found outside the Church. 

That is partly the reason for there being a separate clause after the confession about "One, Holy, 

Catholic and Apostolic Church." Ecclesiastical frontiers are not the end of holy things. 

 Throughout our Study Program we have sought to recognise and discover, and so possess, areas 

of Islamic faith where the Christian can sense a kinship of truth. The most elemental is nature itself, 

"the world that is the world of all of us," with its mysteries of power, patience and its perpetual 

surprise. Man's dignity and worth, the sense of wonder and gratitude, human bonds of kindliness 

and trust, the joy of the artist and the reverence of the saint — all these may be embraced where-

ever they are found as part of the common store of grace. The distinctiveness of the Christian sense 

of God does not call to exclusivism but to humility and openness in the firm bonds of the Spirit. 

 'Things' however do not exhaust the reach of this 'Communion.' We do not know "the length and 

breadth and depth and height" except "with all the saints." (Eph. 3.18). Knowledge is fellowship. 

Aspects of this fact have met us in many earlier situations. On the Emmaus road the two disciples 

found themselves linked with the prophets and all the figures of the Scriptures, patriarchs, 

psalmists, singers, sufferers and poets of the Biblical canvas. 

 "All men who live in charity" explains an old catechism, "are partakers of all the gifts of grace." 

'Saints' in Bible and in Creed means primarily the people of the congregation, the faithful, the 

ordinary, the rank and file (to whom for example the Epistles went). They are found in litigious 

Corinth and in uncouth Galatia; they belong with Christ in the markets and in Caesar's household. 

 It seems that this ordinariness of the fellowship of the people of God lay in a special way behind 

this credal phrase. For it came into currency at a time when the Church in North Africa and the 

West was burdened with the Donatist controversy. Some of those who did not falter in the 

persecutions came to look with scorn upon the traditores, who broke under the strain. These they 

refused to countenance even on repentance as being within the true Church. Thus there arose, as 

often in ecclesiastical history, a temper of spiritual pride, disdaining weaker brethren and 

excommunicating them. 

 So in the view of the Donatists the unpurged Church, still harbouring these weaker brethren was 

a Communio malorum, a company of renegades, an evil crew. To counter and refute this censorious 



4 

 

and harsh outlook, the Creed deliberately asserts the expectant and even struggling holiness of the 

Church. It remembered the parable of the tares and the wheat and it knew that part of the secret of 

sanctity is a sense of failure. "Brethren, I count not myself to have apprehended." Mercy excludes 

both hard censure and proud assurance. 

 The communion of saints then in the New Testament is not a society of admired attainment but a 

partnership in hope. "It doth not yet appear what we shall be." "In daily earnest living with the 

Cross of Christ" wrote Bonhoeffer, "the Christian loses the spirit of censoriousness on the one hand 

and weak indulgence on the other, and he receives the spirit of Divine serenity and Divine love." 

We know that the work of Christ in the soul patiently bears with our frailties, which in His sure 

competence will be worked into the fabric of His new creation. Meanwhile our constant attitude of 

mind is in the words: "not weighing our merits but pardoning our offences." But the communion of 

saints does not only relate in this wide and hopeful way to the living. It embraces also the departed 

in the faith. Some would take the phrase indeed only in that sense, excluding the living. But this 

would be as mistaken as to forget them altogether. "We are come to the spirits of just men made 

perfect" says Hebrews 12.23. 

 "All generations" sang Mary in the Magnificat "shall call me blessed," and it is easy to glimpse 

her meaning in prospect. The psalmist had already insisted that God's truth endureth "from 

generation to generation." (Ps. 100.5). So Mary foresees the inclusion in Jesus of the yet unborn. It 

is equally right to see this in retrospect. We are one with holy souls who in their course and 

pilgrimage have loved and served our common Lord. As C. H. Dodd puts it, "the future pays its 

tribute to the past as well as receiving from the past." Because the love of God embraces us all we 

are part of one another. We know the truth of this in the contemporary: we believe it also of the 

eternal. 

 There are in life many relative situations in which the sharing of experience crosses the 

boundary between the living and the dead — family bonds, local partnerships, tribal or racial 

solidarities, common territories of experience in which we belong in one in a fashion that death 

does not overcome. Yet these kinships of the generations may be proudful, fear-ridden, anxious, 

and at best restricted to their proper ground in race, or place, or memory. 

 The communion of saints is understood as a society of common love, universal in its range, 

where the wealth of life flows, not through ancestors on to posterity, but through the abidingness of 

the Divine love in which we are "alive unto God." And in such communion is comfort, courage and 

sweet delight.                   • 

 

"That exchange of past and future  

Which we call the present . ." 

 

is here the equal sequence of an eternal compassion, "holding all souls in life" through its own 

redeeming authority. 

 When the Epistle to the Ephesians writes of the "perfecting of the saints for the work of 

ministry," it uses a Greek word applied in St. Matthew 5.21 to the mending of nets, in Hebrews 

11.3, to the framing of the worlds, and in St. Luke 6.40 to being made like the Master. It is what 

happens when a dislocated joint is set or a work of art is brought to climax. In that last case, if it is 

a chiselled statue then the goal is reached when there is nothing more to take away; if it is a canvas 

portrait, when there is nothing more to add. 

 Both aspects of "the perfecting of the saints" are part of the Divine artistry. In this power, at 

work, here and beyond, in our remaking, we confess our confidence and quiet trust when we 
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acknowledge in our Creed "the people of common holiness." Already we are in the midst of the 

meaning of forgiveness. 

 

TIME AND FORGIVENESS: THE QUESTION 

 

 Our first business is to see that we do not take it too lightly. That God ought to forgive seemed, 

to Voltaire, so obvious, because, as he said, "c'est Son metier." It is what He is there for. But what a 

strange view of time this easy assurance implies, or would be seen to involve if we were more alert. 

For if there is one plain truth about time it is that it never comes back. So there is a certain 

irrevocability about everything that happens in time. As far as mere time is concerned what is 

written is written. "As the tree falls so shall it lie." "The great mystery of the future" wrote Bishop 

Westcott, "is not punishment but forgiveness." What he meant was that the real puzzle lies, not in 

the entail of what we have done, but however its qualities and decisions can be reversed. Options 

taken are their opposites rejected and so missed. How is the impetus of our sinfulness, the 

momentum of what we have become, to be halted and the contrary energy released? 

 We should feel the force of this question the more urgently if we did not, both Christians and 

Muslims, assume Divine forgiveness so readily. Can sin really be 'unsinned'? Is evil in deed or in 

character reversible? "Our defects are our own" says Somerset Maugham and there is nothing we 

can do about them. It is folly, says the essayist Montaigne, to talk of "repentance." It is absurd, this 

attempt to be what you are not, or not to be what you are. Our make-up, he says, is "lodged in us as 

in its proper habitation," and there is no more to be said. It is useless, not to say preposterous, to 

invite, or urge, or require, a man to 'undo' himself. Sinners are irredeemable and sin irreversible. 

 The Greeks of old would have approved this outlook readily. To them the good life was only 

accessible on the basis of a lot of prior conditions, like good breeding, right heredity, early 

education and genteel culture. To lack these meant that slaves and barbarous people would never be 

other than their uncouth selves. There was no overtaking the disadvantages of life or the 

consequences of evil choices once made for men or by them. 

 Such notions, from Aristotle to Bernard Shaw, could never sing about a "kingdom open to all 

believers," or of such liberating faith as accessible to all without condition of birth or class. Nor 

could they talk, as the New Testament does, about "newness of life." To a point, and with 

differences, they resembled the basic Hindu law of karma, by which all thought of release from 

one's past in life was excluded except in a final negation. The self carries with it through life, and 

(in Hindu belief) beyond it, the inescapable entail of its deeds. In the moral, as in the physical, 

realm, every action is the effect of a cause and in turn the cause of an effect. This karmic law 

forbids "the new creation" which the New Testament declares there is in Christ. 

 It is well to get this outlook clear if we are to know the wonder of forgiveness in our faith. We 

had better know our bondage if we want to learn our redemption. Men do long to be free, even if, 

by these lights, they mock themselves. They turn uselessly to 'solutions' that leave them as they 

were. "I was tired of the man I was" wrote Maugham, "and it seemed to me that by a long journey 

to some far distant country I might renew myself." But it is the old self that goes on these 

emigrations and there is no effective forgiveness in travel. Nor simply in time. 

 For a little reflection makes it clear that this entail of sin (which these thinkers take to be so 

hopeless) is part of the proper unity of time. There is, in truth, a law of continuity, a sequence 

which Hindu karma turns into an absolute and the New Testament, in its own proportions, allows. 

"God is not mocked. Whatsoever a man soweth that shall he also reap." (Gal. 6.7). We may not 
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trifle with time. Such is the seriousness of our existence. The fact that it is so is part of its glory. 

When Hamlet says that "something is rotten in this state of Denmark" and despairingly adds: 

 

"It is not, and it cannot come,  

To good." 

 

he speaks an assurance which is vital to any hope. If rottenness could "come to good" it would be 

darkness unrelieved. For only in condemnation is salvation left to seek. 

 This is the only proper background for the study of forgiveness. Its meaning has to be set in the 

true sense of time and a world which "was not made in jest." (Surah 21.16). There is this law of 

sequence. "Sin when it is finished bringeth forth death." To sow to the flesh, to set up the law of 

self-centredness, is to reap corruption. (Gal. 6.8). Is it not this problem of 'unsinning' a man which 

Jesus had in mind when He asked the question about the sick of the palsy. (St. Matt. 9.5)? It is not 

that forgiveness really is 'easy.' There is a deep irony in the passage: it is as difficult as restoring 

power to palsied limbs. Warped wills and hardened hearts are no less grim and deep a business in 

the healing. 

 How then is this forgiveness achieved? Not by a wave of a wand, even a 'Divine' wand, of 

omnipotence, nor by a mere word of pardon relating only to 'sins' as deeds. For it is to the sinner in 

his sin, not to the sins alone, that forgiveness relates. And it has to make new not simply the act but 

the state that made it and which the act embodies and aggravates. The task of forgiveness has to do, 

not with what I do, but with what I am in what I do. The husks and the harlots only matter because 

it is the son and the far country. 

 Forgiveness in God is an enterprise having to do with persons. It has to repair the forfeiture of 

true being, which is much more than the remission of penalty. It means and intends the resumption 

of the original concern of the law for fellowship in love. For behind the broken law is the violated 

love. The nature of sin, as Christianity believes it to be, is not an externalised offence but a lost 

community between man and God. So the initiative must come from that Divine compassion which 

our self-centredness has grieved and forsaken. And come it does. 

 

GOD AND FORGIVENESS: THE WAY FOUND 

 

 The enterprise of Divine forgiveness must hold on to both poles of the situation. It cannot, or 

shall we say, it will not, act to 'void' man's guilt by sheer fiat. For this would make man's 

responsibility unreal and so divest him of the status that creation has endowed in him. Such a 

purely arbitrary ‘forgiveness' does not fit the human nature which has sinned. If man could this way 

be automatically forgiven, why not have him from the outset automatically good? And to condone, 

likewise, debases and denies the human agent. For it reduces him the other way to a neutral whose 

actions have no moral worth or guilt. 

 The issues narrow, if you will, into what we might well call the forgiveability of man. How and 

why can he be 'forgiveable' consistently with the Divine love and holiness and his own responsible 

sinfulness? There has to be the place where in fact and in symbol that Divine love meets and takes 

our wrongness. For our wrongness concerns it, to the very core and heart of the Divine. And there 

has to be the place where in fact and in symbol our sinful nature meets and receives the Divine 

rightness. 

 That place must necessarily be one and the same. For it is a transaction within personal being. It 

relates to a forgiveness which cannot be had until it is wanted, and wanted on its own righteous 
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terms. And equally it is a forgiveness which cannot be given until it has undertaken and mastered 

the evil to which it relates. 

 The Christian faith is that the place is the Cross of Jesus, the transaction where God in Christ 

meets and bears the gathered expression of all our human wrongness and where, in turn, we learn, 

to recognise our sinfulness and find our inclusive forgiveness. It is, when we know it in repentance, 

the meeting point of our forgiveability and God's forgivingness. It is where we are righteously 

forgiven and forgiveness is Divinely wrought. It is at once a transaction that 'befits' God and 'saves' 

the sinner. The meaningfulness of sin is there on either side, in the suffering of Jesus and in our 

rejection of Him. It is where our enmity speaks against God that He speaks peace to men, and in 

acknowledging the enmity as our own we truly hear the peace that is spoken. 

 Thus the Cross puts us in the way of a true arresting of the past, and the promise of a new 

beginning. "Jesus is the mediator of the new covenant." Life can be set upon a new course in which 

there is a genuine undoing. "The years that the locust has eaten" in the old prophet's words "are 

restored." Not that it is now as if they had not elapsed, or that the locust had not devoured their 

harvests, but that those very tragedies become the raw material of a new quality of love and 

gratefulness. "Where sin abounded, grace did much more abound." The ring and the shoes, the robe 

and the feast — these displace the husks and the rags and yet leave them by memory as the very 

stuff of a new relationship. The prayer to be given, with which the son began, is the better answered 

in the prayer to be made, with which he came back. So time truly is redeemed, not cancelled but 

transformed, not obliterated but renewed. What "cannot come to good" does indeed safely do so, by 

the loving of God. (Romans 8.28). 

 This, then, is the Christian's faith in the forgiveness of sins and this its witness to the Lord of 

time. With the forces that the Cross symbolises and energises, at work in our history, time is more 

than some measurable, merely repeating, recurring, wasting commodity. It is a realm in which the 

purposes that belong with redemption, refining, saving, restoring, renewing, are active from and by 

the power of God of which Jesus Christ and Him crucified is the measure and the pledge. It is 

within this claim that we shall have to express all our thoughts about the future. Meanwhile this 

great article of the Creed about forgiveness constitutes a charter of action, 

 

OURSELVES AND FORGIVENESS: A WAY TO FOLLOW 

 

 To confess our faith in "the forgiveness of sins" does not simply mean that we believe in being 

forgiven, but also that we believe in being forgiving. It speaks of a policy as well as a gift. "Forgive 

us, as we forgive" says the Lord's Prayer, and the words are in no sense a bargain or a measure. For 

God's forgiveness could never be in this way set in a ratio with man's. But as several parables 

declare there is a sense in which the unforgiving are necessarily the unforgiven. (cf. St. Matt. 18. v. 

23-35)  "What goes deepest in the soul" as Forsyth finely said "goes farthest in the world." 

 So we have not truly learned Christ as our sin bearer unless we understand Him as our pattern. 

The principle by which we own ourselves redeemed must be the purpose by which we see 

ourselves redeeming. To say "behold the Lamb of God which beareth away the sin of the world" is 

not only to witness to an event and a Person, but to a secret and a sign. 

 By that sign and secret the Christian has learned that ill situations must be handled as 

forgiveable since this is the deepest reality of his own biography. It is easy to see the link here with 

the communion of saints. For that communion, as we saw, was often potential more than actual. It 

did not live in pride of attainment but in the promise of grace. Men were to be seen, not as made 

but in the making, leaving room neither for despair nor pride. 
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 We might well return to the comment about the cure of the palsy and the irony of "whether is 

easier." How readily and easily we leave situations in the option of compromise and acquiescence. 

For we do not truly believe in forgiveness. We would rather pretend that all is well, or we neglect 

the ills and evils which forgiveness would heal. Or in the other direction, we cherish the 

resentments that harden and alienate. Or we safeguard, as we think, the claims of righteousness by 

taking refuge in strictness and legality. We suppose that we do justice to righteousness by censure 

and aloofness. But all these mean in some sense a disbelief in forgiveness, an unwillingness to 

translate into policy the shape of our own redemption. 

 To understand truly the belief in forgiveness we must linger with Jesus over the calling of 

Zaccheus. How hard it must have been for Simon the Zealot to confess this faith! For all that his 

ardent philosophy of independence lived by required that the publicans be despised. There are 

indeed so many 'righteousnesses' that cannot live except by self-righteousness. Belief in forgiveness 

softens them all into mercy, and exchanges the concern for the honour of God into a will for His 

victory. For this is exactly what Jesus did with the calling of God's people and the status of 

Messiah. He made them instruments of an infectious and unresting will to love that took every 

situation as an occasion for its ministry of reconciliation. 

 To believe in the forgiveness of sins after His manner is then to be servants of an authority 

which transforms evil, within and without, which acquiesces neither in time's apathies nor its 

wreckages, but seeks and saves and hallows in hope that is not ashamed. 

 

 

QUESTIONS FOR STUDY AND DISCUSSION 

 

(1)   "There's no discouragement shall make him once relent His first avowed intent to be a 

pilgrim."  

What is the meaning of Christian baptism as the sign of discipleship? 

 

(2)    Why do you think that Jesus was baptised by John in Jordan? What is meant by His reference 

to the Cross as "the baptism that I am baptised with"? 

 

(3)    What are the holy things which we have in common with those who stand outside our faith? 

How can they be recognised and expressed? 

 

(4)    Is there any difference between what the Apostles' Creed has in view when it speaks of "the 

communion of saints" and when it acknowledges "one Holy, Catholic Church"? 

 

(5)    What is a true Christian understanding of the fellowship between the living and the dead in 

the things of faith? Have our traditions and attitudes rightly known and expressed this fellowship? 

 

(6)    "The nature of sin, as Christianity sees it, is not simply a broken law but a broken relationship 

and a warped personality." In the light of this truth what does Divine forgiveness have as its task? 

How is it fulfilled in Christ? 

 

(7)    What would you say to the assertion that since the past is irrecoverable, repentance is a 

foolish idea and there is, and can be, no newness of life? 
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(8)   What should belief in the forgiveness of sins, to which we are committed, mean in the actual 

situations — political, moral, personal, and communal — in which we are today involved? 

 

(9)    "Why call ye me Lord, Lord, and do not the things which I say?" (St. Luke 6.46). What 

aspects of Lordship have we considered in this study? How true is our confession of them? 

 

(10)    "Our generation" — "all generations" — What is their relation? 

 

 


