
"I would have you know the magnitude of the struggle in which I am engaged... that they 

may be led to a complete comprehension of God's secret which is nothing less than 

Christ."             (St. Paul) 

 

 

THE CHRISTIAN LEARNS HIS FAITH 

 

A Series of Studies on the Christian Faith and Life set out in the framework of the 

Emmaus Road, as described in St Luke's Gospel, Chapter .24, v. 13 to 35. 

 

(1) HOW FAR TO EMMAUS? 

(2) THIS CRUCIFIXION  

(3) THE MESSIAH 

(4) GOD AND HIS MERCY  

(5) "ALL THE PROPHETS"  

(6) GOD IN HISTORY  

(7) GOD AND HIS UNITY  

(8) THE INCARNATION 

(9) JESUS "STRONG IN ACTION AND UTTERANCE"  

(10) DISCIPLES OF THE CHRIST 

 

 These are the themes it is hoped to treat during the period September, 1962 to June, 

1963. 

 They do not, of course, complete the story or the faith, which carry over into later 

topics. There are certainly more than ten furlongs to Emmaus! 

 

 These Papers replace OPERATION REACH, published between 1957 and 1962. 

 

 

THE CHRISTIAN LEARNS HIS FAITH 

 

 The sanctuary at Mecca, known as the Ka'bah, is said by the oldest historian of Mecca, 

to have been reconstructed in 608 A.D. only a little time before Muhammad began his 

prophetic career. The Same source relates that its architect was a Christian.named 

Cenbaqom; this being the Ethiopian form of Habakkuk. He has Some kinship too with 

another of the Biblical prophets, namely Jonah, in that he suffered shipwreck at 

Shu‟aibiyyah, off the coast of the Hijaz, and actually used some of the timbers of the 

wrecked vessel in work on the Ka‟abah.  Those beams alternate with stone courses, a 

style of erection that was characteristic of Christian, Ethiopian architecture of the time of 

the Prophet's youth. It could well be the same influence that accounts for the numerous 

murals of the Biblical prophets which tradition confirms adorned the interior of the 

shrine. There were, on columns and beams, pictures of the patriarchs and messengers of 

God from Abraham to Jesus. At the time of the Muslim occupation of the city after the 

triumph of Muhammad, they were all erased except that of Mary and Jesus over which he 

laid a preserving hand 



 History offers no detail as to how these figures were depicted nor how many were 

included. There is one brief reference to the fact that Muhammad disapproved of the 

portraiture of Abraham because he was seen practising divination by the use of arrows. 

Al-Azraqi, the historian of the items, leaves no further clues. The prophets of the Ka'bah 

gallery are for the rest, a mystery. 

 Our concern here is with further and deeper mysteries relating to the whole succession 

of prophets, their place in the Divine counsels and the cumulative meaning of their 

vocation.  In previous outlines in Emmaus Furlongs we have found the prophets figuring 

in the conversation. Jesus Himself is identified as one of them when the two travellers 

explain to the stranger the subject of their sorrow.  He, in turn, expounded “through all 

the prophets" the secrets in which the answers lay. It is time to take up this theme, as the 

context of all our earlier study of Messiah and the Divine mercy. As we do so, we are 

taken right into the heart of the Old Testament heritage from within which Christian faith 

emerges. We go back, too, into the core of the human situation which came to its climax 

in the crucifying of Jesus, where the enmity the prophets experience is seen in its utmost 

reach. But this is to anticipate. The significance of that rejection must first be measured in 

its prophetic antecedents which, in turn, require that we should understand the prophets' 

vocation. 

 

PROPHETS AND THE HOPE OF GOD 

 

 When St. Paul, in Romans 15.13, wrote of "the God of hope" he certainly echoed the 

whole import of the story of these messengers of God in whose call to their 

contemporaries and fellow-citizens Divine expectation waited. Yet at first thought the 

phrase sounds contradictory and impossible. How can hope be a quality of God, when 

power, all power, is His by definition? Can omnipotence expect? What can it await which 

it cannot already effectuate? If all things are within its competence, can anything be 

outside its actual and immediate possession? What sense can there be, then, in "the hope 

of God."? 

  The answer, familiar enough of course in both the Bible and the Qur‟an, is that 

omnipotent purposes have been made, by their very nature, to turn upon the co-activity of 

man, and it is this which thus becomes the theme of the Divine anticipation. That creation 

is an invitation to dominion and obedience lies at the heart of the Christian and Muslim 

understanding of the scheme of things, of man's dignity and destiny under God in 

freedom. This in turn is the crux of the Divine hope. If Divine ends were automatic, 

inevitable and, in that sense, omnipotent, they would not relate to man the creature as in 

ourselves we know him to be. Nor would they relate to the sort of world which nature 

discloses and science explores and exploits. Nor, such is the Biblical and Qur‟anic 

conviction, would they belong to God as we have known Him. There is no meaning in an 

Islam of men to God, if there is no reality in a hope of God in men. 

 The voice of this Divine expectation manward is the law. Law dominates the Old 

Testament history. It is also the very stuff of Islam. God in creation calls man into 

dominion: in legislation He orders the empire He bestows. "Thou shalt..." at Sinai, we 

may say, is a co-imperative with "Let there be . . ." at creation. They belong together: 

only one calls into obedience, where the other calls into being. The very name of Moses, 

"drawn out of the water" and for Islam "one of the prophets," suggests a parallel with the 



creation story. Just as the shape of being is called out of chaos, so the 'order' of life is 

drawn out, like Moses, as the destiny of man. 

 "In thy book were all my members written" says Psalm 139. and goes on "thine eyes 

did see my substance yet being unperfect. . ." Here the very word is the "chaos" or 

unformedness used in Genesis 1. The psalmist's confidence, as he contemplates the 

mystery of his own being and all the inward deeps of his personality and history, is that a 

Divine ordering has shaped him, for which universal creation itself supplies a proper 

parable. 

 The purpose of the law, likewise, is to draw up man's charter of Divine relationship 

and so draw humanity out of the chaos of unguided appetite into the direction and 

benediction of authority and peace. It may be right to see, if only approximately, 

something of the same point in the idea of the Jahiliyyah, or time of 'ignorance,' which 

Islamic dogma links with pre-Islam. For the root notion seems to be not simply 

'ignorance' but 'wildness' or the untamed, untutored chaos of human strife, which law by 

its coming and its command subdues and turns to peace. 

 So Divine law is seen as the moral order supervening upon chaos.  But the "Let there 

be..." in the Sinai imperatives differs from the ordering of material creation, inasmuch as 

the subject matter is now man and will, not nature and the world. This is not passive 

material, but rather passion and energy. It is not tractable and docile, but intractable and 

wilful. Its islam, if at all, will not be, like that of nature, implicit and spontaneous, but 

voluntary and decisive and, perhaps, withheld. So the inter-relation of man and law must 

be understood as dynamic, critical, and perpetual, a drama filling history with its 

interplay of authority and freedom, demand and decision. 

 But it is always the encounter of man with "the God of hope." The Old Testament 

Torah should be seen, not as a sort of legal instrument that defines subordination, but as 

the charter of a joint enterprise between God and man. The covenant within it must be 

understood as the Divine quest for man's co-operation in trust and fidelity. In that sense it 

gathers into fulfilment the relation of God with the patriarchs who were before it, in that 

it regularises and establishes within the law's community the "friendship" between God 

and Abraham. At Sinai, so the Old Testament declares, God 'finds' His people and in the 

exchange of loyalty in law sets His love upon them. 

 The prophets' role has to do with the continuity of that charter of obedience. It was not 

their task to add to the law but to re-affirm its claims and to indict and rebuke its 

violations. The vocation to be the people of God had to be constantly renewed within 

each generation and in changing circumstances.  Lapses from law, if unidentified. and un-

corrected, mean the lapse of law. Commands which are not served by a constant vigilance 

become dead letters. Justice, it is often said, must not only be done but be seen to be 

done. Law, likewise, must not only exist but be acknowledged to exist. Its claims that is 

must be ever renewed and enjoined. This service to law is the meaning of the prophets. 

 By its very nature it includes their living commentary on history. For, as must be 

traced more directly in Paper 6, the whole encounter of God and man through the law 

makes the theme of national history.  The generations are all present in the intention of 

the Sinai covenant—witness the telling phrase: "Him that is not here with us this day” in 

Deuteronomy 20.15. But the meaning of the law's calling needs immediate expression in 

the living context of men‟s perpetual action or inaction within it. For destiny which is 

defined in law is shaped in deed, in politics, in national character, in personal choices, in 



the whole business of history. It is this the prophets exist to scrutinise and to reprove, so 

that the law in its goals becomes and remains the living searcher of men's hearts. 

 "Out of this comes the illusion as in part it is, by which prophecy is thought to deal 

only with the future. There are, of course, future consequences necessarily following 

from the prophetic diagnosis of the people's 'dealings with the law. But they only arise as 

the future tense of present attitudes or present facts. It is false to think of prophecy ss 

prognostication and soothsaying. Its future anticipations are always present warnings: its 

distant promises, either of doom or destiny, arise from immediate challenges and depend 

upon the contemporary response. "If ye will hearken and do, then…” “If ye will not 

hearken and do then…”  Thus the prophets. 

 "These are the “watchmen, messengers and stewards of the Lord," who as Jesus‟ 

parable explains, are sent to the Lord‟s vineyard, seeking the fruit of righteousness it 

should yield to the master who planted it. They're the ambassadors of the heavenly will in 

the earthly scene.  By them in the particular circumstances of every generation, the 

people of God are summoned to their true destiny. But always within the setting of 

responsible will. History reinforces the claims of God and chastens men's waywardness. 

Each in their own time and place, the prophets interpret that history from the standpoint 

of law and covenant. 

 

The whole story is to be seen as the unremitting, invincible hope of God, which never 

abandons humanity, never acquiesces in their perversity, never reciprocates their neglect 

of Him. 

 This persistence of Divine hope is the significance of "all the prophets." We must see 

how it is gathered into "the things concerning Himself" which Jesus interpreted in them 

to the listeners walking to Emmaus. But meanwhile, what did this ministry mean in the 

inward experience of those prophets themselves? What are the lessons of their variety 

and their vocation? 

 

PROPHETS AS THE INSTRUMENTS OF GOD    ;. 

 

  "The Lord took me. . . and said: 'Go, prophesy' ..." (Amos 7.15)- In these simple words 

the herdman prophet Amos defended his integrity and explained his vocation. But like 

many simple statements, his words hide deep mysteries we must try to enter: What made 

the prophets? How did they become aware of meaning and of mission? How are we to 

see the Divine employment of their powers and service? Whence their words?" 

 The answer would not be entirely consistent through the whole long range of prophetic 

sequence. There are times in the early chapters of the story when the secret seems to be 

an ecstatic 'possession' of the diviner or seer by a power from without which takes over 

his whole being, subdues his conscious processes and makes him the unknowing vehicle 

of its deliverances. By an 'afflatus' or onrush of overwhelming and external force, the 

'prophet' utters things that he knows not, or informs his hearers of secrets and fortunes.. 

The evidences of this state of 'inspiration' were often trance, prostration, delirium, and an 

abeyance of normal relationships and conduct. It found vent in poetic frenzy, or 

incredible facilities of rhyme and eloquence. 

 But these were passing and primitive patterns in the story of Biblical prophecy. They 

tended to focus attention, and to gain credibility, by the oddness, or inexplicability, of the 



external circumstances. Their power lay simply in that they were phenomenal, abnormal, 

mysterious. For that very reason they were open to the constant and subtle menace of 

being sought, and prized, even induced, for their own sake. When that happened the 

danger that was always latent became actual. Only slowly did men learn the fundamental 

lesson that valid activity of the Holy Spirit is never a phenomenon for its own sake, an 

ostentatious end in itself, a spectacle unsubdued to a rational and moral purpose. The 

'prophet' becomes merely a professional if he is not the servant of the Word and of the 

Spirit on the Spirit's proper terms. 

 It was just such professionalism which Amos repudiated. His words may be taken as a 

commentary on the emergence of the great heroic time in Hebrew prophecy, when the 

primitive is left behind and the full prophetic stature greets us. 

 „Inspiration' is then seen to belong with the fulness and integrity of human personality 

under conditions which allow vocation only in responsible honesty and personal travail. 

From time to time, as in Ezekiel, something of the old ecstatic, even pathological, 

features may persist, but now they are always in the strict discipline of truth. If the 

prophet is in any sense a spectacle, it is only that he may the more effectively be a 

messenger. For the rest, he finds through his vocation the fullest stretch of all his 

conscious, spiritual and mental powers. 

 The Spirit of God works with the spirit of man in the Biblical prophets not by dictation 

but by apprehension. A Divine creative energy moves with the mind of the servant 

messenger. All belongs with the living context of history and harnesses the images and 

sights and sounds of sense experience. It leaves room even for the idiosyncrasies of 

individual outlook and location. Amos speaks in the vivid metaphors of the wilderness in 

which he lived and worked. Jeremiah remains the timid country boy, feeling with his 

rustic background and shrinking from the tumults of the court. Even domestic tragedy, as 

in Hosea, brings its fulness of sorrow and estrangement into the tender wistfulness of 

prophetic witness. 

 Everywhere there is a quickening in which the Divine Spirit works with the human 

pysche, making men "friends of God." When most fully inspired the prophet is most fully 

and vitally himself. The Divine employment of him does not oust, or displace, his 

constituent qualities of soul and mind.  On the contrary, it lifts them to a height of 

concentration and intensity. He is "creator and receiver, both" as Wordsworth wrote of 

the poet. He receives from the Divine illumination in such sort that his insight kindles and 

fires his own energies of feeling, of description, and of art. His thinking is shot through 

with the vigour of his sensuous life. 

 To be thus 'inspired' is to be 'inspiring'. Genuineness is self-authenticating. Hearers are 

summoned to the same vital awareness of the meaning. What arrests them is not, as with 

the old soothsayers, a phenomenon, but a conviction, not a marvel, a psychic curiosity, 

but a personality and a "Thus saith the Lord" in authentic identity. 

 

 From this quality flows the rational nature of prophetic utterance. We find sanity and 

mental grasp, lucidity and even patient argument. Yet it is clear that reason alone is not 

the source either of the clarity or the urgency. These are generated in the action of the 

Holy Spirit in the whole man. Prophecy then expects in the hearer the same wholeness of 

personal response as characterises the prophet in the receiving of his mission. His 



meaning is not addressed merely to the intelligence but requires a total verdict of personal 

commitment, of repentance, obedience and joy. 

 Only in terms of this understanding of prophets and prophecy can we do justice to the 

courage and independence of spirit with which they faced the vicissitudes and passions of 

history. Each knew themselves to be in some sense part of a sequence, the general logic 

of which was travail and toil and hostility. Just as in Jesus' parable it cannot have been 

easy for the succession of servants sent to the husbandmen to brace themselves for a 

mission beset with such sinister and dismaying prospects. It was a continuity of danger 

and of courage. Requiring the fruits of righteousness from the Vineyard of rejection could 

hardly be otherwise. 

 This brave independence of mind in the service of the unpopular truth is a sure feature 

of Biblical prophecy. The professionals, it was, who trimmed their words and cultivated 

their hearers with smooth things.  The true prophets we find denying the illusions of easy 

complacence and shattering the deceptions of hypocrisy. They reject the central myth of 

the people of God in the Old Testament, namely that Zion is inviolate, that "it cannot 

happen there." This easy assurance about some conditionless immunity of Jerusalem 

from invasion and disaster is exploded by Jeremiah. With sublime effect, Amos, many 

years earlier, had first chastised the heathen kingdoms with his denunciations, and then, 

when all his Jewish hearers applauded, turned the tables on their false confidence and 

gave them to know that they likewise would taste the Divine retribution. 

 There is nothing more magnificent in all literature than this capacity of the Old 

Testament prophets to hold the paradox that a covenanted election is an inward crisis and 

that history is judgement. For them there are no illusions of temporal prosperity, no 

unexamined securities in statecraft. For just this reason several of the greatest of them 

seemed to their contemporaries to be traitors, foes within the camp whose words were an 

offence against morale or an invitation to sedition. Thus Jeremiah languishes in prison—

"for the word of the .Lord". The assured nationalists, the voices of patriotism as an end in 

itself—-these are the false prophets. They promise 'security where God only offers crisis 

and judgement 

 It is for this reason that we neither expect nor find, in the great Biblical prophets, a 

dependence on the political arm. Isaiah, it might be claimed, was a wise Adviser on 

foreign affairs, a statesman of eminence. Others were sometimes the consultants of kings. 

But their final concerns were 'religious,' and eternal.  Prophecy may speak politically; it 

never hands itself over to the political. For it knows that the will of God must .always 

stand above the state and reserve its freedom of action and of utterance over against the 

state, in a way that, identified with statehood, it never could. In "all the prophets" over 

whom the Emmaus conversation ranged, there were none who had taken over 

government. It could well be that the significance of this fact lay close to the core of what 

was then debated. 

 But by standing always in creative and critical freedom over against the politicians, 

Old Testament prophecy was by necessary vocation insecure. It is evident why this 

should be so. For political action to implement prophetic ends is by the same token a bid 

for the security of the person of the prophet and makes over the worth of the truth he 

serves to his politics. Then truth is no longer exclusively the burden 'of his words. As 

only a speaker he may be jeopardised and vulnerable: as also a ruler he may be said to be 

secured with his cause. As long as he remains only the preacher and the warner his 



personal fortunes will be no better than the fortunes of his words. And as only and always 

their servant he wills to have it.so. 

 So, in all their variety, the Biblical prophets testify. How fascinating and enheartening 

is their very diversity! In 'the instrumentality of the Holy Spirit there is a wealth of 

contrast and surprise. Court and pasture, field and forum, yield the hearers and heralds of 

the Lord. Bewildered and storm-tossed Habakkuk finds sanctuary out of tragedy, like his 

later namesake in the history of Mecca. Hosea's insights come from home and marriage, 

those of Amos from marketplaces pondered in desert solitudes. Haggai draws a nil 

desperandum from a parlous group of temple builders. Malachi is so elusive as a person 

that his very anonymity has been turned into a name. "The goodly fellowship of 

prophets" is a company with which none can live and fail to find his counterpart and a 

kinship with his own soul. 

 

PROPHETS AND THE PATIENCE OF GOD 

 

 In this third area of our study we take forward the clues we have come upon thus far. 

The persistent expectancy of God and the necessary adversities which belong with loyal 

prophecy, converge on the same conclusion, namely the patience of God. The 

'messengers can take no shortcuts to ease their calling.  They must steadily hold men to 

the full demands of a free, responsible obedience to God. The Servants of such a word 

can neither find, nor take, a compromise to bring them respite in success. Their fidelity is 

thus a prospect of buffering and hardship, in which they are called to patience in its 

deepest sense. This dimension of them is simply the other side, in them, of the patient 

fidelity of God to His purposes and His covenant. 

 It was, therefore out of prophetic experience itself that the greatest witness of the 

prophetic sequence arose, namely, the figure and the ministry of "the suffering servant." 

The well known "servant songs" in Isaiah (Chapters 42:1-4: 49.l-6: 50.4-9: 52.13-53.I2.) 

celebrate the 'patience' of this costly, gentle, steadfast embodiment of the Spirit of 

prophecy, through whose travail the Divine will is done. The 'servant' may be understood 

as the whole nation in its ideal calling, or a group within it by which that calling is 

fulfilled, or a single individual who personifies the final shape of ministry in the evil 

world. However we decide the mystery of his identity, there is no doubt of his role and 

temper as the ultimate lesson which prophecy taught. 

 Jeremiah, more than any other, translates this into personal biography, and it is a story 

of pain and risk which we meet. Prophecy brings him nothing but dismay and 

antagonism. His pain, he tells us, is perpetual. When he deplores his trials, the only 

assurance he is given is that they are a testing ground for worse to come. "If thou hast run 

with the footmen and they have wearied thee, how canst thou contend with horses, and 

though in a land of peace thou art secure, yet how wilt thou do in the pride of Jordan?" 

(Jer. 12.5) "The word of the Lord is made a reproach unto me” he cries, so heavy that he 

asks in anguish: 

"Wherefore came I forth from the womb, that my days should be consumed with shame?" 

(Jer. 20.8 and 18). 

 The Qur‟an, of course, is well aware of this prophetic tribulation and reproaches the 

Jew for their rebellious and cruel handling of their apostles. "Some in your arrogance you 

said were liars and some you put to death."(Surah 2.87). It is important to see this 



exposure of the messengers to hostility and contempt as simply part of the patience of the 

Divine relationship to men. If God had preserved them by dint of force or intervention, 

from the attitudes of men, He would have changed the ground of His approach. The 

prophet's defencelessness, in this sense, is the corollary of the Divine will to have from 

men a response to truth and righteousness grounded only in their love of them, and not in 

sanctions or consequences they may incur for their rejection. The suffering of the 

prophets is thus a partnership in the uncompulsiveness of the Divine claim. 

 These, we may conjecture, were "the things concerning Himself" which Jesus 

expounded to his companions going to Emmaus. For this point in which we have now 

ended was where they began. The Cross, as they had known it, was in fact the supreme 

example of the travail belonging to the prophets, among whom, by their own explanation, 

Cleopas and his friend had included "Jesus of Nazareth." Taking His clue from their own 

vocabulary and their common Scriptures, Jesus, surely, took them through the logic of the 

Old Testament as we have tried to follow it. His exegesis would not be a matter of bare 

proof-texts for their own sake, or the discovery of curious parallels without recourse to 

ruling principle. It was rather the inner movement of the whole situation, the intrinsic 

pattern of freedom, fidelity, persistence and suffering, discernible in the long sequence of 

God's address to men and the calling of His spokesmen. 

 What happened, to them had, still more crucially, happened to Him. "God who spake. . 

. to the fathers by the prophets?" as Hebrews declares, had "spoken" to that generation "in 

His Son." Under this other form of the Incarnation there continued the old precedents of 

instrumentality and risk. Words had come to their climax in "the Word." To this their 

whole momentum was moving, as a drama to its fulness. And to that Incarnate Presence 

would come the final climax, in the Cross, of "the blood of all the prophets." (St.Matt. 

23.35). 

 It was this they found so hard to take. Not, indeed, because they were ignorant of these 

prophetic precedents but that they never dared to apply them to "the Son of Man" 

Himself. For surely in the final reckoning of God with, men's obduracy and disobedience, 

prophetic experience would be reversed in Messianic triumph. Their assumptions about 

Jesus made the precedents inapplicable. Or putting it in another way "the things 

concerning Himself" in the prophetic history were not, in their minds, a continuity but a 

contrast of immunity. The God who had been unwilling to violate men's freedom by 

making the prophets inviolate would surely compel and coerce it on Messiah's behalf. 

Otherwise would not the very words of the prophets about His prosperity and victory be 

belied? Should Messianic history invalidate their promises for the sake of reproducing 

their anguish? These, we may suspect, were the questions of Cleopas, made articulate 

with the sort of clarity his grief did not then allow him. 

 To see the heart of the matter we had better turn back to that earlier parable in our 

Lord's education of His disciples. It has so much to do with the Emmaus road. (St. Matt. 

21.33-43: St- Mark 12.1-8: St.Luke 20.9-19). The story of the wicked husbandmen is 

clearly a survey of Old Testament history. It has to do with the sequence of prophetic 

missions we have been here reviewing. The priestly hearers recognise in its final phase a 

clear allusion to their own hostility to the speaker. Thus the concrete facts of Jesus' 

history are linked with the movement of Old Testament events, only with the difference 

involved between "servants" and the Son. 



 Its background reproduces faithfully the actual circumstances of agrarian unrest and 

discontented peasantry in Galilee. The debt to Isaiah 5 is clear. The vineyard is Jewry in 

their territory, the husbandmen are the priests, the tower is Jerusalem or the Temple, the 

servants are the prophets. Tenancy means duty and obligation; ownership means claim 

and expectation: these in turn suppose messengers and reckonings. So far all is open and 

simple to explain. 

 But as the narrative makes its cumulative sequence, the strange new departure is 

introduced which seems to contradict all the laws of probability, not to speak of 

prudence. As the servants are treated with violence and abuse, sharpening as it proceeds, 

who would think of exposing the son and heir to this menace, or of staking the same 

claim with a new and vital risk? Some readers have insisted that this is so unlikely that 

there must be some kind of 'mistake' in the report of the parable. 

 Yet there is no exit from the mystery that way. The story is an integral whole, and we 

must face the facts as they stand. And indeed they focus the inner reality of history under 

God. Here the succession of the prophets: they are denied and abused. What then? There 

must be something more than prophecy. A crisis, clearly, is reached. The claims cannot 

be abandoned without abdication. Yet their presence, in the form of the prophets, has met 

with the sort of rejection which gathers its own momentum.  Hearts harden: pretensions 

deepen. Refusal sharpens into conspiracy, for evil is dynamic and cumulative. 

 To confront it means, then, an ever more total issue. Lordship resolves, against all 

prudence, on a last great appeal. "I will send unto them my beloved Son."  By this 

initiative the whole relationship is lifted above mere commerce, the simple cash-nexus. 

No one would venture a son where servants had been manhandled, if all his concern was 

economic. But, as we have seen at the outset, Divine law was never just set for 'legality:' 

it was an enterprise of love. Its patience is such, and its strength, that it will risk the final 

blasphemy: it will stake its „all‟ in a supreme venture. And when the furthest reach of 

pride and anger flouts and murders love, it will by that bitter death dispossess the evil 

wills and "the Son whom the makers refused" becomes "the head of the corner." 

 Here, then, is a sort of dramatisation of the moral realities of our Lord's ministry. As 

the disciples understood its meaning, did they perhaps recall to mind the words of Psalm 

118 so closely linked with this parable and say: "This is the Lord's doing and it is 

marvellous in our eyes? (Ps. 118.23.) For was it not the cry of the same psalm: "Save 

now, 0 Lord... send now prosperity" which they had so eagerly shouted only seven days 

before in the Triumphal Entry. The Son had truly come to his Jerusalem and they "had 

done unto Him what they listed." But in that climax the Lord's vineyard came into a new 

regime. 

 

 

QUESTIONS FOR STUDY AND DISCUSSION 

 

1. Does the very succession of the prophets mean that none of them is a 'success'? What 

is the significance of the long sequence, for our understanding of God and of man? 

2. What is the true and real nature of the appeal to prophecy in the understanding of the 

work of Christ? 

3. How would you illustrate from the Old Testament the variety and circumstances of 

prophetic vocation? 



4. What were the marks of the 'false' and the 'professional' in the story of Old Testament 

prophecy? 

5. How would you understand from Amos, or Jeremiah, or any of the great prophets, the 

relation of inspiration to personality? How was "the word of the Lord" heard and 

uttered? 

6. What is the characteristic attitude of the prophets to the state?  Why are they so often 

regarded as 'traitors' or men of dubious loyalty by rulers and the ruling classes? What 

is the relation of the prophetic to the political in the Old Testament?  

7. Why are loyal prophecy and necessary suffering never far apart? 

8. What, as you see it, lies behind the (on the surface) strange decision of the Lord of the 

vineyard in the parable to "send His beloved Son"? 

9. "In all the prophets . . . the things concerning Himself." What are they? 


