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Introducing This Issue 
Two towering geniuses dominated the theological landscape of the twentieth century, one a Roman Catholic, 

Karl Rahner, the other a Protestant, Karl Barth. If we are wise, we refrain from dogmatizing about the verdict 
history will pronounce upon our contemporaries. But one need not have the foresight of an Isaiah to predict with 
confidence that Rahner and Barth will rank with Augustine, Aquinas, Luther, and Calvin as creative shapers of 
Christian thought. No matter how anyone may disagree with them, it must be acknowledged that the two Karls 
were superlatively great. 

Because this is Barth's centennial year-he was born on May 10, 1886, in Basel, Switzerland-we decided it 
would be most appropriate to make this issue of the Bulletin a tribute to a Reformed theologian who, in words 
originally applied to Abraham Lincoln, "belongs to the ages," and who sought to magnify the Word of God, the 
Christ of God, and the grace of God. 

First, therefore, we hear from Barth himself as he discusses his relationship to a towering genius of the nineteenth 
century, Soren Kierkegaard (p. 3). Personally indebted to S.K., and one of his critical admirers-their number is 
legion and, we hope, growing-I appreciate the address Barth delivered when he received the Sonning Prize from 
the University of Copenhagen in May, 1963. It was and is a clarifying accolade. Barth warmly expresses his gratitude 
for the decisive impact Kierkegaard had on his early development; at the same time he points out where and why 
he parted company with that profoundest of Christian existentialists. 

From all accounts Barth was genial, life-affirming, and genuinely concerned about people. Recall that he counted 
it a privilege to preach the Gospel to prisoners. But we wonder curiously what this theologian was really like. So 
I am glad that one of his many students, Bernard Ramm, affords us some intimate glimpses of a relatively immortal 
fellow-mortal (p. 4). 

Since Barth was first and last a theologian, Donald Bloesch' s balanced appraisal of his work will prove extremely 
helpful, especially to evangelicals (p. 6). Judiciously he appraises the legacy Barth has bequeathed to the Church, 
emphasizing his corrective of liberalism and yet voicing reservations concerning certain debatable views. 

Autobiographically, Carl Henry recounts a revealing episode which occurred when Barth was visiting the United 
States (p. 10). A significant theologian in his own right, Henry as an evangelical scholar has probed some of the 
weaknesses in Barth's so-called neo-orthodoxy. 

A passionate devotee of Mozart, Barth listened just about every day to the seraphic music of that astonishing 
composer. His "Letter of Thanks to Mozart" discloses another side of a multi-faceted human being (p. 10). 

Elouise Renich Fraser, who has studied Barth closely, discovers in his theology some important insights for the 
much-mooted question of Christian feminism (p. 11). 

Obviously, then, the focus of this issue is Karl Barth, but you will also find in these pages an abundance of 
book reviews (p. 17), a report by Joel Carpenter on a series of meetings on the role of religion in American life 
(p. 14), as well as the reading list which Steven Trotter compiled while a pastoral intern with Eugene Peterson (p. 
15). 

Let me add, however, one more brief reference to Barth. I do so bearing in mind G. C. Berkouwer's The Triumph 
of Grace in the Theology of Karl Barth. That penetrating critique singles out the truth which was central in Barth's 
interpretation of God's self-revelation through his Son and His Word-GRACE. Participating in a radio interview 
shortly before his death, Barth said: "Grace is one of those terms that is rather overworked today. I myself have 
used it a good deal and have to use it. ... Grace itself is only a provisional word. The last word that I have to say 
as a theologian or politician is not a concept like grace but a name: Jesus Christ. He is grace and He is the ultimate 
one beyond world and church and even theology. We cannot lay hold of him. But we have to do with him. My 
own concern in my long life has been increasingly to emphasize his name and to say: "In Him." There is no 
salvation but in his name. In Him is grace. In Him is the spur to work, warfare and fellowship. In Him is all that 
I have attempted in my life in weakness and folly. It is there in Him." 

I am content to let Barth's last word be my last word in this introduction. 
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My Relation to Soren Kierkegaard 
by Karl Barth 

In Karl Barth's acceptance speech on receiving the Sonning 
Prize from the University of Copenhagen, May 1963, he spoke 
about his relation to Soren Kierkegaard. This excerpt is taken from 
the Kristeligt Dagblads Kronik, 17, May 1963, and follows the 
Danish text. We are indebted to Dr. Louis Pojman for the trans
lation which appeared in the Soren Kierkegaard Newsletter, No. 
9. 

The first book of Soren Kierkegaard I bought-it was in 
1909-was The Instant (Attack on Christendom). I suppose I read 
it at that time. However, it did not make a deep impression 
on me, because at that time I was intensely involved in the 
theology of Harnack, Hermann, and in "Die christliche Welt." 
In the following years I was involved in other things-namely 
with socialism-and therefore Kierkegaard had for a long time 
rest from me-and I from him! It was first in 1919 at that 
critical turning point in my life, between the first and second 
edition of my Romerbrief, that he seriously and on a better 
foundation entered into my world of thought. This encounter 
was the beginning of the extremely significant role he would 
come to play in my written work. 

Some of us at that time belonged to the younger (theolo
gians) who already around 1916 had attempted the first daring 
forward steps on the way that led to a theology which was 
better suited (than the 19th century and turn of the century 
theology) to make a place for "God" as he who stands sov
ereign and wholly alone above men and especially the reli
gious man, and to procure for God the honor which is his. 
This is how we thought ourselves to have understood the God 
of the Bible. Nonetheless, it was only gradually that we really 
became clear about the tremendous consequences this em
phasis of God as the basis and object of faith would lead to. 
It was first of all under the influence of Hermann Kutter that 
we reached forward to this standpoint. But even the first edi
tion of my Romerbrief had still significant inadequacies in that 
regard. While the reformers of the 16th century still had not 
really entered into our discussion in these years around 1919-
20, there were other authoritative voices from a little earlier 
time, which partly strengthened our own restlessness, and 
partly drove us to go further forward on the way. Among 
these older voices were, besides Dostoevsky and the older and 
younger Blumhardt (father and son), together with the re
markably strange Franz Overbeck, and besides Plato-yes, you 
heard correctly, Plato!-besides all of them there was, also, 
precisely Kierkegaard. 

The thing about him which especially attracted us, de
lighted us and taught us something new, was his indefatigable, 
piercingly sharp critique, which placed God's infinitely qual
itative difference over against all man-made speculation, con
fronted all attempts at a direct communication of the Christian 
(revelation), all aesthetic superficiality, with the gospel's de
mand and the necessity of arriving at a strictly personal de
cision, and who, in short, set this up against all sorts of in
nocuous renderings of the biblical message, up against all that 
which was too self-conceited, but also the too cheaply bought 
theological Christianity and ecclesiology with which we were 
surrounded and from which we ourselves were not liberated. 
In the second phase of our theological revolution, Kierkegaard 
became for us one of those from near and far, whose cock
crow proclaimed that a new day was actually breaking forth. 

The second edition of my Romerbrief is a document of my part 
in clearly testifying to what someone has called "the Kier
kegaard Renaissance." But for us-and therefore also for me
there had to come other days with new problems and new 
answers. I think, however, that I, through all the succeeding 
years and until today, have been faithful to the Kierkegaardian 
awakening call, as I heard it at that time. From that time and 
until now there was for me no way back to Hegel-not to 
speak of Bishop Mynster. 

As has been pointed out from many sides, however, it has 
happened that I in my later books, writings, and preaching 
have steadily decreased my explicit references to Kierkegaard. 
While his special tone has certainly not been completely si
lenced in me, it has become drowned by other tori.es, so that 
it has become a strong undertone along with other tones. At 
the same time in which I in the battle-situation had given him 
my support, I had also in the first round overlooked certain 
characteristic peculiarities in Kierkegaard's historic presenta
tion. 

Must we constantly continue by again and again pointing 
to the oppositions, contradictions, and abysses which Kier
kegaard so masterfully portrayed, and constantly ever more 
strictly formulated, the conditions which must be fulfilled in 
order to be able to think and live in faith, in hope, and in 
love, so that we make these factual and extremely necessary 
negations into the theologian's theme and allow the little flock, 
who will gladly be Christian and who reckon themselves to 
be Christian, ever again and again to taste the bitterness which 
Training in Christianity demands? Shall we do this-especially 
if what is at stake is the proclamation and exposition of God's 
message of joy for them, the gospel of God's free grace? It is 
remarkable how easily one himself becomes affected by the 
law which kills and makes disgusting, sad and heavy in spirit. 

And further, how was it exactly, this relation to oneself 
with "this individual," on whose existence everything in Kier
kegaard turns? Where with Kierkegaard is God's people, com
munity, the Church? Where is the deacon's ministry and the 
task of mission? And where are man's social and political 
tasks? What meaning has it, that Kierkegaard, by his expla
nation of the command, "You shall love your neighbor as 
yourself," was in agreement with Augustine and the Scho
lastics-and therefore against Luther and Calvin!-,--that besides 
neighborly love there must be a love for oneself? How curious 
that we who still belong among those, who are so strongly 
involved in Christendom in its relation to the social questions, 
were not immediately reflective precisely on this point in Kier
kegaard with his thoroughgoing saved-individualism! 

And so there is still a third thing: does not Kierkegaard's 
whole theoretical basic formulation reveal a new anthropo
centric systematic and to a high degree an opposition to that 
which we are working from? That a new existence-philoso
phy-Heidegger, Jaspers, Sartre-certainly by looking away 
from the fact that Kierkegaard would be a Christian thinker 
and also that he in his own way was that-is it not under
standable and with the above mentioned reservations also 
legitimate that they could tie themselves to him? But to create 
a theology, which in a decisive sense builds upon Kierkegaard 
and essentially lives from him, would only be possible if one 
had not read Schleiermacher with suitable devotion and there
fore had not been sufficiently warned against all promises of 
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his program and of an existentialist program. There, where 
this warning had not been heard, one took up afresh the ex
periment with a subjectivity, which as such accounts itself to 
be truth. It was an experiment with resting in oneself and with 
a self-moved faith, and therefore, and precisely in this form, 
also a faith which had neither a ground nor an object. Hence, 
there has arisen in the middle of our century and under the 
existence-dialectical signature of Kierkegaardianism a regular 
theological reaction. That this development from Kierkegaard 
was possible must cause us to have third thoughts which had 
not yet arisen in the beginning, forty years ago. 

And now we must sum all this up. Kierkegaard was still 
definitely more tied to the 19th century than we realized at 
that time. One could perhaps also, by underscoring the his
toric, place the question whether Kierkegaard's view (seine 
Lehre) was not the highest, most consistent and most thor
oughly reflected perfection of that pietism which in the 18th 
century together with rationalism laid the foundation for the 
Christianity and ecclesiology of the pious-oriented man which 
Kierkegaard so passionately fought, and which we forty years 
ago under the invocation of Kierkegaard's name again un
dertook to fight? But we could not attack the foundation itself, 

the whole anthropocentric Christian thought process as such 
from Kierkegaard, because he himself had not attacked it
yes, even more, because he, on the contrary, in a forceful and 
refined way and to a high degree had strengthened it. 

From the perspective of this later understanding I am and 
I remain grateful to Kierkegaard for the immunity I received 
at that time through him, and I am and remain also full of 
deep respect for his life's noble tragedy and for the unusual 
intellectual clarity which is in his works. I consider Kierke
gaard to be a teacher, through whose school every theology 
in every case must at one time go. Woe to everyone who 
neglects that school! But one must not remain sitting there
and still less, turn back there. Kierkegaard's "teaching" is, as 
he himself has said, "a little spice to the food," but not itself 
the food, which is the task of every proper theology to give 
the church and mankind. 

The gospel is (1) the glad message of God's Yes to men. It 
is (2) the message which the community must bring further 
to the whole world. It is (3) the message from above. It is 
these three points which I learned in other schools, in addition 
to what I had learned from Kierkegaard's school, after meeting 
with Kierkegaard. 

Barth As A Person and As A Theologian 
by Bernard Ramm 

Barth As A Person 

When I started to teach theology at the beginning of my 
academic career, I turned to those old American standbys: 
Charles Hodge, A. A. Hodge (whose Outlines of Theology I in 
turn outlined in my days at the University of Washington), 
Augustus Strong, and G. T. Shedd (whom I really liked the 
best). I had heard of Brunner and Barth and the term "neo
orthodoxy," but that was the limit of my knowledge. 

In my seminary education we kept hearing these names 
and others. A few of us were disappointed with the lack of 
knowledge of Barth and his theology among our own pro
fessors. Accordingly, we made an appointment with an evan
gelical theologian (whom I shall not name) and trusted that 
he would give us some idea of Barth's theology and its mean
ing for evangelicals. After the theologian had rambled around 
for twenty or thirty minutes, he stopped his talking and asked 
us a question: "Are you thoroughly confused?" We all ad
mitted that we were. Then he said, "I have really explained 
Barth." 

My reaction to that remark was extremely negative. It 
seemed to me both unethical and theologically irresponsible. 
A th~ologian with such an international reputation-already 
being classed with Augustine, Thomas, Luther, Calvin and 
Schleiermacher-could not have been fairly treated in this 
manner. 

The second time I was exposed to Barth is associated with 
the public library of the city of Los Angeles, famous for its 
holdings in religion, even though a state institution. Here I 
found the first volume of Barth's Church Dogmatics translated 
into English with a great exertion of energy by G. T. Thomson. 

I was stultified when I tried to read it. Two things in par
ticular puzzled me. I had a general idea of what a church 

Bernard Ramm is Professor of Theology at the American Baptist 
Seminary of the West. 
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father was and could recognize names like Athanasius, Ter
tullian and Augustine. Apart from that, my knowledge of the 
fathers and their theology was virtually nil. Here was a text 
in theology filled with references to the fathers and cited in 
their original Greek or Latin texts. This seemed to me to border 
on omniscience. 

The other matter that puzzled me was his use of familiar 
terms like Word, Word of God, revelation, etc., but with mean
ings that were very different from my understanding of them. 
The result was that much which I read was meaningless. That 
ended my encounter with Barth for some time. 

Meanwhile the great monographs of Brunner were being 
translated (much to the credit of Olive Wyon of Oxford). Long 
before I had any substantial knowledge of Barth I was fairly 
well versed in the theology of Brunner. 

After World War II, when the process began of systemat
ically translating Barth into English as his successive volumes 
were released in German, I started my own program of sys
tematically reading the translations. Due to my highly Amer
icanized version of evangelical theology I found much that I 
could not grasp; but undiscouraged, I kept reading the vol
umes. 

When I received a grant for a year's study abroad there 
was no question in my mind but that I should go to Basel 
where Barth was still lecturing. So my wife and I and our two 
children sailed the Atlantic on the U.S.S. America and finally 
ended up in a cozy apartment in Basel not far from the uni
versity. 

Students ask me much more frequently about Barth as a 
person than they do about his theology. My knowledge of 
Barth as a person is based on hearing his lectures, sitting in 
on his seminars, attending his special English-speaking sem
inars, and visiting his home on visitation hours, which were 
from 2:00 p.m. to 3:00 p.m. Saturday afternoons. 

The first point I make to my students is that Barth was then 



seventy-three years old. The days of thunder and lightning 
were over. This was a different Barth from the theologian who 
had personally challenged Adolf Hitler, who authored the 
famous Barmen Declaration (1934), and who wrote his angry 
NO (Nein) to Emil Brunner. He had become more the theo
logical patriarch than the theological knight. 

What came through foremost from Barth as a person was 
a spirit of kindliness, patience and humor. In the question 
period in his English-speaking seminar some of the questions 
asked by theologically ignorant American students could only 
be called asinine. But Barth would answer any question se
riously and sometimes at great length. His saintliness in this 
regard was far greater than mine. 

The second question most frequently asked by the students 
is whether he were a Christian or not. Students would travel 
from many places in Europe (thanks to the train system) to 
attend his English-speaking seminar. The group was, then, 
very mixed theologically. The students ranged from sturdy 
Dutch Calvinists to American graduates of liberal seminaries. 
No count was made, but it was my firm conviction, shared 
by others, that there was universal agreement among the stu-

Barth's Church Dogmatics is filled with illustrations where 
he goes his own third way. It gradually unlocked my own 
theological reflection so that I could think a third way and 
not suffer to the end the polarization of liberalism and evan
gelicalism. It has made me a freer and happier theologian. My 
book After Fundamentalism could be called a study of how 
Barth tried to find a third way in specific theological topics. 

2) My reading of Barth has given me a great respect for 
historical theology. We are not the only people with the truth, 
so that when we die the truth perishes with us. The history 
of theology has a very important place in Barth's theological 
methodology. Although dogmas of past ages are not infallible, 
neither are they merely materials for historical research. They 
had some normative function in the writing of theology. In 
this regard it is an interesting phenomenon that the great Scot
tish Reformed theologian, James Orr, defended a view of the 
history of dogmas which is identical to Barth's (The Progress 
of Dogma, 3d. 1908). 

Barth declared that no theologian has the right to lecture 
or write until he has first studied what the great theologians 
of the Church had already said. He did not mean that we 

. . . The greatest contribution Barth made to my thinking was his constant emphasis in his 
seminars that, if we believe with all our hearts that the Christian faith is God's truth, we need 
not fear any other truth. 

dents that by my standards Barth was an authentic Christian 
gentleman. This was the opinion of even those who disagreed 
strongly with his general theological stance. 

Of course, being a fine personality is not the same as being 
a Christian. Barth himself remarked that the heretics were 
usually very attractive fellows. But with that caveat in mind, 
I consider Barth a great person and an authentic Christian. 

The last time I saw Barth was in July 1958. I had made an 
appointment to visit him, and he had forgotten it. But he 
graciously invited me to his backyard patio where some of his 
friends had gathered. I felt it was out of place to carry on a 
theological discussion in such a setting. So I requested from 
him one piece of paper with his own writing on it. He spoke 
in Basel Deutsch to one of the young lads there, Peter Barth, 
the son of Markus Barth, who disappeared into the house. He 
reappeared with a sheet of paper which Barth gave to me. It 
was the first page of the lectures of that academic year in 
Barth's own handwriting. This, I thought, was generosity be
yond description. 

Barth As A Theologian 

The third question that at least some students eventually 
ask is how much Barth has influenced my own theological 
thinking. First, a word of warning. Many different books and 
theologians have influenced me. I don't want what follows to 
be understood as the only significant theological influence in 
my theology. I think if it were on a line-by-line basis I would 
be in far more agreement with G. C. Berkouwer than Karl 
Barth. 

1) Barth's theology has helped me break out of the theo
logical bind so prevalent in America. We tend to box ourselves 
in as if the only options were liberal or evangelical. This has 
created a polarization in one's theology and methodology. 
Historically things were never this black and white. But a good 
deal of the literature is written as if we were limited to these 
options. Some of the third options suggested were not creative 
or powerful enough to break up the stalemate. 

could not differ with the theologians of the past nor that we 
should limit ourselves to them. But the very nature of the 
Church as the people of God through the successive centuries 
requires of the theologian that he first hear those older voices 
before he begins his own speaking and writing in the church. 
This contrasts so very radically with some American liberal 
theologians who totally bypassed historical theology and wrote 
their theology based on religious experiences or the philos
ophy of religion. 

This high regard for historical theology has materially gov
erned the manner in which I lecture and teach. Almost always 
my lecturing takes some aspect of historical theology as the 
point of departure. 

3) One of the more interesting things about Barth was that 
even though he believed and defended so many of the older 
dogmas (" a fundamentalist in a tuxedo"), he was everywhere 
welcomed and respected. He mentions that on one occasion 
he sat next to Jean-Paul Sartre in a conference! Barth has shown 
that, if an evangelical theologian knows theology, reveals gen
uine competence, and has decent manners, he or she can get 
a hearing in a world of theologians which is usually prejudiced 
against evangelicalism. 

I teach in a consortium of nine schools ranging from Un
itarian to Roman Catholic. In any given class I will have some 
sort of ecumenical mix. It has been my experience as an evan
gelical that if I teach competently, fairly, and objectively, I 
have no problems in relating to my students. One could not 
be a hawker of evangelicalism in that setting and survive. 

The most delicate part of the whole year of instruction is 
when I must lecture on the Reformation. In such a class I have 
had Roman Catholic students, Lutherans, Episcopalians and 
others. I found out what Barth has found out earlier. If a 
theologian is competent, honest, fair and courteous, there is 
no difficulty in lecturing about such sensitive materials. 

4) Doing my graduate work in philosophy and writing books 
on Christian apologetics had kept the issue of theology and 
philosophy on the front burner. Nobody I read on the subject 
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helped me out until I read Barth. To begin with, it must be 
said that Barth has repeatedly stressed that competence in 
philosophy is necessary for competence in theology and there
fore every student of theology must also be a student of phi
losophy. Barth set up the relationship of theology and phi
losophy in three propositions. (1) Theology is an autonomous 
subject worthy within itself and does not need the imprimatur 
of any philosophy in order to achieve respectability. (2) No 
human philosophy is a perfect counterpart of divine revela
tion, and therefore no philosophy can claim the right to be 
the best companion of Christian theology (i.e., neither Plato, 
Aristotle, nor Whitehead). (3) We may learn something from 
any philosophy. Materialism warns us not to be given to ex
cessive spiritualizing and idealism warns us not to overem
phasize our knowledge of material reality. 

(5) I have written elsewhere that the greatest contribution 
Barth made to my thinking was his constant emphasis in his 
seminars that, if we believe with all our hearts that the Chris
tian faith is God's truth, we need not fear any other truth. We 
will then be fearless and not afraid to open any window or 

any door, for truth cannot embarrass truth. 
( 6) Barth has forced me to take a longer look at certain texts 

in order to plumb their depths. This applies to many passages 
but especially to what is known in New Testament literature 
as "cosmic Christology." These are the texts which attribute 
creation to Christ, which a good Jew would only attribute to 
God (e.g. John 1:1-3, Col. 1:15-20, Heb. 1:1-3). Also, such 
texts attribute revelation to Christ as one would only attribute 
it to God (John 1:14, Heb. 1:1). Although this has generated 
the Christomonism versus Christocentrism controversy, one 
cannot deny that such texts have not historically received the 
attention they deserve. The result in my own theology has 
been to move very radically in that direction. 

As I have again written elsewhere, one reads Barth not to 
become a Barthian. Theology is on the move, and he certainly 

· did not want to present a fixed and settled theology but rather 
to be a stimulus to more theology. One reads Barth to learn 
how one can be a better theologian. In other words, Barth's 
greatest impact on my thinking has been more from his meth
odology than from particular doctrines. 

The Legacy of Karl Barth 
by Donald G. Bloesch 

An Evangelical Theologian 

On this 100th anniversary of the birth of Karl Barth, the 
eminent Swiss Reformed theologian, it is appropriate to reas
sess his theological contribution to the church universal. Pope 
Pius XII hailed Barth as the greatest theologian since Thomas 
Aquinas, surely a singular tribute by any standard. 

We should see Barth first of all as an evangelical theologian. 
Whereas in his earlier phase he was heavily influenced by 
Kantian and existentialist philosophy, when he embarked on 
the Church Dogmatics he broke with this philosophical heri
tage, desiring only to be a theologian of the Word of God. In 
his later years, Barth had no compunction in describing his 
theological position as "evangelical," but by this he meant 
neither a rigid adherence to the letter of Scripture nor a belief 
in biblical inerrancy. Instead, he thought of himself as evan
gelical in the classical sense-committed to the gospel of rec
onciliation and redemption, the message that we are saved by 
the free grace of God alone as revealed and confirmed in Jesus 
Christ. For Barth, this entailed an acknowledgement of the 
authority of Holy Scripture as the primary witness to God's 
self-revelation in Christ. It also excluded any recourse to nat
ural theology-the appeal to new revelations in nature and 
history that could supplement or fulfill the one revelation of 
God in the biblical history culminating in Jesus Christ. In Barth's 
view, natural theology is the antithesis of evangelical theol
ogy. It is the difference between dependence on natural wis
dom and trust in the gospel of God. 

In contradistinction to liberal theology, Barth was adamant 
that the gospel cannot be reduced to ethical principles or spir
itual experiences. Instead, it is the story of God's incomparable 
act of reconciliation and redemption in the life and death of 
Jesus Christ. While some of his early critics accused Barth of 
ignoring the doctrine of creation, he tried to see creation in 
its rightful place-for the sake of redemption. Redemption, 
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moreover, is not the completion or perfection of creation but 
the dawning of a wholly new reality that opens up creation 
to a glorious new future. For him, redemption is even prior 
to creation, in that behind creation is God's predestining love. 

Thanks to Barth, the atonement has once again become a 
credible doctrine. It is no longer the appeasement of a wrathful 
God who would not otherwise forgive, but the expression of 
a loving and holy God who forgives despite our unworthiness. 
Like Aulen he rediscovered the patristic motif-Christus Victor. 
The atoning sacrifice of Christ means the victory of Christ 
over the powers of darkness, powers that have held the world 
in servile subjection. Barth does not repudiate the satisfaction 
motif but now sees satisfaction as rendered by God rather than 
to God. 

Barth has made it possible to speak again of hell, the wrath 
of God and predestination, and to preach these doctrines as 
good news. The wrath of God is but one form of his love, and 
predestination means foreordination to the kingdom of God. 
Hell has been done away with by the victory of Jesus Christ, 
though Barth allows for a subjective hell that exists when 
people deny and repudiate their election. 

Barth has also helped the church rediscover the ethical 
seriousness of the Christian faith. Sanctification, he contends, 
must be reflected and attested in a life of costly discipleship. 
The gospel has social and political implications, though it itself 
is not a political message. While urging Christians to get in
volved in the work of social justice, Barth warns against uto
pianism, the illusion that the kingdom of God can be ushered 
in through social engineering. He sharply distinguishes be
tween divine and human righteousness; the first is a divine 
gift, whereas the second is a human possibility, which can 
witness to but never reduplicate the first. 

Another signal contribution is Barth's recovery of the ob
jectivity of salvation. He sees the drama of salvation in terms 
of "God's search for man," not "man's quest for God." The 
object of theological reflection is not the relationship of "man 
to God in religious experience" (as in Schleiermacher) but that 



of "God to man in Jesus Christ" (George Hunsinger). In Barth 
we move from an actuality (salvation through Christ's uni
versal atonement) to a possibility that has to be seized (service 
in freedom). In liberalism we move from possibility (human 
freedom) to actuality (communion with God). 

Barth's peculiar focus is reconciliation as opposed to jus
tification (as in Lutheranism), predestination (as in orthodox 
Calvinism) and holiness (as in Wesleyanism). Reconciliation 
encompasses both justification and sanctification, but it also 
includes vocation-the calling to live out our faith in solidarity 
with the victims of oppression in the world. 

What he propounds is best understood as a universalism 
of hope. We can regard even non-Christians with optimism 
because we know that they, too, are in the hands of God who 
is love. Even the most despicable are claimed by the love of 
God, and the Good Shepherd will not rest content until he 
searches and finds the lost sheep. At the same time, those who 
persist in rejection and defiance of the God of grace meet only 
judgment, wrath and condemnation. We cannot escape the 
grace of God, but we will experience this grace in the form 
of judgment if we bow down before Mammon rather than 
before the one and only true God revealed in Jesus Christ. 

Barth thought of himself as evangelical in the classical sense-committed to the gospel of rec
onciliation and redemption . . . that we are saved by the free grace of God alone as revealed 
and confirmed in Jesus Christ. 

In striking contrast to the pessimism we often encounter 
in Reinhold Niebuhr and Emil Brunner, who are also included 
in neo-orthodoxy, Barth exudes a holy optimism. For him, the 
"real man" is not "man the sinner" (as in Brunner) but "man 
created in the image of God." In our radical depravity as sin
ners, there is still hidden our true nature, which is grounded 
in an ontic relationship with the living God that can be marred 
but never sundered. 

Particularism and Universalism 
This sanguine attitude extends to Barth's view of our eternal 

destiny. As a result, he has often been accused of universalism, 
but actually his position is better described as a particularism 
within a universalism. He explicitly repudiates the idea of a 
universal homecoming (apokatastasis), contending that God is 
under no obligation to continue to favor those who spurn his 
grace and choose to live apart from his grace. Barth does affirm 
the universal atonement against a type of hyper-Calvinism 
that holds that Christ died only for the elect. He also teaches 
the universal triumph of grace; yet he recognizes that grace 
does not find its goal and fulfillment in each and every person. 
Those who refuse to believe in Christ are not only under the 
sign of predestination to salvation, but they also stand under 
the dire threat of God's judgment on sin. 

According to Barth, all are children of God de jure, but not 
all are such de facto. All are ordained to fellowship with God, 
but not all are set in this fellowship. Calling goes out to all, 
but not all respond. For Barth, whether one can forever deny 
the grace that already claims and encompasses all people is 
an open question. He is basically an agnostic concerning the 
final fate of the spiritually lost, but that he acknowledges the 
reality of spiritual lostness cannot be denied. "We should not 
forget," he declares, "that we ourselves are lost if we will not 
have him as the Savior of sinners, if ... we will not have God 
in him as the God who gives to all of us generously and 
without reproaching us" (Ethics, pp. 341, 342). 

Christ and Culture 

When we try to place Barth in one of the five categories of 
H. Richard Niebuhr's typology delineated in his Christ and 
Culture, we are in a quandary, since Barth seems to offer some
thing new. In Barth's theology, Christ is not primarily the 
transcendent goal of culture (as in "Christ-above-culture"), 
nor is he essentially the converter of cultural values (as in 
"Christ-transforming-culture"). Neither is the Christian under 
two quite different kinds of obligations, the private and the 
public (as in "Christ-and-culture-in-paradox"). Still less is the 
Christian called to establish a counterculture in direct oppo
sition to the prevailing culture (as in "Christ-against-culture"). 
And, of course, Barth is adamantly opposed to "Christ-of
culture" in which the highest values of the culture are equated 
with the kingdom of God. Barth specifically warns against the 
dangers of culture-Christianity, never wavering in his convic
tion that the true Christian will always stand against the stream 
of popular opinion. 

In Barth's theology, Christ is Victor over culture in that the 
idolatries and pretensions of human culture are overthrown 
by the divine incursion into human history. Jesus Christ, by 
virtue of his cross and resurrection victory, is even now Lord 
of the principalities and powers. Yet these powers continue 
to rule by virtue of deception, and therefore the victory of 
Christ only becomes concrete and tangible when the Spirit of 
God brings people the knowledge of the reality of the trans0 

formed human situation. 
Our goal, Barth says, is to humanize but not Christianize 

the structures of society. These structures already belong to 
Christ, but they must now be geared to fashioning a just so
ciety, one that will reflect but not duplicate or extend the 
righteousness of the kingdom. Culture must be allowed a cer
tain degree of autonomy; pluralism in the modern world must 
be respected. This is why Barth shies away from any move 
toward a theocratic experiment (as we find in Calvin). Culture 

TSF BULLETIN (ISSN 0272-3913) is published bimonthly during the academic year (September-June). Editorial address is Theological Students Fellowship, 233 Langdon, Madison, 
WI 53703). Subscriptions: $15 per year ($25 /year for institutions) for five issues. Add $2.00 per year for postage to addresses outside the U.S. U.S. currency only. Send subscriptions 
and address changes to TSF Subscriptions, 233 Langdon, Madison, WI 53703. Allow six weeks for address changes to become effective. Manuscripts: Although unsolicited material 
is welcomed, editors cannot assure response in less than three months. Please enclose a self-addressed envelope and return postage. 

TSF BULLETIN is a member of the Associated Church Press and of the Evangelical Press Association, and is indexed in Religion Index One: Periodicals. Back issues are available 
from TSF, and are available on microfiche from Vision Press, 15781 Sherbeck, Huntington Beach, CA 92647. An annual index is published in the May /June issue. TSF BULu;ETIN 
does not necessarily speak for Inter-Varsity Christian Fellowship in its articles and reviews. Although editors personally sign the IVCF basis of faith, our purpose is to prbvide 
resources for biblical thinking and living rather than to formulate "final" answers.© 1985 by Inter-Varsity Christian Fellowship, U.S.A. Second-class postage paid at Madison, 
Wisconsin. POSTMASTER; send address changes to P.O. Box 5000-GH, Ridgefield, NJ 06757. 

TSF Bulletin May-June 1986 7 



is something worthwhile on its own level, but it must not be 
given ultimacy, nor must it be seen as a source of meaning 
and promise in human life, for this would be tantamount to 
idolatry. In Barth's theology, the break between Christ and 
culture is relativized. Ironically, by stressing the solidarity of 
the church with the world, Barth comes perilously close to the 
very Christ-of-culture position he abhors. He speaks of the 
need for nonconformity but only for the sake of solidarity (this 
is what distinguishes him from Protestant sectarianism). At 
the same time, Barth underlines the importance of a prophetic 
critique of cultural endeavor and achievement in the light of 
the gospel. Christ is not only the ground and mainstay of 
human culture but also its judge and adversary, and this means 

citadels of righteousness. Instead, the prophetic church wit
nesses to the breaking into history of a higher righteousness; 
it points people to a higher law; it reminds people of the claims 
of a holy God that will always contravene the pretensions and 
priorities of the culture. 

For Barth, our political attitude must follow the belief in 
justification by grace. The Christian can only affirm a state 
based on justice. There will always be a correspondence be
tween genuine human justice and divine righteousness, how
ever broken and tenuous. The Christian, moreover, is under 
no obligation to support a state that has become demonic, that 
arrogates to itself ultimate power, that demands unconditional 
allegiance from its subjects. 

The holy optimism of this theological giant is especially needed in our time when the foundations 
of civilization are crumbling and the spirit of nihilism is being reborn. 

that the proper approach of the Christian in culture toward 
the living God is one of gratefulness and penitence. 

Perhaps Barth comes closest to being a transformationalist, 
but he is so only in a qualified sense. He believes that the 
task of Christians in the state is to seek justice, but this justice 
is always clearly distinguished from the higher righteousness 
of the kingdom that God alone creates. Human righteousness 
is not the same as divine righteousness, but it can be a parable 
and sign of this higher righteousness. For Barth, the kingdom 
of God is not transformed human culture so much as a new 
reality that negates as well as elevates and purifies human 
culture. Barth seeks a "free culture" determined by and stand
ing in correspondence to the righteousness of the kingdom of 
God. The kingdom of God can never be identified with move
ments of social reform and revolution, but such movements 
can derive their inspiration and motivation from this kingdom. 

Barth also retains the thrust of "Christ-against-culture," 
particularly evident in his very last writings. He contends that 
the Christian will always be against the ruling powers and in 
solidarity with the oppressed. The church's message will al
ways go counter to civil religion and to the popular values of 
the culture. 

All efforts to substitute a new religio-cultural synthesis for 
the prevailing one, however, must likewise be greeted with a 
touch of healthy skepticism. Barth sounds a timely warning 
against aligning the church with any cultural ideology. In his 
second phase, that of dialectical theology, he emphasized the 
dissonance between the kingdom of God and all cultural and 
political movements, both revolutionary and conservative. In 
his last phase, he reverted to an earlier stance, viewing dem
ocratic socialism as most closely approximating the concerns 
of the gospel for the poor and dispossessed. Yet Barth, in 
contrast to Tillich, was never an ideological socialist, and he 
continued to the very end to resist any efforts to confuse hu
man movements for social reform with the kingdom of God. 
When still a pastor in Safenwil in his early years, he broke 
with the religious socialists on this very issue: the transcend
ence of the kingdom of God over all human ideologies. 

The need, he saw, was for a prophetic church as opposed 
to a triumphant church, which seeks to wield worldly influ
ence or which tries to impose its will on the culture. A proph
etic church brings the Word of God to bear on cultural en
deavor and achievement, and this Word is always one of 
judgment as well as grace. The prophetic church does not 
instigate a crusade to renovate the culture, nor does it call 
people to withdraw from the arena of culture into private 
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Reservations 

Barth continued to insist that his mission was not to make 
"Barthians" but instead to call the church to obedience to the 
gospel. Thus he would have considered me derelict in my 
duty were I not to feel free to criticize him in the light of the 
gospel, though these criticisms are offered in the context of a 
fundamental appreciation for his monumental theological 
achievement. 

First, Barth holds that reconciliation is manward, not God
ward, that it concerns a change of attitude on the part of 
humanity toward God rather than a change in God toward 
humanity. But the question remains: Does not reconciliation 
in the biblical sense mean establishing concord between two 
opposing parties, and therefore is not reconciliation mutual? 
So long as people remain in sin, God is at enmity with them. 
Although God wills to forgive fallen humankind even in its 
sin, his forgiveness cannot reach us until peace is made be
tween God and his people. God's holiness must be satisfied 
before his love can renew us. The good news is that God in 
his love acts to satisfy his holiness by taking upon himself the 
sin and guilt of the world in Jesus Christ. This motif is also 
to be found in Barth, but sometimes he gives the impression 
that the atonement is simply the demonstration of a love and 
forgiveness already available to us. 

Second, Barth tends to break the correlation of salvation 
and faith in his pronounced objectivism. Because, in his view, 
each one of us is objectively, ontologically redeemed, all that 
remains for us is to become aware of this fact. Consequently, 
as ambassadors of Christ, we are to call people not to con
version but to a decision of obedience, one that belongs to 
the sphere of ethics rather than soteriology. While it is true 
that only God converts, as Barth reminds us, does not God 
make use of his ambassadors as instruments so that we, too, 
come to play a role, albeit a very secondary one, in this salvific 
event? 

According to Barth, the whole world is included in the 
kingdom of grace. But is not C. S. Lewis closer to biblical truth 
when he likens the church to a beachhead of light in a world 
still under the sway of the powers of darkness? Barth ac
knowledges that there is a real differe:µq) between the Chris
tian and non-Christian, even though this ,is a relative one, 
since both are elected to salvation by Jesus Christ Yet only 
those who respond in faith are adopted into the family of God 
and become children of God in a special sense. This parti
cularistic note becomes more pronounced in his posthumous 



work, The Christian Life (Eerdmans, 1981). 
Barth has often been criticized for underplaying the reality 

of the devil. It is indeed questionable whether he believes in 
a personal devil, but he does affirm the reality of the demonic, 
which he calls "the nothingness," a kingdom of darkness ar
rayed against the kingdom of God. To be sure, this anti-God 
kingdom has been shorn of its power by Jesus Christ, but it 
continues to have a semblance of power through its capacity 
to deceive. The nothingness or chaos might be likened to a 
nightmare that has no basis in reality but still is sufficient to 
wreak havoc in human lives. Barth's exposition of the demonic 
has a biblical ring, but the biblical testimony concerning the 
fall of angels is relegated to the area of mythology. 

Where evangelicals have special difficulty with Barth is in 
his tendency to downplay personal sanctification. Faith in his 
theology is not the act by which we continually appropriate 
the righteousness of Christ, resulting in progressive sanctifi
cation and real holiness; instead, it is the act of acknowledging 
and trusting in the promises of Christ. For Barth, we are called 
not so much to moral excellence as to the service of the needy 
and downtrodden. The goal is not to lead a pious and holy 
life but a responsible and obedient life under God. 

The danger in his theology is that the call to justice sup
plants the call to personal holiness. The call to freedom takes 
priority over the call to sainthood. Barth does not speak so 
much of Christian virtue as of Christian responsibility. But can 
there be justice without piety? Can we teach people to be 
disciples of Christ unless we are united to Christ in faith and 
love? 

The problem, it seems to me, stems from the divorce be
tween faith and religion in Barth's theology. By stressing the 
noetic and volitional over the experiential aspects of faith, he 
tends to empty faith of its mystical content. Faith involves 
knowledge, trust and obedience to be sure, but does not it 
also entail a mystical union with the Giver of faith? Mysticism 
and religion are suspect in Barth's theology because they con
note an attempt by humans to make contact with God, to 
approach God on his own level. Barth regards revelation as 
the Aufhebung or abolition of religion rather than its fulfill
ment. Yet this word must be seen in its Hegelian context, 
indicating elevation and purification rather than simply ne
gation. Barth can speak of a "true religion," which points 
beyond itself to the free grace of God. At the same time, it 
seems that Barth makes religion and spirituality expendable 
rather than decisive for the Christian life. 

Finally, we need to ponder again Barth's decision to aban
don the time-honored concept of the means of grace. For the 
later Barth, Jesus Christ is the only sacrament, the one Word 
of God, to which other words and acts can only attest but 
never actualize or complete. When Barth launched his Church 
Dogmatics, he embraced a neo-Calvinist sacramentalism in 
which he could speak of Scripture and the sermon as well as 
baptism and the Lord's Supper as means of grace, visible signs 
that have both a divine and human side. In his last period, 
he returned to a much earlier position in which Jesus Christ 
alone is the Word, and Christ speaks directly to the human 
soul, sometimes in conjunction with outward means and 
sometimes not. Barth could say that God speaks "over and 
against" the human word rather than "in and through" it. It 
seems that for Barth the infinite is capable of laying hold of 
the finite, but the finite is not capable of bearing or carrying 
the infinite. Does not Barth break here not only with catholic 
tradition but also with the biblical witness, which holds that 
faith comes by hearing and hearing by preaching ( cf. Rom. 
10:14-17; I Cor. 1:21; II Cor. 5:20; Gal. 3:2-5; Mark 13:10,11; 
Lk. 10:16)? 

Some of the ambiguities in Barth's thought stem in part 
from his openness to the Enlightenment of the 18th century 
as well as to the Protestant Reformation. Unlike Reinhold 
Niebuhr, Barth did not seek a synthesis of humanistic and 
Reformation insights, but he tried to incorporate what is valid 
and helpful in the Enlightenment into a basically evangelical 
perspective. He has declared that "in the whole history of 
ideas there is hardly a single verdict which verbally corre
sponds so closely to the Christian verdict as that of 18th cen
tury optimism" (Church Dogmatics III, 1, p. 404). Barth ap
preciated the celebration of the authentically human by 18th 
century thinkers, even though he faulted them for not ac
knowledging that the ground of our humanity is the humanity 
of God, as seen in Jesus Christ. Their efforts, he perceived, 
prepared the way for a new idolatry by failing to realize that 
the "real man" is the "man created in the image of God" and 
justified and sanctified in Jesus Christ rather than the "man 
of reason and refinement." 

Where Barth proves to be an authentic son of the Refor
mation is in his strong advocacy of the priority of grace over 
virtue, the primacy of Scripture over both church tradition and 
religious experience, and the sovereignty of God over the strat
egies of nations. As he developed his position, Barth came 
ever closer to the left-wing Reformation with its emphasis on 
the church as a gathered fellowship of believers (Gemeinde) 
rather than a sacramental institution that dispenses grace. His 
advocacy of believers' baptism, his stress on discipleship un
der the cross, and his defense of the priesthood of all believers 
show his convergence with the concerns of the Anabaptists. 

Perhaps we could say that Barth was a genuinely catholic 
theologian who was willing to appropriate the good and true 
not only in Reformation tradition but also in the traditions of 
medieval scholasticism, Protestant sectarianism and even En
lightenment modernism. He did not accept any insight or prac
tice uncritically but always made an attempt to assess its truth 
in the light of the gospel of Jesus Christ, which remained for 
him the final criterion and authority for faith and practice until 
the end of his life. Barth wished his own theology always to 
be measured in the light of the Word of God in Holy Scripture. 
And indeed he practiced what he preached, demonstrating a 
willingness to alter his theological stance on the basis of this 
gospel, even in his later years. Perhaps this accounts for his 
continuing relevance in an age when finalized systems of truth 
are no longer credible or meaningful. 

The holy optimism of this theological giant is especially 
needed in our time when the foundations of civilization are 
crumbling and the spirit of nihilism is being reborn. It is im
portant to recognize that his optimism was based not on hu
man potentiality nor on the wisdom of the church but on the 
invincibility of divine grace, demonstrated and fulfilled in the 
life, death and resurrection of Jesus Christ, Savior and Lord 
of all peoples. 

WANT TO WRITE 
FOR TSF BULLETIN? 

We solicit top quality articles for publication in the Bul
letin. Regretfully, no renumeration can be provided. Send 
us those essays which ought not remain unpublished! 
Contact the Editor at TSF Bulletin, 233 Langdon, Mad
ison, WI 53703. 
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My Encounter with Karl Barth 
by Carl F. H. Henry 

Dr. Henry and Word, Inc., have graciously granted the Bulletin 
permission to publish this excerpt from Henry's forthcoming au
tobiography, tentatively titled Confessions of a Theologian. 

When Karl Barth came to America for a few lectures at 
University of Chicago Divinity School and Princeton Theo
logical Seminary, George Washington University made a be
lated effort to bring him to the nation's capital. Barth was 
weary; but he volunteered to come for an hour's question
answer dialogue. The university invited 200 religious leaders 
to a luncheon honoring Barth, at which guests were invited 
to stand, identify themselves, and pose a question. A Jesuit 
scholar from either Catholic University or Georgetown voiced 
the first question. Aware that the initial queries often set the 
mood for all subsequent discussion, I asked the next question. 
Identifying myself as "Carl Henry, editor of Christianity To
day," I continued: "The question, Dr. Barth, concerns the his
torical factuality of the resurrection of Jesus." I pointed to the 
press table and noted the presence of leading religion editors 
or reporters representing the United Press, Religious News 
Service Washington Post, Washington Star and other media. If 
these journalists had their present duties in the time of Jesus, 
I asked, was the resurrection of such a nature that covering 
some aspect of it would have fallen into their area of respon-

sibility? "Was it news," I asked, "in the sense that the man 
in the street understands news?" 

Barth became angry. Pointing at me, and recalling my iden
tification, he asked: "Did you say Christianity Today or Chris
tianity Yesterday?" The audience-largely nonevangelical pro
fessors and clergy-roared with delight. When encountered 
unexpectedly in this way, one often reaches for a scripture 
verse. So I replied, assuredly out of biblical context, "Yesterday, 
today, and forever." When further laughter subsided, Barth took 
up the challenge: "And what of the virgin birth? Would the 
photographers come and take pictures of it?" he asked. Jesus, 
he continued, appeared only to believers and not to the world. 
Barth correlated the reality of the resurrection only with per
sonal faith. 

Later, UPI religion reporter Lou Cassels remarked, "We got 
Barth's 'Nein!'" For Barth, the resurrection of Jesus did not 
occur in the kind of history accessible to historians. Religious 
News Service and other media echoed my "encounter with 
Barth." But at the end of the hour Barth added a gracious 
apology. He was not fully happy, he said, with the way he 
had responded to some questions, and particularly about the 
way he had referred to Christianity Today. Some years later 
when Barth wrote his Evangelical Theology: An Introduction, 
he commented in the preface that he could go neither the way 
of Christian Century nor the way of Christianity Today. 

A Letter of Thanks to Mozart 
by Karl Barth 

In his forward to the delightful collection of Barth's tributes 
to Wolfgang Amadeus Mozart, the composer whom the great the
ologian passionately loved, John Updike writes: 

Karl Barth's insistence upon the otherness of God seemed 
to free him to be exceptionally (for a theologian) appreciative 
and indulgent of this world, the world at hand. His humor 
and love of combat, his capacity for friendship even with 
his ideological opponents, his fondness for his tobacco and 
other physical comforts, his tastes in art and entertainment 
were heartily worldly, worldly not in the fashion of those 
who accept this life as a way-station and testing-ground 
but of those who embrace it as a piece of Creation. The 
night of his death he was composing a lecture in which he 
wrote, in a tremulous but even hand, that "God is not a 
God of the dead but of the living"; not long before this Barth 
made notes foreseeing his death and the manifestation be
fore "the judgment seat of Christ" of his "whole 'being,"' 
his being "with all the real good and the real evil that I 
have thought, said and done, with all the bitterness that I 
have suffered and all the beauty that I have enjoyed." Fore
most for him in the ranks of beauty stood the music of 
Mozart, music which he placed, famously and almost no
toriously, above the music of Bach and all others as a sound
ing-out of God's glory. He began each day with the playing 
of a Mozart record, partook of Mozart celebrations and fes
tivals, and conscientiously served as a member of the Swiss 
Mozart Committee, which included the government min
ister Carl Burkhardt and the conductor Paul Sacher. 
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Through the kindness of the Wm. B. Eerdmans Publishing Co. 
we are privileged to share with our readers from that collection, 
simply titled Wolfgang Amadeus Mozart, "A Letter of Thanks 
to Mozart," which appeared originally in the Luzerner Neuesten 
Nachrichten, January 21, 1956. 

In appreciation to Eerdmans for this kindness, it is fitting to 
mention that two other Barth books will soon be available from 
that publishing house: Witness to the Word, trans. G. W. Brom
iley, and A Karl Barth Reader, eds. Rolf Joachim Erler and 
Donald Reiner Marguard, trans. G. W. Bromiley. 

Celebrate Barth's centennial year by reading about him; better 
still, by reading something from his own vast, stimulating corpus. 

Basel, December 23, 1955 
My dear Maestro and Court Composer: 

Well now, someone hit upon the curious idea of inviting 
me and a few others to write for his newspaper a "Letter of 
Thanks to Mozart." At first I shook my head, my eye already 
on the waste basket. But since it is you who is to be the subject, 
I find it almost impossible to resist. For that matter, didn't you 
yourself write more than one rather odd letter during your 
lifetime? Well, then, why not me? To be sure, there where 
you are now-free of space and time-you [and your com
panions] know more about each other and also about us than 
is possible for us here. And so I don't doubt, really, that you 
have known for a long time how grateful I have been to you, 
grateful for as long as I can recall, and that this gratitude is 
constantly being renewed. But even so, why shouldn't you for 



once see this gratitude expressed in black and white? 
But first, two preliminary matters. The first is that I am one 

of those Protestants of whom you are supposed to have once 
said that we probably could not properly understand the Ag
nus Dei, qui tollis peccata mundi. Pardon me-you probably 
know better now. Still, I don't want to trouble you with the
ology on this point. Imagine, rather, that I was dreaming about 
you last week, specifically that I was supposed to give you an 
examination (why is a mystery to me) and that to my question 
what "Dogmatics" and "Dogma" might mean, I received no 
answer at all-despite my most friendly prompting and my 
hints about your masses, which I especially like! This sad
dened me (because, after all, I knew that under no circum
stances would you be allowed to fail). Shall we just let this 
matter rest? 

There is another much more difficult problem. I have read 
that even when you were still a child, only the praise of experts 
could please you. As you know, there are on this earth not 
only musicians but also musicologists. You yourself were both; 
I am neither. I do not play an instrument, and I haven't the 
vaguest idea of the theory of harmony or of the mysteries of 
counterpoint. I am genuinely afraid, especially of those mu
sicologists whose books about you I am trying to decipher, 
since I am composing a festival address for your birthday. 
Moreover, when I read the conclusions of these scholars, I 
fear that if I were young and could undertake this study, I 
should clash with several of your most important academic 
interpreters, just as I did with my theological mentors forty 
years ago. But be that as it may, how can I under these cir
cumstances thank you as an expert and, as such, satisfy you? 

Still, to my relief I have also read that you sometimes played 
hours on end for very simple people, merely because you 
sensed that they enjoyed listening to you. This is the way I 
have always heard you and still do, with constantly renewed 
enjoyment of ear and heart. I do this so naively that I cannot 
even be sure which of the thirty-four periods into which Wy
zewa and St. Foix have divided your life appeals to me most. 
One thing is certain: that around 1785 you began to be truly 
great. But surely you won't be offended if I confess that it 

wasn't Don Giovanni and your later symphonies, not The Magic 
Flute and the Requiem that first captivated me. I was deeply 
moved already by the "Haffner" Serenade and the Eleventh 
Divertimento, etc.-even by Bastien and Bastienne. Thus you 
became fascinating and dear to me even before you were hailed 
as the forerunner of Beethoven! What I thank you for is simply 
this: Whenever I listen to you, I am transported to the thresh
old of a world which in sunlight and storm, by day and by 
night, is a good and ordered world. Then, as a human being 
of the twentieth century, I always find myself blessed with 
courage (not arrogance), with tempo (not an exaggerated 
tempo), with purity (not a wearisome purity), with peace (not 
a slothful peace). With an ear open to your musical dialectic, 
one can be young and become old, can work and rest, be 
content and sad: in short, one can live. 

Of course, you now know better than I that for this more 
than even the best music is needed. Still, there is music which 
as a supplement, and quite incidentally, helps us toward that 
life, and other music which helps us less. Your music helps. 
Because it is part of my life experience-in 1956 I shall be 
seventy, whereas you would now be walking among us as a 
200-year-old partriarch!-and because I believe that. in its 
growing darkness our age needs your help-for these reasons 
I am grateful that you walked among us, that in the few short 
decades of your life you wanted only to make pure music and 
that in your music you are still vitally with us. Please believe 
me: many many ears and hearts, both learned and as simple 
as mine, still love to listen to you again and again-and not 
only in your anniversary year! 

What the state of music is where you are now I can only 
faintly surmise. Once upon a time I formulated my notion in 
this way: it may be that when the angels go about their task 
of praising God, they play only Bach. I am sure, however, 
that when they are together en famille, they play Mozart and 
that then too our dear Lord listens with special pleasure. Well, 
the contrast may be wrong, and of course you know more 
about this than I. I mention it only as a figure of speech to 
suggest what I mean. 

K. Barth 

Is Karl Barth My Neighbor? 
by Elouise Renich Fraser 

Genuine encounter is always eventful. It is also unpre
dictable. It may yield life and health, or sickness and death. 
It may provoke fresh insight and a shared vision, or it may 
confirm old stereotypes and reinforce the invisibility and iso
lation of the other. What follows is both report and witness. 
It is a report of my encounter as a Christian feminist theologian 
with Karl Barth and his theology of male and female. It is a 
witness to my struggle to take Karl Barth seriously as my 
theological neighbor. 

The encounter began six years ago. Karl Barth was a stranger 
from a far country. He spoke a strange language. He had 
grown up surrounded by strange customs. And, though he 
spoke frequently of my world, I knew he had never entered 
it In my world, Karl Barth's words were terrifying. His lan
guage threatened to overpower me and consign me-along 
with all women-to eternal and theologically significant in
visibility. His words did not promise life to me, but conveyed 

Elouise Renich Fraser is Assistant Professor of Systematic Theology 
at Eastern Baptist Theological Seminary in Philadelphia. 

the awful threat of inhuman survival. As a woman, I was 
primarily to be seen but not heard, to be ever present to help 
the man. I was to engage in this activity gladly, affirming my 
existence by refraining from choice in these matters. The entire 
task of my humanity was determined by my relationship to 
the man. To move outside this responsive, answering role was 
to deny my femaleness. 

Barth's words were powerful. They seemed to emerge si
multaneously and with unquestionable clarity from Scripture 
and from life itself, so that to deny the one was surely to deny 
the other. His words seemed to reflect the nature of reality 
itself, not just as theologically understood, but as humanly 
experienced. The priority of God was reflected in the priority 
of male over female. The priority of Yahweh over Israel and 
the priority of Jesus over his community were reflected in the 
priority of husband over wife. The relationship between hus
band and wife was the paradigm for all human relationships 
because it was the one relationship within which cohumanity 
could find its fullest expression. Divine initiative for the re
lationship between God and humanity was reflected in male 
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initiative for the relationship between male and female. Hu
manity's response of gratitude toward God was reflected in 
the woman's response of submission to the man. The willing 
subordination of Jesus to God and to the church were reflected 
in the woman's natural subordination to the man. In short, 
the relationship between male and female was the visible sign 
of an invisible order; to live outside the sign was to participate 
in chaos. 

Not being a foolish virgin, I did not enter this struggle 
unprepared. I brought my own weapons-my words. Words 
like "mutuality," "equal partnership" and "wholeness." My 
part in the struggle would be to reinterpret Barth-to show 
that this was really what Barth had been trying to say all along. 
The intrusion of order into his doctrine of humanity was ac
tually an embarrassing but not irredeemable oversight. Had 
he said what he really meant, he would have used my words. 
"Mutual subordination" between "equal partners," leading to 
new heights of "personal wholeness" for both men and women, 
was the better way to characterize Barth's theology of male 
and female. Or so I thought. To my great consternation, Karl 
Barth's words refused to yield to my efforts. Cohumanity did 
not mean mutuality or equal reciprocity. It meant exactly what 
Karl Barth intended it to mean-male priority over females, in 
correspondence to divine priority over humanity. 

missed by many feminist theologians because of its legitimation 
of male priority, so Scripture has been dismissed by some 
feminist theologians because of the way it too has been used 
to legitimate male priority. For many feminist theologians, 
Scripture is no longer a living book, but a depository of pow
erful words useful for pronouncing judgment on all feminists, 
or for inoculating believers against contamination by feminist 
propaganda. The question for me was: Could I own Scripture 
as a living book-one whose words conveyed life and hope 
to me in my everyday struggles as a woman? Furthermore, 
could this be done without twisting Scripture to my own ad
vantage? Might there be a way to discover a strange, new 
world within the Bible? Barth had done this; perhaps I could, 
too. 

A second need drove me as I encountered Karl Barth. This 
was the need for survival as a feminist theologian. My initial 
conviction had been that if Karl Barth survived this encounter, 
then I was surely doomed. One of us had to be wrong. But I 
had not counted on the fact that Karl Barth was already a 
survivor; I had not fully appreciated the fact that he had worked 
out his theological position while going against the stream. 
He had not simply written his theology; he had lived it. This 
suggested to me that although Barth affirmed traditional view
points regarding male priority1 there might also be subversive 

In Karl Barth I had heard some emphases which could begin to give concrete identity to my 
theological position. Chief among these was Barth's insistence on the priority of God. 

This caused me great distress. For in the process of strug
gling with this stranger, I had found my admiration for him 
growing, even in the midst of great frustration and anger at 
the power of his words. I had begun to sense that my survival 
as a Christian feminist theologian was inextricably linked to 
Karl Barth's survival as a white male theologian. There were 
things about his theological reflection that answered to needs 
which I, as a feminist theologian, had brought with me to this 
encounter. 

As an evangelical feminist, I needed to find my own par
ticular voice within the broad spectrum of feminist theology. 
The agreement I have with my sisters regarding the urgency 
for inclusive theological reflection is total. We agree: the his
tory of Christian theology demonstrates the habitual exclusion 
of women and women's experience at every point save one; 
that is, women have always all been expected to give willing 
and unquestioning affirmation to theological "truths" for
mulated by male theologians. So there is agreement regarding 
the need for genuine inclusiveness in Christian theological 
reflection. But feminist theologians do not speak from a mon
ochromatic theological position. 

In Karl Barth I had heard some emphases which could 
begin to give concrete identity to my theological position. Chief 
among these was Barth's insistence on the priority of God. 
Might it be possible to separate the priority of God from the 
priority of males? Did the initiative of God have to be tied to 
the initiative of the husband? Was there not a way of replacing 
male priority and the husband-wife model with a more in
clusive way of thinking about human relationships? If I could 
combine the priority of God with an inclusive model for hu
man relationships, I might begin to find my own particular 
evangelical feminist voice. 

Another emphasis was Barth's insistence on making Scrip
ture his primary point of reference for the theological signif
icance of humanity. Just as Barth's theology has been dis-
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currents within his theology, currents not readily apparent if 
my focus remained fixed on the problem of male priority. 
Certainly this problem demanded a theological critique. But 
I had come to see that this could not be done in isolation from 
a positive assessment of Barth's theology of male and female. 
It might not be to my advantage to pronounce quick judgment 
on Barth's theology. Rather, the various dynamics of his the
ology of male and female needed to be listened to attentively, 
to discover whether and to what extent, even in this setting, 
Barth had gone against the stream as opposed merely to going 
with the flow. Barth's survival and mine were linked insofar 
as survival signals at least the intention to maintain one's 
integrity. At a more practical level, they were linked insofar 
as this male theologian, who had chosen in his own ways to 
challenge the establishment, might show me a way to struc
ture and give voice to my own struggle for survival. 

Listening attentively for subversive currents was not easy. 
The language of subordination resonated throughout the pages 
of Barth's doctrine of humanity, even when the subject was 
not male and female. All things, from heaven and earth to 
God's time and human time, reverberated with the same pat
tern of irreversible priority. The allusions back and forth wove 
an ever more complex and intricate whole. Not only were 
there patterns of irreversible priority through all nature, but 
they found their theological echoes in such irreversible pat
terns as justification and sanctification, or Gospel and Law. 
All things great and small combined to reflect the glory of 
God who initiates relationship with humanity. 

Yet in the midst of this praise of irreversible order there 
were echoes of a quite different sort. Though faint in Barth's 
discussion of male and female, they were nonetheless un
mistakable. Furthermore, they could be traced both backward 
to their source and forward into Barth's discussion of recon
ciliation. The clear, undeniable shape of the neighbor began 
to emerge. And Barth's infrequent but regular references to 



the neighbor in his doctrine of humanity began to sound like 
a counter-melody to Barth's persistent reiteration of the giv
enness and theological necessity of patterns of irreversible 
priority. The woman in Genesis 2 was the man's closest and 
permanent neighbor. Jesus is our true neighbor. We are neigh
bors to Jesus and to each other. God is Neighbor. Moving 
beyond the doctrine of humanity, the sins of inhumanity are 
sins against the neighbor. And tracing Barth's model of the 
neighbor back to its source, the neighbor is the good Samar
itan, the foreigner who breaks into my isolation and invisi
bility, witnessing to the fact that I am not alone in this world. 
Instead of a pattern of irreversible priority, there is in this 
exchange a pattern of irreversible binding as one person is 
bound to another in a concrete act of human compassion. 
Barth's model of the neighbor was the subversive current within 
his theology, and, I would suggest, within his life as well. 
There is order in this pattern, but it is the order demanded by 
human compassion, not the order dictated by predetermined 
roles. 

same time an act of solidarity. The action of the neighbor 
reminds us both of our common desire for life as opposed to 
death. The neighbor takes up my cause by reminding me that 
I am not alone in the world; I have not been left in my in
visibility and isolation on the side of the road. This exchange 
between my neighbor and me embodies the Gospel's logic of 
priority. That is, the priority of God is reflected not in the 
priority of males, but in the priority of the other. From be
ginning to end, the Gospel stories are profoundly other-ori
ented; Jesus' service-the service of the true neighbor-is al
ways for others. To live according to this pattern of priority 
is first to open myself to the compassionate service of the 
neighbor. It is to allow myself to be seen in my concrete need, 
and then to have my eyes opened to the same need of others 
for visibility and solidarity. To live according to the priority 
of the other is for me to become a neighbor to others out of 
gratitude for the human service I have received. In these often 
fleeting and unpredictable encounters, we find reflected the 
image of God who has not left us in isolation and invisibility. 

According to these new words, every human being is my neighbor, not just those friends I might 
expect to lend me aid in time of need. 

Here, then, was the model needed for my survival-a model 
by which to make theological sense of my own life, a model 
by which to express an alternative vision of reality. But this 
is to anticipate the third need I brought to my encounter with 
Karl Barth. The need is not mine alone, but one I share with 
all Christian feminist theologians. We are in need of construc
tive and persuasive visions of what it means to be human. 
These must be visions capable of capturing the imagination 
of the heart, visions that invite people to live out of the life
transforming power to which the visions point. They must be 
visions which convey Christian identity to those who feel left 
out of the Christian story. They must be visions that challenge 
and disturb even as they produce life and health. They must 
work not simply at the cognitive and abstract level, but at the 
affective and concrete level as well. They must be as inclusive 
in their general accessibility and appeal as they are in their 
ideas and concepts. They must convey urgency and reflect the 
real-life struggles of women to be taken seriously as the visible 
and inescapable neighbors of men and of the institutional 
church. Only visions such as these will invite and even compel 
others engaged in the same struggles of life to seek their own 
Christian identities as human beings. 

In Karl Barth's model of the neighbor, I have found the 
beginning point for such a vision. He has suggested to me a 
new set of powerful words. They are not the words I brought 
with me to the encounter. This new set of words seems to 
spring, as did Barth's, simultaneously from Scripture and from 
life itself. They are the gateway to a strange new world within 
the Bible and within life. itself. The remarkable thing about 
these words is that they describe a reality in which all of us 
move every day. They are not alien to our common experience 
of life, though they will challenge and disturb that experience 
if we allow them to do their work. 

According to these new words, every human being is my 
potential neighbor, not just those friends I might expect to 
lend me aid in time of need. Just as the good Samaritan was 
the hated foreigner, so the neighbor may well be someone 
with whom I would rather not be seen, someone whom I 
might have avoided under less needy circumstances. The aid 
given by the neighbor is an act of compassion which is at the 

These new words gain much of their credibility from their 
inclusiveness. Unlike Barth's words, they appeal to widely 
recognizable patterns in everyday relationships, not to nar
rowly conceived patterns of relationship between male and 
female. The experience of having a neighbor is true to every
one's personal history, insofar as no one could exist from in
fancy without having at least one neighbor-someone to take 
up one's cause. The widespread, recognizable, everyday rep
etition of the pattern of one person taking up the cause of 
another is the greatest persuasive feature of the new model. 
The pattern may name what happens within long-term re
lationships, or it may accurately describe a passing encounter 
between strangers. In either case, the image of the Creator is 
reflected in this mundane reminder of that for which we were 
created and called-the task of being human. 

The model of the neighbor offers a new way of thinking 
about human relationships. But it also opens the door to a 
new way of hearing Scripture. The pattern of having and being 
a neighbor becomes a way of redescribing what is going on 
within the diversity of Scripture. Individual stories, individual 
books, and the entire canon itself portray or can be related to 
the history of the compassionate neighbor. The compassionate 
neighbor is all those surprising "outsiders" who minister in 
various ways to the "insiders." (Are they really outsiders?) 
The compassionate neighbor is the marginated "insider" who 
appears with regular frequency as a central figure at crucial 
turning points in the narratives of the Old and New Testa
ments. The compassionate neighbor is Jesus himself in his 
unexpected and scandalous public identification with those 
whom society would have preferred to isolate and keep in
visible. The compassionate neighbor is God who refuses to 
leave humanity lying battered and half dead by the side of 
the road. The Neighbor is God who comes to us in Christ to 
pour oil and wine on our wounds, to carry us on a donkey to 
the innkeeper, and to pay the full price for the restoration of 
our humanity. 

The last need which I brought to my encounter with Karl 
Barth was one of which I was but dimly aware. Only in the 
midst of struggling with Barth's words did I recognize the 
urgency of this need. I needed a theological method respon-

TSF Bulletin May-June _1986 13 



sive both to the complexity of Scripture and to the complexity 
of human life. In addition, given feminist theology's concern 
for inclusiveness at every point in theological reflection, it 
became imperative that this method be accessible to anyone 
desiring to live out of the encounter between Scripture and 
life. As I worked at following Barth's Christologically-based 
reflection, I could see that he was engaged in a form of nar
rative theology. That is, Barth always described and defined 
his concepts and ideas by maintaining their connection with 
the biblical narratives in which they appeared or from which 
they had been taken. The meanings of the concepts were un
intelligible apart from their story contexts. For example, Barth 
explicitly refused to speak of man or woman in abstraction 
from biblical narratives which seemed to tell their respective 
and related stories. 

The possibility of a feminist narrative theology meant more 
than a method I could name as my own. Above all, it was a 
way to dialogue with Barth on his own terms, a way to take 
him seriously while still challenging him at a foundational 
level. I found my need for Barth giving way at this point to 
his need for me. He needed me, not to rescue him from un
warranted accusations of being closed to dialogue, but to take 
him seriously as both of us struggled to bring all the com
plexity of our lives into dynamic encounter with all the com
plexity of Scripture. Here I found Barth deficient in a foun
dational sense; he had not taken seriously-in spite of his 
intentions to the contrary-that part of human life to which 
he, as a white male, was an outsider. This failure to listen to 
all of life was echoed in his failure to take seriously those parts 
of Scripture which seemed to him not to address male and 
female. Barth's constricted outlook on life was matched by a 
constricted appeal to Scripture. In each case, Barth saw only 
that with which he was already familiar. The rest remained 
invisible and thus insignificant to him-as did the woman in 

his theology of male and female. It is ironic that in spite of 
his imaginative powers, displayed in their fullness on every 
page of the Church Dogmatics, Barth failed to see the full com
plexity of human life as it is embodied in human relationships 
and presupposed in the pages of Scripture. By taking Scripture 
as the history of the compassionate neighbor, instead of the 
history of a covenant between unequal partners, every human 
relationship with God and with others suddenly became a 
significant part of the whole. The hope for full humanity was 
not reserved for those within a marriage between unequal 
partners, but was offered as the task and possibility for all 
God's creatures in all their relationships. The priority of God 
as the only source of divine grace was maintained, as was the 
priority of the other as the equally necessary source of human 
solidarity. 

My encounter with Karl Barth continues. It has lost none 
of its unpredictability, none of its freshness, none of its strug
gle. But Karl Barth is visible to me in ways I never anticipated, 
and my world is not quite as isolated from his world as it was 
six years ago. We have come a long way together, and I am 
eager to get on with the next hundred years. 

Happy birthday, Karl. 
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"Re-Visioning America": Religion's Role in 
American Life 

by Joel Carpenter 

Over the past two years, the Center for American Studies 
of Indiana University-Purdue University at Indianapolis has 
brought together scholars from a variety of academic disci
plines and from institutions from across the nation to discuss 
religion's many roles in the American experience. 

This series, titled "Re-Visioning America: Religion and the 
Life of the Nation," was the brainchild of Rowland Sherrill, 
Professor of Religious Studies at IUPUI; and Jan Shipps, a 
historian who directs IUPUI's Center for American Studies. 
Grants from the Lilly Endowment and the Indiana Committee 
for the Humanities made possible the four symposia and one 
major conference. 

Scholars and clergy at these meetings considered how the 
United States' collective national identity and public discus
sion of national purpose and mission have been baptized with 
religious meaning. Several themes surfaced: 1) the ways in 
which a variety of people and movements have tried to fab
ricate, mend, or reweave a religious vision of America; 2) the 
clash of competing sets of ideals for national life; 3) the variety 
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of angles of perspective and interpretive layers from which 
visioning or re-visioning can take place. 

The first of the invitational symposia took place on March 
1-3, 1984, and featured papers on "Crisis in the American 
Republic," by Douglas Sturm of Bucknell University; "Chris
tian Primitivism and the Life of the Nation," by Richard T. 
Hughes of Abilene Christian University; and "Psychic Child, 
Real Child: Reflections on the Critical Spirituality of Robert 
Coles," by Bruce A. Ronda of Skidmore College. 

Meeting again on June 14-16, 1984, the core group of 30 
scholars considered essays on "Religion and the Renewal of 
American Culture," by John F. Wilson of Princeton Unviersity; 
"The View from the Outside," by J. Gordon Melton of the 
Institute for the Study of American Religion; and "Religion in 
the Life of Eleanor Roosevelt," by Amanda Porterfield of Syr
acuse University. 

A third session convened on September 27-29 to discuss 
the issues prompted by papers presented by Richard L. Bush
man of the University of Delaware on "Religion and the Self: 
Christianity and Gentility in Nineteenth-Century America"; 
Albert Raboteau of Princeton University on "Martin Luther 
King, Jr., and the Tradition of Black Religious Protest"; and 



Jon Butler of the University of Illinois at Chicago on "The 
Sacralization of the American Landscape: Church-building, 
Bell-ringing, and Ritualization, 1680-1760." 

The culminating event of the "Re-visioning" project, how
ever, was the public conference held on March 28-30, 1985, 
which displayed the work of over two dozen scholars and 
showcased three plenary addresses: "We the People: Black 
Religion and the Re-Creation of America," by Vincent Harding 
of the Iliff School of Theology; "Revisionary, Revisionist, or 
Revisory; or, How Do You Revision an America?" by Giles B. 
Gunn of the University of Florida; and "Missions and Millen
ialism: American Christianity's World Vision," by Timothy L. 
Smith of the Johns Hopkins University. 

Quite literally as an afterthought, the conveners held a fifth 
and final symposium on January 30-February 1, 1986, to con
sider essays by Martin E. Marty of the University of Chicago 
on "20 /20 Revisioning: An Acute Eye on American Religion"; 
and Henry W. Bowden of Rutgers University, "Six Authors in 
Search of a Character: Religious History and Revised Mean
ings in America." 

One measure of the success of these meetings is, of course, 
the quality of written work which they inspired. Fortunately, 
those who did not attend will be able to judge for themselves 
within a year's time, for the enterprising conveners have ed
ited two volumes of essays, and their colleague, Anne Fraker, 
has compiled a participant-contributed companion bibliog
raphy on American religion. These books will be published 
by the University of Illinois Press. 

Another important measure is the quality of discussion. 
This was a fundamental concern of the planners, and they 
worked hard to create a climate that encouraged the free ex
change of ideas. In my estimation, they succeeded admirably. 
Their large public meeting in particular was designed to draw 
in and encourage the participation of "laity" (actually religious 
professionals, by and large) who sported no scholarly exper
tise, but were vitally interested in the subject. 

Such participation, at least in the sessions I attended, was 
animated, intelligent, and refreshing. Only a few of the aca
demicians in this motley collection of literary critics, religion
ists, ethicists, American studies scholars, political scientists, 
psychologists, and historians failed to communicate effectively 
to each other across disciplines, and to the large public au
diences. The relative success of these meetings speaks well for 
the development of a genuinely interdisciplinary study of 
American religion. 

Readers of TSF Bulletin will no doubt wonder whether the 
purpose of "Re-Visioning America" was more analytic or pre
scriptive. Did these folk have visions to pursue, or were they 
content to assess the American dreams of past and present 

and to discuss new angles of vision from which to evaluate 
them? I am not sure whether the participants agreed. Two of 
the papers at the first meeting, by Sturm and Ronda, openly 
prescribed alternative visions of the common good. Many of 
the others saw their task as bringing new clarity to our un
derstanding of American lik past and present, and thus pro
viding some insight on how to work with present reality. And 
still others were content to learn more about the various per
spectival "lenses" and levels of "signification" with which one 
discovers and makes "visionings." 

Participants seemed to agree, however, that if the United 
States is not quite in a state of crisis concerning its purpose 
and mission, that it is exhibiting some pronounced symptoms 
of malaise. Yet scholarly reticence about offering concrete sug
gestions, and strong doubts as to what sort of explicitly reli
gious visioning today's norms of public civility might allow, 
inhibited what might have been a fruitful discussion of such 
ideas. 

As one of the relatively few evangelicals involved in these 
sessions, I was taken aback by the intensity of the disgust and 
anxiety that my colleagues felt about the new religious polit
ical right. It seemed clear to them that politicized fundamen
talism is a major threat to democratic institutions and process, 
and that in league with the bellicose Reagan administration, 
these Moral Majority types are endangering humanity's very 
existence. Copnsequently, some of the "scholarly interest" I 
heard expressed about fundamentalism in particular seemed 
to be predisposed to show how "pathological" this movement 
truly is. It seemed well-nigh impossible that many of my fel
low scholars could develop a humane empathy for funda
mentalists as subjects of research. For the sake of fairness and 
honesty in our work, we all should heed Leo Ribuffo's cau
tionary tale of liberal scholars' ritual slaying of the "Old Chris
tian Right" a generation ago. 

This fear and loathing of fundamentalism underscored to 
me what was the burden of Martin Marty's address: that as
sessments of American religion are neither fully objective nor 
completely subjective, but perspectival. For religious schol
arship to help those who wish to live responsibly in America 
today, it needs to be the product of a pluralistic community 
of contributors, whose varying angles of vision will add per
spective to the commonly agreed-upon landmarks. "Re-Vi
sioning America's" conveners seem committed to Marty's in
clusive, collegial approach. Evangelicals, no less than other 
religious, ethnic and gender groupings in American life, should 
accept such invitations to contribute to the re-making of Amer
ican religious studies. They cannot afford to have scholarly 
analysis "done" to them without adding some perspectives of 
their own. 

Antiphonal Readings For Summer 
by Steven F. Trotter 

Summer is upon us at last. Are you looking forward to a long 
break and some good reading? Steve Trotter of Christ Our King 
Presbyterian Church in Bel Air, Maryland, provides us with a 
very helpful list of books drawn from the classics of pastoral care 

. and spiritual guidance.-Ed. 

In the fall of 1983 I wrote Eugene Peterson asking if I could 
spend a study year with him. I wanted to study with a pastor 
rather than an administrator, and I also wanted to study with 

someone called to a smaller congregation. Pastor Peterson was 
known to me through his books and articles (e.g., Long Obe
dience in the Same Direction (IVP); Earth and Altar (IVP); "An
nie Dillard: Praying With Her Eyes Open/' TSF Bulletin, Jan/ 
Feb 1985) . 

To my surprise, he and the church said yes to my request. 
So my wife and I moved to Bel Air, Maryland, in the fall of 
1984. For that year, I was not on staff at the church, nor did 
I serve as a paid intern. 
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In the course of that year I read a book a week and wrote 
a response to each. Neither a review nor a critique, my re
sponse to each writer often surprised me. Usually the re
sponses I wrote seemed antiphonal to the works I had read
different in style, but shaped and influenced by what I had 
read. 

I was exposed to a great variety of writers who have shaped 
my thinking about the church and my preparation for min
istry. This year I am serving as sole pastor at Christ Our King 
Presbyterian Church, while Eugene is on sabbatical. He is 
spending the year writing and replenishing his own spirit. 

The books I have selected to discuss are, in my opinion, 
good instructors in many aspects of a pastor's work. They also 
speak to the larger topic of spiritual guidance. Additional titles 
for good reading this summer appear at the end. Many of the 
titles listed and discussed are available in the Classics of West
ern Spirituality. series (Paulist Press). All should be required 
reading during seminary. They are best read as conversations 
rather than treatises, or, to put it another way, they should 
be heard with the ears rather than read with the eyes. Pastor 
Peterson is always saying that we need to turn our eyes into 
ears, especially regarding Scripture: our eyes serve primarily 
the mind, the intellect. Thus hearing the Word is so important. 
Pastors need to hear Teresa and Von Hugel, Gregory and St. 
John of the Cross. 

An example is Barth's Romans. It is usually read more for 
its content than for examining Barth's method. But both con
tent and method make Barth especially valuable for the pastor. 
His dogged determination to pay attention to every detail, to 
come to his material fresh, to listen first without pressing his 
own agenda into the text: these are good pastoral practices. 

Showings I & II, by Juliana of Norwich 
"All shall be well, and all shall be well, and all manner of 

things shall be well." 
So Juliana of Norwich wrote during her lengthy illness and 

her accompanying visions of God and His love. The work, in 
two sections (a short and a long account of her vision), is the 
journal of a soul trusting only God. She provides an able 
example of praying without demanding; she is a person living 
with the immensity of grace and immersed in her journey of 
faith. 

Her view of God as wholly good and wholly kind isn't 
s_wayed by her circumstances. Instead, she sees everything in 
light of the God who loves her. Thus her confidence and trust 
in God is deep, her understanding of God deeper still. Her 
references to God as Mother are relatively unique among 
mystical writers-as well as among contemporary writers. 

Juliana provides a good introduction to a certain style of 
mystical writing and models an approach to prayer that is 
refreshingly un-self-centered. 

The Country Parson and The Temple, by George Herbert 
George Herbert's The Country Parson needs to be read 

alongside his poetry in The Temple. The former describes his 
practice of pastoral work in the early seventeenth century; the 
latter contains verse written during the same period. 

Herbert provides a model of good pastoral work; and de
spite his era, his model is still valid in its concentration on 
individuals in the parish, its appreciation of an all-inclusive 
spirituality, and because he had quiddity. 

His poem "The Quiddity" says that it is poetry that is his 
quiddity. It is while he writes poetry that Herbert finds himself 
closest to God, which is suggestive for pastors today: What is 
quiddity for you? What is the activity outside of pastoral work 
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that draws everything together and provides unity where you 
find yourself in union with God? 

Herbert is a guide to both good pastoral practice and the 
essential role of a whole, non-fragmented life; a life where 
there is quiddity in the midst of ministry. 

Letters to a Niece, by Baron Friedrich Von Hiigel 
Anyone writing about, reading about, or practicing spiritual 

direction will come across Baron Von Hugel sooner or later. 
He is a recognized scholar of his day, a Roman Catholic with 
catholic tastes and a deep concern for the work of the Spirit 
in individual lives. 

What he did had always been known as "spiritual direc
tion"-a term being rediscovered today. Von Hugel was one 
of the best, and this collection of letters written to his niece 
show the master at work, letting all of life be the creative 
ground for the spiritual journey. Nothing was ignored, every
thing was included as his niece learned to pray, to think, to 
live with God at the center. 

Von Hiigel's approach exposes the superficiality that fre
quently afflicts modern day counseling and pastoral care. Both 
of these disciplines attempt to meet a person's deep need for 
prayer and reflection-and often fail. As pastors discover again 
the central priority of spiritual direction, Von Hugel will regain 
prominence. 

A book to read and reread and read again. 

Life of Moses, by Gregory of Nyssa 
As a student I read people like Gregory as an example of 

allegorical exegesis. My instructor's intent was to say, "Don't 
do biblical interpretation this way." 

But read Gregory from another perspective, not as a model 
for exegesis but as an approach to a broad and full spirituality, 
and his allegorical/ analogical method explodes with meaning. 
Gregory illumines the way to seeing life analogically, to living 
a life that chooses not to understand everything in order to 
understand God better. 

Gregory's approach suggests that our scholarship has 
squelched our sense of wonder, and he uses the life of Moses 
as a paradigm for analogical living. He shows Moses slowly 
responding to the diverse events of life, discovering the finger 
of God in them all, allowing himself to be pulled further into 
the great scheme of creation and redemption. Our faith is full 
of analogies: bread and wine, the seasons of the church year, 
creation itself. 

Gregory of Nyssa can awaken our abillity to think and live 
within the analogy of faith, and stretch our narrow vision of 
our vast Lord. 

The Descent of the Dove, by Charles Williams 
Perhaps better known for his fantasy works, Williams' Des

cent of the Dove should be required reading for anyone con
cerned with how the Spirit works in the Church. 

"Thorough" is descriptive of Williams' approach as he traces 
the way God has carefully worked in and through history to 
shape His will. The basic assumption that God is at work is 
a necessary prerequisite to good pastoral work-yet is often 
ignored in the church's frenzy to be active. Williams keeps it 
front and center. 

His description of church history, always with the common 
thread of the Spirit at work, reminds activists in the ministry 
that God is perfecting His Church-despite us. Williams' story 
of the church is a welcome respite from typical histories and 
can inform pastoral work well. 



Interior Castle, by Teresa of Avila 
Read any anthology of Christian mystics or any book on 

spiritual disciplines, and eventually you will come across Ter
esa. 

Letters, by Samuel Rutherford, compiled/edited by Horatio 
Bonar 
Confessions, by Augustine 
Commentary on Romans, by Karl Barth 

Put up the anthology. Set aside the survey of Christian 
spirituality. Read Teresa. 

Purity of Heart is to Will One Thing, by Kierkegaard 
Pensees, by Pascal 

Interior Castle uses the image of the heart as a seven-cham
bered castle, an abode of Christ. The faith-journey leads us 
further up and further in, moving from one chamber to the 
next, until she finds, in the seventh, union with Christ. 

Leaves From the Notebook of a Tamed Cynic, by Reinhold Nie
buhr 
Characters in Pilgrim's Progress, by Alexander Whyte 

She describes how easily we are distracted, held for a time 
in one chamber or another, resisting the pull of God's love to 
move more deeply into His love. Awareness of circumstances 
gives way to a greater awareness of God, and we stop being 
tourists and become true pilgrims: risking, exploring, trusting, 
enjoying, maturing. 

The Soul's Journey Into God; The Tree of Life; The Life of St. 
Francis, by Bonaventure 

TSF AND ESA JOINT-SEMINARS 

TSF and Evangelicals for Social Action (of which Dr. 
Grounds is president) are planning seminars at theological 
and graduate schools across the country. These seminars 
will present the Biblical/theological bases for political in
volvement and address the difficulties in motivating Chris
tians to become more aware and to participate more 
actively in community and national affairs. Effective work
ing models will also be presented. For more information 
concerning these seminars, write to Dr. Grounds in care 
of the Bulletin. 

Teresa conducts a wonderful tour of the Interior Castle, the 
dwelling place of God in each of us. 

Additional Readings of Classic Pastoral Care 
Regula Pastoris, by Gregory 
The Imitation of Christ, by Thomas a Kempis 
The Reformed Pastor, by Richard Baxter 
The Shape of the Liturgy, by Gregory Dix 
The Ministry of the Word, by R.E.C. Browne 
Diary of a Country Priest, by Georges Bernanos 

The Protestant Reformation 1517-1559 in 
the series The Rise of Modern Europe, 
founding editor William L. Langer, by 
Lewis W. Spitz (Harper & Row, 1985, 444 
pp., $22.95); 
Reformation of Church and Dogma (1300-
1700), volume 4 of The Christian Tradition: 
A History of the Development of Doctrine, 
by Jaroslav Pelikan (University of Chicago 
Press, 1984, 424 pp., $27.50). 
Reviewed by Rodney L. Petersen, Assist
ant Professor of Church History and the 
History of Christian Thought, Trinity 
Evangelical Divinity School. 

Some books should be required reading 
for those interested in the affairs of the church. 
These two studies deserve such attention. 
First, among the spate of books recently pub
lished on reform in the sixteenth century, none 
are better. In these anniversary years of the 
Reformation, the topic is germane. Second, 
both authors represent the best in American 
church history, each having weathered a life
time in the field. Each has served as president 
of the American Society of Church History. 
Each is a committed (Lutheran) churchman. 

Spitz's text, part of a series that surveys 
the socio-cultural development of Europe 
since the Middle Ages, sets the Reformation 
in its widest context. Pelikan's study, fourth 
in his series of five volumes on the devel
opment of church doctrine, offers an internal 
look at the theological forces emerging out 
of late medieval debate that would shape the 
Reformation and condense into distinct 
confessional positions. Both texts draw us to 
the period with ecumenical intent. 

Spitz offers us a vivid narrative of" a great 
religious movement within society as a 
whole" (346, cf. 3). It is as well executed as 

it is ambitious. We are introduced to the rup
ture in European cultural life between the Fifth 
Lateran Council and the signing of the Treaty 
of Cateau-Cambresis (occurring in the year 
of Calvin's definitive edition of the Institutes), 
four decades (1517-1559) that, together with 
the Renaissance, "constitute the twin cradle 
of modernity" (5). Spitz's interests focus upon 
the religious issues of the period. He under
scores the importance of the Reformation as 
a religious event in which the creative role 
of the individual is not lost before the larger 
sweep of history: "The Reformation was born 
deep within a single individual but emerged 
to become a public matter ... " (59). The 
question of justification before God "trig
gered the Reformation" (66). It set in motion 
a powerful historical force which, despite 
"conservative overtones," proved to be "more 
radical" than the Renaissance. 

Following such terminological distinc
tions, Spitz maps the social and demographic 
terrain. Braudel's wide perspective is bal
anced against "the story of men in action" 
emphasized in the historical methodology of 
Namier and Carlyle. Such balance is seen in 
the "action and passion" of Luther, amply 
illustrated in the following chapter where a 
helpful distillation of scholarship on Luther's 
person and theology is offered without ne
glect to social history: "the Reformation was 
the first historical movement in the post-Gu
tenberg era and the printing press made it 
possible" (88). 

In further chapters on the progress and 
second surge of the Reformation we are of
fered the same balance of biographical influ
ence set in the context of succinctly deline
ated social history: Zwingli the theologian in 
the context of urban "defeudalization of the 
church" (183), Calvin the systematizer of Re
formed thought in the context of diffuse 

BOOK REVIEWS 

French and wide Genevan efforts at reform. 
Spitz balances popular groundswell 

against royal leadership in the English Ref
ormation, and continental Catholic renewal 
against the spiritual wellsprings of medieval 
reform. A chapter sketching countervailing 
developments in the East and West plays off 
of Toynbee's theme of conflict in the center, 
expansion in the wings as the peripheral states 
of a civilization grow to dominance (Russia, 
Ottoman Turks, the Atlantic seaboard). 

The closing chapter on society and culture 
offers limited reflections upon changes in the 
social order. Events which occurred in the 
period are never viewed from a reductionist 
perspective, but are seen to have "resulted 
from the interaction of societal forces and in
dividual drives and decisions" (346). Spitz 
flatly states that the Reformation itself must 
be seen and judged from a religious per
spective, whatever its social effects might have 
been: "What the reformers basically achieved 
was not an ethical reform, but a resurrection 
of basic evangelical teachings which gave to 
Christianity renewed vitality-one more, and 
perhaps the final, lease on life" (348). 

This study is a distillation of much of the 
solid historical work of the past forty years. 
One leaves with a summary picture of the 
potentially radical effects of religious change. 
Such change, even more than the revival of 
learning (upon which the Reformation was 
so deeply beholden) affected basic premises 
and theories of legitimacy. Such were the 
consequences of a movement that was, in the 
first place, intensely personal and concerned 
with questions of eternal salvation. 

It is difficult to point out weaknesses in a 
book so bold, lively, and well executed. How
ever, this reader would have appreciated a 
fuller treatment of the "radicals" of the Ref
ormation, a topic left for the "marginalia" in 
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relation to Luther and Zwingli. The author's 
reasoning ("They clearly do not constitute a 
significant third force in the Reformation" 
173-174) is plausible, but may neglect the 
degree to which such groups pushed certain 
theologies and policies in directions they 
might not otherwise have gone-to say noth
ing of what is seen to be their influence today. 
Then, too, resorting to the use of selected 
endnotes rather than extended footnotes is 
understandable in a work of such breadth, 
but it does give the feeling of being a step 
removed from the workshop. 

Spitz's contribution is deepened when read 
together with Pelikan's masterful analysis of 
the internal momentum leading to reform and 
its aftermath in diverse confessional state
ments. As in previous volumes, Pelikan's in
terest is in Christian doctrine: "What the 
Church of Jesus Christ believes, teaches, and 
confesses on the basis of the word of God ... " 
(I.1). This gives Pelikan a limiting method
ology for wending his way through theolog
ical and philosophical schools of thought to 
the kernel of doctrinal development. This 
means that many things are not dealt with
particular theologies or viewpoints as such, 
many of the socio-cultural issues central to 
Spitz's study. However, this does mean that 
we are given a focused treatment of church 
doctrine during the sixteenth century, its ev
olution out of late medieval debate and de
volution into various confessional align
ments. 

Pelikan prepares us for the Reformation 
with a chapter on the flowering of doctrinal 
pluralism in the fourteenth and fifteenth cen
turies within an Augustinian theological her
itage. Attempts to "own" that heritage 
through syntheses with Augustine's theology 
draw us to pointed reflections upon the will 
of God and imitation of Christ. In the fol
lowing chapter we are faced with the weak
ened power of the Augustinian conception of 
the church before the tangible realities of ec
clesiastical schism and open challenges to the 
nature of the church, defined since Nicaea as 
"one, holy, catholic, and apostolic." Such de
bate, particularly over the nature of apostolic 
or "apostatic" obedience (110), set in the con
text of a weakened ecclesiology, takes us to 
the explosive sixteenth century in which de
bate was no longer intranecine but interne
cine. 

Issues of doctrinal pluralism and ecclesial 
fissuring preface the Reformation. Succeed
ing chapters tend to focus upon different 
confessional traditions because of the pre
dominance of a particular doctrine within an 
emerging confessional position. For example, 
the chapter, "The Gospel as the Treasury of 
the Church," draws us to Luther, but more 
as represented in formal church doctrine than 
in early Martinist thrusts. As with Spitz, so 
here the individual is not lost: "Not since 
Augustine had the spiritual odyssey of one 
man and the spiritual exigency of Western 
Christendom coincided as they did now" 
(127). 

Having taken us through central Lutheran 
motifs, Pelikan turns in the following chapter 
to traditional Reformed concerns: "The Word 
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and the Will of God." Chapters with expected 
doctrinal themes follow: "Roman Catholic 
Particularity," "Challenges to Apostolic Con
tinuity." The text ends (without pointedly 
treating developments in England) with a 
survey of "Confessional Dogmatics in a Di
vided Christendom," a fine survey of com
mon issues facing separated churches-ques
tions of epistemology, the humanity of Jesus, 
nature of the covenant, and gifts of grace. 
This prepares us for Pelikan's final volume, 
one that begins with Pietism, Puritanism, and 
Jansenism-and modernity. 

As Pelikan charts the course of doctrinal 
controversy, many things are uncovered: the 
centrality of Augustine, the continuity and 
gelling of medieval themes, and the emer
gence of controversy over the interpretation 
of Scripture-now more fully debated than at 
any time since the Patristic era. We are drawn 
to this latter topic with the erosion of the 
traditional Nicene definition of the church, 
its first three attributes reduced to the ques
tion of apostolic obedience: "for the funda
mental issue in each of them was the nature 
and locus of authority in the church" (110). 
Such debate fed into a view of Scripture and 
its proper interpretation. This is not the "full
scale articulation ... of its inspiration and 
inerrancy, ... completed only ... in the 
Protestant theologies that came out of the 
Reformation" (118-119). Still, Pelikan adds, 
in the debate over the nature of apostolic 
obedience: "Those who made the most of the 
authority of the primitive church were ac
cused of 'wanting to have Sacred Scripture 
alone ... as a judge,' as well as of 'wanting 
to interpret that Scripture according to their 
own ideas, without caring about the inter
pretation of wise men in the church'" (119). 

The thread of debate over biblical inter
pretation continues with sixteenth century 
controversies, specifically the nature of the 
Lord's Supper: Luther, "pressed to authen
ticate his teaching," pointed to "the norm of 
conformity to the literal meaning of the bib
lical text" (182). Or further, for Bullinger, "'the 
word of God' meant 'the language of God, 
the revelation of his will"' (212). The ques
tion of the marks of the true church, central 
to debate over apostolic obedience, devolves 
upon that Word as interpreted through word 
(doctrine), sacrament (presence), and practice 
(will). 

One way of reading Pelikan's journey 
through the internal dimensions of the Ref
ormation is to track emerging debate over the 
interpretation of Scripture-not its authority, 
accepted by all, even anti-Trinitarians (330-
331)-now debated outside the "caritas" of 
Augustinian ecclesiology. The point is ob
vious for current application: in debate over 
apostolic obedience, how wide do the arms 
of ecclesial love extend? 

In raising up the external dimensions of 
the Reformation, Spitz drew us to the role of 
the individual: "one of the great paradoxes 
of history, ... real people make history" (346). 
In drawing us to the internal dimensions of 
the Reformation, Pelikan has pointed to the 
centrality of particular interpretations of the 
Word and the social forms which inevitably 

resulted: "separated churches, ... each a si
mulacrum of that ... tradition to which, in 
one way or another, they all still pledged al
legiance" (332). In the end, the necessity for 
reform in both its external (social) and inter
nal (theological) dimensions has been clearly 
presented by each author. Yet we are still left 
with the mystery of historical explanation: 
Was the Reformation the result of European 
cultural diffusion, defeudalization, or the 
triumph of Augustine's doctrine of grace over 
his doctrine of the church? Such reflections 
are weighty but profitable exercises in this 
the 450th anniversary year of the German 
Reformation. They merit evangelical and 
ecumenical consideration. 

Evangelical Dictionary of Theology 
edited by Walter A. Elwell (Baker Book 
House, 1984, 1204 pp., $29.95). Reviewed by 
Robert R. Redman, Jr., Pastor, Brookings 
Presbyterian Church, Brookings, Oregon. 

Keeping up with theology these days is a 
tough row to hoe, and Baker Book House has 
done students, pastors and teachers a valu
able service by publishing the Evangelical 
Dictionary of Theology. Edited by Walter El
well, EDT is the much needed successor to 
the Baker Dictionary of Theology published in 
1960. In offering an evangelical perspective 
and articles on evangelical terms, figures and 
movements, it provides an alternative to Al
lan Richardson's Westminster Dictionary of 
Theology and F. L. Cross' Oxford Dictionary 
of the Christian Church. 

Although it is a one-volume dictionary, 
with approximately 1200 entries, EDT is not 
small. Elwell intended the dictionary to be a 
general resource, presenting sound scholar
ship in plain English. The goal was that the 
scholar find the dictionary correct and the 
layman find it understandable. In the main, 
this goal is achieved. Naturally, there are sty
listic differences between contributors. R. L. 
Reymond's article on the incarnation is 
couched in abstract and technical language, 
and should have been revised. 

Another of Elwell's aims was fairness to 
diversity of opinion within current evangel
ical theology. Again, more editorial super
vision could have been exercised. Paul Fein
berg's article on inerrancy is one-sided, 
attempting to defend the concept instead of 
simply summarizing arguments pro and con. 
His approach appears to cast doubt on the 
sincerity of those who are critical of iner
rancy. Moreover, it violates EDT's stated pol
icy of not taking sides on issues that divide 
evangelicals. 

Noticeably absent are articles on women 
leaders and theologians, and especially on 
feminist theology. Strangely, contemporary 
theological movements are included while 
living theologians are not ( except Hans Kung), 
which leaves theologians not allied with a 
movement out in the cold. 

EDT has some noteworthy strengths. En
tries on historical figures are supplemented 
by a host of lesser-known evangelical think
ers and leaders whose contributions should 



not be forgotten. A number of pressing cur
rent issues are forthrightly and helpfully dis
cusssd, such as aging, homosexuality, war, 
poverty, the ordination of women, the in
spiration and authority of the Bible, and 
Christianity and culture. A positive appre
ciation of Catholic terms, figures and move
ments is demonstrated throughout the dic
tionary. And a number of contemporary 
movements in theology and the life of the 
church are well represented, such as Asian 
theology, the church growth movement, lib
eration theology, and the charismatic move
ment. 

Serious students of theology will always 
need the multi-volume reference works. But 
the Evangelical Dictionary of Theology will be 
a valuable and handy one-volume reference 
tool for a long time. 

The Radical Vision of Saul Alinsky 
by P. David Finks (Paulist Press, 1984, 305 
pp., $9.95). Reviewed by Donald P. Buteyn, 
Flora Lamson Hewlett Professor of Evan
gelism and Mission and Dean, San Fran
cisco Theological Seminary. 

My own involvement as a trainee in one 
of Saul Alinsky's earlier West Coast pro
grams, and my involvement in community 
organization work in Michigan, California and 
Washington both prior to and following that 
unforgettable exposure to this remarkable 
person, made the reading of P. David Fink's 
recounting of Alinsky's life and work a re
markable and exciting experience. The earthy, 
poignant mix of painful realism, incredible 
tenacity, panoramic vision, political wiz
ardry, personal trauma, high drama, and 
sometimes raunchy humor recorded here 
helped me to recall Alinsky's hopes and 
dreams for the poor, the disenfranchised, and 
the powerless, which many of us who knew 
him and sat at his feet shared. His was a vast, 
eccentric, indomitable belief in the American 
system, in the right and capacity of grass roots 
communities to confront oppressive forces 
and to find creative ways to provoke justice, 
acquire power and use it for the common 
good. Alinsky believed, with Alexis de Toc
queville, whose views have been affirmed 
most recently by Robert Bellah, et al., in Hab
its of the Heart, that the American Republic 
would be in grave danger if its citizens be
came apathetic and grew too dependent on 
public authority to solve their problems. He 
perceived as our major threat the "enemy 
within us-that hidden and malignant men
ace that foreshadows more certain destruc
tion to our life and future than any nuclear 
warhead." 

The author of this comprehensive biog
raphy and reflection on Alinsky's vision, work 
and life sheds light of an intimate sort that 
reveals not only the tough facade of this mas
ter strategist and advocate but his inner spirit. 
Alinsky knew much of violence, illness and 
death. Jacques Maritain, French_philosopher 
and long time friend and admirer of Saul is 
quoted, "I have known and loved him for 
more than twenty years .... There is in him, 

I think, much more than he himself is aware 
of ... He says that he knows nothing of God, 
or the immortality of the soul. Well, God does 
know him, and the beloved souls whose 
graves he visits do know him also. And a 
man whose whole life and work are inspired 
by dedicated love for the humiliated and op
pressed is surely loved by God." (p. 49) 

Whereas such an assessment confirms no 
clear religious commitment by Saul Alinsky, 
every one of the colleagues referred to in the 
book, several of whom I know as friends, 
would join me, I'm sure, in attesting to the 
truth of Alinsky's remarkable blend of a po
litical and sociological sixth sense with a deep 
underlying understanding of and esteem for 
the Judea-Christian heritage which provides 
the ultimate rationale and spiritual founda
tion for every effort that works for justice in 
human society. Those of us for whom Al
insky was a very secular mentor would all 
admit to his tender heart and his incredible 
compassion. He was a mix of the worst and 
best in a crusader who could be a kind of 
modem day Robin Hood, Genghis Khan, John 
L. Lewis and Will Rogers rolled into one. 

He was sometimes excessive in his judg
ments and capable of overlooking the poten
tial disasters toward which he might be head
ing. He could be the ultimate encourager of 
gifted colleagues, yet he was capable of a sort 
of benign, prolonged and destructive neglect 
of important personal relationships. 

Throughout his life, beginning in his early 
and often convoluted childhood, he gravi
tated toward the religious community. He 
correctly perceived, first in Chicago-that city 
he knew best and in which he mounted his 
greatest successes-that the Church, partic
ularly the Roman Catholic Church, was best 
positioned to be the courageous organizer and 
advocate of the poor. In due course his was 
a broad-based Roman Catholic and Protes
tant ecumenical consortium taking a variety 
of forms, city by city and place by place. The 
clergy were his critics, his friends, his best 
defenders, his most loyal colleagues, his 
source of counsel and encouragement, and 
more than once his conscience. Though he 
was a self-defined, non-practicing Jew, he 
blended a theological savvy in his walk that 
made him an heroic gadfly within both church 
and synagogue. Without the Church, he 
would have been a prophet without col
leagues. His lonely style would have assured 
a frothy mix of rage and disgruntled idealism. 
With the Church as an ally and kind of base 
camp, his vision could be caught and carried 
by a far broader company of theologically 
astute zealots for change. 

Alinsky was profane, uncouth, a creature 
of the back alleys and violent streets, but also 
a suave, perceptive, shrewd observer of the 
human scene. Capable of both cruelty and 
compassion, with no concrete evidence of 
personal commitment to the Christ, many of 
whose followers he admired, he was none
theless one who echoed with power the mis
sion call of that Savior and Lord whose serv
ants he loved. 

As a recounting of a history and a vision 
that must be recaptured by every generation 

of Americans, this book is a classic and ter
ribly essential call to responsible and creative 
leadership in a terrible time. 

Corporation Sole: Cardinal Mundelein and 
Chicago Catholicism 
by Edward R. Kantowicz (University of 
Notre Dame Press, 1983, 295 pp., $9.95). Re
viewed by Paul Heidebrecht, Ph.D. student 
in history of education, University of Il
linois. 

Protestant and Catholic students of Amer
ican history are woefully ignorant of each 
other's traditions and heroes; this is certainly 
the case in Chicago, where often the two 
communities act as if the other does not exist. 
Of course, they have had almost 150 years 
of experience insulating themselves from one 
another. Fortunately, in recent years U.S. 
Catholics and Protestants (in particular, 
evangelicals) are finding that they share many 
common concerns (e.g., opposition to abor
tion, financial aid for private schools). Their 
histories also reveal common patterns of ad
justing to the modem American culture and 
maintaining spiritual vitality among the 
faithful. 

This becomes quite evident in Edward 
Kantowicz's superb biography of George 
Mundelein, the Archbishop and, in 1924, 
Cardinal of the Chicago archdiocese-from 
1916 to 1939. Cardinal Mundelein was known 
for putting the Catholic Church on the map, 
not only in Chicago, but to a large degree in 
the nation as a whole. Kantowicz focuses al
most entirely upon Mundelein's Chicago 
years, portraying the German-American 
prelate as a shrewd, opportunistic but highly 
effective administrator. The story of Mun
delein contains fascinating parallels with the 
development of American Protestantism in 
this century. 

Mundelein's accomplishments were nu
merous: he brought order, centralization and 
businesslike management to the Chicago 
archdiocese which by the second decade of 
this century was a hodge-podge of ethnic 
parishes, each jealously guarding its own ter
rain, and run by priests who were used to a 
great deal of independence. Mundelein ap
plied his administrative skills to the Catholic 
schools as well and fashioned a private school 
system complete with colleges and seminar
ies that acquired a world-wide reputation 
among Catholics. The social needs of work
ing-class Catholics in Chicago were amelio
rated considerably through the efforts of 
Mundelein's centralized Catholic Charities 
which rivaled any Protestant or public relief. 
Perhaps most significantly, he enhanced the 
Catholic Church's self-image in America by 
his policy of 100 percent Americanism, his 
extravagant display of pomp and ceremony, 
his willingness to enter the public arena on 
behalf of Catholic concerns, and his well
publicized political ties with Franklin D. Roo
sevelt. Together with other big-city bishops, 
Mundelein enabled the Catholic community 
to feel fully Catholic and fully American. 
Kantowicz's account of these milestones is 
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thorough, balanced, sympathetic, but frank 
in its criticism. 

One of Mundelein's glaring failures was 
to break down the ethnic barriers that kept 
the Church fragmented and internally di
vided. The Irish and Germans controlled the 
Church hierarchy, and despite many efforts 
(some sincere, some merely tokens), Mun
delein was unable to gain the respect of the 
large Polish community in Chicago. Nor was 
he much more successful with the Bohemian, 
Slovak, Lithuanian and Italian parishes. Kan
towicz rightly wonders whether any other 
bishop could have done better. The percent
age of foreign-born Catholics was too over
whelming to expect much assimilation, and 
frontal attacks on ethnic parishes only re
sulted in schisms (such as the one that led to 
the formation of the Polish National Church). 
Mundelein's much-desired integration 
awaited the scattering of second and third 
generations of immigrant Catholics into the 
suburbs where territorial parishes could be 
viably established. Less sympathy, however, 
can be extended to the Cardinal for his ab
solute refusal to allow Negro Catholics to join 
white parishes. His barely-disguised racism 
kept him from exerting leadership in this sen
sitive matter and confined the increasing 
number of black parishioners (by 1938, there 
were 16,000) to a handful of Black Belt par
ishes. 

Catholic educational historian James 
Sanders has observed that in some ways the 
parochial school system built by Mundelein 
did a better job of Americanizing immigrant 
children than the public schools, even though 
the latter devoted themselves explicitly to the 
task of Americanization while the Catholic 
schools sought to preserve their respective 
ethnic heritages. The reason is rather ob
vious. The parochial schools (and the ethnic 
parishes that sustained them) proved to be 
less threatening contexts in which the tran
sition from Old World loyalties to American 
ones could be made. Mundelein stimulated 
this process by requiring the use of English 
in the classrooms and establishing a uniform 
curriculum, yet without threatening the eth
nic identity of each school. 

The mixture of ethnicity and religion has 
created problems for Protestants as well (the 
ecclesiastical divisions among Swedish im
migrants is a good case in point), though 
Catholics may have a better track record of 
preserving religious commitments while eth
nic loyalties fade. One "advantage" which 
ethnic Catholics had was their "lower class" 
status ( only by the 1920s did significant num
bers of Chicago Catholics enter the middle 
class), which kept the eroding effects of af
fluence in check and reinforced the need of 
community support which the Church could 
provide. 

Though Kantowicz faults Mundelein for 
caving in to the pressures of ethnocentrism, 
he gives the Cardinal high marks for estab
lishing tight discipline among his priests, 
streamlining fund-raising operations and 
transforming the archdiocese into a smoothly
functioning corporate mechanism. Munde
lein was a businessman's bishop (Kantowicz 
quotes one Mundelein admirer who wished 
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the Cardinal had been a financier for he would 
have givenJ. P. Morgan a run for his money). 
Like many prominent Protestant executives 
in Chicago, Mundelein's "business" .was a 
first class operation. He accomplished what 
Protestant businessmen tried with less suc
cess to do with their churches. 

Mundeiein's organizational acumen was 
matched with a pragmatic liberalism in doc
trinal matters, not unlike that of leading Prot
estant figures. No intellectual heavyweight, 
Mundelein remained committed to tradi
tional Catholic dogma, yet tolerated the par
ticipation of his priests in such areas as li
turgical innovation and even union organizing 
on behalf of the CIO. In this he was indeed 
a success. One could wish that Kantowicz 
had explored the personal piety of Munde
lein; Kantowicz claims that the Cardinal was 
a private man who left little record of his 
religious ruminations. His hosting of the 28th 
International Eucharistic Congress in Chi
cago in 1926 was certainly a feather in his 
red cap but it was also an event of profound 
spiritual depth. The reader is left wondering 
about the inner dynamics of Mundelein' s de
votional life. 

One other similarity with Protestant in
terest emerges from Kantowicz' s study: the 
adoption of a "muscular Christianity" for 
Catholic youth. Created by Mundelein's as
sociate, Bernard Sheil, the Catholic Youth 
Organization took root in the Depression 
years and offered exciting activities for boys 
and young men. The CYO was an obvious 
counterpart to the YMCA and Boy Scouts and 
drew more than 200,000 youths into organ
ized baseball, basketball and boxing com
petition (Mundelein and Sheil shared the 
Protestant masculine bias, virtually ignoring 
women and girls in their cultivation of "jock 
Catholicism"). 

Throughout his book, Kantowicz shows a 
sensitive awareness of the subtle contradic
tions in a figure like Mundelein. He devotes 
numerous pages to exploring Mundelein' s at
titudes toward government and its relation
ship to the Catholic church. What he finds 
ought to be of great relevance to contem
porary evangelicals. Mundelein fought vig
orously any public encroachment upon Cath
olic institutions, especially any real or even 
merely perceived threats to Catholic schools; 
yet he was quick to grab any government 
support that could be obtained (e.g., state 
subsidies for orphans). The wall of separation 
between church and state was a convenient 
element of his ideology but one that was never 
applied consistently. As Kantowicz notes, 
"Being fully Catholic and fully American was 
not for the fainthearted." 

Table and Tradition: Toward an Ecumen
ical Understanding of the Eucharist 
by Alasdair I.C. Heron (Westminster Press, 
1984, 205 pp., $11.95). Reviewed by Bradley 
L. Nassif, lay theologian of the Anitiochian 
Orthodox Church. 

This book is about the theological mean
ing of the eucharist. The author has inten
tionally limited his study to Roman Catholic 

and Reformed interpretations. Anglican the
ology is omitted, and Orthodox thought is 
limited to his discussion of the early church. 
Heron's main concern has been to clarify the 
classical issues which have separated the 
Catholic and Reformed churches in order to 
see how far or how possible it is to resolve 
those differences at the level of theological 
reflection. "The aim has not been to stress 
the divisive in any sectarian sense," he writes, 
"but to face it openly and squarely in the 
conviction that the Lord of the church does 
not will the sacrament of his body and blood, 
of himself, to be a cause of disunity." 

Heron's book is addressed to non-schol
ars. He especially wants to adapt to the needs 
of students and ministers in the Reformed 
churches. This has occasioned one of the most 
practical values of the book. It is a master
piece of clear thinking and concise writing. 
Heron also brings readers into dialogue with 
a good number of the primary texts which 
have formed the basis of Catholic and Cal
vinist theology. This enables readers to see 
for themselves how each tradition has de
veloped in its own words. 

The structure of the book reveals its con
tent. It begins with a study of the eucharist 
in the New Testament, proceeds through the 
ancient and medieval periods, includes the 
Reformation, and ends with an assessment 
of modern ecumenical views. It is divided 
into two parts. Part one is entitled, "The Eu
charist in the NT." The author summarizes 
the conclusions of Leitzmann, Jeremias, and 
Betz. Betz, whose insights have not been 
widely exposed in the English language, pos
tulates that the institution narratives origi
nally functioned as liturgical texts. Heron then 
concludes part one with a summary of his 
findings on the eucharist in the NT. He sees 
unity and diversity. The NT does not offer 
"a single comprehensive and systematic 'the
ology of the eucharist."' Yet there is an 
"overall coherence, and it is possible to detect 
the broad shape of the NT approach to the 
subject, to identify central emphases, and to 
trace the roots of some problems which were 
to emerge later." The specific problems which 
grew into controversies at the Reformation 
were the themes of presence, sacrifice, and 
sacrament. Heron's conclusions on the eu
charist in the NT will beckon readers to move 
beyond the traditional Scholastic and Re
formed categories of thought. 

The second part of the book is entitled, 
"The Roman Catholic and Reformed Inter
pretations." There the author traces the post
apostolic developments of eucharistic theol
ogy from the early church through the Ref
ormation. Heron limits his study to the con
troversial themes of presence, sacrifice, and 
sacrament which later emerged in the Chris
tian West. He does not include the Greek pa
tristic tradition, but makes one brief excep
tion, St. John Chrysostom, in his chapter on 
the early church. The exception is highly con
sequential for Heron, though he does not de
velop his views. 

Heron proposes that the eucharistic the
ology of Chrysostom offers a paradigm for 
resolving the differences between Catholics 
and Calvinists. "Along these lines," says the 



author, "the conflicts about the Eucharist and 
sacrifice which have grown up since the mid
dle ages are more likely to be constructively 
resolved." It is intriguing to read this from a 
Calvinist author since, historically speaking, 
the Orthodox Churches have been celebrat
ing the liturgy attributed to Chrysostom since 
antiquity. The late Orthodox liturgiologist, Fr. 
Alexander Schmemann, has interpreted the 
Christian West in much the same way as 
Heron. The whole eucharistic problem and 
approach of the Western church has devel
oped out of a theological context which nar
rowed its vision by isolating individual "mo
ments, formulas, substance, accidence, 
conditions of validity," and opposing "word" 
with "sacrament" and "symbol" with "real
ity." The starting point for a proper theolog
ical understanding is the whole of the Chris
tian liturgy itself which unites the many-sided 
realities of the eucharist, and manifests it su
premely as "mystery" (Schmemann, For the 
Life of the World). 

The book ends with a chapter on "Re
considerations" for the modern church. Heron 
offers suggestions for resolving the classical 
differences over presence, sacrifice, and sac
rament. Unfortunately, however, since the 
book was written with an ecumenical pur
pose, the editors or Heron should not have 
neglected the 1982 Lima text on "Baptism, 
Eucharist, and Ministry" which has been of
fered by the WCC's Faith and Order Com
mission. It is by far the most pivotal ecu
menical document of our day. 

Table and Tradition reminds us that the 
perspectives of the present depend largely on 
how well we have digested the past. The au
thor has done this in terms of the Catholic 
and Reformed traditions. Heron is objective, 
fair, critical, and irenic. He enables readers to 
understand the issues clearly while promot
ing theological unity with integrity. He does 
not try to be exhaustive but addresses the 
subject squarely within his defined limits. The 
book will accomplish its goals for its intended 
audience with great success. It will also go 
far to promote a clearer understanding of the 
issues among those who are outside the 
Catholic or Reformed churches. 

A Room Called Remember 
by Frederick Buechner (Harper & Row, 1984, 
190 pp., $12.95). Reviewed by Robert E. 
Cleveland II, M.Div student at Duke Uni
versity Divinity School. 

The author describes his 21st book as "a 
grab bag" of unpublished sermons, an article, 
two essays, a commencement address, a lec
ture, and "a short autobiographical piece." 
As usual with Buechner's writings, the book 
reads much more quickly than its length of 
190 pages might suggest, with no "piece" re
quiring more than 30 minutes of the average 
reader's time:It lends itself to being thought
fully assimilated over a period of days or even 
weeks, for in addition to purely enjoying the 
prose, the reader may find the stories too 
spiritually and emotionally stimulating to di-
gest in large helpings. .. 

Although Buechner is considered by many 

to be a theologian, these short works bear no 
resemblance to formal, systematic writing. 
Instead, in line with their having been pre
pared for a variety of audiences and congre
gations, each one has all the trappings of a 
good story which leads the reader through 
daily scenes and familiar feelings to a simple 
conclusion packed with spiritual relevance. 
They are not "inspirational" anecdotes, al
though they are inspiring, nor are they de
votional "reflections" even though they in
vite serious reflection. In all their simplicity, 
they are pregnant with elemental Christian 
truth. 

Buechner's effectiveness is due in large 
measure to his style of writing which is un
commonly straightforward and uncompli
cated. He has the ability to see the promise 
of faith in routine events of life, and to de
scribe the interaction of Christian belief and 
daily living in terms of familiar human ex
periences. 

Some readers may object that Buechner 
writes about serious theological subjects with 
a lightness of touch and absence of somber
ness which they do not deserve. Those who 
do are overlooking the important fact that he 
preaches the gospel in such a way that it is 
felt with the heart, not merely acknowledged 
in the mind. One word of caution to aspiring 
preachers: Buechner' s effective style is not 
easily imitated. Those of us not gifted with 
his talent must either stand aside and lament 
our deficiency, or slowly and deliberately im
plement the insights we derive from reading 
and studying his works. 

The Biblical Foundations for Mission 
by Donald Senior and Carrol Stuhlmueller 
(Orbis, 1983, 371 pp., $14.95). Reviewed by 
Daniel G. Reid, formerly Assistant Profes
sor at Asian Theological Seminary, now re
siding in the Seattle area. 

A book of this title is likely to stir some 
interest among those with a missiological 
agenda. Works of this order are not numer
ous and too often they are written by non
specialists in the area of biblical studies. Thus 
our expectations are raised all the more when 
we note that the co-authors, Stuhlrnueller and 
Senior, are established Catholic biblical 
scholars in their respective fields of Old and 
New Testament. The result of several years 
of joint classroom teaching on this subject, 
the material is aimed at the non-specialist who 
has an interest in mission. The product is a 
work which may be read with profit by spe
cialist and non-specialist alike. In fact, the 
usefulness of a book such as this moves be
yond missiological interests; the authors 
themselves relate their discovery that a mis
siological approach to the Bible led them to 
the center of its message. In this volume, then, 
we have a useful introduction to the Bible as 
a whole. 

The format which this study takes may be 
a point of contention for some readers, al
though it is not without its merits. Part I, 
"The Foundations for Mission in the O.T.," 
is approached thematically under the intri
guing titles, "From Secular Liberation to Sal-

vation History and World Mission," "The 
Biblical Process of Acculturation," "Human
ization Prophetically Challenged," "Israel's 
Election and World Salvation" and "Israel's 
Prayer and Universal Mission." However, 
when we come to the N.T. we find an ap
proach which begins with Jesus, moves 
through Paul and the cosmic scope of mission 
in Colossians and Ephesians, and then takes 
on consecutively the mission theologies of 
Mark, Matthew, Luke-Acts and John, capped 
by a final chapter on the remaining books of 
the N.T. The effect is that of reading two 
volumes by two authors, bound together by 
a jointly written conclusion of some thirty 
pages. 

The reviewer is thus tempted to single out 
issues which receive attention under the O.T. 
heading and are not treated by Senior in his 
study of the N.T. Indeed, topics such as ac
culturation, the relationship between secular 
liberation and salvation history, violence, 
prophetic challenge and the role of liturgy 
might have been followed through in the 
treatment of the N. T. However, some of these 
loose ends are tied together in the concluding 
summary; particularly, the role of liturgy is 
addressed in a valuable discussion of reli
gious experience as a catalyst for mission. To 
reverse the flow, one will find the Kingdom 
of God treated only in passing in the discus
sion of the O.T., as is the case with escha
tology and "messianic" ideas. Many will also 
find the treatment of Abraham insufficient. 

Evangelicals in particular will object to the 
critical approach to the Scripture which un
derlies much of this study and the dialogical 
view of mission that is accepted by the au
thors. The former is illustrated by the view 
of the exodus as originally a secular event 
consisting of many escapes from Egypt over 
a century or more and finally reaching its 
present canonical form through the liturgical 
celebrations of Israel. The latter is indicated 
in the definition of mission as "the God-given 
call to appreciate and share one's religious 
experiences and insights." Mission is thus 
"two-way: faith is shared but not imposed, 
and the missionary will be instructed and en
riched by discovering God's salvation al
ready at work in the people and culture to 
whom he or she is sent" (p. 3). 

Yet the usefulness of this volume, if im
paired for some by these points, should not 
be circumscribed on these counts alone. There 
is much to instruct within these pages and if 
evangelicals wish to do better, they ought to 
pay heed to the approaches and questions 
adopted by Senior and Stuhlmueller. Issues 
of liberation, acculturation, prophetic chal
lenge to culture and the role of Israel's liturgy 
in shaping her sense of mission need to be 
investigated in the light of Israel's living ex
perience among the nations. 

Senior's treatment of the N.T. will prob
ably prove for many to be more manageable 
and useful in coming to terms with a biblical 
foundation for mission. The treatment of Paul, 
for example, builds upon the significance of 
Paul's conversion for the development of his 
mission theology and the consequent chris
tological focus which his thought took. Paul's 
view of the law and Israel, his compulsion to 
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preach the gospel and the strategy of the Pau
line mission all receive up-to-date treatment 
with sufficient footnotes to guide the student 
into the best of recent literature. The cosmic 
scope of the Church's mission receives sep
arate treatment under Colossians and Ephe
sians (the latter seen as deutero-Pauline) and 
here the themes of Christology, salvation and 
church, set in a cosmic key, are given their 
place in the Pauline view of mission. 

In addition, one will find the chapters on 
the mission theology of the Gospel writers to 
be current, illuminating and generally useful 
introductions to the theology of the Gospel 
writers themselves. Here one will find themes 
uncommon in the literature of mission the
ology: the missiological implications of the 
choice of story genre, the geographical move
ment of Jesus in Mark, the missionary and 
Matthew's church and persevering witness in 
Luke. 

In the end the authors present us with a 
pluralistic view of mission theology in the 
Scriptures. It is not a theology of mission that 
they find, but a dialectic between identity and 
outreach which is carried out between Israel, 
her sovereign God and her environment. Thus 
centrifugal and centripetal forces are in ten
sion. "With the figure of Jesus the centrifugal 
forces surging within Scriptures break out into 
the non-Jewish world" (p. 321). Thus in the 
N.T. we find multiple reflections of the 
Church upon the Christ event and the ex
perience of mission, rather than a singular 
perspective. 

Four cornerstones are said to make up the 
foundation of mission: the sovereignty of God 
and his will to save humanity, history as sa
cred and revealing, the created world as the 
arena of revelation and salvation, and reli
gious experience as a catalyst for mission. To 
be sure, the authors define these foundations 
in christological terms, but one is left with 
the question of whether these are indeed the 
foundations upon which the dynamic mis
sion of the early Church was built. 

Concerning the nature of the human con
dition outside of Christ, one will find the au
thors mentioning from time to time the bib
lical references to sin and enslavement to the 
powers of this age. However, the implica
tions of this view of the human and cosmic 
predicament do not receive in-depth cover
age. Thus it is not surprising that in the final 
analysis the authors claim to find guidelines 
within the biblical story-reaching back to Is
rael's own borrowing of insights and symbols 
from the nations-for dialogue with non
Christian religions and a recognition of au
thentic experience of salvation in other reli
gious traditions. But is it not possible to see 
Israel's "borrowing" as critical, redefining and 
apologetic in nature? Were not Israel and the 
Church seeking to communicate their mes
sage in terms relevant to the cultures of their 
day? These are questions crucial for mission 
today and, in a sense, how we read the evi
dence will be determined by our theological 
starting point. Senior and Stuhlmueller have 
raised the questions again in a useful and 
engaging study. This volume opens up new 
vistas on the biblical terrain of mission, but 
vital issues of perspective and interpretation 
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threaten to obscure the view from time to 
time. 

Becoming Adult, Becoming Christian 
by James W. Fowler (Harper & Row, 1984, 
164 pp., $13.95). Reviewed by Paul Mickey, 
Associate Professor of Pastoral Theology, 
Duke University Divinity School. 

Drawing on the work of Lawrence Kohl
berg, Jean Piaget, and Erik Erikson, Fowler 
develops a theory of the developmental stages 
of religious growth. His seminal work, Stages 
of Faith (1981), reyiewed in TSF Bulletin (De
cember 1982), uses seven stages of faith to 
show, structurally, how Christian faith oc
curs. In recent years, Carol Gilligan et. al. 
have criticized Lawrence Kohlberg-Fowler's 
mentor in moral development theory-for 
being too structuralist. Gilligan's departure 
from Kohlberg-also her mentor-is that es
sentially men and women think differently; 
therefore, moral thought processes occur and 
develop differently in males and females. That 
debate is not the explicit focus of this book. 
But Fowler spends the first of three chapters 
maneuvering to obtain some distance on the 
Kohlberg critique by reworking his use of 
Kohlberg, Piaget, and Erikson-with a touch 
of Gilligan and some neo-Fowler. 

An accurate and penetrating critique of 
structural moral development theory is ac
knowledged by Fowler, and he endeavors to 
relate to it (page 76): "For a balanced and 
insightful formulation of the criticism that 
follows and other critical insights, see Gabriel 
Moran, Religious Education Development 
(Minneapolis: Winston Press, 1983), pages 
107-136. Also see the forthcoming volume of 
critical essays on faith development theory 
edited by Barbara Wheeler, Sharon Parks, and 
Craig Dykstra. Untitled (Winona: St. Mary's 
Press, 1985)." 

Fowler's essays on maturity, vocation, 
narrative, community and covenant, occu
pying chapters four through six, are without 
doubt state of the art discussions on natural 
moral development. Fowler's dependence on 
Carlyle Marney, a Southern Baptist mystic, 
James Luther Adams, an old line Harvard lib
eral, and H. R. Niebuhr, whose thought comes 
out of the liberal or neo-orthodox tradition 
of American religious thought is clear: Chris
tian maturity is seen basically as gradual 
growth. Little is offered about special reve
lation, the possibility or reality of conversion 
that is always subsumed as a growth process. 

Fowler's discussion on vocation and ma
turity is helpful and provides good, solid in
sight into how the believer cannot/does not 
mature outside a comprehensive community 
context. This study is helpful, especially for 
understanding the psychology of middle age, 
the transition and stress of the middle years 
of life, job, marriage, and faith. Fowler's use 
of Daniel Levinson is very instructive. 

Does one live spiritually by faith or by 
growth? For Fowler the answer is growth: 
faith is a matter of becoming more mature/ 
adult and less a matter of revelation and en
counter with Jesus Christ. By the same logic, 

one does not mature on the basis of an instant 
encounter with the living Lord. To help put 
the faith experience in the psychological and 
vocational context, Fowler is extremely help
ful. While less committed to a developmental 
determinism here than in Stages of Faith, he 
himself is still growing in his efforts to un
derstand faith in its broader, theological con
text of revelation, confession, forgiveness, 
absolution, and the newness of life in Christ. 

Christianity: The True Humanism 
by J. I. Packer and Thomas Howard (Word 
Books, 1985, 242 pp., $9.95). Reviewed by 
Clark H. Pinnock, Professor of Theology, 
McMaster Divinity College, Hamilton, 
Ontario. 

This finely textured book written by two 
friends, Anglican Packer and newly Catholic 
Howard, accomplishes two things at once. 
First, it registers a powerful apologetic point, 
that Christianity and not secular humanism 
is what ennobles and sustains a fully human 
life. It is an apologetic line most suited to the 
20th century and its turn to the human. The 
book develops at length the conviction that 
faith in God and not unbelief promotes true 
humanism. Second, the book introduces a 
correction almost without stating it, that in 
our opposition to secular humanism Chris
tians should not forget that central to the gos
pel is the truth that God does make us truly 
human; in fact, God takes broken persons 
and begins to make them whole. Thus the 
book supports the noun and critiques the ad
jective in "secular humanism." In support of 
their wise thesis the authors include in an 
appendix "A Christian Humanist Manifesto" 
which was first printed in Eternity magazine 
in 1982. I think they are right to pursue the 
tack that the Christian view of reality in
cludes more rather than less of reality. 

The book proceeds in an orderly way. The 
writers invite us to figure out how they wrote 
the book together, living as they do four 
thousand miles apart, and which sections 
come from which author. At times one can 
distinguish the sources: "P" has _a plain, no 
nonsense clarity, while "H" roams in the rich 
meadows of Catholic and medieval allusion 
and imagery. Basically the book presents the 
contrasting claims of Christian and secular 
humanism and locates the rise of the latter 
in Genesis 3. But then they get down to busi
ness and ask what it takes to be human. For 
my money I could have wished that Packer 
alone had written it because if he had I would 
expect greater clarity in a didactic sense and 
less of a literary homily. But then again I have 
little patience with poetry and literature (I 
admit this to my shame) and this richly lit
erate feature may endear the book to many 
readers. The chapters themselves deal with 
themes like hope, freedom, dignity, and the 
sacred. They all go to show that Christian 
faith, when rightly understood, promotes full 
and authentic humanness, while secular hu
manism is in the end a trivial pursuit. 

The writers do not suggest that a prag
matic apologetic on this order is sufficient, as 



if it could alone establish the veracity of the 
biblical claims. All they are saying is that their 
thesis shows that Christianity possesses deep 
adequacy when it comes to the living of life 
in this world-not a bad beginning for any 
apologetic. A good book. 

Salvation and Liberation 
by Leonardo and Clodovis Boff (Orbis, 1984, 
119 pp., $6.95). Reviewed by Todd Speidell, 
Ph.D. student in Systematic Theology, 
Fuller Theological Seminary. 

Brothers Leonardo and Clodovis interre
late salvation and liberation in a very read
able 119 pages. They relate politics to faith 
without reducing faith to politics. Instead, the 
Boffs set forth an integral view of God's sal
vation and historical liberation. 

Leonardo Boff briefly introduces a theol
ogy of liberation. Liberation theology is sa
cramental, because it senses the signs of pov
erty. Sacramental liberation feels, protests, 
and acts when facing the concrete misery of 
the poor. Liberation theology is also socio
analytical, because it knows the structures of 
poverty. Socio-analytical liberation sees, 
judges, and acts when confronting the so
ciological reality of the poor. Thus, liberation 
is neither "theologism," nor "sociologism," 
but the messianic mission of integral libera
tion. 

Integral liberation, says Leonardo, is lib
eration from all forms of sin and enslave
ment: economic, political, pedagogical, and 
theological. Salvation in Jesus Christ and the 
process of historical liberation should not be 
either dualistically separated or monistically 
confused, but integrally related. Historical 
anticipations of God's Kingdom, says Leon
ardo, are partial mediations of eschatological 
salvation. 

Clodovis Boff ends with an imaginary 
conversation between a theologian, a priest, 
and a Christian activist. The book's key con
cern with the relation of liberation to salva
tion is discussed through the conflicting op
tions: salvation and liberation, salvation as 
liberation, or salvation in liberation. The dis
pute is resolved by viewing God's Kingdom 
as partially, yet politically, realized in history. 
Thus, liberation has a transcendent reference 
to God's salvation, yet salvation has an his
torical mediation through integral liberation. 

The Boffs' book successfully strikes a bal
ance. They view salvation in, without being 
reduced to, history. They especially avoid 
"utopian" and "realistic" alternatives. Uto
pianism fails to acknowledge the historical 
necessity of tactical measures (hence its et
ymology in Greek: u-topos, "no place"). Re
alism, however, compromises the eschato
logical reality of strategic ends. Tactical steps 
of reform are to serve the strategic goals of 
liberation. Thus, eschatological salvation, the 
authors aver, is mediated by historical sal
vation. 

Although the Boffs avoid the utopianism 
of total liberation as a causality of God's 
Kingdom, they do not sufficiently question 
the concept of causality. They claim that :par-

tial liberation "builds" or "produces" escha
tological salvation. They view liberation as 
an anticipation of God's Kingdom, so that sal
vation is (partially) realized by historical 
praxis. An alternative formulation is that lib
erating praxis is an analogy-not an antici
pation-of God's Kingdom. Our action does 
not (even partially) cause God's historical 
transformation but is wholly contingent upon 
it. 

The Boffs err by abstracting soteriology 
from theology. Salvation thus becomes a work 
begun by Christ, continued by us, and com
pleted by God. Soteriology, however, is 
properly based on the incarnate, crucified, and 
risen Christ, who is the transforming pres
ence of God. Pentecost and parousia are the 
continuation and completion of Christ's 
work-by the Spirit, through the Church, and 
in the world. 

A theological paradigm, then, is a critique 
of causality-whether total (utopianism) or 
partial ("Boffianism")-for human action does 
not effect God's eschatological gift of salva
tion. Liberation, however, is not diminished 
by, but is based on, Christ's contemporary 
presence and action. Christ's praxis "antici
pates" the full liberation and reconciliation 
of the world. Between Christ's ascension and 
advent, the Spirit of Christ commands and 
enables our action. Human praxis, therefore, 
is not a causality of, but is a service to, God's 
Kingdom. 

The Concept of Church: A Methodological 
Inquiry into the Use of Metaphors in Ec
clesiology 
by Herwi Rikhof (Patmos Press, 1981, 304 
pp., $35.00). Reviewed by Elmer M. Colyer, 
Jr., Pastor, Retreat and New Hope United 
Methodist Churches, De Soto, Wisconsin. 

The Concept of Church is an incisive work 
examining the use of metaphor in ecclesiol
ogy. Rikhof, a young Roman Catholic theo
logian, concentrates his effort on "Lumen 
Gentium," the dogmatic constitution on the 
church issued by the Second Vatican Council. 

In Chapter I the author analyzes the de
velopment of "Lumen Gentium" showing that 
its text is ambiguous because there is not one, 
but two central terms ("mystical body of 
Christ" and "people of God") and the rela
tionship between them is left unclear. The 
reactions of various theologians to this doc
ument reveal confusion regarding the "lin
guistic status" of these central terms. Rikhof 
concludes that only a clarification of meta
phor and its use in theology will solve these 
problems. 

Building upon Paul Ricoeur and the later 
Wittgenstein, Dr. Rikhof outlines in Chapter 
II the requirements of an adequate theory of 
metaphor, proposes his own theory, and cri
tiques other theories in light of it. An ade
quate metaphor-theory must explain the 
"meaning mechanism" and the "function" of 
the metaphorical use of language and not 
merely give a "diachronic" or "synchronic" 
analysis of the metaphorical sense of words. 
In Rikhof's own theory the meaning mech-

anism is a "temporary relaxation" of the lan
guage rule governing realms of concepts 
which allows for an "extraordinary combi
nation" of these realms. The function of a 
metaphor is to propose or suggest a "redes
cription of reality." 

In Chapter III the author examines the ar
guments for and against metaphor playing a 
crucial role in theology. He offers a damaging 
critique of the arguments of narrative the
ology in favor of metaphor. His conclusion 
is that "an exclusive narrative or metaphor
ical theology is not able to counter the charge 
that it is a form of ideology, or that it empties 
Christianity of any specific content" (p. 148). 
He likewise criticizes the arguments of those 
who emphasize a similiarity between the use 
of models in science and models/ metaphors 
in theology. Rikhof accepts Aquinas' conten
tion that metaphor cannot play a central role 
in theology, though he rejects Aquinas' con
ception of metaphor and reconstructs Aqui
nas' argument concerning the role of meta
phor in theology in light of his own metaphor
theory. 

The final chapter (IV) applies these in
sights to the problems uncovered in Chapter 
I. According to Dr. Rikhof, metaphor belongs 
to the level of religious language and it is the 
task of theology to clarify and develop the 
cognitive value of the metaphor by way of a 
paraphrase. Such "a metaphor-paraphrase 
attempts to reveal the implications of the ex
traordinary combination, to explain the con
nections, to interpret the associations, to ex
plore the consequences, and to reach a 
coherent understanding of metaphor overall" 
(p. 196). To make this transition from the 
metaphorical level (religious language) to the 
terminological level (the theological para
phrase) a "formal terminus" or "basic state
me111t" is required which can function as an 
"interpretation-key" and a "coherence-cri
terion" and, thus, make a coherent and con
sistent ecclesiology possible. Rikhof proposes 
"'communio' of the faithful" as this "formal 
terminus." "With the help of this termi
nus ... the richness of religious metaphors 
and of biblical and other insights can be made 
fruitful, and the opportunities created by Vat
ican II can be used to develop a truly theo
logical vision of the church" (p. 236). 

To his credit, Rikhof has provided an en
lightening analysis of the ongoing debate 
concerning metaphor-theory and its effect 
upon theology. He shows that confusion re
garding the linguistic status of foundational 
terms has a chaotic effect upon theology. 
Rikhof should also be commended for point
ing out the impossibility of a completely met
aphorical theology (or ecclesiology). 

However, some sections of The Concept of 
Church are ponderous and obscure. Chapters 
II and III in particular contain technical de
bates that are nearly inaccessible to those not 
well-versed in metaphor-theory and its use 
in theology. 

It is also disconcerting that Rikhof does 
not address the relationship between reve
lation and metaphor, or the role of the Holy 
Spirit in his methodological inquiry. It would 
have been helpful for him to discuss the role 
of analogy (if there is one) or at least indicate 
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the difference between analogy and meta
phor. 

Still more distressing is that, because 
Rikhof's "formal terminus" (which acts as an 
interpretation-key and coherence-criterion) is 
extrapolated from the cognitive value of the 
metaphor, it is difficult to see how he avoids 
being always on the verge of equivocity re
garding any real knowledge of objective real
ity. The real problem lies in Dr. Rikhof's un
critical acceptance of the later Wittgenstein. 
While Wittgenstein's overall theory of lan
guage helps Rikhof make sense of his met
aphor-theory, the question remains as to how 
Rikhof can avoid the blight of epistemolog
ical skepticism caused by Wittgenstein's 
damaged relationship between language and 
reality. 

Despite its shortcomings there is much to 
be learned from this erudite work. A short 
review like this one cannot begin to capture 
the wealth of analysis and insight in The Con
cept of Church. 

Christian Spirituality: An Historical Sketch 
by George Lane, S.J. (Loyola University 
Press, 1984, 84 pp., $3.95); 
The Desert and the City: An Interpretation 
of the History of Christian Spirituality 
by Thomas M. Gannon, S.J., and George W. 
Traub, S.J. (Loyola, new ed., 1984, 338 pp., 
$8.95). 
Reviewed by Kenneth W. Shipps, Vice 
President for Academic Affairs, Phillips 
University. 

The materials on Roman Catholic spirit
uality in these two books came from lectures 
presented in the 1960s. George Lane col
lected the essence of lectures delivered by 
himself, Thomas Gannon and George Traub 
into a booklet on Christian spirituality that 
Argus Communications published in 1968. 
This small book by Lane was reprinted in 
1984. Gannon and Traub amplified their lec
tures into a much larger book which ap
peared first in 1969. Both of these books ap
peared as second editions in 1984 with very 
little change from original editions. 

The little book by Lane provides a simple, 
clear introduction to some basic develop
ments within traditional Catholic spirituality. 
It briefly traces a pattern from early Eastern 
hermits in the third century A.D. to twentieth 
century movements. The only difference be
tween the 1968 and 1984 versions is a four
page Afterword by Robert Sears, S.J., that 
summarizes the charismatic and liberation 
theology movements as recent examples of 
social and individual spirituality. The value 
of the book by Gannon is as a brief guide for 
the beginning student of spirituality. It is for 
someone who has little familiarity with church 
history or wants a refreshing sketch. It stresses 
the active efforts of Ignatius Loyola rather 
than earlier, less secular monastic traditions. 
There is a bibliography for those who want 
more advanced reading, and at the end of 
the paperback book there is a brief, schematic 
chart tracing the chronology of Catholic 
Christian Spirituality. 
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For those who are advanced students of 
spirituality or who are working at the semi
nary level, the substance of the Gannon and 
Traub book should be of more interest. The 
authors define true spirituality as "the inte
gral life that faith in Jesus Christ gives us." 
They see the spiritual quest as centered on 
questions of transcendence, personal identity 
and the interrelation that God provides. Al
ways there are the issues of prayer and sol
itude, withdrawal and renunciation, engage
ment with the world, witness to faith, and 
service to God and others. They touch on 
major figures and movements within the two 
millenia of Christianity, but especially they 
focus on the people and standards that will, 
they think, prepare us to "find an authenti
cally Christian spirituality for our time." 

Certainly there are points of contact be
tween currents of modem thought and past 
streams of spirituality in the book, but much 
of it dwells on the sources and standards of 
past Catholic piety. The authors trace the 
origins back to the words of Christ, and more 
especially in the monastic tradition to Christ's 
summons to take up the cross and follow Him 
(Mark 8:34). The world-renouncing, self-de
nying ordinance became the charter of West
em Christian monasticism, especially those 
versions that began in the desert regions of 
the Near East. In those times people believed 
that they had to flee the city of sin, the king
doms of this world or the land of honey, in 
order to find God. The authors point to the 
reasons for adopting this pattern of following 
Christ. Monastics in part fled from a corrupt 
Church as well as the city, and the decline 
of martyrdom also resulted in a new way of 
achieving perfection. But they are also critical 
of the excesses in this stance, the over-liter
alism of dress, the hatred of the body and 
the problems of self-isolation. But character
istically, the authors are narrow and biased 
in favor of the Latin Church. They do not 
mention the older models of Jewish and pa
gan Egyptian monasticism and the dominant 
position of the monk in Eastern Orthodoxy. 
Even into the nineteenth century the ascetic 
ideal of the Eastern monk inspired the writ
ings of Tolstoy and Dostoyevsky. The points 
of contact with modem streams do not ap
pear largely because of a heavy emphasis on 
features of tradition in the Roman Church. 

The authors take us through a familiar 
story of monastic spirituality in the Latin West. 
We view the spirituality of the early contem
plative, such as Evagrius, who understood 
prayer as a raising of the mind to God. In the 
contemplative life one becomes progressively 
insensitive to what is human or worldly. 
Prayer is the goal of the Christian life, not 
the love and service of Christ. The most ex
treme versions of this concept develop in the 
Middle Ages with stages of mystical ascent 
climbing ideally to a union with Christ. Be
yond the early contemplatives, we see the 
augmentation of a separated, spiritual life with 
daily manual labor in the Benedictines, but 
the contemplative life is still dominant; work 
is only to avoid idleness and to take care of 
the material needs of the monastery. In the 
thirteenth century Franciscans also at
tempted a literal and total conformity to the 

details of Christ's life. They, however, moved 
into the world in a powerful way. They 
preached everywhere and lived the ideal of 
poverty. They followed the Gospel of Mat
thew's account of the kingdom of God and 
statements such as "the Son of Man has no
where to lay his head" (Matt. 8:20). As soon 
as a spiritual founder passed off the scene, 
however, the wave of rigor crested. Thus Odo 
of Cluny was a reformer of Benedict, or later 
Bernard of the Cistercians appeared to reform 
the lowering of discipliship standards in the 
Cluniacs. The Franciscan fervor also waned 
after Francis died. 

Most appealing as a vision of balanced 
spirituality to these authors is the Society of 
Jesus, started by Ignatius Loyola. As Jesuits 
themselves, they have several blind spots 
about the origins and impact of the order. 
They do not trace the order to super-ascetic 
impulses and Christ-mysticism in sixteenth 
century Spain. As with hagiographers, they 
see Loyola as highly original. To them "the 
revolution in spiritual thinking and practice 
initiated by St. Ignatius consisted, then, as a 
shift of emphasis in the idea of God, where 
he is, how he acts in the world, and how he 
might be found" (Gannon and Traub, p. 158). 
These writers describe a "new approach to 
spirituality and a different understanding of 
the relation between prayer and action." If 
previous generations conceived of a spiritual 
life as a union with God through interior 
prayer, Ignatius sought God in continuous 
saving action. Gannon and Traub give over 
seventy pages to the Jesuit spiritual logic. 
Certainly there were novel features to the 
movement, with no prescriptions of canoni
cal prayers or penances, no distinctive habit 
or residency requirements. Any survey of the 
Jesuits would certainly show their militant 
thrusts against the "heretical" Protestants and 
their efforts at overseas missions. But in ed
ucation, involvement in missions, distinctive 
spirituality in the sense of following Christ, 
or even the impact on culture, the Jesuits were 
not so distinctive. Certainly as compared with 
the Benedictines the accomplishments are 
pale. 

As the images of active involvement in the 
world come to mind, there are followers of 
Christ who have at least left as prominent a 
mark as the Jesuits. Out of the Reformation, 
the Mennonite and much of the Anabaptist 
tradition saw Jesus as the Prince of Peace in 
the midst of strife and warfare. Likewise, there 
is no mention of the spiritual inner light that 
guided Quakers to rich involvement in social 
resistance and reform. The teachings of Christ 
also inspired common sensical, self-evident 
truths in political rights, structures and moral 
values in America. So completely do they 
concentrate on Catholic clerics, theologians 
and philosophers that the book's writers miss 
the spiritual insights of a Flannery O'Connor 
or a Graham Greene within the W estem 
Catholic tradition. Even to mention a T. S. 
Eliot or W. H. Auden who traveled paths 
nearer to Catholics than other Protestants 
would have helped. These authors should 
have 'the right to be selective in their treat
ment, but likewise they must suffer criticism 
of their conceits. 



In the final section of the book Gannon 
and Traub take us to examples of active spir
ituality in recent history. In their analysis to
day's people are striving for a spirituality "in 
which the world is accepted in a way that 
living in the world and being a Christian is 
overcome. Spirituality thus appears as a way 
of coping with one's human situation and as 
a way of living in this world" (p. 259). To 
deal with this situation they turn to the writ
ings of Teilhard de Chardin who places em
phasis on a continuity between matter and 
spirit. Material growth and evolution in the 
world is directed toward the Spirit of Christ. 
Ferment in existence is part of the reality of 
created things which will lead us to find God's 
presence and purpose. As an emphasis on the 
unity of reality, this has merit. And the au
thors also point to the fragmentation of mod
ern secularity in the cults of individualism, 
relativism and scientism. They seek to help 
us cope with the fragmentation, hopelessness 
and dangers of contemporary life. Besides 
Chardin, whose universalism and near 
pantheism is repugnant, they point to spir
itual renewal in the charismatic and libera
tion movements in the third world, the status 
of races, and women. They also emphasize 
a theology of hope which involves "an op
tion not for the desert or the city." Spirituality 
must affirm past, present and future. One 
cannot quarrel with those truths, but we must 
be discriminating. They must realize that 
others, even among those who aspire to know 
the mind of Christ, will not always agree with 
what they view as important in past spirit
uality. And, despite a valiant effort to tie the 
past to the present, others will also see dan
gers inherent in the present involvements of 
Catholics and some of their hopes for the 
future. 

Apostolic Faith Today: A Handbook for 
Study 
edited by Hans-Georg Link (WCC, 1985, 281 
pp., $11.50). Reviewed by Brother Jeffrey 
Gros, FSC; Director, Commission on Faith 
and Order, National Council of the 
Churches of Christ in the USA. 

An invaluable resource for the scholar 
teaching Scripture or the history of the church, 
this is a background book for a study under 
way by the World Council of Churches Com
mission on Faith and Order, "Towards the 
Common Expression of the Apostolic Faith 
Today." It witnesses to the strength of the 
commitment of the conciliar movement to its 
biblical foundations and creedal basis in Jesus 
Christ and the Trinity. The documents gath
ered together in this volume will be a useful 
resource in a wide variety of settings. 

Containing confessional statements from 
different contexts such as Nicea (325) against 
Arius, and Barmen (1934) against Hitler, it 
also includes statements on the relationship 
of Scripture, authority, and tradition in a 
number of churches including the Roman 
Catholic and Orthodox. World Council state
ments about the relationship of Scripture and 
faith over many years, and especially the sig
nificant statement from the Montreal World 
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Conference (1963), are found within its con
tents as well. 

The World Council of Churches' project 
to propose to the churches a common rec
ognition of the Nicene Creed as a confes
sional base gives a certain embarrassment to 
those who would criticize the conciliar move
ment forlack of biblical fidelity. Although the 
word inerrancy is not used in the texts con
tained in this book, it is clear that there is a 
very high doctrine of Scripture at the center 
of this search for a common understanding 
of the faith. Indeed, according to these state
ments, it is by subordinating the experience 
of the church and the developments of his
tory to the great Tradition, Jesus Christ, wit
nessed to in the Scripture, that the traditions 
of the churches are to be revitalized and re
newed. 

In the discussion of a common basis in 
faith for Christian reconciliation, the project 
itself invites all Christians to pursue with one 
another what it is that the biblical witness 
calls us to confess at the present time. These 
documents will provide a very helpful tool 
for those interested in the biblical faith, or 
the unity of the church, or both. 

Without God, Without Creed: The Origins 
of Unbelief in America 
by James Turner (Johns Hopkins Univer
sity Press, 1985, 316 pp., $26.50). Reviewed 
by D. G. Hart, Ph.D. candidate in American 
history at Johns Hopkins University. 

Until the middle of the nineteenth cen
tury, belief in God was the center of western 
culture and life. Agnosticism and atheism 
were rare and provoked scorn and ridicule. 
But by the end of Queen Victoria's reign, 
unbelief had emerged as a respectable option 
to the still dominant theism. It is difficult for 
us to imagine the hold that belief in God once 
had on western civilization, since we live at 
a time when agnosticism is taken for granted. 
In Without God, Without Creed, James Turner 
rouses us from our doldrums as he presents 
the revolutionary character of agnosticism and 
attempts to explain the origins of unbelief. 

Because this book traces the lineage of ag
nosticism, it comes as little surprise to find 
the usual cast of doubters and skeptics in 
Turner's treatment. The skepticism of the 
Renaissance and Enlightenment is given its 
proper place through figures such as Thomas 
Hobbes and David Hume. The biblical crit
icism of German authors David Friedrich 
Strauss and Ernest Renan also receives Turn
er's proper consideration. And what would a 
history of agnosticism be without equal time 

for the impact of Darwinism on theology? 
Turner's book reads like a who's who of sec
ularization in western thought. 

But Without God, Without Creed is more 
than merely a catalogue of thinkers and ideas 
that contributed to the rise of unbelief, and 
this added dimension is what makes the book 
unequivocally novel and important. Turner's 
argument is not that infidels and skeptics fos
tered agnosticism, but rather that religion 
caused unbelief. Accordingly, folks like Bishop 
Samuel Wilberforce and the Beecher family 
should be "arraigned for deicide" rather than 
intellectuals like Charles Darwin or Robert 
Ingersoll. For by trying to adapt their faith 
"to socioeconomic change, to new moral 
challenges, to novel problems of knowledge, 
to the tightening standards of science, the de
fenders of God slowly strangled Him" (xiii). 

In the first half of the book, Turner sur
veys the period between 1500 and 1865, pay
ing particular attention to the changes in re
ligion that laid the foundation for agnosticism. 
Even before the church's response to the sci
entific revolution, the Reformation loosened 
Christianity's hold over intellectual life. Open 
religious debate caused uncertainty over fun
damental Christian doctrines and accelerated 
the process of religious toleration. In turn, 
faith came to be regarded as belief in a precise 
creed, rather than personal trust. 

The Enlightenment with its naturalistic 
explanations of man, society, and history 
forced the church to reconsider its conception 
of God. Turner asserts that in the process, 
belief became even more reasonable. Enlight
enment science precipitated the extrusion of 
the supernatural from the natural while it 
emphasized empirical and precise ways of 
thinking. Meanwhile moral philosophy, a 
product of human observation and reason, 
led to humanitarianism and the belief that 
God's moral ideals must resemble man's. 

Even though evangelicalism appeared to 
halt the tendency to rationalize belief-with 
its stress on religion of the heart-according 
to Turner it actually continued the process. 
Charles Finney's revivals were matters 
"purely philosophical" rather than workings 
of divine mystery, and his message was de
signed to be comprehensible. Furthermore, 
the Benevolent Empire committed American 
culture to the morality of Enlightenment hu
manitarianism, fearing social disorder more 
than the Lord. Turner finds evangelicalism's 
only deviation from the Enlightenment in its 
sentimentalism. This innovation marked the 
influence of Romanticism. But it did not really 
counter the impulse to make faith compatible 
with human knowledge because it made be
lief synonymous with emotion. 

These intellectual changes all occurred in 
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the midst of social changes that, for the sake 
of brevity, may be called modernization. For 
Turner, the greatest of these was capitalist 
economic development which reinforced the 
development of an" analytic-technical mind" 
and made it even more difficult for the church 
to break ranks with a rationalized faith. 

In the second part of the book, Turner 
traces the emergence of unbelief in the late 
nineteenth century. It was in this period of 
complacency, when faith conformed to sci
entific and analytic forms of thought and 
when Darwinism and biblical criticism pla
gued Christianity, that unbelief flourished. 
The growing respect for science, especially 
among the clergy, made religion an unpre
pared combatant in its warfare with science. 
Victorian morality in combination with a 
greater awareness of suffering made belief in 
God, the one responsible for this world of 
pain, immoral. And once agnostics found a 
wholly naturalist foundation of morality in 
the historical development of civilization, they 
shifted their reverence from God to the newly 
discovered trinity of science, art, and nature. 

To those familiar with the Dutch Calvinist 
school of presuppositional apologetics, Turn
er's thesis may sound unoriginal. Theologi
ans like Cornelius Van Til and Herman Bav
inck have maintained for almost a century 
that saving faith is epistemologically differ
ent from natural knowledge and conse
quently that articles of faith cannot be de
fended on the grounds of objective science. 
Certainly Turner's argument is similar and 
this book will confirm the suspicions of pres
ent day presuppositionalists. But what sets 
Turner apart is his wide ranging attention to 
the church's accommodation to cultural 
transformations other than scientific and 
philosophical thought. 

This is a superb book and demonstrates 
Turner's sensitivity to slippery issues in re
ligious and intellectual history. It should be
come standard reading for anyone interested 
in the disestablishment of Christianity in 
western civilization. 

Witness to the Word: A Commentary on 
John 1 
by Karl Barth; translated by Geoffrey W. 
Bromiley and edited by Walther Furst 
(Eerdmans, 1986, 160 pp., $9.95). Reviewed 
by Daniel B. Clendenin, Wiliam Tyndale 
College. 

In 1925, while at Munster, Barth lectured 
for the first time on the Gospel of John. Al
most a decade later (1933), just one year be
fore his supension from Bonn, he repeated 
the course (lecturing 14 hours a week that 
semester!). Barth only made it through chap
ter eight, and the present volume, which is 
based on the extensively revised Bonn text, 
covers only the first chapter. In fact, Barth 
devotes a disproportionate amount of space 
(130 pp.) to the prologue, covering 1:19-51 
in just 25 pages. 

Witness to the Word demonstrates in a fine 
way something which Barth's readers have 
always known and appreciated: that he was 
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a biblical theologian who gladly focused his 
energies and efforts on the text of Scripture. 
As Furst notes, Barth always considered this 
"restriction" to Scripture an advantage which 
theologians enjoyed (p. viii). Here we see him 
grappling with the Greek text phrase by 
phrase, discussing textual variants, nuances 
of verb tenses, semantic ranges of words, par
agraph divisions and the wealth of exegetical 
traditions from church history which sur
round the gospel. All of this biblical schol
arship, though, is only a penultimate concern 
of Barth's, a means to an end. Above all things 
Barth was interested not just in exegesis but 
in theological interpretation of Scripture 
(Bromiley, p. v). 

Perhaps the single most important theo
logical theme of the book is that of Barth's 
well-known distinction between revelation 
and the witness to revelation. John the Bap
tist (see 1:6-8,19-28) stands as a paradigmatic 
and universally significant type of this wit
ness function to Jesus Christ. John is not the 
light. He is only a man, a medium, and as 
such he is not the object of our ultimate con
cern. On the other hand, his is not a witness 
we can bypass (p. 52). All who would come 
to faith have no choice but to pass through 
him. So, while John is but a man, he is a very 
special man, a man "sent by God," and "we 
are pleased to let ourselves be bound by his 
world ... but only in order that, thus bound, 
we may be freed by God himself to and for 
God himself" (p. 7). To extend the applica
tion, we approach all the books of the Bible, 
Barth writes, with a dialectical Yes-No (and 
at certain times we will need to stress one or 
the other sides of this tension-p. 59). The 
writers of Scripture" call us to themselves only 
to point us to the Lord" (p. 18). 

Beyond this key theme we should also 
note Barth's robust affirmation of Nicene 
Christology. This Jesus Christ to whom John 
and others bear witness is "very God and 
very man" (p. 91). He is the transcendent 
Creator of all being, outside of whom nothing 
at all came to be which is, yet the immanent 
and incarnate Redeemer who, being "in the 
world" (1:10), was "a divine and absolutely 
sinless person" (p. 92) who offered himself 
as a "vicarious sacrifice" (p. 137). 

We see other theological themes which 
are common in Barth's thought in Witness: 
his use of the analogia fidei-sometimes to the 
point of a cavalier treatment of extra-biblical 
sources, like Philo on the Logos, emphasis on 
the necessity of divine initiative, the ultimate 
"melody of triumph" (p. 66) of the Word
despite the world's rejection of Him, and last, 
an interesting section on the relationship be
tween pistuo and ginosko in which Barth notes 
their "material connection" (pp. 71, 77-78). 

Although the book does not offer much 
that is new, it does provide English readers 
with another text by the early Barth. Like his 
Schleiermacher lectures which were recently 
published (1982), Barth never published this 
material, and we can imagine that he would 
have done some editing. Perhaps the chief 
advantage of this slender volume is that it 
provides an inexpensive, short and readable 
text by Barth on a crucial passage of Scripture 
(John 1:1-18). 

TSF CAMPUS MINISTRY 

TSF Bulletin is merely one phase of the 
TSF program. We have 20-25 student 
chapters operating on seminary and 
graduate school campuses around the 
country. If you or a group of students 
or faculty are interested in starting a 
TSF chapter, write to us at Theological 
Students Fellowship, 233 Langdon 
Street, Madison, Wisconsin 53703. 

Ideas For Social Action: A Handbook on 
Mission and Service for Christian Young 
People 
by Anthony Campolo (Youth Specialties, 
1983, 162 pp., $8.95). Reviewed by Dean 
Borgman, Associate Professor of Youth 
Ministries, Gordon-Conwell Theological 
Seminary. 

Tony Campolo, as a much sought-after 
speaker, gets to interact with many youth 
ministers around the country. He begins this 
book by answering a pastor's frustrated ques
tion: "What do we have to do for young peo
ple in order to attract them?" 

Campolo is right on target about youth 
ministry in the 80s when he responds: "Per
haps young people are not attracted so much 
by a church that tries to entertain them as 
they are attracted to a church that challenges 
them to do things for others. If your church 
provided concrete ways for young people to 
minister to the needs of others (the poor, the 
elderly, the disadvantaged) and to effect so
cial change in the world, they would find 
your church very attractive. Young people 
may be looking for a church that appeals to 
their latent idealism by calling them to be 
agents of God's revolution and to be part of 
his movement to bring healing and justice to 
his broken world." 

This handbook gives evangelicals a the
ological foundation for social action. Then it 
proceeds to give leaders those concrete ways 
which make Christian service fun and excit
ing, practical and effective. The book takes 
off with Campolo's charisma, but it is a co
operative venture with Wayne Rice of Youth 
Specialities and others acknowledged in the 
Preface. 

Campolo is within current evangelical 
thinking (the Lausanne Covenant, etc.) when 
he says: "It is a mistake to think that Jesus 
was only interested in saving individuals so 
that they could go to heaven when they died." 
A kingdom has been instituted, a new social 
order. Such was the social and religious threat 
ofJesus' teachings that the "custodians of the 
status quo" had him crucified. 

The author carefully explains that he is 
"not attempting to reduce Christianity to some 
simplistic social Gospel. On the contrary, there 
will be no kingdom unless it is populated by 
people who incarnate the nature and the val-



ues of the King. This can't happen until the 
King transforms them .... People need to be 
saved from sin." But "Jesus calls us to move 
beyond a desire for personal piety to a desire 
to serve others, especially those who are des
perately poor .... There is no doubt in my 
mind that to be a Christian is to have your 
heart broken by the things that break the heart 
of God." 

Campolo places "authority" and "power" 
in interesting antithesis-which indicates 
something of his philosophy of the kingdom 
and social change. Authority is good; it is 
change through moral example. Power is bad; 
it is making people do your will. There are 
semantic, biblical and strategic difficulties with 
this explanation. All power and authority is 
of God, both have been given to church and 
state, and both can be corrupted-or used for 
good. Emancipation and civil rights progress 
came through the use of power as well q_S 

moral suasion. This critique of a minor point 
is not how this handbook should be judged, 
however. Nor can justice to this challenging 
issue be done in a paragraph. 

The contributors to this book not only 
touch our hearts, they provide us with a 
wealth of practical suggestions as to how 
young people can be motivated and assisted 
in serving their own communities and be
yond. From being big brothers and sisters to 
concern for the elderly, from raising money 
to going on a mission trip or becoming in
volved politically-it's all here. Who wouldn't 
have fun holding a pastor hostage until a cer
tain amount of "food relief" is brought to the 
church? Or having a "Scavenger Food Hunt" 
or "Super Market Stakeout"? 

There is nothing that can bond a group of 
young people together like serving together. 
Along with the basic books on youth ministry 
and some that will analyze the current youth 
culture, this idea book takes its place as re
quired for current youth ministry. Its last 
chapter describes forty-five organizations with 
whom youth groups could become involved. 
William Pinson's books and Harv Oostdyk's 
Step One might have been included in the 
excellent Suggested Reading List which clo
ses the book. 

Jesus: The King and His Kingdom 
by G. W. Buchanan (Mercer University 
Press, 1984, 347 pp., $21.95). Reviewed by 
Scot McKnight, Instructor of New Testa
ment, Trinity Evangelical Divinity School. 

G. W. Buchanan, Professor of New Tes
tament at Wesley Theological Seminary in 
Washington D.C., offers in this volume the 
fruits of more than twenty years of research 
into the question of the historical Jesus. 
Though much of the method, presentation, 
and many of the individual conclusions are 
unique, his basic conclusion is as old as H.S. 
Reimarus: Jesus intended to acquire the King
dom of Heaven, that is, he intended to regain 
control of the Land by forming a group of 
insurrectionists and planning how to over
take the Romans. 

Buchanan's method is to study a given 
topic in the teaching of Jesus by utilizing the 
form-critical category of the chreia (a succinct 
account of a saying of Jesus, often in response 
to a person or situation) as the most secure 
historical information, move out to the par
ables of Jesus which cohere with data pre
viously established, and then examine any 
other teachings which cohere with these. My 
previous exposure to chreias was quite lim
ited and I found his discussion of chreias to 
be insightful and profitable. In fact, it seems 
to me that the use of the category of chreia 
for understanding the sayings of Jesus will 
prove itself much more accurate than the older 
categories of R. Bultmann (apophthegm) and 
M. Dibelius (paradigm). 

Buchanan begins his book with a survey 
of the Kingdom of God in the Jewish world 
and concludes that the term always denotes 
a political, geographical reign centered in Je
rusalem with a Davidic descendant on the 
throne, a view, so the author contends, not 
considered sufficiently by the majority of NT 
scholarship which leans toward a dynamic 
rule of God. 

After providing a separate chapter on the 
chreia form, the author then discusses several 
topics of the teachings of Jesus: campaigning 
under pressure (Jesus recruits dedicated fol
lowers for his Kingdom), liberty and law (Je
sus is opposed by the Pharisees for his re
cruitment of and defiling table fellowship with 
tax collectors and sinners whom Jesus re
cruited to supply sufficient funds for his 
Kingdom), monasticism and economic classes 
(Jesus was from a wealthy family and aban
doned all to join a sect and then urged others 
to do the same), the mystery of the Kingdom 
of God (Jesus taught a providential view of 
God but taught of the Kingdom in code terms 
which were designed to reveal his plans for 
sabotage to his followers but leave the Ro
man audience in the dark), and the royal 
treasury (like Judaism, Jesus taught that the 
Kingdom would not be realized until re
pentance was accomplished in Israel). He 
concludes with a chapter on how Jews and 
Christians envisioned the cycles of time and 
one on how the early church rewrote its own 
understanding of Jesus onto the pages of the 
facts about the historical Jesus. 

Buchanan gives his readers the explicit in
formation, both in the beginning and 
throughout the book (cf., e.g., pp. 2-9, 236, 
323-6), tl\at he is presenting to them all the 
pertinent evidence so that each may decide 
on the matters under discussion. However, I 
found that not only did the author not in
clude all the gospel data (presumably he did 
not think they were authentic), but he con
stantly opted for unique interpretations and 
did not provide for his readers the majority 
interpretations. (I have a list of 18 passages 
which he interprets uniquely and few of these 
discuss alternative views. For example, in spite 
of his constant discussion of the Pharisees, 
he never cites J. Neusner or E.P. Sanders; cf. 
pp. 129-69.) I wonder if he is consistent with 
his stated procedure. 

Furthermore, too often the author's logic 
is merely by way of assertion. For instance, 
he states with no evidence that the early 

church, after 70 A.D., modified the gospel 
traditions to eliminate the insurrectionist data 
and tried to show that Jesus was peaceful in 
orientation (p. 229). Throughout the work I 
had questions with the author's logic, whether 
they were undistributed middles or false dis
junctives (cf. pp. 82-3, 89, 90, 91, 93, 97, 102, 
105, et passim). 

True to the form-critical method, the au
thor almost always rejects the gospel context 
of a saying of Jesus and opts for another, 
reconstructed context and then interprets the 
saying in line with that hypothetical context. 
One example can suffice. On p. 133, dis
cussing Matthew 9:14-5 pars, the author 
makes this statement: "Since this is a chreia, 
the wider context of the gospel provides no 
clue about the situation that prompted the 
comment." What this implies is this logic: 
this is a chreia; chreias are never in their orig
inal historical context; therefore, this chreia 
is not in its historical context. See also, for 
similar examples, pp. 119, 142, 144, 160-1, 
161-5, 192-3. This sort of logic will not prove 
his case convincing to many. Whether the 
author is responsible or not, the book con
tained a ghastly number of typographical er
rors. (I found 53 pages with at least one er
ror.) The author's conclusions are not new; 
nor are they cogently argued. 

Catholicism, Protestantism and Capitalism 
by Amintore Fanfani (University of Notre 
Dame Press, 1984, 277 pp., $8.95). Reviewed 
by Jim Halteman, Associate Professor of 
Economics, Wheaton College. 

In a time when the virtues and vices of 
capitalism are being aired in the public arena 
as never before, it is important to inject a non
technical historical study into the discussion. 
This reprinted book, first published in 1935, 
includes extended introductions from Charles 
Wilbur, who is sympathetic with Fanfani's 
main concerns, if not some of the details and 
conclusions of the analysis, and Michael No
vak, who argues that Fanfani has not under
stood the benevolent, practical spirit of cap
italism. What Fanfani has done is focus 
effectively on two of the key issues that are 
important in the development of a Christian 
understanding of capitalism. 

The first issue concerns the degree to 
which capitalism has separated the economic 
affairs of people from the larger social, po
litical, and religious values that historically 
have provided the social glue needed to hold 
society together. The second related issue 
deals with the impact of religion (Catholicism 
and Protestantism) on capitalism and its de
velopment. 

Fanfani begins by arguing that "economic 
activity, as an aspect of human action for the 
attainment of human ends, must take place 
within the moral sphere, which is circum
scribed by social customs, political regula
tions, and religious principles" (p. 25). This 
moral sphere throughout the later middle ages 
was the Christian teachings of St. Thomas 
Aquinas who forged a doctrine that stood in 
clear contrast to the material, self-serving ori-
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entation of impersonal markets. According to 
Fanfani, inherent in Catholic doctrine was the 
belief that the top priority purpose of people 
is to glorify God. Derived from this central 
truth comes teaching which puts moral and 
ethical boundaries around the relationships 
of people in economic matters, around the 
production and accumulation of resources and 
around the social use of wealth. This pre
capitalist spirit held the moralist in high re
gard. 

On the other hand, the capitalist spirit puts 
top priority on the goal of individual utility 
maximization. It also emphasizes the private 
use of wealth, and it understands economic 
relationships as impersonal and mechanistic. 
The engineer and economist replace the mor
alist in a capitalist world. The book may be 
at its weakest for contemporary readers where 
it elaborates and caricatures the essence and 
instruments of capitalism. This discussion ap
pears overdrawn to those who live in the 
mixed economy of the United States, so it is 
helpful to view those sections as a picture of 
how detached from non-economic values 
capitalism can be at its worst. The chapter on 
the state and capitalism includes some stan
dard themes showing how the state is sub
servient to the capitalist. One novel approach 
shows the state as the protector ·of capitalism 
when it guarantees basic democratic free
doms of individuals, because this guarantee 
further extricates the capitalist from the social 
and moral constraints that Fanfani desires. 

The historical narration of Catholic teach
ing on economics attempts to separate out the 
dominant core of anti-capitalist doctrine from 
the anecdotal evidence which might imply 
that Catholicism was accepting of capitalism. 
This effort is heavily documented and in
formative, but it does seem to be a bit forced 
at points in an effort to keep the doctrinal 
core as anti-capitalist in tone as Fanfani be
lieves it to be. Essentially the thesis is that 
St. Thomas' teachings remain intact through
out the centuries, and any changes occur only 
to accommodate new circumstances that re
quire slight variations in interpretation. 
Clearly, to Fanfani, Catholicism has always 
stood in opposition to the spirit of capitalism. 

The latter part of the book examines the 
role of Protestantism in the development of 
the capitalist spirit. Here Fanfani sees Prot
estantism as providing encouragement to the 
capitalist spirit which had already been 
spawned by other forces, the chief of which 
was the growth of trade. Fanfani's critique of 
Max Weber's work on the same subject points 
out that many of the things that Weber at
tributes to Protestantism existed before in anti
capitalist Catholic teaching. The major ex
ception to this claim is the Protestant concept 
of salvation by faith alone. "Protestantism 
encouraged capitalism inasmuch as it denied 
the relation between earthly action and eter
nal recompense. From this point of view there 
is no real difference between the Lutheran 
and Calvinistic currents, for while it is true 
that Calvin linked salvation to arbitrary di
vine predestination, Luther made it depend 
on faith alone. Neither of the two connected 
it with works" (p. 205). 
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In the reappraisals included in the book 
by Wilber and Novak, the thesis of Wilber is 
most compelling. When viewed from the 
larger perspective of the 1980s, the history 
of capitalism is full of evidence that people 
will simply not allow values to be divorced 
from economic activity. Consequently, social 
legislation is passed and mixed economies 
develop which form compromises between 
ethical positions and the impersonal and 
sometimes ruthless outcomes of pure capi
talism. Thus Fanfani's caricature of capital
ism never materializes in the real world. 

Novak believes that capitalism, as a sys
tem, is far more compatible with Christian 
values than Fanfani's abstraction implies. 
Where Fanfani sees negatives, Novak sees 
positives. For example, the desire for indi
vidual autonomy is a positive value to No
vak, while Fanfani views it as a tool to escape 
from ethical and moral constraints. The fact 
that both may be right underscores the need 
for an economic system that is embedded in 
the socio-political-religious values of a soci
ety. Only then can individual autonomy be 
balanced with social responsibility. 

I suggest two agenda items for all those 
who are serious about the concerns raised in 
this book. First, for those living in western 
capitalist societies, the ongoing debate about 
capitalism versus socialism should be re
placed by a debate on how much and what 
kind of intervention is needed to have the 
capitalist societies informed by the moral and 
ethical concerns of society. Second, for the 
first agenda item to be fruitful from a Chris
tian perspective, the moral and ethical values 
of society must be informed, not by secular 
hedonistic preferences, but by those values 
taught in the Scripture. This is no small 
agenda. For all those who want to join in this 
effort, Catholicism, Protestantism and Capital
ism should be required reading. 

Unity of the Churches: An Actual 
Possibility 
by Heinrich Fries and Karl Rabner, trans
lated by Ruth and Eric Gritsch (Fortress/ 
Paulist, 1983, 146 pp., $6.95). Reviewed by 
Robert L. Hurd, Assistant Professor of Phi
losophy, Loyola Marymount University. 

Starting from the principle that "the unity 
of the Church is the commandment of the 
Lord of the Church," Roman Catholic theo
logians Heinrich Fries and Karl Rahner pro
pose an eight-step road map to unity. Divid
ing the eight steps or theses between them, 
they run the gamut of strategic and theoret
ical issues confronting reunion: What are the 
essential truths of the Christian faith that 
would bind the partner churches of "the one 
Church to be" into a real doctrinal unity? 
What would be the status of the papacy or 
"petrine service" in such a union of churches? 
How could mutual recognition of ministerial 
offices as well as "pulpit and altar fellow
ship" be effected between partner churches? 

The single and recurrent theoretical ques
tion at work behind these and other related 
issues is that of plualism. Is it possible to 

move toward a vibrant unity of faith and truth 
which transcends monolithic uniformity 
without succumbing to the relativism of 
modernity? The eight theses of Unity of the 
Churches form a finely nuanced but firm "yes" 
to this question. "Churches," say Fries and 
Rahner, "should remain churches and be
come one Church." How so? Here we can 
only offer a glimpse without the detailed ra
tionale which the book itself provides. 

Thesis I adverts to the already existing ba
sis for real doctrinal unity in the common 
acceptance by Roman, Eastern and mainline 
Reform churches of the normativity of Holy 
Scripture, the Apostles' Creed and the 
confessions of the councils of Nicaea and 
Constantinople. These sources and early con
ciliar pronouncements set the parameters for 
any orthodox articulation of Christian faith. 
They contain, as Fries says, "a whole the
ology in shorthand: doctrine of God, Chris
tology, pneumatology, soteriology, and ec
clesiology." Thesis I, then, states that these 
sources are "binding on all partner churches 
of the one Church to be." Building upon this 
bedrock of unity, thesis II introduces a prin
ciple of pluralism: "Nothing may be rejected 
decisively and confessionally in one partner 
church which is binding dogma in another 
partner church" and "no explicit and positive 
confession in one partner church is imposed 
as dogma obligatory for another partner 
church." 

Let us consider just one example (numer
ous others occur in the book). In order for 
reunion to take place, the Reform churches 
need not explicitly assent to those Marian 
dogmas which have most recently become 
part of official Roman Catholic belief. At the 
same time, however, these same churches 
need not and would not reject these dogmas 
as incompatible with Christian faith. This 
leaves the way open: future clarification of 
these dogmas may make affirmation of them 
possible and desirable for the Protestant 
Christian. On the other hand, it may not. 
Thesis II allows for both possibilities. It hopes 
for greater unity in explicit doctrine because 
of the conviction that "the propositions of 
both sides, when developed further and 
understood within a larger context, do not 
really contradict each other." There is cer
tainly plenty of historical evidence to support 
this conviction. By and large, the supposed 
areas of doctrinal disagreement justifying 
disunity have turned out to be more a func
tion of defensive polemics, mutual misun
derstanding, and inadequate theoretical 
models than a real differance over the sub
stance of faith. The once-but-no-longer ir
reconcilable and unalterable differences be
tween the reformers and counter-reformers 
over grace, justification, and the sacraments 
are telling cases in point. 

But thesis II does not assume that every 
doctrinal difference will or even should be 
easily resolved into something like a new 
monolithic uniformity. It also envisages and 
respects the possibility of continuing diver
sity. It can do this because there is already a 
substantial unity of faith on fundamentals 
(thesis I). 



With regard to the office of Peter, a strat
egy is offered in theses IVa and IVb, which 
builds upon the principle of pluralism enun
ciated in thesis II. Thesis IV a calls on the part
ner churches to acknowledge "the meaning 
and right of the Petrine service of the Roman 
pope." Such an acknowledgement is no longer 
unrealistic or inconceivable, for the "exeget
ical work in all confessions ... has achieved 
a surprising convergence" in affirming the 
validity and implications of Peter's leader
ship role. At present the real sticking point 
for non-Roman churches-both East and 
West-is not the validity in principle of pe
trine service and primacy but the ambiguous 
way in which this is formulated by Vatican 
I (1869 /70), a formulation which in some re
spects seems to make the pope an absolute 
monarch in teaching matters, unconnected to 
the rest of the Church and unconstrained by 
the normativity of Scripture. (It should be 
pointed out that this ambiguity of Vatican I 
is problematic for many Roman Catholic the
ologians as well.) In tandem with thesis IVa, 
then, IVb calls on the pope to acknowledge 
explicitly the relative autonomy of the var
ious partner churches and to declare "that he 
will make use of his highest teaching au
thority ... only in a manner that conforms 
juridically or in substance to a general council 
of the whole Church." Interestingly, Fries and 
Rahner cite Cardinal Joseph Ratzinger in sup
port of their principle of pluralism, particu
larly with regard to the papacy. In meetings 
of the International Orthodox-Catholic Com
mission of 1982, Ratzinger maintained that 
Rome "must not require more of a primacy 
doctrine from the East than was formulated 
and experienced in the first millenium." This 
would mean, in effect, reunion without the 
Eastern churches having explicitly to affirm 
the dogmatic teaching on the papcy of Vat
ican I. Why not apply the same principle to 
the Protestant churches, especially insofar as 
these churches are willing to affirm the va
lidity of petrine service? 

Thorriy as the various obstacles to reunion 
are, the theoretical and practical issue of plu
ralism is central to their solution. In this re
spect, Unity of the Churches is not the naively 
optimistic book that some have imagined it 
to be. Rather, it is boldly realistic because it 
faces the issue squarely. It forms a striking 
contrast to the unreality of that preconciliar 
docrinal maximalism which recently found 
expression in an editorial attack on the Fries
Rahner book in the pages of the Vatican's 
L'Osservatore Romano (Feb. 1985). Scolding 
the authors for their "grave errors" and "in
temperate ecumenical zeal," the writer of
fered his own unabashedly simple solution 
to the complex problem of reunion: only the 
Catholic Church possesses the full means of 
salvation, and unity among Christians will 
be achieved only if non-Catholics accept all 
Catholic dogma. Realism is also sadly lacking 
from the oft-repeated admonition that we 
cannot afford to gloss over real problems and 
differences, that we must not purchase an 
illusory unity at the price of integrity. True 
as this is, its repetition does not discharge the 
task of reunion and too often becomes an 
evasive substitute for confronting the real is-

sues at stake. Unity of the Churches, on the 
other hand, takes us to the heart of the matter 
and sets to work. 

BOOK COMMENTS 

The New Birth 
by John Wesley, edited by Thomas C. Oden 
(Harper & Row, 1984, 113 pp., $9.95). 

Long a theological step-child, John Wes
ley is now becoming the focus of increased 
study in the church as a resource for evan
gelical piety, social involvement, and theol
ogy. The present volume follows in the wake 
of some of the more technical and critical 

ESCHATOLOGY IN 
THE OLD TESTAMENT 
DONALD E. GOWAN 

Donald Gowan identifies Old Testament 
eschatological hope as "The End of Evil" 
-in the individual, in society, and in 
nature, and then he sketches the develop
ment of this hope in Judaism, Christian
ity, and the secular world. Revealing the 
contribution Old Testament thought has 
made to the hopes of the contemporary 
world, Eschatology in the Old Testament 
clearly shows its continued relevance. 

paper $9.95 

INTERPRETING THE 
PSALMS 
PATRICK D. MILLER,JR. 

Intended for those who read, teach, or 
preach the Psalms, this volume helps in
terpreters of the Psalms "to hear their 
theological claims and their point of con
tact with human life." After a review 
of contemporary approaches to psalm 
scholarship, Miller provides an extended 
interpretation of ten psalms of major sig
nificance. paper$10.95 

EARLY JUDAISM AND ITS 
MODERN INTERPRETERS 
ROBERT KRAFT and 
GEORGE W. E. NICKELSBURG, Editors 

This volume-for all scholars and stu
dents of the Bible-describes the course 
of research on early Judaism since 1945, 

research on Wesley, and is cast as an invi
tation to consider the energy and relevance 
of Wesley's thought. Oden, professor of the
ology at Drew, has drawn together five of 
Wesley's most noted sermons, each directly 
related to Wesley's view of the economy of 
salvation. The decision to center on the new 
birth was a prudent one, for this is one of the 
least understood of the Wesleyan distinc
tives. In this selection we see Wesley the 
evangelist, the pastor, the churchman, and 
the theologian all working as one. 

Oden has done more than reissue these 
five sermons in a new binding. He has up
dated their language (using inclusive lan
guage), provided headings to aid the reader 
in tracing Wesley's thought, and attempted 

JUDAISM IN 
THE MATRIX 
OF CHRISTIANITY 
JACOB NEUSNER 

Through a set of interdependent studies, 
Jacob Neusner discusses the history of 
the canonical writing of the ancient rabbis 
and how these writings treat five sub
jects: the outsider, the city, the Messiah, 
the Torah, and the meaning of Scripture. 

paper $12.95 

JEREMIAH 
Volume 1 
WILLIAM L. HOLLADAY 

This is the first volume of the most com
prehensive commentary on Jeremiah 
(chapters 1-25), bound to be the standard 
reference work on Jeremiah for scholar 
and pastor alike. (Hermeneia) 
752 pages cloth $44.95 

assesses the present state of research, and ~ 
provides direction for the future. The re-
sult is a balanced, comprehensive, and 
up-to-date analysis of the interpretation 
of the Hebrew Bible. cloth $24.95 
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to remind the reader of the origin of these 
sermons in living Christian community by 
including a selection of Wesleyan prayers and 
hymnody alongside the sermonic material. 
Oden's design is to render Wesley's thought 
more accessible to the contemporary Chris
tian, so it is certainly remarkable that he has 
chosen to use the New English Bible (hardly 
the most readable translation for American 
Christians) for Wesley's many scriptural ref
erences. Likewise, at a few points Oden has 
allowed his vocabulary to work against his 
simplifying purposes and has surprisingly re
tained formal "thou" language in rendering 
Wesley's prayers. All in all, however, the ma
terial reads smoothly, providing the nonspe
cialist an unprecedented introduction to Wes
ley's spiritual legacy. 

Scholars will turn to the new scholarly 
edition of Wesley's Works, but for those de
sirous of a more readable and far less expen
sive exposure to Wesley, this little book will 
serve well. 

-Joel B. Green 

Liberated Traditionalism: Men and Women 
in Balance 
by Ronald and Beverly Allen (Multnomah 
Press, 1985, 216 pp., $11.95). 

This easy-to-read discussion of the evan
gelical feminist movement comes from a "lib
erated traditionalist" husband-wife team. 
Ronald Allen is professor of Old Testament 
at Western Conservative Baptist Seminary in 
Portland; his wife, Beverly, is a nurse. 

The authors maintain that women should 
be better treated in home and church than 
they have been in the past. They show the 
biblical and practical fallacies of those who 
insist that women are to be silent in the churches 
and to submit to their husbands in everything. 
The authors point out the diversity in biblical 
teachings on these points. 

Unfortunately, the Allens' own case barely 
goes beyond this. They are not sure whether 
women should be ordained or have positions 
in which they have "authority" over men. 
(In their own Baptist denomination, ultimate 
authority rests in the congregation, and if 
women vote, they now do have authority over 
men.) The Allens hold to equality of husband 
and wife, but also insist on the "headship" 
of husbands without explaining what "head
ship" involves. 

This book is a helpful introduction to the 
question of women in church and marriage 
for those who have never considered the is
sue. 

-Alvera Mickelsen 

The Gospel of Genesis 
by Warren Austin Gage (Carpenter Books, 
1984, 142 pp., $8.95). 

Warren Austin Gage has attempted to 
demonstrate that Genesis 1-7 is a double
edged paradigm which includes the macro
cosmic world and microcosmic Israelite his
tory. In the first half of the book, Gage re-
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constructs structural parallels in the biblical 
records-"historical" is Gage's word-before 
validating these parallels by briefly focusing 
on prophetic interpretation. In the central 
chapter, "The Eschatological Structure of 
Genesis," he distills five themes: the doc
trines of God, Man, Sin, Redemption, and 
Judgment. His attempt to show that each of 
these five themes can be traced through 
Scripture is inadequately supported and uin
convincing. The second half of the book in
cludes a meditation on Genesis 1-12. 

The author's male-dominated world view 
short-circuits his thesis. For Gage, "the 
woman is brought into Adam's sphere of sov
ereignty ... that Adam might exercise his 
rule" (p. 27). Later, Gage insists that "just as 
Satan would not assail God directly but his 
image, so he will not attack man directly but 
his bride. He will woo the weaker vessel" (p. 
93). Finally, Gage's ability to discover "the 
exalted Christ" (p. 35) in Psalm 110 and else
where in the Old Testament is enigmatic. 
These weaknesses prevent a favorable re
view. 

-Kenneth M. Craig, Jr. 

Walking a Thin Line 
by Pam Vredevelt and Joyce Rasdale Whit
man (Multnomah Press, 1985, 234 pp., $6.95). 

Walking a Thin Line, by psychologist Joyce 
Rasdale Whitman and counselor Pam Vred
evelt, is a book full of hope and encourage
ment for the many women and the few men 
who have anorexia (self-starvation) and/or 
bulimia (overeating followed by laxative 
abuse and forced vomiting). This book throws 
a lifeline to those with eating disorders, and 
can help them escape the tightrope of lone
liness and secrecy that their maladaptive life
style requires. A helpful section for friends 
and family provides a list of "dos and don' ts" 
to speed recovery. Though the book is writ
ten with the anorexic and/or bulimic in mind, 
its straightforward and non-threatening ap
proach may be beneficial to the professional 
counselor or clergyperson through its com
bination of spiritual and psychological per
spectives. 

In Walking a Thin Line, Whitman and 
Vredevelt make a unique and important con
tribution to the ever-increasing body of lit
erature on eating disorders. Their use of case 
histories from their own practice, as well as 
testimonies from clients, make their work 
personal and believable. Among their most 
important insights is the inclusion of Chris
tian hope and God's loving acceptance of each 
individual as the motivating force behind the 
anorexic's and/or bulimic's self-exploration 
and therapy. Thus, she is enabled to shift the 
focus from her body to her relationship with 
God, who sets no standards for physical per
fection. God's love and valuing of each per
son becomes the impetus to seek professional 
help and recovery. 

A useful addition to this book would be 
the inclusion of a section on how clergyp
ersons and congregations might better sup
port those with eating disorders. Perhaps, 

however, this would be beyond the scope of 
this particular work, and we may look for
ward to another book which, like Walking a 
Thin Line, enlarges the horizon of psycho
logical cure to include God's redemption. 

-Mary Gage Davidson 

City of Wisdom: A Christian Vision of the 
American University 
by David J. Hassel, S.J. (Loyola University 
Press, 1983, 461 pp., $18.50). 

Professor Hassel here presents an ideal 
vision for a university. It should be guided 
by Christian wisdom. Every institution has a 
weltanschauung. A worldview based on 
Christian wisdom has more to offer than any 
alternative. Christianity as wisdom, rather 
than ideology, can be pluralistic and properly 
secular, since all truth converges in Christ. 

Hassel prescribes Christian wisdom for all 
American universities, though one suspects 
that his proposal for a non-ideological Chris
tianity is really directed toward the crisis in 
Catholic higher education. 

Despite efforts to be practical, the account 
seems too idealized. Professor Hassel also has 
a philosopher's tendency to be too thorough, 
providing too many lengthy expositions of 
abstractions. Nonetheless, the idea of a broad 
Christian vision uniting a university is one 
worth contemplating. 

--George Marsden 

Demonology of the Early Christian World 
by Everett Ferguson (Edwin Mellen Press, 
1984, 179 pp., $19.95). 

Ever since the atrocities of World War II, 
theologians have been in the process of re
thinking the New Testament concepts of de
monology. Ferguson joins Oscar Cullman, 
Karl Barth and others in the task of knowing 
the role of the demonic powers in life and 
society. 

This book, with its five chapters, takes a 
straightforward exegetical look at the issue. 
First, the author examines the texts in which 
Jesus deals with the demonic powers. In the 
next two chapters he reviews the views on 
demonology from both Greek and Jewish 
sources. Then he explores the attitude of the 
early Christians on demonology, concluding 
with a chapter on the Christian stance toward 
the demonic. 

His conclusions are as follows: Demons 
are not divine, but created beings who be
cause of their rebellion and disobedience 
against God became fallen agents of evil. They 
stand behind the evil that is at work in the 
world and seek to deceive persons into dis
obedience to God. However, Christ by his 
death and resurrection has defeated the pow
ers of evil and thus limited their activity. In 
the consummation they will be utterly de
stroyed. In the meantime God's Spirit is given 
to the believer so that evil may be dispelled 
through faith. Thus the believer wrestles 
against the principalities and powers in the 
name of Christ. 



Although this book does not add anything 
to the research of G.B. Caird, Heinrich Schlier, 
G.H.C. MacGregor and others, it does or
ganize the texts more clearly and provide a 
systematic treatment of the material. There
fore, it is a good supporting work to the books 
already published in the field of the powers 
and demonology. 

-Robert Webber 

Pursuing Justice in a Sinful World 
by Stephen Monsma (Eerdmans, 1984, 100 
pp., $5.95). 

In a small but skillful volume, Stephen 
Monsma provides us with a working model 
for Christians involved in the political pro
cess. He aptly describes the three most com
mon pitfalls Christians face: 1) Christians 
avoiding political involvement altogether, 2) 
Christian political impact being bound by so
ciology, and 3) failure by Christians to un
derstand the political process. Freely citing 
both personal experience ( elected official from 
Michigan) and biblical mandate, Monsma 
presents a practical case for Christian in
volvement. 

His theme of "Christian Politics" is ac
tually a misnomer for Christians being in
volved in politics. While not an "academic" 
work, the book is not without academic foun
dations. Used in conjunction with thorough 
discussion or reading on the role and re
sponsibilities of government, this would prove 
an excellent resource for a lay course on po
litical involvement or an undergraduate entry 
level study in political science. 

While his chapter on "Options for Polit
ical Involvement" seems essential for such a 
work, it falls short of providing an adequate 
foundation or catalyst for involvement. The 
Appendix does provide an excellent resource 
for contact with a wide range of groups which, 
for the personally motivated, will prove more 
than sufficient for avenues of service. 

Since Mark Hatfield's early pleas for pen
etration of the political arena, we have seen 
a growing awareness and involvement of 
evangelical Christians. It is to be hoped that 
this small volume will represent the advent 
of a good deal more articulate and honest 
writing by those "working out their salva
tion" in the hallowed halls of Washington 
and our state and local governments. 

-Steve Moore 

Free to be Different: Varieties of Human Be
havior 
by Malcolm Jeeves, R. J. Berry, and David 
Atkinson (Eerdmans, 1984, 155 pp.). 

I was excited when I first skimmed this 
book because it addresses an issue with which 
I have struggled. Written by three Christian 
professors-psychologist Malcolm Jeeves of 
St. Andrew's University, geneticist R. J. Berry 
of London University, and theologian David 
Atkinson of Oxford University-it examines 
the possibility of affirming human freedom 

and responsibility in the face of apparent ge
netic and social forces which determine hu
man behavior. For example, if criminality re
sults from one's genetic makeup or childhood 
experiences, how can the criminal be morally 
responsible for crime or be able to live dif
ferently? 

They argue, with evidence from their own 
disciplines, that although humans are subject 
to significant genetic and social conditioning, 
they are, nevertheless, free to make mean
ingful choices. They are, therefore, respon
sible. 

This answer is "right," of course, from the 
Christian perspective. Any other answer, I 
think, fundamentally undermines the Chris-

tian experience and world view. The authors 
fail to deliver this answer, however, in an 
original and stimulating enough way to jus
tify the printing of the book. 

The punchline is highly predictable. In the 
meantime, the book feeds us unnecessarily 
detailed information on genetics and social 
psychology. Furthermore, it reads more like 
a collection of papers (which is what it is) 
than a coherently developed argument. 

Everything valuable in this book can be 
found in a much more coherent and inter
esting style in C. Stephen Evans' book, Pre
serving the Person (IVP). 

Someone who is intensely strugging with 
the problem of human freedom might find 

MARILYN MARGOLIS 

The Politics of Compassion 

THE POLITICS 
OF COMPASSION 
by JACK NELSON-PALLMEYER 

The author presents a "politics of compas
sion'' that is rooted. in biblical faith and that 
seeks profound social changes. Making 
specific suggestions on how to transform 
unjust systems, Jack Nelson-Pallmeyer 
challenges North American Christians to 
iet their faith, politics, economics and 
patriotism be transformed by the poor. 
" ... an excellent introduction in simple 
language to one of the most critical con
temporary problems."-GARY MacEOIN 

128pp. $8.95 paper 

OF WAR AND LOVE 
by DOROTHEE SOLLE 

Dorothee Solle urges Christians to speak 
and act non-violently against war and vio
lence and their causes: the arms race, op
pression, racism, and sexism. "Dorothee 
Solle is that rare human being: a theolo
gian who is not afraid to be loud and faith
ful and lucid about unmentionable topics.'' 
-DANIEL BERRIGAN, S.J. 

172pp. $7.95 paper 

SOCIAL ANALYSIS 
Linking Faith and Justice 
by JOE HOLLAND and PETER HENRIOT 

"A provocative analysis that is particularly 
valuable in highlighting the role of the 
social sciences in effective applications of 
faith values."-Socio/ogica/ Analysis 

11 Spp. $7.95 paper 

PHILOSOPHY OF 
LIBERATION 
by ENRIQUE DUSSEL 

Argentinean philosopher, theologian, and 
historian presents a profound study of the 
alienation of peripheral peoples and ex
plains how a just world order hinges on 
"thinking the world" from the perspective 
of the poor. A major study for students of 
philosophy, ethics, liberation theology, 
and global politics. 240pp. $10.95 paper 

0 At bookstores or from 

ORBIS BOOKS 
Maryknoll, NY 10545 
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Free to Be Different worthwhile. The book isn't 
really bad. What it says is very important and 
true. Its presentation, however, isn't good. 
And who wants to spend their money and 
time on a mediocre book when better ones 
will do? 

-Christian Smith 

Witchcraft, Magic, and Religion in 17th
Century Massachusetts 
by Richard Weisman (University of Mas
sachusetts Press, 1984, 267 pp., $9.95). 

Can the historiography of colonial New 
England sustain yet another book on Salem 
witchcraft? In the case of Richard Weisman's 
Witchcraft, Magic, and Religion in 17th-Cen
tury Massachusetts, the answer appears to be 
a qualified yes. 

Having acknowledged his debt to Keith 
Thomas' landmark study, Religion and the 
Decline of Magic, Weisman applies this in
terpretive framework to New England and 
finds that witchcraft accusations earlier in the 
seventeenth century differed markedly from 
those at Salem. The first "witches" in Mas
sachusetts fit the English mold: poor, older 
widows on the margins of society who were 
suspected of malefic acts. I11 contrast to these 
popular accusations, Weisman argues that the 
clergy and magistrates orchestrated the Salem 
proceedings as a means of exacting repent
ance for failure to live up to the terms of the 
covenant. Prosecutions, then, shifted from 
expressions of village disharmony to a means 
of collective expiation, and the character of 
suspected witches differed accordingly. At 
Salem, accusers ignored age and status con
siderations until those accusations strained 
credibility. 

Weisman' s uncritical acceptance of the 
declension thesis-that there was both a real 
as well as a perceived decline in New Eng
land piety and comity-colors his thesis. This 
remains, however, a formidable book, com
bining various interpretive theories with pro
digious research. 

-Randall H. Balmer 

Between the Sexes: Foundations for a Chris
tian Ethics of Sexuality 
by Lisa Sowle Cahill (Fortress Press/Paul
ist Press, 1985, 166 pp., $7.95). 

The subtitle of Lisa Cahill's book rightly 
represents its content and value, for Cahill 
wishes to avoid the prevalent "bottom line" 
mentality concerned only with who may do 
what, when. Rather, she strives to illumine 
components of a good Christian argument 
about how men and women should relate to 
one another. Claiming no originality, she 
specifies four such components: Scripture, the 
tradition of the Christian community, phil
osophical or "normative" accounts of human 
nature, and empirical or descriptive accounts. 
In each of these areas her brief treatments are 
sufficiently stimulating that one may find 
oneself drawn almost irresistibly to the ample 
notes and bibliography for further data. Like-
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wise her conclusions, regarding the primacy 
of commitment and procreative responsibil
ity in human sexual relationships, may not 
be exactly surprising; but the way she an
chors these values in the context of the whole 
(diverse) canon of Scripture and in the legit
imate claims of the community provides a 
certain steadiness along with flexibilty in the 
norms. 

not. In all, Cahill makes her considerable 
learning engagingly accessible, broadening 
horizons without being either pedantic or 
shrill. 

-Marguerite Shuster 

The Apostolic Fathers: Revised Greek Texts 
with Introductions and English Transla
tions 

Roman Catholic Cahill obviously assumes 
the fruits of liberal/ critical approaches to the 
biblical texts; and certain omissions (e.g. of 
reference to the Holy Spirit or to the resur
rection in places where an evangelical would 
expect them) suggest anti-or at least non-su
pernatural presuppositions. Such matters, plus 
the placing of Scripture alongside other ref
erence points for ethics, may give the evan
gelical pause. However, we would do well to 
be honest about the fact that we do inevitably 
use other reference points, acknowledged or 

edited by J. B. Lightfoot and J. R. Harmer 
(Baker, 1984, 568 pp., $15.95). 

Baker has put students of the early church 
in their debt by reproducing Macmillan's 1891 
edition of these significant texts. Several were 
taken from the five volumes of Lightfoot's 
duly renowned Apostolic Fathers, several were 
edited for this edition by Harmer. The vol
ume offers Greek texts and English transla-

Francis Asbury 
Press 

John Wesley on the 
Sacraments 
Ole E. Borgen 
Examines Wesley's theology of 
the sacraments, drawing upon 
a broad array of sermons, let
ters, and hymns to provide a 
comprehensive summary of 
Wesley's views on the subject 
Available/Softcover/17085p 
$12.95 

Charles Wesley on 
Sanctification 
A Biographical and 
Theological Study 
John R. 'Iyson 
This account of how Charles 
Wesley formed his own theo
logical concepts - especially 
his concept of sanctification -
reveals a man who strived to 
devote his heart and mind to 
Christ, even when it cost his 
brother's confidence. 
May/Softcover/17054p/$1 O. 95 

The Divided Flame 
Wesleyans and the 
Charismatic Renewal 
Howard A. Snyder with 
Daniel V. Runyon 
"How does a Wesleyan dia
logue with Charismatic Chris
tianity?" Author Howard 
Snyder deals with this and 
other provocative questions in 
The Divided Flame - a book 
that brings a fresh perspective 
to Wesleyan and Charismatic 
thought 
August/Softcover/17082p 
$6.95 

The Works of Wesley, The Church in 
Volumes One &. Two the World 
Wesley's Standard Sermons Opposition, Tension, or 
John Wesley Transformation? 
A new library edition of Robert E. Webber 
Wesley's Standard Sermons, Rather than discussing specific 
annotated and with introduc- current issues, this work 
tory articles by Edward H. presents the most pertinent 
Sugden of the University of biblical 
Melbourne. These two volumes histori~ Th 
inaugurate an 18-volurne set of theologi~. e 
Wesley's sermons, journals, 
and letters to be published by 

~"'"" Enduring 
>oLOn,Scholarship 
June/Cloth/17170/$24.95 of tile 
Vol.1wo 
June/Cloth/17171/$24.95 

Academie Books 
Reflections on 
Francis Schaeffer 
Edited by Ronald W. 
Ruegsegger 
A critical assessment of the 
legacy of Francis Schaeffer. 
Nine scholars, most of whom 
knew and discoursed with 
Schaeffer, discuss his thought 
on a variety of subjects, paying 
tribute where they feel it is 
due, and disputing those areas 
where they believe he fell 
short 
" ... A timely and outstanding 
book." 
- Colin Brown, Fuller Theo
logical Seminary 
July/Softcover/l 2355p/$ 11. 95 

Past ... 
and contemporary informa
tion on the church-and-world 
issue. With this background, 
readers can develop their own 
framework from which to 
study specific issues. 
Available/Softcover/122 l 3p 
$11.95 

Belonging 
Ou.r Needfor Community in 
Church and Family 
S. D. Gaede 
Focusing on two forms of 
community - the church and 
the family - Gaede argues 
that to develop genuine Chris
tian communities, we must 
learn to cope with the forces 
of modernity that prevent or 
undermine the formation of 
true community. 
Available/Softcover/l 2294p 
$9.95 



tions (following, rather than page-to-page as 
in the Loeb Classical Library), as well as brief 
but authoritative introductions to the histor
ical context and textual history of the docu
ments. There is also a valuable index of Scrip
tural citations. Included are the Epistles of 
Clement of Rome, Ignatius, Polycarp, and 
"Barnabas"; the account of the martyrdom of 
Polycarp; the Didache, or teaching of the 
Apostles; The Shepherd of Hermas; the Epistle 
to Diognetus; fragments of Papias; and "The 
Reliques of the Elders Preserved in Iren
aeus." Theological and ecclesiastical discus
sion have both moved some way since the 
original publication of this volume, but these 
sources still constitute a mainstay of re
sources for those who would put an under
standing of the church's earliest years to use 
today. 

Christian Ethics and Imagination: A The
ological Inquiry 
by Philip S. Keane, S.S. (Paulist Press, 1984, 
212 pp., $8.95). 

-Mark A. Noll 

Keane's analysis presents an interesting, 
even if somewhat sketchy, account of how a 
methodologically broader based Roman 
Catholic ethics is being presented to that 
church's seminarians. Interestingly enough, 
the impact of Protestant philosopher Paul Ri
coeur is decisive throughout the analysis, be
ginning with his description of imagination 
as "a playful suspension of judgment leading 
us toward a more appropriate grasp of real
ity" (p. 81). Stanley Hauerwas, James M. 
Gustafson and H. Richard Niebuhr round out 
the rich mining of Protestant thought in ser-

Hermeneutics, 
Authority, 
and Canon 
Edited by D. A. Carson and 
John D. Woodbridge 
In this complement to an ear
lier volume, Scripture and 
Truth (Zondervan, 1983), sev
eral noted evangelical scholars 
discuss critical issues relating 
to the nature of the Bible and 
of biblical interpretation. 
"Rises above shallow shadow
boxing over inerrancy and en-

rights, properly understood, 
be legitimated? 
June/Softcover/18392p/$8. 95 

gages central concerns with R R ,; 
academic ability and integrity." egency e1.erence 
- Carl F. H. Henry Library 
June/Softcover/12644p/$14.95 The International 
New Tustament Bible Commentary 
Theology With the New International 
Leon Morris Version 
With his usual penchant for Revised by F. F. Bruce 
integrity and thoroughness, One of the finest one-volume 

h 
commentaries available ... r e now thoroughly revised, up
dated, and adapted to the NIV. 

♦ ♦ ♦ Originally published under 
♦ the title The New Layman's 

~~:~~?~'®' 

P11esent r.r~i~~noaJ .1. 1 
• New Testament 

Leon Morris here presents a Theology 
work that is both forthright Four-Volume Set 
and lo~ded wi!h insights - not Edited by Colin Brown 
a massive, cntlcal work but Now the usefulness of this 
rather a guide through the the- valuable set has been in-
ology of the New Testament creased. In response to a large 
written pr_imarily with the stu- number of requests, a fourth 
dent m mmd. volume containing a complete 
June/Cloth/12391/$1 9. 95 Scripture index and an index 
Human Rights and to selected extra biblical litera-
Human Dignity ture has been added to the 
John Warwick Montgomery three-volume dictionary 
In clear, easily understood Ian- May/Cloth/11137/$1 09. 95 
guage, lawyer/theologian, John Academic and Professional 
Warwick Montgomery ana- Reading from 
lyzes what human rights are ZQil',.TDERit Tl+. 1'.T 
and addresses the crucial 'l 1. . V ru 1. 
question. How can human PUbm~_IJ(){)Je, 

,,,JL,JiL.U>w 
A Reader's Hebrew~ 
English Lexicon of 
the Old Tustament 
Volume Three, Isaiah-Malachi 
Terry A. Armstrong, 
Douglas L. Busby, and Cyril 
F. Carr 
The third of a projected four
volume reference work that is 
already taking its place as one 
of the most useful and practi
cal aids for both scholars and 
students. Follows the Hebrew 
Canonical Order. 
Available/Cloth/6293/$14. 95 

Ministry Resources 
Library 

Introducing the 
Sermon 
The Art of Compelling 
Beginnings 
Michael]. Hostetler 
Helpful advice for making 
contact with the audience at 
the beginning of a sermon and 
bringing them into the flow as 
the sermon develops. 
Available/Softcover/10570p 
$5.95 

This People, 
This Parish 
Robert K. Hudnut 
A book about being the 
church ... about some of the 
hidden and mysterious ways 
that Jesus Ch.ist is present 
with His people ... and about 
the joys and heartaches of 
pastoral ministry. 
May/Softcover/12329p/$7.95 

For a complete catalog of aca
demic and professional books, 
write: 
Zondervan Publishing House 
1415 Lake Drive, SE 
Grand Rapids, MI. 49506. 

vice of contemporary Roman Catholic con
cerns, but that church's key figures in the 
moral theology tradition (Aquinas, Curran, 
Haring), of course, are not neglected. This 
ecumenical openness demonstrates how 
much is gained when the two traditions join 
their resources to give us moral guidance in 
the contemporary world. 

The first three chapters briefly survey 
philosophical and historical background for 
the investigation of imagination as a resource 
for ethics, and the last two chapters move to 
iollustrative application of the method. The 
fourth chapter, "The Meaning and Purpose 
of Moral Imagination," is the heart of the 
analysis and the weight-bearing span be
tween them. Sketchiness is the weakness of 
the book and this is especially regrettable in 
the last two chapters where one had hoped 
for a more insightful (read, critically imagi
native!) discussion. 

-James Yerkes 

The Life of David Brainerd, Volume 7: The 
Works of Jonathan Edwards 
edited by Norman Pettit (Yale University 
Press, 1985, 620 pp., $50.00). 

Shortly before David Brainerd died in 
1747, he handed over a journal-diary cov
ering most of his adult life to Jonathan Ed
wards, in whose home he passed away. Brai
nerd had served, with very little success, as 
a missionary to native Americans in New Jer
sey and Pennsylvania, but eventually suc
cumbed to the consumption in his twenty
ninth year. Edwards immediately set aside 
other writing projects to prepare an edition 
of these documents for publication, not be
cause of what they revealed about missions 
among the Indians but because of what they 
showed about internal spiritual existence. 
Brainerd was an exacting task-master of the 
heart who put into practice the Calvinistic 
piety that defined Edwards' preaching and 
writing. The result was a book of painful self
scrutiny, but also of challenging spiritual 
dedication. It consisted of Brainerd's words 
as edited, introduced, and augmented by Ed
wards himself. 

No other work associated with Edwards 
was published as often in the nineteenth cen
tury, and none has come so regularly from 
the religious press in the twentieth century. 
Yet almost from the beginning, prints of The 
Life of David Brainerd have been corrupt, often 
abridged or otherwise seriously altered with
out any indication to the reader of changes 
that have been made. Now this most recent 
volume in Yale's Works of Jonathan Edwards 
presents a meticulous text of this document. 
Norman Pettit, professor of English at Boston 
University, has not only edited the original 
1749 with utter faithfulness. He has also pro
vided comparisons between what Brainerd 
originally wrote and what Edwards pub
lished (Edwards did not drastically alter the 
original, but did cut bits from the diary that 
cast Brainerd in a somewhat less spiritual 
light). And he also introduces the whole with 
a superb essay on the meaning of the Life for 
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Edwards, for eighteenth-century American 
religious history, and for popular conceptions 
of spirituality among evangelicals world-wide 
since that time. It is a splended book, no less 
valuable for Christian contemplation as for 
historical research. 

-Mark A. Noll 

To Know and Follow Jesus 
by Thomas N. Hart (Paulist Press, 1984, 150 
pp., $5.95). 

To Know and Follow Jesus is a provocative 
Christology written by a modern Roman 
Catholic. Thomas Hart begins with a syn
opsis of Christology wherein he states that a 
person inquires into the identity of Jesus only 
after experiencing salvation. He then outlines 
discipleship in a helpful and clear manner. 
He moves into a review of the development 
of Christian doctrine and in that review 
reaches some unorthodox conclusions. The 
remainder of To Know and Follow Jesus could 
serve as a primer for liberal theology. In those 
chapters, Hart presents the arguments of 
Schoonenberg, Tillich, Rahner, Whitehead, 
etc., as they address different orthodox po
sitions regarding the Trinity, Christ's pre-ex
istence, the resurrection, liberation theology, 
and the uniqueness of Christianity in the 
presence of other world religions. 

This book would not serve as a good in
troduction to Christology. For those who are 
mature in their relationship to Christ and their 
understanding of the Scriptures, it is a mar
velous provoker of thought and careful study. 
Hart raises some difficult questions and makes 
some well studied points when addressing 
conservative, Protestant views. On the other 
hand he undermines the authority of Scrip
ture when he appeals to philosophy and weak 
exegetical conclusions to support his theses. 

-Robert K. Smith 

Interpreting the Bible in Theology and the 
Church 
by Henry Vander Goot (Edwin Mellen 
Press, 1984, 108 pp., $19.95). 

In the eighteenth century, Bishop Berke
ley argued for the primacy of perception in 
epistemology. The so-called "real world" of 
science or philosophy is actually based upon 
normal perceptions in our lived world. 

Vander Goot makes a similar claim in a 
brief essay on hermeneutics. He argues that 
a naive, "direct" reading of the Bible in com
munity is the true ground of Christian her
meneutics and theology. From this basis, he 
attacks Enlightenment, liberal theology and 
biblical criticism, arguing for the priority of 
the literal sense of Scripture and the sover
eignty of the text as narrative. 

I welcome this essay as an informed work 
by an evangelical on an important subject too 
often neglected in conservative circles. It is 
also interesting, to me, as a hermeneutic from 
a Dooyeweerdian perspective. There is much 
from which we can learn in this book. 

There are problems in the essay, however, 
so that I cannot recommend it for those who 
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have not already read a good deal of philo
sophical hermeneutics. There are too many 
unsupported assertions and too many unex
amined assumptions. Why should the nar
rative of the Bible inform and bracket the 
didactic sections, and not vice versa? Why 
creation-fall-redemption as the center of the 
Bible, rather than Christ? I doubt that Vander 
Goot has learned enough from contextual 
hermeneutics, when he asserts that the Bible 
"overpowers" the world of the reader, and 
thus our life-context becomes unimportant. 
This smacks of hermeneutics by irresistible 
grace! And I do not think that the author has 
solved the problem of the relationship be
tween the authority of the canon and histor
ical-critical exegesis (but see Clark Pinnock, 
The Scripture Principle, 1984). Yet there are 
many sound ideas here too, which I leave for 
your discovery. 

-Alan Padgett 

Faith: The Great Adventure 
by Helmut Thielicke (Fortress Press, 1984, 
154 pp.) 

The readers of TSF Bulletin will probably 
be familiar with Thielicke-a European evan
gelical Lutheran-either through his works 
on ethics, systematic theology, or his devo
tional studies. Though this work could be 
considered a series of short devotional stud
ies on eighteen different Scripture passages, 
it is really a series of studies for the homili
tician. These studies are the illustrations and 
applications of a master preacher, drawn from 

his own life. While they may give the reader 
some illustrations for his own sermons, they 
should also model for him the process of de
veloping illustrations from his own life. 

-John Carter 
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Letters to the Editor 
TSF Bulletin welcomes letters to the editor. We especially enjoy 
those that carry on creative dialogue with material we've pub
lished. Send your letters to the Editor, TSF Bulletin, 233 Langdon 
St., Madison, WI. 53703. 

New from TSF and IBR 

The Intertestamental Period 
by Stephen Noll 

Paul & His Interpreters 
by Gerald Borchert 

The TSF-IBR Bibliographic Study Guides are published jointly by Theological Students 
Fellowship and the Institute for Biblical Research (Regent College, Vancouver, B.C.) 
and are edited by Mark Lau Branson (TSF) and David Aune (IBR). Mail this coupon 
to TSF, 233 Langdon St., Madison, Wl 53703. 

□ Send me ___ copies of The lntertestamental Period @ $3.50 each 
□ Send me ___ copies of Paul & His Interpreters @ $3.50 each 

(Add 75¢ for postage and handling.) 

Name _________________________ _ 

Address-------------------------

City __________ State _______ Zip ___ _ 



1986 Readership Survey 

We'd like your help in evaluating the 1985-86 issues of TSF Bulletin, and in setting the agenda 
for next year. When you're done with the survey, tear off this page, drop it in an envelope and 
send it to: TSF Bulletin Survey, 233 Langdon, Madison, WI 53703. We appreciate your help and 
your ongoing commitment to TSF Bulletin. 

1. How long have you subscribed to TSF Bulletin? 
__ Less than one year __ 1-3 years __ 3-6 years __ Over six years 

2. About how many issues do you usually read? 
__ Every issue __ 4 out of 5 issues __ About half the issues __ Less than half the issues 

3. How much total time do you spend reading an average issue of TSF Bulletin? 
__ Less than 1 hour __ ½ hour-1 hour __ 1 hour-2 hours __ More than 2 hours 

4. What one article or book review /comment did you MOST value in this issue? Explain how. 

5. Please rate the following articles for their helpfulness in developing your spiritual life (rank 1-5, 1 = low, 5 = high) 

(Sept.-Oct. 1985) 

__ Antony of Coma (Brachlow) 
__ Evangelical Theology In The Two Thirds World (Costas) 
__ Toward A Curriculum of Forgiveness (Calian) 

(Nov.-Dec. 1985) 

__ Theological Education: The Glory and the Agony (Brauch) 
__ Points of Dialogue Between Evangelicals and Jews (Saperstein) 
__ Taize-Style Soul Renewal 

(Jan.-Feb. 1986) 

__ Christian Leadership (Interview with Gordon MacDonald) 
__ The Ethical Thought of E.J. Camell (Wozniak) 
__ Donald Bloesch on the Trinity (Finger) 

(Mar.-Apr. 1986) 

__ Resurrection of Jesus as Hermeneutical Criterion (Part II) (Anderson and Respondents) 
__ Get Rid of the Lust In Your Life (Mickey) 

6. What topics would you like to see MORE of in TSF Bulletin? (How can we improve the Bulletin to better meet 
your needs?) 
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7. What would you like to see LESS of in the Bulletin? 

8. How many books did you buy during the last 12 months? 
__ Over 60 __ 40-59 __ 20-39 __ 10-19 __ 1-9 

9. How did the Bulletin's book reviews influence your book buying? 

10. Any other comments concerning our book reviews and comments? 

11. __ ( check) I would like to write book reviews for the Bulletin. 

12. What other theological journals and magazines do you subscribe to? 

13. Check one or more: 
__ student __ professor __ pastor __ other _________________ _ 

School ___________________________________ _ 
Denomination ___________________________________ _ 

Area of study __________________________________ _ 

Current degree program---------------------------------
14. TSF Bulletin is just one branch of the ministry of Theological Students Fellowship. If we can be of further help, 

please check the appropriate box(es): 

__ Send me more information about TSF 
__ We're interested in starting a TSF chapter on our campus. Please have a staff member contact us. 

Phone __________________ _ 

__ I'd like to support TSF. Please send me updates on TSF's work. 
__ I have been active in a TSF chapter. 

15. We need your help to increase our circulation. Please consider giving a gift subscription to friends or your pastor. 
Or, perhaps you'd like to become a sustaining subscriber. For more information, check the appropriate box: 

__ Donation enclosed __ Gift subscription enclosed 
__ I would like to become a sustaining subscriber 

(optional) 
Name _______________________________________ _ 

Address ____________________________________ _ 

City /State/Zip _______________________________ _ 

Take this page, stuff it in an envelope and mail it to: TSF Bulletin Survey, 233 Langdon St., Madison, WI. 
53703. Thanks for taking the time to help us! Have a blessed summer. 
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