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An Introduction and A Welcome 
Just the other day a professor from a well

known southeastern university stepped out 
of a crowd to which I'd been speaking and 
said, "Whatever you do, keep the TSF BUL
LETIN coming." And that's exactly what In
ter-Varsity is doing. 

I am delighted to introduce to our read
ership one of the very best friends I have ever 
had: Dr. Vernon Grounds. He is more than 
a friend; he is a mentor to me. And scores of 

Gordon MacDonald men and women across the nation would 
quickly say the same thing. 

Vernon Grounds joins our TSF team as the editor of the Bulletin. 
He builds on the foundation laid by Mark Lau Branson who has 
done a remarkable job in establishing TSF and to whom we all owe 
a great sense of apprecation. 

As I have talked with the people who make TSF work, I have 
shared three specific burdens for the future that God has placed on 

my heart. First, I am hoping that TSF will provide a "connection" 
with university undergraduates, helping them to appreciate the 
meaning of God's call to ministry and to the work of His church. 
Hopefully, we will encourage many worthy students to seek a the
ological education. 

Second, my hope is that TSF will enlarge its ministry of en
couragement and facilitation to seminary students, especially those 
who find themselves in graduate schools where an evangelical per
spective may not enjoy a fair hearing among the theological tra
ditions and persuasions. 

Finally, I am hoping that TSF will have something to say to men 
and women already in ministry who seek personal spiritual and 
intellectual growth and insight. 

My friend, Vernon Grounds, is wonderfully equipped to pursue 
those burdens through the pages of the Bulletin. I expect that you 
will quickly see why I esteem him so highly. 

WELCOME, DEAR FRIEND. 

Transitions 
After Clark Pinnock started the TSF News

letter in 1974, a handful of us joined him to 
help produce it. Before long the Newsletter 
became TSF News and Reviews. None of us 
anticipated the scope and influence which 
grew as we took on the more demanding work 
of publishing the TSF Bulletin. Those early 
associates included Grant Osborne, Robert 
Hubbard, Paul Mickey and Steve Davis, who 
were soon joined by Don Dayton and Jerry 

Mark Lau Branson Sheppard. They shared a common concerµ, 
and all of them have continued to work together for the sake of 
the seminary world. The editorial team grew to include those cur
rently listed on the masthead. To that list, I would add John Duff 
and Leiko Yamamoto who served in the administrative work at the 
Madison office. I am grateful to all of them for their labors and 
encouragement. During the last four years, Tom McAlpine has been 
an invaluable colleague in the work of creative thinking and edi
torial labors. To him goes a special word of thanks. 

The original goal of serving mainline schools dominated my own 
thinking. I am a product of such a tradition, and we attempted to 
understand and serve effectively in places where traditional spiritual 
resources were often lacking and the best work by evangelicals in 
ethics, theology and biblical studies was conveniently ignored. Stu
dent groups have been at the center of TSF's work, and professors 
have provided encouragement and guidance for TSF chapters and 
publications. In that process we also sought to rearrange the fur
niture a bit in contemporary theology/ ecclesiology discussions. A 
few critics faulted us for not continuing the fundamentalist-mod
ernist debate, but many students, professors and clergy expressed 
appreciation and support as they encountered our work. While sev
eral journals within evangelicalism provide forums for scholarship 
and in-house dialog, the Bulletin, as it engaged in evangelical ecu
menical conversations, proved to be exciting and stimulating. 

I am convinced, based on what I have learned from campus 
visits, letters, and phone calls, that the seminary world has been 
revitalized during these years-and I feel safe in assuming that TSF 
has been one of the elements which God has used to shake things 
up, "kingdomly" speaking. For that I am grateful. 

As the new editor of TSF Bulletin, Vernon Grounds brings to 
this ministry many parallel commitments. He is the President of 
Evangelicals for Social Action, which I believe to be one of the most 
important organizations serving the church today. Also, as the for
mer president of Denver Seminary, Dr. Grounds is deeply com
mitted to training future pastors and church educators. 

It is an exciting day. The General Secretary of the World Council 
of Churches is recognized as an evangelical churchman; the chair
man of the World Evangelical Fellowship's Theological Commission 
is a vice-moderator for the WCC Commission on World Mission 
and Evangelism; and the Director of the National Council of 
Church's Faith and Order Commission is a member of the National 
Assocation of Evangelicals! In contemporary publishing books and 
articles which draw on excellent biblical studies, helpful theological 
perspectives and faithful ministry agendas are far more available 
now than they were ten years ago. 

By analyzing these resources and relationships, TSF can serve 
as a catalyst for a seminary education that is less provincial (whether 
"liberal" or "evangelical") and hopefully more aware of the Bible's 
challenge to the churches. 

With a word of gratefulness to all who have helped launch TSF, 
I now offer my prayers for its continued ministry. 

Mark Lau Branson is now Dean of Fellowship Bible Institute in San 
Francisco and continues to work editorially with Radix and Transfor
mation: An international dialogue on evangelical social ethics. 

A Pledge Concerning Policy 
From a modest in-group newsletter to a 

highly respected, eagerly read journal-in 
eleven years that has been the development 
of TSF Bulletin chiefly through the creative 
efforts of Mark Lau Branson and, more re
cently, assisted by Thomas McAlpine. With 
the unpaid help of distinguished editorial as
sociates and outstanding contributors, they 
made the Bulletin an important resource for 
the American theological community. Deeply 

Vernon Grounds grateful, we applaud their achievement. 
It will be difficult indeed to maintain the standard of excellence 

which they have set. But we will prayerfully do our utmost to keep 
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the Bulletin a vital voice in the ongoing conversation regarding the 
whole range of issues that are of Christian concern. Our focus, 
however, will continue to be on the interests, needs, and problems 
of seminarians, their spiritual formation and cultural orientation, as 
well as their more narrowly academic pursuits. 

As IVCF's president, Gordon MacDonald brings to his strategic 
position a rich pastoral background. He has articulated his desire 
to make Inter-Varsity, including TSF, strongly church-related, pre
paring men and women to serve our Lord in the world-embracing 
fellowship of His Body. Let me assure you that the TSF Bulletin in 
its own orbit will be dedicated to the same purpose. 

~~ 



Toward a Curriculum of Forgiveness 
by Carnegie 

Samuel Calian 
"What do you learn in seminary?" a college student re

cently asked me. I could have answered that we master He
brew and Greek, analyze the Bible and theological dogmatics 
from cover to cover, become prophets in the pulpit, and finely 
hone our counseling skills! 

But our conversation covered a more realistic range of sub
jects. The student noted that various graduate schools are eas
ily categorized by their intended mission-for instance, a med
ical school is associated with healing and acquiring diagnostic 
skills; a law school is interested in interpreting regulations and 
the rights of citizens within due process; business schools are 
concerned with profit-making and management; and an en
gineering school with precision calculations and projects. But 
what is the main thrust of the seminary? 

Theological seminaries are schools of interpretation. The 
seminary is a hermeneutical center based upon a traditional 
fourfold curricular structure featuring the disciplines of Bible, 
theology, church history, and practical theology. Variations 
and sub-specialties are built around this basic fourfold struc
ture called a "theological encyclopedia." 

ical malpractice, by becoming well prepared practitioners la
boring within the Body of Christ. 

However, to be a learned clergy dependent upon a learned 
faculty is not enough. We need a unifying purpose to fuse our 
intellect and piety together for action. We need to recover a 
common theological base for reflection and action as believers. 
The college student I mentioned earlier was really asking me 
a fundamental question when he inquired, "What do you learn 
in seminary?" To state it another way, what does theological 
education offer society? What unique skills are acquired from 
the seminary that have credibility within secular society? What 
are we proposing to accomplish in theological education? What 
can the faculty, administration, and trustees promise semi
narians and supporters? Only a curriculum with clear intention 
will prepare our graduates for their practice of ministry. 
Choosing and defining this intention ought to be an exciting 
concern on every seminary campus. 

Some observers wonder if theological education under any 
theme is designed to cope with the real world. Theological 
communities have found theological language inadequate; they 

Only forgiveness will enable us to be touched with the healing realities of our hymns as we 
encounter the real world of daily events. 

Theologian Edward Farley of Vanderbilt University, in his 
recent book Theologia, charges that seminary education under 
this fourfold paradigm has lost any semblance of theological 
coherence. There is no common theological understanding 
among the various disciplines of a seminary faculty. There 
doesn't seem to be any common end or purpose which unifies 
theological education today. Like many congregations, sem
inary faculties are polite, congenial, and seek to avoid conflict; 
thus, most faculty members tend to work in isolation from 
each other. Farley makes a plea for dialogue and theological 
coherence, but does not suggest what the content of this the
ological unity might be. This is a task for every seminary 
community to struggle, discuss, and debate. Such an exercise 
can be healthy for theological education seeking a clear self 
image as a graduate professional school. 

The question, "What do we learn in seminary?" finds its 
answer through the curriculum. Developing a curriculum is 
primarily a responsibility of the faculty, but input is also needed 
from others interested in the future of the seminary and the 
church. The objective of the curriculum is to graduate persons 
for a learned pastoral ministry, which in turn presupposes a 
learned faculty. 

Unfortunately, there continues to be a gap between learn
ing and doing in seminary life. Both are essential, but frankly, 
we sometimes try to practice before proper study and are guilty 
of pastoral malpractice. No professional can practice in the 
field without knowing the basic anatomy of their discipline. 
The seminary is more than a "how-to" school; it is primarily 
a school of interpretation of the Gospel message. One of the 
effective ways to combat church decline is to reduce theolog-. 

Carnegie Samuel Calian is President and Professor of Theology at 
Pittsburgh Theological Seminary. 

sometimes adopt the terms and causes of current events such 
as liberation, feminization, democratic socialism, democratic 
capitalism, individualism, communitarianism, self-actualiza
tion, etc. In the marketplace of ideas, theological insight is 
often buried under a bushel of ideologies; the social pro
nouncements of ecclesiastical organizations simply echo mod
ified versions of the Democratic and Republican party plat
forms. 

The uniqueness of the church's witness is lost among the 
prevailing moods of society. As a consequence, the seminary 
plays a game of "curriculum change"; it is often bombarded 
to add courses reflecting various deficiencies in society. In our 
efforts to be relevant, we sometimes trade off basic subjects 
in order to provide band-aids for the wounds of society. 

Ironically, our attempt to solve problems by adding courses 
to the curriculum still leaves us with an insufficient number 
of "right" courses. At the same time, so few students are able 
to sign up for the elective courses offered, that faculty feel it 
is time for another curriculum revision. The process of adding 
courses fosters a dispersed curriculum, pushing many semi
nary faculty members into their specific interests and causing 
them to become strangers to one another. 

One seminary dean is urging each faculty member to read 
the books of colleagues so that dialogue within the academic 
halls might take place again. A sense of cohesive structure 
cannot be relegated to a congenial atmosphere of uncritical 
tolerance. 

Seminary Focus: Forgiveness 

You may be asking whether a theological curriculum ought 
to have a single focus. I propose that the seminary curriculum 
find its sense of theological coherence within the theme of 
"forgiveness." The end goal of a theological curriculum is to 
graduate seminarians who have a realistic grasp on what the 
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power of forgiveness can do in an unforgiving society. Herein 
lies our unique contribution among the graduate schools of 
academia. The factor of forgiveness is a missing ingredient in 
a world bent on narrow self-interest and the capacity for self
destruction. The practice of forgiveness enhances the quality 
of all life and rehumanizes our existence with dignity. 

Perhaps we ought to bestow graduates with a master's de
gree in forgiveness rather than divinity. This might more ac
curately describe what our daily objective as Christians ought 
to be. How can you and I go through a week of living without 
being a part of the forgiving process-bringing renewal and 
reconciliation to our fragmented society? The essence of the 
Christian faith is forgiveness. Christ is forgiveness in the flesh; 
can there be a more satisfying explanation of the incarnation 
than that? Forgiving one another is the human way of loving; 
it is a liberating means of experiencing fulfillment and joy. 

From my perspective, forgiveness is the necessary premise 
for any sustaining effort at peacemaking. There is no shalom 
without forgiveness. To live by the forgiveness of God without 

ily the hymns of the past, while cheating to survive in a world 
that we don't acknowledge. 

Only forgiveness will enable us to be touched with the 
healing realities of our hymns as we encounter the real world 
of daily events. Forgiveness accepts the reality of sin, a reality 
often denied in our sophisticated but disillusioned society. We 
try to lessen the sting of sin and dilute our need for forgive
ness. We search for an endless list of panaceas to rationalize 
our shortcomings, while society continues to be suspicious, 
vengeful and unforgiving. The Divine prescription of forgive
ness has yet to be adopted by the majority. We often reject 
the painful struggle necessary before genuine forgiveness and 
renewal can be a vital part of our lives and communities. 

How can we get this message across? The seminary can 
begin by providing leadership educated for reality, by inte
grating forgiveness into the curiculum and into our community 
life. We must realize at the same time that forgiveness involves 
a price of pain. The seminary is more than a sanctuary for 
scholarship; it is also a center for the practice of forgiveness. 

Perhaps we ought to bestow graduates with a master's degree in forgiveness rather than 
divinity. This might more accurately describe what our daily objective as Christians ought to 
be. 

forgiving one's enemy is inconceivable. This is true for per
sons, organizations, and nations. Forgiveness is not only a 
substantive matter in Christian theology; it can be the most 
durable thread from which theological education receives unity 
and strength. God's forgiveness and human forgiveness are 
intimately interwoven (Matt. 5 and Matt. 18). Baptism, eu
charist, and penance are mediating channels by which divine 
forgiveness is expressed. The climactic prayer of Jesus on the 
cross for the forgiveness of his enemies (Lk. 23:34) highlights 
divine power and human need at the same time. Forgiveness 
comes from God and has the power to reconcile not only 
persons, but also classes, nations, and races. We have only 
experienced a glimpse of the potential that comes in power 
and reconciliation through forgiveness. 

Forgiveness and the "Real World" 

Yet the question persists: will a focus on forgiveness ed
ucate us for the "real world"? Sometimes, our desire to be in 
the real world is only a position of rhetoric; we tend actually 
to favor those examples and leaders which reinforce our biases 
and prejudices based upon earlier notions and myths that are 
no longer relevant. We nurture romantic illusions of the past 
and challenge new viewpoints. Leadership directed toward 
reality is today's need and a specific challenge for us in the
ological education. In his recent book, The American Disease, 
George C. Lodge claims that the American predisposition to 
deny reality is the American disease. We create a fictional 
existence by living yesterday's formulations in a changing 
world. We become creatures of contradiction, singing out lust-

During the student's first year of study, a conscious effort 
could be made to exegete the theme of forgiveness in biblical 
courses as well as introductory studies in other disciplines. 
There are many dimensions to forgiveness that need to be 
studied and digested. In the second year, a field-based course 
could be proposed to integrate the history, theology, ethics, 
and spirituality of forgiveness with emphasis on how local 
churches can become centers of forgiveness. In the life of the 
parish, problems of forgiveness are not separated into courses, 
but come in complex and unexpected packages. In the senior 
year, small group seminars under faculty leadership could fo
cus on probing the enemies of forgiveness-such as power, 
property, pluralism, and pride-through case studies. Un
checked political power denies its own blindness and dehu
manizes life; turf issues and questions of property have torn 
up more families, businesses, and nations than we can recount; 
uncritical pluralism can ultimately deny the goal for human 
unity and become demonic under the guise of tolerance; and 
pride, national and personal, can cause us to lose our objective 
perspective on our weaknesses and need for interdependence. 

A three-year core curriculum on forgiveness is one way to 
restore the needed theological coherence within our historic 
fourfold curricular structure. This would enable us to become 
disciples of forgiveness for a fragmented world. I've presented 
this theme on forgiveness as a stimulus for our seminary com
munities. As we study and discuss curricular changes and 
themes, let us focus on a singular thrust of direction and mean
ing for theological education. 
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William Tyndale: A Review of the Literature 
by Donald Dean Smeeton 

Fall 1986 marks the three hundred and fiftieth anniversary 
of the martyrdom of pioneer Bible translator William Tyndale. 
There will be some notice of this in the popular religious press, 
and therefore it seems wise to suggest some sources by which 
the reader can filter the myth and the hagiography of William 
Tyndale from the historical record. 

The quality of Tyndale's life and the significance of his 
contribution is remarkable enough that it does not need to be 
"puffed" by polemical or sectarian motives. Although his 
name-and thus, by implication, his mantle-are claimed by 
a number of evangelical enterprises, there have been few se
rious investigations of Tyndale's life and theology. Of course, 
he is associated with the translation and production of the first 
printed New Testament; but beyond that many Christians seem 
to know very little about the man who gave his generation 
access to the Bible and gave all generations such words as 
"longsuffering," "scapegoat," and "peacemaker." Addition
ally, C. S. Lewis (who established his credentials as a literati 
long before he became an evangelical cult guru) credits Tyn
dale with such phrases as "die the death" and "a land flowing 
with milk and honey." It is almost ironical that Tyndale has 
been given more serious consideration for his linguistic con
tribution than for the cause which cost him his life, namely, 
his faith. 

Popular biographies of Tyndale such as those by Edwards 
(1976), Vernon (1967), and Loane (1954) make exciting read
ing, but the authors usually use J. F. Mozley as their main 
source. Mozley's William Tyndale remains the only option for 
the serious reader. In fact, it would be difficult to challenge 
the assertion that there has not been an original scholarly 
biography of Tyndale published since Mozley released his 
study in 1937. This fact probably explains why this work has 
recently been reprinted (1971) by Greenwood Press of West
port, Connecticut. Mozley complemented his analysis of Tyn
dale by studies of Jonn Foxe (1940) and Coverdale (1953), so 
it is impossible to read much in this field without confronting 
Mozley. The word confronting is a deliberate choice because 
he is usually partisan and sometimes inaccurate. A more pen
alizing disability, however, is Mozley's lack of an adequate 
footnoting apparatus; but he does sometimes explain his meth
odology, and thus allows the reader to look over the histo
rian's shoulder and draw independent conclusions. Unlike 
many biographers, Mozley revealed himself to be more of a 
detective examining evidence than a romantic telling a story. 

Mozley benefited from earlier studies by Richard Demaus 
(1871) and Christopher Anderson (1862). However, beyond 
general references and a few academic articles, the contem
porary investigator of Tyndale's life will have to study the 
original sources. Letters and Papers, John Foxe, and Edward 
Halle continue to be important sources that probably have not 
surrendered all their clues. One also should not overlook cur
rent studies of the early English Reformation, for our under
standing of this period has changed considerably since the 
pre-war years of Mozley. 

Although C. S. Williams leans heavily on Mozley for bi
ographical detail, his study of Tyndale (1969) provides a sound 
evaluation and a status quaestionis of investigations up to that 

Donald Dean Smeeton is Associate Dean of the International Cor
respondence Institute in Brussels, Belgium. 

period. It is unfortunate that this succinct and splendid book 
does not enjoy wider availability. 

Tyndale's own writings yield few biographical passages, 
but are foundational to any investigation. During the middle 
of the last century, the Parker Society prepared three volumes 
of Tyndale's collected works. The volumes, entitled Doctrinal 
Treatises (PS I), Expositions and Notes (PS II), and An Answer 
to Sir Thomas More's Dialogue (PS III), remain standard, ac
cessible sources suitable for most purposes. The purists will 
have to wait for an editor and publisher with enough vision 
to tackle the creation of a "complete works" series comparable 
to what Yale University Press has done for the writings of 
Tyndale's nemesis, Thomas More. If such a possibility is judged 
to be attractive, the editor would find that critical editions of 
several of Tyndale's works have already been prepared as Yale 
dissertations. The dissertations include First John by Donald 
J. Millus in 1973, Wicked Mammon by John Alexander Dick in 
1974, Matthew by Stephen James Mayer in 1975, and Obe
dience by Anne Maureen Richardson in 1976. The existence 
of these editions might not only be an encouragement for 
future publication but already provide an authoritative text for 
the scholar. 

There appears to be little hope of discovering additional 
original documents about Tyndale's early life or his study at 
Magdalen in Oxford, if indeed they are not the same. It is 
more realistic to hope for a clearer picture of his life between 
the time he left Oxford in 1516 and when he arrived at Little 
Sodbury Manor in 1522. The assertion that he studied at Cam
bridge hangs on very weak evidence and the theory that he 
was part of the crowd at the White Horse Inn on no evidence 
at all. What then was Tyndale doing during those years when 
the storm of reformation brewed over the Empire, and the 
thunder from Wittenberg was first heard in the universities 
and pubs of England? Where was he ordained and what was 
the nature of his ministry? Why did he go to Little Sodbury, 
and why did he leave within a year? Tyndale's stay in London 
is documented because his host was later charged with heresy. 
But what was Tyndale's motivation for lingering in England 
after his appeal for help from Bishop Tunstall was refused? 
What was the nature of Tyndale's experience in Germany? 
How did the English heretic with his sober lifestyle attach 
himself to the capitalistic English merchants in Antwerp? These 
lingering questions are crucial to tracing Tyndale's life and 
comprehending his contribution. Is it too much to hope that 
whatever archival sources remain unexplored in England or 
on the continent might yet yield additional information con
cerning Tyndale's life? 

If much of Tyndale's life is irremediably hidden in the his
torical darkness, it is probably because that is what he chose. 
He was a fugitive most of his adult life. A record of his ac
tivities or a trail of his movements would have meant almost 
certain death. Yet, there is something in Tyndale's tempera
ment itself that may have motivated an unobtrusive entry on 
the stage of life. He confessed that, after having produced the 
first parts of the English Bible translated from the original 
languages at great personal sacrifice, he had only done his 
"duty." 

Perhaps Tyndale would have wanted the focus on his writ
ings rather than on his life; yet at one time, he vowed that he 
would not compose one more piece on the condition that the 
vernacular Bible would be allowed free circulation in his native 
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land. Although there has been much discussion about Tyn
dale's theological orientation, all sides agree that the Bible was 
foundational to Tyndale's thought, and his enduring fame rests 
on his role as a Bible translator. Studies of Tyndale's skills as 
a translator usually give him exceptionally high marks con
sidering the tools and knowledge of his period. The dated, 
but still authoritative, judgment of B. F. Westcott in A General 
View of the History of the English Bible (1868) has been verified 
by others. Required reading would also include S. L. Green
slade's contribution to The Cambridge History of the Bible (1963), 
H. W. Robinson's The Bible in its Ancient and English Versions 
(1940), and C. C. Butterworth's The Literary Lineage of the King 
James Bible 1340-1611 (1941). 

Concerning the relationship between Bible translation and 
Renaissance values, one should read the somewhat dated 
(1955) study by W. S. Schwarz, Principles and Problems of 
Biblical Translation: Some Reformation Controversies and Their 
Background. Heinz Holeczek (Humanistische Bibelphilologie als 
Reformproblem bei Erasmus van Rotterdam, Thomas More und 
William Tyndale, 1975) used the same categories as Schwarz 

made apparent." The view that Tyndale was essentially a 
translator of Luther was not difficult to support for some of 
Tyndale's writings show obvious borrowing from Luther's texts. 
This view, which still finds supporters (e.g., J.E. McGoldrick, 
1979), judges Tyndale to be an uncreative imitator of marginal 
originality. 

A re-interpretation of Tyndale challenged this alleged de
pendence on Luther and credited Tyndale with a major con
tribution to later puritanism. M. M. Knappen's "William Tin
dale-the First Puritan" (Church History, 1936) and L. J. 
Trinterud's "The Origins of Puritanism" (Church History, 1950) 
and "A Reappraisal of William Tyndale's Debt to Martin Lu
ther" (Church History, 1962) did much to establish this new 
view. This interpretation posits that Tyndale was dominated 
by a law-covenant scheme originating with the so-called 
"Rhineland theologians" which include Zwingli, Bullinger, 
Oecolampadius, Bucer, and Capito. In his provocative Eng
land's Earliest Protestants (1964), William Clebsch combined 
the two interpretations by claiming that Tyndale underwent 
a radical conversion from Lutheranism to covenantalism about 

Tyndale deserves to be remembered as a translator and a theologian, as a polemical tractarian 
and a political theorist, as a coiner of words, and above all, a Christian. 

and updated the earlier work, but his analysis of Tyndale is 
less than satisfactory. 

The fact that Tyndale knew Hebrew well enough to trans-· 
late from that language does not need to be challenged, but 
there have been few extensive investigations of this aspect of 
his work. One notable exception is A Study of Tindale's Genesis 
by E. W. Cleaveland, which was first published in 1911 but 
reprinted by Archon Books in 1972. Non-Jewish knowledge 
of Hebrew was so primitive in Tyndale's time that a detailed 
analysis of Tyndale's work might reveal which of the available 
linguistic tools he used, how he set about his task, or even 
where or under whom he studied. Tyndale's movements about 
the continent, covering a period of about two years (1522-24), 
cannot be traced, but one might assume that some of this time 
was invested in the study of Hebrew. Although neither Luther 
nor Tyndale refer to any personal contact with each other, the 
evidence indicates that Tyndale visited Wittenberg during this 
period. Hebrew was known by Luther and certain of his col
leagues, but it is equally possible that Tyndale acquired a 
knowledge of the language in some non-university setting 
elsewhere in the Empire. 

Although theological summaries and evaluations of Tyn
dale's views can be found in virtually all studies of the early 
English Reformation, these statements usually reflect the au
thor's assumptions about Tyndale's theological orientation and 
thus provide widely differing conclusions. (One of the best 
compendia of Tyndale's theology, especially his soteriology 
and ecclesiology, is the Marquette University dissertation of 
Judith Moberly Mayotte, 1976.) Until the middle of this cen
tury, few challenged the assumption that Tyndale's theology 
was essentially Luther's thought converted to English idiom. 
This position originated in the polemics of the sixteenth cen
tury and were restated by H. E. Jacobs (1892) and A. Hauck 
(1917). Even Gordon Rupp, in Studies in the Making of the 
English Protestant Tradition (1949), said "Tyndale was con
cerned to make known the teaching of Luther in English dress. 
He had to walk delicately for the works of Luther were ev
erywhere proscribed, but he succeeded so well that down to 
our time the full extent of his debt to Luther has not been 

' 
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1530. According to Clebsch, Tyndale became disenchanted 
with justification by faith alone and, in its place, incorporated 
a scheme of good works and law keeping for the Christian. 
Even if many scholars, like Mayotte and C.H. Williams (Wil
liam Tyndale, 1969), have taken issue with Clebsch on one 
point or another of his work, one cannot ignore his research 
and conclusions. 

A third interpretation was pioneered by J. Yost in his Duke 
dissertation (1965) and popularized in several journal articles. 
Rather than seeing Tyndale in theological terms, Yost under
stood the English reformer's orientation to be moralistic. Ac
cording to this view, the formative influence came from Chris
tian humanism rather than from the Reformation, so that 
Tyndale's mentor was Erasmus, not Luther. Yost points out 
that there is no evidence to demonstrate Tyndale's borrowing 
from the Rhineland theologians. Although Yost's research 
showed the weakness of the previous conclusions, his alter
native has not found wide acceptance. 

By extensive textual comparison in her University of Lon
don dissertation (1961), Anthea Hume demonstrates that Tyn
dale's textual dependence on Luther is much less than has 
commonly been assumed. Topical studies of specific areas of 
Tyndale's theology have also tended to distance the English
man from both Luther and Erasmus. Generally the result of 
such studies has been a greater appreciation for Tyndale's 
independence and for the creative synthesis in his thought. 
Because of the centrality of Scripture in Tyndale's thinking, 
one should not overlook a 1959 article in the N ederlands Ar
chief voor Kerkgeschiedenis in which E. Flesseman-van Leer 
published his analysis of the use of Scripture in the Tyndale
More debate. The next year he published an equally helpful 
article, "The Controversy about Scripture and Tradition Be
tween Thomas More and William Tyndale," in the same jour
nal. Tyndale's soteriology was the center of Paul Alan Laugh
lin' s dissertation (Emory University, 1975) entitled, "The 
Brightness of Moses' Face: Law and Gospel, Covenant and 
Hermeneutics in the Theology of William Tyndale." Also im
portant in this field is Dewey D. Wallace's study, "The Doc
trine of Predestination in the Early English Reformation " 



(Church History, 1974). Although other writers have noted the 
contribution of other reformers (especially Calvin, Luther, and 
Bucer) to an evangelical pneumatology, Tyndale's pneuma
tological emphasis has been overlooked. Elsewhere I have 
tried to fill this lacuna (Pneuma, 1981). 

Although this review of the literature has focused on the
ology, Tyndale's work in other fields is also important. Because 
Tyndale applied his theological premises to political realities, 
his contribution in this area should not be overlooked. The 
student should start with Political Thought in England: Tyndale 
to Hooker (1953) by Christopher Morris. An extensive study 
of Tyndale's political thought is contained in Bernard Emile 
La Berge's University of Tennessee dissertation (1972). 

It would be worthwhile to investigate Tyndale's continuing 
theological influence on Anglo-Saxon Christianity in general 
and on Anglicanism in particular. In the 1530s, Tyndale's writ-

ings appear frequently in the court records and are listed in 
almost every prohibition; but the Elizabethan theologians, in
cluding the Puritan divines, only rarely mention him and sel
dom, if ever, cite him. In fact, Tyndale was essentially over
looked until he was rediscovered during the nineteenth century 
by those interested in the history of the English Bible. Such 
an attempt to define Tyndale's theological influence would be 
an interesting contribution to English historiography as well 
as to historical theology. 

Tyndale deserves to be remembered as a translator and a 
theologian, as a polemical tractarian and a political theorist, 
as a coiner of words and, above all, a Christian. During 1986, 
when we recall his great sacrifice, his translations, and his 
contribution to our language, we could do no greater justice 
to the English exile than to rediscover-perhaps even dis
cover-the essence of this thought. 

Evangelical Theology in the 
Two Thirds World 

by Orlando E. Costas 
The last decades have witnessed a resurgence of evangelical 

theology and action. Indeed, one could argue that evangelicals 
have ceased to be a marginal sector of Protestant Christianity, 
and have moved into the mainstream of contemporary society. 
However, we err if we assume that the so-called "evangelical 
renaissance" (Bloesch) is just a Euro-American phenomenon, 
or that it is theologically, culturally and socially homogeneous. 
As Emilio Castro, General Secretary of the WCC, has stated 
in a recent essay on "ecumenism and evangelicalism": "In the 
past ... evangelical perspectives on spirituality and [theology] 
came basically from theologians in the North Atlantic region"; 
today they are coming from all over the world (p. 9). He also 
points out that evangelicalism is going through the same pro
cess and change which the ecumenical movement has expe
rienced in the last decades, because of the diverse socio-cul
tural settings of its adherents. Castro's comment is verified by 
the published reports of several world gatherings during the 
last decades and by a growing body of publications. 

It is my contention that while evangelicals around the world 
share a common heritage, their theological articulation is by 
no means homogeneous. To be sure, evangelicals in the North 
Atlantic world have had an enormous influence in what I like 
to call the "two thirds world" -that planetary space which is 
the habitat of most of the poor, powerless and oppressed peo
ple on earth, which are to be found in Africa, Asia, the Pacific, 
the Caribbean and continental Latin America. One cannot deny 
the strong presence and pressures exercised by Euro-American 
evangelicalism on the Two Thirds World through the mis
sionary movement, literature, the electronic media and the
ological institutions. Notwithstanding this reality, however, 
there seems to be developing in the Two Thirds World a dif
ferent kind of evangelical theology which not only addresses 
questions not usually dealt with by evangelical mainstream 
theologians in Euro-America, but also employs a different 
methodology and draws out other conclusions. 

To argue my case, I propose, first, to outline briefly, as I. 
understand it, the nature of evangelicalism and its leading. 

Orlando E. Costas is Dean and Judson Professor of Missiology at 
Andover Newton Theological School, Newton Centre, Massachu
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theological tenets, especially as it has developed in the United 
States. I shall then proceed to analyze the emerging evan
gelical theological discourse in the Two Thirds World, taking 
as reference representative statements from several theological 
conferences held within the last five years. I shall conclude 
with some observations on the mutual challenges of evan
gelical theology north and south and east and west. 

Evangelical Theology in the One Third World 

If there is one single characteristic of evangelical theology, 
it is its missionary intent. Evangelicalism, as its name suggests, 
has a burning passion for the communication of the Gospel, 
especially in those areas where it has not yet been proclaimed. 
It is not surprising that the Wesleyan Movement, which made 
such a dramatic impact in the British Isles during the 18th 
century and in many ways became the basis for Britain's world 
mission in the 19th century, has been described as "the evan
gelical awakening." Nor is it accidental that Joan Jacobs Brum
berg's scholarly study of the life, career and family of Adon
iram Judson, the American Baptist pioneer foreign missionary, 
is used as the key to her analysis of "evangelical religion" in 
the U.S. during the 19th century. Wesleyan and Baptist 
preachers, evangelists and missionaries aptly demonstrate the 
burning passion of the evangelical movement for world mis
sion and evangelism. 

This missiological characteristic is undergirded by four the
ological distinctives: the authority of Scripture; salvation by 
grace through faith; conversion as a distinct experience of faith 
and a landmark of Christian identity; and the demonstration 
of "the new life" through piety and moral discipline. The first 
two are derived from the Protestant Reformation; they are the 
formal and material principles of the Reformation. The other 
two are tied to the so-called Second Reformation (the Pietist 
Movement, including the Evangelical Awakening, which 
sought to complete the First [or theological] Reformation by 
advocating the reformation of life). The last two principles are 
also connected with American Revivalism and the Holiness 
movement. 

These four theological distinctives have in various ways 
affected the historical development of the evangelical move-
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ment. Thus, European Protestant confessional families, like 
the Lutherans and the Reformed (including Congregationalists 
and Presbyterians), define their evangelicalism in terms of the 
first two distinctives. But for their "pietist" adherents partic
ularly in Lutheranism (who claim to be with their churches 
but never under them), it is especially the latter two that really 
matter (at least in practice, though not necessarily in theory). 
Likewise in North America, those churches and Christians 
who want to stress the orthodox nature of evangelicalism will 
point to the Lutheran and Calvinist Reformation and those 
who stress its practical and experiential side will focus on 
Pietism and Revivalism. 

Gabriel Fackre has developed a five-fold typology of con
temporary North American evangelicalism, using the four dis
tinctives mentioned above as criteria. He classifies evangelicals 
into the following groups: (1) Fundamentalists, (2) Old Evan
gelicals, (3) New Evangelicals, (4) Justice and Peace Evangel
icals, and (5) Charismatic Evangelicals. In Fackre's view, Fun
damentalists are characterized both by their view of the 
authority of Scripture ("plenary verbal inspiration of the orig
inal autographs"), their separatist ecclesiology and their doc
trinal militancy against all foes. Old Evangelicals are those 
"who stress the conversion experience and holiness of life and 
seek to nourish these in the revival tradition and in congre
gations of fervent piety." New Evangelicals "insist on the eth
ical and political relevance of faith as articulated by broad 
guidelines, stress the intellectual viability of a born-again faith 
and of orthodox theology, and seek to work out their point 
of view within, as well as alongside, traditional denomina-

On the other hand, the Justice and Peace Evangelicals rep
resent a new generation of scholars and critics with special 
interests in and ties to the Two Thirds World. Their criticism 
of North American religious culture and socio-economic pol
icies, their commitment to a radical discipleship, and their 
solidarity with the Two Thirds World have made them natural 
allies of some of the most theologically articulate evangelical 
voices in that part of the globe. Given the leadership and 
influence of New Evangelicals in mainstream North American 
church and society, however, I shall limit my analysis to them. 

New Evangelicals and Biblical Authority 

For the New Evangelicals, the heart of evangelicalism is its 
faithfulness to the Reformation's formal principle of biblical 
authority, as well as its material or content principle of sal
vation in Christ through faith. But as Kenneth Kantzer (former 
editor of Christianity Today) has stated in an essay on "Unity 
and Diversity in Evangelical Faith": 

The formal principle of biblical authority is the water
shed between most other movements within the broad 
stream of contemporary Protestantism and the move
ment (or movements) of twentiety-century Protestant
ism known as fundamentalism, which is a term often 
poorly used for the purpose it is intended to serve, or 
evangelicalism or conservative Protestantism. (p. 39) 

Put in other terms, though the New Evangelicals have claimed 
both principles of the Reformation, their primary principle has 
been that of biblical authority. This formalistic emphasis does 

... While evangelicals around the world share a common heritage, their theological articulation 
is by no means homogenous. 

tions." Fackre identifies as Justice and Peace Evangelicals the 
new generation of Christians who "express their faith in more 
radical political and ecclesiastical idiom," who come from an 
Anabaptist, Wesleyan or high Calvinist stock, and "call into 
question the accommodation of today's culture and churches 
to affluence, militarism, and unjust social and economic struc
tures." Charismatic Evangelicals are identified by their exper
iential faith, reaching out "for highly visible signs of the Spirit, 
primarily the gifts of tongue-speaking (glossolalia) and heal
ing, and intensity of prayer, mercy and communal life" (pp. 
5-7). 

All of these groups, and their corresponding theological 
articulations, have made their way, in one form or another, 
into the Two Thirds World. In terms of theological production, 
the most significant group is the New Evangelicals, and in a 
lesser way, the Justice and Peace group. The fact that Fackre 
associates the New Evangelicals with Christianity Today (and, 
one might add, other theologically similar periodicals, pub
lishing houses and schools), and links the Justice and Peace 
Evangelicals with journals like Sojourners and The Other Side, 
is an indication of the theological influence of these two groups. 

The New Evangelicals, by and large, represent the North 
American leadership of the Lausanne Movement, the World 
Evangelical Fellowship (and its North American counterpart, 
the National Association of Evangelicals), as well as the two 
large missionary consortia, the Independent Foreign Missions 
Association (IFMA) and the Evangelical Foreign Missions As
sociation (EFMA). They also have the most visible presence 
in theological (and missiological) educational institutions. 
During the last several decades they have been the largest 
exporters of North American evangelical theology. 
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not bypass the need to do theology from the text of Scripture. 
As Kantzer has also stated: "The evangelical ... seeks to con
struct his theology on the teaching of the Bible, the whole 
Bible, and nothing but the Bible; and the formative principle 
represents a basic unifying factor throughout the whole of 
contemporary evangelicalism" (p. 52). 

In actual practice, nonetheless, the greater energies of evan
gelical theological formulations, during the last decade at least, 
has been focused on the formal question of the authority and 
inspiration of Scripture rather than on its teachings. It is no 
surprise that the most widely published representative of this 
brand of evangelicalism, Carl F.H. Henry (another former ed
itor of Christianity Today), entitled his six-volume magnus opus, 
God, Revelation and Authority. Nor is it any surprise that 
Kantzer, in the same essay previously quoted, likens the de
bate over the authority and inspiration of Scripture to the 
debates over the doctrines of the Trinity and of Christ's person 
in earlier periods of Christian history. 

Evangelical Theology in the Two Thirds World 

Recognizing that many contemporary evangelical theolo
gians in the Two Thirds World have been formed and in
formed (and sometimes even deformed!) by New Evangelical 
theologians, they do not appear to be as concerned over the 
formal authority question as they are over the material prin
ciple. To be sure, one can find evangelical theological for
mulations in the Two Thirds World that reveal a similar con
cern over the authority of Scripture. However, such 
formulations are neither the most authentic expression of 
evangelical theology in the Two Thirds World, nor the most 
numerous. To validate this assertion, I will turn to the con-



eluding statements from three major theological conferences 
on Evangelical theology in the Two Thirds World held in 
Thailand (March 1982), Korea (August 1982) and Mexico (June 
1984). 

The Thailand and Mexico meetings had a missiological 
thrust and a theological content. They were sponsored by a 
loose fellowship of Evangelical mission theologians from the 
Two Thirds World. The Thailand conference revolved around 
"The Proclamation of Christ in the Two Thirds World." It 
produced a final document ("Towards a Missiological Chris
tology in the Two Thirds World") and a book (Sharing Jesus 
in the Two Thirds World), published first in India and most 
recently in the United States. The Mexico meeting focused on 
the Holy Spirit and evangelical spirituality. It also produced 
a final statement ("Life in the Holy Spirit") which will be part 
of the book soon to be published with the conference papers. 
The Korean Third World Theologians Consultation was spon
sored by the Theological Commission of the Association of 
Evangelicals in Africa and Madagascar, the Asia Theological 
Association, the Latin American Theological Fraternity and 
the Theological Commission of the World Evangelical Fellow
ship. Working with the theme "Theology and Bible in Con
text," it produced the Seoul Declaration ("Toward an Evan
gelical Theology for the Third World"). 

All three documents express a clear commitment to Scrip
ture as the source and norm of theology. They express an 
unambiguous commitment to its authority, not only in terms 
of the content of the faith and the nature of its practice, but 
also in the approach to its interpretation. The Scriptures are 
normative in the understanding of the faith, the lifestyle of 
God's people, and the way Christians go about their theolog
ical reflection. Yet the Scriptures are not to be heard and obeyed 
unhistorically. Indeed, the normative and formative roles of 
Scripture are mediated by our respective contexts. These con
texts are, generally speaking, characterized in these documents 
as a reality of poverty, powerlessness and oppression on the 
one hand, and on the other, as religiously and ideologically 
pluralistic spaces. Thus a contextual hermeneutic appears as 
a sine qua non of evangelical theology in the Two Thirds World. 

Thailand, for example, reported that the participants 
"worked with a common commitment to Scripture as the norm 
... but ... were also ... deeply aware that the agenda for ... 
theological activity ... must be given ... by [the] respective 
contexts" (Samuel and Sugden, p. 409). Nevertheless, such a 
contextual reading of the Scripture should be equally informed 
by "the biblical passion for justice, the biblical concern for the 
'wholeness' of salvation, and the biblical concept of the uni
versality of Christ" (Ibid.). In other words, the Bible has its 
own contexts and passionate concerns which must be taken 
seriously into account in the movement from our socio-reli
gious situation to the Scriptures. The text is equally active in 
the setting of the theological agenda. One does not simply 
come to it with any issue that arises out of reality but especially 
with those that coincide with the concerns of biblical faith. 
One must also bear in mind those issues that arise out of the 
text itself and pose questions to one's socio-historical situation. 

Thailand's central concern was Christology and its rele
vance for the proclamation of the gospel in the Two Thirds 
World. It underscores "the historical reality of Jesus ... in his 
concrete socio-economic, political, racial and religious con
text." It also acknowledges that he is "the Incarnate Word of 
God" and affirms his "universal lordship." Thus while ex
pressing "solidarity with the poor, the powerless and the op
pressed ... , with those who are followers of other religions 
and with all people everywhere," it also recognizes the uni
versality of sin and the universal significance of Christ's saving 

work for all people. "We are all under the sovereignty of the 
Lord Jesus Christ, whom we are committed to proclaim to all, 
especially our brothers and sisters in the Two Thirds World" 
(Ibid., p. 412). Thailand's Christological concern was, there
fore, informed by the historic evangelical passion for the com
munication of the gospel. 

Mexico followed the pattern and perspective of Thailand. 
It assumed what Thailand had said about Scripture, context 
and hermeneutics, affirming the Bible as the fundamental 
source of knowledge concerning the person and work of the 
Holy Spirit. Beyond this formal statement, the final report was 
limited to a summary of how the Conference understood what 
the Bible teaches about the Holy Spirit. It demonstrates an 
overwhelming interest in the content of the Scriptures rather 
than on its formal authority. 

The purpose of the Mexico Conference was "to understand 
how the person and work of the Holy Spirit relates to the 
context of other religious traditions and movements for social 
transformation .... " With regard to other religious traditions, 
the final document states: 

No religion is totally devoid of the Spirit's witness. But 
no religion is totally receptive to the Spirit's promptings. 
... The Gospel ... provides a measure to evaluate all 
religious traditions, that measure being Christ himself 
(and not any form of Christianity). The encounter of 
Christian revelation with other religions is therefore not 
that of mutually exclusive systems. Persons of other faiths 
have been known to discover in Christ the answer to 
questions raised within their own traditions. We believe 
that such experiences indicate the sovereign activity of 
the Holy Spirit with other religions (Acts 14:14-18; 17:22-
31; Rom. 1:18-25; 2:7-16). 

Thus, when we bear witness to Christ in dialogue with 
persons of other faiths, we can accept their integrity 
whilst we also affirm the ultimacy of Christ. 

This posture reflects a positive attitude toward people of 
other religions. At the same time, it retains a distinctive Chris
tian character and the evangelistic edge so characteristic of 
evangelical theology. 

The Mexico Report points to the category of "justice" as 
the criterion for evaluating the Spirit's work in movements for 
social transformation. It states that the Spirit is discerned to 
be at work in such movements when the transformation they 
help bring about "results in justice with and on behalf of the 
poor." The document goes on to assert that 

To be faithful bearers of the Spirit who "comes along
side," we are called to "come alongside" such move
ments not with unqualified acceptance of their agenda, 
but with the agenda of the Spirit. 

This agenda is described in terms of "democratisation, the 
socialization of power and the just distribution of wealth." 
The Spirit calls us as followers of Christ, "to serve as witnesses 
against the self-interests among those involved in ... struggles 
for power, and as channels of communication for rival factions 
having common goals." However, our witness must also "re
tain its distinctive Christian character and its evangelistic edge" 
(Ibid., p. 4). 

The Korea Consultation, with a much larger participation 
and external (Euro-American) influence, does reflect a concern 
for the formal aspects of biblical authority. It states emphat
ically: 

We unequivocably uphold the primacy and authority of 
the Scriptures .... We have concertedly committed our-
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selves to building our theology on the inspired and in
fallible Word of God, under the authority of our Lord 
Jesus Christ, through the illumination of the Holy Spirit. 
No other sources stand alongside. Despite our varying 
approaches to doing theology, we wholeheartedly and 
unanimously subscribe to the primacy of the Scrip
tures .... (p. 3) 

Yet the Seoul Declaration also states that the commitment 
to the authority of Scripture "takes seriously the historical and 
the cultural contexts of the biblical writings." Moreover, it 
asserts: "For us, to know is to do, to love is to obey. Evangelical 
theology must root itself in a life of obedience to the Word of 
God and submission to the lordship of Jesus Christ" (Ibid.). 
Finally, the Declaration argues that 

A biblical foundation for theology presupposes the 
church as a hermeneutical community, the witness of 
the Holy Spirit as the key to the comprehension of the 
Word of God, and contextualization as the New Tes
tament pattern for transposing the Gospel into different 
historical situations. We affirm that theology as a purely 
academic discipline is something we must neither pur
sue nor import. To be biblical, Evangelical theology must 

the Two Thirds World and minority voices in Europe and 
North America. Moreover, it has the merit of including the 
Evangelical critique of Euro-American mainstream theologies. 
This makes all the more meaningful the call for liberation 
"from [the] captivity to individualism and rationalism of West
ern theology in order to allow the Word of God to work with 
full power." (p. 2) 

The Seoul Declaration also criticizes some of the emerging 
theologies of the Two Thirds World, though it does recognize 
similarities in their respective socio-historical struggles. Both 
have suffered under colonialism and oppression, are currently 
struggling against injustice and poverty in situations of reli
gious pluralism, and acknowledge the need "to articulate the 
Gospel in words and deeds" in their respective contexts (p. 
3). Yet, the Seoul Declaration is equally uneasy with some of 
the basic premises of these theologies. It is particularly critical 
of some liberation theologies. While heartily admitting that 
liberation theologies have raised vital questions which cannot 
be ignored by Evangelicals, the Declaration nevertheless re
jects the tendency "to give primacy to a praxis which is not 
biblically informed ... " Likewise, it objects "to the use of a 
socio-economic analysis as the hermeneutical key to the Scrip
tures." And finally, it rejects "any ideology which under the 

The positive yet critical posture reflected in the final documents of these three meetings dem
onstrates the authenicity of the Evangelical theological reflection which is currently taking 
place in the Two Thirds World. 

depend on sound exegesis, seek to edify the body of 
Christ, and motivate it for mission. Biblical theology has 
to be actualized in the servanthood of a worshipping 
and witnessing community called to make the Word of 
God live in our contemporary situations. (p. 3) 

Even in those passages where the Seoul Declaration uses 
formal authority language, it checks it against a contextual 
and communal hermeneutic, and a Christological and pneu
matological underpinning: the Scriptures are under the au
thority of Christ and depend on the Holy Spirit for the com
munication of its message. Furthermore, the Declaration 
balances its authority language with its emphasis on Christian 
obedience, faithfulness to the biblical message and the im
perative of mission in the life of the church. 

This "material" check and balance helps us understand the 
two-fold theological critique of the Declaration-against West
ern (by which is meant mainstream Euro-American) and Third 
World theologies, respectively. Western theology, "whether 
liberal or evangelical, conservative or progressive," is criticized 
for being, by and large, obsessed with problems of "faith and 
reason." 

All too often, it has reduced the Christian faith to abas
tract concepts which may have answered the questions 
of the past, but which fail to grapple with the issues of 
today. It has consciously or unconsciously been con
formed to the secularistic worldview associated with the 
Enlightenment. Sometimes it has been utilized as a means 
to justify colonialism, exploitation, and oppression, or it 
has done little or nothing to change these situations. 
Furthermore, having been wrought within Christendom, 
it hardly addresses the questions of people living in sit
uations characterized by religious pluralism, secularism, 
resurgent Islam or Marxist totalitarianism. (p. 2) 

This statement may lack precision. However, it does artic
ulate a well-known criticism of Western theologies from both 
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guise of science and technology is used as an historical me
diation of the Christian faith" (Ibid.). 

The positive yet critical posture reflected in the final doc
uments of these three meetings demonstrates the authenticity 
of the Evangelical theological reflection which is currently tak
ing place in the Two Thirds World. Evangelical theologians 
in these parts of the world are appropriating the best of their 
spiritual tradition and are putting it to use in a constructive 
critical dialogue with their interlocutors in and outside of their 
historical space. For them the Evangelical tradition is not locked 
into the socio-cultural experience of the West. They insist that 
they have the right to articulate theologically the evangelical 
tradition in their own terms and in light of their own issues. 

Evangelicals North and South, East and West 

So far, I have argued that though Evangelical theology 
emerges out of European and North American Protestant 
Christianity and has been carried to the Two Thirds World by 
the missionary movement, theological institutions and pub
lications, there is an identifiable difference between its most 
influential and visible contemporary expression (New Evan
gelical theology) and the emerging Evangelical theological dis
course in the Two Thirds World. This difference lies in the 
latter's concern with the formal principle of Protestant the
ology. The emphasis on the content of the gospel and the 
teaching of the biblical text rather than on formal questions 
of authority and the philosophical presuppositions behind a 
particular doctrine of inspiration, is freeing Evangelical the
ology in the Two Thirds World to employ a contextual her
meneutics patterned after the transpositional method wit
nessed throughout the New Testament. This also explains why 
Evangelicals in the Two Thirds World are more willing to deal 
with questions of religious pluralism and social, economic and 
political oppression than most Evangelical theologians in the 
One Third World. 

Without putting all mainstream Evangelicals in the One 



Third World in the.same bag, it seems quite clear to me that 
mainstream Evangelical theologians are too obsessed with the 
Enlightenment and not enough with the explosive social, eco
nomic, political, cultural and religious reality of most people 
in the world. As Bernard Ramm has stated quite candidly in 
the opening pages of his book, After Fundamentalism: The Fu
ture of Evangelical Theology: 

The Enlightenment sent shock waves through Christian 
theology as nothing did before or after. Theology has 
never been the same since the Enlightenment. And 
therefore each and every theology, evangelical included, 
must assess its relationship to the Enlightenment. (p. 4) 

It should be pointed out that this obsession with the En
lightenment as an intellectual challenge to the faith pertains 
basically to its seventeenth and eighteenth century phase which 
revolved around the issue of freedom from authority through 

oppression, and religious pluralism between some mainstream 
Evangelical theologians and their counterparts in the Two 
Thirds World. Indeed, during the Thailand meeting there were 
two theologians representing European and North American 
Evangelical thought. And while they came to the meeting with 
questions pertaining to traditional theological issues of the 
North Atlantic,1 they had to cope with other theological agen
das (and did so positively and constructively). They realized 
that their particular agenda was pertinent to a rather small 
sector of humankind. They also acknowledged that their 
agenda was even different from that of the two "minority" 
participants from North America for whom North American 
Evangelical theology had dealt especially with the truth of 
God's justice.2 As one of them commented: 

The issue that divides me from mainstream white evan
gelicals is not whether I believe the Bible to be the Word 
of God which I do, but ... that I want to ... read (it] 

I submit that the ultimate test of any theological discourse is not erudite precision but trans
formative power. 

reason. This obsession is shared by practially all Euro-Amer
ican theologies. Indeed it can be argued that all mainstream 
theologies in Western Europe and North America, "from Im
manuel Kant to Carl F.H. Henry," have been, by and large, 
discourses on the reasonableness of faith. Their primary con
cern has been the skeptic, atheist, materialist-heathen-the 
non-religious person. This is why the second phase of the 
Enlightenment, associated with the nineteenth century move
ment of freedom from political, cultural, economic and social 
oppression, has been on the main a peripheral issue in Euro
American theology, including Evangelical theology. Yet, this 
is one issue of fundamental importance in the theological 
agenda of the Two Thirds World. For all its missionary passion 
and experience, mainstream Evangelical theology in North 
America has yet to learn from its missionary heritage how to 
ask more central questions to the destiny of humankind, the 
future of the world, even the central concerns of the Scriptures. 

In airing this criticism I do not mean to belittle the fact that 
there are always two sides to the problem of unbelief: (1) the 
absence of faith, and (2) the denial (practical or theoretical) 
of faith. Theology in North America and Western Europe has 
been generally concerned with the absence of faith and its 
theoretical denial. But it must be acknowledged that from the 
Evangelical Awakening to the present, there have been main
stream Euro-American theologies and theological movements 
that have sought to address the problem of the practical denial 
of faith in the unjust treatment of the weak and downtrodden. 
This is the case with the theology of the Wesley brothers, the 
Oberlin theology of George Finney, the theology of the Social 
Gospel, the practical theology of the early Reinhold Niebuhr, 
the political theology of Jurgen Moltmann and J. B. Metz, and 
the prophetic theologies of mainstream ecumenical theologi
ans, like Robert McAfee Brown and the Peace and Justice 
Evangelicals. These theologies have attempted, in varying de
grees and in their own peculiar ways, to deal with the problem 
of social oppression and alienation. In so doing they have built 
a modest bridge toward a fundamental concern of any the
ology in the Two Thirds World, namely, the cry of the op
pressed and its disclosure of the practical "unbelief" of pro-
fessing Christians who oppress their neighbors. • 

My critique is, furthermore, not intended to obliterate the 
modest dialogue which has been taking place during the last 
several years around the question of poverty, powerlessness, 

from my situation ... of oppression .... 

I stand in a dialectical tension with the system which 
has kept my people in oppression .... I coincide ... with 
mainstream white evangelicals ... about belief in Jesus 
Christ. We ... are committed to Jesus Christ [as] ... Lord 
and ... Savior. We ... are judged by the same Word. 
But when we [ask] what does it mean to believe in Jesus 
Christ, and ... "who is this Jesus that we confess as ... 
Lord and ... Savior and what does [he] command us to 
do?" at that precise point we start departing from one 
another.3 

In March 1983, a consultation was held in Tlayacapan, 
Mexico, between several types of Evangelical theologians from 
North America, and their counterparts in Latin America and 
the minority communities of the U.S. This consultation fo
cused on "Context and Hermeneutics in the Americas" and 
established a methodology that permitted Evangelical scholars 
to wrestle with concrete biblical texts and debate such ques
tions as whether our interlocutor is really the "atheist" (as 
Evangelical theologians who wrestle with the questions of the 
first phase of the Enlightenment argue) or the alienated (i.e., 
the non-person who may be religious but has been exploited, 
marginated and dehumanized by religious institutions, as many 
theologians in the Two Thirds World and North American 
minority communities would argue). The latter issue was not 
resolved, but the hermeneutical exercises were very fruitful. 
Afterwards, Grant Osborne, from Trinity Evangelical Divinity 
School, wrote in TSF Bulletin: 

Everyone present felt that the conference ... was ex
tremely beneficial. Ways of extending the dialogue were 
suggested .... All in all, it was felt that North Americans 
need to enter a Latin American setting and do theolog
ical reflection in the context of poverty. Those from the 
North, before passing judgment, should be willing to 
enter a Nicaragua or an El Salvador and experience those 
realities from the inside. (p. 22) 

(One might add that this could apply just as well to the urban 
ghettoes of North America.) 

Lest I be misunderstood, let me conclude by saying that it 
has not been my intention to idealize Evangelical theology in 
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the Two Thirds World nor endorse the tendency to generalize, 
avoid precision and even belittle the significance of Western 
theological debates. It is readily admitted that Evangelical the
ology in the Two Thirds World is represented by many voices 
with divergent views. Indeed, it has a long way to go, and in 
the process it will have a lot to learn from its counterpart in 
the One Third World. 

However, I submit that the ultimate test of any theological 
discourse is not erudite precision but transformative power. It 
is a question of whether or not theology can articulate the 
faith in a way that it is not only intellectually sound but spir
itually energizing, and therefore, capable of leading the people 
of God to be transformed in their way of life and to commit 
themselves to God's mission in the world. As the Apostle Paul 
reminded the Corinthian church many years ago, "the king
dom of God is not talk but power" (I Cor. 4:20). 

'Ronald Sider (USA) presented a paper on "Miracles, Methodology and Modem Western Chris
tology" and David Cook on "Significant Trends in Western Christological Debate." Cf. Samuel 
and Sugden, pp. 351/f, 371/f. 

'Cf. George Cummings, "Who Do You Say That I Am? A North American Minority Answer 
to the Christological Question," in Samuel and Sugden, pp. 319-337. 

3 Comment by a minority North American participant in the discussion with George Cummings, 
in Samuel and Sugden, p. 347. 
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Antony of Coma: Spiritual Formation in the 
Egyptian Wilderness 

by Stephen Brachlow 
The lives and spiritual heroics of the fourth-century desert 

fathers and mothers have often exercised a peculiar fascination 
over the church, especially among those who have sought to 
live their lives wholly devoted to God. 

This was certainly true for Thomas a Kempis, the late me
dieval author of one of the most widely read books in Christian 
devotional literature, The Imitation of Christ. Dazzled by the 
ascetic feats of the desert monks, a Kempis exclaimed with 
the highest admiration in the Imitation: "What a life of strict 
self-denial the fathers lived in the desert!" But it was not sim
ply their radical self-renunciation that so enamored a Kempis; 
he was also deeply aware of the marvelous fruit produced by 
their painful austerities in the wilderness wastes of Egypt, 
through which these early Christian ascetics became "filled 
with patience and love," imbued with "virtue in plenty," and 
"enriched by the grace and comfort of God."1 

In this same way, our fascination with those early fourth
century monks Luther once affectionately termed "the holy 
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fathers of old in the desert,"2 has at the deepest level had less 
to do with their seemingly bizarre religious observances (while 
stationed atop sixty-foot poles or entombed in dreary, dark 
caves) than it does with a paradox that lies very near the heart 
of Christian spiritual formation. It is that strange principle of 
inversion found in the gospels in which renunciation of life 
leads somehow by the Spirit of Christ into fullness of life. The 
desert tradition captures this mysterious movement by the 
way the desert is transformed by Christ from a place of de
monic disorder, desolation, and death into a wellspring of life 
and a provisional haven of paradisal bliss for those who in 
faith are led by the Spirit into it.3 

This curious movement is one of the prominent themes in 
Athanasius' famous biography of the first desert monk, The 
Life of Antony. Written while Athanasius was Bishop of Al
exandria, the book records the amazing story of how Antony 
of Coma, in middle Egypt at the end of the third century, 
gradually made his way alone into the depths of the Egyptian 
desert, where he gave himself to a life of solitary prayer for 
more than twenty years, a life of prayer that was nurtured by 
a daily, almost continual exposure to holy Scripture. A rec
ognized classic of the spiritual life in our day, Athanasius' 
biography of Antony became the centerpiece of the vast lit-



erature that sprang out of the desert tradition. As Gregory of 
Nazianzen observed near the end of the fourth century, 
Athanasius' Life provided "the Charakter, that is, the imprint, 
the mold, of the primitive monastic life."4 So impressive was 
its impact upon contemporary Christians, that the book in
spired literally thousands of lay men and women to embrace 
the solitary life exemplified in Antony's story. Like Antony, 
they felt called to flee the degenerative allurements of secular 
Roman society and seek the salvation of their souls in the 
eramos, the desert wilderness, of Egypt, Syria and Palestine. 
Athanasius' biography also exerted its magnetic influence in 
the personal histories of many who rose to places of promi
nence in the post-Constantinian ecclesiastical hierarchy, as it 
did in Augustine's celebrated conversion to Christianity. Hav
ing heard the dramatic story of Antony's decision to follow 
Christ into the desert, Augustine explained in his Confessions 
how he felt himself somehow prepared by Antony's story for 
the sudden transformation of his own life that occurred one 
day while reading from Paul's epistle to the Romans.5 

When, after these many years of seclusion, Antony once 
again emerged into public view, he did so as a changed person. 
According to Athanasius, he stepped from the fortress "as 
though from some shrine, having been led into divine mys
teries and inspired by God."8 Significantly, it was at this point 
in Athanasius' narrative that Antony, now in his mid-fifties, 
was finally prepared for ministry in the world. His reputation 
as an ascetic quickly spread and hundreds of admirers surged 
into the desert to be near him. Having survived the rigors of 
his lonely trials in the fortress, Antony no longer needed to 
cling to his solitude. He was now free to give himself to healing 
the sick, casting out demons, comforting the sorrowful and 
reconciling enemies among the many people who came out 
into the desert to see him. In the year 306, when the last great 
persecution of Christians broke out in the city of Alexandria 
under the Roman emperor Diocletian, Antony left the safety 
of the desert and went resolutely to Alexandria in order to 
encourage and minister to the Christian martyrs suffering in 
prison, thus exposing himself to arrest. 

0 Solitude is a terrible trial," Louis Bouyer has said in reference to Antony's experience, "for 
it serves to crack open and burst apart the shell of our superficial securities. It opens out to 
us the unknown abyss that we all carry within us." 

Antony's Spiritual Transformation 

The strange story of Antony's spiritual transformation be
gins in the year 271, in Antony's home village. He was a 
young, comfortably off peasant of about twenty, left with the 
responsibility of raising his younger sister after the premature 
death of his parents. One Sunday in the church at Coma, 
Antony listened to the gospel lesson from Matthew 19:21 urg
ing total detachment: "If you would be perfect, go, sell what 
you possess and give to the poor, and you will have treasure 
in heaven."6 

Antony took these words as a personal summons. He at 
once gave away his possessions, arranged care for his sister, 
and withdrew to a small hut on the outskirts of Coma where 
he joined an old, solitary person who for many years had 
observed a life of prayer. Having simplified his own life by 
reducing his personal needs to the bare minimum, Antony 
identified with theJoor and disadvantaged of his village com
munity; he gave himself to manual labor weaving rush mats 
and baskets while devoting his mind and heart in a spirit of 
unceasing prayer to the Scriptures which his older companion 
in solitude read aloud. Antony became so attentive in this 
practice to the words he heard that, as Athanasius relates, 
"nothing from Scripture did he fail to take in-rather he grasped 
everything, and in him the memory took the place of books."7 

Unencumbered by the responsibilities as well as the many 
diversions of life in society, and increasingly centered in the 
deepening rhythms of solitary prayer and work, Antony found 
himself gradually but inexorably drawn toward the deep sol
itude that lay in the vast, empty reaches of the surrounding 
desert. Driven by his longing for purity of heart and an inexpl
icable desire to face directly, like Christ in the desert, the 
struggles of demonic temptations, Antony proceeded further 
and further into the very soul of the Egyptian wilderness. He 
first took up residence among the tombs of a graveyard outside 
the village. Then, after crossing the Nile, he barricaded himself 
for twenty years in an old, abandoned military fortress where 
he experienced a dreadful confrontation with Satan and 
underwent demonic temptations of extreme severity. 

In 313, after peace came to the Christian community under 
Constantine, Antony's fame mushroomed across the empire. 
Fleeing the adulation of the growing crowds of admirers and 
longing to remain true to the solitary life, this now aging 
religious celebrity journeyed with an Arabian caravan even 
further into the desert wilderness, this time to what Athan
asius called "The Interior Mountain." There Antony lived out 
his remaining years, tilling a small patch of grain for suste
nance and devoting himself to a continual observance of prayer. 
Yet even in this remote outpost, while seeking to avoid fame 
and public acclaim, the reputation of Antony continued to 
spread. His simple, quiet life acted in a powerful way as a 
sign of contradiction to the ways of the world, as a strange 
symbol of hope to those who knew of his devotion, and as a 
mysterious source of healing and compassion for those who 
sought him in the furthest corner of the Egyptian desert. 

In this way, Athanasius' biography narrates the story of 
Antony, the first desert monk. What unfolds is a magnificent 
portrait of a fourth-century Christian eccentric in which the 
wilderness provides the context for an inner, spiritual meta
morphosis that renewed not only Antony's own life, but also 
the lives of those who knew him. Three characteristics emerge 
from Athanasius' biography as fundamental components of 
this desert transformation: first, the wilderness is a place that 
generates inner clarity; second, it is a place for spiritual growth; 
and third, the barren wilderness becomes a place from which 
fruitful ministry begins. 

In The Desert 

Evagrius of Pontus, a second generation Egyptian monk, 
once explained that in the isolation of the desert, the eyes of 
those at prayer are opened and they come to see the true 
nature of things.9 

For the desert ascetic like Antony, stripped of the many 
occupations that absorb a life engaged in the obligations and 
diversions of society, life in the desert brought a riveting clarity 
to existence in which he perceived, sometimes with alarming 
vividness, the emptiness of everything. Antony's many and 
often noisy bouts with Satan and a wide range of demonic 
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adversaries while alone in his desert fortress were as often 
confrontations with the poverty of his own soul as they were 
encounters with the chaotic spirits that rampaged through the 
vacant chambers of his heart. Alone in the desert, the eyes of 
Antony were opened to the interior bankruptcy that is un
covered when the social props upon which we so often depend 
for a sense of security and personal identity-the careers, titles 
and social roles we play-are removed and we stand alone 
and naked before existence. "Solitude is a terrible trial," Louis 
Bouyer has said in reference to Antony's experience of iso
lation, "for it serves to crack open and burst apart the shell 
of our superficial securities. It opens out to us the unknown 
abyss that we all carry within us."10 In the featureless desert, 
Antony came to see with inescapable clarity the transitory and 
illusory nature of all things that do not have Christ as their 
source; there he recognized that "by its very nature, life is 
uncertain" and, at best, "ephemeral."11 Devoid of all the fa
miliar comforts of home and community, Antony found him
self peering headlong into a vast chasm of interior darkness 
and dread, of the fear and emptiness of death, and of the 
drastic nature of human sinfulness. 

At the same time, in a strange and wonderful way, for 
Antony the desert also became a place for grace and freedom, 
where the vision of divine reality burned so vividly in the 
waiting heart of this lonely ascetic that the demonic horrors 
he confronted in isolation gradually receded and eventually 
lost their torturous hold over him. Alone at prayer in his cell, 
Antony came to see that all the fearful and debilitating thoughts 
which haunted his psyche were, in light of God's reality, mere 
"apparitions,"12 or, in the words of the psalmist, "they are like
a dream when one awakes, on awakening, you despise their 
phantoms."13 In this moment of clarity, like the click of a film 
coming into sync, Antony came to recognize not only that the 

hermitage. Rather than a place of soothing retreat, Antony's 
isolation became a place of painful confrontation with obscure 
forces and disturbing conflicts that roamed through his heart; 
but these very confrontations also gave birth to a radical re
orientation of his life when illumined by the light of Christ. 

Fired by flames of the Spirit while enduring the assaults of 
the Enemy, the desert became for Antony what Henri Nouwen 
has described as "the furnace of transformation."16 In the dizzy, 
oppressive heat of the Egyptian wastes, Christ slowly forged 
Antony into a new person, one who was whole, healthy and 
fully natural, freed from the enslaving compulsions of his" old 
self." He entered his desert cell a bent, fragmented individual, 
only to emerge more fully human and integrated, as God 
originally intended. Athanasius describes the transformed 
monk as one who had become "beautiful and perfectly 
straight, ... according to nature, as it was created."17 

In the desert experience of Antony, there is this other side 
of asceticism, which is the abundance and fruitfulness of life 
that flows from the Spirit through a life given to ascetic dis
cipline. While the initial lesson for the desert monk is a rec
ognition of one's inner brokenness and sinfulness, the ultimate 
statement of the desert solitary is, as Benedicta Ward has said, 
not one's "own worthlessness but the everlasting faithfulness 
of God." Thus, there arises in the desert literature wonderful 
images of light and joy, visions of angels and the sounds of 
laughter. The monks who live out their lives exposed to the 
harsh and cheerless landscape of the Egyptian wilderness are 
not encountered in the literature as gloomy legalists, but as 
integrated people who have found freedom. Even their phys
ical appearance shows signs of the new life that is being born 
within them.18 Following the trials he endured while in his 
cell, the transformed Antony is depicted by Athanasius as the 
renewed Adam restored to wholeness not only in spirit but 

For Antony, the desert became a place of clarity, transformation, and the beginning of mean
ingful ministry, as it has functioned throughout the history of the church. 

temptations and lures of the world have no authority over the 
person who in faith flees from them, but that, as Athanasius 
has Satan rather poignantly confess to Antony, the demonic 
torments experienced by the desert monks were, in the end, 
self-generated and, therefore, illusory: "I am not the one tor
menting them," Satan admits to Antony, "but they disturb 
themselves, for I have become weak. Haven't they read that 
the swords of the enemy have failed utterly, and that you have 
destroyed their cities?" Thus, with an eye of faith, Antony came 
to see the true nature of reality while in his wilderness soli
tude. There is no need, as he says, to "be plunged into de
spair ... nor contemplate horrors in the soul, nor invent fears 
for ourselves" because Christ has "routed them and reduced 
them to idleness."14 

The Furnace of Transformation 

This mysterious movement from despair to hope, from what 
Thomas Merton called "opaqueness to transparency,"15 in a 
life given to prayer makes the solitude of the desert not only 
a place that generates inner clarity, but also a place for spiritual 
growth. When Antony first entered his desert fortress for twenty 
years of solitude, it was not for the purpose of self-gratifying 
leisure or peaceful repose. If anything, Antony found that the 
interior chaos and clamor of the demonic was louder-all the 
more intense-while living in the stark silence of his desert 
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physically: "And when they beheld him, they were amazed 
to see that his body had maintained its former condition, nei
ther fat from lack of exercise, nor emaciated from fasting." 
The rich inner life of Antony became so pervasive that it quite 
naturally overflowed into the actions of his external life "so 
that from the soul's joy his face was cheerful as well, and from 
the movements of the body it was possible to sense and per
ceive the stable condition of his soul."19 

However, these amazing reports of Antony's renewed life 
should not be taken to mean that Athanasius believed Antony 
had achieved a state of heavenly perfection. Athanasius also 
explains that even after Antony spent his twenty years in 
seclusion where he discovered "the divine mysteries," that 
was only a beginning; his transformation in the cell, while 
contributing to a radical change of heart, did not raise the 
monk to ever higher levels of mystic perfection, but simply 
set him "on the way."2° Furthermore, Athanasius was careful 
to point out-and this is of great significance for understanding 
the theology behind the desert tradition-that Antony's met
amorphosis was not exclusively a product of his strict asce
ticism or the wilderness environment. While both were in
dispensible, Athanasius labors to make plain the primacy of 
grace in the sanctification of Antony the Great.21 Later ascetics 
continued to emphasize this dimension of grace, without which 
the place of asceticism in the spirituality of the desert tradition 
is easily misunderstood as the epitome of "works righteous-



ness." Some twenty years after Antony died in 356, Rufinius 
of Aquileia, who founded a monastery at Jerusalem on the 
Mount of Olives, exhorted the heirs of Antony to "pray that 
the grace of our Lord Jesus Christ may be with us, for it is by 
his power that all the good works of the Egyptian monks have 
been performed."22 

Nevertheless, when viewed through modern eyes, the strict 
regimen of fourth-century ascetics like Antony often elicits 
images of emaciated religious fanatics, half-crazed from the 
boiling desert sun and psychologically deranged by sexual 
repression and social isolation. By contrast, the desert expe
rience, according to Athanasius, served to transform Antony 
into a tolerant, humble, cheerful and eminently stable indi
vidual, whose interior life was "free of confusion," and whose 
"face had a great and marvelous grace."23 Thus, the story of 
Antony reveals the strange ambiguity and the mysterious 
movement of desert spirituality. The desert is at once a place 
of encounter with darkness and a place for the revelation of 
light, a place of death and a place of life. The person who in 
faith enters this bewildering terrain of spiritual paradoxes be
gins a journey that leads from confusion and uncertainty to 
clarity and discernment, a kind of baptismal journey in which 
the "old self" dies and a "new, true self"is born. 

The Emergence From Solitude 

Finally, it was through the change wrought in this desert 
crucible that Antony was transformed by Christ into a wise, 
loving and compassionate individual who was to provide hos
pitality for weary travellers and minister to the broken and 
needy. In this respect, desert spirituality also becomes a dis
cipline from which authentic ministry begins. Given Athan
asius' own ecclesiastical and pastoral concerns as bishop of 
Alexandria, it is not surprising to find that ministry is a major 
theme in his treament of the monk's bold experiment in the 
desert. Much of the Life of Antony is devoted to underscoring 
an irony in Antony's life: by seeking, as Athanasius writes, to 
"conceal" himself from others and retire from the public, An
tony actually became more accessible to others and effective 
in ministry. What flowed from his solitude was not a self
satisfying, individualistic form of piety but, as Louis Bouyer 
has observed, "the most realistic kind of charity."24 

When Antony emerged from his cell, people recognized a 
new, transformed individual who embodied the gospel in his 
very person, and they flocked to him by the thousands. Lib
erated from insecurity by eschewing the illusory securities of 
the world and freed from the selfish compulsions of a life 
devoted to social attainment, Antony was transformed from 
one who was merely "God-loved" into the one Athanasius 
describes as the "physician given to Egypt by God."25 He who 
had renounced society and who had suffered torments in the 
desert was now able, like Christ, to identify compassionately 
with those who stood alone in society, those who grieved, 
victims of poverty and injustice, others who were discouraged, 
as well as with the many martyrs who languished in the pris
ons of Alexandria.26 

At the same time, Antony was able to minister without 
compromise to the pressing needs of the wealthy and those 
in positions of power, persuading emperors, judges, and mil
itary officials throughout the empire to seek justice and serve 
the poor. In addition, Athanasius also portrays Antony as a 
dear-minded champion of orthodoxy against the Arians; the 
wise apologist confronting pagan philosophers; a reconciler of 
bitter enemies; and the generous dispenser of hospitality who 
warmly welcomed and entertained those who came to visit 
him.27 Wherever Antony went, it seems that he carried in 
himself a ministerial spirit of compassion and healing. Athan-

asius indicates that even for those who survived him, their 
memory of Antony's quiet, grace-filled life serve as a source 
of comfort to them.28 

Antony's astonishing success in ministry among his con
temporaries after his twenty years of solitude did not, how
ever, turn the hermit into a compulsive activist, as if the prac
tice of solitude represented a kind of preparatory phase that, 
once complete, could be dispensed with for the more impor
tant work of ministry. Athanasius explains that even after 
Antony began his ministry, "he loved more than everything 
else his way of life in the mountain."29 Without first centering 
his life in prayer, Antony knew that all his attempts at good 
works would communicate, as Thomas Merton once said about 
an activism not grounded in contemplation, "nothing but the 
contagion of his own obsessions, his aggressiveness, his ego
centered ambitions."30 

For Antony, the desert became a place of clarity, transfor
mation, and the beginning of meaningful ministry, as it has 
functioned throughout the history of the church. Even though 
Martin Luther was a vehement critic of sixteenth-century mon
asticism,31 he nevertheless, like Antony, understood some
thing of the clarifying and transforming power of desert spir
ituality for ministry. Near the end of his own fruitful ministry, 
Luther wrote, "no one is taught through much reading and 
thinking. There is a much higher school where one learns 
God's Word. One must go into the desert. Then Christ comes 
and one becomes able to judge the world."32 Antony knew 
this to be true from his own long sojourn in the desert. It was 
because he sought first to glorify Christ in this way that An
tony, near the end of the Life, politely refused to be drawn 
too far from his cell into the world of action by well-inten
tioned admirers. He explained to them: "Just as fish perish 
when they lie exposed for a while on dry land, so also the 
monks relax their discipline when they linger and pass time 
with you. Therefore, we must rush back to the mountain, like 
fish to the sea-so that we might not, by remaining among 
you, forget the things within us."33 

Antony sought first the kingdom of God in solitude. It was 
only then that true, active love for others followed as a fruit 
of the Holy Spirit. In turn, Antony was glorified by Christ and 
became a revolutionary source of renewal for the church in 
his day. 

'Thomas a Kempis, The Imitation of Christ (London, 1974), p. 60-61. 
'Martin Luther, Three Treatises (Philadelphia, 1970), p. 143. 
'G. H. Williams, Wilderness and Paradise in Christian Thought (New York, 1962), pp. 10-28. 
'Louis Bouyer, A History of Christian Spirituality (New York, 1982), i, 307. 
5 Augustine, Confessions, trans. R. S. Pine-Coffin (London, 1970), pp. 167; 177-8. 
'Athanasius, The Life of Antony, trans. Robert C. Gregg (Paulist Press, 1980), p. 31. 
' Ibid., p. 32. 
' Ibid., p. 46. 
'Henri Nouwen, Clowning in Rome (Garden City, NY, 1979), p. 88. 
'"Bouyer, History of Christian Spirituality, i, 313. 
"Athanasius, Life,; pp. 44-5; 65. 
"Ibid., p. 53. 
"Psalm 73:20. 
"Athanasius, Life, pp. 62-3. 
15 Quoted in Nouwen, Clowning in Rome, p. 89. 
"Henri Nouwen, The Way of the Heart (New York, 1981), p. 25. 
"Athanasius, Life, p. 46. 
"The Lives of the Desert Fathers, trans. Norman Russell (London, 1980), p. 35. 
"Athanasius, Life, pp. 41; 87. 
"Ibid., p. 46. 
"Ibid., p. 99. 
"Lives of the Desert Fathers, p. 141. 
'-' Athanasius, Life, p. 87. 
24 Bouyer, History of Christian Spirituality, i, 309. 
"Athanasius, Life, pp. 33; 94. 
" Ibid., pp. 94; 66. 
"Ibid., pp. 42; 69; 81; 84-90; 94. 
"Ibid., p. 95. 
" Ibid., p. 92. 
"Thomas Merton, Contemplation in a World of Action (New York, 1971), p. 164. 
31 Claude Peifer, "The Biblical Foundations of Monasticism," Cistercian Studies, (1966), i, 7-8. 
"Quoted in Roland Bain ton, Here I Stand (Philadelphia, 1950), p. 224. 
33 Athanasius, Life, p. 93. 
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Houston '85: Views from Two Students 
Houston '85, "Evangelizing Ethnic America," was a major con

ference sponsored by the Lausanne Committee for World Evan
gelization. Approximately 600 attended, representing 63 ethnic 
groups. At the conference was a class from Northern Baptist The
ological Seminary, under the direction of Dr. Raymond Bakke. 
Here are reports from two of the students who attended. John B. 
Newson, Jr., is an M.Div. candidate, specializing in Missiology 
and Pastoral Care and Counseling. Chris Robles is an M.A.Ths. 
Candidate. 

Tremendous Conference-Misleading Title 
by John B. Newson, Jr. 

Houston '85 was a tremendous vehicle by which the need 
for revitalizing home missions in the context of Ethnic America 
could be conceptualized. Houston '85 also served as a labo
ratory; this was the first time in North American Protestant 
history that this type of integrated meeting, centering on un
evangelized ethnic groups in America, has been achieved. 

The general arrangement of the convocation was structured 
to focus on ethnic groups with languages and/ or cultures other 
than English and American. This was facilitated by a program 
that consisted of Bible studies, model presentations, work
shops and lectures. The model presentations introduced strat
egies for evangelizing new immigrants and building churches. 
The workshops were designed to focus on the following gen
eral groups: Asian, Caribbean, Deaf, European, Gypsies, His
panic/Latino, Internationals, Middle Easterners, Native Amer
ican, Pacific Islanders, Refugees and New Immigrants. Within 
these workshops, resource materials were given out along with 
strategies for evangelizing. 

The conference was well planned and its structure was 
sound, but the title was misleading. I agree that the conno
tation and/ or definition of" ethnic" contains linguistic groups. 
Nevertheless, when this term is used in a general sense it 
embraces a multitude of groups that manifest themselves in 
the dominant as well as the minority populations of our so
ciety. Therefore when one reads the title, "National Convo
cation on Evangelizing Ethnic America," one may logically 
reason that the conference would be concerning all ethnic 
Americans. Because this was not the case, there were ethnic 
groups who felt excluded. This caused misunderstandings and 
uneasiness about a tremendous conference with a misleading 
title. 

As a participant in the conference, I felt excluded. However, 
after I bypassed the title and learned what the general intent 
of the conference was, I was enriched with knowledge and 
new perspectives in relation to linguistic groups and their 
struggles and need of evangelization in America. 

Christians-Black, White, Red, Brown, and Yellow-must 
come together in peace and harmony, for this is the dream 
and symbolism of America, the land of the free! 

Houston '85: Refining the Vision 
by Chris Robles 

At the opening Plenary session, Dr. C. Peter Wagner (Fuller 
Theological Seminary) made a presentation titled, "A Vision 
For Evangelizing The Real America."1 In it, he outlined and 
addressed three basic components such an effort would entail. 
First, there was "The Social Vision," which was inclusive of 
the American ideal of the so-called melting pot theory. In a 
subsequent section, subtitled, "The Spiritual Vision," he ad
dressed relevant biblical data, particularly Acts 2. 

Lastly, Wagner discussed what he terms, "The Strategic 
Mission." Here he addressed four primary themes or aspects 
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of the strategic task of ethnic evangelization: motivation, mo
bilization, contextualization and Kingdom ministry. This last 
section will be the subject of this paper. Of particular interest 
will be comments made regarding motivation and contex
tualization. Specifically, I will address leadership and ordi
nation. 

Making Room for Ethnic Leadership 
On page twelve of his manuscript, Dr. Wagner (accurately) 

observes that: 

A great amount of responsibility lies on the Anglo 
churches because, even though Anglos are a numerical 
minority, they still control the key structures of Amer
ican society. 

In view of the vast amount of social-scientific data supporting 
this premise, it should not be too surprising that the same 
dominance is found in one of society's three2 most funda
mental socialization factors, the Church.3 Hence, in order to 
embark upon an efficacious ethnic evangelization program, 
these structural imbalances must first be addressed. 

Although it can be said that local, regional and national 
Church structures, decision-making, policy-setting, and hier
archies enjoy the participation of ethnics, it does not follow 
that the plans, decisions, policies and strategies are congruent 
with ethnic realities. Often those ethnics who have secured 
positions within such bodies either come from middle or upper 
strata within their ethnic groups, or have assimilated (in the 
traditional sense) rather than adapted with regard to the dom
inant social structure or system. Hence, even their plans, pol
icies and methods may not be congruent with their original 
ethnic identity. 

What is needed, then, is the inclusion of those ethnics who 
retain more than the linguistic heritage of the culture they 
once were part of. Just as planning is reflective of the plan
ner(s), planning structures are reflective of those being planned 
for. For example, if a particular group was intent on evan
gelizing middle and upper strata Hispanics, the planning would 
best be conducted by the same type of individual(s). On the 
other hand, if one were interested in reaching urban Chicanos, 
then the planning conducted by the Hispanic would not be 
relevant to their socio-cultural milieu. 

However, this problem of paternalistic planning and de
cision-making will probably remain the dominant motif until 
the Church addresses another of the issues which Dr. Wagner 
presented. In his discussion regarding contextualization, Wag
ner intimated that there is a need for significant change re
garding ordination practices in the American church. He stated: 

Leadership selection and training is a crucial area which 
has hindered many denominations from undertaking 
successful ethnic evangelism. Denominations which re
quire college and seminary for ordination will not be 
able to move ahead rapidly in planting churches in most 
ethnic groups. Ordination requirements, like all other 
aspects of Church life, should be contextualized to fit 
the culture; they should not be superimposed by the 
Anglo churches. (p. 14ff) 

As far as I am concerned, Dr. Wagner has identified a very 
sensitive issue for many of us in the Church. Speaking from 
experience, I find this to be critically important, not only to 
evangelization, but to every aspect of Church ministry. I have 
experienced the exclusion which results from such unrealistic 
policies. Although having been totally immersed in pastoral 



and evangelistic ministry for a number of years, I still have 
not "arrived" professionally, since I do not have certain initials 
after my name from the "right" institution(s). It seems to be 
totally irrelevant that I maintained an uncommonly successful 
ministry among an extremely complex and sometimes difficult 
population.4 Although I am now in seminary; most of what I 
learned on the street was so much more advanced that at times 
I feel as though I may be wasting my time-or, more impor
tantly, God's time. That is not to say the school I attend lacks 
academic integrity. Rather, it seems to be a gross injustice to 
the person, and an insult to God, that our conferring or or
daining bodies fail to see the value of experiential competence 
over academic-cerebral gymnastics. This is not to say that sem-

inaries have no significant place in the Church-they do! But 
it seems imperative that if the Church of Christ our Savior is 
to accomplish that which He has entrusted to us, we must 
discern instead of cognate, trust in Him rather than our own 
institutions, and most importantly, be willing to cast off old 
ways of operating when necessary. 

1 Paper presented at the National Convocation on Evangelizing Ethnic America, Houston, Texas, 
April 15, 1985. 

2 The other hvo are the family and the schools. 
3 For example, see Chalfant and Peek, "Religious Affiliation and Racial Prejudice: A New Look 

at Old Relationships," RRR, 25:155-161 (1983); Gorsuch and Aleshire, "Christian Faith and 
Ethnic Prejudice: An Interpretation of Research," JSSR, 13:281-307 (1974); Roozen, The Churched 
and the Unchurclted in America, 1978. 

4 For approximately eight years I worked with Chicano gangs and heroin addicts as well as 
former state prisoners. 

Scripture and Truth 
edited by D. A. Carson and John D. Wood
bridge (Zondervan, 1983, 446 pp.). Re
viewed by Clark H. Pinnock, Professor of 
Theology, McMaster Divinity College. 

This book is a collection of essays on as
pects of the doctrine of Scripture. They are 
all original pieces, and reflect a high level of 
scholarship for the most part. The volume is 
a spin-off of the International Council on Bib
lical Inerrancy, one of many forthcoming in 
which conservative evangelicals will try to 
make a good account of their belief about the 
Bible. The best way to review it would be to 
comment on a number of the chapters. 

The book resembles a scholarly evangel
ical journal in that it does not pursue a thesis 
but presents assorted articles tied together by 
the fact that they relate to the Bible and come 
from the conservative perspective. My fa
vorite chapter is the last one by Jim Packer 
where he develops a biblical hermeneutic 
against the background of neo-liberal views 
which would cut away the normativeness of 
the cognitive truth of revelation. Packer per
forms the roles of biblical and systematic the
ologian admirably. 

Three essays concern themselves with the 
history of the doctrine of inspiration. Ob
viously Rogers and McKim have stirred up 
the waters, and have gotten conservatives 
newly interested in historical theology! 
Bromiley's essay, as one would expect, is a 
moderate piece which does not try to toe any
body's line but tells us plainly what the early 
fathers believed about the Bible. The most 
fruitful point which he makes in this context 
is the fact that orthodoxy has consistently ne
glected the human aspect of the Bible, a point 
which has not ceased to bear relevance today. 
Two additional essays by Robert Godfrey and 
John Woodbridge are out to prove that our 
modern concern for inerrancy was indeed 
shared by the Reformers and their successors, 
and that Princeton did develop a theology 
worth following even now. 

Many of the essays could be called inci
dental. They are good and interesting, but 
they could be replaced by other topics just 
as well. Longenecker writes on the epistolary 
form, Silva on the use of the OT text by NT 
writers, Carson on the problem of unity and 
diversity and redaction criticism. The capable 

philosopher Paul Helm discusses the role of 
evidences alongside faith in the Bible. He 
sounds like a moderate evidentialist, holding 
that Christian faith is "a rationally preferred 
theory" among the cafeteria of options. In his 
essay on the problem of historical relativity, 
Phillip Hughes shows his discomfort with 
being identified with the narrowminded iner
rantists by insisting that the present Bible is 
God's Word (not just the originals), that iner
rancy is most ambiguous of definition, and 
that the Scriptures partake of human weak
ness. This is clearly not a party line book. 

Two essays which I found weaker than 
the rest were written by Roger Nicole and 
Wayne Grudem. Nicole devotes ten pages to 
a discussion of the biblical idea of truth. His 
bibliography shows that he knows a lot more 
about what must be said, but evidently he 
did not to choose to write a credible paper 
himself. Grudem's essay is serious and ex
tensive, and falls short, to my mind, for a 
different reason. He discusses the self-attes
tation of the Bible, and how to move from 
that to a doctrine of Scripture. Like most con
servatives he gravitates to the claims in the 
Bible for verbal divine communication, and 
applies them to the whole Bible even though 
they originally referred to something less than 
that. Apparently all the biblical writers ought 
to be read as if they were prophets even 
though all of them were not. Little or no at
tention is paid to the critical reading of the 
OT done by the NT, or to the paucity of evi
dence supporting the verbal inspiration of 
most of the NT itself. Grudem is determined 
to milk every drop of support he can find 
from the Bible in defense of verbal inspira
tion, and to be fair, he comes up with a cup 
full. But he seems to operate with blinders 
on as regards certain factors which make the 
issue more complex. 

The Naked Public Square 
by Richard John Neuhaus (Eerdmans, 1984, 
280 pp., $16.95). Reviewed by Winston 
Johnson, Assistant Professor and Chair, 
Sociology Dept., The King's College, Briar
cliff Manor, NY. 

The Naked Public Square is one of the most 
important books anyone could read about the 
underlying "spirit" that has informed Amer
ican society. Neuhaus has eloquently artic-

BOOK REVIEWS 

ulated the central crisis of our history: the 
refusal to permit faith to fill "the naked public 
square." To deny this heritage of faith, says 
Neuhaus, is to ignore that America was es
tablished as an experiment depending on 
faith-largely influenced in its public life by 
Christianity. Neuhaus believes we have set 
that tradition aside and consequently have 
reconciled ourselves to accepting an amoral 
public philosophy. Such amorality in the 
public arena is intolerable, if not impossible. 
If it continues, he maintains, it will result in 
the death of democracy and the end of the 
Great Experiment. 

Today's most popular solution to this 
problem has been to return to the past-to 
recapture our heritage and blame the "lib
erals" for losing it, a solution enthusiastically 
endorsed by evangelicals and fundamental
ists alike. But Neuhaus argues persuasively 
that, although hints for reconstruction lie in 

,.,..,. ~ ",...""" 1 For application and more information: 
• James M. Phillips, Associate Director 
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THEOLOGICAL 
DICTIONARY OF THE 
NEW TESTAMENT 
Edited by Gerhard Kittel 
and Gerhard Friedrich 
Abridged in One Volume 
by Geojfrey W. Bromiley 
"Professor Bromiley has succeeded 
admirably in the enormously 
ambitious task of condensing and 
simplifying the TDNT into a single 
attractive and eminently readable 
volume without sacrificing the 
scholarl¼ integrity of the original 
.... The little Xittel" belongs on 
the shelf of every student of the 
New Testament." D "dB A - avz, . une 

"A valuable compendium ... that will 
have a two-fold usefulness: as a 
ready-reference tool it will provide 
an overview of New Testament 
theological usage, and as a prelimi
nary guide it will facilitate detailed 
study of the lengthy articles in the 
unabridged volumes ofKittel-
Friedrich." -Bruce M. Metzger 

"Now a much greater number of 
readers will profit by the unsur
passed value of the Dictionary as 
an aid to theological exposition." 

-FF.Bruce 

"An epoch-making work of New 
Testament scholarship .... An excel
lent instrument of work for pro
fessors, preachers and students." 
Cloth, $44.95 -Hans Kung 

CREATION REGAINED 
Biblical Basics for a 
Reformational Worldview 
Albert M. Wolters 
Wolters believes that 
evil is not a necessary 
condition for the 
created world, 
and that, there
fore, the world 
can be restored to 
a state of perfec
tion. In tliis book he 
examines the nature and 
scope of world views-in particular 
Christian world views, and concludes 
that the reformational world view is 
uniquely suited to the task of 
reforming the world to biblically 
prescribea patterns. 
Paper, $7.95 
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THE APOSTOLIC 
CHURCH 
Bverett F. Harrison 
A full-length college or seminary
level textbook survey of the church 
during the New /4iiiiiiiiill~ 
Testament ~-., 
periodfol
IowingPen
tecost. 
Harrison 
includes a 
brief descrip
tion of the 
church's socio
political milieu, an assessment of the 
validity of the biblical record, an 
examination of the major aspects of 
church development, and sketches of 
individual churches. Extensively 
documented; thorough bibliography. 
Paper, $12.95t 

C.S. LEWIS AND 
THE SEARCH FOR 
RATIONAL RELIGION 
John Beversluis 
"The first systematic and radical 
critique of C.S. Lewis's theological 
arguments." -Antony Flew 
"A landmark book in C.S. Lewis 
studies. Certainly there has been no 
lack ofbooks in which Lewis figures 
as a saintly and all-wise thinker. But 
really,scholarly approaches have 
been rarely applied to Lewis's 
theological ana philosophical work. 
This book takes up Lewis's chal
lenge to present tlie evidence for 
Christianity and it operates with full 
rigour .... Henceforth the ~erson 
who wants to study Lewis s theol
ogy and philosophy will be well ad
vised to read Lewis first, then 
Beversluis." -Chad Walsh 

;::~ ~~ 
HOPE ~ 
Brian Hebblethwaite 
Hebblethwaite examines the basis of 
Christian hope in the Old and 
New Testaments and goes on to give 
an account of the history of Chris
tian attitudes toward the future, 
focusing in particular on the mod
ern penod. Solid scholarship made 
accessible to a general audience. 
Paper, $9.95 

"THE 'SON OF MAN' " 
AS THE SON OF GOD 
SeyoonKim 
A concise, clearly organized survey 
of the much-debated Son of Man 
problem. After an introductory re
view of the relevant passages and the 
pertinent scholarship, Kim focuses 
on his main thesis: that with the 
self-designation "the 'Son of Man,' " 
Jesus intended to reveal himself as 
the Son of God who creates the new 
people of God at the eschaton, so 
that they may call God the Creator 
"Our Father" and live in his love and 
wealth. 
Paper, $12.95s 

THE RESPONSIBILITY 
OF HERMENEUTICS 
Clarence Walhout, Roger Lundin 
and Anthony C. Thiselton 
A cooperative venture ofliterary and 
biblical scholars-fellows at the 
Calvin (College) 
Center for 
Christian 
Scholarship 
-this book 
presents a 
new approach 
to hermeneuti
cal theory based 
on a philosophy 
of action. Rather 
than seeing language as the locus 
of meaning, the authors ar~e that 
textual meaning arises out of the 
diverse interrelated actions per
formed by authors and reacfers in 
producing and using texts. The 
book will be of interest to literary 
and biblical scholars as well as 
philosophers. 
Paper, $12.95s 

ENLIGHTENMENT 
AND ALIENATION 
Colin Gunton 
Focusing on the concepts of truth, 
freedom, and faith, Gunton argues 
that in these areas the effect or the 
Enlightenment has been to alienate 
man from reality, from himself, and 
from God. But the trinitarian struc
ture of Christian belief, says Gun
ton, contains within itself the re
sources to overcome this alienation 
and to achieve an integrated 
perspective. 
Paper, $9.95 



Outstanding Academic 
Books-I98s 

Mission and Unity 
in the Perspective 

of the Kingdom 
Emilio Castro 
The new General Secretary of the 
World Council of Churches argues 
that the perspective of the kingdom 
can foster umty in mission. "Mis
sionary freedom," says Castro, 
"means asking what we shall do and 
being perpetually prepared to 
do what God asks of us." 
Paper, $5.95 

MISSION BETWEEN 
THE TIMES 
Essays by C. Rene Padilla 
These nine essays by a rrominent 
Latin American evangelical address 
the issues of evangelization and so
cial justice. Padilla is critical of 
evangelistic techniques of the West 
and of North American con
sumerism. Although he shares the 
concerns ofliberanon theologians, 
he rejects liberation theology as a 
secular ideology. 
Paper, $10.95 

JOYINTHENEW 
TESTAMENT 
William G. Morrice 
Foreword by .A.M. Hunter 
Morrice focuses on the various 
words used in the New Testament to 
express the joy that comes from be
lief in Jesus Christ. The first half of 
the book consists of an examination 
of the various groups of Greek 
words for joy; the last part of the 
book discusses the joy m the life and 
teachings ofJ esus and in New 
Testament writings. 
Paper, $8.95 

THE PAULINE CIRCLE 
F.F.Bruce 
Bruce discusses the men and women 
who surrounded Paul-including 
Barnabas, Silas, Timothy, Luke, 
Priscilla and Aquila, Onesimus and 
Mark-in terms of both their rela
tionship to Paul and their relation
shir to the early church, looking at 
the biblical evidence and placing it 
against its first-century background. 
Paper, $4.95 

RAISED IMMORTAL 
Murray J. Harris 
Arguing that western Christianity 
has naturalized the Platonic rather 
than the Pauline sense of the word 
"immortality," Murray Harris 
examines the New Testament data 
on resurrection and immortality and 
concludes that the two ideas are 
complementary and inseparable. 
Paper, $10.95 

THE PERSON IN 
PSYCHOLOGY 
A Contemporary 
Christian Appraisal 
Studies in a 
Christian World View 
Mary Stewart Van Leeuwen 
"A rich, challenging book ... one that, 
in particular, every Christian who is 
a serious student 
of psychology 
should read 
and reflect on. 
The author 
addresses vari
ous topics bear
ing on social psy
chology, personality 
theory, research methods, etc., but 
her most general concern is to show 
the need for a major paradigm shift, 
one that will greatly change our 
present understanding or what is 
called 'scientific' psydiology. The 
exciting thing is that this 6ook helps 
bring about this very shift-one 
that will provide a more humane, 
realistic, and valid understanding of 
the person." 

Paper, $9.95t 
-Paul C. Vitz 

THE SEEDS OF 
SECULARIZATION 
Calvinism, Culture, and 
Pluralism in America, x870-x9x5 
Gary Scott Smith 
Smith looks back to the late 19th and 
early 20th centuries and traces the 
developments during these years 
which prepared the way for the in
creasing secularization of American 
life. The contours of American cul
ture might have been quite differ
ent, says Smith, if the early Ameri
can Calvinists had not overlooked 
the approach that Smith argues 
for-cultural pluralism.A Christian 
University Press book. 
Paper, 14. 95s 

THE HUMILIATION 
OFTHEWORD 

Jacques Ellul 
Translated by Joyce Hanks 
"At last a book that penetrates the 
glamor and confusion of the infor
mation age .... This is vintage Ellul, 
intense, fresh, dramatic." 

--Clifford Christians 

"Anyone interested in promoting or 
communicating the truth in our 
frantic society will be challenged 
and assisted by The Humiliation of 
the Word. Pastors, teachers, parents, 
and thoughtful people in virtually 
any vocation will find their work il
luminated by an analysis that is both 
deep and broad-ranging in its scope. 
The translation, preface, and index 
by Joyce Main Hanks are a superb 
contribution from one who is expert 
in Ellul's thought and in the French 
language." -David Gill 

Paper, $14.95 

NAHUM, OBADIAH, 
ESTHER 
Israel Among the Nations 
International Theologi,cal • 
Commentary 
Richard J. Coggins and l7C 
S. PaulRtremi 
This latest addition to the ITC series 
of Old Testament commentaries fol
lows the aim of the entire series in 
developing the theological signifi
cance of die books under considera
tion, and emphasizing the relevance 
of each book for the life of the 
church. Moving beyond the paro
chialism of Western civilization, the 
authors are sensitive to issues that 
are the special problems of those 
who live outside the Christian West. 
Paper $6.95 

Prices subject to change. "s" after price 
indicates short discount. "t'' after price 
indicates limited discount. 

For more information on these and 
other recent Eerdmans titles, write for a 
copy of our latest catalog. Examination 
copies of most publications are available 
to qualified professors. 

I~ A;;~ft;;;;~S 
..-i I,~ PUBLISIDNG co. 
255 JEFFERSON AVE. S.E. / GRAND RAPIDS, MICH. 49503 
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11P 
FRANCIS 
ASBURY 
PRESS 

"(Because) a preacher is looking 
for something that human energy 
alone cannot produce ... (he) 
must be immersed in the Holy 
Spirit if he is to preach the Word 
effectively." 
Forty years' experience in the pul
pit has convinced the author of 
this biblical, theological and phi
losophical essay on preaching that 
spiritual preparation - even more 
than exegetical skill - is the key 
to effective sermons. A stimulating, 
practical guide for every pastor. 

Preaching in the Spirit 
by Dennis F. Kinlaw 

Cat. No. 17036p / 0-310-75091-1 
Softcover / $6.95 

At your favorite bookstore, or write: 
Zondervan Publishing House 
Dept. OMS, 1415 Lake Dr., S.E. 
Grand Rapids, Ml 49506 
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the past, the substance of a new public ethic 
lies in our "acknowledgement that God has 
distributed conscience a good deal more lib
erally, so to speak, than we have sometimes 
allowed" (p. 53). This means engaging in dis
course cognizant of the morality of compro
mise. He contends that compromise asks of 
the actors a willingness to accept the decision 
of the "Arbiter Absolute." This act of trust 
creates an atmosphere in which public mo
rality flourishes and democracy remains se
cure. 

This book offers profound insight into a 
very complex public issue. It is not light read
ing but will be appreciated by serious stu
dents of theology and society. Neuhaus has 
drawn his insights primarily from traditional 
thought in social ethics, which prove very 
useful in supporting arguments for America's 
heritage of public morality. However, his 
keenest intellectual insights emerge from a 
careful integration of theology and sociology. 
This is particularly clear in his accurate af
firmation that the people of America have a 
genuine and deep-rooted commitment to the 
necessity for a public morality and seek di
rection from religious institutions to affirm 
that morality. He is equally accurate when 
he states that theological ambiguity has cre
ated "the naked public square." Even more 
critical is the thought that "the people" have 
demanded that this public morality be lived 
up to, even though they have themselves fre
quently fallen far short of it. 

Neuhaus' thesis rests on a common as
sumption about America: it was and is an 
experiment in public morality. As an exper
iment, it is vulnerable to disintegration be
cause of unforeseen variables. To prevent this 
disintegration, Neuhaus proposes that 
"mainline" Christians, evangelicals and fun
damentalists engage in serious debates which 
acknowledge the Judeo-Christian heritage 
which still perdures, and that they attempt 
to articulate a moral framework in which "the 
experiment" can continue. 

Cherokees and Missionaries, 1789-1839 by 
William G. Mcloughlin (Yale University 
Press, 1984, 375 pp., $32.50); 
American Protestantism and United States 
Indian Policy, 1869-1882 
by Robert H. Keller, Jr. (University of Ne
braska Press, 1983, 359 pp., $27.95). Re
viewed by Richard W. Pointer, Assistant 
Professor of History, Trinity College (Il
linois). 

Few stories within American history are 
more tragic than the treatment of American 
Indians in the nineteenth century. First forced 
to relocate west of the Mississippi River and 
then restricted to ever-shrinking plots of mar
ginal land, the Indians suffered enormous 
physical and cultural loss at the hands ofland
hungry settlers, greedy businessmen, short
sighted politicians, and ethnocentric human
itarians. 

Yet, as Robert Keller suggests in the in
troduction to his book, to understand Indian
white relations primarily as a morality play 

pitting the "good Indian'' versus the "evil 
white" is an oversimplification which misses 
the complexity of Indian-white history and 
obscures the real reason for seeing those re
lations as tragic. Both his book and William 
McLoughlin' s book help illumine that history 
by providing detailed descriptions of Amer
ican missionary involvement in different 
phases of United States Indian Policy in the 
late eighteenth and nineteenth centuries. 

In 1789 President Washington announced 
that American Indians would receive equal 
citiizenship once they were "civilized and 
Christianized." Federal policymakers as
sumed that Protestant missionaries would 
play a pivotal role in Indian religious con
version and cultural assimilation. Cherokees 
and Missionaries traces the rise and fall of this 
policy through a skillful analysis of the cul
tural interaction between the missionaries and 
those Cherokees with whom they had the 
greatest contact. William McLoughlin, pro
fessor of history at Brown University and a 
distinguished religious historian, describes the 
varying methods and strategies employed by 
Moravian, Presbyterian, Congregationalist, 
Baptist, and Methodist ministers to evange
lize and educate the Cherokees. 

McLoughlin concludes that, on the whole, 
few Indians became the kind of "civilized 
Christians" the missionaries sought. Most 
Cherokees either ignored Christianity and re
tained their traditional ways or blended ele
ments of the new faith with their inherited 
beliefs in a syncretic religion designed to sat
isfy Cherokee needs (rather than missionary 
expectations) during a time of profound cul
tural transformation and revitalization in the 
life of the Cherokee nation. Similar to works 
on antebellum slave religion, McLoughlin's 
book demonstrates that a large gap usually 
existed between what the missionaries said 
and how they were understood, for the In
dians interpreted the ministers' message in 
light of their own cultural heritage and past 
conflicts with whites. 

Because cultural influence flows in both 
directions when two cultures meet, Mc
Loughlin insists that missionary attitudes were 
changed as a result of sustained contact with 
the Cherokees. While few missionaries over
came their Anglo-Saxon ethnocentrism, most 
rejected the prevailing view among frontier 
whites that Indians were racially inferior and 
became convinced that "potentially . . . there 
was nothing a white man could do that an 
Indian could not" (p. 5). As a result, when 
during the 1820s and '30s Andrew Jackson 
and his political followers openly doubted 
the feasibility of integration and agitated for 
Cherokee removal, several missionaries de
fied the government and their mission boards 
alike by defending Cherokee rights to their 
homeland in the East, even to the point of 
civil disobedience and imprisonment. Such 
efforts demonstrated that at least in some 
missionary minds "there was a direct con
nection between the salvation of Cherokee 
souls and a concern for the welfare of the 
Cherokee community" (p. 291). 

In the long run, however, most mission
aries and denominational leaders "had too 
many reasons for siding with their white 
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brethren to persist in defense of their red 
brethren" (p. 299). Attachment to the dom
inant culture's myths about manifest destiny 
and national greatness simply proved stronger 
than commitment to social justice. Hence, af
ter 1839, any future attempts to civilize and 
Christianize the Cherokees had to take place 
west of the Mississippi at the end of their 
infamous Trail of Tears. 

Robert Keller's book examines the 
churches' role in another futile Indian policy 
of the federal government. His subject is the 
so-called Peace Policy initiated in 1869 by 
President Grant. In an effort to reform the 
maladministration of Indian affairs, Grant 
took three steps that "effectively placed In
dian reservations under Church control" (pp. 
1-2): he gave thirteen denominations (in
cluding Roman Catholics) the right to nom
inate federal agents for seventy Indian re
servations; he sanctioned and financially 
aided Indian missions and Christian schools; 
and he established the Board of Indian Com
missioners, an advisory panel on Indian pol
icy comprised of Christian laymen. 

Founded upon the twin assumptions that 
the Indian wars of the 1860s would only cease 
when American Indians became civilized and 
that Christian missionaries could best accom
plish that task, the Peace Policy lasted twelve 
turbulent years during which it provoked far 
more political infighting and denominational 
squabbling than grass-roots support from the 
evangelical rank-and-file. A number of agents 
and missionaries nevertheless labored sacrif
ically under its auspices to bring about what 
Grant and a few church leaders hoped would 
be fairer and more humane treatment of the 
Indians. 

In practice, the policy's impact on the In
dians was mixed, producing varying levels of 
assimilation and resistance. Where it was 
"successful," it contributed to the destruction 
of native culture through a process Keller calls 
"gentle genocide." Where it was not, Indians 
often became susceptible to more brutal at
tacks upon their religious and cultural beliefs. 
In the end, the Peace Policy's demise flowed 
from its naive religious idealism, the lack of 
denominational support, the desire of poli
ticians to regain control over Indian affairs 
for patronage purposes, and the powerful 
forces of human greed and territorial expan
sion. 

These books share a number of strengths. 
Both authors resist the temptation to treat 
missionaries monolithically; they show a keen 
sensitivity to how different Christian theo
logies and ecclesiastical customs led to di
verse missionary attitudes and tactics. Mc
Loughlin and Keller also succeed in 
unraveling the complex interrelationships 
between missionaries, mission boards, Indian 
tribes, and national and state governments. 
Their works make clear that nineteenth-cen
tury efforts at Indian evangelization and civ
ilization must be understood in the large con
texts of federal policy goals, Indian cultural 
development, and national myths, images, 
and ideals. They likewise demonstrate that 
close government-missionary cooperation 
was the norm in Indian affairs throughout the 
century, notions of an absolute separation of 

church and state notwithstanding. 
Where these books are less helpful is in 

revealing the character of Indian Christianity. 
McLaughlin whets our appetite in a highly 
suggestive epilogue about how the Chero
kees made Christianity their own, but no clear 
portrait is drawn of the public or private spir
ituality of those Indians receptive (to one de
gree or another) to the Gospel. Keller's focus 
is so heavily upon the white men who played 
roles in the Peace Policy that he pays scant 
attention to the specifically religious, as op
posed to the more broadly cultural, impact 
of the policy upon Native American com
munities. 

Despite these shortcomings, these works 
add considerably to our understanding of the 
missionary role in nineteenth-century In
dian-white relations. Together they show that 
there were American Christians in and out 
of government genuinely committed to pro
viding more just and humane treatment for 
the Indians. Unfortunately, their good inten
tions and devoted efforts were simply inad
equate to withstand the overpowering forces 
of technological advancement, racial pride, 
and economic acquisitiveness; they were un
able to close the vast gulf between white and 
Indian cultures. Herein, then, lies the real 
tragedy of Indian-white history. 

Daniel 
by John G. Gammie (Knox Preaching 
Guides; John Knox Press, 1983, 116 pp., 
$5.95); 
Daniel 
by W. Sibley Towner (Interpretation; John 
Knox Press, 1984, 186 pp., $16.95). Reviewed 
by Edwin Yamauchi, Professor of History, 
Miami University, Oxford, OH. 

Professor Gammie of the University of 
Tulsa and Professor Towner of Union The
ological Seminary in Richmond, Virginia, 
have produced two remarkably similar ex
positions of Daniel for preachers. The main 
difference is that Gammie's shorter work is 
highly compressed, often in epigrammatic 
form, as though designed for hard-pressed 
pastors with little time for preparation. 
Towner's work offers theological assess
ments of each chapter of Daniel for evalu
ating the value of the text for today. From 
time to time he makes some stimulating com
parisons with the New Testament. He sum
marizes the message of the apocalyptic as: 
"Do not settle for the status quo. Do not settle 
for the world as it is being presented to 
us .... We can hope for more than this. God 
will triumph." 

Both authors assume the common critical 
position of a late date and a pseudonymous 
composition for the book in view of the ex
plicit correspondences of the prophecies with 
historical events of the Maccabean Revolt 
against Antiochus IV. (For critiques of these 
positions see: Joyce G. Baldwin, "Is There 
Pseudonymity in the Old Testament," The
melios 4.1 (1978] 6-11; David W. Gooding, 
"The Literary Structure of the Book of Daniel 
and Its Implications," TB 32 [1981] 43-80.) 
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That is, both Cammie and Towner regard 
Daniel as "prophecy after the event" rather 
than as historical and prophetic. Towner flatly 
denies the possibility that human beings can 
make explicit predictions centuries in ad
vance of the events (p. 115). They both in
terpret the four kingdoms of Daniel as: 1) 
Babylonian, 2) Median, 3) Persian, and 4) 
Greek. Towner believes that the knowledge 
that Daniel is fiction is liberating as it frees 
us "from the problem of who the real Daniel 
was and from undue concern about evident 
chronological anachronisms and narrative 
flaws to ask the important questions" (p. 31; 
cf. p. 71). 

They believe that such a genre of apoc
alyptic literature can provide us with mes
sages for an "interim" ethic. Gammie advises 
that the pastor should not tell the congre
gation "all he/she knows about the apoca
lyptic literature" (p. 4). He quotes Henry Sloan 
Coffin's dictum, "The ability of a person to 
accept and assimilate the findings of the 
Higher Criticism of the Bible will vary di
rectly in proportion to his education and so
phistication" (p. 36). 

Both authors list the alternative inter
pretations of such complex topics as the "Son 
of Man" in Daniel, Cammie quite concisely 
and Towner more extensively (pp. 103-107). 

At numerous points Towner expresses his 
disagreement with what he construes as a 
fatalistic view of h:istory on the part of the 
author(s) of Daniel, and at other points seeks 
to discover in Daniel hints of his own univ
ersalistic vision of redemption, e.g., Daniel 2 
teaches us that God loves even Nebuchad
nezzar. 

Cammie offers a brief bibliography of 16 
titles for further reading. Towner offers a more 
extensive three page bibliography and some 
helpful chronological charts. In addition, in 
the text itself both authors make frequent 
suggestions of relevant titles. 

The value of these works for the evan
gelical is quite limited: 1) because of the brief 
compass of these works, 2) because of dif
fering hermeneutical attitudes (E. Yamauchi, 
"Hermeneutical Issues in the Book of Dan
iel," JETS 23 [1980] 13-21), and 3) because of 
a dependence upon a limited repertoire of 
scholarship in Daniel. 

Both authors suggest that Daniel was 
based on the "ancient worthy" mentioned by 
Ezekiel 14:14, evidently referring without 
further discussion to the Ugaritic Daniel 
(H.H.P. Dressler, "The Identification of the 
Ugaritic DNIL with the Daniel of Ezekiel," 
VT 29 [1979] 152-61). 

Cammie suggests that the names Shad
rach, Meshach, and Abednego given to Dan
iel's companions have hidden Hebrew mean
ings, but does not deal adequately with the 
Akkadian etymologies (P.R. Berger, "Der Ky
ros-Zylinder ... und die akkadischen Per
sonennamen im Danielbuch," ZAW 64 [1975] 
224-34). His implication that these youths 
were made into eunuchs is a speculation based 
on late interpretations (E. Yamauchi, "Was 
Nehemiah the Cupbearer a Eunuch?" ZAW 
92 [1980] 132-42). 

According to Towner's calculations (p. 144) 
the chronological data in Daniel 9 indicate 

that the "anointed one" who is cut off is the 
high priest Onias III in the reign of Antiochus 
IV. But the interpretation current among the 
Pharisees and Essenes placed the fulfilment 
of these predictions in the time of Jesus (R.T. 
Beckwith, "Daniel 9 and the Date of Mes
siah's Coming in Essene, Hellenistic, Phar
isaic, Zealot, and Early Christian Computa
tion," RQ 10 [1981-82] 521-42; H.H. Boehner, 
"Daniel's Seventy Weeks and New Testa
ment Chronology," BS 132 [1975] 47-65). 

Both authors suggest that the reference to 
Susa in Daniel 8 is anachronistic since the 
Assyrians destroyed the city in 645 and it was 
not rebuilt until 521 under Darius (Cammie 
p. 84; Towner p. 116). Towner moreover 
avers: "No river runs through or near the 
ruins of Susa .... " As a matter of fact, the 
area of Susa is watered by several rivers such 
as the Kerkha (Choaspes), the Ab-e-Diz, and 
the Karun. Susa itself is located on the Sha'ur, 
an affluent which flows from the Kerkha and 
back into it. Though Ashurbanipal did in
deed ravage the city, destroying its ziggurat 
and sowing its fields with salts, there was 
certainly a city there during the Neo-Baby
lonian and early Persian eras as both Na
bopolassar and Cyrus restored idols to it (see 
E. Yamauchi, "Susa," The New International 
Dictionary of Biblical Archaeology, ed. E.M. 
Blaiklock and R.K. Harrison [Grand Rapids: 
Zondervan, 1983] pp. 426-30). 

Towner asserts that the evidence of Persia 
and Greek loan words suggest that the story 
of Daniel came into existence "probably after 
the rise of strong Hellenistic influence in the 
Middle East had begun, perhaps even after 
Alexander's conquest in 332 B.C." (p. 46). 
This, however, ignores the massive archae
ological evidence for contacts between the 
Aegean and the Near East long before Alex
ander (see E. Yamauchi, Greece and Babylon 
[Grand Rapids: Baker Book House, 1967]; 
idem, "Daniel and Contacts between the Ae
gean and the Near East before Alexander," 
EQ [1981] 37-47). Furthermore he alleges that 
Greece is mentioned only in late apocalyptic 
materials, citing Joel 3:6, Zech 9:13, Dan 10:20 
and 11:2. But he ignores the appearance of 
Javan(ffonia) in Gen 10:2 and 4, and in Ezek 
27:13 (P.J. Riis, Sukas I: The North-East Sanc
tuary and the First Settling of Greeks in Syria 
and Palestine [Copenhagen: Munksgaard, 
1970] p. 134, believes that the word Yawan 
was adopted into the Semitic languages be
fore 1000 B.C.). As Joel is probably pre-Exilic 
it should not be used to support a Hellenistic 
date for Daniel (J.M. Myers, "Some Consid
erations Bearing on the Date of Joel," ZAW 
74 [1962] 177-95). 

Following Rowley, Towner denies that 
Daniel 5 is historical, because "Nebuchad
nezzar had no son named Belshazzar ... Nor 
was Babylon captured and its king slain by 
anyone named 'Darius the Mede."' But it is 
quite plausible to believe that Nabonidus may 
have been a "son-in-law" of Nebuchadnez
zar through a marriage to his daughter as 
maintained by R. Dougherty and D.J. Wise
man. As to the controversial "Darius the 
Mede," neither Towner nor Cammie betray 
any knowledge of important proposed iden
tifications (J.C. Whitcomb, Darius the Mede 



[Grand Rapids: Eerdmans, 1959]; D.J. Wise
man, et. al., Notes on Some Problems in the 
Book of Daniel [London: Tyndale Press, 1965] 
pp. 12-16; J.M. Bulman, "The Identification 
of Darius the Mede," WTJ 35 [1973] 267ff; E. 
Yamauchi, "The Archaeological Background 
of Daniel," 137 [1980] 8-9; W.H. Shea, "Dar
ius the Mede: An Update," AUSS [1982] 229-
48). 

Will Campbell and the Soul of the South 
by Thomas L. Connelly (Continuum, 1982, 
157 pp., $10.95). Reviewed by David James, 
a native of the South and an Episcopal priest 
in Hellertown, PA, and Kathy James, social 
worker and mother. 

Thomas L. Connelly, an eminent Civil War 
historian and distinguished academician, was 
planning to write a book about the culture of 
country music. Instead he became captivated 
by the completeness with which Will Camp
bell symbolized and embodied southern cul
ture, and so wove his socio-theological essay 
around the life of Will Campbell. 

Connelly began with country music and 
ended with Campbell because he discovered 
that country music is the thread which pulls 
together the patchwork pieces of the south
ern soul. Campbell was ordained a Baptist 
minister at age 17 and describes himself as 
"just a preacher." He uses country music and 
an occasional swear word in his sermons, 
wears a habit of denim, and carries a walking 
stick, Bible, and guitar case replete with an 
old guitar and a bottle of bourbon. 

Country music, Connelly argues, is the 
voice of the civil religion which is unique to 
the South, one centered upon the paradox 
and the acceptance of good and _evil. He de
scribes this civil religion as one based tridi
mensionally upon God, humanity, and Sa
tan, where God pales beside the others but 
is always present and to be reckoned with. 

Will Campbell is an enigma to many 
Christians, especially the Bible-belt variety 
which surround him in his native Tennessee. 
He is a devout disciple of Christ who loves 
people on both sides of social issues, and is 
somewhat proud of the fact that he is prob
ably the only person on whom the FBI has 
a file because of both his civil rights activities 
(he helped found the Southern Christian 
Leadership Conference) and his informal sta
tus as part time "chaplain" to the Ku Klux 
Klan. 

"Just a preacher" Will Campbell was ed
ucated at Yale Divinity School and spent 
many years after seminary in the forefront of 
civil rights activities in the deep south rep
resenting various institutions such as the Na
tional Council of Churches. He describes 
himself as a full time follower of the truth 
who now views institutions as an impedi
ment to attaining basic human kindness and 
personal religion. 

Connelly's thesis is that the South has 
never really recovered from the disaster of its 
surrender under their hero General Robert E. 
Lee. The South has a uniqueness born of 
tragedy and thus lives outside the American 

heritage of success, and the fabric of the 
Southern soul is a tight weave of alienation, 
duality and tragedy. Perhaps this is the rea
son that the "health and wealth" preachers 
are so successful in the South. 

Campbell says that he was wrong to have 
chosen sides in the past as he has come to 
realize that both sides of any important issue 
involve tragedy. There really is no human 
enemy, he believes. "We are all sinners, but 
God loves us anyway." Campbell is a folk 
hero to some and a traitor to others. His life 
and theology are not easily categorized. He 
publishes a journal, Katallagete, which is a 
Greek word meaning "be reconciled," and 
this is his central message. He preaches a 
union of things spiritual and things earthy, 
as he practices his primitive religion among 
the poor while continuing his guerrilla min
istry against the institutions which crush the 
human spirit. 

Campbell's autobiographical book, Brother 
To a Dragonfly, won him a national book 
award and propelled him into national prom
inence. It was through that book, which so 
poignantly revealed the agony and pain of 
the Southern Christian psyche, that Connelly 
came to see in Campbell the seeming con
tradictions and paradoxes in his life and min
istry, and realized that "just a preacher" Will 
Campbell is the South's Everyman. 

Will Campbell and the Soul of the South is 
an important book, for no other work to date 
will so elucidate what it means to be a South
ern Christian. 

Faith and Rationality: Reason and Belief in 
God 
edited by Alvin Plantinga and Nicholas 
Wolterstorff (University of Notre Dame 
Press, 1983, 321 pp., $12.15). Reviewed by 
Terry R. Mathis, Assistant Professor, Ro
semead School of Psychology, Biola Uni
versity. 

This collection of essays is important. Au
thored by some of the most respected phi
losophers of religion currently writing, it will 
be used as a textbook in numerous univer
sities and seminaries. 

One of the primary aims of this work is 
to defend the rationality of religious belief. 
As representatives of the Calvinist tradition, 
the authors suppose that it is usually aware
ness of either God or God's effects in the 
world that provides grounds for rational 
theistic belief, though such religious experi
ence is not a focus of their consideration. 
Questions having to do with how it is that 
beli~f in God can be properly grounded are 
generally not at issue. The strategy of this 
book is rather to attack those accounts of 
knowledge that pose a threat to theism, the 
main thrust directed against the view that 
legitimate knowledge claims require an evi
dential foundation. Both the atheist and the 
theist come under scrutiny. Against the athe
ist foundationalist, it is argued that the ra
tionality of religious belief does not depend 
on evidence as typically construed, and, like
wise, that those theists who attempt to ac
commodate the atheist foundationalist are 
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also mistaken. Within the give and take of 
these arguments arise some of the most en
gaging concerns of religious epistemology. 

The nature of the discussion is varied in 
scope and intent. In the lead essay, Alvin 
Plantinga squares off with several well known 
evidentialists, including Antony Flew, Mi
chael Scriven, and, as the theistic counter
part, Thomas Aquinas. Nicholas Wolterstorff 
contributes a similar article in which the ep
istemological assumptions associated with 
John Locke are carefully evaluated and chal
lenged. Sandwiched between these two ar
ticles are two others that both illustrate and 
clarify the same type of issues. One is a de
lightful story by George Mavrodes on the role 
of experience and belief in apologetic argu
ments, the other a comparison of religious 
and ordinary experience by William Alston. 
While Alston admits that the checking pro
cedures and similarities involved in ordinary 
perception of the physical environment do 
not obtain in the case of religious experience, 
he concludes that the absence of these factors 
does not provide adequate reason to think 
that religious experience is unreliable. Mav
rodes' stories (there are two in this volume) 
support this conclusion, but he seems a bit 
more concerned than any of the others to 
support theistic claims by way of positive ar
gument. Mavrodes in fact provides the only 
article in this volume that is critical of Re
formed epistemology. Not only does he touch 
upon what ought to count as reason to be
lieve in God, as does Alston, but in the pro
cess of doing this, Mavrodes uncovers several 
weaknesses in the views of Plantinga and 
Wolterstorff. The last two essays, by an his
torian, George Marsden, and a theologian, 
David Holwerda, are more loosely tied to the 
rest of the book. Marsden maintains that it 
was the ideals of evidentialism that caused 
nineteenth century evangelical academicians 
to believe that there must be a static rela
tionship between the truths of science and 
the Bible. This belief is seen to have had dis- -
astrous consequences in light of the theories 
that developed in science. Holwerda, on a 
different tack, tries to show that Wolfhart 
Pannenberg's attempt to use the resurrection 
of Christ to meet the evidentialist challenge 
to Christianity is untenable. 

Reformed anti-evidentialism generates its 
own share of problems, some in the form of 
irritation. Unbelievers who are without 
awareness of God are told this is so because 
they are driven by sin to resist God. No pur
pose is served in giving these people evi
dence in that they are thought already to have 
all the evidence they need. Were it not for 
sin, they would somehow see the hand of 
God in nature. The secularist to whom this 
response is given, however, will no doubt 
find it troublesome. The notion that people 
are kept from God by a sort of cognitive de
fect may seem to be little more than a psy
chological ploy to draw them into a Sunday 
morning occult practice or the like. 

Of the various contributors to this volume 
who deal with this problem explicitly, Mav-

• rodes says, " ... we want to hold that it is 
plausible to meet the charge of insufficient 
evidence 'head-on' by trying to make the 
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available evidence plainer and more ex
plicit." Even though this task would not be 
undertaken by traditional Reformed thinkers, 
what the book sets out to accomplish does 
have apologetic value and is carried through 
clearly and forcefully. Anyone who under
stands the evidentialist objections to theistic 
belief will be interested, if not impressed, by 
this work. Moreover, as Mavrodes points out, 
if there are Christians who are unsure of their 
faith, thinking it is irrational due to lack of 
evidence, they may overcome this barrier 
through reading Plantinga and Wolterstorff. 

Intimations of Reality: Critical Realism in 
Science and Religion 
by Arthur Peacocke (Notre Dame Press, 
1984, 94 pp., $4.95). Reviewed by Richard 
H. Bube, Professor of Materials Science and 
Electrical Engineering, Stanford Univer
sity. 

This little book contains the text of the 
1983 Mendenhall Lectures at DePauw Uni
versity, delivered by Arthur R. Peacocke, 
Dean of Clare College, Cambridge Univer
sity, and well-known biochemist and author 
on topics relating to science and religion. As 
indicated by the subtitle, the book develops 
the concept of "critical realism" as an appro
priate perspective for the Christian scientist 
to hold in both the ~cientific and theological 
areas. There are two principle lectures: "Ways 
to the Real World," and "God's Action in the 
Real World." 

Addressing himself to the fundamental 
question of whether science and/ or religion 
tell us about a world that is real to us, Pea
cocke first surveys the various perspectives 
that have developed in the scientific field: 
naive realism, logical positivism (which the 

. author calls the "received view" or "standard 
account"), a socially-contextualized view of 
scientific theories (a paradigmatic view), and 
the sociology of scientific knowledge. Find
ing all of these lacking, he then introduces 
the concept of "critical realism" as one based 
on the idea "that the long-term success of a 
scientific theory gives reason to believe that 
something like the entities and structure pos
tulated in the theory actually exist." Theories 
and models are regarded as "candidates for 
reality." This leads him to a discussion of the 
meaning and use of models and metaphors 
in science; the use of complementary models 
reminds us that we do not have a literal de
scription of reality. 

Next Peacocke turns to the theological en
deavor and shows how models and meta
phors are also the form of expression in this 
area, indicating that a critical realism is ap
propriate for both areas. He concludes his 
first lecture by restating the observation that 
there is a hierarchy of order in the natural 
world, and that we may see "the scientific 
and theological enterprises as interacting and 
mutually illuminating approaches to reality." 

In his second lecture, Peacocke explores 
the relevance of our scientific understanding 
of the world to the account we give of God's 
relation to the world, arguing that any the
ological description of God's relationship to 

the world cannot be given in an intellectual 
vacuum, but must take account of the best 
that we understand from scientific investi
gations. The most outstanding inputs to the
ology from science are seen to be: (1) many 
different sciences indicate that the world is 
in the process of evolution, "a seam
less ... web which has been spun on the loom 
of time," which makes extremely unwise any 
attempt to base theology on a god-of-the
gaps; (2) our awareness of our ignorance en
genders in us a "sense of mystery at the qual
ity of the known and the quantity of the un
known"; (3) our awareness of our dependence 
on and involvement in the whole cosmic pro
cess is heightened, "indicative of a far greater 
degree of man's total .involvement with the 
universe" than ever imagined; we recognize 
that the cosmic order is "a necessary prereq
uisite of conscious personal existence." 

These scientific developments have cer
tain additional implications for theology: (1) 
a reinforcement of the sense of God's tran
scendence; (2) time itself as part of the cre
ated order, joining with matter-energy-space
time to form the character of this order; (3) 
the sense of God's immanence in his creative 
activity in the natural order, a continuing 
process from beginning to end, bringing forth 
new emergent forms of matter; (4) question
ing of the concept of God as the deterministic 
Law-Giver in view of the constant appear
ance of change, development and emer
gence. 

Whether the metaphor of "panentheism" 
proposed by Peacocke is an adequate one for 
the biblical revelation of God is a question to 
which considerable thought may well be 
given. Peacocke argues: 

we could say that the world is in God, 
there is nothing in the world not in 
God. This understanding of God's re
lation to the world is sometimes called 
"panentheism," which has been de
fined as the belief that the Being of 
God includes and penetrates the whole 
universe, so that every part of it exists 
in him, but that his Being is more than, 
and is not exhausted by, the uni
verse .... God creates a world that is, 
in principle and in origin, other than 
"himself" but creates it, the world, 
within "herself." 

It is conceivable that this model might be 
used to describe the creative and sustaining 
activities of God, but it is not clear whether 
it is at all adequate for a description of the 
domain of personal interactions between God 
and man: sin, salvation, etc. 

Peacocke adds additional insights from the 
world of biology, which he believes are sig
nificant for the development of an informed 
theological position: (1) the continuity of the 
biological processes of evolution; (2) the open
ended character of biological evolution in 
which chance and law combine to produce 
new forms of matter; (3) the recognition of 
the principle that new life occurs only through 
the death of the old, suggesting perhaps that 
God is involved in whatever suffering is nec
essary ( creative suffering) for the fulfillment 



of his creation; ( 4) the interpretation of 
"chance" as "creative agent." 

Peacocke searches for new metaphors 
more adequate to describe the perspectives 
given to us by science that deal with the re
lationship between God and the world. He 
sui;gests that we might view the Creator as 
composer, or that we might view the rela
tionship between God and the world to be 
analogous to the relationship between the 
human mind and body. In all of these Pea
cocke recogizes that the transcendence of God 
is of a higher order than any human agency/ 
action transcendence can convey. 

In giving human beings the freedom to 
act independently of the intentions of their 
Creator, God incurs a cost to himself, the cost 
of love. Peacocke draws the parallel with hu
man experience: "risking love on behalf of 
another who remains free always entails suf
fering in the human experience of love." 

This little book is packed with stimulating 
thoughts and ideas of immense importance 
to those who believe that it is a worthwhile 
project to seek for models of God that are 
consistent with the totality of his revelation 
in Word and Work. No models are bound to 
be completely adequate, else they would de
scribe all the aspects of reality, a goal beyond 
achievement. Peacocke struggles with the in
puts from science and seeks to understand 
how these inputs can be expressed in the 
framework of biblical theology. In his recent 
publications ( Creation and the World of Science 
and this book) Peacocke has limited himself 
to an exploration of God as Creator; the reader 
cannot help but hope for a more complete 
exploration in which we may see God as Cre
ator and Redeemer. 

(This review was initially prepared for the 
Journal of the American Scientific Affiliation). 

A History of Pastoral Care in America: From 
Salvation to Self-Realization 
by E. Brooks Holifield (Abingdon, 1983, 416 
pp., $16.95). Reviewed by R. D. Hudgens, 
Special Student, Wheaton College Gradu
ate School. 

Imagine Jonathan Edwards and Robert 
Schuller debating the importance of self-es
teem and you have some idea of the vast 
changes that have occurred in the history of 
American pastoral theology. E. Brooks Hol
ifield, professor of church history at the Can
dler School of Theology, Emory University, 
tries to interpret those changes. Those fa
miliar with Holifield's previous work in the 
history of American theology will expect this 
to be a thorough and illuminating work. They 
will not be disappointed. 

The title of this volume promises both 
more and less than the book delivers. Holi
field has not written a detailed history of pas
toral practice in America; instead, he focuses 
on the changing ideals of pastoral theory. Yet 
he has done much more than provide a his
tory of ideas, and in that "much more" lies 
this book's true value, delight, and greatness. 

Holifield's ultimate aim is to provide an 
understanding of the interrelated develop
ment of Protestantism and American culture. 

As his subtitle indicates, he believes that each 
era of American history can be characterized 
by a dominant pattern of ideals about the 
self. These patterns form a movement from 
self-denial to self-love to self-culture to self
mastery to self-realization. Holifield uses the 
development of pastoral theology as a mea
sure of these changing cultural attitudes, both 
shaping them and being shaped by them. 

He devotes a chapter to each main era 
tracing the patterns that ascended and de
scended within it. Three chapters are given 
to the twentieth-century and the narrative 
ends with the 1960s. Holifield's argument can 
be summarized as follows: 

Seventeenth-century pastoral care was 
structured by a world view that saw the cos
mos in a hierarchical arrangement. Disagree
ments arose within this cultural consensus 
concerning the nature of human personality, 
in particular the relationship between the un
derstanding and the will. In the eighteenth 
century these tensions shaped the theological 
conflicts that developed during the Great 
Awakening (e.g., Edwards and Charles 
Chauncy). 

In the antebellum period, pastoral theo
logians tried to move beyond these conflicts 
by promoting an ideal of balance among the 
faculties. Holifield points to Ichabod Spencer 
as a representative of this "rational ortho
doxy." This shift of emphasis reflected broader 
societal changes, especially in the nature of 
the ministry and the function of the church. 

The post-Civil War era set the climate for 
twentieth-century developments and marks 
the "first crucial turning point in the history 
of American pastoral theology" (p. 161). A 
new ideal of self-mastery mirrored a cultural 
consensus that saw power and vitality at the 
center of things. The simultaneous rise of a 
new theology and a new psychology pro
vided a more positive view of the "emergent 
self" and led to the abandonment of tradi
tional pastoral ideals. Twentieth-century pas
toral theorists embarked on a new quest for 
self-realization. 

Holifield divides this era into distinct pe
riods based on differing interpretations of the 
social context in which self-realization took 
place. Early twentieth-century theorists saw 
social institutions as basically trustworthy 
guides and promoters of individual growth. 
Psychology was a means of adjustment to 
and success within the social world. John 
Dewey and George Albert Coe were the ma
jor thinkers of this period which saw the birth 
of Clinical Pastoral Education. 

Later twentieth-century theorists, influ
enced by a new understanding of sin from 
Neo-orthodox theology, saw self-realization 
in tension with the social conventions and 
structures of American society. The social 
context could inhibit human freedom and 
dignity. Erich Fromm and Carl Rogers were 
the major influences among pastoral theo
logians. 

By the end of the 1960s, America was 
awash in therapeutic theories and tech
niques. Pastoral theologians began searching 
for their distinctives. As these theorists began 
to suspect that self-realization and spiritual 
growth were not identical, there were clear 

signs of the end of another era in the history 
of American pastoral care. 

Holifield presents a careful and compre
hensive treatment of each era and move
ment. The amount of material he has utilized 
is impressive. He is as adept with the intri
cacies of eighteenth-century mental philos
ophy as he is with Freud, Fromm & company. 

We are still lacking an examination of pas
toral practice in America. Holifield points out 
that all pastors adopt some theory of pastoral 
counseling and locate themselves within a 
specifiable tradition and history. American 
pastoral practice remains pluralistic, and rep
resentatives of each historical era can still be 
found. 

Although Holifield refers to the eighteen 
centuries of literature devoted to the cure of 
souls, he does not investigate the twentieth
century's (intentional?) neglect of that tra
dition. This reviewer would have liked more 
interaction on this topic. But this was not 
Holifield's self-appointed task. And what he 
has done has been done exceedingly well. 

Foundations of Dogmatics 
by Otto Weber, tr. by D. L. Guder (Wm. B. 
Eerdmans; vol. I, 1981, 659 pp., $25.00; vol. 
II, 1983, 721 pp., $31.00). Reviewed by Alan 
Padgett, Pastor, United Methodist Church, 
San Jacinto, CA. 

Weber's work is what I call a "medium" 
dogmatics. It is about twice as long as the 
introductory works of (e.g.) Don Bloesch, Dale 
Moody, or Geoffrey Wainwright. On the other 
hand, it is not a comprehensive dogmatics 
such as that of Karl Barth, G. C. Berkouwer, 
or Carl Henry. It is a large, two volume work 
that can be compared in length and breadth 
to other Germans and their dogmatics: Hel
mut Thielicke's The Evangelical Faith, Emil 
Brunner's Dogmatics, or Gerhard Ebeling's 
Dogmatik des Christlichen Glaubens. Weber 
means for this to be a seminary textbook and 
includes numerous references to primary and 
the best secondary literature (alas, mostly 
dated and German). 

What does one desire from such a text
book? Ideally it will (a) dialogue with con
temporary thought, (b) reap the rich crop of 
tradition, sifting the wheat from the tares, (c) 
be readable and short enough for use, and 
(d) be long enough to be comprehensive. From 
my own point of view, it would be nice if it 
were (e) evangelical and (f) Wesleyan. Weber 
meets all of these requirements except (f) and 
possibly (a). Weber is the best seminary-level 
dogmatics in English-for the present, at least. 
Other texts are not as comprehensive, or are 
too philosophical or idiosyncratic. If you are 
a seminarian looking for a sound survey of 
dogmatics, or a professor looking for a text, 
this is it. 

The translation by Darrell Guder is ex
cellent. He (1) adds a few informative notes, 
(2) translates all Latin terms and includes them 
in an index, (3) refers to English translations 
where possible, and (4) adds full biblio
graphic information to the footnotes. This ob
viously took a lot of extra work, but it makes 
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The Minister's Library 
Cyril J. Barber 
Specifically written to help pastors, seminarians, 
and other Christian students get the most out of 
the books they have, Barber's comprehensive 
handbook also offers guidance in collecting addi
tional materials. Ministers and Bible expositors 
will find this practical volume a valuable and 
necessary tool for building a complete personal 
library. Hardback/$15. 95. 

The Effective Pastor 
Robert C. Anderson 
Anderson's practical guide to the ministry is 
designed to encourage and instruct pastors who 
want to grow as they help their congregations 
grow. From the qualities of effective pastoring to 
guidelines for communication and counseling, his 
extensive volume offers excellent advice and help
ful ideas for the contemporary pastor in his ever
changing ministry. Hardback/$! 4. 95. 

New Testament Blueprint 
For The Church 
John Moore and Ken Neff 
In their detailed guidebook on restoring the Body 
of Christ, Moore and Neff powerfully expose the 
weaknesses of today's institutional church. 
Through extensive scriptural study, they examine 
current problems and shortcomings within the 
church and its many ministries. Sound alternatives 
and suggestions for recovery in the 20th century. 
Quality paper/$9.95. 

Spurgeon: The New Biography 
Arnold Dallimore 
A carefully documented biography that stretches 
beyond the success of a celebrated preacher to 
reveal the learned theologian and man of 
prayer. Following the span of Spurgeon's ministry, 
Dallimore uses the Metropolitan Tabernacle's min-
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Tue Wycliffe Handbook Of Preaching And 
Preachers Warren W. Wiers be and Lloyd M. Perry. 
Hardback/SlS.95. 

Hebrews John MacArthur, Jr. Hardback/S12. 95 
How To Prepare Sermons Wm.Evans. Hardback/S9.95 
Speaking To Life's Problems Lloyd Perry and Charles 

Sell. Quality Paper/$12.95 
Making Sense Of The Ministry David and Warren 

Wiersbe. Quality Paper/$5.95 
A Biblical Approach To Personal Suffering Walter C. 

Kaiser,Jr. Quality Paper/S3.95. 
A Frank Boreham Treasury Peter Gunther. 

Quality Paper/S4.95 

amooaY PRESS 
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ute books to uncover rich information that has 
been unavailable to other biographers. A touching 
and realistic painting of "the prince of preachers" 
that will move the hearts of many. 
Hardback/$9.95. 

The Christian Education Of Adults 
Gilbert A. Peterson 
Written to revitalize adult Christian education pro
grams within the local church, this essential text 
teaches how to prepare church members for lead
ership. Peterson covers how to recruit, train, and 
utilize adult teachers for the total ministry of the 
church and offers practical guidelines for develop
ing a complete adult ministry program. 
Hardback/$13.95. 

First Corinthians 
John MacArthur, Jr. 
In the second of his New Testament series, 
MacArthur explores the language style and context 
of I Corinthians. While combining rich insights 
with practical illustrations, he carefully dissects 

Paul's epistle to make a textual exposition that 
strongly meets today's need for relevant and reli
able commentary. Hardback/$14.95. 

Restoring Fellowship 
Ken and Joy Gage 
Although it is often difficult for believers to con
front the sins of others within the Body of Christ, 
unrecognized sin can breed carnality in the 
church. This constructive text presents a bibli
cally-based discussion of the church's responsibil
ity for spiritual discipline through sensitivity, 
discernment, andlove. Qualitypaper/$3.95. 

Matthew 1-7 
John MacArthur, Jr. 
The King and His kingdom is the major emphasis 
in the first of a multi-volume series on Matthew. 
From Christ's coming to the Sermon on the Mount, 
MacArthur closely follows Matthew's text with a 
clarity and depth that is truly characteristic of this 
highly esteemed pastor and teacher. 
Hardback/$14.95. 

At your Christian bookstore or write Dept. MB\V. 820 N. LaSalle, Chicago 60610. Bet\veen S5-Sl-1.99. add 15 % postage; S2.5~S➔9.99, add 10%; SSOand up, 5 % . IL, FL, and TN add state ta.\.. 
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A Dictionary Of Women In 
Church History 
Mary L. Hammack 
The impact of women throughout church history 
is far-reaching. From education and fine arts to 
medicine and politics, Hammack's exhaustive 
work covers valuable biographical information on 
noted females from all denominations and back
grounds. Hardback/$11.95. 

The Servant Songs: A Study In Isaiah 
E Duane Llndsey 
Llndsey's study on one of the most controversial 
subjects among biblical scholars examines prob
lems and issues surrounding the authorship of 
Isaiah chapters 42-53. A valuable exploration 
of Messianic prophecy and its implications. 
Quality paper/$7.95. 

The Uses Of The Old Testament 
InTheNew 
Walter C. Kaiser, Jr. 
Supporting his position with quotations from Old 
Testament texts, Kaiser boldly confronts this highly 

debated issue and carefully defines the accuracy of 
New Testament quotations. A clear and logical 
guide for both teachers and students. 
Hardback/$12.95. 

A Legacy Of Hatred 
David A. Rausch 
Rausch's fully documented study of the holocaust 
traces the roots of racial and religious prejudice 
throughout history. Through actual accounts of 
the horrors within Nazi "death camps;' he 
presents a logical object lesson and offers a com
pelling challenge to face the subtle reality of our 
own prejudices. Hardback/$9.95. 

The Role Relationship Of 
Men And Women 
George W Knight, III 
Few texts address the issue of submission and 
headship with such sensitivity and directness. 
Dr. Knight presents biblical guidelines for the roles 
God intended for each of us and offers timely 
insights on the responsibilities and challenges 
of Christian living. Quality paper/$5.95. 

A Greater Commission 
Robert Duncan Culver 
Examining several portions of Scripture not 
traditionally considered in terms of missions, 
Culver reaches beyond Christ's "Great Commis
sion" to construct a thought-provoking system for 
world evangelism in the 20th century. Quality 
paper/$9.95. 

Evangelism: A Biblical Approach 
G. Michael Cocoris 
After years of itinerant preaching and extensive 
study, Cocoris has compiled an informative study 
of evangelism from a scriptural perspective. Not 
just another "how-to-witness" book, his inspiring 
text is designed to promote further study and 
intensify evangelism in classrooms, homes, and 
churches. Quality paper/$6. 95. 

Apologetics: An Introduction 
William Lane Craig 
Craig's stimulating text was written to help believ
ers justify and defend their faith within the philo
sophical framework of our humanistic society. His 
basic and thought-provoking approach probes the 
issue of miracles and presents personal methods to 
the study of God's existence and the resurrection. 
Hardback/$13. 95. 

Educational Psychology: The 
Teaching-Learning Process 
Daniel Lenox Barlow 
Barlow's studies successfully bridge the educa
tional gap between theory and practice. His clear 
and constructive text offers a thorough introduc
tion to educational psychology while detailing the 
essentials for developing competent teachers. 
Hardback/$15. 95. 

OTHER POPULAR 
ACADEMIC AND 
REFERENCE 
WORKS 

Theological And Grammatical Phrasebook Of 
The Bible William White,Jr. Hardback/Sl2.95. 

Theological Wordbook Of The Old Testament 
R. Laird Harris, Gleason L. Archer, and Bruce K. 
Waltke, eds. Twovolumes/Hardback/$39.95. 

Old Testament Quotations In The New Testament 
Gleason L. Archer and G. C. Chlrichigno. 
Hardback/$21.95. 

Challenges To Jnerrancy: A Theological Response 
Gordon Lewis and Bruce Demarest, eds. Quality 
paper/Sl3.95. 

Christian Education: Its History And Philosophy 
Kenneth 0. Gangel and Warren S. Benson. 
Hardback/$16.95. 

Understanding And Applying The Bible J. Robertson 
McQuilkin. Quality paper/S7.95. 

Secret History John Ahmanson. Gleason L. Archer, 
translator. Hardback/S9. 95. 

amoODY PRESS 
~THE NAME YOU CAN TRUST 

At yoUr Christian bookstore or write Dept. MBW: 820 N. LaSalle, Chicago 60610. Between SS~S24. 99. add 15 % postage; S25-S49.99, add IO%; S50 and up, 5 % . IL, FL, and TN add state tax. 
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the book so much better! My only complaint 
is that Guder has retained Weber's sexist lan
guage, which could have been corrected, 
given modern sensitivities. 

This brings up the greatest weakness of 
the work: it is dated. The entire section on 
gnosticism, for example, needs complete re
vision in the light of current discoveries. I 
missed interaction with Vatican II, not to 
mention process and liberation theologies and 
a whole host of books written since the 1950s. 
The second major difficulty for seminary stu
dents is the narrow Teutonic focus of the book. 
The greatest Reformed theologian between 
Calvin and Barth-Jonathan Edwards-ap
pears only once, as the opponent of John 
Wesley. And this is a Reformed dogmatics! 

The strengths of the book outweigh the 
weaknesses, especially for the student. Weber 
carries on a constant, critical dialogue with 
the history of dogmatics. He provides a good 
sketch of this history, especially fine on Ger
man 19th century theology-a feature com
pletely missing from the dogmatics of Tillich, 
Thielicke, Brunner, or Ebeling. This dialogue 
with the tradition is very important for stu
dents in American seminaries today, since we 
suffer so much from "chronocentricity." 
Weber also supplies a good model of critical 
interaction with the past. And since he is up
to-date until about 1960 or so, the work is 
more current than many American texts I have 
read! Other strengths are his comprehen
siveness and his sound theological judgment. 
Weber has obviously read long and deep in 
Barth. This is (in my opinion) a strength. 
American theology today is still pre-Barth. I 
hope Weber is widely used as a textbook in 

seminaries, if for no other reason than to cor
rect this fault. 

I highly recommend this work to all stu
dents, teachers, scholars, and preachers (yes, 
especially preachers!). Enjoy! 

The Legend and the Apostle: The Battle for 
Paul in Story and Canon 
by Dennis Ronald MacDonald (Westmins
ter, 1983, 144 pp., $9.95). Reviewed by David 
Meade, Professor of New Testament, 
Houghton College, Houghton, NY. 

Though the pseudonymity of the Pastoral 
Epistles is rarely questioned among contem
porary scholars, the precise relationship be
tween the Pastorals and the Paul of the au
thentic letters is hotly debated. Is the writer 
of the Pastorals merely using Paul as a foil 
to sell his variety of early catholicism, or at 
least attempting to domesticate him? Or is he 
representative of "authentic" (i.e. main
stream) Paulinism? Usually these questions 
have been answered by making comparisons 
between Paul and the Pastorals, but the issue 
is usually clouded by our modern concep
tions of what exactly Paul taught. A refresh
ing alternative to this approach has been de
veloped by Dennis Ronald MacDonald, 
Assistant Professor of New Testament and 
Christian Origins at the Iliff School of The
ology. 

MacDonald has put the focus of debate 
precisely where it belongs, that is, back in 
the second century when the issue first arose. 
He argues that this century witnessed a dras-

tic polarization between the interpreters of 
Paul, a tug-of-war between social conserva
tives and apocalyptic sectarians. Mac
Donald's thesis is that the Pastorals are a fruit 
of this struggle, and that specifically they were 
written (at least in part) to counteract the "old 
wives tales" (I Tim. 4:7) or legends about Paul 
that were later recorded in the radically sec
tarian Acts of Paul and Theda. Like Walter 
Baur's Orthodoxy and Heresy in the Early 
Church, MacDonald seeks to demonstrate that 
orthodoxy is defined by the winners of the 
hermeneutical struggle (see chap. 5, "The 
Victory of the Pastorals"), and that "the in
terpretation of Paul in the Pastoral Epistles 
was not the only one permissible within the 
Pauline heritage" (p. 98). 

To make his thesis viable, MacDonald 
must establish that the legends about Paul 
recorded in the Acts of Paul (AD 150-190) 
were not invented by an aberrant Asian pres
byter (as Tertullian asserts), but actually cir
culated independently for many decades, and 
thus were contemporaneous with the Pas
torals. This he does convincingly in chapter 
one, with the creative use of folkloristics. The 
author restricts his investigation to the Theda 
story, the Ephesus story (Paul and the bap
tized lion), and the martyrdom story, and uses 
folklorist laws of oral narrative developed 
mostly by Alex Okik. 

In chapter two, MacDonald's methodol
ogy bears rich fruit when he turns from the 
form of the narratives to investigate the social 
phenomenon behind the legends. Since oral 
narrative is more dependent on sympathetic 
transmitters (storytellers) and audiences for 
survival, these legends may tell us much about 

~ New from Herald Press 
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The God of 
Sarah, Rebekah, 
and Rachel 
by Barbara 
Keener Shenk 
Women of the Bible speak in 
these sonnets: Eve in the 
gossamer light of Eden, Ruth 
discovering that shared sorrow 
becomes joy, Queen Esther 
rejoicing that she saved her 
people. Not only the names 
we know well, but those, too, 
whose names are easily 
overlooked tell their stories. 
Here is an opportunity to meet 
such interesting people as 
Rebekah's grandmother, 
Milcah; Joseph's wife, 
Asenath; and Hannah's rival, 
Peninnah. Twenty of the 95 
sonnets are illustrated with 
exquisite carbon dust 
illustrations. Appropriate 
Scripture passages 
accompany each sbnnet. 
Hardcover, $19.95 

The 
Believers' 
Church 
by Donald Durnbaugh 
"The most comprehensive 
and authoritative review and 
analysis" (Franklin Littell) of 
the free church tradition is 
back in print by Herald Press. 
Dumbaugh defines the 
believers' church concept and 
looks at the histories of the 
various believers' church 
groups such as Baptists, 
Mennonites, Methodists, 
Disciples of Christ, and 
Hutterian Brethren. He 
concludes with an analysis of 
the character of the believers' 
church by focusing on several 
key issues including mission 
and evangelism, church and 
state, and sectarianism and 
ecumenism. 
Paper, $12.95 

Herald Press books are available through your local bookstore 
or you may write to Herald Press. Please include 10% to cover 
shipping costs (minimum $1.00). 

He Came 
Preaching Peace 
byJohnH. Yoder 
Biblical lectures on peace 
themes by noted theologian 
John H. Yoder edited for the 
lay reader. "The rich harvest of 
Yoder's lifelong probing of 
Scripture, this book is an 
invaluable resource for all of 
us who prayerfully wrestle with 
the inspired text, attempting to 
fathom and flesh out what it 
teaches concerning that 
multifaceted peace which 
reflects the God of Peace 
incarnate in the Prince of 
Peace."-Vemon Grounds, 
President Emeritus, Denver 
Conservative Baptist 
Seminary 
Paper, $8.95 

Herald Press 
Dept. TSF 
Scottdale, PA 15683 
Kitchener, ON NZG 4M5 



the communities that treasured them. He 
identifies the storytellers and their audiences 
as women living in the more libertarian Asia 
Minor, who because of their apocalyptic sec
tarianism are opposed to the Roman Empire, 
renounce sex and marriage, and consider the 
church to be in opposition to the conven
tional social institutions of city and house
hold. The legends about Paul are the main 
vehicle for advocating their theological out
look. 

In chapter three, MacDonald seeks to 
demonstrate how the Pastorals arose as a re
action to the use of these legends about Paul, 
and use Paul himself to refute them! While 
recognizing that there are a number of "her
esies" that the Pastoqus attack (p. 56), the 
author suggests one that has been over
looked: the "old wives tales" of the legends. 
Generally, the Pastorals condemn those who 
upset households (2 Tim. 3:6-7), forbid mar
riage (1 Tim. 4:3), and promote assertiveness 
of women (1 Tim. 2: 11-15). MacDonald tries 
to tie the legends more specifically to the Pas
torals by demonstrating that the author of the 
Pastorals was aware of them. He notes shared 
names (e.g., Hermogenes, Onesiphorus) and 
shared incidents (e.g., the lion), and argues 
that this shared material is best explained by 
oral tradition, not literary dependence. He 
then seeks to show how the Pastorals tried 
to counteract the Paul of the legends. The 
most prominent method was the affirmation 
and promotion of social conventions, espe
cially the household as the strength of the 
church, not its competitor. Perhaps the most 
interesting suggestion of MacDonald is that 
in seeking to restrict and reduce the order of 
widows (1 Tim. 5:3-16), the author of the 
Pastorals was trying to circumscribe the main 
vehicle of the legends: independent women, 
some who may not have been "real" widows, 
but virgins devoted to celibacy after the order 
of Theda. 

In chapter four, MacDonald steps back 
from the Pastorals and places the use of this 
corpus in the context of the struggles of social 
conservatism of the bishops of the second 
century with the resurgency of apocalyptic 
radicalism in such movements as the "New 
Prophecy." In short, the bishops and the Pas
torals won the battle for Paul in the canon. 
However, in chapter five, MacDonald shows 
that the legends found in the Acts of Paul 
also had a victory of sorts, in the arena of 
popular religion. Theda was canonized, and 
became a major model for the development 
of monasticism in the later church. 

MacDonald has written a captivating book 
with a creative thesis that is well documented 
and supported. One could certainly quibble 
with the author's interpretation of certain 
texts, but this is the minor result of the nearly 
universal tendency to account for all of the 
facts from the single perspective of one's her
meneutical construct. The major flaw of the 
book, however, lies less with the thesis than 
with the conclusions that MacDonald tries to 
draw from it. The author recognizes that the 
complexity of Paul's own teaching is the 
source for a good deal of the interpretive tra
ditions in both the Pastorals and the Acts of 
Paul. However, in trying to trace some of this 

development from Paul in his sweeping 
statements and texts cited in a few brief, con
cluding pages, he raises a host of unanswered 
questions and objections. Furthermore, he 
concludes by virtually identifying the .char
ismatic image of Paul in the Acts of Paul with 
the image of Paul in the genuine Paulines, 
and demands that the reader choose between 
this image and the image of Paul in the Pas
torals. Naturally he chooses the Paul of the 
genuine epistles, but isn't this precisely the 
false alternative that his thesis disproves? Why 
can't we be enriched by the dialectical per
spectives of both streams of Pauline tradi
tion? 

The Future of Evangelical Christianity: A 
Call for Unity Amid Diversity 
by Donald G. Bloesch. (Doubleday, 1983, 
202 pp., $12.95). Reviewed by Dale Sanders, 
Pastor of First United Presbyterian Church, 
Caldwell, KS. 

Donald Bloesch, Professor of Theology at 
the University. of Dubuque (Iowa) Theolog
ical Seminary, again demonstrates his amaz
ing grasp of the plethora of Christian theo
logies and lifestyles in this latest addition to 
a long list of books. An unusual yet welcome 
feature is his use of the pronoun "I," giving 
this book a more earnest and personal cast 
than the others. 

Dr. Bloesch is open to the contributions 
Pentecostals and Charismatics have to offer 
Protestant, Catholic, and Orthodox tradi
tions. Yet this is not without qualification. He 
believes the movement of the Holy Spirit has 
more depth and breadth than that which is 
spilling over from the recent outbreak of old 
enthusiasts. The Holy Spirit's "centripetal 
power" is drawing evangelical Christians from 
all communions into a closer unity, despite 
the three "centrifugal forces" of restoration
ism, separatism, and accommodationism. 
These three forces are the special threats to 
the developing "evangelical catholic church," 
which is Bloesch's term for his vision of what 
the future church should be. 

Bloesch discusses, from within a Re
formed frame of reference, what it means to 
be evangelical-the claimants to the title, the 
rivalry, the dream. This is accomplished by 
fingering evangelicalism's present identity 
crisis, finally putting his thumb on the prob
lem: it is more than fundamentalism, but it 
is not a return to unreformed orthodoxy. 

There is a growing climate of conserva
tism in this country, and a rash of theological 
movements out to capitalize on it, even if the 
bewildering variety of churches and sects 
preclude capture on a massive scale. Among 
them is Bloesch's own hope for "catholic 
evangelicalism." While noting that Rome is 
not catholic enough, he feels it is better to err 
on the side of enthusiasm than on the side 
of formalism. 

The observation of this reviewer is that 
Dr. Bloesch appears to be part of that stream 
which is beginning to empty into an Amer
ican version of England's 19th century, Trac
tarian river; and his interest in sacramental
ism seems to indicate paddling rather than 

floating in that direction. 
That this is so can be cited by the recent 

adhesion of the New Oxford Review (or at least 
its editor, Dale Vree) to Roman Catholicism, 
a periodical Bloesch names as one of several 
representative of "catholic evangelicalism." 
Vree's conversion occurred after The Future 
of Evangelical Christianity was published. I 
am further surprised by Dr. Bloesch's will
ingness to err so much on the side of enthu
siasm, when he lists Klara Schlink (Mother 
Basilea) as among the "catholic evangelical" 
luminaries whose light he shares. 

Dr. Bloesch's personal comments, 
throughout the text and into the footnotes, 
are enlightening of himself and his opin
ions-for instance, the opinion that the Pres
byterian Church, USA, is probably headed 
for a major schism. All in all, the book is 
stimulating and provocative by turns, and is 
well worth the price for the pithy quotes alone. 

(Originally published in Reformed Review, 
Autumn 1984; reprinted by permission.) 

BOOK COMMENTS 

The Thought of Jacques Ellul: A Systematic 
Exposition 
by Darrell J. Fasching (Toronto Studies in 
Theology, Volume 7, Edwin Mellen Press, 
1982, 225 pp., $39.95). 

This book is very helpful for understand
ing Jacques Ellul. Its purpose is to bring to
gether elements from all his published works 
in order to present Ellul's thesis concerning 
technology, faith and freedom. The book is 
organized into three chapters on Ellul's so
ciology and three on his theology, with a 
summary critique and guide on how to read 
Ellul. 

Although not uncritical of Ellul, the chief 
criticism of the book would seem to be a fail
ure to challenge Ellul on certain points. 
Fasching's main departure from Ellul is in his 
demonstration of how Ellul's method logi
cally leads one to utopianism, in spite of El
lul's adamant renunciation of all utopianism. 
However, Fasching does not view this as a 
significant problem in that conceivably Ellul 
could agree with Fasching's use of the word 
utopian. More significantly, Fasching fails to 
question seriously Ellul's elevation of indi
vidual freedom. He does say that Ellul's in
sistence that social ethics must always be in
dividual ethics is an overstatement. But he 
leaves unchallenged Ellul's fundamental 
contradiction between individual freedom and 
social order (whether a new or old social or
der). What Ellul espouses is the typical ex
istentialist dichotomy between individual 
freedom and necessity. Ellul's definition of 
freedom as a revolt against necessity is strictly 
negative and reactionary, contrary to the bib
lical understanding of freedom, which is rel
ative to obedience to God and love of hu
manity. Unchallenged is Ellul's assertion that 
the Bible gives no social values, as well as 
his assertion that the Bible gives no indica
tion that Christians are to have any consen
sus on such matters. Surely any treatment of 
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Ellul should question these assertions. 
-Ralph Loomis 

The Messianic Secret 
edited by Christopher Tuckett (Fortress, 
1983, 176 pp., $6.95); 
The Interpretation of Matthew 
edited by Graham Stanton (Fortress, 1983, 
176 pp., $6.95); 
The Kingdom of God 
edited by Bruce Chilton (Fortress, 1984, 192 
pp., $6.95). 

As a student I was confronted with the 
extremely divergent interpretations of the 
above topics. Fortress has initiated a valuable 
series, Issues in Religion and Theology, which 
offers a collection of some major short treat
ments on a particularly difficult theme. Each 
volume also offers an introductory essay 
sketching the history and relationships of the 
various essays. What is especially of profit is 
that many of these essays were either tucked 
away in some rather obscure publication or 
unavailable to English readers. Now we have 
a valuable, relatively inexpensive, collection 
of primary essays on a given topic. 

In The Messianic Secret we have, in ad
dition to the valuable introduction, essays by 
J.B. Tyson, G. Strecker, U. Luz, J. D. G. Dunn 
and H. Raisanen. All of these provide an
swers to the difficult question, especially 
prominent in Mark, "Why did Jesus demand 
silence regarding himself when he was to be 
the universal Savior of man?" Although no 
one could agree with all of the views, each 
in its own way makes a singular contribution 
to the discussion and deserves reading. As 
with all of the volumes in this series, there 
is no better way to begin studying this topic. 

The choice of Professor Stanton to present 
a survey of scholarship on Matthew was par-

Know someone 
who deserves a 

journalism 
scholarship? 

The Evangelical Press Associa
tion, a non-profit corporation com
posed of some 275 Christian 
periodicals, is vitally interested in 
the future of religious journalism. 

The Association annually pro
vides at least two $500 scholarships 
to deserving college students com
mitted to a career in Christian 
communications. Applicants must 
have completed their second year 
of college. 

Further details and application 
forms are available. (Forms must 
be completed and returned by 
April 1.) 

Write now to: t:]J;Y"l 
Executive Secretary ~ 
Evangelical Press Association 
P.O. Box 4550 
Overland Park, Kansas 66204 
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ticularly fortunate: he has also presented a 
lengthy analysis elsewhere. Besides provid
ing translations of several significant essays 
(those of von Diibschutz, Michel, Strecker, 
and Luz), this volume resurrects two articles 
which were notoriously difficult to obtain: von 
Diibschutz's article on the rabbinical nature 
of Matthew and Michel's far-reaching essay 
on Matthew 28:16-20. Though much remains 
to be read, those who read this volume will 
better understand most of the recent trends 
in Matthew studies. 

Of particular value for teachers will be B. 
D. Chilton's editing of essays on the King
dom of God. Because the topic is so large, 
Chilton has a thorough survey of the litera
ture which ranges well beyond the essays 
presented. Though American evangelicals 
may be disappointed at the exclusion of 
something by G. E. Ladd, one cannot argue 
with Chilton's general choice of essays. As 
with the other volumes in this series, we ap
plaud the efforts of the editors/publishers for 
providing students with these helpful intro
ductions to both the primary essays as well 
as careful essays on the history of interpret
ation. 

-Scot McKnight 

Of Love and War, 
by Dorothee Soelle (Orbis, 1983, 172 pp., 
$7.95). 
The Arms Race Kills, Even Without War 
by Dorothee Soelle (Fortress, 1983, pp., 
$6.95). 

In Of Love and War, Dorothee Soelle, a 
West German who teaches theology at Union 
Seminary in New York and at Hamburg, tries 
to speak to both our minds and our hearts. 
She's preaching to the already-converted in 
the sense that she offers few attempts to con
vince through argumentation. She offers in
stead an inspiring call to act and to support 
others who are acting. 

The two issues she focuses on are the arms 
race as seen from western Europe and human 
rights in Latin America. With regard to the 
former, she speaks to our minds through in
sightful analysis of the dynamics which fuel 
modern-day nuclearism, and she speaks to 
our hearts through powerful poetry. The 
poems remain powerful in the second part of 
the book, but the analysis loses some force
perhaps due to her not really being a part of 
the situation in Latin America. 

I was moved and challenged by this book 
and would highly recommend it. Especially 
welcome are the European insider's perspec
tive, the creative mixing of poetry and prose, 
and the call to combine peacemaking with 
spirituality. I share the sense of outrage which 
permeates Soelle' s writing here, though I wish 
she spoke more of the love the title mentions. 

The Arms Race Kills is a much less sub
stantial book-both intellectually and emo
tionally. It is a collection of speeches and ar
ticles concerning the arms race from a 
European perspective; especially the moral 
aspects of it. For me, this book fit more in 
the category of "interesting" than "moving" 
or" challenging." The articles are superficial, 

though they provide helpful information as 
to how things look to the religious wing of 
the European peace movement. 

-Ted Grimsrud 

God as the Mystery of the World 
by Eberhard Jiingel, translated by Darrell 
L. Guder (Eerdmans, 1983, 428 pp., $20.95). 

This translation of Eberhard Jiingel's Gott 
als Geheimnis der Welt reaffirms Jiingel's 
standing as a major contemporary creative 
theologian. Following Karl Barth, his goal is 
to demonstrate the thinkability of God on the 
basis of the self-disclosure of God. However, 
Jungel' s contribution is to relate the self-dis
closure of God more directly to "the death 
of God" as expressed in the cross of Jesus. 
In this death, the love of God is expressed 
as a union with "perishability," the "perish
ability" which is found in worldly existence. 

The first three-fourths of the book consists 
of lengthy and in depth philosophic discus
sions concerning the roots of speaking of the 
"death of God," the possibility of thinking 
God, and the speakability of God. Jiingel's 
villain is the western philosophic tradition of 
the "necessity" of God's existence, which then 
is separated from the question of God's es
sence. This has been found to be easy prey 
for the penetrating critiques of Nietzsche, 
Fichte, and Feuerbach. In addition, this view 
presented a false sense of security as well as 
denying the possibility of being addressed by 
God. According to Junge!, God is the mystery 
of the world who is only known through his 
address. This discussion includes a detailed 
and interesting treatment of the problem of 
analogy. 

The dogmatic theme of "The Humanity 
of God" is developed out of the argument 
that the death of God is identified with the 
cross of Jesus. The author identifies himself 
with the contemporary "narrative theology" 
movement, but in a distinctly dogmatic and 
trinitarian sense. Building upon his previous 
work on Barth's view of the Trinity, Jungel 
stresses the dynamic of "God's being in be
coming" as expressed in the Trinity, and more 
particularly, the Incarnation, as a manifes
tation of the "self-relatedness" and "selfish
lessness" in the love of God. The humanity 
of God means not only that" God comes from 
God," but also that "God comes to God" and 
"God comes as God." In this "mystery" there 
is the basis for genuinely thinking and speak
ing about God. 

In this work Junge! effectively builds upon 
the tradition of Karl Barth, while going be
yond him by wrestling with the crucial issues 
in the history of philosophy and theology 
concerning the" death of God" and the cross, 
as well as drawing out provocative implica
tions of such a theology. It may be asked of 
him whether his argument is convincing that 
"perishability" does not necessarily mean an 
end of being, as it relates to the "death of 
God" and the cross. In this, Junge! goes even 
beyond Moltmann's idea of "death in God" 
in the cross, to speak explicitly of the "death 
of God." However, his discussion does open 



up a crucial issue for theological epistemo
logies which claim affinity with the crucified 
Jesus of the Gospels. This work is not for 
beginners, by any means; but for those who 
would like to jump into the "deep end" of 
the contemporary theological swimming pool, 
it is indeed both an education and a chal
lenge. 

-Christian D. Kettler 

Peace Thinking in a Warring World 
by Edward LeRoy Long, Jr. (Westminster 
Press, 1983, 118 pp., $6.95). 

This is a brief, popular work intended to 
prod its readers to a more serious consider
ation of the call of Christians to be peace
makers. Long's contention is that in the cur
rent world situation of nuclear escalation we 
need desperately to change our ways of 
thinking about international affairs. He offers 
here a first attempt in describing "peace 
thinking" and in suggesting steps toward this 
way of thinking. There is little that is new or 
intellectually stimulating in this work. 
Nevertheless, the book should be most help
ful in provoking an adult church school class 
to thinking about war and peace in a Chris
tian manner and this, surely, is long overdue. 

-T.D. Kennedy 

The Schillebeeckx Case 
ed., with introduction and notes, by Ted 
Schoof (Paulist Press, 1984, 158 pp., $7.95). 

This is undoubtedly a book for the spe
cialist. But if one is a specialist, that is, fa
miliar with the fine points of theology, then 
this book makes fascinating reading. It is, as 
the title indicates, a compilation of letters and 
documents exchanged between Edward 
Schillebeeckx, the Dutch Roman Catholic 
theologian, and the Sacred Congregation for 
the Doctrine of the Faith. The subject is Schil
lebeeckx' Christology. The issue is whether 
or not his efforts to interpret the traditional 
doctrine (Chalcedon) in a way that will ap
peal to the marginal believer and even, per
haps, the unbeliever, is simply a matter of 
semantics or whether the doctrine is changed 
in its essential core. No one who tries to do 
theology for herself or with and for others 
can avoid this issue. How do we say old truths 
in a new way? The light which the Schille
beeckx case book sheds on this question is 
both instructive and sobering. Schillebeeckx, 
by the way, has the better of the argument, 
in this reviewer's opinion. The method used 
to examine him makes one glad to be a Prot
estant. The seriousness of the debate makes 
a Protestant who is evangelical want to be a 
Catholic. 

-Paul K. Jewett 

Doctrine and Word: Theology in the Pulpit 
by Mark Ellingsen (John Knox, 1983, 192 
pp., $8.95). 

This is a lively attempt to relate theology 

to preaching. First, Ellingsen gives us a brief 
summary of the theological consensus and 
key questions surrounding a Christian doc
trine (from a Reformed perspective), then he 
offers a sermon on that doctrine. The ser
mons are written for a variety of congrega
tional settings. Here is doctrinal preaching 
that is theologically sound without being dull, 
and pastorally sensitive without sacrificing 
theological depth. The book should be of in
terest to pastors and seminarians who take 
the linkage between word and doctrine se
riously. 

-William H. Willimon 

Book Comment Contributors 

Ralph Loomis is a doctoral student in eth
ics at Harvard University; Scot McKnight is 
Adjunct Professor of New Testament at Trin-

ity Evangelical Divinity School; Ted Grims
rud is a doctoral student at the Graduate The
ological Union; Christian D. Kettler is a Ph.D. 
student at Fuller Theological Seminary; T.D. 
Kennedy is Instructor of Philosophy at Cal
vin College; Paul K. Jewett is Professor of 
Systematic Theology at Fuller Seminary; Wil
liam H. Willimon is Minister to the University 
and Professor of. the Practice of Christian 
Ministry at Duke University. 

THEMELIOS PRICE INCREASE 
Effective Sept. 1, the subscription price for 
Themelios will increase to $9 /yr. Themelios is 
a theological journal published 3 times a year 
by IFES and the TSF division of UCCF. For 
more information, contact Themelios, 233 
Langdon, Madison, WI 53703. 

New books Jrom Fortress Press 
--clarify biblical studies-... -

THE NEW TESTAMENT AS CANON: 
AN INTRODUCTION 
By BREVARD S. CHILDS. A comprehensive description of how the New Testa
ment functions as a unified, authoritative corpus of religious literature-used 
and needed by a community of faith and practice. This book is a companion 
volume to Introduction to the Old Testament as Scripture. $22.95 

THE ETHICS OF MARK'S GOSPEL
IN THE MIDDLE OF TIME 
By DAN 0. VIA, Jr. The author focuses on Mark's ethics and suggests ways in 
which they interrelate with other significant motifs in the Gospel: eschatology, 
revelation, faith, and messianic secret. He integrates several agendas in inter
pretation-literary criticism, biblical studies, constructive theological ethics
so as to draw out the implications of Mark's narrative for faith and conduct in 
the real world. $19.95 

NEW GOSPEL PARALLELS, Volume I. 
Foundations and Facets 
By ROBERT W. FUNK. A newly-conceived tool for the study of the Gospels. 
Each Gospel is divided into narrative segments in accordance with its own 
internal markers, with the narrative sequence of the primary Gospel strictly 
observed in each case. $29.95 

THE INTERPRETATION OF MARK 
Issues in Religion and Theology, #7 

Edited and with an Introduction by WILLIAM R. TELFORD. An anthology 
of influential and provocative works on Mark by E. Schweizer, T. J. Weeden, 
K. Kertelge, N. Perrin, J. Dewey, E. Best, R. C. Tannehill, and S. Schulz. 
$6.95 paper 

ANTHROPOLOGICAL APPROACHES 
TO THE OLD TESTAMENT 
Edited and with an Introduction by BERNHARD LANG. The author traces the 
history of the application of anthropology to the Old Testament, providing 
timely and significant discussions of kinship, mythology, Hebrew mentality, 
sacrifice, prophecy, slavery, and exploitation. $6.95 paper 

PROBLEMS OF OLD TESTAMENT 
THEOLOGY IN THE TWENTIETH CENTURY 
By HENNING GRAF REVENTLOW. Translated by John Bowden. In this biblio
graphical essay on twentieth-century theological approaches to the Old Tes
tament, Reventlow deals with the quest for a systematic approach to the 
religious ideas of the Old Testament, and the attempt to use history as the 
primary category with which to set out a theology. TBA 

At bookstores, dial 1-800-FORTRESS, or write 

FORTRESS PRESS 
2900 Queen Lane, Philadelphia, Pa. 19129 
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"If you add only one volume to your theological 
library this year, make it this onel" 

"An epoch-making work of New Testament 
scholarship - ten volumes condensed into one. An 
excellent instrument of work for professors, 
pastors, preachers, and students!" -HANS KUNG 

"We are again indebted to Professor Bromiley for a 
perceptive and clear summary, quite as valuable in 
its own way as his magnificent rendering of the 
nine-volume work." -E. EARLE ELLIS 

"There is nothing currently available that gives the 
non-technical reader such valuable insights into the 
meanings of the words of the Greek New Testament." 

-LEON MORRIS 

"Professor Bromiley has succeeded 
admirably in the enormously ambi
tious task of condensing and 
simplifying the Theological Dic
tionary of the New Testament into 
a single attractive and eminently 
readable volume without sacrificing 
the scholarly integrity of the original. 
... All in all, a magnificent 

h • ti" 
ac ievemen. -DAVIDE. AUNE 

"Now a much greater number of 
readers will profit by the unsurpassed value of the 
Dictionary as an aid to theological exposition." 

-F.F. BRUCE 

"Once again Eerdmans has 
supplied both scholars and 
students with an essential 
instrument for study." 

-RAYMONDE. 
BROWN 

"A valuable compendium ... 
that will have a two-fold 
usefulness: as a ready reference 
tool it will provide an over
view of New Testament 
theological usage, and as a 
preliminary guide it will facilitate 
detailed study of the lengthy articles 
in the unabridged volumes." 

-BRUCE M. METZGER 
"College students, seminarians, pastors, and 
other church ministers, who may not have 
been able to afford or even use the nine-
volume 'Kittel,' will now find this 'Little 
Kittel' a welcome vade mecum for their study 
of the New Testament." 

-JOSEPH A. FITZMYER, S. J. 
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- W. Ward Gasque 

"The 'Little Kittel' is a handy dictionary; it is also a 
gateway to the ten-volume set." 

-JAMES H. CHARLESWORTH 

"In its new guise, where the accent is on the element 
of 'user friendliness,' this shortened edition will 
make the riches of the parent volume even more 
accessible." -RALPH P. MARTIN 

"I recommend it without hesitation or reservation." 

-PAULS. MINEAR 

Cloth, $44.95 

THEOLOGICAL DICTIONARY 
OF THE NEW TESTAMENT 
Gerhard Kittel and Gerhard Friedrich, Editors 
Abridged in One Volume by Geoffrey W. Bromiley 

l~
tyour bookstore, or write: 

53aA WM. B. EERDMANS PUBLISlilNG CO. 
- 255 JEFFERSON AVE. S.E. / GRAND RAPIDS, MICIDGAN 49503 



INTRODUCING APuBLISHING 
LANDMARKTHATWIILFOREVER 

THE WAY YOU READ YOUR BIBLE. 
GE 

Imagine climbing the jagged bluffs that Moses Discover why Jesus centered his public ministry 
ascended on Mount Sinai. Or wandering in the city of Capernaum. And how an earth-
through the barren wilderness of Judea where quake fault line shaped an entire nation. 
Christ was tempted. Or even tracing Paul's 
footsteps through Turkey, Greece, and Italy. 

In The Moody Atlas of Bible Lands, 
these familiar images take on a whole new 
dimension and significance as you discover 
how God used the geography ofHis chosen 
land to chart the course of history. 

TO APPRECIATE THE 
"HOW"AND"WHY"YOU 

' HAVE TO UNDERSTAND 
THE "WHERE:' 

The Moody Atlas adds clarity and detail to 
every Bible event. 

You'll learn the geographical factors 
that made David's escape from Saul an 
astounding success, and how 
geography 
contributed 
to John the 
Baptist's rug
ged !if estyle. 

FROM THE GARDEN 
OF EDEN TO THE VALLEY 

OF ARMAGEDDON. 
Dr. Barry J Beitzel, one of the world's leading 
experts on biblical geography, leaves virtually 
no stone unturned. You'll explore every Bible 
event from Genesis to Revelation in a unique 
format that allows the text to accompany each 
map. So there's no leafing back and forth. 

The Moody Atlas brings an entire 
library of reference information to you in 
one convenient 8½ xll volume, with over 
100,000 words of fascinating and en
lightening text, page 

after page of vivid photography, and 100 
exquisitely drawn and never-before-pub
lished color maps. There's also a new style 
of terrain drawing that makes every deline
ation legible, even to those who can't easily 
distinguish color. 

There's a fascinating chapter on 
the history of biblical mapmaking. And a 
complete set of indices makes even the most 
obscure event easy to locate and understand. 

As long as the supply lasts, you'll 
also receive a free set of four beautiful, full
color poster maps of the Holy Land with 
every Moody Atlas you buy. 

The Moody Atlas of Bible Lands. 
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Introducing This Issue 
When I was in high school years ago editing a typically adolescent publication, I never dreamed that 

late in life I would have the privilege of serving on the staff of a scholarly journal like TSF Bulletin. But 
perhaps that youthful experience was one phase of providential preparation for this new responsibility. At 
least it taught me early on that, though an editor's chair is not even remotely akin to the papal see, it does 
afford an opportunity to exert a limited degree of influence. After all, an editor decides what articles will 
appear in his magazine, what issues will be highlighted or ignored, and what policies will be pursued. So 
let me once again assure Bulletin readers and subscribers (ah, if only every reader were a subscriber!) that 
I intend to continue the irenic approach of my predecessors, Mark Lau Branson and Thomas McAlpine. 
Through the Bulletin they enabled diverse traditions within the orbit of theological education to engage in 
bridge-building, dialogue, and mutual edification. I will follow that policy to the best of my ability. 

Despite the repeated canards about the ivory tower that academicians are accused of inhabiting, theo
logical education does not take place in a spiritual vacuum. We who are professors and students in seminaries 
or the religion departments of universities are subject to the same struggles, pressures, and temptations as 
our fellow mortals. We are not some semi-angelic species of terrestrial beings immunized against the traumas 
of ordinary human life. "Elijah," says the Apostle James, "was a man just like us." That applies equally 
to men and women who major in what was once called divinity. We know-I for one certainly know-that 
increasing expertise in God-talk does not of itself guarantee a deepening relationship with God. That is 
why, I am sure, Manfred Brauch's article on "Theological Education: The Glory and the Agony" (p. 3) will 
prove a relevant word for all of us who carry on our specialized kinds of academic pursuits. 

We, too, are caught up in the swirling currents of our time, the social and political forces which buffet 
people everywhere, even people who may be living on cloistered campuses and spending long hours in 
quiet libraries. T.V., radio, and newspapers keep us apprised of events as they occur locally or half a planet 
away. No doubt there are some individuals so engrossed in pious learning that they give scant heed to 
mundane affairs. The threat of nuclear war or the bloody violence of the Middle East strikes them as 
inconsequential over against such timeless issues as supralapsarianism or the precise routes of Paul's mis
sionary journeys (matters which have their own importance, to be sure, in an academic context). But 
indifference to mundane affairs is impossible for Christians who view existence from a biblical perspective 
and who have an incarnational viewpoint. Moreover, indifference is a luxury no citizen of this global village 
can afford today-certainly no believer in the caring God self-disclosed in the Jesus of the Gospels. Re
gardless, then, of our perhaps radically divergent opinions concerning national defense, we will agree with 
Carole Fontaine that nuclear weaponry raises profound theological questions (p. 5). 

Less volatile than the nuclear question are those questions concerning the role and status of women 
which Christians have debated off and on across the centuries with, as a rule, foregone conclusions being 
stoutly reaffirmed. Rather recently, however, those questions have moved to the forefront of theological 
and ecclesiastical discussion. With intensity, persistence, and highest level scholarship, the taken-for-granted 
chauvinism of male-oriented and male-dominated Christianity has been effectively challenged. Yet the 
debate goes on. What is the teaching of Scripture on this whole subject-as exactly as objective exegesis 
can determine? Since Galatians 3:28 is a pivotal text, Daniel Fuller's discussion (p. 9) will stimulate reflection 
even when it does not elicit agreement. 

Regardless also of our religious backgrounds and commitments, we recognize the imperative need for 
Christians to understand our Jewish neighbors far more discerningly and charitably than is ordinarily the 
case. Marc Saperstein's essay, "Points of Dialogue Between Evangelicals and Jews" (p. 13), will help foster 
that true tolerance which springs from a respectful apprehension of what another faith-community believes 
and practices. To destroy caricatures and stereotypes is to serve the cause of Him who declared, "I am the 
truth." 

In this "maddening maze of things" where we are "tossed by storm and flood," as John Greenleaf 
Whittier put it, how can we do more than simply maintain our equilibrium? How can we develop a God
relationship which will give us the discernment of mind, the strength of soul, and the elasticity of spirit 
needed for a redemptive ministry of healing and reconciliation? Taize, that intentional community which 
models a disciplined life-style, has suggested a program for personal revitalization (p. 16). 

As usual, this issue includes a rich smorgasbord of book reviews and comments (p. 20 onward). I trust 
that they will whet your bibliophilic appetite without arousing carnal craving or motivating spendthrift 
over-indulgence! 

Bon appetit! 



Theological Education: 
The Glory and The Agony 

by Manfred T. Brauch 

For those of us who are involved in theological education, 
both as students and teachers, it is important to be reminded 
of those core-dimensions which give to this process of prep
aration for Christian vocation its glory. It is also important to 
be reminded of the fragmentary nature of the enterprise, to 
consider its pitfalls and dangers. 

In this article I attempt to lift up for renewed consideration 
and celebration both the glory and the agony of our task. 

Theological Education: The Glory 

The glory of theological education is centrally related to the 
fact that it has to do with God. We forget that all too often! We 
become preoccupied with peddling information; digging 
through archives; dissecting the human psyche; following ideas 
and their development across the centuries; analyzing the dy
namics of contemporary society; developing communication 
techniques; oiling institutional mechanisms; and polishing our 
image for public recognition and applause. All these activities 
and tasks are an important part of the enterprise. But if they 
are not consciously, intentionally, and continually related to 
the central focus of theological education, if they are not en
ergized by a vision of the glory of God, then they become 
impotent and enslave us in their impotence. 

Theological education is centered in the Living God. Not 
the God of metaphysical speculation or the God of mythical 
abstraction. Not the God of the philosophers, but the God of 
Abraham, Isaac, and Jacob. Not the God portrayed in the 
endless march of soupy religious T.V. shows, nor the God 
enshrined in wood or stone. Not the God of glass cathedrals 
and of magnificent monuments ostensibly created in his 
honor-but in the God of Holy Scripture; the God who weighs 
us in the balance and finds us wanting; the God who invites 
His creation into freedom from bondage to decay, and calls 
His children to participate in that process; the God who takes 
us- seriously enough to enter into relationship with us, who 
values us enough to suffer with us, and who trusts us enough 
to place the world at our disposal. He is the God who calls 
us to faith and to obedience, to piety and to performance; who 
meets us in grace and demands from us justice; who confronts 
us in love and challenges us with truth. 

Theological education that is not centered in this kind of 
God does not deserve the investment of our lives, our energies, 
our gifts of spirit and our intellect. It has lost its glory and is 
devoid of the power of the Divine Presence. 

The glory of theological education is centrally related to the 
fact that it has to do with us human beings. The psalmist of 
ancient Israel put it this way: "What is man that you are 
mindful of him, that you care for him? You have made him 
but a little less than divine. You have crowned him with glory 
and honor." Theology is a "word about God." But since it is 
we-human beings-who are theologizing, theology is always 
also about us; it has an anthropological orientation. The ques
tions we ask about God, about his nature and his purposes 
are not asked out of curiosity. They are not just speculative, 

Manfred T. Brauch is Professor of New Testament Interpretation, 
Vice President and Dean at Eastern Baptist Theological Seminary 
in Philadelphia. 

nor do they emerge out of antiquarian interest. They arise out 
of our search for meaning, our attempt to grasp reality and to 
find answers to such questions as: "Who are we? Why are we 
here? Where are we going? 

The glory of theological education resides in the fact that 
it seeks to understand human beings not only in the context 
of temporal relations, but also in terms of an ultimate point 
of reference, in terms of .ultimate values that transcend our 
own. 

Not all areas of human inquiry are so oriented. We live in 
an age that is dominated by relativism and pragmatism. The 
concern that pervades the marketplace is not of human value 
and worth but of utility; not of the quality of human life but 
of productivity. The question, "What is truth?" is not often 
asked; rather, the question which dominates is, "What is the 
profit margin?" In such a climate, human worth is relative, 
and in direct proportion to particular levels of success and 
achievement. A recent book, entitled Winning is Everything 
and Other American Myths, sticks a probing knife into the side 
of this all-pervasive view of life. Theological education must 
be involved in exposing that myth. Theological education which 
is not guided by a vision of the preciousness and worth of 
each human being has lost its reason for being and is devoid 
of glory! 

The glory of theological education is grounded in its preoc
cupation with a unique historical event. Its focus on the Living 
God on the one hand, and on the human being as the image 
of God on the other, is not energized by general religious 
experience, nor by some peculiar esoteric mysticism, nor by 
some speculative dogma. Rather, the glory of theological ed
ucation in a self-conscious Christian community lies in relation 
to that event in which the divine and human intersect, that 
event in which the glory of God is revealed in human flesh, 
that event in which the grace and love of God became fleshed 
out in the Man Jesus of Nazareth, that event in which God 
erupted into the dilemmas of human history and experience 
in His Son, Jesus the Christ, our Lord. 

Philosophy has its Platas and Aristotles, its Humes and 
Heideggers. Science has its Hypocrates and Descartes, its 
Newtons and Einsteins. They operate on the frontiers of in
tellectual inquiry. They search the microcosm and the macro
cosm for clues to the meaning of life and the operation of the 
systems and organisms of this universe. They touch truth at 
innumerable places and bring it into the workshop of our lives. 
We honor them for their achievements. Our lives are enriched 
by the fragments of truth which they have seen. 

But there is no figure who stands out on the human land
scape like Jesus of Nazareth: Jesus the human face of God; 
Jesus the man for others. According to John, his sole purpose 
was to "bear witness to the truth." And it is that truth about 
God and humanity, about life and death, about joy and pain, 
which is the subject matter of theological education. 

Who would have ever thought-looking at a tiny child 
tucked away in a barn in an obscure corner of Palestine two 
thousand years ago-that his name would be chanted and 
intoned, day after day, century after century, in towering ca
thedrals and tiny shanties? That it would be carried to every 
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corner of the earth? That it would fill the minds and inflame 
the hearts of countless men and women, urging them on to 
fantastic achievements, carrying them on waves of ecstasy up 
to God's very throne? Energized by the vision of this One, 
saints like Francis of Assisi joyously and wholeheartedly ded
icated their lives to the service of their fellow humans; Bach 
composed his immortal music; El Greco painted; Bunyan found 
inspiration for the pilgrim's journey through the wilderness 
of this world; and Bonhoeffer was enabled to go serenely to 
his death. 

Theological education in a Christian context which is not 
grounded in the Word made flesh, which does not have its 
source and continuing inspiration in the God-Man Jesus, has 
lost its soul and is devoid of glory. 

The glory of theological education is further found in its 
grounding in Holy Scripture, the Magna Charta of Christian Faith. 
The fact that this book continues to outrank all other human 
documents on the best-seller lists is irrelevant, since we know 

Theological education that is not continually grounded in 
the Word of Scripture, which does not listen to it, respond to 
it, dialogue with it, allow itself to be critiqued and judged by 
it, becomes an exercise in futility! It is like a ship without a 
compass, a space vehicle without a gyroscope. To the ship 
without a compass, the glory of the sea can become a treach
erous, watery grave. To the space-probe without a gyroscope 
the glories of a star-studded universe can become a nightmare. 
Theological education without the guiding and correcting in
strument of the Word of Scripture is finally without glory. 

The glory of theological education resides in the fact that it is 
engaged in the shaping of lives for ministry and that it is done 
in conscious relationship to a people called the church. I cannot 
imagine a task more glorious than that! I vividly remember 
how-after I had delivered a series of lectures on the Gospel 
of John-a student came to me and said: "John has always 
been my favorite gospel; I have studied it, been encouraged 
and inspired by it; but I think I heard it today for the first 

Theological education in a Christian context which is not grounded in the Word made Flesh, 
which does not have its source and continuing inspiration in the God-Man Jesus, has lost its 
soul and is devoid of glory. 

that there are many more copies gracing library and other 
bookshelves than are actually read. What is relevant is the 
fact that there is no written document which has had a more 
significant or pervasive impact on the total life of humanity 
than this book. The words of this book-with all their textual 
problems and historical and theological ambiguities-have led 
countless people into encounter with the living Word of God 
and have thus brought them life and meaning in the midst of 
death and decay. It is here where the glory emerges! 

From the very beginning, the Bible became the source and 
mirror of the early Church's identity. It turned to the Bible for 
its self-understanding. Its quest for the proper understanding 
of the meaning of the divine-human encounter in Jesus of 
Nazareth was carried on within the parameters of this book. 
Its collection of the Hebrew Scriptures and early Christian 
writings into an authoritative canon proceeded from the con
viction that here, through the Jewish and Christian experience, 
they were in touch with authentic and authoritative witness 
to the nature of God and the meaning of human existence. 

Holy Scripture is the cradle in which the Word made flesh 
continues to be born in our midst. It is, at one and the same 
time, human word and divine word; breathed by God and 
uttered by men; word of God in human vocabulary and human 
vocabulary enveloped by the grace of God. My own experi
ence-shaped during my years as a seminary student and con
firmed in years of struggling with the biblical text as a New 
Testament professor-is that the more I have taken the human 
dimension of this book seriously, the more it has become for 
me the vehicle of divine grace. 

And yet, there is always the danger of moving to the left 
or to the right: Of so lifting up the human dimension that we 
can no longer hear that word which both judges and heals 
us. Or of so lifting up the divine dimension that the possibility 
of intersection with our human experience is made extremely 
difficult. If we begin with the affirmation-as I do-that the 
biblical revelation is both the result of and the witness to the 
divine-human encounter experienced in Israel's history and 
mediated in Jesus of Nazareth, then theological education must 
be involved in the continuation of this encounter, and always 
in light of the primary witness to that encounter. 
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time." To participate in moments of inspiration, in moments 
of discovery, in moments when the truth you have been strug
gling to understand and explicate suddenly sets you and others 
free-that is glory! To participate in a community of students 
and teachers in the quest for truth, in the struggle to relate 
that truth to the complexities of our modern era, in the search 
for better ways to allow the divine and the human to inter
sect-that is glory! 

The ultimate focus of that glorious task is a people called 
the church, and its presence and ministry in the midst of this 
world. In numerous seminaries and divinity schools around 
the country where theological education has increasingly be
come an academic preoccupation, there is a renewed recog
nition that theological education which is divorced from the 
life of the church is devoid of power. In some circles you are 
not really with it in theological education if you cannot launch 
upon an incisive critique of the church. Shelves of books have 
been produced dissecting the weaknesses of the church, fault
ing it for insensitivity to the needs of society, and belaboring 
its failure to fulfill its mission. Yet for all the truth contained 
in that critique, there is no more challenging locus for ministry 
and service to humanity than in and through the church. A 
colleague of mine put it this way: "If one wants to be where 
the real action is, where families live, where children are born, 
where people suffer and die, where they cry, where they dance, 
rejoice, sing, and where they hurt, then the church is the place 
to be." Theological education which is not focused toward the 
needs and ministry of the church has lost its reason for being, 
and is devoid of glory. 

Theological Education: The Agony 

There is a shadow side to all of this; theological education 
is not only glory. One of the rules in photography is that the 
brighter and more intense the sun, the darker and more prom
inent are the shadows. So it is precisely when we focus on 
the glory of theological education that the agony comes into 
boldest relief. 

The agony of theological education is grounded in the fact 
that we carry the glory in earthen vessels, that we see through 
a glass darkly, and that we only know in part. 



Even as we attempt to center theological education in God, 
we become painfully aware of the broken, fragmentary nature 
of the undertaking. We are constantly tempted to identify our 
doctrines and definitions about God with the Reality which 
is God. But, he is always beyond our grasp; he refuses to be 
confined to our labels; he does not easily fit_ into our systems; 
he will not act in ways we prescribe for him! 

Even as we focus theological education on the worth and pre
ciousness of human beings, we become painfully aware that our 
normal impulses militate against that, and we have a difficult 
time modeling that commitment. Somehow, programs tend to 
become more important than persons, success more desired 
than growth, and statistics more valued than relationships. 

Even as we lift up the centrality of Jesus Christ in theological 
education, we become painfully aware of our tendency to do
mesticate and tame him; to strip from him the rags of the 
Suffering Servant and shroud him in the glittering robes of 
triumphalism; to heap up so much historical and critical 
knowledge about him, that we are finally prevented from 
knowing Him. 

Even as we attempt to ground theological education in the 
biblical Word, we are painfully aware of the gulf which sep
arates the twentieth century from the time of the writers, and 
of our faltering attempts to find ways in which that Word can 
address our time. And so we are tempted to domesticate the 
book, using it to serve the purposes of our strategies, our 
agendas, our ideologies and belief systems. Or, we idolize the 
book, using it as a quarry of eternal truths which we then 
struggle to understand for our time. 

Finally, even as we attempt to focus theological education 
toward ministry and the church, we are painfully aware of our 
own continuing participation in the failures and weaknesses 
of its life and ministry; of our clouded vision about its nature 
and mission; of our fragmentary understanding of the world 
to which the ministry of the church must be directed. 

We carry the glory in earthen vessels. That is the agony of 
theological education! But we have no viable options. Indeed, 
as the Evangelist John recognized in his portrait of Jesus, there 
is no glory without the agony! Or, more precisely, it is only as 
we submit to the agony, as we allow it to be the matrix for 
growth, that we can fully experience the glory. 

Theological Implications of the Arms Race 
by Carole Fontaine 

Those who speak on the relationship of Scripture to any 
modern enterprise come with a strong sense of their position's 
ambivalence. On the one hand, they have been radically con
fronted with words-words whose sacred character has al
lowed them to be authentically validated in the lives of be
lievers over the centuries. 

On the other hand, they know that Scripture's message to 
believers over those same centuries is conditioned by time. 
This is inherent in the very nature of language itself. Scripture 
came into being within a given historical matrix. Hence, it 
automatically reflects the character of that socio-economic mi
lieu. 

The same kinds of cultural conditioning will exist in mod
ern hearers of the Word. Here we deal with especially insid
ious biases in the form of the basic presuppositions about life 
which we, the modern readers, bring to the text. This will be 
true whether we listen for a literal "truth," a sort of cookbook 
by which to concoct our lives, or for the finely-honed critical 
detail which sparks a professional's curiosity. Our modern 
conditioning is especially dangerous simply because, since it 
is ours, we are less likely to be aware of its influence on our 
understanding. It is no easy task to "time travel" between the 
generations without losing one's way. 

Yet here I stand as a Christian and a faithful exegete of 
Hebrew Scripture, calling for the need "to study war no more." 
I am aware that there are some in my field, who, using the 
same types of biblical criticism which I employ, might find a 
very different sort of message coming from Scripture. 

Indeed, I suspect we are all too well aware of the picture 
of the vengeful God of war of the "Old" Testament who is 
so frequently juxtaposed with the Sunday school portrait of 
Jesus, the gentle good shepherd. Perhaps all of us have won
dered secretly how such a "Father" could produce such a 
"Son." 

Fortunately for most Christians, the dilemma is easily solved 
by noting that the war god is, after all, located in the "Old" 

Carole Fontaine is Associate Professor of Old Testament at Andover 
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Testament, that rather embarrassingly thick group of pages 
right before Matthew. The Old has passed away, and we are 
governed by what is New. So unless we stumble over an 
improperly edited psalm as we are singing, we are usually all 
right in disregarding the strident tones of nationalism, racism, 
militarism and sexism which seem to blare from the pages of 
the Hebrew Bible like a trumpet's call to worship in a liberal's 
worst nightmare. 

Yet, one must take a stand on such questions somewhere, 
to speak to one's world with a voice grounded in the lessons 
and experiences of past generations of the faithful. It was their 
encounter with the "Living God" which is, after all, the sub
stance of Scripture. I am well aware of the tendency in my 
field and in me to become so involved over the proper trans
lation of Armageddon that we are able to forget that we stand 
on its very brink. I wish I could reassure you concerning the 
military imagery in the depiction of Israel's God, the "might
makes-right" mentality, and the patriarchal orders that reserve 
important decisions, decisions which are critical to the lives 
of all, to an elite few. I wish I could tell you that all these 
things were cultural borrowings from Canaanite warlords. It 
is tempting indeed to explain away some of those quaint fea
tures in the Hebrew Bible war narratives-such as that of the 
"ban" or holy war in which all that breathes was to be ex
terminated as an offering to God. References to "primitive" 
nomadic cultures in which the virtue of "manly honor" tended 
to produce especially aggressive codes of behavior as the male 
ideal might alleviate some of our distress over the text. While 
many of these observations are valid, and do bring us more 
clarification about the concept of war and its relationship to 
God and God's people, still the fact remains: The Lord is a 
Man of War. We read this in Exodus 15. 

Israel tells us this when singing of a nation of slaves at its 
greatest moment of triumph: after the crossing of the Red Sea 
and the subsequent destruction of the chariots of Pharaoh 
pursuing the band of fleeing slaves. Throughout both Testa
ments there is an undeniable witness which insists that God 
"fights" on behalf of God's people. We know too well the 
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kind of complacency that such "triumphalist" theology may 
breed, because it always seems so obvious that we are God's 
people. Our enemies must be wrong, and things will naturally 
come right for us in the end. God is on our side. We are sure 
of it. 

But who is this God-on-our-side? A God who condones 
the slaughter of innocent Canaanite children? A god of Ausch
witz and Kampuchea? As Christians we may wish to propose 
here a different theological image as a corrective. We may 
choose to speak instead of that bleeding, rejected Messiah in 
Gethsemane, a man whose friends were so faithless that they 
feared to grieve openly as he died the painful slow death of 
a convicted criminal. 

Yet what is one, twenty, a thousand crucifixions compared 

in their world. 
The people of Israel soon found that alliance with this 

strange Entity was no easy task, for this was a jealous God, 
as the God of the oppressed perhaps has the right to be. God 
demanded justice and equity to be lived out daily in the life 
of the society of all true worshippers. This ultimate demand 
is the origin of the Torah, often called "the Law," but better 
thought of as "the Way." Israel's God prescribed a way of life 
in which the rights and needs of all were to be met. 

It is interesting to note that the Holy One seems to have 
been associated with certain "special interest groups" in the 
thinking of early Israel, as one scholar has recently put it. Who 
were they? As we might begin to expect, they were those who 
had no other protector but Divine Righteousness: widows and 

This was the "great sin" of Israel's history: thinking that the Holy One, the Redeemer, could 
be placated and manipulated with ornate worship and empty words instead of deeds of justice. 

to the horrors our century has witnessed? The hideous and 
immediate threat of extermination of all life on this planet in 
a nuclear holocaust is a very real possibility which has never 
existed before. As a popular young comic often concludes his 
routines, "You've got to be crazy. It's too late to be sane." 

Reading the Old Testament 

So with the two-edged sword of Scripture-a militaristic 
image already!-let me offer a different reading of the Word 
of the Living God which addresses us from the past in Scrip
ture. It claims us now in the outcry against impending nuclear 
destruction. I would like to suggest some important features 
which condition an authentic scriptural understanding of what 
our faith demands as we face threats the like of which no 
ancient prophet ever dreamed-not the God-on-our-side of 
popular religion, but a God upon whose side we can take our 
stand in perfect confidence; a God whose presence with us in 
the midst of broken, hostile environments has traveled the 
strange road from Eden to Golgotha. The worship of this God 
requires us to reject much which is comforting in the popular 
nationalistic theological assessments of the nuclear madness 
in which our world is engaged. 

Then what do we make of this God whom we are explicitly 
told is a "man of war"? This deity is called the "Lord of Hosts," 
usually understood as the "heavenly army" which fights 
cosmically on behalf of Israel. To understand this God prop
erly, we must give a context to the circumstances from which 
these characterizations arose. 

The people Israel were born out of the Exodus experience; 
on this almost all critics agree, regardless of their various as
sessments of the amount of historical truth to be found in the 
Book of Genesis. Against impossible odds, a tired, hurried 
band of slaves of many ethnic groups escaped from the control 
of one of the mightiest states known in the ancient world. 
Ancient Egyptian records tell us that it was common practice 
to allow nomadic tribes to settle the Nile delta during famines. 
Semitic prisoners of war from Syro-Palestine had routinely 
been used for slave labor throughout the Second Millenium 
B.C.E. Yet somehow-dare we say, miraculously-"something 
happened," something which Israel could never forget. The 
people continued to ratify their commitment to the authen
ticity of this Exodus experience in covenant renewal cere
monies where they swore their sole allegiance to this Force
"The Holy One," the One who keeps watch over Israel. Lit
erally, the appellation "Holy" meant "the One who is Ab
solutely Other," radically separate from anything else known 
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orphans (those with no male relatives to maintain them); and 
resident aliens (those who normally were accorded no rights 
within the societies in which they resided). This Holy Lord is 

, also especially associated with the "citizen army" of early 
Israel, since this newly formed people were surrounded on all 
sides by hostile and imperialistic powers. 

The Canaanite city-states functioned by means of a military 
aristocracy and ornate mythological cults. They served the 
purpose of wasting enormous economic resources on the 
"worship" of divine fertility and cults of the dead. They also 
supported the royal house and priesthood. The warlords of 
Palestine found Israel's new form of egalitarian organization 
a direct threat. As the Canaanite peasantry began to think 
about the divine in a new way-that perhaps God, and not 
the king or the hereditary elite, owned the land-they began 
to question why their children went hungry as they offered 
up their produce in the Cult of the Dead. Seeds of change had 
been planted. 

The imperialist powers of Egypt and Mesopotamia felt the 
presence of this threat less directly. For them, Israel, because 
of its position as the land bridge between Africa, Europe and 
Asia, was simply in the way of their continuous attempts to 
wrest control of the major trade routes from each other. "Har" 
or Mt. Megiddo in northern Israel guarded the pass of the 
intersecting roads. It is from the Greek transliteration of this 
word that the term Armageddon comes. Har Megiddo had seen 
too many bloody struggles for the biblical authors to believe 
that the end of the world would begin any place but there, 
where the continents meet and collide. 

Now we see the socio-economic and cultural features which 
undergird the "theology" of the Holy One as a warrior god. 
The first meaning, that of a great experiment in equality, was 
subsequently bastardized as Israel's monarchy interpreted this 
symbolism nationalistically. It is this interpretation which the 
classical prophets vehemently oppose. The narrow view of 
the Holy One as a national god constituted Israel's harlotry 
and running after false gods. This was the "great sin" of Is
rael's history: thinking that the Holy One, the Redeemer, could 
be placated and manipulated with ornate worship and empty 
words instead of deeds of justice. The prophets believed it 
was for this sin that the two kingdoms of Israel and Judah 
had been destroyed-and destroyed by the very national God 
who was to be always on "their" side. 

For early Israel it was clear that their God engaged in real 
struggles to maintain society. God was encountered as a Force 
that was so "unearthly" as to prefer slaves over pharaohs, a 



God who made old women laugh at the thought of becoming 
mothers of the Promise. This was no God of repressive Ca
naanite hierarchy, but one who turned young women into 
judges and heroines in a thoroughly patriarchal society. Is
rael's affirmation of the Holy One as a "man of war" and 
patron of the military reflects the people's experiential knowl
edge that they had indeed been saved through more than their 
own efforts. The metaphor witnesses to the fact that their very 
existence continued to be threatened by competing social or
ders with far more resources at their disposal; and yet, some
how, the people continued to exist in a new way, a way which 
affirmed life instead of death. Israel needed protection in a 
hostile world-as do we all. 

turies ago. Government officials have told us that a nuclear 
freeze is bad military policy and bad arms control policy. Let 
us be clear: we know the way of the world and the hearts of 
those who choose violence. Does not nuclear disarmament 
spell a greater increase in conventional armaments, more ex
penditure of resources of life and energy, more illicit inter
vention on the part of the great powers into the affairs of the 
small? Nicaragua has already suffered at our hands more than 
one{:'. this century in our invasion and support of the brutal 
Somoza regime. The spectre of further intervention grows more 
solid every day, as our President and Defense Department 
wave the threat of "increased Soviet buildup," like some witch 
doctors' dead bones rattling in our face, in hope of turning 

It is likely that wars, whether deemed holy or just, are more a testament to the human failure 
to understand God and one another, than to some divine approval of such wasteful enterprises. 

When Israel spoke of the Holy One using the imagery of 
a war god, it was because of the knowledge that the faithful 
are always engaged in a struggle to survive and preserve the 
ideals of life and justice in a world that so often chooses death 
and injustice. Jesus of Nazareth and other rabbis of his time 
were bearing witness to the great theological truth of Israel's 
vision in the ambitious summary of the entire Hebrew Bible 
in two statements: You shall love the Lord your God with all 
your heart and all your soul and all your might ... and you 
shall love others as you love yourself. Here indeed hangs all 
the teachings of the Law and the Prophets, and the source for 
modern wisdom. 

If we say the Lord is a "man" of war, we must understand 
the true meaning of this cry: this is a God of power, employed 
on behalf of the powerless. Here we have a God who is en
gaged in the great fight against death. Despite later Israel's 
growing ethnic insularity as a way of preserving that "special" 
identity as God's people in the midst of foreigners after the 
fall of the monarchies, here perhaps we can begin to see the 
continuity between the God of the Old and the New Cove
nants. The Exodus is' reinterpreted in the Way of the Cross: 
"Immanuel," God among us, suffering with us, God for us, 
as we challenge the might of death. Here, perhaps, is a God 
whom we can worship in joy, hope and integrity, working 
shoulder to shoulder with all those who have gone before us, 
seeing their dreams unrealized, but trusting in the ultimate 
victory of the Living God. 

When Jesus proclaims to bemused followers, "Do not think 
I have come to bring peace on earth; I have not come to bring 
peace, but rather a. sword" (Mt. 10:34), we may now see that 
sword for what it is: a weapon of unflinching resolve which 
sweeps away the powers of greed and injustice that decree 
death-whether it be to individuals, society or our fragile planet. 
The promise of salvation offered in the Resurrection offers us 
the freedom to work for an "alternate future" here on earth. 
It is not an "exemption" clause which excuses us from our 
responsibilities here-and-now because we have been prom
ised our "pie-in-the-sky" later in the "sweet-bye-and-bye." 

What Does God Require? 

What implications can be drawn for us today from this new 
context of understanding our traditions' relationship to war? 
What do we find here to help us understand what Scripture 
and the God of Life require of us? We stand weak and out
numbered against entrenched and powerful bureaucracies that 
grind mindlessly on toward a judgment day which will be 
darkness and not light, as the prophet Amos pointed out cen-

back our purpose. Peace is impossible, they tell us. But what 
does Scripture tell us? 

First, we may take our position certain of the theological 
ground on which we stand. Even though others may dispute 
our readings of sociological issues at points, the Cross stands 
forever as a living witness to Christ against Culture, liberating 
us from the perspective that violence is our only choice and 
death our only end. We are called to say, as Deuteronomy 
(the book from Hebrew Scripture most quoted in the New 
Testament) confronts its hearers, "Choose Life!" We must 
choose as our God and Savior would choose, opting to say a 
radical "no!" to the acceptance of the violence that culture 
decrees. Do not be deceived: the price of our "no" to nuclear 
madness will not be cheap. We commit ourselves to a struggle 
which will probably not cease in our lifetime-all the more 
reason why we must begin to raise our outcry now. We may 
not see the end of our work, but, God willing-and on this 
point I can believe no other than that God is willing-we may 
hope that our efforts will keep us from seeing the end of our 
planet. 

Throughout Scripture, there are poignant references to God's 
joy in creation, the goodness of matter and the created order, 
and its deep and abiding relationship to its Creator. Often in 
the midst of our human-centered arguments against God, 
Scripture turns our gaze away from ourselves toward the world 
around us. "Consider the lilies," we are told, in the midst of 
our plans and confusion. "Those who go down to the sea in 
ships-they have seen the works of the Lord!" we are informed 
in our land locked, isolated world view which sets human 
interests precisely in the center of our universe. "Are the trees 
men that you make war against them?" Deuteronomy (20:19) 
challenges us, referring to the ancient practice of defoliation 
of enemy territory during wars. 

Genesis makes our position very clear: we were created to 
"till and to keep watch" over the earth. If we have interpreted 
our charge to "have dominion and subdue" as meaning to 
trample, rape and defile our planet as we please in order to 
suit our often questionable definition of progress, let us not 
blame Scripture or God, but ourselves, for such errant, greedy 
readings of the text. Creation suffers from our sins; it must be 
redeemed through us or it will perish with us. Our two fates 
are inseparable, but God is concerned for both. 

The wicked city Ninevah is "saved" by its repentance at 
the message of the prophet Jonah (much to his disgust, I might 
add!). Jonah resisted his call, knowing that the immense com
passion of God would probably end in forgiveness of this most 
hated ancient city, a center of inhumanity and imperialism. 
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With the kindly intervention of creation in the form of a "great 
fish" who knows its duty better than the prophet, Jonah none
theless finds himself preaching words of life to the enemy of 
his people. Jonah hates his success-he does not believe Ni
nevah deserves salvation, and probably, by human standards, 
he is right. We should count ourselves fortunate that our Cre
ator does not share such standards, or rather, feels equally 
free to dispense "second chances" as well as righteous retri
bution richly deserved. In a pointed object lesson, the sulking 

starves, creating the very conditions for the outbreak of war 
which we fear and attempt to hold off by brandishing our 
arsenals at one another. We must be prepared to sacrifice our 
high standards of expenditure for higher standards of world 
equality. We must, lest when we stand for judgment before 
our Lord, we be forced to ask, "Lord, when did we ever see 
You hungry?" (Mt. 25). We know the answer already: God, 
in our neighbors, our world, is hungry everywhere. While we 
continue to support the arms race, we exist in alienating con-

Rarely have the people of God had so great an opportunity to serve God and the world, atoning 
for past omissions and signalling new possibilities for the future. 

Jonah is taught the value of every living thing, when he la
ments over the death of the shade tree God has provided 
overnight to shelter him from the sun. The Holy One chastens 
the prophet with this sharp comparison: 

You pity the plant for which you did not labor nor 
did you make it grow, which came into being in a night 
and perished in a night. And should not I pity Ninevah, 
that great city, in which there are more than a hundred 
and twenty thousand persons who do not know their 
right hand from their left, not to mention many animals? 
(Jonah 4:10-11) 

Ancient Israelite pragmatists may have sought to charac
terize the Living God as a nationalistic war god, but in so 
doing, they were guilty of burying traditions of God's good
ness to all beings. Ancient Israel may have fought "Holy Wars" 
under the rubric of this faulty theology, even as the Christian 
Church has proposed models of "just wars" since its recog
nition as a state religion, despite this contradiction to the 
teaching of the Church's first three centuries. However, it is 
likely that wars, whether deemed holy or just, are more a 
testament to the human failure to understand God and one 
another, than to some divine approval of such wasteful en
terprises. No matter how we choose to evaluate these past 
conflicts, it is unthinkable to apply such models of the justi
fication of culturally sanctioned slaughter to a nuclear world. 

The arms race and nuclear proliferation constitute a very 
real modern equivalent of the ancient "Cult of the Dead," 
which is rejected by both Testaments. While children around 
the world go hungry, we squander our human, financial and 
ecological resources to produce items whose sole purpose is 
to cause death and blight. When political instability caused 
by the injustices of the use of the world's resources, and the 
greed of the powerful and the misery of the poor frightens 
us, we choose to send military aid and design anti-terrorist 
squads rather than speak of the real source of the problems 
and their resolution. Our governments condemn us, if not to 
nuclear holocaust, to a series of Afghanistans and Polands, 
Chiles, Nicaraguas, El Salvadors, Guatemalas. While the power 
brokers of this world choose to characterize our dilemmas as 
"guns or butter," let the people of God, empowered by faith, 
speak out to name a different reality: the possibility of choos
ing life for ourselves and our planet, instead of death. The 
answer is not more militarism, but less! More justice and less 
justification of "business as usual" in foreign policy will serve 
us better than all the missiles and helicopters on God's earth. 

We are no longer faced with the polite dichotomy between 
spending our resources on shiny, new, "better" guns, rather 
than on butter, the "high-priced spread" of the well-fed elite. 
We can no longer afford either guns or butter-not when the 
people have no bread. We cannot offer "cake" while the world 
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tradiction to the teachings of Torah and Gospel alike. There 
can be no question of rendering unto Caesar when the survival 
of all life is at stake, for that is the province of the Holy One, 
the Living God. 

Our "call to worship," then, as the faithful bearers of the 
Judeo-Christian tradition, is a call to dissent-loudly, inces
santly, and hopefully, even where there seems to be no hope. 
Will the rest of the world hear our "religiously" motivated 
cries against nuclear madness? Perhaps we should not be un
duly shocked if we are dismissed as dreamers or viewed cyn
ically in light of our past inability to turn aside from violence
better that we dream of peace and rice rather than of apoc
alypse and failure. 

Rarely have the people of God had so great an opportunity 
to serve God and the world, atoning for past omissions and 
signalling new possibilities for the future. But will the Rus
sians, the Pakistanis, Israel, Wall Street or Washington listen? 
Even cynics are beginning to recognize that all our fates are 
mutually threatened by the potential of nuclear annihilation. 
World War III will have no winners; a "limited" conflict is 
not likely to remain limited for long, and there will be only 
losers. We might suggest a new, more worldly slogan. Per
haps: "Nuclear War is Bad for Business"-or Pan-Islam, or 
world Marxism, or Zionism, or whatever people believe wor
thy of dying to support. We must teach each other instead to 
speak of those things worth living for. Let us take heart in our 
task for here we are taking our place at the. throbbing heart 
of all theology: God's commitment to life. Recall those words, 
never more meaningful than now: Blessed are the peacemak
ers, for they shall be called the children of God (Mt. 5). 

How shall we proceed then, in serving our God and planet, 
demanding both reconciliation rather than violence from us, 
and stewardship of resources rather than reckless criminal 
waste? We should not think that we are the only "remnant" 
of those who seek to live the faith for themselves by working 
for the survival of the greater community. When the Israelites 
returned from their captivity in Babylon, they were bolstered 
by the beauty of the promises of the prophet Second Isaiah, 
but were soon disillusioned. The Palestinian situation was not 
an easy one for them socially, economically, or theologically 
as they sought to cope with their changed status in society, 
now that they were no longer a sovereign state, but a province 
under foreign rule. The people sought to rebuild the Jerusalem 
temple at least, but even that proved a difficult and disap
pointing enterprise. We are told that those who remembered 
Solomon's temple wept at the sight of the Second Temple 
because it bore so little of its former glory. Yet though it was 
not what they remembered, it was built through common 
struggle to the glory of God, and the Lord of Hosts had a 
"word" of encouragement to those engaged in the process. It 
is a word which seems especially apt for us today, as we work 



into uncertainty, confident only of the end if we do not work 
on into the night. The word from Zechariah 4 contains not 
only censure but hope, as we labor to give birth to a more 
peaceful world: "Not by might, nor by power, but by my 
Spirit, says the Lord of Hosts" (Zee. 4:6b). 

Let us be encouraged: we do not work alone, though we 

may often feel we do. Through the Spirit of God all things, 
even peace, become possible, if we are willing to give them 
a chance. We know we will lose if we do not. We are ready 
to risk winning a world back from death and destruction. Let 
us not be afraid to do so-"by my Spirit," says the Lord of 
Hosts. 

Paul and Galatians 3:28 
by Daniel P. Fuller 

According to Galatians 3:28, "There is neither Jew nor Greek, 
there is neither slave nor free; there is neither male nor female, 
for you are all one in Christ Jesus." 

In what sense should we understand these negations? Ex
cept in the case of "neither slave nor free," they cannot mean 
erasing distinctions between groups of people. 

Help comes in realizing that Paul borrowed these three 
statements from the wording of a baptismal ceremony. There 
are two other places in the Pauline corpus (I Cor. 12:13, Col. 
3:11) where there are such formulaic statements declaring an 
end to the differences between groups that have been opposed 
to each other. Baptism is explicitly mentioned in the immediate 
context of two of these statements (I Cor. 12:13, Gal. 3:28) 
and implicitly in the third. 

Concerning Colossians 3:11, Michel Bouttier notes that in 
its context, there is emphasis upon having died, with Christ, 
to the elemental spirits (2:20-23), and having been raised up 
to heaven, with Christ, where one is to foster a set of new 
affections (3:1-4). Then, because of union with Christ in his 
death and resurrection, there are exhortations to "put to death" 
or "put off" the evil practices and affections of the former life 
(3:5-10), and to "put on" a new set of affections (3:12f.). In 
between there is an argument with language resembling that 
of Galatians 3:28: "Here there cannot be Greek and Jew, cir
cumcised and uncircumcised, barbarian, Scythian, slave, free 
man, but Christ is all, and in all" (3:11). Since the writer, both 
before and after 3:11, is echoing Paul's baptismal language of 
Romans 6:1-13, Bouttier therefore concludes that "the baptis
mal formula [of Col. 3:11] is enshrined in the development of 
chapter iii" (Bouttier, 1977). 

In each of the three places where this baptismal formula 
appears, it is emphasized that the great benefits that come 
from being united with Christ are enjoyed equally by every 
believer, whatever his or her race, class, or gender. So, in the 
passage just considered (Col. 3:11), believers from races op
posite from the Greek in two directions, the Jew on the one 
hand, and the Scythian, who is "a particularly uncivilized 
barbarian" (Windisch, 1964, p. 552) on the other, enjoy the 
same blessings of being freed from the elemental spirits. I 
Corinthians 12:13 argues the point of the preceding verse 11, 
that God apportions all his various spiritual gifts "to each one 
individually as he wills," by affirming that "by one Spirit we 
Nere all baptized into one body-Jews or Greeks, slaves or 
'ree-and all were made to drink of one Spirit." The third 
;tatement, Galatians 3:28, comes between two climactic affir
nations of the blessings enjoyed by faith in Christ. "In Christ 
esus you are all sons of God, through faith. For as many of 
'OU as were baptized into Christ have put on Christ" (vv. 
'.7f.). Afterwards comes the affirmation, "If you are Christ's, 
hen you are Abraham's offspring, heirs according to the 
,romise" (v. 29). Therefore the negations of v. 28-neither 
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Jew nor Greek, neither bond nor free, neither male nor fe
male-want to deny that the blessings of being united with 
Christ depend in any way upon race, class, or gender. 

So the history of the interpretation of Galatians 3:28 from 
Chrysostom to the present shows a general agreement that 
each believer, despite his or her distinctives, should rejoice in 
the all-sufficiency of God's blessings attained by faith in Christ. 
However, divergent opinions emerge in understanding how 
the "neither-nor's" should affect the attitude and behavior of 
one believer toward an opposite in the pairs of Galatians 3:28. 
Can a slaveholder own a slave who, like him, is a member of 
Christ's body? If God dispenses his spiritual gifts "to each one 
individually as he wills," then should a church be on the 
lookout, among the women as well as the men, for those 
having the gifts requisite for official ministry? In this century 
there is disagreement in many American churches over this 
question, as in the last century there was disagreement over 
the application of "neither bond nor free." 

Since the affirmation of this baptismal formula was so im
portant for Paul that he (or his school) used a form of it three 
times, we believe that we should go to his writings to learn 
what we can of how he wanted the negations of Galatians 
3:28 to be applied between believers in the matters of race, 
class, and gender. Like Michel Bouttier (but with different 
results), "we would like to review quickly how Paul himself 
received and lived out those few and various passages, per
tinent to Galatians 3:28, by which we catch a glimpse of his 
thinking" (1977, p. 16). 

"Neither Jew nor Greek" 

Galatians 2 provides specific information on how Paul ap
plied oneness in Christ to relations between Christian Jews 
and Gentiles. During his visit to Jerusalem, a certain group of 
Christian Jews (termed "false brethren" -2:4) sought to have 
Titus, a baptized Gentile, circumcised. In addition to baptism, 
they wanted circumcision to comprise the sign of the covenant. 
Making each Gentile believer submit to circumcision as well 
as baptism would have greatly impeded Paul's Gentile mission 
and very possibly stopped it altogether. So Paul resisted all 
efforts to have Titus circumcised, "that the truth of the Gospel 
might be preserved for you [Gentiles]" (2:5). 

Paul's efforts succeeded, and Christians Jews had to accept 
the uncircumcised Titus as being fully an heir of the promises 
to Abraham's seed as any Jew. Paul also required a similarly 
profound change in a Jew's attitude and behavior toward a 
Gentile, when the situation arose where a Christian Jew, re
siding in the Diaspora, belonged to a church comprised of 
many baptized Gentiles, like that at Antioch (cf. Gal. 2:11-
14). Because early Christians ate meals together in their house
hold churches, Paul, Peter, and other Christian Jews joined 
with Christian Gentiles at these meals and ate whatever was 
served. However, Christian Jews at Jerusalem were troubled 
to hear this, so they sent a group to Antioch, apparently to 
inquire about this matter. As a result, Peter stopped eating 
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with the Gentiles, perhaps to avoid the possibility of splitting 
the Jerusalem church. But Paul understood that Peter, in so 
acting, was telling the Gentiles that in order to become bona 
fide Christians, faith in Christ was not enough; they must also 
submit to Jewish cultural distinctives. For Paul this was not 
being "straightforward about the truth of the Gospel" (Gal. 
2:14). It denied the cardinal affirmation that justification was 
by faith alone, and it would place such impediments in the 
way of a Gentile's becoming a Christian that the Great Com
mission could not be carried out. 

Thus Galatians 2 makes it evident that Paul insisted upon 
a full compliance with the meaning of the affirmation that "in 
Christ there is neither Jew nor Greek." A refusal to submit to 
this meaning denied the gospel and destroyed the Gentile 
mission. So Bouttier, it seems, makes only a start in applying 
Galatians 3:28 when he says, "The presence, in the congre
gation, of those by whom one finds himself offended or ac
cused, provides the opportunity for each to express his new 
freedom [in Christ]; the Jew can do a favor to the Greek and 
the Greek, to the Jew [and so on for slaves/masters and men/ 
women]" (1977, p. 17). But he seems to stop short of Paul 
when he says, "Being made one in Christ does not destroy 
the ties of a Jew with Israel, of a slave with the oppressed, or 
of a barbarian with the ostracised" (p. 18). 

"Neither Bond nor Free" 

In his ninety-nine page treatise on Galatians 3:28 (1978), 
Hartwig Thyen has no difficulty in finding a coherent Pauline 
teaching regarding the implications of baptism for slaves and 
masters. For one thing, since he regards the prison epistles 
(excluding Philemon) and the pastorals as having an author 
whose outlook sometimes differed from Paul's, he can ignore 
the instructions for slaves and masters found in Ephesians, 
Colossians, and I Timothy. He also rejects interpreting I Cor
inthians 7:21b as saying, "But if you [slaves] can gain your 
freedom, make use of [your present condition of slavery] rather 
[than take an opportunity for freedom]" (so Leitzmann, 1910; 
Hering, 1948; Barrett, 1968; Conzelmann 1969). Indeed, chap
ter 7 has a dozen commands for people to remain in the state 
they were in when converted. But Thyen understands Paul to 
be giving a parenthetical exception to this rule in v. 21b, be
cause he introduces it with a "but" (alla) followed by a con
ditional "if" clause. Furthermore, there are six other places in 
chapter 7 where Paul enjoins people to change their status 
under certain circumstances. So Thy en would follow the RSV' s 
translation of v. 21b: "But if you can gain your freedom, avail 
yourself of the opportunity." 

Philemon provides Thyen with a confirmation of this trans
lation. To Philemon, the slaveowner of the runaway Onesimus 
who had become a Christian, Paul said, "You ... might have 
him back forever [if you do not insist on his severe punish
ment], no longer as a slave but ... as a beloved brother ... both 
in the flesh and in the Lord" (15 f.). Paul also said that he 
had confidence that Phil em on would do "even more than I 
say" (21). So Thyen concludes that "a necessary inference 
from Gal. 3:28 in the context of Pauline theology appears to 

be that at least among Christians there ought to be no more 
slavery" (p. 166). 

This abolitionist stance would then be the necessary im
plication of "neither bond nor free" in Paul's thinking. Indeed, 
Hans Dieter Betz argues that this negation "when heard by 
Christian slaves at the ceremony of their baptism ... could 
hardly be misunderstood" (1979, p. 195). There is no evidence, 
however, that abolitionism ever got a general hearing in the 
early churches. Instead, Ephesians, Colossians, I Timothy, and 
I Peter have passages which allow the continuation of slavery, 
though they seek to mitigate its miseries with injunctions based 
on the future judgment, Christ's example of suffering wrong
fully, and the need for a blameless Christian testimony before 
the world. 

Furthermore, Paul Jewett (1975) would disagree with Thyen 
that the evidence in Philemon and I Corinthians is sufficient 
to show that Paul openly and explicitly advocated abolition
ism. Jewett remarks that Paul's "polite reserve" in obliquely 
suggesting that Philemon manumit Onesimus "contrasts with 
the direct encounter Paul had with Peter over Jewish/Gentile 
relationships at Antioch (Gal. 2:1 lf.)" (p. 139). As for I Cor
inthians 7:21b, Jewett believes that the apostle may well have 
meant that a slave should take advantage of any opportunity 
'for freedom, but since he does not expand on this at all, "ob
viously Paul is more interested in one's spiritual status of free
dom in Christ than in the social implications of this freedom" 
(ibid., note). 

The evidence, therefore, seems clear that Paul was not con
cerned with carrying out the baptismal implications of "nei
ther bond nor free." This conclusion would be reinforced to 
whatever extent the teachings of Ephesians, Colossians, and 
I Timothy regarding slaves and masters echo the apostle's own 
teachings. But when we consider the third negation in Gal
atians 3:28, "neither male nor female," we find from I Cor
inthians, an uncontested epistle, that Paul was as disinclined 
to enforce the implications of this negation, as the contested 
epistles are to enforce "neither bond nor free." 

"Neither Male nor Female" 

In I Corinthians 11:2-16 Paul teaches that a woman is sub
ordinate to a man, and that in showing this submission she 
reflects a man's glory, as the man, submitting to Christ, reflects 
the glory of God. In keeping with this patriarchal submission, 
14:33b-35 teaches that women are to keep silence in a church's 
stated meetings, and are to receive help in understanding 
Christian teachings from their husbands at home. 

Hartwig Thyen, who is concerned to apply the baptismal 
implications of Galatians 3:28 fully to the churches, is dis
tressed to find Paul teaching patriarchalism and backing it up 
with theological arguments in these two passages in I Cor
inthians. He laments how Paul has thus caused his followers 
"down through the centuries and up to the present to dis
criminate against women" (1978, p. 180). In these passages 
Paul argues that since the woman was created from the man 
in Genesis 2, therefore she is subordinate to the man in the 
very order of creation itself (I Cor. 11:8). Thyen notes that this 
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is generally in keeping with the rabbinic idea that women are 
subordinate to men. For him this means that "[Paul] has given 
his opinion here 'according to the flesh' ... and not according 
to the Spirit," because "his exegesis, in which only the man 
is made after the image of God, and is the one to represent 
the divine glory, is unequivocally opposed .by Genesis 1:27, 
which sets the pattern for construing Genesis 2 by explicitly 
saying that Man [Mensch] as man and woman was created in 
the image of God" (pp. 184f.). 

Such a conclusion, which Thyen himself regards as an "un
happy, last resort [ultima ratio]" (p. 113), comes as a shock to 
the reader. In establishing his herrneneutical ground rules at 

me.nts Paul used to support patriarchalism, Jewett says, "All 
of these considerations are viewed by Paul as indicative of the 
relationship which God intended to prevail between men and 
women" (p. 51, emphasis added). But from God's point of 
view such patriarchalism was only temporary; someday the 
churches would come to understand the full implication that 
"in Christ there is neither male nor female." So Jewett con
cludes his book by saying, "While Paul went all the way in 
living out the truth that in Christ there is neither Jew nor 
Greek, he by no means denied in his life style [ of treating 
individual women as peers] the implications of the further 
truth that in Christ there is no male and female .... But [now] 

From God's point of view, such patriarchalism was only temporary; someday the churches 
would come to understand the full implication that "in Christ there is neither male nor female." 

the outset of his essay, he had said that before taking this 
ultima ratio of regarding Paul as being influenced by the pres
sures of conventional thinking and his own Jewish heritage, 
"the repeated attempt must be made to grasp Paul as a con
sistent thinker and doer" (p. 113, emphasis added). But Thyen 
makes not even one attempt to show how Paul could have 
been consistent in supporting patriarchalism in I Corinthians. 

Why did he not explore the possibility that Paul was ac
commodating his teaching, for the time being, to patriarchal
ism, so as to channel all the church's energies toward the 
crucial task of bringing the attitude and behavior of Christian 
Jews and Gentiles into harmony with "neither Jew nor Greek"? 
Accommodation was a foundation of Paul's ethical theory (I 
Cor. 9:19-23; 10:32-11:1), and Galatians and Acts provide ex
amples of how Paul used this principle to maintain the in
tegrity of the gospel, the unity of the church, and the ongoing 
movement of the Gentile mission. Consequently, before con
cluding that Paul was teaching "according to the flesh" in 
enforcing patriarchalism, Thyen should have considered 
whether or not I Corinthians 11:2-16 and 14:33b-35 are not 
an instance of temporary accommodation to what is less than 
consistent with the baptismal implication of "neither male nor 
female." , 

Like Thyen, Jewett affirms that Paul's teaching about women 
in I Corinthians finds its roots in rabbinism. Concerning the 
apostle Paul, Jewett says, "So far as he thought in terms of 
his Jewish background, he thought of the woman as subor
dinate to the man for whose sake she was created ... " (p. 
112). But unlike Thyen, he sets forth the outline of a theodicy 
for why it was necessary for God to accommodate himself, 
temporarily, to the evil of patriarchalism. To begin with, God 
was incarnated as a man, says Jewett, not because a man is 
more like God than a woman, but because God had to come 
into "a history marked by sin and alienation [involving pa
triarchalism]" (p. 168). Then in regard to the all-male apos
tolate, Jewett argues that indeed "our Lord's intent, through 
the preaching of the apostles, was to redeem mankind and so 
create a new humanity in which the traditional antagonism 
of the sexes would be reconciled." But since this redemption 
could not be accomplished by a "simple confrontation" with 
patriarchalism, "one can understand, then, why [Jesus] chose 
only men to herald the truth of the Gospel in the Greco
Roman world of the first century" (p. 169). The third part of 
this theodicy is the affirmation that "it is from this perspective 
[of God's temporary accommodation to secondary problems in 
the sinful world] that we must understand the pronounce
ments of Peter and Paul, leading apostles, to the intent that 
women should keep silent in the church and not aspire to the 
teaching office" (p. 166). After analyzing the various argu-

it is high time that the church press on to the full implemen
tation of the apostle's vision concerning the equality of the 
sexes in Christ" (p. 147). 

Accommodation Ethics 

Accommodation is the word best suited in the English lan
guage to represent Jewett's understanding of God's strategy 
in incarnating his only Son as a male, and in appointing an 
exclusively male apostolate. For Jewett the term accommoda
tion would also apply to God's decision to permit Paul and 
Peter to teach a Christianized version of patriarchalism that 
was to be valid for a temporary time only. The term represents 
what people do who have identified themselves with one be
lief and behavior structure, and "yet ... employ the language 
of [another structure], or conform to its patterns of thought 
and behavior at certain points" (Peter Richardson and Paul 
Gooch, 1978, p. 100). 

The philosopher Gooch notes that "in so far as [these two 
structures] are themselves inconsistent structures, then whoever 
accommodates [from one to the other] will be considered in
consistent" (ibid.). For example, the God who created men 
and women as equal components of humankind could easily 
appear inconsistent to have ordained an all-male apostolate. 
Then too, since accommodation stops short of being a con
version in which one leaves behind one belief and behavior 
structure and espouses the other, then whoever "accommo
dates without wholeheartedly changing his beliefs about what 
he ought to do ... may well be accused of hypocrisy" (p. 111). 

So people might well charge God with hypocrisy for cre
ating males and females equally in his image (Gen. 1:27), and 
then ordaining Paul to command "in all the churches" for 
women to remain silent in stated meetings because "they are 
subordinate [to men], even as the law says" (I Cor. 14:33£.). 
The way Paul's thinking worked in supporting female sub
ordination from the high religious sanction of the law is seen 
in I Corinthians 11:8f. Since, according to Genesis 2:20f., the 
woman was made from the man and thus after him, therefore 
the "woman [was created] for the man." 

Gooch observes, however, that "on occasions someone's 
[accommodatory] actions may appear inconsistent [and hyp
ocritical] only because some reconciling principle is not known 
to the observer" (p. 112). But we know the loving principle 
on which God acted in accommodating himself temporarily 
to patriarchalism. There is ample evidence to show why God, 
in supporting a Christianized version of patriarchalism, en
forced by apparently scriptural sanctions, was not being at all 
hypocritical but was acting out of concern to do the most 
benevolent thing for the human race in the long run. What 
needed most to be done in launching the Great Commission 
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was to show that Gentile believers enjoyed the same status 
in Christ as Jewish believers simply on the basis of faith alone. 
Had this point not been made explicitly and emphatically, 
Christianity might well have remained an obscure Jewish sect 
for a few decades, and then disappeared. Then the nations of 
earth would have been deprived of the blessings of Christ. 
Surely everyone rejoices that God risked the charge of being 
hypocritical by temporarily accommodating to patriarchalism 
and supporting it with plausible, but not persuasive, scriptural 
arguments. Had he not done this the outworking of redemp
tive history would have stopped. 

So, from the outset, there had to be a direct and protracted 
confrontation against the Jew /Gentile rift. We have already 
noted the changes in attitude and behavior that a Jew under
went in order to belong to a church where there were believing 
Gentiles. Since all this energy had to be expended for a num
ber of decades in order to forge out the full implications that 
"in Christ there is neither Jew nor Greek," it was essential, 
then, for God to temporarily enforce upon the fledgling 
churches a Christianized form of patriarchalism (and slavery). 
That women had prayed and prophesied during public wor
ship at Corinth (I Cor. 11:5£.) hints at how strongly Christian 
women felt the urgency also to forge out the full implications 
of "in Christ there is neither male nor female." But God, in 
his love, could not let this pressure burst forth just yet and 
divert energy away from the most vital task of maintaining 
the unity of the Church composed of Jews and Gentiles. 

might save some" ·(I Cor. 9:22; I Cor. 10:33-11:1). When one 
understands Paul's application of Galatians 3:28 from this 
standpoint, then two other clues appear which should have 
signalled to the church down through the centuries that pa
triarchalism clashes with the freedom of the gospel. 

One such clue is seen in Paul's failure to enforce the rule 
of I Corinthians 14:34 by rebuking the women who had prayed 
and prophesied in public. In I Corinthians 11 :2-16 he reproved 
them only for not wearing headgear signifying submission to 
men. A good explanation for this is that Paul knew perfectly 
well that God gives his spiritual gifts (including ministry gifts) 
"to each one, individually, as he wills" (I Cor. 12:11). Con
sequently, he could not rebuke them for what was done in 
all probability as a work of the Spirit. So he simply rebuked 
their unpatriarchal attire, and later on in the book forbids 
women in general to speak in a meeting. The most loving 
thing to do at that time was to keep Galatians 3:28 from ap
plying to patriarchalism, so that all the church's energy might 
be spent in making "neither Jew nor Greek" a reality. 

Then there is the clue of Paul's own behavior toward 
women. Paul greets several women by their own names at 
the conclusion of Romans (ch. 16), whereas the rabbis spoke 
of a woman only as the wife of a certain man. Unlike a rabbi, 
Paul addressed a group of women with no men present (Acts 
16:13), and he accepted Lydia's invitation to be a guest in her 
house (Acts 16:15). He regarded both Priscilla (Rom. 16:3) and 
Timothy (Rom. 16:21) as "my fellow worker." Since both are 

A much simpler way to solve the disparity between Paul's behavior and teaching is to un
derstand his teaching as an example of his explicit practice of accomodation. 

So he imposed the highest possible sanctions to enforce 
accommodation fo patriarchalism. But since these sanctions 
were only to enforce for a time something less than the ideal, 
they have only the apparent force of a plausible argument, 
but not the real force of a persuasive one. That women are. 
subordinate to men, because the woman was created from the 
man and after the man, has a certain plausibility, but it lacks 
persuasive force. Although the man was created from the 
ground (Gen. 2:7), no one argues that he is subordinate to it. 
Then too, what comes after is not necessarily inferior. In I 
Corinthians 15:46, for example, the spiritual which comes after 
the physical is superior. 

Paul Gooch remarks that since biblical accommodation (I 
Cor. 9:19-23; 10:32-11:1) must be undertaken only tempo
rarily in order finally to move people into the full implications 
of freedom in Christ, it ":has to be accompanied by additional 
procedures . .. " (p. 115, etnfii.asis added). Otherwise accom
modation will only confirm\, \ople in their substandard way 
of living. In other words, accommodatory teaching must be 
accompanied by "additional procedures" in the form of clues 
indicating that this teaching is being tolerated only tempo
rarily until the true teaching can be established. One such clue 
could well be the.shakiness of Paul's exegetical argument from 
Genesis 2 in support of patriarchalism .. 

Another clue comes from understanding why (as stated 
above) Paul went all the way in enforcing "neither Jew nor 
Greek" but was accommodatory in handling slavery and pa
triarchalism. Put this way, this clue implies that Paul himself 
was consciously practicing accommodation in teaching pa
triarchalism. This is not difficult to suppose, for Paul forth
rightly told how he became "as a Jew" to the Jews (I Cor. 
9:20). He also urged his readers to imitate him as he imitated 
Christ in becoming "all things to all men, in order that he 
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known as teachers of the Word (Acts 18:26; Phil. 2:20), it is 
natural to understand that Priscilla labored with Paul in the 
teaching ministry of the Word. 

At this point it seems that a difficulty in Jewett's thinking 
appears. On the one hand, he believes that the apostle's in
sight that female subordination was done away with in Christ 
(Gal. 3:28) led Paul to behave toward women in the very 
unrabbinic, Christ-like ways enumerated in the preceding par
agraph. On the other hand, Jewett declares, as we have seen 
(p. 112), that "so far as he thought in terms of his Jewish 
background, he thought of the woman as subordinate to the 
man for whose sake she was created ... " Consequently, in 
those passages where Paul speaks of female subordination to 
men (I Cor. 11:2-16; 14:33b-35; Col. 3:18; cf. Eph. 5:22-33; 
and I Tim. 2:11-15) he was unwittingly giving forth an un
christianized teaching, a teaching not yet affected by the mar
velous insight of Galatians 3:28 that "in Christ there is neither 
male nor female." But it is very difficult to understand how 
this insight could make him so unrabbinic in his behavior 
toward women without also making him unrabbinic in his 
teaching about them. A much simpler way to solve the dis
parity between Paul's behavior and teaching is to understand 
his teaching as an example of his explicit practice of accom
modation, and his behavior toward women as part of the 
"additional procedures" or clues he was leaving behind to 
signal to the church that his patriarchal teaching was not time
less, but only a temporary accommodation until the "neither 
Jew nor Greek" problem had been finally laid to rest. 

How, then, did Paul apply Galatians 3:28? We answer that 
he fully enforced "neither Jew nor Greek." With regard to 
"neither bond nor free" and "neither male nor female," he 
supported, by way of accommodation, a Christianized slavery 
and patriarchalism, but with regard to both he left sufficient 



clues for the church to have understood that these teachings 
no longer applied after the "neither Jew nor Greek" issue had 
been settled. 
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Points of Dialogue 
Between Evangelicals and Jews 

by Marc Saperstein 
Our task in solidifying communications between the evan

gelical and the Jewish communities is a challenging one. Tra
ditional negative stereotypes of Jews and Judaism, which many 
liberal Protestants and even the Catholic Church have for
mally repudiated, still linger in some evangelical preaching 
and education; I have heard them in popular radio broadcasts. 
On the other side, there is something about evangelical Chris
tians, especially those in the vanguard of the recently revived 
political activism, that makes many Jews uneasy. Partly it is 
the lingering suspicion, whether justified or not, that evan
gelicals view all Jews as highly desirable potential converts. 
But more important, I would guess, is the widely prevalent 
assumption among Jews that evangelicals treasure and work 
for a vision of America fundamentally different from that which 
most Jews share. 

When Jews hear calls to make our country a "Christian 
nation" once again, we see a host of disturbing images. Our 
perception is that the evangelical goal is to remold this country 
into an America that would make Christianity normative and 
reduce Jews and others who are not "born again Christians" 
to the position of tolerated dissidents; an America that would 
see denominational religion intruding into public life to a 
greater extent than at any time in the past hundred years; an 
America where freedom of dissent would be radically stifled 
and restrictive standards would be imposed on literature and 
the arts; an America where millenarian speculation about an 
apocalyptic battle could inform our foreign policy; an America 
in which radical feminists, conscientious supporters of a nu
clear weapons freeze, socialists, advocates of free choice on 
abortion, homosexuals, and even old-fashioned liberals would 
be branded as anti-God and denied legitimacy. For Jews, the 
vision of many evangelicals is a frightening apparition, and 
this often makes a calm discussion of the issues rather difficult. 
This is further complicated by some misperceptions of what 
we have in common. Let me touch on two of these. 

One frequently hears the assertion made by evangelicals 
that one thing they share with Jews is a profound commitment 
to the Bible as the Word of God. Here I would sound a cau
tionary note. We must not forget that the Hebrew Bible is not 
the same as the Christian Old Testament, even though it may 
contain precisely the same books. The old stereotyped Chris
tian reading of Scripture still lingers, contrasting the vengeful, 
zealous God of the Old Testament with the merciful, loving, 
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gracious God of the New. This is certainly not an image Jews 
would recognize in the God of our ancestors. 

Furthermore, the essential story of the Hebrew Bible as read 
by Jews is quite different from that of the New Testament as 
read by most Christians. For Jews, it is the story of the emer
gence and early history of people in a covenant with God, a 
people that won its land, built its Temple, lost both because 
of its failure to live according to the standards God expected, 
and, having experienced the traumatic catharsis of defeat and 
exile, was poised to return and rebuild. For Christians, this 
entire story is a preparation for things to come, essentially 
important not as history in its own right but as prefigurement 
and prophecy of a New Dispensation which would to a large 
extent make the old obsolete. We can be reading the same 
words, but what we read is not really the same. 

And all too frequently, we do not even read the same words. 
For the Jew, the Bible is always the Hebrew text. While Ju
daism has never forbidden translation, as did Islam and for 
some time and for very different reasons the Catholic Church, 
no serious study of the Bible has ever been separated from 
the original Hebrew. By contrast, I frequently hear evangeli
cals quoting "God's Word" as if the text was originally uttered 
or revealed in King James English. Let us never forget that 
when we quote an English verse, we are not quoting the Bible; 
we are quoting one translation of the Bible. 

This point is not mere academic pedantry. Translation al
ways entails difficult and sometimes arbitrary decisions. A 
phrase in one language may have two possible meanings; the 
translator must usually render one at. 1he expense of the other. 
What begins as multivalent and s1· 1gestive ambiguity emerges 
in translation as straightforwarc· _,1mplicity. This transforma
tion is especially pronounced in translation from biblical He
brew, which, as many of you know, has no punctuation, no 
indications where a quotation ends, hundreds of verbs with 
unclear subjects and pronouns with unclear referents, an im
perfect tense that can mean you must, you may, or you will, 
and that omnipresent vav conservive, which can have at least 
half a dozen different meanings. 

For the Jew, therefore, the Bible read and studied in Hebrew 
is a very different kind of text from that quoted in English by 
many evangelicals; it is fraught with ambiguities and obscur
ities, always open to new and legitimate interpretations, an 
open-ended text, the meaning of which may be ultimately 
elusive, which we are left to wrestle with and probe. We are 
not sure how to translate properly even the first sentence of 
the book of Genesis. This may be why in theological matters, 
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Jews have traditionally had such a marked tolerance for di
versity. 

Where the Jewish community has tried to impose a measure 
of conformity upon its members, and this is primarily in the 
realm of behavior governed by Jewish law, the Bible has been 
understood and applied through a tradition of rabbinic inter
pretation. This is also frequently difficult for evangelicals to 
understand, but there is no model in traditional Jewish life for 
appealing directly to the Bible as a source of authority over 
others. Sola Scriptura is not a live option in the Jewish context, 
any more than the Supreme Court today could decide to throw 
out all the judicial decisions of the past 200 years and adju
dicate each case solely on their direct reading of the Consti
tution. For the traditional Jew, the meaning of the Bible is 
largely open-ended, as I said, but the Bible functions as it has 
been understood by the rabbis over the past 2000 years. All 
of this, I take it, is quite different from the Bible of the evan
gelicals. 

duction rates, average age, and intermarriage lead many to 
conclude that the number of Jews in the world will decline 
significantly over the next few generations. The very existence 
of a Jewish people 100 years from now is for us an agonizing 
question mark. 

Under such circumstances, we cannot see these groups as 
contributing toward Jewish survival. With very few excep
tions, their agenda does not reflect that of the Jewish com
munity as a whole. They are not involved in the causes of 
Soviet Jewry, Jewish education or philanthropy; their only 
cause seems to be the winning of new converts. And their 
natural loyalties and affinities appear to us to be with evan
gelical Christians, not with Jews. Given the choice of marrying 
an evangelical Christian or a non-messianic Jew, most would 
feel that they have more in common with the Christian. They 
themselves may believe that they continue to be Jews, but 
their children will not be. And that for us is a critical touch
stone. 

The essential story of the Hebrew Bible as read by Jews is quite different from that of the 
New Testament as read by most Christians ... We can be reading the same words, but what 
we read is not really the same. 

A second area that evangelicals frequently think of as some
thing we share in common is what might be viewed as the 
overlap formed by the intersection of our two circles: the Mes
sianic Jews, Jews for Jesus, Hebrew Christians, or any of the 
other half dozen names by which these groups are known. I 
hope that no readers will take offense if I attempt to articulate 
the Jewish perspective on this issue. 

I concede that the Jewish position may not be the most 
rational or consistent. Given the enormous theological diver
sity readily tolerated in Jewish life, given the fact that a self
proclaimed atheist who never sets foot in a synagogue can be 
an honored member of the Jewish community, given the fact 
that there has been a radical rethinking of long-standing tra
ditions (on the role of women, for example) in the Reform 
and Conservative movements, why should the acceptance of 
Jesus as Messiah and Savior place an individual beyond the 
pale of Jewish pluralism? Yet the consensus among Jews is 
undeniable, and there are few issues today on which it is so 
strong: the acceptance of Jesus is not a fulfillment of Judaism 
or even an authentic option within it, but as much a violation 
and abandonment of Judaism as the repudiation of Jesus would 
be for Christianity. 

How might this consensus be explained? First, there is the 
power of historical memory among Jews. It is impossible to 
eradicate the psychic legacy of 16 centuries in which Chris
tians, often backed by the power of the state, exerted various 
kinds of pressure on Jews to renounce their "blindness" and 
accept the "true faith" -the legacy of generations of Jews who 
could have made things so much easier for themselves by 
succumbing to these pressures, yet refused, sometimes at the 
cost of their lives. Too much has happened in the relationship 
between the two communities over the centuries for Jews to 
consider dispassionately the merits of a compromise version 
that would somehow have the best of both worlds. Nineteen 
hundred years ago, Jewish Christianity may have been a real 
option, but from our perspective, history has long since ren
dered it obsolete. 

Second, the Jewish people today are fighting a demographic 
battle for their very survival. There are still fewer Jews in the 
world today than there were in 1939. Statistics about repro-
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Finally, there is the problem of tactics that are not always 
above deception. Publicly disseminated leaflets assert that the 
only requirement is to accept Jesus as the Jewish Messiah, 
whereas most of these believers hold to a rather high Chris
tology totally alien to Jewish sensibilities. Instruments of Jew
ish ritual life-the ram's horn, the matzah-are exploited in a 
way that even non-religious Jews find highly offensive. It is 
particularly unfortunate when much of the information about 
Judaism available to evangelical Christians emanates from these 
circles, rather than from sources the Jewish community would 
recognize as authentic. I am certainly not questioning the right 
of these groups to find their own religious way, or the right 
of the evangelicals to count them among their own. But they 
are not a source of commonality between evangelicals and 
Jews; they are an irritating source of friction. 

The issue of Israel is far more complex, and there is con
siderably less consensus on this among Jews. On two matters 
there can be little argument. 

First, the state of Israel today remains an almost ultimate 
concern of world Jewry. While the Jewish people and religion 
were able to survive almost 1900 years in exile without a state 
of their own, the loss of Israel today, so soon after the Hol
ocaust, would be a trauma from which the entire people might 
never recover. Therefore, any religious group that could not 
support the right of Jews to sovereignty over one tiny portion 
of the earth's surface, or support the threatened state in times 
of national emergency, could not seem to be an appropriate 
partner for authentic dialogue. If you hesitate and waver over 
my brother's right to survive, what is there to discuss? 

Second, as a whole, evangelical Christians have been more 
supportive of Israel, both politically and economically, than 
either the liberal Protestant denominations or the Catholic 
Church. Jews recognize this and appreciate it. Figures such as 
the late G. Douglas Young, a proud Zionist and an eloquent 
and tireless defender of Israel against the calumnies of its 
detractors, have been respected, admired and loved through
out the Jewish community. The bleak realities of world pol
itics, in which tiny democracies struggling to live in peace are 
cast in the role of villains, while "third world" oppressive 
dictatorships are idealized as heroic, make it clear that evan-



gelical support of Israel in the United States is critical and 
cannot be casually dismissed. 

These two facts make a third one somewhat puzzling: that 
there is some ambivalence among Jews about the evangelical 
position on Israel. I cannot analyze this in depth, but these 
are some of the factors involved. First, many Jews remain 
distrustful of evangelical motives in their support of Israel. To 
welcome this support while ignoring the eschatological belief
structure undergirding it strikes some Jews as either cynical 
or naive. Second, there are suspicions about the links between 
evangelicals and American oil interests, raising the fear that 
in a time of critical choices, the economic pressures behind 
the anti-Israel position will win out. An example of this is the 
vote of most Congressmen supported by the Religious Right 
on behalf of the AWACS sale to Saudi Arabia. 

Third, many Jews have a sense that evangelicals are not 
truly concerned about Israel as a reality, but about Israel as a 
doctrine. The Holy Land tours are of immense economic value 
to Israel. But when they are limited to the Sea of Galilee, the 
Church of the Nativity in Bethlehem, and the old City of 
Jerusalem, overlooking all that the Jewish people have accom
plished in that land in the past 100 years, is it truly Israel that 
they are seeing? Finally, at a time when there is considerable 
dissent both in Israel itself and within American Jewry about 
policies taken by the Israeli government, the uncritical support 
of hawkish positions expressed by some evangelicals, often 
because of their understanding of eschatological doctrine, is 
not perceived by all Jews as helpful. All these are issues that 
deserve to be explored fully in dialogue. 

properly addressed by the art of religious persuasion than by 
the exercise of religious power. 

Perhaps the most important challenge we face in address
ing such questions is not to demonize each other, and not to 
be overly eager to apply the biblical imagery to the world 
around us by identifying antagonists in an apocalyptic battle 
between good and evil. We stand only to lose by thinking of 
each other as the enemy, rather than as sincere human beings, 
whose perspective on the issues of our day we should try to 
understand, and may even be able to respect. 

This is not always easy. In addition to fundamental political 
differences, the religious differences are serious, and they 
should not be underestimated. Jews facing evangelicals will 
recognize that many of you find your biblical faith committing 
you to an understanding of Judaism as a religion superseded 
by the coming of the Messiah, a religion that can provide no 
salvation or eternal hope for its adherents. This is a harsh 
judgment for Jewish ears, for we know that the doctrine of 
Judaism as superseded has in the past spilled over into the 
assumption that the Jew is expendable. 

Evangelicals facing Jews will recognize that here is a group 
that has heard the "Good News" and rejected it, not out of 
blindness or perversity but out of the firm conviction that our 
role in God's covenant requires no redefinition, that we are 
expected to live up to our duties as Jews, and that we anticipate 
no new truth to invalidate our way of life. This reality may 
challenge certain deeply held Christian beliefs. 

As Martin Buber once said to a similar audience, "Pre
messianically, our destinies are divided. To the Christian, the 

Our perception is that the evangelical goal is to remold this country into an America that 
would make Christianity normative and reduce Jews and others who are not " born again 
Christians" to the position of tolerated dissidents. 

I would also argue that both Jews and evangelicals need 
to work together today to define the proper role of religion in 
public life. There is a danger that the vigorous involvement 
of evangelicals in the public realm may push Jews into arguing 
that religion should confine itself to the church or synagogue 
and not mix into matters that are none of its business. 

-In my judgment, this would be a serious mistake. While 
not all Jews would agree, I, for one, am not prepared to aban
don the principles of religous social action, or to confine re
ligion in an isolated enclave removed from the great social 
issues of our time. I defend the right, even the need, for re
ligious people of all confessions to speak out publicly from 
the perspectives of their faiths. I believe it is entirely proper 
for religious leaders to urge their people to participate in the 
political process in order to translate deeply-held values into 
actuality. Indeed, I would argue that the voice of genuine 
religious commitment is sometimes desperately needed as a 
principled critic of a state that claims too much for itself, or 
cares too little for its people. 

However, I argue that when we do so speak out from a 
religious tradition, we should do so with toleration and respect 
for the views of others, remembering that we do not have God 
in our pockets, and that we might possibly be wrong in our 
understanding of what God wants of us. All of us, Jews and 
Christians, liberals and conservatives alike, are faced with the 
task of interpreting and extrapolating from complex traditions, 
and trying to discover in the accumulated wisdom of the past 
some light for the present. This is a critical task, but it is one 
that requires both conviction and humility-a task that is more 

Jew is the incomprehensibly obdurate man, who declines to 
see what has happened; and to the Jew, the Christian is the 
incomprehensibly daring man, who affirms in an unredeemed 
world that its redemption has been accomplished. This is a 
gulf which no human power can bridge. But it does not pre
vent the common watch for a unity to come to us from God, 
which, soaring above all of your imagination and all of our 
... replaces all the creedal truths of earth by the ontological 
truth of heaven which is one. 

"It behooves both you and us," Buber continued, "to hold 
inviolably fast to our own true faith, that is to our own deepest 
relationship to truth. It behooves both of us to show a religious 
respect for the true faith of the other. This is not what is called 
'tolerance;' our task is not to tolerate each other's wayward
ness, but to acknowledge the real relationship in which both 
stand to the truth. Whenever we both, Christian and Jew, care 
more for God himself than for our images of God, we are 
united in the feeling that our Father's house is differently 
constructed than all our human models take it to be."* 

Whether because of the vagaries of historical circumstance, 
the limitations of human understanding, or the mysteries of 
Divine Providence, our respective communities have walked 
widely divergent paths for 1900 years. 

No one would suggest that the paths can or even should 
today be united. But perhaps we can ensure that they will 
lead us in the same direction. 

*Martin Buber, "The Two Foci of the Jewish Soul" in The Writings of Martin Buber, ed. Will 
Herberg, (Cleveland, 1956), p. 276. 
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Taize-Style Soul Renewal 
In 1940 Robert Schutz, a Swiss Reformed theologian, lived in 

the half-abandoned village of Taize, which is located on a hillsisde 
in Burgundy, France. God gave him a vision of a community that 
would be a sign of Christian unity and openness to human need. 
Eight years later on Easter, 1948, seven men, all sharing Schutz's 
vision, took life vows and became the nucleus of a monastic fel
lowship which has exerted a worldwide influence. In oneness of 
purpose they sought an answer to Brother Robert's original ques
tion, "How to break with the individualistic tradition, to make 
use of the immense possibilities which are liberated when people 
work together and live in a community?" 

Stressing a down-to-earth activism undergirded by a discipline 
of worship and prayer, Taize has been a mecca for thousands of 
pilgrims, especially questing students. · Schutz once said that he 
would travel anywhere to proclaim his confidence in what young 
people are capable of doing. "We have no method, no system. We 
have one passion: helping them to live creatively with the gifts 
they possess." 

Appropriating its liturgy from the traditions of all branches of 
Christendom, Taize refuses to dichotomize prayer and action. As 
one of its leaders explained: "If you dedicate yourself only to 
activities you are easily submerged by them and you lose the 
fundamental inspiration and energy ... on the other hand the 
same thing is true for those who lose themselves in contemplation 
and close their eyes to the suffering around them. The two di
mensions keep each other in equilibrium." Soren Kierkegaard per
ceptively wrote: "Protestantism always needs the monas
tery . .. like a lighthouse to gauge where we are." That is the 
function Taize fulfills. 

From this lighthouse on a Burgundy hillside come the following 
guidelines for personal soul-renewal-Ed. 

The Call of God to Retreat 

In order that, during your day, labor and rest may be quickened 
by the Word of God: 

Constantly preserve interior silence in order to live in Christ; 
Steep yourself in the spirit of the Beatitudes: 

Joy - Simplicity - Mercy 

God calls you to retreat. You are seeking God, but God has 
preceded you in your search. He has sought you before you 
began to seek Him. You heard His voice, and you came. In 
response to the call that was made to you, you have taken 
the first step towards making yourself available. You are here. 
Now is the time to offer yourself in complete submission. 

In the very beginning, "unburden yourself and place all 
your cares upon God, for he cares for you." God knows every
thing: your physical and spiritual misery, your secret suffering, 
unacknowledged, your distresses. He understands them and 
he knows your needs. "He bears our sufferings and takes upon 
himself our sorrows." He will respond to your prayer; you 
will hear his voice if you listen faithfully in the silence and 
in recollection. Then abandon all your cares, your preoccu
pations, your personal problems. And say to yourself, "I have 
the time." Everyone complains of not having enough time. 
This is because everyone looks too much upon his life with 
human eyes. We always have the time to accomplish what 
God gives us to do. But it is necessary to be totally aware in 
all the moments that he gives us. "Have no care for tomorrow. 
Seek first the Kingdom of God and his righteousness. Abandon 
yourself, give yourself, and there will be poured into your lap 
a good measure pressed down, shaken together, running over, 
for the measure you give will be the measure you get back." 
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Having detached your attention from yourself, focus it on 
the Lord Christ. He will enlighten you, for he is the light of 
the world. He calls you to oneness with himself, you who 
seek to discover his will by your attention, but who live in a 
kind of dualism, the source of interior conflict which makes 
you incapable by yourself of decisive commitment. He wants 
you to be one with him, for there is within you an adherence
secret but real-to the divine will, but it is in the deep parts 
of your being that God seeks you and finds you. 

Finally, don't encumber yourself with preconceived ideas. 
Do not try to conduct your retreat according to your prede
termined notions, and do not be irritated in not finding im
mediately and in detail that which you had hoped to discover. 
Be orderly, of course. Keep as closely as possible to the sched
ule that you set for yourself. But if this schedule is upset, if 
you are unable to pray at the time when you want to-to 
meditate as you had decided ahead of time to do-abandon 
yourself to the humor of God, and allow yourself to be directed 
by him. 

Solitude and Silence 

There are moments when the silence of God culminates in his 
creatures. In the solitude of retreat, the encounter of intimacy 
with Christ renews us. (Rule of Taize) 

The essential principle of retreat is contained in these two 
rules: 1) Retire to the solitude of your room, and 2) Constantly 
preserve interior silence in order to live in Christ. The true 
retreat is a solitude with God, in the silence. 

In addressing his call to you, the Lord wishes to lead you 
apart into the solitude where he will speak to you. Thus has 
he done for many others besides you, before you. When God 
takes aside his servants, or Jesus his disciples, they are sep
arated for the time being from the world, uprooted from the 
too secular design of their lives in order that they may be 
molded to true service, and reclothed with the Holy Spirit. 
His design for you is the same. He attracfs you to himself, he 
leads you into the solitude where he nourishes you by his 
Word: your solitude is a gift of God. Take good care of it. For 
this desert where you are led is also the place of temptation 
and of battle. It is the Holy Spirit who led our Savior into the 
desert to be tempted by Satan. Let your solitude be union with 
God, and not some vainglorious solitude where you seek only 
personal satisfaction-where you only replenish your own 
spirit. In the difficult hours, when you find yourself ill dis
posed, bored, indifferent, do not be discouraged. For in the 
battle you wage, you are not alone. The one who saves from 
temptation, from sin, and from death battles with you. Have 
the acute awareness of the presence of Christ in your room. 
You have called him. He has come. He is here. Find again, 
then, the one thing necessary, the good part which will not 
be taken away from you-the only thing which endures in the 
Kingdom of Heaven: to be at the feet of the Savior, to hear 
his word, to love him, to contemplate him, to adore him, to 
render thanks to him, to obey him. 

There is true solitude only where God alone speaks. You 
cannot be quiet and hear what people and the senses say to 
you. That is why, in retreat, solitude and silence are indis
solubly bound together. 

Exterior silence you will find here. You have come to a 
place of silence. And this is what God wishes for you. For 
what have you come here to seek? Is it contact with people? 
You will find enough of that outside, in the days of vacation 



or of rest. It might seem natural to exchange some words with 
your neighbor. But you have come to seek quite another thing: 
the help promised by God when he called you to retreat. And 
in order to hear his voice-whether it be in meditation on his 
Word, or in adoration and contemplation-solitude is neces
sary for you, in the silence. Certainly you haye come from 
noise-from agitation-and you drop into a place of quiet. The 
contrast runs the risk of seeming brutal, and you will then be 
tempted to flee from the retreat, to speak to this one and to 
that one, to break the silence which bothers you. Certainly, 
also, silence has no value in itself; it can be vain and without 
significance. There is the silence of the coward (Peter in the 
courtyard of the high priest); that of the traitor (Judas during 
the last supper). One can betray the cause of God by his 
silence, just as one betrays him by his words. Therefore, it is 
absolutely not a question of fleeing, but on the contrary, of 
ceasing from flight, ceasing from putting words and things 
between oneself and the living God. 

Be then thankful for and respectful of the exterior silence 
which is given you here by God, who offers in the interior 
silence the grace by which the exterior silence will not be 
heavy for you but will, on the contrary, afford all its worth. 

Interior silence demands at first forgetfulness of care, the qui
eting of discordant voices, and the subduing of tormenting care
in the continual beginning anew of a person who is never dis
couraged because always pardoned. It makes possible our con
versation with Jesus Christ. (Rule of Taize) 
Interior silence is the soul recollected in God, in the presence 
of Christ. It is a silence so full of God that only the things 
which are true and according to the will of God are imposed 
upon you, so that you realize that many thoughts that you 
cherish come from yourself and not from God-that many 
things have to be burned to ashes in order that you can rise 
up the new man. 

To speak little to creatures and much to God. Silence to the 
world-silence to news-silence in the community of saints. 

Silence in work-in movements. Silence of the whole exterior 
being, preparatory to listening to God. Exterior silence, symbol 
of the interior silence without which there is no spiritual life. 

Silence of the imagination. Silence of the emotions, of sad
ness, of the vain noise of thoughts. 

Silence of the memory. Silence of the past, the vain regrets, 
the bitterness. Remember only the mercy of God. 

Silence of the heart. Silence of desires, silence of antipathies, 
silence of love insofar as it is exciting. 

Silence of self-love. Silence of the view of one's sin, one's 
incapacity. Silence of praises. Silence of my human self. 

Silence of spirit. Silence of useless thoughts; silence of the 
subtle reasonings which enfeeble the will and wither love. 
Silence of personal examination. 

Silence of judgment. Silence as to persons. Do not judge. 
Silence of the will. Silence of the anguish of the heart, the 

sadness of the soul. Relinquishment. 
Silence of oneself. Don't listen. Don't complain. Don't con

sole. Silence yourself, forget yourself, separate yourself from 
yourself. 

Silence with God. Offer yourself to God, adore him, listen 
to him, rest in him. This is the silence of eternity. This is the 
union of the creature with God. And when, in the silence, 
God does not respond, this again is an effect of his love. He 
demands of you then the waiting of one who hopes because 
he loves. "It is good to await in silence the help of the Lord." 

Meditation and Contemplation 

In your life of prayer and meditation, seek the method that 
God sends you and put it immediately into practice. Read then a 

little-but lingeringly. (Rule of Taize) 
Meditate on the Word of God as often as you are able to 

do so, for this should be -at the center of your retreat. You 
have come to learn to read it, to reread it, to meditate on it 
with a renewed fidelity, to seek that which it commands you. 
The Word of God is a gift to you. It gives life. "All ye who thirst, 
come to the source of the waters. Lend your ears, and come 
to me. Listen and your soul shall hear." 

The Word of God is received. "Today, if you hear my voice, 
do not harden your hearts." 

The Word of God enlightens you. "Your Word is a lamp to 
my feet; a light to my path. The revelation of your Word 
enlightens." 

" The Word of God protects you from evil. "I lock up your 
Word in my heart in order not to sin against you." 

The Word of God is loved and meditated upon. "Turn my eyes 
from the sight of vain things. Make me to live in your way." 

The Word of God gives peace. "There is great peace for those 
who love thy law." "The law of the Lord is perfect, comforting 
to the soul." 

In the silence of the retreat, the Word of God penetrates, 
nourishes and feeds the mind. Meditation is one of the es
sential acts demanded of him who places himself before God. 
It reads the Word to his heart, holds it there, as if attached 
by a continuing attention. One learns, as did the Virgin Mary, 
to keep and to ponder in one's heart the words received from 
God. 

To meditate is to discern, to contemplate and to remember 
the truth of the Word of God. It is to say with the disciples 
of Emmaus: "Remain with us, Lord." Meditation requires time, 
silence, tranquility-rest of the body, of limbs, then of heart 
and mind. Meditation is not an intellectual act; it is a seed 
that should increase in its time, in the silence, the peace of 
the spirit. Indeed, if the intelligence is submitted to God, it no 
longer directs itself; it is integrated with the mind of God; it 
becomes enlightened under the action of the Holy Spirit. Med
itation rules the natural instincts, the disturbed sensations, the 
sympathy and antipathy, the human relations. The natural 
intelligence takes then a value, a power, and a radiance that 
come from God. He gives it a creative power. In meditation 
the intelligence is fortified with new perceptions; it realizes 
that which results in the thought of God. To meditate, in short, 
is to be in the presence of God, confronting him alone. Then 
your meditation brings his instruction, his message, his will 
for you. "Teach me to do your will, for you are my God." 

To meditate is not only to know, it is also to love. By 
meditation the love of Christ and for Christ becomes real in 
you. It is the center of your being. This love prevents you from 
falling back upon your own thoughts; it causes you to think 
of others, to pray for them. You should say with St. Paul: "It 
is not I who lives, it is Christ that lives in me." Meditation is 
the work of the Holy Spirit in you. If you do not resist the 
Holy Spirit, like the good ground in the parable you will bear 
much fruit-the fruit of the Spirit which is love, joy, peace, 
patience, kindness, goodness, faithfulness, gentleness, self
control. 

Just as there is an intellectual way of reading the Word of 
God (dissecting, trying the weight of words, looking for con
tradictions), there is also a contemplative way which sees the 
Savior, his way of facing his Father, of facing people; and it 
is this way that helps you in your daily behavior, in your 
intimacy with God-to contemplate and to believe, to believe 
and to contemplate, to turn oneself toward the light, to let 
oneself be enlightened, then silent, motionless, to remain in 
his presence. "I love you, Lord, you who are my strength." 

It is given to certain ones to be called to go up on the Mount 
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of Transfiguration, and to see Christ glorified. It is the Supreme 
vision of perfect sanctity. "Yes, it is the wish of my Father, 
that whoever sees the Son and believes in him has life eternal, 
and I shall raise him up at the last day." He who, in retreat, 
is called to contemplate his living Savior recognizes Christ as 
his only hope and brings his own dimness into the only eternal 
light in order that his darkness may be dispelled. The Trans
figuration is to see the joy of sacrifice offered for the suffering 
and sinful world; it is the visible redemption of the world. 
"By your light we see the light." The disciple who is called 
to contemplate the perfect Light is at first abased, cast to the 
ground, then enlightened. He remains then, before Christ, 
seeing only him, his open hands pleading for glory. He asks 
that the glory of God descend upon him and cover him. He 
who prays on the Mount of Transfiguration bears with him 
before the glorified Christ the sinners, the suffering, the 
tempted, the anxious, the desperate-because the sullied world 
and all of creation must be recreated in the divine mystery of 
the Transfiguration in order that all those who are saved may 
be used for the praise and glory of God. 

Praise and Intercession 

In the course of the retreat, your praise and intercession 
are expressed in the common prayer (the services), and in 
personal prayer. 

tercede is a favor and an honor. We are collaborators with 
God, declares the Apostle Paul. To intercede is to join the 
ranks of those who cry to him day and night. Intercession 
forms a bond which unites the community in Christ. Persev
erance in intercession is possible because the Spirit himself 
intercedes for us. Christ lives always in intercession for us. 

Do not neglect then to join with the community "to praise, 
to bless and to sing to Christ your Lord," for the Christian 
prayer is the prayer of Jesus Christ. Pray for the Church, the 
Body of Christ, directed by the Holy Spirit; pray for the com
munity. "Where two or three are gathered together in my 
name, there am I in the midst of them." Consider the service, 
the sacrifice of praise and intercession that you owe to your 
Lord in acknowledgement and obedience. 

The corporate prayer does not relieve us from personal prayer. 
One sustains the other. Each day let us take a time to renew 
ourselves in our intimacy with Jesus Christ. (Rule of Taize) 

God communicates his Spirit with those who pray, so that 
they become "living souls." Those who abandon prayer, this 
breathing of the soul, die asphyxiated. Account will be re
quired of us concerning our life of prayer as a talent which 
has been entrusted to us and that we must indeed deserve. 
Not to deserve this talent is to be submerged in laziness, in 

, indifference, or in activism. 
The practice of silence is the discipline par excellence of 

Everyone complains of not having enough time. This is because everyone looks too much upon 
his life with human eyes. We always have the time -to accomplish what God gives us to do. 

The prayer of the service has its place in the communion of 
the saints. But to realize this communion with the faithful of all 
time, we must devote ourselves to ardent intercession for the men 
of the Church. The Lord can do without our intercession and 
praise. Nevertheless, it is the secret of God how he requires us, 
his collaborators, always to pray, without ceasing. 

(Rule of Taize) 
The morning office prepares us to hear the voice of God. 

It opens the way for our daily obedience. 
The noon office is to recall us, those of us who are in danger 

of letting ourselves be carried away by daily preoccupations, 
so that for the Church, to live is to live in Christ in the joy 
of the Kingdom which comes. 

The evening office establishes God in the silence of the 
night. It gives to rest its true worth. To him who submits body 
and soul to the Creator, the nocturnal hours bring the renewal 
which makes a rebirth of awakening. 

Be present for all these offices. They are the festival hours 
of the day. It is a time of joy when God enters into dialogue 
with the Church gathered together before him. He reveals to 
it the mystery of his grace through the Scripture, and the 
Church speaks to him in placing at his feet the offering of 
praises drawn from his Word. The community prays the Psalms 
at each office and models its prayer on them. Each day the 
community is reminded of the biblical revelation in its entirety. 
It listens to the reading of the Old and the New Testament. 

It is not necessary to seek a solution to this or that personal 
problem. Contemplate rather the greatness and bounty of God, 
his eternal plan for all people; praise your Savior and open 
yourself to his Word so that it bears fruit in you. Relate your
self, moreover, to the community, in its acts of obedience to 
the Word. "Pray for one another." The brother who directs 
intercession is sustained by the prayer for all, for it is in the 
name of the whole community that he presents the subjects 
for intercession gathered together before the service. To in-
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those who desire to penetrate the sanctuary of prayer. The 
feeling of "unreality" which obsesses the novice in prayer is 
due to the fact that he is engaged in a monologue and not in 
a conversation. For the goal of prayer is not only to express 
the most profound aspiration of the soul, but to know that 
God is there. So always begin your prayer by an earnest at
tention to the presence of God. Then pray this prayer: "Lord, 
teach us to pray. Who will teach us to pray if not Thou, oh 
God of prayer. To pray as though seeing Thee, speaking to 
Thee, listening to Thee, replying to Thee, as though being 
aware of Thy presence, listening to Thy Word." 

Harassed and disturbed people like us do not know how 
to await the prayer that Christ wishes to formulate in us-that 
he wishes to pray through us. It is only as we learn to wait 
patiently in the silence that our prayer ceases to be a long and 
discouraging monologue, a vain repetition. Between us and 
the riches of God there is nothing. Between us and the eternal 
realities there is no barrier-only this silent space where our 
prayer advances to receive the Spirit who will transform the 
life. One should pray with a spirit neither troubled nor over
whelmed; not hesitant, defiant, divided, nor forestalling the 
will of God by some secret passion. It is necessary neither to 
make effort nor to bind up one's spirit. It is the Spirit of God 
whom we have known how to await in the silence who prays 
in us-for God is so great that one is able to pray to him only 
by his Spirit. The Holy Spirit teaches us to pray. He restores 
the soul, guides it, illuminates its vision, reveals to it the depth 
of the infinite riches of the love of Christ. In the deeps of our 
being he intercedes with inexpressible sighs. It is he who causes 
us to say to God, "Our Father." 

He who prays recollects his soul before God, and this single 
desire, this effort, prepares for total renunciation; for only he 
who has a single desire is able to renounce all. He sees his 
desires-those selfsame desires which he had dared to put into 
words-blotted out one after the other. He no longer speaks 



to God, but prayer becomes the act by which he listens to the 
Word. It is a silence full of obedience and adoration. Thus, he 
is ready to throw himself into the struggle with God and to 
triumph, for the man who prays truly battles in prayer, and 
triumphs because God triumphs in him. 

Do not forget that you are not kneeling alone, but that all 
Christianity is at your side. A man is united with God only 
when he is united with his brothers. The Christian who prays 
is no longer able to be withdrawn. When Christ taught us to 
say "Our Father," it was with the feeling of human solidarity. 
No man can consider himself alone before God. In interces
sion, this feeling of solidarity is expressed-to pray for close 
relatives, for those who travel along with us, to carry them 
off, to place them standing in the light of God. On the road 
where God penetrates souls, we advance also. We no longer 
see with the eyes of the flesh which understand only the flesh. 
We perceive in spirit and in truth. The secret of the radiance 
of the Church is in silent and constant intercession-aban
donment to the grace of God which reveals to us simulta
neously our sin and his love. He thus keeps us from pride 
and discouragement. He who intercedes receives again the 
grace of loving. For one cannot pray for another person with
out putting oneself in that person's place; one lives with him, 
from his point of view; one shares his fears; one thrills with 
his hopes. The prayer of intercession draws us nearer to our 
neighbor than any other thing. To pray for others is to cause 
to shine upon their countenances the light of God. It is to 
understand them and to love them. 

Nevertheless, this does not mean that you should be dis
tressed if you are not able to voice long prayers to God. Pray 
very often. Short and frequent prayers are generally preferable 
to longer prayers which run the risk of becoming dangerously 
intellectual. But if the Lord grants you to pray at length with 
fervor, yield to him joyously with gratitude. 

And because, at the feet of the Lord we have chosen the best 
part, let us abandon ourselves to the living Word of God, there 
to plumb the most secret depths of our being in order to be in 
control not only of our spirit but also of our body. Christ, the 
Word made flesh, gives himself to us visibly in the sacrament. 
Nourish yourself at the feast, with thanksgiving-at the conse
crated Lord's Supper-and do not forget that it is offered for the 
infirmities of the people of God. It is there for you who are always 
weak and infirm. (Rule of Taize) 

The Struggle of the Retreat 

The retreat should be for you the opportunity to take your 
bearings in your life as a Christian. For this it is necessary to 
subject yourself to as complete an interior examination as pos
sible, without fear of humiliation, but with the firm desire of 
attaining by the end of the retreat renewal of your spiritual 
life. In order to examine yourself with honesty and objectivity, 
you must ask yourself a certain number of questions which 
allow you to consider your Christian life from all its aspects. 

The following questionnaire (to which it is not intended 
that reply be made simply by "yes" or "no") is to serve as a 
guide to aid you to maintain the objectivity necessary for your 
interior self-examination. 

Who am I in relation to God? 
1. Are there in me some serious questions-a profound 

uneasiness which destroys all communion with God? 
2. Am I aware of the fact that if I take myself seriously I 

am not able to take Christ seriously? It is necessary that He 
increase and I decrease. 

3. Have I a feeling of guilt that paralyzes me? Do I know 
how to see clearly into myself in the moments set aside for 
this purpose? 

4. Do I live under the pardon-under the mercy-of God? 
5. Does my Christian life show forth the joy of security? 
6. Knowing that the demons love deviousness, do I in

creasingly simplify everything in my innermost being and also 
in my daily life? 

7. Am I aware of the fact that the older I grow the stronger 
should joy and Christian freedom be in me? 

8. What am I doing today to make relevant in my life the 
Gospel in its freshness? 

9. Am I forewarned of the temptation of minimizing in my 
life the demands of the Gospel (the real Christian life at its 
minimum)? In order to think straight, let me ask myself: have 
I secularized my Christian life to the point that I find myself 
blushing on certain occasions because of my calling as a Chris
tian? 

Who is my neighbor? 
1. If I live under the mercy and pardon of God, do I give 

my neighbor the benefit of this reality? "Forgive us as we 
forgive others." 

2. Do I live in a sealed chamber, with a set of secular 
associates (family circle or circle of friends), or within a se
lected set of Christian associates? (Take note: there can be a 
Christian ghetto.) 

3. Am I informed concerning the present condition of the 
world? What am I doing about it? (Reading, sociological in
formation, etc.) 

4. Do I so live in the fear of the peril which menaces man
kind-war, ideologies, etc.-that I am no longer able to trust 
myself to the Lordship of Christ in the world? 

5. In my quest for the unity of Christians, do I respect 
certain fixed spiritual demands without which my search might 
become vain or hypocritical? 

6. In the pursuit of my Christian vocation, do I trust pri
marily to the Lord those whom he has entrusted to me, or do 
I seek first a solution with human means? 

7. Does my natural timidity-or its opposite, the absence 
of spiritual perception-afford an excuse for remaining in a 
state of worldly relationship with my neighbor? 

8. Am I alert to break in myself all authoritativeness, yet 
living without lack of power to sustain those entrusted to me 
under the plan of God-not forgetting the demands to be im
posed, and restoring confidence on every occasion to the weak? 

9. Am I consistent according to the commandment of love 
in fortifying myself with mercy and in asking it of Christ as 
the most essential gift for my vocation as a Christian? 

Your interior examination runs the risk of not "coming off' 
in solitude, especially if you have scarcely ever before this 
time had an opportunity to practice it. It has brought to the 
surface, it has put in full light a wound, a thorn in your flesh, 
that you have always tried to conceal from all eyes, beginning 
with your own. And this rediscovery is unbearable for you. 
If an interior hindrance weighs on you-if you feel the load 
of a grievous burden which makes you heavy, which raises a 
screen between you and the light which ought to shine on 
you and penetrate you with joy-you should be relieved of it. 
And perhaps it is here that the temptation begins-the temp
tation to flee, to escape, to refuse to see that this grievous 
burden is sin. Silence then is unbearable; it is not the silence 
in which God speaks, but in which he says nothing and in 
which the discordant voices of the world, of sin, and of the 
devil are all powerful. But it is important that you do not 
remain prisoner of your own thoughts, of your own sins. The 
retreat should deliver you from yourself and permit you to 
escape yourself-to seek a new way. 

Call upon the minister of the Church; he is one of the 
persons who is charged with listening and keeping secret that 
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which he has heard. He shares your difficulties, your suffering, 
and carries them to Christ in intercession. Be then that which 
you are before God, with all your misery and all your hopes. 
Submit the problems posed by your intimate life. Humble 
yourself, allow yourself to be led. 

Discharge yourself of your burden; avail yourself of the 
services of your minister as your confessor. Confession is an 
integral part of retreat; it is more than an opening of oneself. 
For he who hears you represents all the Church that you 
injure-that you endanger-by your sin. To the Apostles the 
Lord promised to loose him whom the Church loosed. Confes
sions are the seeking after absolution, the assurance of the 
pardon of God which does not come from self. Forgiveness 
is the concrete sign of the pardon of God. It is a grace that 
only the Lord himself gives. It permits you to receive fully the 
mercy of God. By it you are cleansed, pure, joyful. It recalls 
to mind your baptism. Thus healed and renewed you are able 
in complete freedom to discover again, in the communion of 
the Church, the will of God for you. 

The Call to the Service of God 

The plan of God in calling you to retreat is to consecrate 
you in his service in renewed obedience. It was in retreat that 
Elijah, who despairingly believed himself to be alone in serv
ing God, heard God say: "I have kept for myself in Israel 
seven thousand men-all who have not bowed the knee before 
Baal and whose lips have not kissed him." It was in retreat 
that the Lord said to him: "Go, take again the road to Da
mascus. You shall anoint Hazael and Jehu as kings. You shall 
anoint Elisha as prophet in your place." 

God himself sets in order the work of his servants. Zeal 
without knowledge often appears very disastrous. The more 
fervent the zeal, the more vehement the inspiration, the more 
overflowing the love-the more necessary is a watchful knowl
edge which controls the zeal, tempers the inspiration, directs 
the love. 

Service has been directed in the Church-to some the min
istry of the apostles, to others that of prophets. It is important 
that you be bound one to the other in love and in the unity 
of the Body of Christ-that which can be produced only if the 
service has been directed by God. For if each is allowed to be 
carried away by his own enthusiasm, according to the inspi
ration he has received, and if each follows haphazardly in 
accordance with his personal desires his own enthusiasm, he 
does not go forward according to the will of God for the entire 
community. If anyone is not content with the function that is 
assigned to him, but attempts any sort of enterprise without 
discretion, there will then be not unity but rather confusion. 
The calling is not a spontaneous spouting forth of our better 
"me," but an initiative which comes from beyond and above. 
It is God who calls, and he alone. God models the man before 
making the man's tool. God leaves to those whom he selects 
only their absolute poverty in order to enrich them by his 
grace and to invest them with the power of His Spirit. The 
calling is to obedience without reservation-not an approval 
of our whims, of our natural enthusiasms, of our abundant 
ambitions, or our elevated aspirations. Let us recall how Jesus 
announced to Peter that his obedience would lead him where 

he would not want to go. Let us recollect how Paul was led 
by the Spirit. 

You cannot pretend to exercise this function of knowledge, 
of discernment, by yourself. If you tried, you would most 
certainly be swept along by your subjectivity. It is the Church 
which, through her ministers, sets in order her ministry. To 
know the will of God for you, it is necessary for you to entrust 
yourself to a minister of the Church. He will be able to dis
tinguish in you that which is truly the call of God to his service 
from that which grows out of your subjectivity. 

Thus, in retreat, after having learned the joy of the com
munity life in adoration and prayer, you will realize that he 
who goes apart to listen to God receives love for his brothers 
and is ready to work with them in a common mission where 
each has his place established by God. 

The Return 
In retreat, God speaks to you; through his Word his truth 

has enlightened you, his love has enveloped you, and the road 
of obedience has opened before you. You are going to leave 
the silence and peace of this time set apart, and find yourself 
again in the world of today, in the difficulties of your daily 
life with its problems and its struggles. 

Watch carefully over your own soul all the days of your 
life in order that you do not forget the things that your eyes 
have seen. Now it is necessary to go forward; to proceed in 
the light you have received; to reach to that which you can 
only catch a glimpse of-and even to that which you do not 
yet imagine. "To him who has it shall be given, and given in 
abundance." This is the law of progress in every domain, and 
particularly in the Kingdom of God. To proceed, to put into 
practice, to adapt what one has received-this is the only way 
of possessing it. The Christian life is never static, but always 
active service, a progression. 

From the light which has been lavished upon you, seek 
that which remains of it in your heart; do not get caught up 
by one idea, by one memory, but learn to open your heart, 
to love better, and let the graces received burst forth in work 
more humbly, more simply accepted in Jesus Christ. Then that 
which formerly was great in your eyes will become small, that 
which was small will become great; everything will recover 
its true value, and Christ will truly be the radiating center of 
your life. Thus you will be able to be simply and faithfully a 
witness and to carry the message of grace to the place where 
God calls you, to live so that his love radiates around you, 
his joy illumines your home, and his peace comforts the suf
fering hearts that are entrusted to you. 

You have become aware of your calling. The calling makes 
of you an instrument of God. It puts you under his discipline. 
It takes you in dependence and total obedience. It renders you 
powerless by yourself, but it makes you a sharer in the power 
of God and in his action in the world. It tears you away from 
yourself and your human place; it records your name in the 
design of God. It constrains you to live by faith and to depend 
on the power of God. 

"Lord, to whom shall we go? You have the words of eternal 
life." We have with us Chr:st, the Living Word, Christ who 
has said to us, "I am with you always, even to the end of the 
world." 

BOOK REVIEWS 

Beyond Fundamentalism 
by Jam.es Barr (Westminster Press, 1984, 1985 
pp., $9.95). Reviewed by Clark H. Pinnock, 
professor of theology, McMaster Divinity 
College, Hamilton, Ontario. 

Besides being a world-class semitic scholar, 

James Barr is a tireless critic of fundamen
talism. Having been one himself once, given 
his generous definition of who a fundamen
talist is, he is eager to persuade people to 
move beyond it. The problem as always is 
how far beyond fundamentalism does he want 
us to move? What theological truths does he 

want us to confess if any? After all, the area 
"beyond fundamentalism" includes every
thing from unitarianism to evangelicalism. I'll 
bet ninety percent of TSF members want to 
move beyond fundamentalism and have been 
working at this for years. But where exactly 
does he want us to move to? 
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This book, like the one before, entitled 
Fundamentalism, is basically negative, not 
positive. Barr is skilled at poking holes in 
standard conservative positions, especially 
when it comes to the interpretation of the 
Bible. He is particularly keen to show that 
the Bible does not teach the doctrine of in
spiration most of us hope it does. I think he 
is correct in a number of his points, and have 
in fact incorporated many of them in my own 
book The Scripture Principle. I also agree that 
we ought to regard Christian traditions other 
than our own with sympathy and respect and 
not be so rigidly exclusivistic. Four decades 
ago Carl Henry told us that, and it is still 
true. So I always profit from what Barr writes 
about fundmaentalism. 

But I cannot help thinking, too, that 
whereas Barr's vision is keen on the right 
side, it is dim and unfocused on the left. Just 
think of it. There he is teaching in Oxford, 
with the likes of Maurice Wiles and in a coun
try where the BBC broadcasts the radical 
unbelief of Don Cuppitt and David Jenkins, 
bishop of Durham; and he has nothing to say 
about going too far from fundamentalism. It 
boggles my mind why he cannot give the 
conservatives a little credit for blowing the 
whistle on heresy in modern theology. Can 
we not praise them for their stubborn fidelity 
to the cognitive authority of the Scriptures 
contra mundum? Is it not possible that God 
raised them up to take a stand on behalf of 
the gospel of the Bible and the confessions? 
True, they may have been too militant, too 
strident, even too ignorant. But isn't God in 
the habit of using the foolish of this world 
to confound the wise? I have to ask Barr this: 
Can you not see that modern theology has 
often transmuted divine revelation into the 
symbols of the human imagination? By all 
means we will try to respect other people's 
views, but by no means will we compromise 
on what we believe are the saving truths of 
the Bible. 

In my edition the book has the subtitle 
Biblical Foundations for Evangelical Christi
anity. I surmise that the American publisher 
was eager to present Barr as one who could 
point fundamentalists to an evangelical po
sition beyond fundamentalism. But that is 
what Barr does not do. Until he confesses his 
own faith in the saving gospel of Christ, very 
few of us are going to regard him as a reliable 
guide out of fundamentalism. Whether he is 
one or not, Barr sounds like a sceptic, casting 
doubt on most of our precious beliefs. He 
undercuts confidence in the Bible as a norm, 
belief in Jesus as God incarnate, reliance upon 
the death of Christ as our substitute, and so 
on. He is a gadfly on the evangelical rump, 
but not a constructive voice. To find that we 
will turn to Abraham, Bloesch, Oden, Erick
son, Packer and the like. The book does not 
deliver what the subtitle promises. We know 
Barr wants us to move beyond fundamen
talism, but where we know not. 

To Bigotry, No Sanction: Reverend Sun 
Myung Moon and the Unification Church 
by Mose Durst (Regnery Gateway, 1984, 181 
pp., $6.95). Reviewed by Stanley J. Grenz, 
Assoc. Professor of Systematic Theology 

and Christian Ethics, North American Bap
tist Seminary. 

In recent years America has proven to be 
a fertile seedbed for a host of new religions. 
Many of these have provided a means for 
·personal religious expression for the young 
and idealistic, while at the same time arous
ing fear, hostility and even opposition among 
parents and the larger society. One of the 
more significant of these religious groups is 
the Holy Spirit Assocation for the Unification 
of World Christianity, commonly known as 
the Moonies. The Unification Church is per
haps in many ways typical of the newer 
groups in its tactics, in its idealism, in its ap
peal and in the opposition it has evoked. 
However, the Unification Church is unique 
among the new religions in the means it em
ploys in responding to this opposition. The 
Moonies, backed by immense financial re
sources, have sought to counteract the ad
verse publicity they have generated through 
an intellectual appeal directed toward the ac
ademic community. 

To Bigotry, No Sanction appears to be part 
of the Church's response to the tarnished im
age which a decade of adverse publicity has 
fostered. The author, Mose Durst, writes as 
a Church official, the president of its United 
States branch. The book is pitched to an ed
ucated audience, as evidenced by the citing 
of the author's Ph.D. credentials on the front 
cover and the parade of laudatory statements 
from academics found on the back cover and 
on the first page. 

Durst attempts to cover many subjects in 
few pages. The first third of the work con
tains the author's spiritual "quest" from pious 
Jew to radical professor to Moon devotee. This 
journey was advanced by an acquaintance 
with and then marriage to one of the early 
Moonie missionaries to America. 

The Church itself is the focus of the mid
dle third of the book. Moon's life and the 
founding of the Church are outlined in 30 
pages. Then the major Church teachings and 
its various activities are summarized in a short 
chapter of only 15 pages. 

The final third of the book looks at some 
of the problems encountered during the 
Church's short history in America. "The 
Church under Siege" sketches the sources of 
opposition to the work: members' parents, 
"Christian heresy hunters," the Jewish com
munity, secular psychologists, and the me
dia. Durst is quick to relate this opposition to 
that experienced by the early Christians. He 
also notes that the hostilities directed against 
the Moonies might forebode problems for 
fundamental Christian groups in the future. 

This summary sets the stage for a discus
sion of deprogramming ("faith breaking"). 
After expressing his own views, Durst cites 
various authorities and religious bodies that 
have denounced the practice. By including 
these quotations as well as selected stories of 
deprogramming involving Christians, Durst 
attempts to arouse support for the Unifica
tionists' struggle on this front. 

Certain mistakes that the Church has made 
in this country are acknowledged in a sep
arate chapter. The author contends that these 

were errors of zeal and ignorance, and in no 
way constituted an attempt to be deceptive 
or unethical. The volume concludes on a pos
itive note by citing the Church's vision for 
the world. The Unification vision is linked by 
Durst to that of the Pilgrim founders and of 
peace-loving people everywhere. 

The entire thrust of the book may be sum
marized by a single sentence on the last page: 
"We want to embrace the world as it is, not 
to curse it, but to bless it." The Moonies have 
been cursed as satanic deceivers. To Bigotry, 
No Sanction desires to change this image by 
painting the Unification Church as a group 
of loving, dedicated, godly people, seeking 
the betterment of all society. By sidestepping 
the truly significant question of theology, 
politics and attrition, and by linking the 
Church whenever possible with the Ameri
can religious mainstream, the author has pro
duced a short apologetic for his group. To 
accomplish this, however, he has sacrificed 
any academic value that the book might have 
had. 

Between Athens and Jerusalem: Jewish 
Identity in the Hellenistic Diaspora 
by John J. Collins (Crossroad, 1983, 258 pp., 
$14.95). Reviewed by Douglas Moo, As
sistant Professor of New Testament, Trin
ity Evangelical Divinity School. 

While the work of M. Hengel and others 
has made impossible a rigid demarcation be
tween Hellenistic and Palestinian Judaism, 
differences in the two undoubtedly existed; 
and this study of Hellenistic Jewish literature 
by Loyola University (Chicago) professor John 
Collins illustrates the most important of these. 
Put simply, Hellenistic Jews were faced with 
a far more serious problem of what Collins 
calls "dissonance" than were residents of 
Palestine. A minority among a population 
usually ignorant of, and often hostile to, their 
peculiar beliefs and customs, Jews in the dias
pora were under enormous pressure to ease 
the tensions between their religion and the 
societies in which they lived. As Collins dem
onstrates from the literature they have left, 
diaspora Jews accomplished this in a variety 
of ways. 

In the first main section of the book, Col
lins surveys Jewish attitudes toward their own 
history and the political climate around them. 
A favorite plpy, he finds, was the recasting 
of Jewish history into a less "revelatory" and 
more political mold. By so doing, Jews could 
claim a heroic background for their people 
that would merit the approbation of their 
contemporaries. Generally, Collins' survey 
shows that Jews remained loyal to the states 
in which they lived, even while maintaining 
some degree of lipservice to the doctrine of 
a politically rejuvenated Israel. Philo, for in
stance, never surrendered his interest in the 
national hopes of Judaism, but was :more con
cerned with securing rights for .AJexandrian 
Jews. Messianism, therefore, appeared to play 
a smaller role in diaspora Judaism than in 
Palestine. A corollary to this recasting of Jew
ish history and identity is a shift of focus from 
the law to the "glory of the Jewish people" 
(p.51). 
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A devaluation of the law, at least in its 
traditional form, is seen even more plainly in 
what Collins calls the "common ethic" that 
was an increasingly dominant motif from the 
time of Philometer (182-146 B.C.). This 
"common ethic" stressed those elements in 
the Jewish law that were most compatible 
with the concerns and interests of the wider 
Hellenistic population, while shunting into 
the background the more exclusivistic and 
"peculiar" elements of the law. Thus, dias
pora Jews paraded their monotheism (attrac
tive to a large number of Greeks who were 
becoming disenchanted with polytheism), 
strict sexual code and unremitting opposition 
to idolatry, while downplaying, or ignoring 
altogether, dietary laws, circumcision and 
Sabbath observance. In doing so, Collins 
points out, there is little evidence, outside of 
exceptional cases, that diaspora Jews failed 
to observe laws pertaining to circumcision and 
the like. It is simply that they chose to ignore 
them in presenting a certain face to the world 
at large. By accommodating the Jewish law 
as closely as possible to the prevailing ethic, 
Jewish apologists were also able to suggest 
that their law was a pure expression of nat
ural law. The upshot, of course, is that the 
particularism of the Jewish faith and people 
as the sphere in which salvation can be found 
is jeopardized. The line between Jew and 
Gentile becomes blurred, and debates about 
the place of proselytes become important. 

Collins argues that it was in this area of 
"ethics and piety" that diaspora Jews found 
their self-identity. Yet, by lessening the "dis
sonance" between their beliefs and practices 
and those of the Hellenistic world around 
them, they were able both to make Judaism 
more attractive to outsiders and to decrease 
the pressure on Jews to abandon their faith 
in the interests of getting on better in the 
world. Another, far from minor, purpose was 
to prevent outbreaks of persecution. 

The picture of Hellenistic Judaism drawn 
by Collins is taken from literature that can 
be plausibly given a diaspora provenance. 
Granted the elusive nature of much of this 
material, Collins must spend a considerable 
amount of space on introductory matters. His 
discussions are consistently well-informed 
and generally persuasive. This book is, among 
other things, a helpful survey and introduc
tion to a significant body of Jewish literature 
that is frequently given little attention. It is 
also a gold mine for bibliography having to 
do with this material: each chapter is exten
sively footnoted (although, alas, the notes 
appear at the ends of the chapters). 

Two observations, one minor, the other 
substantive, arise from Collins' study. The 
minor one has to do with his claim that E. 
P. Sanders' understanding of "covenantal 
nomism" may have to be revised. Specifi
cally, Collins claims that the dominant pattern 
that emerges from much of the literature he 
has studied is not "covenantal nomism," even 
though elements of that scheme may be pres
ent. Could it be that the "pattern of religion" 
in first century Judaism was not nearly as 
uniform as Sanders has argued? 

My second observation is not a criticism 
of the book, but a serious question that arises 
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from it. How many accommodations to a sur
rounding culture can a religion make without 
losing its identity? What are the elements of 
the Jewish faith that could not be sacrificed 
without sacrificing the faith itself? In his con
cluding paragraph, Collins applauds the en
deavor "to find common ground between 
Athens and Jerusalem" as a means of tran
scending "national, ethnic, and religious 
boundaries." While the effort to establish 
contacts with the surrounding culture is one 
that any vital religion must be concerned with, 
it is equally necessary to avoid sacrificing that 
which is inalienable to that religion in the 
interests of accommodation. Otherwise, the 
common ground becomes the current culture, 
shorn of any religious content or judgment. 

Interpreting Jesus 
by Gerald O'Collins, S.J. (Geoffrey Chap
man/Paulist Press, 1983, 214 pp., $9.95). Re
viewed by Dale C. Allison, Research As
sociate, Texas Christian University. 

This volume, the second in a new series, 
Introducing Catholic Theology, is a substantial 
introduction to Christology by a moderately 
conservative Jesuit. (The author teaches at the 
Gregorian University in Rome.) The book 
contains, in addition to a lengthy opening 
chapter offering a useful overview of the his
tory of Christology, chapters on the ministry 
of Jesus, the death of Jesus, the resurrection 
of Jesus, Jesus as the world's redeemer, Jesus 
as the Son of God, and, finally, Christology 
within the context of the religions of the 
world. 

There are several happy features that make 
this book well worth reading. To begin with, 
because of his desire to remain faithful to 
Catholic tradition, O'Collins has taken care 
to relate his discussion to the creeds, councils, 
and theologians of the past. This supplies an 
instructive historical orientation and per
spective sometimes missing in other Chris
tologies of recent date. 

Secondly, despite the commitment to tra
dition, O'Collins is comfortably at home in 
modern scholarship. He frequently draws 
upon modern theologians (especially Rah
ner), and his use of recent critical biblical 
scholarship-he quotes, among others, Born
kamm, Brown, Dunn, Fitzmyer, Hengel, and 
Moule-supplies him with a firm historical 
foundation on which to base his reflections 
on the person and work of Jesus. Rarely has 
a theologian shown himself to be so sure 
footed in the discipline of Scripture studies. 

Next, the agenda of Interpreting Jesus has 
been dictated not only by the formulations 
of the past; there is also much here that is in 
response to important issues of the day, so 
the book is up to date. To cite two illustra
tions of this: Schillebeeckx's novel theory for 
the resurrection appearances is critically re
viewed in some detail (and convincingly dis
missed), and several pages are given over to 
considering the authenticity of the Shroud of 
Turin-O'Collins adds a yes vote-and to the 
Shroud's meaning for faith. 

In the fourth place, each chapter ends with 
a bibliography intended to guide the reader 

who is interested in pursuing matters further. 
While these bibliographies are hardly ex
haustive (nowhere, for instance, are the 
Christologies ofJ. A. T. Robinson or ofJ. Cobb 
mentioned), and while only English works 
are cited and the emphasis is on Catholic texts, 
the lists of secondary literature nevertheless 
remain substantial and would prove to be a 
good starting point for any student. 

Fifth, the chapters on Jesus as the world's 
redeemer and on Jesus as the Son of God are 
particularly interesting and suggestive, es
pecially the former, in which O'Collins de
fends in a fresh manner the notions of ex
piation and representation and in which a 
threefold typology of the human condition
oppression, contamination, inner sickness
is matched up with a threefold typology of 
Christ's achievement-liberation, redemp
tion, transforming love. Lastly, although 
O'Collins writes as a Roman Catholic (the 
book bears the Nihil obstat and Imprimatur), 
few Protestants could find anything objec
tionable on that score. The Christ of Inter
preting Jesus is an ecumenical figure. 

Until Justice and Peace Embrace 
by Nicholas Wolterstorff (Eerdmans, 1983, 
197 pp., $13.95). Reviewed by David Boum
garden, Organizing Pastor of the Fox Val
ley New Church Development Project 
(River Glen Presbyterian Church; Naper
ville, IL). 

Until Justice and Peace Embrace, the latest 
book by Nicholas Wolterstorff, professor of 
philosophy at Calvin College and an editor 
of The Reformed Journal, has made a wide
reaching impact. Praised by Lewis Smedes of 
Fuller Seminary as "ranking with the works 
of the Niebuhrs," and winning the Book of 
the Year award by The Other Side for the im
portance of its contribution to social justice 
issues, it has also generated heated criticism, 
especially from Richard John Neuhaus in the 
Fall '84 issue of This World. 

Until Justice and Peace Embrace is a com
pilation of lectures first delivered as the 1981 
Kuyper Lectures at the Free University of 
Amsterdam. The book is dedicated to Allan 
Boesak, a Christian civil rights activist in South 
Africa. The occasion and dedication frame the 
book's direction. In true Reformed fashion, it 
is a broad-ranging treatise on the Christian's 
responsibility to humanize the social order. 
It covers topics as diverse as economics, wor
ship and architecture. In breadth of coverage, 
it is reminiscent of Abraham Kuyper's 1898 
Stone Foundation Lectures at Princeton Uni
versity. The Boesak dedication italicizes the 
passion with which Wolterstorff undertakes 
his analysis. He issues a passionate manifesto 
which combines theory with praxis, moving 
the reader to face the world's injustices and 
to work for change. Throughout, Wolterstorff 
demonstrates the gift of making complex ideas 
exceedingly clear-which is one of the book's 
notable strengths. 

The heart of Wolterstorff' s analysis comes 
in the first interlude where the motivating 
vision of "Shalom," which guides the 
Church's work in the social order, is dis-



cussed. "Shalom" is an eschatological vision 
of the blessed peace attained when the de
mands of justice are met. The Church, whose 
mission is God's mission, finds its calling in 
pursuing this peace through the twin tasks 
of seeking justice (the Exodus mandate) and 
achieving responsible mastery in the world 
(the Creation Order mandate). In Chapter four 
Wolterstorff argues that this twofold mission 
must be undertaken with an unequivocal 
commitment to the poor who are deprived of 
their right to sustenance. 

This vision, Wolterstorff contends, is chal
lenged on many fronts by idols masked by 
supporting ideologies. In Chapter two he 
identifies the idol of economic growth, pro
duced by a world economy in which the First 
World core countries must dominate the Third 
World periphery in order to produce capital 
expansion. In his opinion, the idolization of 
growth has bought treasured freedoms at the 
cost of gross inequalities. In Chapter five he 
distinguishes between healing nationalism 
which restores dignity following injury, and 
idolatrous nationalism in which pride of 
membership becomes the group's highest 
loyalty. In our modem world, this virulent 
nationalism has frequently sought political 
self-determination, inevitably producing the 
suppression of rights for minorities within the 
nation's boundaries. In Chapter six he iden
tifies the idol of high art which values private 
self-expression while neglecting to share a 
corporate responsibility for shaping the 
broader environs of the city in a life-en
hancing fashion. 

What should a Christian do in the face of 
such massive idolatries and injustices? Wol
terstorff finds hope in the world-formative 
impulse of the original Calvinist vision 
(Chapter one). Early Calvinism understood 
human structures to be creations of sinful 
people but reformable according to the Word 
of God. Calvinist social piety, in which obe
dience is motivated by gratitude and ex
pressed in vocation, is the fuel that today as 
in the past can fire sustained social change. 
Wolterstorff also notes that this piety in
spires, and perhaps at times even requires, 
civil disobedience (Chapter seven). 

The book is intertwined with images of 
the New Order for which Christians must 
work. The vision will build upon the bless
ings of freedom secured by the mastery of 
the environment (Chapter two) while it si
multaneously motivates efforts to reduce gross 
inequalities by securing sustenance rights for 
all people (Chapter four). A transcendent loy
alty to the people of God relativizes national 
loyalties and serves as a vigilant reminder 
that states are judged by their pursuit of peace 
and justice for all their citizens; it also gives 
direction for changes within a nation (Chap
ter five). As inhabitants of the city, Christians 
will work to construct an environment of dis
ciplined aesthetic delight which heralds the 
coming heavenly city where lack of beauty 
would be considered poverty (Chapter six). 
Christian intellectuals are challenged to make 
social commitment the governing interest of 
their theorizing in contrast to scholars who, 
disenchanted by the failure of America's en
lightenment, pursue knowledge simply for 

knowledge's sake (Chapter eight). World 
formative Christians will be sustained in their 
commitment to change by the renewing 
power of worship (Chapter seven). When 
worship is rightly understood, Wolterstorff 
holds, we apprehend the Lord we worship 
to be the Lord of our work. This epiphany 
makes gratitude the well-spring of both work 
and worship. Furthermore, the sabbatical 
rhythm of work and worship integrates cel
ebration with praxis, reminding us that both 
need one another for the truest expression of 
life. 

Wolterstorff's book is graced by clarity of 
expression and depth of analysis. A refresh
ing breath of fresh air, so often missing in 
similar works, is his ability to synthesize po
larized concepts. For example, the key in
sights of both Liberation Theology (the pur
suit of justice) and N eo-Cal vinism (increased 
mastery of the world) are acknowledged in 
his perceptive discussion of both movements 
in Chapter three. His ability to transcend 
seeming paradoxes is also evident in the 
chapters on art and worship in which enjoy
ment of the world is correlated with a dis
ciplined commitment toward promoting jus
tice. 

In his major theses-the unity of the hu
man race as reflected in the present world 
economy, the rights due the poor, and the 
centrality of "Shalom" -Wolterstorff is ac
curate and persuasive. Neuhaus' scathing 
criticism must be read in light of these prem
ises. Beneath the unwarranted harshness of 
his review lies a fundamental disagreement 
over the role America plays in protecting 
freedom. While Neuhaus elsewhere affirms 
the importance of America's national destiny 
as a champion of international peace, Wol
terstorff highlights the transnational charac
ter of the Church, warns that nationalistic 
aspirations are potentially cancerous, and 
recognizes both the weakness and strength 
of capitalism. So when Neuhaus casts Wol
terstorff's analysis in simple liberationist 
terms-e.g., "the most fundamental Christian 
proposition is that God is on the side of the 
poor"-he both misreads him and fails to ad
dress the deeper issues between them. 

Yet Neuhaus raises perplexing questions. 
Wolterstorff did not discuss the arms race ex
plicitly in the original lectures. But, if he had, 
would he have argued that the Soviet Union's 
totalitarian agenda warrants Western inter
vention? Even if Communist expansionism is 
not behind every revolution, what should be 
our response when it is? Questions like these 
beg for answers. They arouse a desire for fur
ther dialogue with a stimulating author whose 
book is required reading for all Christians 
concerned about the world-formative impli
cations of our faith. 

The Mystery of the Eucharist 
by Max Thurian (Eerdmans, 1984, 83 pp., 
$4.95). Reviewed by Robert N. Schaper, 
Dean of the Chapel and Professor of Prac
tical Theology, Fuller Theological Semi
nary. 

"An Ecumenical Approach" is the ex-

pected subtitle from the gentle theologian of 
Taize, and the irenic approach from the Ro
man to the Reformed also fits the scene of 
that unusual monastic order. Thurian's ex
ploration of common eucharistic understand
ing is most welcome and is an appropriate 
part of the continuing dialog. 

His initial discussion is on the Eucharist 
as the sacrifice of praise and of supplication. 
Using the Passover as paradigm, he expands 
this idea to include the Real Presence of the 
Christ who has been sacrificed for us and 
today continues his work of saving human
kind. No problem here for many Protestants. 
Then he gets a bit fuzzy as he describes the 
Eucharist as the "presentation of the sacri
fice." He first says it "represents the sacrifice 
of the Lord's death," but he goes on to sug
gest "it can be said that in the Last Supper 
we offer Jesus Christ to God, in that we pray 
God to receive for us the sacrifice of his 
death." I think this would give Luther and 
Calvin great pause. I detect loving spirit in 
"it can be said." Whether or not it should be 
said is another matter. Thurian keeps moving 
back and forth from language of offering to 
language of anamnesis or remembering. ls 
Christ present for his people so that he may 
nurture us with himself and receive our sac
rifice of praise and thanksgiving, or is he 
present so that we may offer him to the 
Father? 

Thurian summarizes historical concep
tions of the Real Presence: literalist, meta
bolist, sacramentalist, realist, substantialist, 
comcomitance. There is certainly overlap. 
Thurian sees them as attempts to balance, 
and suggests that the last two can live to
gether as possible approaches to the same 
mystery. I think his concern is for Protestants 
to realize that the Reformers could live with 
the idea that Christ is present "truly, really 
and substantially" in the Eucharist. He begs 
for tolerance and indeed defends theologi
cally that consecrated bread and wine remain 
the body of Christ and therefore may be re
served in the church and taken to the sick. 
He also asks for understanding of cultic de
votion for the reserved sacrament. 

His final section is a collection of Epi
cleses, prayers invoking the Holy Spirit upon 
gifts and people. The weakness of the West
ern tradition and the strength of the Eastern 
in this matter becomes obvious. The Ortho
dox Church.may well serve as instructor in 
the understanding of the Eucharist that 
promises any viable ecumenicity. Thurian 
helps us move toward that goal. 

To Declare God's Forgiveness 
by Clark Hyde (Morehead Barlow, 1984, 166 
pp., $8.95). Reviewed by Paul As
sociate Professor of Pastoral 
Duke Divinity School. 

For readers not of an Anglican or Roman 
Catholic background, the temptation may ex
ist, especially for those of a Wesleyan or An
abaptist background, to dismiss discussion 
about the sacrament of penance with "That's 
a Problem for the Catholics." But wait a min
ute, my free church friends! Pastoral theo-
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logians, moral theologians, ministers, and la
ity everywhere are discussing afresh the 
institution or expression of forgiveness and 
reconciliation. 

Chapter II, in Hyde's sensitively written 
volume, covers the ancient history of how the 
church has formally tried "to declare God's 
forgiveness to penitent sinners." The right of 
absolution or penance early on was treated 
substantively: the wicked repent, the priest
God's vicar-gives penance for forgiveness 
much like a parent gives spending money to 
the compliant child. And there are variations, 
of course, in that tradition. Chapter III shows 
that contemporary efforts by Roman Cath
olic, Episcopal, and Lutheran communions 
took place in penance and forgiveness in the 
larger ecclesial context (page 46), pastoral care 
(page 48), conversion (page 51), and recon
ciliation (page 53), in which repentance, con
version, and growth are seen theologically as 
inseparably woven together. 

Chapter IV endeavors to take the middle 
ground between a traditional "magical" qual
ity of penance and the naturalistic approach 
of James Fowler and Lawrence Kohlberg for 
whom reconciliation and forgiveness emerge 
out of the previous moral stage and wherein 
faith is a matter of growth and not specific 
revelation (page 189). In Chapter V, Hyde 
rightly argues that if a pastor is to be a good 
confessor, he must also have a pastor/con
fessor, or spiritual guide, or whatever. I agree 
totally. One thing we have learned in pas
toral care and clinical pastoral education is 
the need to submit to supervision. And that's 
the point of the book: if one is to declare 
forgiveness one must be sensitive to the moral 
and faith development location both of the 
recipient and the pastor. As pastors we are 
not in a position to declare more than we are 
willing to receive. Forgiveness is not a totally 
private matter; it occurs in some concrete re
lational context in which both pastor and par
ishioner are actively open to receiving for
giveness and learning to remember their sins 
in a new way. Forgiveness and reconciliation 
are ongoing processes. 

Anthropology in Theological Perspective 
by Wolfhart Pannenberg, translated by 
Matthew J. O'Connell (Westminster, 1985, 
552 pp.). Reviewed by Ray S. Anderson, 
Professor of Theology and Ministry, Fuller 
Theological Seminary. 

The writings of Wolfhart Pannenberg are 
nothing if not erudite and original. This book 
is no exception. More than 800 names appear 
in the index of persons cited, each of whom 
represents a contribution to the broad spec
trum of anthropology from Aristotle to J. Zi
zioulas. Not only does this impressive list 
cover the field from "A to Z," but it surveys 
the significant literature in the field from the 
4th century B.C. to the present decade. There 
is a selectivity, to be sure, and some evidence 
of a typical Germanic parochialism with re
gard to a studied avoidance df much of the 
work done by Anglo Saxon and American 
scholars. But one will not find a more com
prehensive treatment of nor illuminating en-
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gagement with the relevant literature in the
ological anthrnpology. 

Methodologically, Pannenberg might be 
said to have produced a "theological anthro
pology from below," much like his earlier 
"christology from below" (Jesus, God and Man, 
Westminster, 1974). After stating that it is not 
his intention to produce a dogmatic anthro
pology, he turns his attention" directly to the 
phenomena of human existence as investi
gated in human biology, psychology, cultural 
anthropology, or sociology and examines the 
findings of these disciplines with an eye to 
implications that may be relevant to religion 
and theology" (p. 21). 

The book is divided into three parts. Part 
One focuses on Persons in Nature as char
acterized by openness to the world and the 
image of God in terms of destiny. Here he 
discusses the formal distinction between the 

human and non-human in terms of freedom, 
egocentricity, and a failure of selfhood-i.e., 
sin. 

Part Two focuses on the human person as 
essentially a social being with the main prob
lem being that of identity, particularly in the 
tension between the ego, the self, and the 
instinctual life. Part Three looks at the nature 
of the human person in terms of the Shared 
World, analyzing the nature of culture, social 
institutions, and history. In this section, he 
discusses the relationship of language to the 
formation of culture and social institutions, 
including marriage and family as well as the 
political order and the role of religion. 

In his final chapter on Human Beings and 
History, Pannenberg shows his indebtedness 
to Hegel with his emphasis on the creative 
role of spirit in the formation of personal 
identity as well as in the meaning of history. 

ZONDERVAN ... Books 
METHODICAL BIBLE 
STUDY 
Robert A. Traina 
A step-by-step manual 
designed for students as 
well as laypeople, this 
book has, since its first 
publication in 1952, 
become an important and 
widely used guide to in
ductive Bible study. 
Available/Cloth 
17031 / $12.95 

ARMINIUS 
A Study in the Dutch 
Reformation 
Carl Bangs 
The definitive study of an 
important Reformation 
theologian, based on a 
careful study of Arminius' 
first edition works, his 
private letters, and other 
original sources. 
Available/ Softcover 
18368p / $10.95 

THE ENIGMA OF EVIL 
Can We Believe in the 
Goodness of God? 
John W Wenham 
Provides an honest look 
at the moral problems 
raised in the Bible and 
leads readers to a deeper 
understanding of what the 

goodness of God really 
means. Useful to both 
graduates and under
graduates. 
Available/ Softcover 
12449p/$7.95 

CHRISTIAN PERFECTION 
AND AMERICAN 
METHODISM 
John L. Peters with 
a Foreword by 
Albert C Outler 
Distinguishes between 
various shades of meaning 
"perfection" and chal
lenges stereotyped ideas. 
Dr. Peters traces and ex
amines Wesley's doctrine 
of sanctification and offers 
an interesting prognosis 
on the changing fortunes 
of this doctrine within 
the Methodist church. 
Available/Softcover 
17034p/$9.95 

THE INTELLECT 
AND BEYOND 
Developing a 
Christian Mind 
Oliver R. Barclay 
"This book is not primarily 
a plea for Christians to 
think-we all have to do 
that if we are human 
beings! Rather, it is a 
plea that, when we think, 
we think Christianly." 
Barclay seeks to restore 
the biblical concept of 
the "Christian Mind" and 
shows that it is more than 
a matter of the intellect
it is an outlook that per
vades both our thinking 
and our actions. 
Available/Softcover 
12280p/$6.95 

WHERE GODS 
MAY DWELL 
Understanding the 
Human Condition 
S.D. Gaede 
Explores the possibility 
and legitimacy of ap
proaching the social 
sciences from an explicitly 
Christian perspective and 
provides an example of 
biblical thinking as 
applied to the study of 
human relationships. 
Available/Softcover 
12756p/$7.95 

GROWTH GROUPS . 
A Key to Christian Fellow
ship and Spiritual Maturity 
in the Church • 
Michael T Dibbert and 
Frank B. Wichern 
Explains the impact of 
group dynamics and how 
groups in the church can 
promote effective spiritual 
growth. 
October/ Softcover 
11673p / $5.95 

WINDOWS TO 
THE WORLD 
Literature in 
Christian Perspective 
Leland Ryken 
Provides the reader with 
the basic tools needed for 
an increased enjoyment 
and understanding of liter-



I personally found his careful analysis of 
the formation of personal identity to be one 
of the most helpful sections of the book. Trac
ing the history of the philosophical, theolog
ical, and psychological literature on the sub
ject, Pannenberg shows the inherent dilemma 
of dialogical personalism (Ebner, Buber) as 
an inability to escape the "idealism of the 
subjective I," and offers a constructive way 
forward through an understanding of the self 
as the result of interaction with both the ob
jective world as well as the objective other. 
It is the self, not the ego, Pannenberg argues, 
that constitutes the cohesion and unity of the 
individual's life history. The determination of 
the self by society affects both the self and 
the ego, while the self reveals itself as a per
sonality through the ego (p. 223). Selfhood 
is then seen as grounded in love by others, 
with the love of parents (the mother in par-

ticular) producing in the infant a trust that is 
"intrinsically religious" (p. 231). 

This analysis of the self, combining a so
cially determined formation of personal iden
tity with a psychologically differentiated ego, 
offers, in my judgment, a creative position 
for further work on the integration of psy
chology and religion. 

One will want to compare this work with 
the recent theological anthropology offered 
by Helmut Thielicke, Being Human-Becom
ing Human: An Essay in Christian Anthropol
ogy (Doubleday, 1984, 504 pp.). The differ
ence is most notable in the methodology. 
While Pannenberg develops his theological 
anthropology "from below" and in a careful 
and systematic approach, Thielicke moves 
into his treatment of the human situation from 
the standpoint of the revealed Word of God. 
"If God has revealed himself as our God," 

to Challenge, Inform, Inspire 
ature. But what makes this 
book unique is that it 
discusses the impact of a 
Christian perspective on 
the reading of literature. 
Available/Softcover 
11059p/$7.95 

ISAIAH 
The Bible Student's 
Commentary 
J Ridderbos 
One of a series of 
commentaries on the 
entire Bible translated 
from De Korte Verklaring 
a well-known highly 
respected Dutch commen
tary series. Considered 
one of the finest volumes 
in the series. Professor 
Ridderbos' commentary 
on Isaiah will profit 
professors, students, 
ministers, and laypersons. 
Available/Cloth 
11761/ $24.95 

THE NIV INTERLINEAR 
HEBREW-ENGLISH 
OLD TESTAMENT 
Volume 4, Isaiah-Malachi 
John R. Kohlenberger III 
A comprehensive refer
ence work which provides 
students with a gramati
cally literal, word-for-word 
translation of the Hebrew 
Old Testament. Based on 
the vocabulary of the New 
International Version this 
volume completes a 
4-volume set covering the 
entire Old Testament. 
Available/Cloth 
6283/$24.95 

THE EXPOSITOR'S BIBLE 
COMMENTARY 
Volume 7, Daniel and the 
Minor Prophets 
Frank E. Gaebelein, 
General Editor 
An up-to-date discussion 
of theological and critical 
issues based on the New 
International Version of 
the Bible. This volume is 
the first Old Testament 
commentary to be pub
lished in this series. 
Available/Cloth 
11176/$24.95 

EXPOSITORY DICTION
ARY OF BIBLE WORDS 
Lawrence 0. Richards 
In this popular study of 
nearly fifteen hundred 
words, the author gives 
a summary of the mean
ings of the words as they 
are used in both the Old 
Testament and the New. 
Practical in nature, this 
dictionary is suited for 
diligent lay persons, as 
well as for pastors and 
students. 
October/ Cloth 
18300/$19.95 

SCRIPWRE INDEX TO 
THE NEW INTER
NATIONAL DICTIONARY 
OF NEW TESTAMENT 
THEOLOGY 
And Index to Selected 
Extrabiblical Literature 
David Townsley and 
Russell Bjork 
A much needed tool for 
those who use the New 
International Dictionary of 
New Testament Theology. 
Pulls together all the 
Scripture citations, thus 
allowing the user to find 
discussions of a given 
passage without first trying 
to determine what the 
key-words might be and 
then having to look them 
up individually. 
Available/Kivar 
11315p / $10.95 

INTERPRETING ISAIAH 
The Suffering and Glory 
of the Messiah 
Herbert M. Wolf 
A blend of commentary 
and introduction that deals 
skillfully with a wide range 
of issues important to a 
clear understanding of 
Isaiah. Appropriate for 
personal study and class
room use. 
Available/ Softcover 
12713p/$9.95 
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says Thielicke, " ... then we cannot speak 
about him without also speaking about his 
self-revelation to us. Conversely, we cannot 
speak about ourselves without constantly un
derstanding ourselves as the work of God" 
(p. 111). 

Thielicke also deals thematically with 
some of the same issues as Pannenberg, e.g., 
the crisis of self identity, humanity and his
tory, humanity and society, the self and the 
psychoanalytic tradition. However, Thielicke 
approaches these issues more directly as the
ological and ethical concerns. The richness of 
some of Thielicke's insights serve more as an 
apologetic for authentic personhood than as 
an analytic basis for the formation of self. 

Pannenberg's book will serve as the stan
dard textbook and reference work in theo
logical anthropology. If it has shortcomings 
it is due to the deliberate methodology which 
the author has chosen. Pannenberg is noth
ing if not faithful to his epistemological 
premise that the content of divine revelation 
is univocal to the essential meaning of history 
as the core of human experience. He seeks 
to escape the reductionism and determinism 
of this formulation by resorting to the "pro
leptic" aspect of the future as already con
tained in the present. Thus, the human self 
is explicable from historical criteria and yet 
opened up to a destiny (image of God) which 
is yet to be determined. 

In the end, Pannenberg's "anthropology 
from below" suffers the same limitation as 
his "christology from below." Choosing not 
to begin with the incarnation of the Word of 
God in humanity, but rather with the res
urrection as history, Pannenberg is unable to 
esbalish the significance of the ontological or
igin of Jesus of Nazareth as the divine Son 
of God. In somewhat the same way, choosing 
to begin with the phenomena of the human 
self as reflecting the divine image primarily 
in its destiny, he is unable to establish the 
significance of the human self as grounded 
originally in the divine summons to be hu
man. 

The effect of this, in my judgment, is to 
lose the contingent relation between the crea
turely form of humanity and its true human
ity as constituted by an essential, not merely 
ethical, relation to God. Without conting
ence, the Word of God dissolves into a his
torically conditioned truth and human self
hood into a historically conditioned destiny. 
Granted, Pannenberg does allow for a cont
ingence of events within this open-ended 
historical continuum. Yet it is the "new hu
man being" which human beings themselves 
produce which fulfills the promise of the im
age of God as human destiny (p. 515). What 
is final and determinative, says Pannenberg, 
is to be found within the relativity and flow 
of history (p. 516). 

I cannot be as optimistic as Pannenberg 
about the "openness" of history to possibil
ities within the human self as the proleptic 
assurance of our present basis for hope and 
meaning. Yet this criticism does not diminish 
my respect for the book and appreciation for 
the immense contribution it makes to the lit
erature in theological anthropology. If you 

TSF Bulletin November-December 1985 25 



are serious about your theological anthro
pology, you cannot ignore this book. 

The Life and Times of Cotton Mather 
by Kenneth Silverman (Harper & Row), 
1984, 428pp., $29.95). Reviewed by Darryl 
G. Hart, graduate student in American his
tory, The Johns Hopkins University. 

America's interest in its Puritan origins 
borders on becoming an obsession. Accord
ing to Yale historian, Edmund S. Morgan, we 
now know more about Puritanism than any 
sane person would want to know. It is dif
ficult to imagine that in the first three decades 
of this century "Puritanism" was a term of 
opprobrium. Intellectuals, like H. L. Mencken, 
used Puritanism as the target for their epi
thets against Victorian moralism and prov
incialism. But thanks to the yeomanlike work 
of Perry Miller in the 1930s, the Puritans have 
been rescued from ignominy and granted a 
prominent chapter in the story of the Amer
ican mind. 

One Puritan who has eluded such sym
pathetic treatment is Cotton Mather. Despite 
the positive assessments of Richard F. Lov
elace, Robert Middlekauff (who regards 
Mather as a forerunner of the Great Awak
ening), and David Levine (who ranks Math
er's Magnalia Christi Americana as the first 
significant contribution to American histo
riography), the image persists of Mather as 
bigoted, superstitious, authoritarian, and de
vious. Even Perry Miller attributed Mather's 
behavior to neurosis rather than to such Pu
ritan convictions as Federal Theology or Ra
mism. 

A balanced treatment of Mather, there
fore, has been a necessity; and it is for this 
reason that Kenneth Silverman's biography 
is such a welcome addition to the crowded 
ranks of Puritan studies. With great care, Sil
verman chronicles Mather's life, thought, and 
involvement in New England's social, polit
ical, and ecclesiastical affairs. What emerges 
is a comprehensive and sympathetic portrait 
of one of the Puritans' greatest clergymen. 

Mather's greatness, or at least the larger 
than life quality of Silverman's portrait, is 
what makes this such a readable book. Mather 
lived anything but a dull and cloistered life. 
While ministering to New England's largest 
parish, he somehow managed to publish 388 
titles, among them a natural history of Amer
ica which gained him a membership in The 
Royal Society of London. He also played im
portant roles in the overthrow of the Andros 
governorship, and in the Salem witch trials. 
And during the smallpox epidemic of 1721, 
he advocated inoculation well ahead of its 
time. 

Mather's private life is no less fascinating 
than his public affairs. The descendent of two 
generations of prominent Puritan clergy (he 
was the grandson of John Cotton and Richard 
Mather and the son of Increase Mather), Cot
ton suffered a strained relationship with his 
father. Increase never seemed to accept his 
son as a colleague even though they shared 
the same pulpit, nor did he offer any sub
stantial praise. Silverman suggests that this 
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tension might explain Cotton's never ending 
efforts to do good, which were elaborated in 
Bonifacius. Married three times and the father 
of 15 children-13 of whom died during his 
lifetime-Mather reserved an extraordinary 
fondness for his ne'er do well son, Creasy. 
He also kept an extensive diary, sometimes 
edited for the edification of his posterity, in 
which he recorded his visions of angels, pro
cedures for piety, and his ceaseless intros
pection. 

Aside from documenting the nuts and bolts 
of Mather's life, Silverman offers an insight
ful look at the Boston minister's psycholog
ical makeup. Mather's most galling trait-what 
Silverman calls "Matherese" -was a pro
nounced ambidexterity in the way he han
dled his public and private affairs. The author 
describes it as "belligerent courtesy, self-flat
tering modesty, fretful calm, denigrating 
compliments, [ and] unacceptable offers" 
(255). This feature is probably what has made 
Mather such an unattractive figure, but in Sil
verman's hands it becomes an engaging ec
centricity. Silverman might have considered, 
however, whether this was solely a quirk of 
Mather's or if it has roots fo the Puritan tem
perament. 

Silverman concludes with an alternative 
to Mather's reputation as an arch-Puritan. He 
suggests that Mather was the first, in a long 
line of American intellectuals, who felt iso
lated from the European mainstream, and as
pired to contribute to it by capitalizing on the 
limits of provincial life. Cotton Mather, there
fore, appears as the "first unmistakably 
American figure in the nation's history" ( 426). 
With this, Silverman's portrait of Mather is 
complete. Though some may find it too flat
tering, it is still a compelling picture. 

The Heart of the Christian Matter: An Ecu
menical Approach 
by John Carmody (Abingdon Press, 1983, 
303 pp., $11.95). Reviewed by Jack Rogers, 
Professor of Philosophical Theology, Fuller 
Theological Seminary. 

John Carmody is a former priest, a thor
oughly modern person, and a deeply believ
ing Christian. Despite his struggles with the 
church of his youth and early adulthood, he 
is still very respectful of the Roman Catholic 
tradition, but is now informed as well by study 
of and experience with Protestants and East
ern Orthodox. John teaches at a secular uni
versity and worships with a small, grass-roots 
community of modern, secularized people. In 
this context he still holds to basic Christian 
beliefs. For example, he affirms the reality of 
the resurrection saying: "That is the only 
plausible explanation of the disciples' trans
formation from shallow cowards to witnesses 
so steadfast that they spent themselves unto 
death" (p. 58). In answer to the skeptical re
sponse that it is "too good to be true," Car
mody replies: "Well, maybe. But consider how 
good Jesus said his God was, and how good 
Jesus himself proved that humans can be" 
(p. 60). 

This book was prompted by the experi
ence of several summers as part of a group 

at the Institute for Ecumenical and Cultural 
Research in Collegeville, Minnesota, discuss
ing "Confessing Faith in God Today." Women 
and men in this multi-denominational, multi
ethnic group were asked to speak only in the 
first person, from the heart, with personal 
conviction. Each had to write a one para
graph personal creed that cut to the heart of 
the matter. This book is the expansion of that 
concise reflection. 

The book is divided into three parts: Jesus, 
Loving God, and Loving Neighbor. In the 
first part Carmody summarizes biblical ma
terial regarding Jesus under topical headings 
such as sin, grace, healing, etc. In the second 
part he discusses the distinctive contribution 
to the ecumenical church of the Protestant, 
Roman Catholic and Eastern Orthodox tra
ditions. In the final part he issues a call to 
conversion that would mean taking seriously 
the marginal people of this world. He deals 
sensitively with a wide range of social/eth
ical concerns from steady-state economics to 
the right to life. Characteristic of his approach 
is a statement on abortion: "The only fully 
Christian solution to the abortion contro
versy, I suspect, would be for all parties to 
collaborate and so progress toward the day 
when far fewer unwanted children are con
ceived" (p. 238). 

The heart of the Christian matter for John 
Carmody is Jesus who provides order for the 
self and society. This book is written clearly 
at a level appropriate for collegians and col
lege educated people. 

Pastor as Person 
by Gary Harbaugh (Augsburg, 1984, 175 pp., 
$8.95). Reviewed by Paul Mickey, Associ
ate Professor of Pastoral Theology, Duke 
Divinity School. 

Stress in the ministry, the five-year blahs, 
fear of never being one's own person, drives 
an increasing number of pastors or would-be 
pastors from the pulpit, from seminary, and 
from the so-called professional ministry. One 
ought not be naive about the stress and vul
nerability of being a pastor. On the other 
hand, we as pastors or would-be pastors use 
our romantic notion of ministry, the church, 
being the disciple of Jesus, to play "let's pre
tend": if I work hard, am faithful to Jesus and 
my calling-seeking first God's kingdom
then all the stress will be taken care of; it will 
go away. 

Gary Harbaugh knows better. His book 
Pastor as Person helps us to make the im
portant and realistic connections of pastor
ing: we are physical beings ( chapter 2), think
ing beings (chapter 3), feeling beings (chapter 
4), and relating beings (chapter 5), and most 
importantly, we are choosing individuals 
(chapter 6). These various dimensions of our 
humanity constitute, for Harbaugh, the 
wholeness of our personhood. How we relate 
these givens, in large measure, will govern 
the stress level of ministry, and will govern 
how available pastors as persons are to min
ister in general and to specific individual, 
pastoral care needs. 

Well illustrated with brief case studies 



BAKER BOOK HOUSE 

Toward an Exegetical 
Theology 
Walter C. Kaiser, Jr. 

The definitive presentation of the 
author's five-step exegetical 

method. John J. Hughes: "A timely 
and much needed book. . .it is clearly, 
forcefully and engagingly written." 
( Journal of the Evangelical Theo
logical Society) 
(5425-7) $11.95 

The Covenants 
of Promise 
A Theology of the Old Testament 
Covenants 
Thomas Edward McComiskey 

Afresh assessment of covenant 
theology, and the first book

length examination of the struc
tural relationships of Old Testa
ment covenants. Tremper Long
man: "A marvelously written and 
profound book." 
(6183-0) $10.95p 

Saga of the Spirit 
A Biblical, Systematic, and Historical 
Theology of the Holy Spirit 
Morris Inch 

The first major study of the Holy 
Spirit, written by an evangelical 

theologian, to appear in decades. 
The author explores biblical his
tory, systematizes biblical teach
ing, and draws on significant 
episodes in the church's history. 
(5037-5) $12.95p 

Dictionary of Latin and 
Greek Theological Terms 
Drawn Principally from Protestant 
Scholastic Theology 
Richard A. Muller 

The most comprehensive list of 
Latin and Greek words the stu

dent of theology should know. This 
dictionary carefully defines each 
word and often introduces related 
vocabulary. It greatly assists one in 
mastering classical Protestant the
ology and thinking clearly about 
key issues. 
(6185-7) $14.95 

Malachi 
God's Unchanging love 
Walter C. Kaiser, Jr. 

An ideal commentary for those 
who preach, teach, or simply 

study this important prophetic 
book. It also serves as an extended 
illustration of the author's syntac
tical-theological method of exegesis. 
(5464-8) $6.95p 
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about pastors in conflict over one of the four 
dimensions in their lives, Harbaugh draws 
upon biblical, social and psychological wis
dom to show how pastors may integrate their 
lives with their ministries. The spiritual and 
the psychological are inseparable, and for the 
wise pastor and the caring parishioner-es
pecially laity who are on pulpit committees, 
pastor parish relations committees, or pas
toral care committees-this book is a signif
icant contribution to how Christian ministry 
can be better integrated and become a more 
satisfying experience for both pastors and 
congregation. 

The Roots of Anti-Semitism in the Age of 
Renaissance and Reformation 
by Heiko A. Oberman, translated by James 
I. Porter (Fortress, 1984, 175 pp., $13.95). Re
viewed by Stephen G. Burnett, graduate 
student in Old Testament, University of 
Wisconsin-Madison. 

In this work Professor Oberman ad
dresses the issue of how a twentieth century 
reader should understand the anti-Jewish 
views of Martin Luther. Oberman divides his 
discussion into three parts: an evaluation of 
the Reuchlin-Pfefferkorn controversy over the 
right of Jews to keep their own religious 
books, a brief study of popular attitudes of 
Christians toward Jews as reflected in pam
phlets of the late fifteenth and early sixteenth 
centuries, and a study of Luther's attitudes 
toward the Jews. The first two parts reveal 
something of the depth of anti-Jewish prej
udices held by Christians of all levels of so
ciety. Even Reuchlin and Erasmus, cham
pions of humanist tolerance, drew the line 
where Jews were concerned. In this kind of 
setting, Oberman argues, to call Luther an 
anti-Semite is neither extraordinary nor par
ticularly illuminating. In a century when 
"philo-Semitism" as such did not exist (at 
least in Germany), Oberman argues that "it 
pays ... to fine-tune our hearing and to learn 
to distinguish degrees of harshness and in
tensities of slander, levels of argumentation 
and points of attack" (101-102). 

Luther's own attitudes reflected popular 
prejudice, but had a distinctive theological 
twist to them. Luther saw a continuity be
tween the "Jews" of the Old Testament who 
defied God and the Jews of his own day, since 
both clung to their own righteousness and 
defied even the judgment of God. Unless they 
became Christians they would continue to be 
rebels against God. Consequently, according 
to Oberman, Luther was more concerned 
about the Jews' "lies" than their hatred toward 
Christians. 

In this book Oberman has raised two im
portant methodological questions in the study 
of Luther's attitudes toward the Jews: What 
is mean by the term "anti-Semite" in the con
text of the sixteenth century, and which of 
Luther's works are most useful in determin
ing his attitudes toward Jews and Judaism? 
This second question is especially important 
since many scholars who have examined this 
issue study only Luther's five tracts specifi
cally on the Jews (and the relevant parts of 

28 TSF Bulletin November-December 1985 

his Table Talk and letters). Oberman has 
identified an important theological root to 
Luther's views which is not generally rec
ognized. 

Oberman's discussion is least convincing 
where he argues that Luther was more wor
ried about the Jews' lies than their hostility. 
Whatever his fears about the Jews' "lies," Lu
ther cites the standard medieval charges of 
child murder, well poisoning and the like 
against the Jews in works such as "On the 
Jews and their Lies" (1543). 

Oberman has not tried to exonerate Lu
ther from his anti-Jewish prejudices. This book 
is worthwhile reading for both pastors and 
seminary students because it explains some
thing of why Luther did harbor such hatred 
toward Jews and Judaism. This is an impor
tant first step toward disentangling Luther 
from the use the Nazis made of his writings 
against the Jews, as well as disentangling es
sential Christianity from Luther's own prej
udices and failings when we discuss our faith 
with Jewish people. 

He Came Down From Heaven 
by Charles Williams (Eerdmans, 1938, 1984, 
147 pp., $4.95); 
The Forgiveness of Sins 
by Charles Williams (Eerdmans, 1942, 1984, 
123 pp., $4.95). Reviewed by Nance A. Wab
shaw, Education Consultant, The Episco
pal Diocese of Chicago; degree candidate 
in Pastoral Studies, Loyola University of 
Chicago. 

Charles Williams is perhaps known in the 
popular sense chiefly as one of the famed 
Inklings, along with such notables as C.S. 
Lewis, Dorothy Sayers (herself not an "of
ficial" Inkling), and J.R.R. Tolkien. To a per
son, these literati were seemingly compelled 
to wed their art to their faith; it was all one 
to them. Charles Williams was no exception. 
There is no theological idea in any of his im
aginative works that is not given explicit 
treatment in his theological works. 

He Came Down From Heaven is an expo
sition and theological reflection on the nature 
of the Fall, the development of society as a 
result of this altered state of knowledge, and 
the implications and ramifications of the In
carnation, the energy of which made possible 
the process of retrieving that other, original 
way of knowing. Stated thus, one might be 
describing endless numbers of theological 
works on the Atonement. However, as au
thor Glen Cavaliero has called him, Williams 
is a poet of theology. And therein lies all the 
difference. There is a certain amount of so
called literary criticism of the Bible in these 
pages. But with Williams, literary criticism 
becomes lectio divina-sacred reading-which, 
when read with that intent, quickly leads be
yond to meditation, prayer and contempla
tion. 

For all that, it is rather heavy sledding for 
the partially attentive reader, not the least 
because Williams employs the language of 
"yesterday," the ancient intonations of glory: 
Incarnation, Holy Trinity, Salvation, Holi
ness. In our time, these are the words which 

have been sterilized or at least redefined into 
words belonging to other disciplines (nota
bly, psychology) so that the power has 
drained from them for even many of the most 
religious of us. They are words not calculated 
to ring up big sales even in the religious mar
ket. And yet these words are signs of the 
Christian life. That may be the most impor
tant reason to read Williams: to regain a sense 
of the ringing depths of the mysteries of grace 
contained within those words. 

In Heaven, Williams expounds his most 
fascinating diagram of charity, "the practice 
of substituted love." For Williams, love is love. 
You are "in love" with God in the same way 
(with body and soul) as you are (or perhaps 
today we need to say, should be) "in love" 
with a man or a woman. Within that frame
work, "the experience of communicated hu
mility and goodwill is the experience of the 
grace of reality and of the kingdom" (H:113). 
While, on the other hand, sin is "the pref
erence of an immediately satisfying experi
ence of things to the believed pattern of the 
universe .... It has, in the prophets as ev
erywhere, two chief modes of existence: im
piety against many and impiety against God
the refusal of others and the insistence on the 
self" (H:42-3). 

The wonder of Williams lies not in the 
subject matter but in the treatment. He is no
where rehashing old understandings or re
minding us to adhere to a particular world
view. Instead, he is offering a new paradigm 
of existence, a new mode of perceiving the 
nature of the Kingdom of God and the at
tendant actions and attitudes incumbent upon 
the citizens of that Kingdom and this world 
itself. 

The Forgiveness of Sins perhaps provides 
the description of the nexus of our dealings 
with ourselves, others, and God. It is here 
that Williams describes the very "web of 
glory" -a portrait of living the forgiven life. 
All of the exchanges of man need to be pred
icated on forgiving and being forgiven, for 
therein lies the reality of our existence as cre
ated beings. "The pattern of glory is the pat
tern of acts" (H:137). Forgiveness surveys for
giveness as expressed in literature, Scripture, 
and today's world. At one point, Williams 
quotes from Browning's Ring and the Book 
which almost magically sums up Williams' 
view of the law of exchange, the laid-down 
life: 

I-pardon him? ... 
I am saved through him, 

So as by fire; to him, thanks and fare
well. 

Williams, using the recent experience of 
World War II, explores even the possibilities 
and procedures for reconciliation between 
nations. There is plenty here to fascinate those 
involved in Church/State deliberations. He 
does, perhaps, give us the root of the diffi
culty of achieving a state of pardon between 
nations when he says, "Many reconciliations 
have unfortunately broken down because 
both parties have come prepared to forgive 
and unprepared to be forgiven" (F:113). And 
to be unprepared to be forgiven is to be op-



erating at the outskirts of the heavenly king
dom, if even within sight of it at all! 

The crowning image-and Williams is a 
constant employer of images-is not dissim
ilar to the image in John's Gospel of the vine 
and branches, or the interpenetration of the 
blessed spirits in Milton's Paradise Lost, or 
perhaps any number of mystical visions of 
unity received through the ages. He says: "It 
is ... the guilty who forgives and not the in
nocent; not perhaps the guilty in that one act, 
but guilty of how much else, of how much 
that led up to that act, guilty even in the very 
act of mutual pardon-that is, of mutual rec
onciled love-of how much of weakness, folly, 
reluctance, pride, or greed. The guilty re
pents; the as greatly guilty forgives; there is 
therefore but one maxim for both: 'make 
haste.' ... We are part of him and he of us; 
that is the centre; by his death there-his death 
in that repentance-we live, and he by ours: 
'dying each other's life, living each other's 
death.' It is all a question of whether he and 
we choose or do not choose" (F:121). 

Dorothy Sayers sums up well the expe
rience of reading Williams: "The doctrine was 
traditional and perennial; his apprehension 
and presentation of it so individual as at a 
first encounter to disconcert, perplex, or even 
antagonise those on whom it did not, on the 
contrary, break as a sudden light to them that 
had sat in darkness."1 The "diagram of in
tegrity" which Williams is so compelled to 
portray for us is for our times a necessary 
prescription. In not many other writers of our 
time will we be able to find the old, perhaps 
tired and thin theologies of our day reborn 
and transmuted with illuminating visions of 
caritas and joy. 

' Shideler, Mary McDermott, Charles Williams: A Critical Essay 
(Grand Rapids, MI: Eerdmans, 1966), p. 41. 

The Song of Solomon 
by G. Lloyd Carr (Tyndale Old Testament 
Commentaries, Inter-Varsity Press, 1984, 
175 pp., $6.95). Reviewed by Robert L. Al
den, Professor of Old Testament, Denver 
Seminary. 

Lloyd Carr, Professor of Biblical and The
ological Studies at Gordon College, has writ
ten a fine commentary on the Song of Sol
omon. His contribution to the Tyndale series 
on the Old Testament helps to make it the 
worthy series that it is. 

About forty percent of the volume is in
troduction. In addition to the usual subjects 
(e.g. canon, date, authorship, literary genre, 
structure), he also has four "subject studies": 
The Garden Motif, Love, Lover, and Wine. 
Others of less moment are treated in the 
course of the commentary itself. 

The question most of us ask first about a 
commentary on this Old Testament book is: 
What is the author's hermeneutical stance? 
Does he read it as an allegory, a collection of 
love poems, a de-mythologized legend, or 
what? The longest introduction section, the 
interpretation of the Song, addresses this 
question and faces the options head-on. After 

dealing with and dismissing the broad gen
eral categories of allegory, typology, and 
drama, he comes to the view he espouses, 
viz. natural or literal. In Carr's words, "This 
approach interprets the Song as what it ap
pears naturally to be-a series of poems which 
speak clearly and explicitly of the feelings, 
desires, concerns, hopes, and fears of two 
young lovers-without any need to allego
rize, typologize or dramatize to escape the 
clear erotic elements present in the text" (p. 
34). 

Relative to the other most frequently asked 
questions, the author has this to say about 
the time of composition: "The position 
adopted in this commentary is that the poem, 
essentially complete, probably originated in 
the time of Solomon or shortly thereafter, and 
was preserved and updated during the time 
of the divided monarchy in much the same 
way as the Proverbs and other Writings were" 
(p. 18). He rejects the triangle explanation, 
i.e., two men both in love with the one girl. 
The leading male figure is the shepherd-lover. 
While he does not see a clear story line 
through the book, he does acknowledge "an 
inner cohesiveness around its central theme 
of the lovers' mutual longing and surrender" 
(p. 44). A kind of chiastic arrangement char
acterizes his overall outline: 

Anticipation, 1:2-2:7 
Found, and Lost-and Found, 2:8-3:5 
Consummation, 3:6-5:1 
Lost-and Found, 5:2-8:4 
Affirmation, 8:5-14 

The pivot or center point of the poem-which, 
incidentally, is 111 lines from either end of 
the book-is 4:16-5:1. Everything earlier has 
been building to this consummation; every
thing after it is consolidation. 

The commentary itself devotes about one 
page to each verse and contains a nice bal
ance of remarks characteristic of commen
taries. We read here of word frequencies, of 
the ways other Bible versions or commen
taries treat a given word or passage, of par
allels to ancient near eastern literature, of bo
tanical details, of geographical details, and of 
the many ways in which the ideas and themes 
echo or are reflected elsewhere in the book. 
Carr leaves to the reader matters devotional, 
spiritual, or homiletical. There are many foot
notes citing places where the curious may go 
for more study on a given matter. We are all 
indebted to Carr for sifting through this ple
thora of commentaries and articles and bring
ing in this relatively brief compass a fine dis
tillation of comments. While not plowing up 
the whole world as Marvin Pope did in his 
commentary, Carr leaves almost no stone un
turned that is immediately relevant to the 
Song of Solomon. Both as a resource to an
swer individual questions that come up in the 
study of Canticles as well as a sound and sane 
approach to the origin and intent of the book, 
I heartily recommend this commentary. 

The Formation of the New Testament Canon: 
An Ecumenical Approach 
by William R. Farmer and Denis M. Far-

kasfalvy (Paulist Press, 1983, 182 pp., $7.95). 
Reviewed by David Meade, Professor of 
New Testament, Houghton College, 
Houghton, NY. 

The two essays in this book are the fruit 
of discussions on "canon criticism" held by 
the sixteen year old Seminar on the Devel
opment of Catholic Christianity, an interde
nominational seminar composed of faculty 
members from seminaries and universities in 
North Texas. The purpose of this collabora
tion was to unite the expertise of church his
torians such as Denis Farkasfalvy, in order to 
address an issue that lies between their dis
ciplines. 

The first essays is entitled, "A Study of 
the Development of the New Testament 
Canon," submitted by William Farmer of the 
faculty of Perkins School of Theology, South
ern Methodist University. Best known for his 
work on the Synoptic problem, Farmer makes 
a surprising and delightful shift to the role of 
church historian, and begins his study of the 
development of the New Testament canon 
by starting with the closure of the canon and 
working backward from the time of Eusebius! 
His central thesis is that a primal force behind 
the shaping of the canon was the need of the 
early Christians to find meaning and hope in 
the midst of terrible persecution. This need 
led the various communities to isolate and 
treasure the Christian literature that best por-
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E 
NEW 
TESTAMENT SURVEY 
Revised Edition 
Merrill C. Tenney 
Revised by Walter M. Dunnett 
First published in 1953 and revised 
in 1961, New Testament Survey has 
served for more than 30 years to 
introduce the general reader, stu
dent, and teacher to the world and 
message of the New Testament. 
Undertaken at the request of 
Dr. Tenney, and prepared with his 
full approval, this revision includes 
an entirely new chapter on the 
Jewish background of the New 
Testament, i:,lus several new short 
sections, including materials on 
the Gospels and the canon of the 
New Testament. 
Cloth, $19.95t 

THEWORLDOF 
THE BIBLE 

~A. S. van der Woude, 
General Editor 
Translated by Sierd Woudstra 
Exploring the various aspects of 
the biblical world that help set the 
Bible in its proper context, this 
handsome new reference work is 
actually like six books in one: 
geography, archaeology, languages, 
textual criticism, history, and 
institutions are covered here with 
amazing breadth and considerable 
depth. Characterized by sound, 
up-to-date scholarship, the book 
will be valuable as a college or 
seminary text for courses on 
biblical backgrounds. 
Cloth, $34.95 

THE BOOK OF ISAIAH 
CHAPTERS I-39 
New International 
Commentary on the 
Old Testament 

JobnN. Oswalt .Pl Following the 
format of the . 
NICOT series, 
Oswalt offers his 
own translation of the 
Hebrew text, with textual and 
philological notes to support it. 
The commentary proper is lucid, 
expository, and ilieological; Oswalt 
sets forth Isaiah's message both to 
his ancient audience and to us today. 
Cloth, $29.95 
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CROSS-CURRENTS 
Interactions Between Science 
&Faith 
ColinA. Russell 
In his examination of the strange 
ways in which science has developed 
over the years, and, in particular, 
how it has interacted with the 
Christian faith, Colin Russell shows 
that there is powerful historical 
evidence of massive mutual debt 
between Christianity and science. 
Paper, $10.95 

SCRIBES, SCROLLS, 
AND SCRIPTURE 
A Stu.dent's Guide to New 
Testament Textual Criticism 
J. Harold Greenlee 
In this introduction to New Testa
ment textual criticism, Greenlee 
covers the methods and tools 
employed in producing ancient 
manuscripts, the history of the bib
lical text, the basic i:,rinciples of 
textual criticism ana how they are 
applied, and the effect of textual 
criticism on our understanding of 
the Bible. 
Paper, $6.95 

JESUS.AND THE 
KINGDOM OF GOD 
G. R. Beasley-Murray 
G. R. Beasley-Murray offers a 
scholarly survey of the coming of 
the kingdom of God in the procla
mation and the total action of 
Jesus, his ministry, death and resur
rection, and parousia, as evidenced 
in the Synoptic Gospels. Assessing 
a broad spectrum ofrelevant, up-to
date scholarship, and substannally 
documented, this book could well 
serve as a handy sourcebook to con
temporary literature on the topic. 
Cloth, $29.95 

REFORMED THEOLOGY 
A History of Its Modern 
Exrression in America 
Edited by David F. Wells 
An important advance in our 
understanding of what being 
Reformed has meant in America, 
this book analyzes the five main 
streams of Reformed theology in 
America, along with two of the 
leading theologians from each 
tradition. 
Paper, $19.95t 

•••• 
THEOLOGICAL 
DICTIONARY OF THE 
OLD TESTAMENT 
VolumeV 
G. Johannes Botterweck and 
Helmer Rinll!!_ren, eds. 
Translated by David E. Green 
A major, multi-volume reference 
work in which the key Hebrew and 
Aramaic words of the Old Testa
ment are discussed in depth. This 
latest volume treats woras from 
/Jmr ("clay," etc.) through YHWH 
("Yahweh," the name of God). 
Important articles in this volume 
include /Jiinan ("grace"), /JeserJ, 
("kindness"), /Jaram ("devotion, 
destruction"), toll ("good"), yiid 
("hand"), yiida' ("kriow"), and 
fhuda ("Judah"). 
Cloth, $27.50 

RENAISSANCE AND 
REFORMATION 
William R. Estep 

In his thorough exploration of the 
many facets of the Reformation, 
Estep pays particular attention to 
those mdiVIduals whose lives and 
work significantly determined the 
religious and spiritual direction 
of the period-Wycliffe, Huss, 
Erasmus, Luther, Zwingli, and 
Calvin. Readable as well as in
formative, Renaissance and 
Reformation is a useful major text 
for undergraduate courses in 
Reformanon history. 
Paper, $19.95t 

CHURC~ MJ;fil§TR~ 
AND SAC.KAMb.NTS IN 
THE NEW TESTAMENT 
C. K. Barrett 
Noted scholar C. K. Barrett here 
examines many New Testament 
texts as well as some writings from 
the early church fathers to see how 
the church, its ministry, and its sac
raments are central and secondary 
in the New Testament. He goes on 
to discuss how those beliefs and 
practices of apostolic days relate to 
later developments and are crucially 
important :for inter-church cooper
ation and reunion. Paper, $6.95 



Academic Books 
TEXTAND 
INTERPRETATION 
A. S. vander Woude~ J 
General Editor ' The first two volumes , 
in a new series of reli- _ ( 
able, up-to-date 
paperoack commen- __J 
tanes which will ✓ 
provide dear and con-
cise explanations of every book o~ 
the Bible. Each commentary begms 
with an introduction, which pro
vides information about the origin 
of that book, the author, the com
position, and related matters. The 
commentary proper treats the 
biblical book under consideration 
section-by-section, to help readers 
understand the book as a whole. . 
Job by A. van Selms 
Paper, $8.95 
Revelation by L. van Hartingsveld 
Paper, $6.95 

THE OLD TESTAMENT 
CANON OF THE NEW 
TESTAMENT CHURCH 
And Its Background in 
Early Judaism 
Roger T. Beckwith 
In the first comprehensive work 
on the subject smce the turn of the 
century, Roger Beckwith goes back 
to the source of the Chrisnan faith 
and examines the teachings of Jesus 
and the apostles on the Ofd Testa
ment canon, set against the back
ground of early Judaism. Based on 
meticulous research, and thoroughly 
documented, this book is an 

• exhaustive treatment ofits subject 
and will be the starting point of 
study of the Old Testament canon 
for years to come. 
"I have nothing but praise for this 
work." --F. F. Bruce 

Cloth, $29.95s 

INTRODUCTION TO THE 
STUDY OF DOGMATICS 
Hendrik:us Berkhof 
Translated by John Vriend 
Berkhof has provided a useful tool 
to enable Cfiristians to understand 
what dogmatics really is, so that 
they can account for their faith in a 
systematic, thorough, and under
standable way. 
Paper, $7.95 

Fall/Wmter 1985 
ELECTION AND 
PREDESTINATION 
Paul K. I ewett 
In this book Paul K. Jewett has 
drawn on his years of teaching 
theology to students in a multi
denommational setting to produce 
a concise introduction to the thorny 
issue of election and predestination. 
Paper, $11.95 

CHRISTIANITY IN 
TODAY'S WORLD 
An Eerdmans Handbook 
Edited by Robin Keeley 
During the last generation there has 
been a quiet revolution. Chris
tianity, once dominated by the 
West, is now taking off with explo
sive force in Africa, Asia, Latin 
America. Christiani-ty in Todays 
World unfolds the astonishing vari
ety and vitality of contemporary 
Christianity in action. Wntten by 63 
specialists from 17 countries, it pro
vides a vivid portrait of the faitli 
which motivates millions in a 
changing world. This major refer
ence work provides an attractive, 
accessible way to understanding the 
kaleidoscope of Christianity across 
the world. Cloth, $29.95 

BE MY WITNESSES 
Darrell L. Gud --:::::=:::::::::=::---
Only as we 
understand 
Christ's incar
nation and the 
church's role 
in proclaiming 
its meaning, 
according to 
Guder, can we understand our 
calling to be witnesses of God's 
salvat1on. By examining the church's 
mission, message, and messengers, 
Guder helps us to understana what 
it means to be God's witnesses. 

"A superlative work ... the most 
refreshing and challenging work on 

. missionary theology to come out 
of this country." 

-Bishop William C. Frey 

Paper, $10.95 

ON BEING FAMILY 
Essays on a Social Theology 
of the Family 
Ray Anderson and 
Dennis Guernsey 
Crafted out of many 
years of pastoral 
and c?unseling 
expenence 
combined 
with research 
and reflec-
tion upon 
the formative 
and theoretical 
structures of family sociology and 
biblical theology, this book will lead 
readers to discover new resources 
and new reasons to be hopeful 
about the family as a place where 
people can be connected to each 
other and to God. 
Paper, $11.95 

A8UIN4~ CALVIN, AND 
C NTEMPORARY 
PROTESTANT 
THOUGHT 
Arvin Vos 
Foreword by Ralph Mcinerny 
Vos points out a number of ways in 
whicb Protestants have as a whole 
traditionally misinterpreted the 
works of Aquinas, ana he chal
lenges the common Protestant 
understanding of the nature and 
significance of Aquinas's work. 
Paper, $13.95 

Prices subject to change. "s" after price 
indicates short discount. "t" after price 
indicates limited discount. 

For more information on these and 
other recent Eerdmans titles, write for a 
copy of our latest catalog. ];xamination 
copies of most publications are-available 
to qualified professors. 

~ 11\\~;~:~~~~ 
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trayed the gospel origins in these terms, and 
thus Farmer regards the New Testament as 
a "martyr's canon" (p. 8). As previously men
tioned, Farmer begins his treatment with the 
"final" phase of the canon, demonstrating that 
the list of New Testament books established 
at Chalcedon can be traced in its essentials 
back through Athanasius and the writings of 
Eusebius, and into the Alexandrian school of 
Origen, but that there is a significant rupture 
in continuity with the earlier, more inclusive 
canon of the Alexandrian Clement. 

Farmer seeks to explain this rupture in the 
Alexandrian school by calling attention to the 
diverging perceptions of martyrdom held by 
Origen. Origen's career spanned a period of 
unprecedented persecution after a period of 
relative calm during Clement's era. Farmer 
proposes that the "harder" view of martyr
dom epitomized in Origen's Exhortations to 
Martyrdom is connected to his "leaner," 22 
book canon, while Clement's "softer" ap
proach to martyrdom is responsible for his 
more lenient, 33 or 34 book canon. Farmer 
thinks that the key to this linkage can be 
traced to the influence of Hippolytus on Or
igen. Except for Hebrews, the two figures have 
a canon in agreement, and Farmer thinks that 
this key difference demonstrates Origen's 
primary canonical criterion, since Hebrews 
plays a key role in his theology of martyr
dom. Since apostolicity is defined in terms of 
the "taking up of one's cross" of martyrdom, 
this is the principle for reducing the canon 
he inherited from Clement. 

Noting the agreement between Origin and 
Hippolytus, Farmer next tries to demonstrate 
that this Western Father's canon was also 
principally determined by the theology of 
martyrdom. He does this by noting that Hip
polytus was a student of Iranaeus. Turning 
to the latter, Farmer notes that Iranaeus would 
have experienced the persecution of Anton
inus Verus in A.D. 178. He cites Eusebius' 
account of this persecution, to depict the mar
tyr's theology of the era, and to assert that 
the martyrs of Gaul made a connection be
tween the threat of persecution and the threat 
of heresy. He then turns to Iranaeus, Against 
Heresies, to show that in refuting docetic he
retics, Iranaeus was also combating those who 
refused a theology of the cross or martyrdom. 

It is in Farmer's treatment of the "archaic 
phase" of the canon that the weakness of his 
thesis and methodology becomes apparent. 
Realizing that it is difficult to trace a straight 
line in canonical development back from Ir
anaeus, he abandons his chronological for
mat, and tries to give a number of cameos, 
first depicting the formation of the gospel tra
dition and Paul's use of the apostolic letter 
genre, linking their preservation to a mar
tyrdom motif. Then he treats the conceptual 
and historical contribution of Luke-Acts, Bas
ilides and Valentinus, as well as the collector 
of Paul's letters (Onesimus!) and the author 
of 2 Peter, again searching for a martyr motif 
(in the use of the testamentary genre and the 
response to Marcion, for example). The effect 
on the reader is a growing sense of unease 
with the gaps that are left. The question, 
"What about ... ?" is apparent even in the 
earlier portion of Farmer's essay. For exam-
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pie, what about the role of Tertullian in the 
canon? His theology of martydom is never 
mentioned. But in the archaic phase the gaps 
are even wider. 

The problem is further exacerbated by 
Farmer's frequent depiction of phases of can
onical development as established fact, often 
glossing over controversial issues and assum
ing majority support for minority views. For 
instance, he reflects Bultmann's position on 
the development of "words of the risen Lord" 
with no recognition that this is vigorously 
disputed (pp. 48-51). Likewise he assumes 
Matthean priority to Mark without so much 
as a footnote to concede his decidedly mi
nority opinion (p. 58). At times these "sins 
of omission" border on the dishonest, as when 
he says, "When scholars reconstruct the orig
inal list of the published collection of Paul's 
letters, Ephesians stands first" (p. 79). 
"Scholars" means the Knox/Goodspeed hy
pothesis, which has been rejected by the ma
jority of "scholars." 

It is this breakdown of method that seri
ously flaws Farmer's essay. Though his thesis 
remains a creative suggestion, until more 
complete and impartial treatment is forth
coming, it remains unproven. 

The second essay, "The Early Develop
ment of the New Testament Canon," by Denis 
Farkasfalvy, is a studied contrast in method 
and perspective. Noting that Iranaeus used 
the same basic books and method of exegesis 
as the other fathers of his day, he asks how 
the position developed. Casting doubt on the 
pivotal role usually accorded to Marcion, Far
kasfalvy attempts to trace the idea of canon 
from the primitive church. He does this by 
demonstrating the linkage between Scripture 
and "apostolicity" even in the oral tradition 
of the kerygma. Though the Old Testament 
canon was not closed for the Jews or the ear
liest Christians, it did function as Scripture 
that needed to be interpreted. Significantly, 
for the church this meant that the Old Tes
tament was interpreted christologically, a type 
of interpretation that Jesus himself initiated 
( e.g., Matt. 5). This means that from the very 
first, the Jewish sacred writings did not pos
sess the highest and exclusive normativity for 
the first Christians as they did for other Jews. 
The "law and prophets" must function in re
lation to the gospel. Thus the idea of a New 
Testament canon in the sense of normative 
interpretation outside the Old Testament is 
coterminus with the birth of the gospel. 

Further, this interpretive tradition is 
strongly linked with authoritative figures, 
"prophets and apostles." Though none of 
these figures intended to write an additional 
set of Scripture, two factors inherent within 
their ministry ultimately led to such a de
velopment. First, the oral preaching about 
Christ is done with an authority similar to 
that of the Old Testament (1 Pet. 1:10-12; 1 
Thess. 2:13-15). Second, the oral preaching 
very quickly stabilized into fixed formulas and 
accounts. The gospel of Mark is a prime ex
ample of the literary fixation of the keryg
matic traditions of the church (cf. Mk. 1:1; 
Rom. 1:16). The move from dependence on 
oral to written traditions was probably has
tened by the destruction of Jerusalem in A.D., 

and the New Testament pseudepigrapha such 
as 2 Peter can be regarded as an attempt to 
preserve apostolic tradition. Yet within the 
growth of this normative literature may also 
be the seeds of its delimitation (Jn. 21:25), 
i.e., the recognition that written documents 
would never be comprehensive enough. 

Before discussing the move to close the 
canon, Farkasfalvy surveys the Christian 
concept of inspiration, and notes that for the 
earliest church, the "apostles" (a broadly de
fined term) experienced a similar inspiration 
and played a role in the history of salvation 
comparable to that of the Old Testament 
prophets. He then turns to the development 
of the canonical principle in the second cen
tury, demonstrating that from Clement of 
Rome onward the exegetical practice of citing 
the Old Testament in parallel with "words of 
the Lord" and "teachings of the apostles" 
reveals an incipient Christian canon of Holy 
Scriptures. Indeed, this frequent use of "gos
pel and apostle" in the post-apostolic writ
ings and early fathers casts doubt on the orig
inality of this aspect of Marcion's canon. 
Likewise, Marcion's use of one gospel and 
one apostle ought to be regarded as a devia
tion or delimitation of normal plurality, and 
not as an initial incentive to list more gospels 
and apostles, as is often believed. Marcion's 
impetus toward determining an exclusive list, 
however, is not eradicated. Farkasfalvy fin
ishes his survey with the anti-Gnostic phase 
of canonical development from Justin to Ir
anaeus, and returns to the basic third century 
synthesis that he noted at the beginning of 
his essay. 

Fr. Farkasfalvy is to be commended for 
writing a judicious essay. Typical of his bal
ance is his conclusion, where he not only 
summarizes the results of his survey, but 
himself raises the unresolved issues that his 
study presents. This essay should be required 
reading for students of the New Testament. 

Evangelicals and Jews in an Age of Plural
ism 
edited by M. H. Tanenbaum, M. R. Wilson, 
and A. J. Rudin (Baker, 1984, 285 pp., $9.95). 
Reviewed by Donald Hagner, Associate 
Professor of New Testament, Fuller The
ological Seminary 

These fifteen essays by Jewish and Chris
tian scholars were originally presented at the 
Second National Conference held at Trinity 
Evangelical Divinity School in 1980 (essays 
from the earlier conference were published 
in Evangelicals and Jews in Conversation, Baker, 
1978). This increasing conversation between 
Jews and Christians is proving to be excep
tionally important and beneficial. 

Although the editors mention increased 
candor and speaking "from the heart to the 
gut issues," only a few essays in this volume 
seem to reveal that mood. Most of the ma
terial presented reflects the usual (and safe) 
practice at such conferences of attempting to 
find as much agreement between the two 
faiths as possible, and the studious avoidance 
of the confrontative or polemical. It is of 
course a worthy thing in itself to explore how 



much we have in common with each other, 
and the extent to which we may cooperate 
in ministering to this sick world of ours. But 
the real differences between us also need to 
be examined and discussed with as much 
openness as possible. 

Two excellent introductory articles, by 
Wilson and Rudin respectively, provide 
Christian and Jewish views of "current Evan
gelical-Jewish relations." Both authors regard 
the question of proselytism as of great im
portance. Two articles in the realm of ethics 
are offered by Tanenbaum, "The Concept of 
the Human Being in Jewish Thought: Some 
Ethical Implications," and T. L. Smith, "Bib
lical Social Ethics: An Agenda for the 
Eighties." These are thoughtful essays and 
have much in common. But how, one won
ders, can Tanenbaum speak so eloquently and 
in such detail of the worldwide refugee prob
lem without so much as a mention of the 
Palestinians? 

Two articles on the Bible follow, one by 
E. Rivkin, "A Jewish View of the New Tes
tament," and one by B. K. Waltke, "An Evan
gelical Christian View of the Hebrew Scrip
tures." Rivkin's article is interesting and 
illuminating, but Waltke's essay, though it 
contains much that is worthy, attempts to do 
too much and thus does not fulfill its task in 
this particular volume very well. A third ar
ticle grouped with these two, A. Finkel's "Je
rusalem in Biblical and Theological Tradition: 
A Jewish Perspective," again seems not to fit 
particularly well in this collection. 

The Christian view of "Sin, Atonement, 
and Redemption" offered by D. G. Bloesch 
is one of the more forthright essays in the 
collection, but unfortunately seems to lack 
sensitivity to Jewish perspectives on these 
subjects. The Jewish view represented by S. 
Siegel, "Sin and Atonement," is in a number 
of respects similar in content to that of 
Bloesch. But these two essayists nevertheless 
pass in the night without engaging one other. 
If only they had first seen each other's essay 
and then worked on the common beliefs and 
the differences between them, both essays 
would have been enriched. 

In my opinion, the outstanding Christian 
contribution to the volume is found in the 
candid and courageous article by V. C. 
Grounds, "The Problem of Proselytization: 
An Evangelical Perspective." Grounds is 
aware of and sensitive to Jewish concerns in 
this area, yet steadfastly refuses to soften or 
alter the New Testament mandate to evan
gelize. This is the kind of honesty and faith
fulness to the Scriptures that needs to be more 
in evidence for there to be a truly productive 
Jewish-Christian dialogue. Two Jewish con
tributions to this subject provide helpful in
formation about serious Jewish concerns: B. 
Greenberg, "Mission, Witness, and Prosely
tism," and S. Seltzer, "Mission, Witness, and 
Proselytization: A Jewish View." Both au
thors, like the other Jewish writers in the vol
ume who speak on this subject, are con
strained to deny that any Christian proselyting 
of Jews is legitimate. 

The collection closes with three important 
essays: K. S. Kantzer's sensitive piece, "Six 
Hard Questions for Evangelicals and Jews" 

(published also in Christianity Today, April 
24, 1981), a short but moving essay from D. 
W. Silverman on a topic that continues rightly 
to be of very great importance, "The Holo
caust and the Reality of Evil," and finally, 
"Prospective for the Future," by D. A. Rausch. 

This volume ranges widely, indeed too 
wid_ely, to accomplish very much more than 
suggesting themes and problems that require 
further investigation. It would have been bet
ter to have concentrated on one of the major 
themes and to have dealt with it more thor
oughly, perhaps in keeping with the title of 
the book, that of "mission and proselytism," 
clearly the hottest topic among these essays. 
Nevertheless, this collection does have ex-

cellent value as an introduction to important 
subjects in Jewish-Christian dialogue and is 
to be recommended highly to both Jewish 
and Christian readers. 

What the Bible Says About God the Ruler 
by Jack Cottrell (College Press Publishing 
Co., 1984, 465 pp., $14.95). Reviewed by 
Clark H. Pinnock, professor of theology, 
McMaster Divinity College, Hamilton, 
Ontario). 

In the September/October 1984 issue of 
TSF Bulletin I reviewed the first volume in 
this trilogy on the doctrine of God by Jack 
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Cottrell. He has moved on in this large but 
reasonably priced book from creation to 
providence. Both of these books are well 
written, thoroughly researched, and compre
hensive. They also offer a moderately Ar.
minian perspective on the whole subject. Let 
me begin by moving through the themes in 
order, and then raise the large theological is
sue which Cottrell raises by his approach. 

The author begins by correctly noting the 
pressure which weighs upon the doctrine of 
providence owing to modern scientific modes 
of thought. In the course of the book he en
deavors to state the doctrine in such a way 
as to meet the challenges of the hour. I find 
that he does so very successfully-better than, 
say, Berkouwer. Calvinist readers will be in
terested to note that Cottrell has placed them 
in the second chapter on alternatives to the 
biblical doctrine of providence, under the 
heading of "theological determinism." Some 
will find this refreshing after so many years 
of seeing the Ar.minian view placed among 
the alternatives! 

Three substantial chapters are then ded
icated to an exposition of the doctrine: God's 
general providence in preserving the world, 
God's special providence in relation to his
tory, and the vexed question of providence 
and human freedom. Cottrell posits a relative 
autonomy for the created order which allows 
for natural laws and human liberty. He pauses 
to refute the modem perversion of God's 
providence which takes it to mean health and 
wealth for believers. Of particular interest is 
the fine way he defends the conditionality of 
God's decrees as over against the determin
istic schemes. He wisely notes how, when 
Calvinists face up to moral evil, they usually 
have to resort to some notion of permission, 
and shows how Ar.minian they all are at that 
delicate point. I think he is right: moral evil 
requires us to think in terms of conditionality 
in God's plan, and, if we do, classical Cal
vinism is out the window (that is not to say 
revised "Calvinism" cannot be devised). 

I think Cottrell handles the issue of mir
acles with real insight, both as it relates to 
natural law and to answers to prayer. He has 
obviously written this book with care and 
devotion, and has picked up on most of the 
intellectual and practical issues along the way. 
There is an excellent chapter on prayer in 
relation to providence, and, of course, one on 
the problem of evil. You guessed it-the free 
will defense! I have the feeling that Cottrell 
the Ar.minian has a right to it, but how do 
people like Plantinga manage it? The book 
ends on a high devotional note, as the author 
suggests how we ought to respond to God's 
providence in wonder and praise. 

The central theological problem of the 
book is also its main thesis intellectually: God 
is timeless in his knowing and knows every
thing exhaustively, including the future free 
actions of men and women. By means of this 
very classical belief Cottrell is able to retain 
belief in a predestination which encompasses 
everything including the election of individ
uals from eternity. Thus Cottrell has added 
Ar.minian assumptions about freedom to the 
Augustinian framework, without feeling the 
need to make more radical revisions in it. The 
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question is, will this work? Both the tradi
tional Calvinist and the more daring Armi
nian will wonder. Does not the belief in God's 
exhaustive foreknowledge of the future ne
gate the assumption of human freedom Cot
trell is so eager to preserve? Ar.e we not back 
with the kind of determinism he is keen to 
avoid at all costs? The irony is superb: Cot
trell, in order to arrive at conditional predes
tination, has posited foreknowledge which 
might seem to land him back in the Calvinist 
territory he wishes to flee. Certainly it would 
seem so to scholars such as Carl Henry on 
the one hand and Richard Swinburne on the 
other. They would argue that you cannot have 
total foreknowledge without at the same time 
having total predestination in the non-Ar.
minian unconditionai sense. Now, Cottrell is 
well aware of this objection, and works at 
answering it both in this volume and in the 
one before it. 

It would have been possible for Cottrell, 
had he chosen to take this step, to have sug
gested a limitation on the knowledge of God 
in order to avoid this dilemma. Had he done 
so, the threat to the reality of human freedom 
would have been greatly eased. But for Cot
trell such a step would go against the full 
biblical claims for both predestination and 
foreknowledge, and be a sub-biblical ration
alism, well on the way to process theism it
self. Is not a limitation upon God's knowl
edge a key plank in Hartshome's program? 
If anyone is interested in this more radically 
Ar.minian view, I would recommend Richard 
Rice, The Openness of God, to be reissued by 
Bethany Fellowship this fall (1985). And, of 
course, my own essay in Divine Sovereignty 
and Human Freedom (IVP, 1985). The di
lemma for me is this: although limiting God's 
knowledge makes more sense to me, I am 
not sure it makes better biblical sense. There 
are passages which at first sight do seem to 
posit a more total foreknowledge than the 
more radical solution would allow. Cottrell 
would certainly agree. 

In two years, Lord willing, there will be 
a third volume on God the Redeemer. I am 
certain it will be good, and that the trilogy 
will stand for many years, certainly as the 
best doctrine of God from the Ar.minian side, 
and as one of the best from any perspective. 

The World At Your Doorstep 
by Lawson Lau (Inter-Varsity Press, 1984, 
144 pp., $5.95). Reviewed by David Jones, 
Director of Cross-Cultural Training in 
Missions, Inter-Varsity Christian Fellow
ship. 

There are one-third of a million key lead
ers from many nations of the world studying 
in U.S. colleges and universities. They form 
one of the most strategic "people groups" 
needing the Gospel in our country. Yet so 
few of us American Christians understand 
the needs of these strangers and how we can 
befriend them and· share Christ with them. 
Lawson Lau, one of these ex-strangers who 
came to the U.S. in the late seventies to study 
at a private Christian college, writes this most 
helpful handbook based on his own experi-

ence. His purpose is to help North American 
Christians have a clearer understanding of 
students from overseas-their bewilderment 
on arrival here, their needs, expectations, de
sire for friendship-and then to help us pre
pare to share our faith with these students. 

The author takes us first into the insecure 
and sometimes baffling world of social, eco
nomic, academic, and cultural change which 
a foreign student encounters upon arrival in 
the U.S. Simply learning how to buy gro
ceries, register for classes or find an apart
ment may loom as insurmountable barriers 
for the newcomer. Lau suggests that we may 
help these strangers make this transition more 
easily by meeting them upon their arrival in 
our city and assisting them with the basic 
necessities. Genuine friendships and honest 
communication are the first steps to sharing 
Jesus Christ with these students. 

The second half of the book helps us grasp 
the role of the Christian witness in terms of 
the verbal communication of our faith to our 
overseas friend. Again, Lau, from the vantage 
point of his own experience, shows how vital 
the friendship foundation is as a prelude or 
prerequisite to any serious discussion of mat
ters of religious faith. The importance of dia
logue is stressed, the open sharing of points 
of view, our willingness not only to talk about 
our own ideas, but to listen to our friend's 
beliefs, opinions and religious ideas. Such 
dialogue is essential in building a relation
ship of trust and mutual respect. And as our 
values and goals come to the surface in our 
times of open conversation and doing things 
together, the light of the Gospel will shine 
through. The brusque, abrupt, high-pressure 
"pitch" which so often destroys a stranger's 
perception of true Christianity, says Lau, will 
not have to be used as we naturally dialogue 
with our friend and share honestly what we 
believe. 

There is a very natural sequence, in Lau's 
thinking, which American Christian hosts can 
appreciate and follow: initial friendship and 
service, open dialogue mixed with common 
activities and recreation, invitations to special 
events at church or Christian groups, deeper 
sharing of faith. When we understand that 
we are merely part of a chain of people, 
events, and relationships which God is pre
paring for this friend, then we can relax and 
enjoy our friendship, trusting the Holy Spirit 
to do his work in his time. 

The book closes with a look at a faculty 
couple from a major university whom Law
son Lau came to know and appreciate. Their 
loving, simple, yet genuine caring and serv
ing in the name of Christ provide us with a 
model of all that the author has written to 
help us understand. Several helpful append
ices are found at the end of the volume which 
give information on international student en
rollment at major U.S. universities, the growth 
of international study here, and various 
Christian organizations dedicated to reaching 
international students in the U.S. 

Christian Faith and Public Choices: The So
cial Ethics of Barth, Brunner, and Bon
hoeffer 



by Robin W. Lovin (Fortress, 1984, 192 pp., 
$10.95). Reviewed by Esther Byle Bruland, 
doctoral student in Religion and Society at 
Drew University and co-author with Ste
phen Charles Mott of A Passion for Jesus, A 
Passion for Justice. 

Making its debut in a year which saw a 
lot of press on "Religion and Politics," Lov
in's book is timely. Many of the questions 
raised during the election campaign are dealt 
with in this book: whether and how the 
Christian faith should relate to public deci
sion-making; how human anatomy and di
vine sovereignty figure into our private and 
public decisions; the role of the community 
of faith in relation to the state and the arena 
of public discussion. The book addresses these 
questions from the point of view of Chris
tians struggling to reach faithful conclusions 
at a time when the stakes were high indeed. 
The fact that the questions continually arise 
indicates the enduring value of Lovin's con
tribution. 

Lovin sets the focus early in the book, 
defining ethics in the modern world as "fun
damentally a discipline of giving public rea
sons for action." While a rather narrow def
inition, it does state the central concern of 
the author as he explores the way Barth, 
Brunner; and Bonhoeffer responded to the 
challenges of their day. Though this central 
focus is maintained, the actual treatment has 
greater breadth and depth. Lovin traces the 
relation between the theological work and 
ethical conclusions of each of the three men, 
as well as the historical context of their work. 
He also highlights some of the major points 
of debate among them, and the shifts that 
took place in their work as they responded 
to academic and historic challenges. 

Lovin does a splendid job of showing how 
these European theologians addressed larger 
questions as they sought answers to specific 
problems. He also indicates the significance 
of their work for contemporary readers, 
drawing parallels concerning the problems of 
living the Christian faith in ambiguous sit
uations and setting forth the theologians' al
ternatives as they relate to modern choices. 

All three men, according to Lovin, sought 
constraints on human action that could 
weather wild swings of the political pendu
lum, such as they experienced in Europe dur
ing the first half of the twentieth century. 
Each one rejected an assimilat_ion of Chris
tianity and culture, seeking direction through 
"metaethics," wherein good and evil are seen 
as beginning and ending in the will of God. 
They hence rejected ethical generalization and 
universal moral principles, in favor of a Word 
from God addressed to the human situation 
from the outside. They- diverge, however, on 
how that Word is received and given expres
sion. 

Barth endorsed an "act-deontology" 
wherein one is obedient regardless of the re
sults of one's action, and where duty can only 
be known as a requirement to do a specific 
deed in a specific situation. While one can be 
certain about God's commandment in obe
dient action, one cannot speak of it with the 
same certainty, for God is always subject, not 

object. Lovin concludes that Barth's position 
contributes little to public ethics, for it finds 
verbal expression inappropriate and the pub
lic arena out of its bounds. Only in the com
munity of faith is God's Word clearly heard 
and acted upon. Barth responded to his time 
th'rough participation in the Confessing 
Church with its life of separation and its ori
entation inward and upward. Lovin main
tains that Barth's choice is still current as an 
option, in the historic peace churches and the 
base communities of liberation theology, for 
instance though these diverge from Barth's 
alternative in important ways). 

Brunner and Bonhoeffer demonstrated 
more confidence in the availability of knowl
edge of God's will to human reason. Speak
ing of "orders of creation" and "divine man
dates" respectively, they saw creation, culture, 

and reason as still bearing the Creator's 
likeness as well as the effects of the fall, and 
hence setting forth both possibilities and lim
its. They had more hope, therefore, that 
Christians and non-Christians could agree on 
matters pertaining to the orders or mandates. 
They would insist that a Christian ethic is 
more but not other than that which is nec
essary in society for human life to flourish. 
In their situation, they appealed to the point 
of agreement between the Christian faith and 
the public welfare, without collapsing the two. 

Lovin expresses a preference for the ap
proach of Brunner and Bonhoeffer, as having 
more potential for allowing the Christian faith 
to speak to matters of public concern. He ad
vocates making moral arguments, rather than 
giving theological reasons, in pluralistic pub
lic contexts. If the church fails to speak in the 

CONTEMPORARY BIBLICAL SCHOLARSHIP 

YOU SHALL NOT STEAL 
Community and Property in the Biblical Tradition 
by ROBERT GNUSE 

In his thorough analysis of the commandment Robert Gnuse demonstrates that the 
commandment's purpose was to guarantee everyone's right to the basic necessities of 
life. "A programmatic statement about how the Bible speaks about wealth, power, com
munity, and responsibility."-WALTER BRUGGEMANN 176pp. pbk. $9.95 

THE HISTORICAL JESUS OF THE SYNOPTICS 
Vol. 2 Jesus of Nazareth Yesterday and Today 
by JUAN LUIS SEGUNDO 
Segundo seeks the historical Jesus through an analysis of the meaning of Jesus' para
bles as well as his proclamation of the kingdom of God. The result is an insightful and 
challenging exegesis. 240pp. pbk. $9.95 

THE WAY TO PEACE 
Liberation Through the Bible 
by L. JOHN TOPEL 

Topel traces the roots of liberation theology in both the Old and New Testaments. "Uses 
the most sophisticated current scriptural tools ... to argue that our present freedom is 
the world's ultimate aim."-America 199pp. pbk. $7.95 

MATERIALIST APPROACHES TO THE BIBLE 
by MICHEL CLEVENOT 

Clevenot presents an accessible introduction to the "materialist school" of biblical inter
pretation. 160pp. pbk. $8.95 

MY ENEMY IS MY GUEST 
Jesus and Violence in Luke 
by J. MASSYNGBAERDE FORD 

"A very readable and clear exposi
tion of Jesus as an advocate of non

,- violence." 
-1. HOWARD MARSHALL, 
University of Aberdeen 

192pp. pbk. $9.95 
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public arena in a manner that can be heard 
and understood, the result is a society left to 
its own direction. He suggests middle axioms 
as part of a new Christian Realism which seeks 
to bring Christian principles into the wider 
public arena, and indicates the potential of 
Catholic moral theology (and/ or a Protestant 
expression of it) for facilitating this endeavor. 

The book could serve as a good intro
duction to the ethics of Barth, Brunner and 
Bonhoeffer. It does not assume a familiarity 
with technical terms and concepts, but gives 
clear, concise explanations which do not be
come tedious for the advanced reader. It also 
provides a brief introduction to some of the 
works of each man and sketches out the con
text in which they were written. 

Archaeology: The Rabbis and Early Chris
tianity 
by Eric M. Meyers and James F. Strange 
(Abingdon Press, 1981, 207 pp., $7.95). 

This book is an impressive historical ar
chaeological study of rabbinic Judaism and 
Christian origins in Roman Palestine. The au
thors are both field archaeologists, one Jew
ish and one Christian. This is a text for the 
nonspecialist, yet there is plenty of depth to 
it. Anyone interested in the relationship of 
Christianity and rabbinic Judaism during the 
time of early Christianity will find it of in
terest. 

According to the authors, their purpose is 
not to be exhaustive or definitive. They "have 
striven to suggest the rich dialogical relation 
between texts and monuments that exists in 
Greco-Roman Palestine." They offer "an in
troduction to a set of themes that [they] be
lieve are crucial for a reliable and faithful un
derstanding of the period." As a professional 
archaeologist with field work in historical ar
chaeology, I believe that they have accom
plished their task. I suspect this will only be 
the first of such studies using this method
ology. Other regions of the world have re
ceived this treatment and I hope it becomes 
the norm in biblical archaeological studies. 
The more eclectic and holistic we can be in 
methodology and sources, the less reduc
tionistic our conclusions will be. I have long 
been disturbed by the narrowness of some of 
the studies done in biblical studies and the 
lack of cross-fertilization among disciplines. 
This problem of narrowness is not confined 
to any one discipline, but is an endemic prob
lem in most of them as well as in our larger 
society. 

The book begins with a useful chronol
ogy. The chapter headings are: "Introduc
tion: The Relevance of Nonliterary Sources"; 
"The Cultural Setting of Galilee: The Case of 
Regionalism and Early Palestinian Judaism"; 
"The Context of Early Christianity and Pal
estinian Judaism"; "The Languages of Ro
man Palestine"; "Jewish Burial Practices and 
Views of Afterlife, and Early Christian Evi
dence"; "Evidences of Early Christianity: 
Churches In The Holy Land"; "Synagogues, 
Art, and the World of the Sages"; "Jewish 
and Christian Attachment to Palestine"; and 
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"Conclusions." The text also has thirteen 
maps and drawings that are precise and clear. 
The chapter headings indicate the wide range 
of this book. It is a model of a broadening of 
scholarly interest, and reminds us, in a way, 
of the generalist. 

I highly recommend this book as reading 
for personal growth or as a secondary text in 
a variety of courses and levels. 

-Charles 0. Ellenbaum 

Ecclesiastes: An Introduction and Commen
tary 
by Michael A. Eaton (Tyndale Old Testa
ment Commentaries, 16; IVP, 1983, 159pp., 
$6.95). 

Eaton is officially uncommitted on the date 
of Ecclesiastes' composition, although the 
majority of relevant commentary references 
tend toward a later date. Ecclesiastes' author 
is a single "editor-author," who "is an ad
mirer of Solomon, writing up the lessons of 
Solomon's life in the tradition of the wisdom 
for which Solomon was famous." The book 
is "pessimism literature" whose purpose is to 
defend "the life of faith in a generous God 
by pointing to the grimness of the alterna
tive." 

Eaton regularly notes organization and re
lationships between verses and sections. 
Helpful notes include: "vanity" (pp. 56-57), 
history (pp. 60-61), 2:24 as a turning point 
(pp. 72-73), ch. 11 as a commitment to theism 
(p. 139), and 12:9-14 as a colophon (p. 152). 
Important translation notes include: 3:15, 
3:18, 3:21, 7:16 (righteous = self-righteous), 
and 8:10 (the only textual emendation which 
Eaton endorses). Except for a two-page post
script, there is little interaction with modern 
philosophical and cultural trends. The 
strength of the book is its verse-by-verse ex
egesis which draws heavily from study of the 
Hebrew text, from the context within Eccle
siastes and within the Scriptural canon, and 
from comparative Ancient Near Eastern ma
terials. Pastors and teachers will find this work 
of value in understanding and teaching this 
insightful, though sometimes obscure, book 
of the Old Testament. 

-Richard S. Hess 

Faith and the Mystery of God 
by Maurice Wiles (Fortress Press, 1982, 146 
pp., $6.95). 

Faith and the Mystery of God is Maurice 
Wiles' attempt to explain his view of faith in 
response to questions concerning his pre
vious works, most notably The Remaking of 
Christian Doctrine (SCM). 

Wiles is concerned with developing an 
understanding of faith which is "traditional" 
but at the same time able to be expressed in 
a contemporary, changing world. Thus he 
contextualizes faith via culturally acceptable 
religious symbolism and metaphor. 

It is through religious symbolism and 
metaphor that faith becomes operational. 

However, the symbols of faith must not be 
taken literally. For instance, in Christianity, 
the claim "this is my body," made by Jesus, 
is a metaphor which points us to our iden
tification with Him; it is not to be understood 
literally. Likewise, the transfiguration story 
and other tenets of faith such as the bodily 
resurrection and ascension of Christ, are to 
be viewed in the same sense as the parables 
of Jesus: they point us to a greater spiritual 
reality to which we must be open. 

For Wiles, the use of religious symbols in 
faith is beneficial only as long as the symbols 
serve their purpose in our particular culture. 
When it no longer does this, then the symbol 
must be altered or abandoned. Consequently, 
Wiles feels that we should discard or make 
only limited use of the biblical statements 
which speak of God as Father, because the 
phrase is too ambiguous; it tends to suggest 
an individual person and the male character 
of the term is disadvantageous. Instead, he 
prefers to speak of God as Spirit. 

While one may easily argue with Wiles' 
presuppositions which begin with a theology 
from below, given his premises, his carefully 
developed argument may be compelling. Yet, 
in the end, we are left with a faith that is 
contentless and impersonal, relating us to an 
impersonal Spirit via symbols, which sup
posedly impels one to do acts of charity 
among people and promote Christian mo
rality. 

-David P. Gilliam 

Church Versus State In South Africa 
by Peter Walshe (Orbis Press, 1983, 234 pp., 
$19.95). 

In Church Versus State in South Africa, Pe
ter Walshe chronicles the evolution of the 
Christian Institute-formed in 1963, banned 
by the State in 1977-through the thought 
processes of its president, Beyers Naude. 

Naude started out believing that while it 
was "not the role of the churches to pursue 
party politics ... It was its responsibility to 
'test the action of the government according 
to the criteria of God's Word."' Naude came 
to see that his government had justified eco
nomic and racial injustice through a "theo
logical position." At this point, Naude took 
on a prophetic role, calling for the Afrikaners 
to turn from worshipping the "Gods of Na
ture" (race, soil, blood, culture), to fulfilling 
the "churches' mission," which was "the ful
fillment of God's love in history." It seemed 
clear to him that when testing public policy 
against the biblical value that the State exists 
for human benefit, apartheid would end up 
on the graveyard of history. Because Naude 
saw the country drifting toward civil war, he 
called for white Christians to consider taking 
a conscientious objectors' position in the 
coming battles. 

As the Institute faced the inevitable com
ing confrontation with the State, they "learned 
to live with hope, while preparing for Cal
vary." The people in the Christian Institute 
learned through hard, personal experience 
that there is no such thing as "painless re-



form." People do not let go of power easily. 
When Naude's realization that "it was not 
for the white man to play missionary, but to 
make way for black thinking," was being put 
into policy, the Institute lost over a thousand 
white members. It finally was banned. 

Some people will question the book's 
analysis of capitalism as being intricately 
connected to racism. Others will object to the 
lack of sensitivity in regard to sexist lan
guage. However, this is a book well worth 
reading for those who are struggling with the 
church's role in America at a time when our 
government's national idols include weapons 
capable of destroying the entire planet. The 
members of the Christian Institute have 
played an important role in showing the 
church universal how to become salt and light 
in the midst of a very dark world. 

-Judy Boppell Peace 

Sacramental Realism 
by Coleman E. O'Neill O.N. (Michael Gla
zier, Inc., 1983, $10.00). 

Evangelicals of the Free Church tradition 
have not been characterized by a strong in
terest in the sacraments. Even evangelicals of 
the main line denominations, with the ex
ception of Lutherans and Episcopalians, have 
not paid a great deal of attention to the sac
raments in their seminaries, various publi
cations, and in the local church. However, 
the growing antipathy toward a Christianity 
that is unduly subject to intellectual reduc
tionism and the consequent loss of mystery 
is now stirring evangelicals of all stripes to 
look once again at the sacraments. 

Coleman O'Neill is eminently qualified to 
point evangelicalism to a new direction of 
thought. Since 1963 he has been Professor of 
Systematic Theology at the University of Fri
bourg, Switzerland, and has written several 
other books on the sacraments. 

The term sacramental realism is not easy 
to grasp. Nevertheless, since it is the central 
motif of the book, it is necessary to define. 
It is not to be construed as sacramental sym
bolism. Rather, as the term realism suggests, 
the intent of the book is to isolate and locate 
in a tangible way the reality of the "mystery 
of God in his dealing with human person
ality." The presuppositon, then, of sacra
mental realism is that God deals in an ob
jective and real way with his people through 
the sacraments. Consequently, through the 
sacraments, the author states, "God can give 
meaning to human life ... man does not deny 
himself by turning to God." With this defi
nition of sacramental realism in mind, the 
author proceeds to investigate the possible 
ways in which the mystery of God's grace 
becomes present to the believer through bap
tism, the eucharist and other sacraments of 
the church. 

Although the author has written a con
vincing work, the book is not for everyone. 
His philosophical concepts, complex style of 
writing and technical language will discour
age the beginner. Nevertheless, this thought
ful work will inspire the seminary student 

and pastor looking for a deeper understand
ing of sacramental action. 

-Robert Webber 

God Has Many Names 
by John Hick (Westminster Press, 1982, 140 
pp., $7.95). Reviewed by Terry R. Mathis, 
Assistant Professor, Rosemead School of 
Psychology, Biola University. 

John Hick is Danforth Professor of Reli
gion at the Claremont Graduate School in 
California. His influence and work in recent 
years reflect his concern for religious plural
ism, the view that more or less adequate ac
counts of God exist within each of the great 
world religions. Traditions such as Hindu
ism, Buddhism, Judaism and Islam are 
thought to provide paths to God that may be 
as equally viable as that of Christianity. 

In God Has Many Names, Hick brings to
gether several previously published lectures 
and articles to map out his theory of religious 
pluralism. He hopes to receive critical re
sponses to this work that will help him de
velop a more adequate theory in a subse
quent book, though he is also trying to win 
acceptance for his views in their current form. 

The first chapter is an autobiographical 
account of his own journey into religious plu
ralism. He reveals his motives for becoming 
a pluralist so as to suggest that others should 
do the same. Two elements of this discussion 
which continue throughout the book should 
be of most general interest. One is his mod
ification of religious tradition. In order to see 
Christianity on the same level as other reli
gions, Hick must play down the significance 
of the incarnation and substitutionary atone
ment. The doctrine of Christ as divine incar
nation is taken to be a religious metaphor, so 
that Jesus is much like the historical figures 
of the other religions. It may be that these 
other religious traditions are likewise inter
preted in a way that facilitates their incor
poration into the pluralist scheme. A second 
element of general interest is Hick's means 
of assimilating the various religions. He ad
vocates a Kantian thesis according to which 
the same divine transcendence is witnessed 
by each of the different world religions as a 
particular type of divine phenomena. These 
taken together (the conceptions of God in
herent in most world religions he considers) 
supposedly constitute a more complete rep
resentation of God. 

Since Hick is one of the leading philos
ophers of religion in the world today, his work 
is being carefully evaluated in both philo
sophical and religious journals. Whether it 
will withstand this appraisal is yet to be seen, 
but evangelicals who recognize the impor
tance of religious pluralism will in any event 
want to be in touch with his views. 

Christian Faith and Other Faiths 
by Stephen Neill (IVP, 1984, 304 pp., 7.95). 

I have yet to read anything from Stephen 
Neill that wasn't well done. His death is a 

great loss. In one sense, this book reflects his 
work in India, his earlier book of the same 
title, and his work in England since he left 
India. This is an extensive revision, and is 
significantly different from his earlier book. 

Christian Faith and Other Faiths should 
help support mission endeavor both within 
and without the United States. In country af
ter country, we see Christians being attacked 
(e.g., Israel, Moslem countries, Communist 
countries) and mission action being slowed 
for a variety of reasons. One possible reason 
might be an inability to articulate our faith 
and practices in the face of sincere believers 
of other religions. We live in a culture that 
worries more about a person's sincerity than 
the truthfulness of their position. This book 
will help you understand your faith and the 
faiths of others. 

The organization is traditional: The Prob
lem Set, The King of the Jews, Islam in Crisis, 
Renascent Hinduism, The Doctrine of the Lo
tus, The Primal World, No Faith and Faith 
Implicit, A Search for Light, and Christen
dom. Though this keeps the reader from being 
shown broad themes such as we find in other 
books (e.g., Christianity and World Religions), 
it is less confusing to the beginning student 
of Christianity and other faiths. This book 
will give you much basic information but also 
much of the debate concerning our response 
to other faiths. It is not an introductory book 
to other religions but an introductory book 
about Christianity and other religions. I rec
ommend it highly. 

-Charles 0. Ellenbaum 

Assistant of Associate 
Professor Religion 

Tenure Track Fall, 1986 

Teach full range of courses in Theol
ogy, primarily in Christian doctrine, 
from a Reformed perspective. (Com
petence in Church History and World 
Religions is desirable). Require Ph.D. 
(or equivalent) in Theology or appro
priately related field, deep personal 
committment to Jesus Christ. Send let
ter of interest; resume; names, addreses, 
and telephone numbers of three ref
erences; statement of your under
standing of a desirable relationship be
tween Christian faith and liberal 
learning; and statement of personal faith 
to: Religion Search Committee, Per
sonnel Office, Whitworth College, 
Spokane, WA 99251. Closing date is 
January 3, 1986. Women and minior
ities are encouraged to apply. EOE/IX/ 
504. 
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Psychology and Theology in Western 
Thought 
by Hendrika Vande Kemp (Kraus Inter
national Publications, 1984, 367 pp., $65.00). 

As an antidote for the massive historical 
ignorance and consequent shallowness af
flicting the majority of recent works seeking 
to "integrate" theology with psychology, one 
can do no better than to prescribe this fine, 
historical, annotated bibliography by Hen
drika Vande Kemp, Associate Professor at 
Fuller Theological Seminary's Graduate 
School of Psychology. Its assets go far be
yond the offering of meticulous publication 
data and extensive indexes for over a thou
sand entries, for Dr. Vande Kemp has not 
conceived her task narrowly. The expected 
listings for psychologies of religion and pas
toral counseling of course appear, but so do 
sections treating the mind-body relationship, 
spiritual healing, Christian education and 
character research, and anxiety and guilt, to 
name only a few. One's mind is stimulated 
by the scope of the offerings and the notice
able lack of a trivializing, how-to-do-it bent. 

If the various categories fail to hold up 
perfectly-e.g., Martin Buber's I and Thou in
cluded under Christian personality theo
ries?!-that is a relatively small matter. Where 
but here will one find him, and Jonathan Ed
wards, and Cornelius Van Til, and Rudolph 
Otto, and Charles Hartshorne rubbing el
bows with Raymond Cattell and George 
Trumbell Ladd? Whether one's interest in the 
functioning of people has a predominantly 
philosophical, theological, or psychological 
bent, one will find in this bibliography a rich 
source of ideas, with sufficient description of 
each entry to reduce wild goose chases. Happy 
hunting! 

-Marguerite Shuster 

Evangelicalism and Modern America 
edited by George Marsden (Eerdmans, 1984, 
220 pp., $8.95). 

"Heave an egg out the window of any 
Pullman car crossing America," said H. L. 
Mencken in his famous 1925 obituary of Wil
liam Jennings Bryan, "and you are sure to hit 
a fundamentalist in the side of the head.'' 
Mencken thought that Fundamentalism had 
died with Bryan. Instead, Fundamentalism 
and its evangelical offspring grew to the point 
where the two major contenders in the 1984 
presidential campaign were asked before a 
national television audience whether they had 
been "born again." 

One of the purposes of this collection of 
essays is to explain how the defeated Fun
damentalism of the '20s became the influ
ential Evangelicalism of the '80s. But that re
emergence as a force in American culture did 
not occur without change in the Evangelical 
"denomination". The second purpose of the 
volume is to assess the character of this change 
and the Evangelicals who have made it. 

All of the essays in this volume make im
portant contributions to our knowledge of 
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Evangelicalism at a number of diverse points: 
politics, the media, biblical studies, the arts, 
etc. To single out any is perhaps unfair, but 
editor Marsden' s introduction is particularly 
useful in helping us understand various ap
plications of the term evangelical. Leonard 
Sweet's essay on mainline Protestantism in 
the '60s offers both an excellent analysis of 
the period and a warning to Evangelicals in 
the '80s. Ronald Numbers' essay on Evan
gelicals and science, that quintessentially 
modem discipline, may portray most acutely 
of all the dilemma of contemporary Evan
gelicals who seek to be modem and Chris
tian, yet continue to experience some uneas
iness in their project. 

The book achieves its purpose. Those who 
desire an understanging of contemporary 
Evangelicalism must read it. 

-Merle D. Strege 

Prince of Peace 
by James Carroll (Little, Brown & Co., 1984, 
531 pp., $17.95). 

This ambitious novel tells of three young 
Roman Catholic friends, two men and a 
woman, who struggle with vocation, celi
bacy, marriage, jealousy, and the turbulent 

1960's and early 70's. It is written from an 
insider's point of view (the author is an ex
priest) and the novel ranges from a monas
tery in Israel to memories of the Korean War 
to the New York Irish Catholic subculture to 
the Viet Nam War to Washington, with a con
vincing mastery of setting and recent history. 
The career of priest Michael McGuire could 
be patterned in part on the peace activities 
of Daniel Berrigan, and many actual people 
appear or are referred to several times: 
Thomas Merton, Tom Dooley, Cardinal 
Spellman, Dorothy Day. 

The author is clearly on the side of Vat
ican II Catholic thinking and uneasy about 
the reactions against Vatican II. Carroll takes 
on some thorny issues: ecclesiastical obedi
ence, the Church's stand on suicide, the use 
of acculturated religion by the power struc
ture, the laicizing of clergy. The love triangle 
story has occasional soap opera touches but 
serves as a good way of focusing the novel 
and has some moving moments. Prince of 
Peace is never dull and maintains its energy 
and momentum right to the end. The author 
writes from an informed Christian perspec
tive and while some may object to the novel's 
anger and strong language, it has an artistic 
unity. 

-Corbin S. Carnell 
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those that carry on creative dialogue with material we've pub
lished. Send your letters to the Edtior, TSF Bulletin, 233 Langdon 
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The Epic of United Methodist Preaching: A 
Profile in American Social History 
by Merrill R. Abbey (University Press of 
America, 1984, 198 pp., $12.25). 

Merrill R. Abbey, Professor Emeritus of 
Homiletics at Garrett-Evangelical Seminary, 
has written a book that surveys a preaching 
tradition that has come to fruition in the 
United Methodist Church. Spanning two 
centuries from John Wesley and Francis As
bury to the bicentennial of Methodism in the 
United States, this slender volume of under 
200 pages is based largely upon published 
and unpublished primary sources-especially 
journals and sermons. 

This book is an original and welcome con
tribution to knowledge. Indeed, Professor 
Abbey is the first person who has attempted 
to analyze two hundred years of Methodist 
preaching in America. This is, in brief, a his
tory of the homiletical style and sermon 
themes of the various ecclesiastical bodies that 
became the United Methodist Church. And 
this history is woven into a survey of Amer
ican social history. Dr. Abbey must be com
mended for undertaking such an ambitious 
task. Furthermore, he should be applauded 
for bringing together the homiletical styles . 
and themes of so many preachers represent
ing diverse regions over a score of decades. 

The author concludes that despite appar
ent diversity, there is an American Methodist 
preaching tradition. Among the elements of 
unity and continuity from Asbury to Edsel 
Ammons are practical evangelism, extem
poraneous delivery, and a determination to 
"dialogue" with the "culture" of every gen
eration. 

Abbey's determination to find consensus 
amidst the conflicts is useful and commend
able, but not totally convincing. Scant evi
dence, for example, from one of Bishop James 
Armstrong's sermons does not convince me 
that this modernist has much in common with 
John Wesley besides being an ordained min
ister. Likewise, some readers might differ with 
Abbey's assumption that his selection of 
preachers is representative of the American 
Methodist tradition, especially when hotly 
debated topics such as biblical inerrancy and 
ordination of homosexuals are ignored. 

-Lyle W. Dorsett 

Psyche and Spirit: Reading in Psychology 
and Religion, revised edition 
edited by John J. Heaney (Paulist, 1984, 252 
pp., $10.95). 

Heaney is a Catholic theologian with a 
doctorate from the Institut Catholique in 
France, currently serving on the faculty at 
Fordham University. This edited collection is 
Heaney's response to the need for textbooks 
in psychology and religion, with excerpts from 
the works of Sigmund Freud, Hans Kung, 
John W. Glaser, Viktor Frankl, W. Norris 
Clarke, Erich Fromm, Paul C. Vitz, James W. 
Fowler, Regina Bechtle, C. G. Jung, Abraham 

Maslow, David R. Crownfield, and Thomas 
Berry. The stated organizational scheme is 
that of "God and growth," both personal and 
cultural. Editorial comments and supplemen
tary references are provided for each selec
tion. These extensive bibliographic resources 
are a definite strength, and a major reason 
why one might want to own this book. 

While the collection is of some interest to 
the "psychology and religion" professional, 
I would not recommend it either as an un
dergraduate textbook or a student reference 
work. It reflects a narrow view of psychology, 
excluding such major theories as the inter
personal and object-relational, and contem
porary research in the psychology of religion. 
The theology is a sophisticated Catholicism, 
which the novice will find difficult. Sexist 
language is pervasive even in most of the 
introductory essays. Psychology of religion is 
not distinguished in any way from the gen
eral "dialogue between psychology and the
ology." Major books are often cited without 
providing original foreign-language title or 

translators or previous editions, making it 
unreliable as a source-book. Thus, the book 
may be regarded as interesting, but limited. 

-Hendrika V ande Kemp 

Book Comment Contributors 

Corbin Carnell is Professor of English at the 
University of Florida; Lyle W. Dorsett is Cu
rator of the Marion E. Wade Collection and 
Professor of History at Wheaton College; 
Charles 0. Ellenbaum is Professor of An
thropology and Religious Studies at College 
of Du Page, Glen Ellyn, IL; David P. Gilliam 
is a PhD. candidate at Fuller Seminary; Terry 
R. Mathis is Assistant Professor at Rosemead 
School of Psychology and Biola University; 
Judy Boppell Peace is a student at Gordon
Conwell Seminary School of Theology; Hen
drika Vande Kemp is Associate Professor of 
Psychology at Fuller Seminary; Geoffrey 
Wainwright is Professor of Systematic The
ology at Duke Divinity School; Robert Web
ber is Professor of Theology at Wheaton Col
lege. 

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 The
ological Students Fellowship and the Institute for Biblical Research (Re
gent College, Vancouver, B.C.) and are edited by Mark Lau Branson (TSF) 
and David Aune (IBR). Mail the enclosed coupon to TSF, 2.33 Langdon 
St., Madison, WI 53703. 

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

(Add 75¢ for postage and handling.) 

Name __________________________ _ 
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Introducing This Issue 
Nothing intrigues me more than to trace the footsteps of a fellow pilgrim, imaginatively reliving his journey, 
and thus attempting empathically to see the world through his eyes and even feel it with his nerves. When 
the fellow pilgrim is an esteemed friend like Gordon MacDonald, eagerness to understand the dynamics of his 
development displaces a mere curiosity. So I hope Bill Mangrum's interview with the new president of Inter
Varsity will stimulate your mind and heart as it has my own. 

Ray Anderson has a deserved reputation as a theologian who deals creatively with the weightiest problems 
of our faith. The second part of his essay on hermeneutics will be published in the next issue of the Bulletin. 
Then in a forthcoming issue there will be several responses including, justly, Dr. Anderson's response to his 
respondents. 

Edward John Carnell, until his death a stellar faculty member at Fuller Theological Seminary, was one of the 
thinkers who helped spearhead a sort of intellectual renaissance among American evangelicals in the late 1940s 
and into the '50s and '60s. His approach to ethics is discussed by Kenneth Wozniak, a former student of mine, 
who did a Ph.D. dissertation at the University of Southern California on "Ethics in the Thought of Edward 
John Carnell." Dr. Wozniak shares with us the fruit of his academic labor. 

Central to our faith is the doctrine of the Trinity. How to formulate our belief has always been a problem for 
theologians, as we are reminded once again by Thomas Finger's critique of Donald Bloesch's recent book on 
this profound mystery. 

We are including reports on two important conferences that dealt with matters of intense concern to all of us 
who realize that justice and racism are inextricably intertwined. I urge, therefore, that we read carefully the 
document produced by the consultation of Black Christians which met at Virginia Union University in Richmond, 
Virginia, December 14-15, 1984. The reading of that document will underscore the relevance of Wheaton 
College's 32nd Annual Philosophy Conference which had as its theme, "Applied Ethics: Doing Justice." Bulletin 
book reviews invariably alert us to the appearance of significant works in theology and other disciplines. Yet 
I think the longer reviews which you will find in this issue do more than mention books we ought to be 
acquainted with: they enter into provocative dialogue with authors who are having a decisive impact on the 
late 20th century Church. 

Let me mention some matters of interest to you who comprise our readership. First, with sincere regret I 
announce that Roberta Hestenes will be unable to continue as an associate editor because of her more than 
demanding responsibilities. We are most grateful for the help and support she has given to the Bulletin. Her 
replacement will be announced in the near future. 

Second, subscriptions to TSF Bulletin cover less than half of its publication cost. While Bill Mangrum and I 
raise funds to defray our own expenses, all of our colleagues whose names appear on the masthead of the 
Bulletin are unpaid volunteers. Obviously they believe in the ministry of TSF and this journal. If you wish to 
become a sustaining subscriber or a donor (yes, such contributions are tax-deductible!), we will be most grateful. 
Please write or call the TSF office for details. 

Third, we invite your reactions to the articles and reviews which appear in the Bulletin. Occasionally we will 
print a selection of your letters, taking the liberty of abbreviating (hopefully not eviscerating) those which are 
too long. For example, an author, feeling that a reviewer has unfairly criticized or seriously misunderstood his 
book, may be motivated to engage in rebuttal or clarification. In the same way the contributor of an article 
may advance ideas and interpretations which you think fallacious, or he may in your opinion be erring factually. 
Share your corrective comments with our readership. 

Fourth, we solicit top quality articles, pointing out regretfully that no remuneration can be provided for them. 
But if you likewise believe in the value of this ministry, send us those essays which ought not remain unpub
lished. Only bear in mind, please, that editorial judgment must be exercised in deciding what material is 
appropriate (or otherwise) for the Bulletin. 

Have a productive and enjoyable 1986. 
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Christian Leadership: An Interview 
with Gordon MacDonald 

Gordon MacDonald has twenty years experience pastoring 
churches. He is a graduate of Denver Seminary, and in January 
1985 he was appointed President of Inter-Varsity Christian Fel
lowship. Among other books, he is the author of Ordering Your 
Private World and If Those Who Reach Could Touch (with 
Gail MacDonald). Bill Mangrum recently interviewed him on a 
wide range of topics, including leadership, preparing for the min
istry, mentoring, and doubt. 

TSFB: When did you graduate from seminary? 
GM: I graduated in 1966. I took four years to do a three year 
course, which is by no means unusual these days. I took the 
four years because during the time I was in seminary, I pas
tored a church some 175 miles east of Denver and combined 
practical experience with my theological education. 
TSFB: Was seminary a positive experience for you? 
GM: I struggled in my earliest days of seminary, trying-like 
many students-to mix the theoretical and academic with the 
practical experience that I craved. I sometimes found it frus
trating to study under professors who had no pastoral expe
rience and who weren't always able to show me the practical 
application of the material they were teaching. But I was mar
ried when I was in seminary and my wife, Gail, helped me 
make it a very happy time; and the ministry more than oc
cupied my experience. 
TSFB: When you graduated, did you feel you were prepared 
to assume a pastoral position? 
GM: The question is a bit tilted for me because, having grown 
up in a pastor's home, I knew quite a lot about how to lead 
a church before I even went to seminary. But was I prepared? 
I thought I was, but looking back, I see that I wasn't. I'm not 
sure that seminary can really prepare a student for the min
istry. It's one part of a process, and then there are the years 
that follow. I look back now and realize that the four or five 
years after seminary were part of the preparation process 
through which I made a series of classic errors in judgment 
and leadership as I grew and matured. I'm reminded that in 
the old, traditional days, a Jew didn't become a spiritual leader 
until he was in mid-life. I realize that at the age of 26 or 27, 
I was trying to pastor people of all generations and I had very 
little insight or experience which enabled me to speak to the 
needs of mid-life or older people. I don't mean to discourage 
young pastors, but I think you have to accept the fact that the 
process of training is much longer than just seminary. It takes 
a lot of years to understand the nature of ministry. 
TSFB: What about the difficulty of some students who feel 
called to the ministry? They go to seminary, graduate, and 
then they have to find jobs. The people who have encour
aged them to pursue ministry are often not helpful in plac
ing seminary graduates-especially in a mentoring position 
where they are free to make mistakes and grow under the 
guidance of one seasoned in the ministry. 
GM: If I had a gripe about seminary education as it is today, 
it would be that it is built too much upon a purely academic 
model and not upon what I perceive to be the mentoring 
model in the New Testament. Then there was the notion of 
the older person leading the younger, not only through a train
ing process, but into the performance of ministry itself. Today 
we have the view that seminary gives you the degree which 
opens the doors for ordination. In this system, students receive 
all the certification they're going to need for a lifetime of min-

istry before they have really performed. They are certified and 
ordained in most places simply on the basis of their ability to 
give a doctrinal defense of their knowledge. We haven't made 
the young student wait the requisite amount of time to show 
that he or she is fully experienced in the performance of min
istry. 

We who come from the Baptistic or Free church tradition 
are particularly vulnerable to what you stated. We don't have 
a system that will adequately shepherd us up through the 
ranks. The process may become political, and often it's con
nectional. Sometimes I long for the more formal system of the 
high churches where one is brought through a curacy, then 
through the process of ministry, deacons, curates, and finally 
into the priesthood. 
TSFB: What do you see when you look at today's semi
narians? Are you pleased with the students preparing for 
ministry? 
GM: My answer is probably not going to be helpful, because 
we who are older always look on the younger generation with 
a little bit of horror. It's just part of being an older person that 
you're not quite sure the younger generation is ever going to 
be ready for all the rigors of life. So it would be easy for me 
to say that I sometimes wonder whether the seminary gen
eration today really has what it takes for ministry. When I 
look on the bright side, I rejoice that the education seminary 
students receive today is deeper and broader than it was 20-
25 years ago, especially in the study of Scripture and in the 
field of practical training. I rejoice that seminary students ap
pear to be brighter and have more knowledge. 

But I am worried about today's seminarians. I fear they 
look at the ministry more as a career than a calling. There is 
a tendency to think of the ministry as a profession rather than 
a call to spiritual leadership and suffering. I wonder whether 
many young seminarians are prepared to pay the real price 
that deep ministry demands or if they think of it as some kind 
of vocation very parallel to being a lawyer or doctor. I get 
disturbed when I ask a student, "What do you want to do in 
Christian service?" and he or she says, "Well, my spouse and 
I want to go to a particular state and we want to be in a 
community of such and such a size and we want to do this 
and that ... " I say to myself (now I sound like the grand old 
man), "That's not the way we used to think!" I remember 
feeling I was very lucky to preach. I would pay to preach. My 
first preaching was done 300-400 miles away from home. Gail 
and I would drive all night to get there to preach to thirty 
people. For three years I preached every Sunday in a tiny 
church with 28-30 in attendance, and I felt very fortunate to 
do it. I was amazed when they paid me. Gail and I never 
thought of a place in the country that we might pick to do 
ministry. We were just hopeful that somebody, somewhere, 
would want us. I think that now there is a tendency to pick 
and choose your own location, to be guaranteed a certain 
salary level, to make sure the home you're going to be offered 
is adequate, the insurance policy is nice, the retirement aspects 
are good, and the right schools are near by. It smacks of a 
career orientation to me, and an expectation of certain kinds 
of remuneration that we in our generation knew nothing about. 
We were just glad that anybody would be willing to accept 
our leadership. 

I also am a little concerned-and I'll get into trouble for 
saying this-that I don't see married couples as committed to 
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ministering together. I sense this new emergence of thought 
that suggests each is an individual, free to pursue his or her 
own destiny and vocation. There will be many people who 
violently disagree with me on this, but I believe that in a world 
with so many broken relationships, we've never needed the 
pastoral marriage-as a model lived before the parish-more 
than we need it today. I'm not sure that we will continue to 
see the powerful modeling in ministry that we've seen pre
viously, when husbands and wives were equally committed 
to the ministry. They lived on one salary and viewed the 
modeling of their marriage before the congregation and the 
community to be as important as the pulpit ministry and the 
administration of the church. 

the church a modeling ministry if both people are pursuing 
independent careers. I wonder whether in such a marriage 
there can be the strength and support needed when a pastor 
is engaged in spiritual warfare. If I hadn't had Gail at my side 
to help me see my errors in judgment and to critique me when 
I was up front and with people, if I hadn't had her to encourage 
me when I was consumed and empty, I don't know what I 
would have done. If I came home at the end of the day at the 
time she was arriving home as exhausted from her job as I 
was from mine, I don't know how we would have helped each 
other. I'm scared to think of whether I would have cut it in 
ministry. I don't know whether we could have ministered the 
way we did if she had her set of friends and her vocation and 

I'm not sure that seminary can really prepare a student for the ministry. It's one part of a 
process, and then there are the years that follow. I don't mean to discourage young pastors, 
but ... the process of training is much longer than just seminary. 

TSFB: Let's pursue this complex issue of pastoral marriages. 
There is tremendous pressure from outside the church, and 
growing pressure from within, for women to develop their 
own greatest potential through careers apart from their 
husbands' careers. The stage is set for marital conflict. Re
garding these difficult issues that face the young couple 
headed into ministry, do you have any advice? 
GM: I struggle with the answer to your question. When you 
talk about pastoral ministry, you're talking about something 
that is unlike any other vocation in modern society. You're 
not talking simply about functioning in administration, or 
preaching, or Christian education. You're talking about liter
ally laying a life on the line and saying, "Here's how life with 
Christ at the center is lived" -individually and, if one is mar
ried, relationally as well. I believe that if you're going to lay 
your life out as a model of discipleship, you can't give yourself 
to two careers. I know there are many who disagree with me. 
But a congregation needs to see a husband and wife who are 
living before them in the fulness of pursuing a marriage, a 
family, intersecting with each other in friendships and rela
tionships. They need to see the pastoral couple under stress. 
They need to see them in all phases of life. That's discouraging 
to some younger couples who don't want to put their lives in 
a fish bowl, but that's how discipleship happens. If a congre
gation is going to see the wholeness of life in Christ, somebody 
must willingly pay the price to show that life. I'm an advocate 
of a pastoral couple hearing the call together. Now, I don't 
want to put a trip on women, if we are talking about a male 
as the pastor. There are some women who wouldn't have the 
kind of vocal or visible ministry that my wife has experienced. 
She has a certain set of gifts and an aspect of the call that put 
her out in front of the congregation, especially after our chil
dren grew up. There are many spouses, if it's a woman we're 
talking about, whose ministry of modeling will be in the home
through hospitality and one-on-one relationships. 

What worries me is whether or not we can adequately offer 

I had my set of friends and my vocation. I wonder about the 
modern couple who tries to pursue a bi-vocational marriage, 
and whether or not they can do the job that I believe ministry 
is going to demand in the 1980s and '90s. 

TSFB: How are students today different from when you 
were in seminary? 
GM: I think the male student is a little less macho than we 
were. We were captivated by that typical American male im
age of the past, which demanded that you show strength. 
Leadership was very authoritarian. We didn't show gentle
ness, tenderness, and other emotions which are positive traits 
and necessary for the whole person. We were not taught to 
come to grips with our feelings and the wholeness of life. This 
is the good side of today's seminary student. He or she is 
much more of a whole person. I envy the young man or woman 
today who has these opportunities and can deal with their 
wholeness in life. 

The down side may be that the seminary student today, on 
the average, tends to come from a non-Christian home back
ground. There are more and more students entering seminary 
who were converted to Christ in the college years. It's my 
judgment that they tend to lack the basic Bible knowledge 
that many of us had who grew up in the church. They don't 
have the years of buildup in basic Christian instincts and 
framework of thinking. They are at a little bit of a disadvantage 
in this area. I also wonder if today's student has as much 
leadership orientation. It could be my imagination, but I don't 
see as many students in seminary who seem to have a full, 
personal, confident grasp on what it means to be a leader. 
There is a tendency to want to retreat more into the group 
and not take the authoritative position that groups sometimes 
need. I question whether we're going to see a dearth of lead
ership in the coming years or whether we're really seeing the 
inception of a new leadership model. I'm open to both pos
sibilities. 
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TSFB: Doesn't this lack of Christian instincts and the dearth 
of leadership potential underscore the importance of sem
inarians coming under a mentor, either during seminary 
or upon graduation, before they assume a position of senior 
leadership? 
GM: I can't underscore enough the importance of mentors. I 
have studied the mentors in my own life and have traced 
mentoring relationships from the age of eight to aproximately 
thirty-five. I've charted the impact of each one upon my per
sonal experience and thinking. Also, I have some close rela
tionships with men who resisted mentorship because they 
were suspicious or didn't want to be controlled or guided; 
they wanted to do it their own way. It's very clear to me that 
these men suffered greatly and lost out on a tremendous di
mension of the whole learning experience. Mentorship is es
pecially important for those who come to the faith later in life 
and plan to enter the ministry. For those who had good father 
and mother relationships, who came out of vital churches, 
who had models both in family and social relationships, hav
ing a mentor later in life is not as important. I don't know 
that the studies are in, but I would be willing to wager they 
would demonstrate that those who come to faith later in life 
and then go into the ministry probably. have a greater fallout 
average than those who came from long term Christian back
grounds. The longer term Christian doesn't appear to be as 

ple, consistency of character and a lot of other things. I just 
shamelessly copied him in what ever way I could. I see him 
in myself on many occasions. 
TSFB: Let's talk about books. What are some of the most 
significant books in your life? 
GM: I would rather talk about authors than books. I am deeply 
marked by Dr. A. W. Tozer. He did more than anyone to 
introduce me to the reality of a great God. Through Tozer I 
saw for the first time the splendor and majesty of God. Paul 
Tournier gave me a whole view of human beings that I had 
never gotten from any other source. From him I began to 
become aware of how deep and hidden a person I am and 
how much of myself I had to master. A third author was Elton 
Trueblood, who impressed me with the essence of commit
ment and a gospel that targeted the whole person. Beyond 
those three authors, I have been deeply marked by my pursuit 
of biographies. Charles Simeon has been a model. I have been 
deeply impressed by the ministry of the great leader of the 
Salvation Army, William n ma: ~in 
more recent years by O ald San@s'--Spiritual Leadership. o 
I would say that this h s an au ors rea y as 
shaped a lot of my present thinking. 
TSFB: Your choice of favorite authors suggests that it is 
possible to be mentored through books by studying the 
writings of one or two individuals. Instead of reading a 

The world is much more competitive and it's much less forgiving of mistakes; so today's 
seminarian is going to have to be tougher, more rigorous, more disciplined, more alert and 
more flexible. 

enthusiastic or energetic about faith, but often has greater 
staying power. 
TSFB: Who were your mentors? 
GM: The first mentor I had was a man who served as an 
assistant to my father in his congregation. He was a man who 
had a great sense of humor, a great spirit, understood children, 
and was one of the very first adults I remember who believed 
in me. At the age of eight or nine, he treated me as a special 
person, not to be looked down upon, not to be ignored and 
neglected. There was a sense whenever I came into his world 
or he into mine that I was an important person. 

The second mentor I remember was my track coach at Sun
nybrook School. Marvin Goldberg shared my athletic world 
of competition, stress and pressure. He was a man who taught 
me the quality of excellence, to push myself toward goals, to 
compete against opponents, and, at the highest level, to com
pete against myself. He was a man who taught me that ex
cellence is a better objective than winning. In the middle of 
all that he showed me the spirit of Christ in his life in a way 
that I never forgot. 

My third mentor was a single man who, during my early 
college days, welcomed me into his apartment, and I lived 
with him for two years. He imparted some personal living 
habits and habits of the Spirit which I hadn't been able to 
gain until that time. 

A fourth mentor was a Presbyterian pastor and his wife, 
who showed me the qualities of a good marriage. I ate supper 
in their home night after night and watched them at the table 
with their children. I became impressed with how great a 
home could be. 

My final mentor is Dr. Vernon Grounds. He showed me 
pastoral traits and how to perform under fire. He showed me 
the relational traits of gentleness, tenderness, accepting peo-

selection of books and acquiring various skills from sep
arate authors, you're suggesting that we pick an author or 
two and learn as they learn, and grow as they grow. 
GM: Yes. Tozer was the man who gave me my view of heaven 
and God. Trueblood gave me a view of the call to minister. 
Tournier gave me a view of human beings. I chose to follow 
authors rather than subjects and allow those authors to rub 
off on me. When I do my own writing, I often find myself 
adapting to their own writing skills and viewpoints on truth. 
TSFB: You've written several books. Which is your favorite, 
and why? 
GM: My personal favorite is the one that probably no one 
ever read (laughter) and that's Facing Turbulent Times. It was 
my attempt at a very serious book, in which I described some 
styles of leadership that I really believed in. I don't think the 
book did very well because it was rather poorly written. I'm 
looking forward to doing a revision of it this next year and 
publishing it with Inter-Varsity Press. The book that has 
brought me the most acceptance in terms of readership has 
been the most recent one. Apparently Ordering Your Private 
World has struck a vein of thought in a lot of Christians. 
TSFB: Ordering Your Private World is really about devel
oping spiritual rhythms. How can the seminarian develop 
his or her spiritual life and the practice of Sabbath rest 
while in seminary? 
GM: It's hard for a seminarian. I remember the frustrations I 
felt in playing so many different roles. As a student at sem
inary, I sometimes felt that I was demeaned and belittled be
cause there was this hierarchy-the professor and the stu
dent-and I was frequently reminded of how little I knew and 
how small I was. But I was also pastoring. I would go from 
seminary to my church, and suddenly I was the guru of the 
congregation. There, I was heralded as the spiritual director 
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and leader, and everything I said was essentially accepted and 
trusted. But I also went to graduate school at the University 
of Colorado. There I had peer relationships with scholars in 
a very competitive environment. So I wasn't always sure who 
I was. In the middle of all this I was expected to maintain 
spiritual discipline and, frankly, it didn't work out very well. 
I wish now I had then had the benefit of some of the thinking 
of Richard Foster, Henri Nouwen and others. It would have 
helped me to understand some better ways of spiritual dis
cipline and given me an appreciation of the significance and 
importance of it. 

I can only say to a seminarian today that the sooner you 
begin to develop the spiritual discipline dimension of your 
life, the better off you're going to be late in life. I discovered 

in sermons, and then discovers that lay people don't want to 
deal with those issues. I'm not being very complimentary to 
the present lay public, and I don't mean to put everyone down, 
but there are many disillusioned young pastors who discover 
the hard way that you have to be very careful how you raise 
some of the real issues of today. Here and there are some 
wonderful, thinking lay people who really want to hear the 
pastor discuss matters like this, but they are not in the ma
jority. 

Let me be fair and address another aspect of this issue. I 
sometimes worry about the failure of seminary students to 
communicate with language, thought forms and illustrations 
pertinent to tl;ie pew. I am concerned about how many I ser
mons I hear that have no discernible structure; they are filled 

The sooner you begin to develop spiritual discipline in your life, the better off you're going 
to be later in life. 

spiritual discipline as a force in my life in my mid-thirties, and 
until then I was running on natural talent. I believe that to
day's seminarian has to decide that spiritual discipline must 
be budgeted into the calendar and pursued with vigor, some
times at the expense of other priorities. Perhaps this means 
getting up early in the morning to meet the Lord for a period 
of time and to engage in whatever pursuits refresh the spirit. 
TSFB: What are the issues that today's students face that 
you and your peers could not have foreseen twenty years 
ago? 
GM: The student today has to face a much broader spectrum 
of knowledge than we did. He or she has to measure the gospel 
against so many questions that we didn't even know existed. 
The information age has gone wild, and the ethics and moral 
systems that students have to wrestle with today boggle my 
mind. Life was so much simpler in the early sixties than it is 
in the eighties. They said times were going to change with 
the information explosion, but I never realized what they meant 
until I saw it. 

The seminary student today has a much bigger world. He 
or she knows a hundred times more people. There are con
nections with more disciplines, more books are available, and 
more choices must be made. The selection process is just wild, 
and I am not sure how the seminary student is going to make 
all the choices. For the twenty-five year old person, the world 
is very harsh. It's much more competitive and it's much less 
forgiving of mistakes; so today's seminarian is going to have 
to be tougher, more rigorous, more disciplined, more alert, 
and more flexible. 
TSFB: Given this information explosion and the better ed
ucation that students receive, do you think that the churches 
are ready for seminarians who address complex moral is
sues? 
GM: No, I really don't. Most Christian lay people today look 
at the church more as a haven away from the issues of the 
marketplace rather than a place to be challenged by them. The 
seminarian is going to face a tough time when he or she tries 
to raise questions of some of the modern issues and hears one 
lay person after another say, "I didn't come to church to think 
about and discuss those things." There are too many Chris
tians who look at the church as a place of comfort, rest and 
withdrawal-a place for banding together with others of a 
fortress mentality, rather than a place of invigoration for both 
mind and spirit. I feel badly for the young man or woman 
who goes into the pulpit today thinking that the congregation 
is hungry to hear both the challenges and the answers offered 
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with ideological observations but lack applications or illustra
tions of relevant value. I often suspect that lay people leave 
the church having had a counterproductive experience, dis
couraged about the gospel rather than encouraged, because 
the person in the pulpit did not know how to put the gospel 
in plain English. So it's a two-way street. I'm not always sure 
the laity is ready to hear the harsh realities that the gospel 
addresses today, but neither am I sure that the seminarian 
always knows how to put the gospel into terms with which 
the lay person is conversant. I often think that before we let 
a person preach, we ought to force that person to get out into 
the real world for at least a few months and thereby under
stand something of what the lay person experiences six days 
a week. As a young student I spent a couple of years as a 
dispatch agent in a major trucking company. I learned a whole 
vocabulary that the truckers loved to use, and became ac
quainted with the pressures and realities of life. It was an 
experience I never forgot. Every Sunday when I went into the 
pulpit, I imagined myself preaching to one of those Teamsters, 
with the knowledge of the way they thought and lived and 
the pressures they faced. That discipline of imagination forced 
me to present the gospel in a way the people in the pew could 
understand it. 
TSFB: Are today's students lacking this ability to think 
imaginatively and creatively? 
GM: I see some attempts these days to awaken the imagination 
in a way that I don't think was done in my generation. We 
were brought up in a fundamentalist/evangelical perspective 
which was not extremely rational or ideologically oriented. 
We were not encouraged to appreciate an imaginative view 
of the gospel. We were not forced to look at it from the per
spective of the creative arts, or to see how the whole person 
could be involved in the perception of the gospel. But I do 
think seminaries today are becoming quite vigorous about en
couraging students to think along these lines. 
TSFB: You've been a senior pastor at both large and small 
churches. Now you are president of Inter-Varsity. What 
qualities are you looking for in seminary graduates who 
come to you applying for a ministry position? 
GM: Among the qualities that I would be looking for are: Is 
the woman or man a listening person? Is he or she a teachable 
person? Strange as it may seem, does he or she like the sorts 
of people a pastor encounters in a congregation? Sometimes 
I have a suspicion that some of the seminarians are critical of 
the people to whom they minister. They don't like their life
style or their values and so, unfortunately, this is translated 



into a negative attitude: "Since you're not the kind of person 
I think you ought to be, I don't like you." You can't serve 
people you don't like. You can't lovingly minister to people 
that you don't respect. And for all the talk we have these days 
about contextualization and identification with other cultural 
groups, we've never realized that it means identification with 
the rich, the middle-class, the educated, and the suburbanite 
as well as the person who is in a minority or another culture 
or lower economic class. But the principle is the same. Jesus 
was very much able to move in and out of all of these groups, 
calling the shots as they were, being critical when necessary. 

So I would look for a student who is capable of adjusting 
to whatever subculture he or she is walking into, and who is 
willing to demonstrate a keen interest in those people, ac
cepting them for who they are. I would look for a seminary 
student who isn't ambitious and impatient in seeking power 
or position but is ready to do anything in a servanthood model 
that would advance the Kingdom. I would like to see the traits 
of tenderness and gentleness. 
TSFB: Power seems to be a key issue in today's evangelical 
milieu. How does the pastor guard against becoming power 
hungry? Are seminary students adequately prepared for 
the battle over power that they will face not only with 
their board of elders and deacons but also within them
selves? 
GM: I don't know how you prepare a person for that battle. 
Power is very seductive. Those of us who struggled with un
resolved relationships in our childhood or adolescence often 
are tempted to pursue power as a way of vindicating ourselves 
or putting value upon ourselves that somebody else didn't 

your friend, you may grow faster and renounce the power trip 
before it really gets a grip on you. I think there are many 
people in leadership today who are on a power trip, and, to 
a considerable extent, nullify the great things that God could 
do through them because power is more important than serv
ing. 
TSFB: The cancerous effects of power don't show up for a 
long time, either, do they? 
GM: They sure don't. It takes years sometimes for them to 
begin to show. Unfortunately, the effects tend to drip over 
into other peoples' lives and patterns of performance, and are 
often visited upon the second and third generations of an 
organization or church. 
TSFB: Let's go back to the subject of excellence. How do 
you keep the balance between striving for excellence and 
maintaining humility in ministry? Today's seminary grad
uate has to market himself as an excellent people helper. 
But how do you market yourself as a people helper in a 
vocation where traditionally the premium has been placed 
on humility? 
GM: That's a good question, and I'm not sure I can answer 
it. Excellence is not perfection. The person who pursues per
fection is going to be very miserable. The person who pursues 
excellence understands that it is simply a standard for which 
you strive, realizing that you can always do better as you grow. 
It also implies that onEe accepts one's growth process each day 
in its forward movement. There is a certain ruthlessness with 
one's self while, at the same time, one is patient with others. 
I have always been a bit ruthless with myself, and in looking 
back on each performance, whether it be a preaching situation 

I think there are many people in leadership today who are on a power trip, and, to a considerable 
extent, nullify the great things that God could do through them ... 

give to us. There are many of us who are not comfortable in 
groups or relationships unless we can control the situation. 
So we are always pursuing control. When we spot that in 
ourselves or others spot it in us, we need to renounce it. I 
know only one way to deal with power in terms of keeping 
it under control. For me it begins with a good marriage. My 
wife could spot those things in me quickly, and she's never 
been afraid to rebuke it in me. She wouldn't let me off the 
hook if I tried to excuse myself. I thank God for a wife who 
saw that kind of ambition in me and helped me to understand 
it and control it. 

I think the mentor helps us understand the problem of power 
and how to renounce it. But even beyond a mentor, I think 
the wise young pastor submits him or herself to those who 
are older and wiser in the congregation and allows an ac
countability relationship to develop. He or she listens to older 
and wiser people when they spot those faults. The most dan
gerous person in the ministry is the man or woman who doesn't 
know how to listen, refuses to listen, or resists rebuke. One 
of the greatest pieces of advice anybody ever gave me was 
that there was a kernel of truth in every criticism and rebuke. 
Even the most unjustified criticism ought to be taken on one's 
knees before the Lord and accompanied with the prayer: 
"Father, if there is any truth in this criticism whatsoever, help 
me to see it and apply it." 

As the years went by, I really worked hard on that one. 
Whenever anyone wrote me a criticism or gave me a verbal 
criticism, before defending myself I always tried to ask myself, 
"What is the kernel of truth?" Ironically, some of your best 
friends may be your worst critics and, if you make your critic 

or a meeting, I ask the question, "How could I have done it 
better?" When you pursue excellence in the most healthy way, 
humility takes care of itself. Although you're creating high 
standards for yourself, you are at the same time very much 
aware of how far short you have fallen from the standard; 
and in recognizing that, humility becomes the reality. When 
you realize how far you have to go, you're not as prone to 
brag about yourself. 

It seems to me that humility does not imply the unwilling
ness to put yourself forward for opportunities. I find that in 
Christian service you don't have to keep talking about your
self. You don't have to keep impressing people deliberately 
with what you have accomplished. The man or woman who 
is content to walk into every situation and ask, "How can I 
serve here?" is going to get ahead, humanly speaking, prob
ably very quickly. And that is a person who is going to be 
recognized as an exceptional representative of the Lord. I'm 
thankful to the Lord that I have a wife who taught me to go 
into every situation and try to think of how I could enlarge 
the atmosphere in a way that would help other people grow. 
How can I affirm them? How can I encourage them? How can 
I support them? Looking back, I would say that the more I 
tried to be a servant the more I ended being a leader. It just 
seems to be an inviolable law that men and women who go 
into a situation with the mind of a servant end up being pro
pelled forward into leadership. Those who go into situations 
making leadership the first issue, always pressing themselves 
ahead, often don't get the thing they want the most. People 
don't extend leadership to those who are out to grab it. People 
love to follow a servant. 
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TSFB: Do you think the evangelical church in the 21st cen
tury will be reaping some ill-effects of misguided notions 
of power and leadership? 
GM: It would be easy for me to say yes. I believe that the 
evangelical church of the 21st century is going to reap a lot 
of the effects of the current good ol' American entrepreneurial 
system of leadership which tends to exalt a personality more 
than the servant of the living God. I sometimes wonder if, as 
a pastor, I haven't participated in that. For all the good things 
it's offered us, I think the present, over-programmed, highly 
organized church portends some side effects that we're going 
to live with for a long, long time. 

TSFB: Typically seminarians struggle with doubt at some 
time in their development. What about the place of doubt 
in your life? Have you ever doubted? Do you believe all 
the orthodox doctrines 100% of the time? 
GM: Ha, ha! I am a doubter by nature and always have been. 
I have memories of doubting certain basic truths as a child, 
certainly as an adolescent. To this day doubt is a real thing 
to me. I do not believe easily. I do not commit easily, and that 
has caused me much anguish on many occasions. 

When I was younger I used to envy those of my peers who 
seemed able to embrace certain truths and ideas very quickly
and not only embrace them, but evangelize them. I would go 
out and try to fill in the blanks as they were doing, only to 
come away deeply discouraged over my inability to be quite 

my ideas, smashed them apart and gave me back the purer 
part. They helped me purge away the dross. 

I am impatient with Christians who won't allow younger 
and more thoughtful people to think out loud, even at the risk 
of sometimes being wrong. It's only when we're allowed to 
debate and discuss in our writing and conversations that we 
get closer to the truth. Today I see an oppressive atmosphere 
in some aspects of evangelicalism in which people are all too 
ready to hop upon a person who says a slightly off-line thing 
as he is trying to wrestle through an idea. I have decided that 
I'm not going to evangelize my doubts, but I am going to 
accept myself as one who struggles in a very arduous way to 
believe. 
TSFB: But, it's part of the illusion that is marketed among 
seminary students and the laity that these successful pas
tors, who write books and make films and fly across the 
country speaking at conferences, don't doubt; and, if they 
do, they certainly don't talk about it! 
GM: My friend Chuck Swindoll has been unafraid to make 
himself vulnerable and to share where he has struggled. There 
are others who seem to give the impression that everything 
is put together, every idea perfectly categorized and boxed. 
And there is a certain kind of person who gravitates toward 
that kind of seeming confidence. But a long time ago I decided 
that I was going to be a real person, and, while I wasn't going 
to drag myself through the mud, I was going to be as honest 
as I possibly could with people so they would see the process 

For all the talk about contextralization and identification with other cultural groups, we've 
never realized that it means identification with the rich, the middle class, the educated and 
the suburbanite, as well as the person who is in a minority or another culture or lower economic 
class. 

as enthusiastic as they were. I discovered as time went by that 
enthusiasts of that sort often were hot, then cold, only to drop 
by the wayside not to far down the path. This is where Tour
nier began to help me understand my own temperament. I 
was a person who didn't take on the whole truth unless I 
examined it piece by piece, in little, bite-size chunks. So, while 
it took me longer to come to a point of commitment and belief 
about certain cardinal ideas in theology, once I did embrace 
them, I stuck with them. I wasn't buzzing like a bee from 
flower to flower. 
TSFB: How long did this piecing together of the truth take? 
Were you already a pastor when some of those ideas finally 
settled in? 
GM: Oh, yes! You ask as though it's over. I struggle today 
with what are the non-negotiable truths for the believer. I 
have never had a struggle over my personal relationship with 
and faith in Jesus Christ as Lord and Savior. I've never strug
gled with the authority of God's Word. But I have wrestled 
with many other issues, trying to find better definition, to 
appreciate the meaning of the various issues, trying to separate 
truth from cultural biases that may have been forced upon me 
in my world. 

I'm always thinking and wrestling. I guess that's one of the 
freedoms that comes from strong faith in the person of Christ. 
I don't see that God minds. I believe that Christians ought to 
have the freedom to take their ideas from the laboratory of 
debate, to think out loud with other people and not always 
have to say the right thing every time they open their mouths. 
Many· of my present beliefs started out as half-baked ideas 
which I shared with my wiser and smarter friends. They took 
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of my pilgrimage as a pastor, spiritual director and leader. 
TSFB: You've recently made a mid-life career change from 
pastor of a large church to president of a large para-church 
ministry. You've experienced the mid-life struggles and 
you've written a book, Living At High Noon, about these 
difficult stages of life. From your experience, will you ad
dress some comments to the large numbers of older stu
dents who are returning to seminary, having left successful 
careers elsewhere? 
GM: There are a number of people at mid-life who have tried 
the career trip for ten or fifteen years, and have discovered, 
even if they were successful, that the experience was essen
tially an empty one. Upon turning 38 to 40 years of age, they 
realize that their real love is to build into people's lives and 
to serve people rather than to make money and acquire goods. 
So they want to make a break and enter for a "second life" 
the pursuit of some form of ministry. The good news is that 
they will bring to the church a realistic appraisal of the mar
ketplace and how the gospel speaks to it. They understand 
what it's like to face the pressures and stresses of real life in 
the world, and they will preach the gospel in that light when 
they get their chance. 

The downside is that, having made the change so late in 
life, some of them are probably going to struggle to acquire 
the strong disciplines that are needed to go back into the 
seminary world to study and learn. A few of them will not 
make it. Sometimes when you make a mid-life change like 
that, you also drag with you a spouse and children who have 
been living at one standard of life and who have enjoyed a 
certain anonymity and privacy that the ministry doesn't give. 



So people who go into the ministry at mid-life may discover 
that the spouse didn't bargain for this change. They may have 
made an initial attempt to adjust; but, over the long haul, they 
may have a bigger struggle than anybody ever imagined. This 
puts stress on a marriage and on individual lifestyle. 

Also, the mid-life person going into ministry may discover 
that he or she is very frustrated by not starting in the younger 
years when one was more flexible and had time to fail. I find 
that men and women in their late forties who are going into 
the ministry are a lot more impatient because they don't feel 
they have the time to make mistakes. They want everything 
to go right the first try. They want everyone to respond the 
best way the first time because they're counting the years they 
have left. When we were 27 or 28 and going into the ministry, 
we looked at life as virtually unending. So we had plenty of 
time to learn, to make our mistakes, and we kept saying, "Well, 
when I get older, I'll do it right." The older person entering 
the ministry doesn't have that attitude, and he fights impa
tience all the time. This can be a debilitating experience. 
TSFB: Any closing remarks? • 
GM: There are three or four things that come to mind. One 
is that I hear very few seminary students say they love to lead 
people to personal faith in Jesus Christ. I worry about whether 
or not the seminarian today has a zeal for evangelism and for 
bringing people into the Kingdom. It seems to me that I see 
too many young people who are content to herd sheep but 
don't want to give birth to them. I feel as if evangelistic zeal 
is rapidly dropping out of the bottom of the evangelical world. 

Second, I would like to say to seminarians, "Be willing to 
pay the price of the call of ministry." No ministry of great 
effectiveness is ever born in a life free from suffering. There 
are many times when God permits us to face situations of 
stress and pain which serve to build us. That pain may come 
not only in a physical or financial sense but also in opposition 
and criticism from people around us. I don't see many great 
spirits who haven't faced the press of pain. 

Third, I'm worried that a lot of young pastors stop reading 
and stop studying. They do just enough acquisition of infor
mation each week to get a new sermon, but they're so busy 

that they don't keep their minds fresh and raw. I would like 
to think that TSF Bulletin makes a contribution towards the 
mental and spiritual growth of young pastors and leaders. 

I suspect that one finds it hard, unless he has a very in
quiring mind, to keep reading theology throughout the min
istry because the questions of ministry are more immediate. 
What do you do with this girl who wants an abortion? How 
do you solve the problem of a couple on the verge of a marital 
split? How do you help this fellow who has a drinking prob
lem? How do you counsel this young couple with a sexual 
problem? How do you lead a guy to a personal faith in Christ? 
These are the more immediate questions with which we're 
wrestling, and theology serves as an underpinning to those 
things. For example, just about the time you're tempted to 
give in to the persuasive cries of a young woman who thinks 
she has an open-and-shut case for an abortion, you go back 
to the depth of theology and once again reread those notations 
on the sanctity of life and the sovereign and providential work 
of God in time and space. That creates order out of chaos, 
and where a more practical side of you would have given into 
the momentary persuasions on an issue like abortion, your 
theological persuasions overcome that temptation and cause 
you to stand firm in the advice that you give. 

In a moment when it seems easy to surrender to temporary 
persuasions, whether it's materialism, hedonism or whatever, 
theology reminds you of the splendor and majesty and ev
erlastingness of God. I can remember many times as a young 
pastor driving down Nestoral Drive in Boston, tempted to be 
intellectually intimidated by the great office buildings and the 
feeling that real power was there. Or, looking at the sculptures 
at MIT on the quadrangle, and saying, "Real brilliance is here." 
Then I would go back to theology and be reminded of the 
fact that our God has no beginning nor does he have an end; 
that the heavenly Father possesses all truth, all knowledge 
and all wisdom; that God has never been instructed or advised 
or counseled. So, through my continual reading and study of 
theology, my sights are recalibrated and my sense of what is 
truly important is remeasured. Then neither the office build
ings nor the sculptures at MIT become intimidating. 

The Resurrection of Jesus 
as Hermeneutical Criterion 

(Part I) 
by Ray S. Anderson 

"Is Jesus not only the author of inspired Scripture, but, as 
the resurrected and living Lord of the church, also a contem
porary reader and interpreter of Scripture?" I recently asked 
this question of a class of pastors in a Doctor of Ministry 
seminar, with dramatic results! 

Some, who said they had not thought of that before, were 
carried away with possible implications for hermeneutical 
method. Others, apprehensive and troubled, suggested that 
this could be dangerous, for it would tend to undermine the 
place of Scripture as an objective revelation of God's truth for 
us, and as the "sole rule of faith and practice." 

But if it is true that the living Lord Jesus is present in the 
hermeneutical task of reading and interpreting Scripture, what 
would this mean for the task of hermeneutics? In this article 

Ray S. Anderson is Associate Professor of Theology and Ministry 
at Fuller Theological Seminary. 

I will probe that question further, and theoretically and prac
tically explore its implications. 

As a foray into the thicket of contemporary hermeneutics, 
this project is more of a probe than a pronouncement. It is 
meant to be a programmatic essay rather than a monograph. 
My purpose is to stimulate discussion and to elicit a response. 

I write with a sense of conviction that hermeneutics belongs 
high on the agenda of the contemporary theological task, par
ticularly for those of us who hold the Scriptures to be the 
inspired and infallible Word of God. Whatever we mean by 
hermeneutics, the task is unavoidable. As F. D. E. Schleier
macher once said, "Every child arrives at the meaning of a 
word only through hermeneutics."1 

But seriously, the responsibility to interpret faithfully and 
accurately the Word of God as given in Holy Scripture is more 
than child's play. It is a task that demands both rigor of method 
and the wonder of a child. Interpreting Scripture is always 
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akin to standing where Moses stood on the holy ground in 
the presence of the burning bush, where his first meaningful 
act was to remove his shoes. 

As a theologian, I assume that my task is a hermeneutical 
one. I agree with David Tracy when he says that "systematic 
theologies are principally hermeneutical in character," and 
that it is "imperative for each theologian to render explicit 
her/his general method of interpretation."2 My own com
mitment to the theological task as a hermeneutical one is rep
resented by what one might call a "praxis hermeneutic." This 
follows closely the direction suggested by Peter Stuhlmacher 
in his "hermeneutics of consent." We are concerned to find a 
method of interpretation of Scripture which seeks conformity 
to the biblical text, while at the same time seeks authenticity 
with regard to the "praxis of faith." However, as Willard Swar
tley rightly cautions, 

The incorporation of understanding (interpretation) into 
our lives through meditation, through worship, and 
through living accordingly functions as an empirical, 
validating criterion. But while this validates the claim to 
understanding, the incarnation of interpretation in life 
and praxis of itself does not validate the rightness of the 
interpretation. For this reason the call to praxis-living 
it out-must be put into critical and creative tension with 
the other aspects of the validating process.3 

I have argued elsewhere that "Christopraxis," as the act of 
God in Christ, is one way of understanding how the authority 

areas exhaustively, but only enough to demonstrate how, in 
each case, the resurrection served as a criterion. 

The Resurrection as a Criterion for Apostleship 

With regard to apostolic authority, the critical issue cen
tered on historical continuity, coupled with witness to the 
resurrection. At first it seemed simple. The criteria for selecting 
a replacement for Judas included the necessity of having shared 
in the pre-resurrection witness to Jesus of Nazareth, as well 
as having witnessed his resurrection from the dead and his 
ascension (Acts 1:22). The early apostolic preaching centered 
on the announcement of the resurrection as an interpretation 
of the life and death of Jesus as both providential and salvific 
(Acts 2:32). 

It was not so simple in the case of Saul of Tarsus. Not only 
was he not a witness to Jesus of Nazareth prior to his cruci
fixion and resurrection, but he was in active opposition to the 
testimony of the early Christians that Jesus had been raised. 
Yet Saul, now presenting himself as Paul the Apostle, made 
the claim to apostolic authority based solely on his encounter 
with the risen Jesus (Acts 9:1-9; 1 Cor. 9:1). In his argument 
to the church at Galatia, against those who impugned his 
credentials as an apostle, he stated that he was an apostle "not 
from men nor through man, but through Jesus Christ and God 
the Father, who raised him from the dead" (Gal. 1:1). Paul 
argued that he had not received his gospel from man, but 
"through a revelation of Jesus Christ" (Gal. 1:12). 

Against those who appear to have questioned Paul's ap-

.. . Hermeneutics belong high on the agenda of the contemporary theological task, particularly 
for those of us who hold the Scriptures to be the inspired and infallible Word of God. 

and the presence of truth can be located in the creative tension 
between the Word of God written as inspired and the Word 
of God living as inspiring. This act of God in Christ may now 
be understood as the present working of the risen Lord in the 
Church by the Holy Spirit. Understood in this way, Chris
topraxis as a criterion for biblical interpretation seems pref
erable to the concept of the "praxis of faith."4 

The Resurrection of Jesus as Hermeneutical Criterion 

This brings us directly to the thesis of this essay: the res
urrection of Jesus to be the living Lord of the church constitutes 
a continuing hermeneutical criterion for the church's understand
ing of itself as under the authority of Scripture. It is the risen 
Lord himself who is the criterion, not the event or idea of 
resurrection. For this essay, the expression "resurrection of 
Jesus" is to be taken as meaning "the resurrected Jesus." 

First, we will explore the way in which the resurrection of 
Jesus served as a hermeneutical criterion for apostolic au
thority, the experience of salvation, and the "rule of faith." I 
will argue that the resurrection as hermeneutical criterion was 
not totally replaced by other criteria, following the inspiration 
of the New Testament documents and the reception of the 
canon by the church. Rather, the resurrection of Jesus contin
ues to function as a criterion within the process of interpreting 
Scripture as a "rule of faith." I will then conclude this article 
by suggesting several areas where the resurrected Jesus as 
hermeneutical criterion may be helpful. 

I will select three areas to demonstrate how the criterion 
was applied-the question of what constituted genuine ap
ostolic authority, the question of what constituted legitimate 
grounds for saving relation to God, and the question of what 
constituted a new understanding of what it meant to live by 
the will of Christ as a "rule of faith." I will not treat these 
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ostolic authority on the grounds that he was not a follower 
ofJesus from the baptism ofJohn to the ascension (Acts 1:21-
22), Paul counters with the claim that it is the living Jesus 
who constitutes the source of apostolic authority. If having 
been among the followers of Jesus prior to his crucifixion is 
an indispensable criterion for apostolic authority, Paul has no 
case. But Paul could well have argued: How can one's history 
of following Jesus prior to his resurrection become a criterion 
when the chief apostle himself has died? The crucifixion put 
an end to the history of human actions as a criterion. The risen 
Lord, who is also the incarnate Word, is the new criterion. 
And, as Paul makes quite clear, the resurrected Jesus has ap
peared to him as well as to the others (1 Cor. 9:1; 15:8). Paul 
does not deny that the disciples, who were commissioned by 
Jesus to follow him, also have grounds to be apostles through 
the new commission of the resurrected Jesus; but he refuses 
to allow historical precedent to be the determining criterion. 

For the Apostle Paul, there is discontinuity at the level of 
a claim for apostolic authority "from below," so to speak, as 
a historical precedent or criterion. But there is continuity "from 
above," because the resurrected Jesus is the same Jesus who 
lived, taught, died and was raised by the power of God. Paul 
did not reinterpret apostleship in terms of his own experience. 
This is not a "praxis of faith" as hermeneutical criterion. Rather, 
it was Jesus himself who became the criterion for Paul. Thus 
he did not argue that his claim to apostleship was the only 
valid claim, but that his apostleship was constituted by the 
only paradigm for apostleship-that which is based on en
counter with the risen Jesus as its criterion. It is the living 
Christ present and at work through the power of the Spirit 
who constitutes the criterion. This is, if you please, Christo
praxis. It was the power of God in the resurrected Christ which 
seized Paul and constituted for him the criterion for inter-



preting the life and death ofJesus of Nazareth as the "gospel." 

The Resurrection as a Criterion for Salvation 

A second crucial issue for the early Christian community 
was that of the legitimate grounds for salvation as relation to 
God. For the Jews, circumcision had been established as a sign 
of the "everlasting covenant" between Abraham and God (Gen. 
17:7, 10-14). It seems quite clear that this was meant to serve 
as a decisive and normative "hermeneutical criterion." Paul 
argued, to the consternation of the Jewish Christians, that 
circumcision was no longer necessary as a sign of salvation 
and covenant relation. Paul could have argued that the Gen
tiles were excused from circumcision because they were not 
true descendants of Abraham. But on the contrary, he argued 
that the Gentiles were descendants of Abraham through their 
relation to Jesus Christ, who was the true "seed" of Abraham 
(Gal. 3:23-29), and yet not required to be circumcised! The 
Gentiles do not constitute the criterion; the crucified and risen 

the practice of faith in personal, social and civic life? If Jesus 
is the "end of the law," can there be any criteria left by which 
to determine a "rule of faith"? 

Again, the criterion for Paul was the resurrected Christ as 
an experienced presence. As the new criterion, the living Lord 
does not displace the Old Testament nor the apostolic witness 
as criteria, but he establishes the hermeneutical criterion for 
these witnesses. 

Here too, however, this new criterion of the resurrection 
of Jesus as an experienced presence represents both a discon
tinuity as well as a continuity with respect to the ethical de
mands of the Kingdom of God. "The kingdom of God is not 
food and drink," wrote Paul to the Roman church, "but right
eousness and peace and joy in the Holy Spirit" (14:17). This 
reminds us of Jesus' teaching that it was not what entered a 
person that constituted uncleanness, but what came out of a 
person (Mark 7:14-23). 

In this regard it is interesting that this teaching of Jesus 

... No confusion must blur the sharp line between revelation which has taken the form of the 
inspired writings of Holy Scripture, and the interpretation which depends upon that revelation 
for its infallible source and norm. • 

Christ is the criterion for both Jew and Gentile. 
As in the case of apostolic credentials, the issue of conti

nuity with a historical criterion again appeared to be at stake. 
But, as the early Christian community came to see, Jesus was 
the "end of the law" for those who have faith in the resur
rected one (Rom. 10:4). Jesus was circumcised in the flesh as 
a sign of the everlasting convenant (Luke 2:21). Yet his cir
cumcision did not save him. The circumcised man died on the 
cross. This calls into question the validity of circumcision as 
a continuing criterion and covenant sign. Yet, in being raised 
from the dead, this same Jesus was regenerated in the flesh. 
Thus, his regenerated flesh as the new humanity became the 
criterion of covenant relation, a point that even the Old Tes
tament prophets anticipated (Ezekiel 36:26-27; Jer. 31:31-34). 
It is in this sense that one can say that the cross is the "end 
of circumcision" as a criterion (Gal. 5:6; 6:15; 1 Cor. 7:17-19). 

If this can be said about the attempt to continue circum
cision as a necessary criterion for salvation, would not the 
same apply to every attempt to circumvent Jesus' death and 
resurrection by imposing a criterion which is lodged in a nat
ural or even a religious law? If Jesus the Jew died, does not 
Jewishness as a racial criterion for understanding election to 
salvation also have to surrender its exclusive claim as a cri
terion of covenant, and give way to the criterion of the res
urrected Christ in whom there is "neither Jew nor Gentile"? 
If Jesus the male died, does not the male prerogative as a 
sexist criterion also surrender its exclusive claim for role status 
and authority in the Kingdom of God to the new criterion of 
the resurrected Christ, in whom there is "neither male nor 
female" (Gal. 3:28)? Or, to put it another way, can the work 
of the resurrected Jesus in the church, by the power of his 
Spirit, be set aside in favor of another criterion or principle 
which has not also been "crucified with him?" Hardly. Paul's 
hermeneutical criterion at this critical point seems clear enough. 

The Resurrection as a Criterion for the Rule of Faith 

If there was a third critical issue in the New Testament 
church, surely it was the question of what constituted a valid 
interpretation of the will of God for the community of be
lievers. What constitutes appropriate behavior, life style, and 

seemed to have no real effect as a criterion until after his 
resurrection and appearance to Peter, and after a personal 
vision in which the Lord spoke to him in preparation for his 
visit to the Gentile centurion Cornelius (Acts 10:9-16). Also 
instructive is the mention of the fact that Peter was still un
certain as to what the vision meant until there was a knock 
at the door with the invitation from Cornelius to come and 
preach to him. 

This is a fine example of Christopraxis as a hermeneutical 
criterion. There was the remembered teaching of Jesus; there 
was the mystical vision in which the Lord spoke to him; but 
the interpretation actually came when Peter went to the house 
of Cornelius and preached the gospel of Jesus to him. Only 
then, when the Spirit of Jesus came upon the Gentile gathering 
with convincing power and effect, did Peter grasp the full 
implications of the command of the Lord, and he baptized 
them in the name of Jesus Christ (Acts 10:44-48). This event 
was a "preparing of the way of the Lord" to the Gentiles, an 
incredibly radical and difficult hermeneutical decision-but this 
is how Christopraxis becomes a hermeneutical criterion. 

One cannot forbid a work of the risen Christ through the 
Holy Spirit for the sake of a law or principle which itself points 
to this work. The interpretation of the law comes through its 
fulfillment; but Christ himself is the fulfillment of the law, not 
another principle or law. The law always was meant to point 
to the grace of Yahweh as the sole criterion for salvation. It 
was the use of the law as a criterion that wrongly led the Jews 
to reject the new criterion of the living Lord. Thus, the cultic 
law, even though it was enshrined in the sacred writings as 
the very word of God, gave way to the new criterion of the 
living Word through whom the kingdom of God is present in 
power. 

Freedom from the law is not the new ethical criterion, but 
rather "the law of the Spirit of life in Christ Jesus" which sets 
us free from the law of sin and death (Rom. 8:2). To live 
according to the flesh is to live by the old criterion which is 
to reject the Spirit of the resurrected Lord as the new criterion. 
To live according to the flesh is not only to surrender to li
centiousness, but to seek to achieve righteousness by con
formity to a criterion lodged in the flesh. Only a wrong in-
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terpretation of the Old Testament law could see the regulation 
of the "flesh" as being the criterion for righteousness. Now 
that the criterion himself is present, Paul argues in his letter 
to the Galatians that the regulations "written in the book of 
the law" have their true interpretation, which is "freedom 
from the works of the law" (Gal. 3:10,13). Paul argues that 
the law of God is not against the promise of God. But when 
that promise is present in the form of Christ, these regulations 
no longer have their "custodial" function (Gal. 3:23-29). 

Jesus' crucifixion and resurrection put an end to these old 
regulations and established a new basis and a new criterion 
for the ethics of the kingdom of God in the experienced pres
ence of the resurrected one (Rom. 8:3-11). 

us that the presence and authority of the resurrected Jesus 
served as a hermeneutical criterion for the early church. That 
is, Jesus himself continues to instruct Christians as to the will 
of God in practical matters of the life of faith. Jesus has not 
simply left us a set of teachings. He has done that. But in 
addition, he continues to teach. Discerning this teaching is 
itself a hermeneutical task, not merely an exercise in historical 
memory. 

Through sound principles of literary and historical criti
cism, one can examine more accurately the syntactical or struc
tural relation and meaning of words in the inspired texts. But 
if there is also a semantical or referential relation between the 
words of Scripture and the living Lord of the church, is this 

The resurrection as hermeneutical criterion points forward to the coming Christ as well as 
backward to the historical Christ. 

Of course, Christians still live in this world with its roles, 
structures and relationships, even though they have been 
"raised with Christ" (Col. 3:1). But these existing relationships 
are not to be the place for Christopraxis-"Christ's practice," 
if you please. Thus, Paul's epistles are pastoral in tone, and 
generally include a "domestic code," or Haustafel, in which 
existing cultural and domestic relationships are to be brought 
within the sphere of Christ that he may be revealed (see Eph. 
5:21-33; Col. 3:18-4:1). 

In these situations and social structures, there is a "com
mand of Christ," too. Often the command is expressed in such 
a way that the person who receives it is expected to glory 
Christ through an existing order, even though that order has 
already "come to an end" in the death and resurrection of 
Christ. Thus, Paul can say as a direct consequence of the com
mand, "Let the word of Christ dwell in you richly" (Col. 3:16): 
"Wives, be subject to your husbands, ... Children, obey your 
parents in everything, ... Slaves, obey in everything those 
who are your earthly masters, ... Masters, treat your slaves 
justly and fairly" (3:18-4:1). The criterion in each of these cases 
is not a "chain of command" which functions as a legalistic 
principle, but rather the "command of the risen Lord" which 
functions as a spirit of peace and freedom. 

There is, then, a "pastoral hermeneutic" which Paul applies 
in dealing with the practical matters of determining the rule 
of faith. In deciding issues for the churches, Paul based his 
rulings on the claim that he has the "command of the Lord" 
(1 Cor. 14:37). "I received from the Lord what I also delivered 
to you," wrote Paul (1 Cor. 11 :23). In certain cases, he appears 
to distinguish between having a direct teaching of Jesus to 
impart and a word which he himself speaks which is meant 
to have the same effect. "To the married I give charge, not I 
but the Lord ... To the rest I say, not the Lord ... " (1 Cor. 
7:10,12). He concludes by embracing both what he feels has 
been a direct teaching by Jesus ( concerning the marriage vows) 
and a teaching which Jesus has communicated through Paul's 
pastoral words (concerning living with an unbelieving spouse) 
by saying, "I think that I have the Spirit of God" (1 Cor. 7:40). 
In this case we have the interesting situation of a teaching by 
Jesus while on earth prior to his crucifixion and resurrection 
placed alongside of a teaching of Jesus which comes through 
his presence in the life of the Apostle Paul. 

This shows us two things: first, there is continuity with the 
historical Jesus in determining the rule of faith for the post
resurrection Christian community; second, there is also equal 
authority claimed for the pastoral ruling made by Paul out of 
the experienced presence of the risen Christ. The fact that 
Paul's pastoral rule has the authority of Christ himself informs 
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relation not a proper area of hermeneutical concern?5 And if 
so, is it not the living and present Lord who upholds that 
referential relation for the sake of the inspired word accom
plishing its purpose? And if this is so, then Christopraxis will 
continue to lead us into his Word, and Jesus' prayer will be 
completed: "Sanctify them in the truth; thy word is truth" 
(John 17:17). 

The Eschatological Nature of a Hermeneutical Criterion 

One further comment needs to be made before we leave 
this issue. Because faith as experience of the risen Christ is 
not the criterion, but the resurrected Lord himself, there is an 
eschatological tension in the pastoral hermeneutic of Paul. 
Christopraxis as a hermeneutical criterion never surrenders the 
inherent infallibility and authority of the living Word as the 
resurrected, ascended, and present Lord to a human experi
ence, teaching, regulation, or tradition. Paul is quite explicit 
about this regarding his own teaching: 

This is how one should regard us, as servants of Christ 
and stewards of the mysteries of God. Moreover it is 
required of stewards that they be found trustworthy. But 
with me it is a very small thing that I should be judged 
by you or by any human court. I do not even judge 
myself. I am not aware of anything against myself, but 
I am not thereby acquitted. It is the Lord who judges 
me. Therefore do not pronounce judgment before the 
time, before the Lord comes, who will bring to light the 
things now hidden in darkness and will disclose the 
purposes of the heart. Then every man will receive his 
commendation from God. (1 Cor. 4:1-5) 

According to this caution from Paul, there is a herme
neutical criterion which is anchored in the eschatological event 
of the final parousia of Christ. This does not evacuate the 
present Word of God of its authority, for "the Lord is the 
Spirit, and where the Spirit of the Lord is, there is freedom" 
(2 Cor. 3:17). On this basis, Paul equates the word which he 
teaches and writes with the Word of the Lord himself (1 Cor. 
14:37). Yet, even as the inspired words of Moses and the 
prophets are interpreted by the hermeneutical criterion of the 
incarnate Word, and even as the human and historical life of 
Jesus is interpreted by the hermeneutical criterion of the res
urrected Jesus, so the words taught by the Spirit and inspired 
by the Spirit will be interpreted in the end by the herme
neutical criterion of the risen and coming Jesus Christ. Does 
this diminish the authority of the apostolic and inspired scrip
ture? Paul does not think so. 



However, it does mean that the resurrection as herme
neutical criterion points forward to the coming Christ as well 
as backward to the historical Christ. In this present age, mean
while, there is a tension between the ever-present demands 
of the former criteria and the already-present criterion of the 
resurrected Lord. The Word of the Lord came through cultural, 
social, and religious forms which persisted in spite of the rad
ical new criterion of the resurrected humanity of Christ. 

Where these forms were not a direct threat to the existence 
of the freedom of the Lord to form a new humanity, they were 
permitted to exist by the pastoral hermeneutic of the apostle. 
"Were you a slave when called?" asked Paul. "Never mind. 
But if you can gain your freedom, avail yourself of the op
portunity" (1 Cor. 7:21). Thus, Onesimus is sent back to Phi
lemon not only as a Christian, but also as a fugitive slave. 
Paul leaves it to Philemon to apply the hermeneutical criterion 
of the resurrection in this situation (cf. Philemon 8-10). From 
this we can infer that Paul's letter to Philemon, which is the 
inspired Word of God, has authority not merely by virtue of 
what it said but in its effect to produce a modification of the 
behavior and life of Philemon (the interpreter).6 Paul did not 
"liberate" Onesimus by command of the divine Word. Rather, 
he sought the liberation of Philemon from his old ways of 
thinking as a slave owner, so he could be free to receive One
simus as a full Christian partner and brother. In the same way, 
the authority of Scripture is evidenced by its effect in pro
ducing the intention and purpose of Christ in the liberation 
of men and women to become full partners in every aspect 
of the life and work of God's kingdom. 

There ought to be general agreement as to the essential 
thrust of the argument thus far. The resurrection of Jesus Christ 
is the hermeneutical criterion for determining the content of 
the apostolic gospel, for establishing the ground for salvation 
as relation to God, and for giving direction to the church in 
living out the life of Christ in this present age. The resurrected 
Jesus has usually been seen as the decisive criterion which 
marked the emergence of the early Christian church as a dis
tinct community of faith in which both Jew and Gentile found 
unity in Christ. Our purpose has not been to develop a new 
criterion but to demonstrate the resurrection of Jesus as the 
criterion. Before we continue, it might be helpful to list the 
steps we have taken in demonstrating this criterion as a foun
dation upon which we can build our case: 

1) To say that Jesus died and was raised up by the power 
of God is to say that the law, tradition, nature, culture, 
and history must give way to the new criterion of his 
presence as Lord in the world; 
2) To say that Jesus is Lord is to bring the old order, 
which is passing away, under the sphere of the healing 
and liberating power of the command of God; 
3) To say that "the Lord commands" in the context of 
a pastoral ruling on Christian faith and practice is to 
unite the teaching of Christ with the presence of Christ 
for the purpose of modifying the direction of Christian 
behavior toward maturity in Christ, whatever one's sit
uation is at the beginning; 
4) To say that one is obedient to Christ and moving 
toward maturity in him is to interpret Christ's teaching 
and will through faith and practice which looks toward 
commendation at his coming; 
5) To say that Scripture is the Word of God is to bind 
the interpreters of Scripture to Jesus Christ as the living 
Lord, who is the infallible One; 
6) To say that the resurrected Jesus is the hermeneutical 
criterion for understanding the Word of God is to give 
Holy Scripture the unique status of being the Word of 

God without making the authority of Scripture depen
dent upon literary, historical or confessional criteria alone. 
7) To say that the responsibility of the contemporary 
church is to exercise this pastoral hermeneutic in the 
power of the Holy Spirit is to recognize Christopraxis 
as the sign of "preparing the way of the Lord" in every 
sphere of domestic, social, political and religious life; 
this is to say, "For freedom Christ has set us free ... " 
(Gal. 5:1). 

The Living Lord: A Contemporary Hermeneutical Criterion 

We now have come to the critical task in the development 
of the thesis: The resurrected Jesus as the living Lord is a con
tinuing hermeneutical criterion for interpreting the Word of God. 

Once Holy Scripture is written and the canon closed, is it 
still possible to say that Jesus Christ as risen Lord is the her
meneutical criterion for interpretation of Scripture? 

Or, to put it another way, having the living Lord in the 
church through the Holy Spirit, does the church today stand 
in the same hermeneutical relation to the New Testament 
Scriptures as did the New Testament church with respect to 
the Old Testament Scriptures? 

I would answer no, for two reasons. First, the coming into 
being of the church following Pentecost was an absolutely 
unique event. In a sense, one could say that the emergence 
of the church was a divinely inspired interpretation of the Old 
Testament Scripture with respect to God's redemptive pur
pose. The first church did not so much interpret the Old Tes
tament using the resurrected Jesus as hermeneutical criterion 
as it was the result of this interpretation through the "acts of 
the Spirit" and the faithful work and witness of the apostles. 
Second, the apostolic foundation for the church is itself unique 
and no other foundation can one lay but that which is built 
upon the cornerstone, Jesus Christ (1 Cor. 3:10-15). 

At the outset, it must be clearly stated that we are not 
talking about adding to the canon of Scripture, or suggesting 
a new canon, but merely interpreting rightly the canonical 
Scriptures, given the assumption that interpretation is a two
edged sword. One edge is the truth of God's Holy Word which 
is "living and active ... piercing to the division of soul and 
spirit, of joints and marrow, and discerning the thoughts and 
intentions of the heart" (Heb. 4:12). The other edge is the 
truth of Christ's Holy Work by which he is active to do God's 
will in setting captives free and breaking down barriers which 
divide, preparing in his church, his body, a people who are 
and will be his brothers and sisters. "Examine yourselves," 
wrote the Apostle Paul, " ... do you not realize that Jesus 
Christ is in you?-unless indeed you fail to meet the test! ... For 
we cannot do anything against the truth, but only for the 
truth" (2 Cor. 13:5,8). 

Can we say that Jesus is not only the living Word who 
inspires the New Testament and thus insures its trustworthi
ness, but that he is also present in the contemporary reading 
and interpretation of the New Testament? 

Can we affirm that the living, glorified Jesus Christ, even 
now preparing to come out of glory to this world and for his 
church, to consummate all things, is the already-present Lord 
who upholds his Word in Scripture as true, and directs its 
purpose to his own creative ends? And, can we affirm that 
the very words of Scripture, inspired as they are, continue to 
speak to us out of the very being of the One who is present 
with us? Can we dare to say with Ricoeur, though with a 
different point of reference, "I believe that being can still speak 
to me"?7 

I think we can and we must. For if we cannot, we will find 
ourselves in the position of the Grand Inquisitor in Dostoy-
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evsky's classic story, who, surprised to confront Jesus himself 
in the roundup of heretics to be condemned, refused to allow 
him to contribute to what had been written. "The old man 
has told him He hasn't the right to add anything to what He 
has said of old," said Ivan, in telling the story.8 

Certainly there are dangers here! We are well aware of the 
final words of warning in the New Testament about taking 
away from or adding to the inspired prophecy (Rev. 22:18-
19). But it must also not be forgotten that the very next words 
contain the promise, "Surely I am coming soon" (22:20). 

Let it be clearly understood that no confusion must blur 
the sharp line between revelation which has taken the form 
of the inspired writings of Holy Scripture, and interpretation 
which depends upon that revelation for its infallible source 
and norm. 

solved into the impersonal abstractness of revelation as the 
objectification of truth, with our own logic (logos) as the her
meneutical criterion. 

Because the criterion of the living Lord in the church is not 
a different criterion from the same Lord who inspired the 
apostolic teaching, and not different from the same Lord who 
taught his disciples while on earth, this hermeneutical criterion 
does not stand in contradiction to, or in opposition to, Scrip
ture itself. There is a tension, but it is the creative and re
demptive tension between the "now" and the "not yet." It is 
the tension between the new humanity and new order, which 
is always and already present through the Holy Spirit, and 
the old order, in which we have received the command of 
God but which must give way to the new. 

While the entire Scriptures are subject to the resurrected 

While the entire Scriptures are subject to the resurrected Jesus as a hermeneutical criterion, 
there appear to be areas within the New Testament where this tension between the "now" 
and the "not yet" is more pronounced than in other areas. 

The first century horizon, which is the occasion for the 
Scripture text in the New Testament, cannot be fused with 
our contemporary horizon to make revelation dependent on 
our self understanding (such as R. Bultmann tended to do). 
This would confuse hermeneutics with revealed truth itself. 
Nor should we attempt to push our contemporary horizon 
back into the first century, for we cannot do this. We can only 
create an abstraction of this first horizon which, if used as the 
sole criterion for revealed truth, makes out of divine Logos an 
impersonal and abstract logos as a criterion for the truth of 
God himself (such as C. Henry tends to do). 

What we are suggesting here-if we wish to continue to 
speak of the hermeneutical task in this way-is that the two 
horizons are not resolved into a single, contemporary mean
ing, nor into a principle of abstract reason. As the criterion 
for both the original and contemporary meaning of the text, 
the Lord himself sustains these two points in a creative and 
positive tension. In this way, the horizon of the original oc
casion of the text and the horizon of the contemporary inter
preter are not really fused at all, but remain quite distinct. Paul 
is permitted to say what he said as the command of the Lord 
in his pastoral hermeneutic, without forcing the text to be read 
in a way which is quite alien to the original context. 

When we take seriously the fact that the resurrection of 
Jesus Christ continues to be the criterion for our hermeneutical 
task, we do not fuse the present horizon of our experience to 
the text as an abstract law, nor do we fuse the text to our 
present horizon as a relativization of revelation to culture. 
Rather, we submit our present horizon of experience as well 
as the horizon of the text to the Lord himself, who is the living 
and coming One, before whom all of our understanding and 
actions must be judged. Only in this way can obedience to 
Scripture uphold both the truth and the purpose of Scripture.9 

And to those who protest that the reality of the living Lord 
cannot be objectively discerned and known in the context of 
our own subjective experience, we must in turn protest that 
this is a ,denial of the sheer objective reality of the being of 
the risen Lord who presents himself to us both as an object 
of knowledge and as experience through the Holy Spirit's 
encounter of us. To be sure, this objective reality of Christ 
does not dissolve into our experience as the criterion of truth, 
for Christ has bound himself to Scripture and to its proposi
tional form of revelation. But neither is the living Lord dis-
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Jesus as a hermeneutical criterion, there appear to be areas 
within the New Testament where this tension between the 
"now" and the "not yet" is more pronounced than in other 
areas. These areas are noted by the fact that a particular text 
or passage can be used to support a practice or teaching which 
appears to be quite different from a teaching derived from 
another set of texts, using in both cases sound principles of 
historical and grammatical exegesis. 

Where a New Testament teaching appears unanimous and 
consistent in every pastoral situation, we are not suggesting 
that the presence of the living Lord in the church can be 
understood in such a way that this "single voice" can be si
lenced or "made to sing a different tune." But where apostolic 
teaching and practice is clearly governed by the readiness or 
openness of the situation to experience full freedom in Christ, 
the hermeneutical criterion of the resurrected Christ as a con
tinuing presence in the church is, in my judgment, indispen
sable. For it is here that the tension between the "now" and 
the "not yet" is most evident. This is not to suggest that we 
have here a kind of "God of the exegetical gaps"! All exegesis 
of Scripture must finally be accountable to the resurrected, 
always present, and already coming Lord. For the purpose of 
this discussion, we are focusing on those areas which are most 
clearly in this eschatological tension, and which require un
usual sensitivity to the hermeneutical criterion we are advo
cating. 

It is not difficult to find instances within the New Testament 
Scriptures where such a hermeneutical criterion is especially 
relevant. For example, consider the matter of the Christian's 
relation and responsibility to the state. In certain situations 
we are encouraged to "obey God rather than man." In other 
situations, we are reminded that we are to be subject to the 
governing authorities-as instituted by God himself (Rom. 13:1-
7)! Or consider the issue of the Scriptures' teaching on divorce 
and remarriage when viewed in the context of a personal fail
ure and confession of sin in this area. Does the living Lord 
offer grace and forgiveness when it is sought on the basis of 
the promise and teaching of Scripture? 

One contemporary issue for the church is the proper role 
of women in positions of pastoral leadership and service. Are 
Christian women who testify to God's calling to receive or
dination and serve as pastors of the church in disobedience 
to the teaching of Scripture, or are they in obedience to the 



Spirit of the resurrected Christ at work in the church? This 
issue is surely one which requires a patient and careful her
meneutical approach which honors the Word of God and which 
makes manifest the will and power of Christ in his church in 
our present situation. Part II of this two-part article will take 
up the issue of sexual parity in pastoral ministry as a case in 
which the resurrection of Jesus might serve as a hermeneutical 
criterion. 

Part II will appear in the March/ April issue. 
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Love As a Moral Norm: 
The Ethical Thought of E. J. Carnell 

by Kenneth W. M. Wozniak 

Edward John Camell was Professor of Ethics and Philos
ophy of Religion in the 1950s and '60s at Fuller Theological 
Seminary. From 1954 to 1959 he served as the Seminary's 
president. He was an evangelical; yet, unlike many of his 
evangelical contemporaries, he had an ever-present interest 
in the process by which we make decisions in the realm of 
what he called the "imperative essence," that is, the realm 
which comprehends what we ought to be. His interest was 
based upon his conviction that moral decision cannot be 
shunned without deteriorating character. That interest was 
matured through his Ph.D. and Th.D. studies at Boston and 
Harvard Universities. His own moral theory was most fully 
developed in his 1957 book, Christian Commitment: An Apol
ogetic (Macmillan). 

It has been nearly thirty years since Camell finished his 
ethical theory, but it is at least as applicable today as when it 
first appeared. It continues to offer to the serious believer both 
a framework for self-understanding and a basis for forming 
ethical convictions and commitments. 

Central to Carnell's moral thought was the concept of love, 
the basic moral norm which serves to guide the individual. 
However, prior to his adoption of love as the primary moral 
norm, Camell entertained two other candidates: justice and 
consideration. He quickly rejected justice, for he realized that 
when a person receives justice he or she is treated as a member 
of humanity, that is, as one who is just like billions of others. 
The implementation of justice neglects the person's individ
uality and uniqueness; thus, while justice may be a practical 
tool in the effort to establish and maintain a workable social 
order, it certainly does not define the primary moral norm in 
its pristine form. That form, he surmised, must include more 
than justice; it must also include consideration. 

Kenneth W. M. Wozniak received his Ph.D. in Social Ethics from 
the University of Southern California. He is presently a Vice Pres
ident for the City National Bank in Los Angeles. 

Consideration, for Camell, meant to take into account the 
feelings and particular point of view of another. To treat an
other with consideration is to treat the person as more than 
just a member of the human race; it is to treat him or her as 
a unique person. Individual desires, talents, likes, and person
ality traits influence the treatment someone receives. 

Although, for Camell, consideration more accurately char
acterized the moral decisions of an upright person than did 
justice, it was not long until he realized the shortcoming of 
consideration as a candidate for what he termed the "law of 
life." Consideration only takes into account the elements of 
an individual's dignity which he or she reveals. "But," asked 
Camell, "what about the scores of mysteries that lie unrev
ealed? A moral acceptance of our person must include an ac
ceptance of these mysteries" (C.C., p. 205). It must include not 
only the elements of dignity which are possessed by a person 
by virtue of the fact that he or she participates in humanity, 
and the elements of dignity which display his or her unique
ness as an individual, but it must also include all hidden as
pects of his or her person. Only the norm which provided for 
an acceptance of the entire person could be affirmed as the 
law of life, and thus, as the primary moral norm. Justice and 
consideration, to Camell, appeared to be consequences of the 
law of life, but not the law itself. No action had moral value 
unless it was done in the right spirit. That "right spirit," he 
concluded, must be the law of life. 

Near the beginning of the development of his moral sys-
tem, Camell succinctly stated his. goal: 

We are attempting to discover the content of the im
perative essence, in order that we might clarify the moral 
and spiritual environment. A clarification of this envi
ronment, in tum, will clarify our relation to God. (C.C., 
p. 56) 

It was only after having developed his entire system that he 
was willing to assert that he had discovered the pith and 
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marrow of the imperative essence-love. It is only love which 
confronts us with an eternal task. When the individual turns 
from love, he or she gives up existence. This is nothing short 
of affirming that love is the law of life. It and only it is the 
standard by which those who enter our presence should be 
judged. When Carnell perceived that love is the pith and mar
row of the imperative essence and that it is the standard by 
which we judge others, he had effectively summed up his 
entire ethical theory in one concept-the concept of love. 

We need to understand clearly Carnell's idea of love if we 
are to understand the heart of his moral system. However, at 
the point of definition, Carnell became resistant, introducing 

consideration are present. It is true that only a love response 
fulfills the demand we make upon a person, but a love re
sponse is not present if justice and consideration are absent. 
The three must be present as concentric circles: the smallest 
is justice, then consideration, then love. Love is the only re
sponse we expect from another, and it cannot be present if 
justice and consideration are not. Yet justice and consideration, 
without love, do not fulfill the expectation. Love was not 
everything for Carnell, but where there is no love, he felt there 
is no value. "The law of love is the greatest of the laws, but 
it is certainly not the only law. I simply say that nothing has 
moral value unless it is done out of love" (C.C., p. 210). 

Central to Carnell' s moral thought was the concept of love, the basic moral norm which serves 
to guide the individual. 

an existential element. He felt that we know what love is from 
existence itself. "Since we look for others to love us, we al
ready know what love is; and knowing it, we should ac
knowledge it" (C.C., p. 210). At places in his writing, though, 
he did yield elements of a definition. In general, he held love 
to mean all that the Apostle Paul meant in I Corinthians 13:4-
7. In addition, we know from Carnell's idea of the relation of 
law and love that love is a fruit, not a work, for love fulfills 
the law without any conscious effort to do so. Love is thus 
"an affection which carries its own compulsion" (C.C., p. 260). 

At the heart of Carnell' s understanding of love is the notion 
of the interaction of persons, that is, "a vital sharing of na
tures" (K.L., p. 126). In a sentence, "Love is simply spirit en
tering spirit in fellowship" (P.C.R., p. 238). With approval, 
Carnell borrowed from Reinhold Niebuhr, understanding the 
lover to be one who changes the person-object relationship 
into a person-person fellowship. In quoting Niebuhr he related 
the working of love to that of his concepts of justice and 
consideration, concluding that "real love between person and 
person is ... a relationship in which spirit meets spirit in a 
dimension in which both the uniformities and the differences 
of nature, which bind men together and separate them, are 
transcended" (T.R.N., quoting Human Nature, pp. 135-136). 

It must be stressed, and it should be clear by now, that 
justice, consideration, and love are not three different moral 
responses, the one chosen being dependent upon the situation 
at hand. Carnell does not permit justice to be a sufficient moral 
response in some situations, consideration in others, and love 
in still others. Rather, in all situations, the morally-upright 
person will respond with love, for only love fulfills the de
mands of the moral environment in which we all live. As the 
law of life, "love enjoins an equal obligation on all" (C.O.T., 
p. 63). For Carnell, that obligation is outward evidence of love, 
specifically, self-sacrifice. 

If a person fulfills only the demands of justice or consid
eration when he or she enters our presence, and does not 
regard our whole person, we automatically judge him or her 
guilty; for such a judgment is inherent in human nature. We 
demand a love response from anyone who enters our pres
ence. Justice and consideration do not suffice. "If we are not 
viewed through the eyes of love, we are being treated as a 
thing" (C.C., p. 209). It was with approval, then, that Carnell 
quoted Niebuhr: "Love is thus the end term of any system of 
morals. It is the moral requirement in which all schemes of 
justice are fulfilled and negated" ("N.C.V.," quoting Human 
Destiny, p. 385). 

Justice and consideration are not eliminated as moral re
sponses, just because we are offended when only justice and 
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It is at this point that Carnell' s existential approach to love 
comes to bear, and it is at this point that his theory impinges 
upon normative questions. For Carnell, talk about love was 
insufficient to secure moral worth. That talk had to be con
verted into action. In his later writing he openly affirmed Kier
kegaard's thought at this point, when he wrote: 

The ethical self falls short of its duties until it performs 
works of love .... Love and true existence are the same 
thing, for love is the law of life .... An existing individ
ual is not an existing individual unless he engages in 
works of love. (B.S.K., p. 167-168) 

Carnell then appealed to his exemplary moral authority, 
Jesus Christ. In him truth in the form of personal rectitude 
was flawlessly actuated. Jesus did not say, "I have the truth," 
but "I am the truth" (John 14:6). In him we see all of the 
claims of our moral environment fulfilled, for "he loved God 
with all his heart, and his neighbor as himself" (C.C., p. 250). 
This is precisely what Carnell held that a good person should 
do. Christ is the incarnation of rectitude, and thus is the in
carnation of love. "If one wants to know how to regulate 
himself among men," Carnell asserted, "he should bring his 
life to the touchstone" (C.C., p. 250). With this conclusion 
reached, Carnell had completed his moral theory. 

Carnell made no attempt to hide the fact that he was im
pressed with Soren Kierkegaard's development of the concept 
of love. He wrote, "Kierkegaard developed the meaning of 
Christian love with a profundity, thoroughness, and biblical 
accuracy which, it is no exaggeration to say, surpassed all 
previous efforts" (B.S.K., p. 166). In another place he wrote, 
"When he examines the stuff of decision itself, Kierkegaard's 
insights reach heights of magnificence. He employs the New 
Testament concept of agape love .... Love is the very content 
of truth itself, for to be inwardly truthful is to love" (P.C.R., 
p. 464). Throughout his treatment of love, Carnell appears to 
have been especially swayed by the Dane's thinking. The ex
istential element in the definition of love has already been 
pointed out, as has Carnell's insistence that love be converted 
from verbiage to action. These ideas were borrowed by Carnell 
from Kierkegaard's Works of Love (Princeton). He affirmed the 
Kierkegaardian element of love, which he felt expressed Kier
kegaard's highest understanding of the nature of love, by as
serting that "the ethical self falls short of its duties until it 
performs works of love" (B.S.K., p. 167). Kierkegaard had ex
pressed the same idea regarding Christian duty and the need 
to love through action, not mere verbal expression. Carnell, 
then, held that we know love not by a definition of love, but 
by either loving or by being loved. Love's nature and its im-



plementation, for Camell, were inseparable. In Kierkegaard's 
words, "What love does, that it is; what it is, that it does
and at one and the same time" (Works of Love, p. 227). 

In Camell' s estimation, the morally upright person must 
accept anyone who enters his or her presence as he or she is. 
The task is not to look for a person who is worthy of love, 
but rather to see anyone as worthy of that love. Love does not 
calculate, for calculation is the response of a person who is 
not morally upright. This idea appears to have been taken 
from Kierkegaard also, for Kierkegaard taught that love does 
not entertain wishes of how the beloved might be changed to 
be more lovable in the eyes of the one who loves. "It is im
portant," he wrote, "that in loving the individual, actual man, 
we do not slip in an imagined conception of how we believe 
or might wish this man should be" (Works of Love, p. 133). 

interested and sacrificial agape" of Christ. The life of Christ 
was, for Niebuhr, the prototype of the ultimate virtue-sac
rificial love-and was to serve as a model for all people. Camell 
acknowledged Niebuhrian influence on this point of Jesus being 
the model of love, when he wrote: "Niebuhr rightly grounds 
the motive of love in Jesus Christ" ("N.C.V.," p. 368). 

Niebuhr recognized that sacrificial love, in its perfection, 
could not be fully implemented in history, and was therefore 
an impossible possibility in life. Justice, then, must be sub
stituted as a workable approximation of love. Love does not 
do away with justice, but rather is "the fulfillment and highest 
form of the spirit of justice" (Niebuhr, "The Spirit of Justice," 
p. 25). Camell, as Niebuhr, did not forego the need for justice 
and consideration, but saw them as necessary responses if love 
was ever to be approximated. When approaching social issues, 

Prior to his adoption of love as the primary moral norm, Carnell entertained two other can
didates: justice and consideration. He quickly rejected justice, for he realized that when a 
person receives justice he or she is treated ... as one who is just like billions of others. 

Kierkegaard related law and love in much the same way 
that Carnell later did. "Love," wrote Kierkegaard, "is the ful
filling of the law, for the law is, despite its many provisions, 
still somewhat indeterminate, but love is its fulfillment" (Works 
of Love, p. 85). Love is thus the greatest commandment. Car
nell repeated this notion in the way he related law and love. 
For Camell, love does not negate all law, and all law is not 
included in love. Rather, love is the greatest commandment, 
and love, because of its all-encompassing nature, fulfills and 
completes all other laws. 

As was the case with Kierkegaard, Camell made no attempt 
to hide Niebuhrian influence on the topic of love. The op
posite, in fact, was the case. In the preface to his book on 
Niebuhr he commented more specifically on Niebuhr's de
velopment of love: "his excellent expression of agape love as 
the final definition of the law of life [is], as a whole, both 
profound and convincing" (T.R.N., p. 5). In particular, it was 
the way Niebuhr related love to human experience which 
impressed Camell. 

One can only draw back and admire the magnificent 
way Niebuhr has succeeded in relating the Christian 
doctrine of love to some of the most complex facets of 
the human situation. It is a rare individual who manages 
to remain true to so exalted a moral imperative through
out an entire system of thought. (T.R.N., pp. 136-137) 

That system asserted that love is the law of life, one which 
is inherent in human nature and best obeyed when there is 
an absence of conscious effort to obey it. For Camell, love 
was the ultimate law of life, for only love takes the entire 
person into account. Love is learned experientially, not by 
intellect. For Carnell, love is a fruit. Efforts to obey the law, 
however, are works. This concept of fruit and works is the 
same idea Niebuhr was conveying when he spoke of uncon
scious obedience as a prime characteristic of love. 

Camell's understanding of love as sacrifice came primarily 
from Niebuhr. For Carnell life is love, and perfect love is found 
only through living self-sacrificially for others. The model of 
such love was Jesus Christ-incarnate love. If one wants to 
know what perfect love is, one should look to Christ. Years 
before Camell wrote, Niebuhr had developed the concept of 
the ultimate norm for ethics as the perfect love seen in Christ. 
The highest human possibility, wrote Niebuhr, is the "dis-

Carnell, following Niebuhr, realized that justice had to be 
supported as an approximation of love. "Justice," wrote Car
nell, "is a child of love .... Concern for justice is a clear sign 
that the love of Christ is actively at work within the heart of 
a believer ... " ("A.C.S.E.," pp. 979-980). 

It appears odd that Camell would choose Kierkegaard and 
Niebuhr for his mentors. As evangelicals, we would expect 
him to select from within his own theological persuasion, rather 
than that of existentialism and neo-orthodoxy. However, Car
nell's choice reveals one of his basic convictions, one which 
is key to an understanding of his significance. At the time 
Camell was writing, an evangelical was characterized pri
marily as one who subscribed to the basic beliefs of funda
mentalism: the verbal inerrancy of the Scriptures, the deity of 
Jesus, the virgin birth of Christ, the substitutionary atonement 
of Christ, and the physical resurrection and bodily return of 
Christ. Yet to be accepted within the evangelical community 
one had to do more than just affirm the fundamentals. He or 
she had to affirm certain individuals and repudiate others. Not 
only did evangelicalism's content have to be embraced, but 
so did its community. It was this dual embrace which Camell 
felt was wrong. For him the only test for religious orthodoxy 
was submission to biblical authority. It was because of this 
conviction regarding Scripture's authority that he felt free to 
criticize not only theologians such as Karl Barth, but also con
servatives such as Billy Graham and J. Gresham Machen. It 
was because of this same conviction that he felt free to draw 
from Kierkegaard and Niebuhr; for at the points where he 
used them he felt they were more true to the teaching of 
Scripture than was anyone else. Their general association with 
existentialism and neo-orthodoxy did not prevent Camell from 
using the portions of their thought which he felt to be com
patible with orthodoxy. 

Although most of evangelicalism called for a general re
jection of existentialism and neo-orthodoxy, it is clear that the 
majority of evangelicalism's criticisms revolved around the 
five fundamentals. What Camell did was to reject Niebuhr 
and Kierkegaard at the same points where the rest of evan
gelicalism rejected them-where their writings denied the fun
damentals. Where Carnell did not follow most of evangeli
calism was in the fact that he did not reject all of Niebuhr and 
Kierkegaard for denying the content of the fundamentals. He 
was astute enough to realize that not all moral and theological 
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i.ruth is based upon the fundamentals; in fact, much of it is 
not. 

Camell chose Kierkegaard and Niebuhr partially because 
he felt their developments of love as an ethical norm were 
absolutely true to the biblical concept of agape. Yet in choosing 
them, his ethic went beyond the technical meaning of the 
word to the incorporation of existentialism into orthodoxy. 
Camell did not deny the confessional aspect of orthodoxy, but 
rather affirmed it. However, he realized that an individual 
moral decision could not be replaced by an affirmation of the 
creed, but itself needed expression within orthodoxy. By in
troducing existentialism he attempted to create that expres
sion, and to challenge evangelicals to become passionately 
involved in the work of loving others. It is by accepting that 
challenge, more relevant today than ever before, that we dem
onstrate that our lives have been touched by the grace of God. 

Abbreviations 
C.C.-Christian Commitment: An Apologetic 
K.L.-The Kingdom of Love and the Pride of Life 
P.C.R.-A Philosophy of the Christian Religion 
T.R.N.-The Theology of Reinhold Niebuhr 
C.O.T.-The Case for Orthodox Theology 
"N.C.V."-"Niebuhr's Criteria of Verification," Reinhold Nie

buhr: His Religious, Social and Political Thought 

B.S.K.-The Burden of Soren Kierkegaard 
"A.C.S.E." -" A Christian Social Ethics," The Christian Century 
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Donald Bloesch on the Trinity: 
Right Battle, Wrong Battle Lines 

by Thomas Finger 

Donald Bloesch's latest book, The Battle for the Trinity: The 
Debate over Inclusive God-Language (Servant, 1985), warns its 
readers that a battle over God's transcendence is now being 
fought in the Church. 

Is God the radically Other, a trinitarian fellowship of love 
distinct from the world, or is God simply the deepest force, 
energizing nature and history? Does salvation consist of this 
radically Other One coming to us in self-sacrificing love, de
spite our resistance, or does salvation involve nothing more 
than the actualization of our latent potentialities? 

Bloesch feels that many forms of feminist theology show 
panentheistic tendencies that threaten the church. Feminine 
imagery for God can express them with especial force. Con
sequently, Bloesch feels today's crucial battle is often fought 
in "the debate over inclusive God-language," to quote the 
subtitle of his book. 

Nonetheless, the issues involved are subtle and complex. 
Bloesch does not wholly reject feminine God-imagery, but to 
some extent acknowledges its importance and appropriate
ness. Moreover, the battle ranges over a very broad territory. 
Bloesch acknowledges that "feminist theology is just the tip 
of the iceberg."1 I affirm Bloesch's basic concern. In a day 
when rising widespread and destructive tensions threaten hu
manity's existence, the Church and the world deeply need the 
affirmation that a Love and a Strength far greater than human 
resources still governs all things. Because evangelicals are now 
taking sociological and psychological tensions seriously, we 
need to guard against reducing all problems to humanistic 
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dimensions, and we need to remember that human reality is 
best understood and healed in light of that which radically 
transcends it. 

I also agree that "feminists" have raised, in acute form, 
issues central to the "battle" over God's relationship to hu
mankind. But I cannot agree that Bloesch has always drawn 
his specific battle lines at the right places. In a book which 
emphasizes linguistic precision, his terminology often blurs. 
In a book which focuses on the Trinity, he misapprehends 
one crucial dimension of its significance. 

Linguistic Imprecision 

"Feminism." Bloesch often acknowledges that different forms 
of feminist theology exist. He appreciatively quotes some fem
inist thinkers. Nevertheless, not infrequrntly he employs the 
term feminist for all those on the opposite side of his battle 
line. 

For instance, he claims that "feminists locate authority in 
the self" (p. 64); "the norms for feminism are therefore cultural 
rather than ecclesiastical, experiential rather than biblical" (p. 
58). Even while seeking to counter the impression that his 
perspective is totally negative, Bloesch refers to "feminist the
ology" as "this new adversary to traditional Christian faith" 
(p. xvii). 

More seriously, Bloesch draws numerous comparisons be
tween "feminism" and "the German Christians" who, in the 
1930s, eventually sided with Hitler. To his credit, he seeks to 
support his thesis by numerous parallels: as did the German 
Christians, "radical feminists" advocate the revival of pagan 
religious themes, an immanent instead of a transcendent deity, 



etc. Yet his comparison fails at a crucial point: whereas "Ger
man Christian" ideology justified a narrow, racist nationalism, 
feminism is, generally, the most racially and nationally inclu
sive of all the modem "isms."2 While some feminist theologies 
may lend support to humanistic ideologies, it is unfair to link 
"feminism" with the programs and the death camps spawned 
by Nazi ideology. 

To be sure, Bloes ch qualifies the word feminist often enough 
to show that, for him, it is not wholly negative. Nonetheless, 
his indiscriminately unfavorable uses of the term might well 
alienate many who use it with pride. Like labels for other 
modem movements, "feminism" may legitimately denote a 

priority to symbols. For instance: "Our conceptual language 
about God may be said to be further from the truth than our 
symbolic language, since the symbolic language is at one with 
the original language of the prophets and apostles" (p. 21). 
Accordingly, the symbol has "normative authority to which 
conceptual thinking is subordinate." In the same breath, how
ever, Bloesch apparently grants the ultimate authority to "con
ceptual thinking," for it "enables us to determine which sym
bols are really germane to the faith and which are inauthentic 
or peripheral" (p. 17). 

What kind of language tells us more directly what God is 
like? Symbols? Concepts? Or perhaps metaphors or analogies, 

I suspect that many women, who wish to be "biblical" and "evangelical" and at the same time 
"feminist," feel themselves pushed away from the former labels when they are set in opposition 
to the latter. 

wide variety of things. For many biblical Christians, "femin
ism" means a general emphasis on the value of women; and 
it functions as a symbol of self-identity.3 Though these persons 
may deeply disagree on certain issues with others who call 
themselves feminists, it is difficult for them to hear "feminism" 
in general denounced without reacting personally. 

I am a white male, and I read books which repeatedly use 
"white" and "male" negatively. Even if the author has for
mally defined such terms so that they need not include me, 
it often takes great effort to remind myself of that. Yet my sex 
has not played an insignificant or an unnoticed role through
out Church history, nor have I almost always heard God, 
humankind and even myself designated as pronouns for the 
opposite sex. Thus, I suspect that many women, who wish to 
be "biblical" and "evangelical" and at the same time "fem
inist," feel themselves pushed away from the former labels 
when they are set in opposition to the latter. For this reason, 
I wish that Bloesch had consistently used some precise term 
to indicate the viewpoint he is opposing. And I wish he had 
affirmed more loudly that all who are concerned about God's 
transcendence, including those who with pride call themselves 
"feminist," are on his side of the battle line. 

Theological Terminology. If Bloesch were imprecise only in 
using the word feminism, he would commit no more than a 
strategic-though very important-mistake. But linguistic im
precision affects a central task of his book: that of providing 
guidelines for and a rational use of God-language in the Church. 

The Bible uses different words and images to speak of God: 
God is called "Lord" and "Father," but also "Fortress" and 
"Rock." Some such terms indicate more directly what God is 
really like: most people would agree that God is more like a 
"father" than a "rock." But are there any guidelines for de
termining which terms refer more directly to God? If there 
were, the Church could discern whether feminine imagery is 
less, more, or equally appropriate for God as masculine im
agery. 

In his efforts to clarify God-language, Bloesch's language 
is often unclear. At the beginning of his chapter on this theme, 
he announces: "The crucial question concerning God-lan
guage is whether such language gives a true knowledge or 
merely symbolic awareness of the ultimate reality we call God" 
(p. 13, italics mine). In other important passages, Bloesch un
favorably compares symbols with concepts. For instance, "A 
symbol points beyond itself to a reality that can only be dimly 
perceived by the senses or faintly understood by reason. A 
symbol is a graphic image that brokenly reflects what it pur
ports to describe."4 But in other places, Bloesch ascribes a 

words that Bloesch sometimes employs with similar ambi
guity.5 As in his use of "feminism," some consistency can be 
ferreted out of Bloesch's various uses of these terms. And no 
doubt his apparently discordant remarks reflect an effort to 
do justice to all sides of a complex problem. Yet, by using his 
key terms in imprecise ways, Bloesch opens himself not only 
to being misunderstood, but also to being misquoted and mis
represented with ease. A book written to stress the crucial 
importance of "God-language" needs to use language with 
extreme care. 

Imagery for God. For Bloesch, masculine terminology more 
directly expresses what God is like than does feminine ter
minology. Yet sometimes his reasons for asserting this are not 
clear. For instance, Bloesch claims: "To switch from the mas
culine to the feminine in our descriptions of God in a service 
of worship is inevitably to present ... a deity who is bisexual 
or androgynous rather than one who transcends the polarity 
of the sexes" (p. 54). But what preserves masculine termi
nology from the same flaw? 

More specifically, Bloesch objects to Susan Thistlethwaite's 
suggestion that we speak of the Son as "begotten or born out 
of the Father's womb," for "this is patently metaphorical rather 
than literal language, and to press this metaphor is to sexualize 
the relationship between God and Christ."6 Yet orthodox 
Christology has always spoken of the Son as "begotten" by 
the Father.7 Why should "begotten" be any less open to "lit
eral" misinterpretation than "womb"? In fact, might not just 
such a paradoxical combination of both terms underline the 
point that this relationship could not possibly be sexual?8 

Bloesch insists that when applied to God, words like 
"Father" are "transformational images" which" drastically al
ter the ordinary cultural understanding of these terms .... [I]n 
calling him Father the Bible challenges the human view of 
what a father should be" (p. 35). Precisely speaking, then, 
"when we call God Father we do not ascribe to him masculine 
attributes."9 Yet Bloesch does not tell us why feminine ter
minology should not be capable of such transformations. 

Nevertheless, despite such apparently groundless depre
ciations of feminine imagery, Bloesch wants "to be alive to 
the concern of women for wider acknowledgement of the fem
inine dimension of the sacred" (p. 53). While he insists that 
calling God Mother, at least as practiced by "radical femin
ists," "in effect transmutes God into a goddess" (pp. 44-45), 
he also says that God is "not only Father and Brother but also 
Mother and Sister" (p. 53). He acknowledges that Julian of 
Norwich and Nicholas Zinzendorf, respectively, spoke of Christ 
and the Spirit as "Mother" (p. 47). Bloesch presses for a limited 
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use of feminine imagery in worship and also in theology.10 As 
in his use of feminism and terms like symbol, concept, anal
ogy, and metaphor, Bloesch employs and evaluates feminine 
God-imagery in ways that sometimes seem inconsistent and 
unsupported. Once again, one may applaud him for consid
ering many sides of these complex issues, yet he does so in 
ways which often blur his battle lines. 

The Trinitarian Foundation 

Despite the ambiguities just mentioned, might Bloesch's 
preference for masculine God-language rest on an identifiable 
theological foundation? I think it does. As far as I can see, it 
is rooted in his understanding of God's historical saving work, 

the primary initiator. The Spirit witnesses to the Son On 16:13-
15), who is presently subduing every rule and power and 
authority. But when the Son has accomplished this, he will 
deliver all things back to the Father (1 Cor 15:24-28). And 
then God will be all in all, and dwell in the midst of creation 
(Hab 2:14; Rev 21:2-4). 

Viewed protologically, the Father is the initiator of the ac
tivity whose goal is the Spirit's dwelling amidst the Church; 
viewed eschatologically, the Spirit initiates the activity whose 
goal is the glorification of the Father. Regarded protologically, 
God appears primarily as transcendent, distinct from the world, 
and can best be symbolized as masculine. But regarded es
chatologically, God will primarily be immanent, dwelling 

In his efforts to clarify God-language, Bloesch's language is often unclear ... A book written 
to stress the crucial importance of "God-language" needs to use language with extreme care. 

which flows from trinitarian foundations. Male imagery more 
directly indicates what God is like because God, "for the most 
part ... chooses to relate himself to us as masculine" (p. 33). 
God "has addressed us only as his beloved, only as feminine 
co-respondent to his own masculinity."11 Masculine imagery 
best expresses that God takes the initiative, and that God does 
the new and unexpected, which is so central to the biblical 
history of salvation. It expresses '"the aggressive surprise of 
time as against the repetition of nature"' which, in ancient 
times, would be expressed by feminine imagery of the pri
mordial womb or matrix.12 Largely for this reason, Bloesch 
insists that 

Femininity is grounded in masculinity in the Bible (Eve 
came out of Adam) just as motherhood is grounded in 
fatherhood. The masculine is the ground of the femi
nine, but the feminine is the goal and glory of the mas
culine (1 Cor. 11:7). (pp. 34-35) 

Properly understood, however, this last, seemingly passing 
acknowledgement-"the feminine is the goal and glory of the 
masculine" -calls for significant revision of Bloesch' s trinitar
ian understanding. 

Theology largely consists of reflecting on relationships 
among the various events and truths presented in Scripture. 
As Juergen Moltmann has shown, this reflection can be pro
tological, tracing events back to their source; or eschatological, 
showing how they are ordered toward God's goal and glory.13 

Trinitarian theology has almost always been protological. Be
ginning from the Spirit, who is now active in the Church, 
theology has traced this activity back to the Son who sends 
the Spirit (Ac 2:33; Jn 15:26) and finally to the Father who 
sent the Son. Viewed from the perspective of its primal source 
and ground, the Father appears as "the origin of the Trinity" 
who sends the Son, while the Son sends the Spirit.14 Viewed 
this way, God's saving activity appears primarily as something 
new and surprising, and as something initiated from the awe
some otherness of the transcendent, sovereign God. I agree 
with Bloesch that, over against modern panentheistic tend
encies, this transcendent initiation must be emphasized, and 
that masculine terminology very often expresses it well. 

However, it is just as important for theology to reflect es
chatologically; just as important to show where things are 
headed as to show where they have come from; and just as 
important to reflect on their goal and glory as on their source. 
Yet theological tradition has seldom emphasized the escha
tological orientation of trinitarian activity. When one does so, 
one finds that the Spirit, rather than the Father, appears as 
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amidst creation, and the goal and glory of the divine work 
can best be symbolized as feminine. 

In trinitarian theology, both modes of reflection are equally 
legitimate and important. When both are combined, the Father 
appears neither as more important nor more fully divine than 
does the Spirit or the Son, nor does the Spirit appear as more 
important or more truly Godlike than do the Son and Father. 
In fact, the uniqueness of the doctrine of the trinity consists 
not in affirming that God is transcendent; Judaism and Islam 
affirm this as well. Neither, of course, is the uniqueness found 
in affirming that God is immanent, which mdoern panenthe
isms also do. Rather, the uniqueness of the doctrine that Don
ald Bloesch so emphasizes consists in affirming this equality 
among the trinitarian persons and the importance of their ac
tivities. 

This assertion takes on great significance when one realizes 
that approximately as many features of the Son's saving work 
can be well described in traditionally feminine terminology as 
can be in masculine terms. For Bloesch himself, "the essence 
of femininity in the biblical sense" consists of "fidelity, serv
anthood, meekness" (p. 38). And elsewhere, Bloesch affirms 
that Christ transformed patriarchal ideas of fatherhood and 
lordship when he "chose to realize his lordship in the role of 
a servant."15 Although he does not adequately draw out the 
implications of such statements, they point to the fact that in 
the Son, God is revealed not only as initiating, commanding 
and judging, but also as responding, serving and faithfully 
suffering. 16 

The equality of the trinitarian persons becomes even more 
significant when one realizes that the Spirit's activity is best 
described in terms that are mostly "feminine." The Spirit bears, 
brings to birth, groans within us, nurtures, comforts, encom
passes, caresses. Bloesch recognizes this, but he seeks to ac
count for it by stressing that "the motherhood of God is mir
rored in the Church." "If we are to follow the Biblical way," 
he writes, "we will designate God as our Father and the Church 
as our Mother. We refer to the motherhood of God indirectly 
when we call the church 'our Holy Mother'" (p. 38). 

But for one whose theology is grounded in the trinity, this 
does not go far enough. Surely the Church is our mother only 
derivatively and indirectly, whereas God is our Mother ori
ginatively and directly. Without downgrading the role of the 
Church, any fully trinitarian theology must insist that the 
Church is a channel, a means, and an expression of the Moth
erhood of God. If one does not do so, one risks not only losing 
sight of the life-giving and nurturing characteristics of the 
divine, but also of deifying the Church. 
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ald W. Dayton; "Context and Hermeneutics in the 
Americas-Report # 1" by Mark Lau Branson. 

D 7-4 (March/ April 1984) "On Pentecostals, Poets and 
Professors: An Interview with Eugene Peterson"; Com
parative Methods in Old Testament Studies: Ecclesiastes 
Reconsidered" by Tremper Longman, Ill; "Contempo
rary Dispensational Thought" by Robert Saucy; "Re
sponses to Ray Anderson's 'Christopraxis"' by Michael 
Hayes and J. Deotis Roberts; "Evangelization and Social 
Ethics-Some Reflections" by Mortimer Arias; "Evan
gelical Theological Society" by Grant R. Osborne; "In
stitute for Biblical Research" by Thomas H. McAlpine; 
"American Academy of Religion" by Donald Tinder; 
"Unpacking the Vision: lnter-V arsity' s San Francisco '83" 
by Bill Chickering and Mark Lau Branson; "Context and 
Hermeneutics in the Americas-Report #2" by Grant R. 
Osborne; "The Wholeness of Evangelism: A Bible Study 
(Part C)" by Alfred C. Krass. 

D 7-5 (May /June 1984) "Is the Reformation Over?" by 
Geoffrey Wainwright; "Dispensationalism and the Sal
vation of the Kingdom" by Robert Saucy; Jacques Ellul: 
The Original 'Llberation Theologian"' by Thomas Hanks; 
"Evangelism Through Eucharist and Prayer" by Michele 
Matto; "Contemporary Feminist Theology: A Selective 
Bibliography" by Kathleen Storrie; "The Wholeness of 
Evangelism (Part D)" by Alfred Krass. 

D 8-1 (September/October 1984) "Biblical Authority and 
Interpretation" by Randy Maddox; "Women's Realities: 
A Theological View" by Llnda Mercadante; "From 
Knowledge to Wisdom: The Seminary as Dining Hall" 
by Hal Miller; "How Ellul Transcends Llberation Theo
logies" by Thomas Hanks; "The Politics of Biblical Es
chatology: Ronald Reagan and Impending Nuclear Ar
maggedon" by Larry Jones and Gerald Sheppard; 
"Introduction to Francis Schaeffer's Jeremiad" by Ron
ald Wells; "Early Christian Attitudes to War and Military 
Service: A Selective Bibliography" by David Scholer. 

Cost of 
Material 
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Handling 
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+$1.25 

+$1.25 

Total 

Total ______ _ 

Send your order and payment to: 
Additional Postage outside U.S. (add 20% of total) 

TSF Research, 233 Langdon, Madison, WI 53703 924J 
Total payment enclosed (U.S. funds) ______ _ 



□ 8-2 (November/December 1984) "Eunuchs Because of 
the Kingdom of Heaven (Matt. 19:12)" by Dale Allison; 
"Theological Soul-Searching in the United Church of 
Christ" by Gabriel Fackre; "Evangelical Theology; Where 
Do We Begin?" by Thomas Finger; "Is Sojourners Marx
ist?" by Boyd Reese; "The Church and Domestic Vio
lence" by Marie Fortune; "Evangelical Feminism: Re
flections on the State of the 'Union' (Part I)" by Harvie 
Conn; "Personal Renewal: Reflections on ✓Brokennessm 
by Roberta Hestenes. 

□ 8-3 Oanuary /February 1985) "Maintaining the Scripture 
Principle Today" by Clark Pinnock; "Reading the Bible 
as an Icon" by Duane Christensen; "Annie Dillard: 
Praying With Her Eyes Open" by Eugene Peterson; "Re
deeming the Evangelical Experiment" by William Abra
ham; "Religion and the American Dream: A Study in 
Confusion and Tension" by Robert Llnder; "Evangelical 
Feminism: Reflections on the State of the 'Union' (Part 
II)" by Harvie Conn; "Diversity and Injunction in New 
Testament Ethics" by Stephen C. Mott. 

D 8-4 (March/ April 1985) "An Evangelical Approach to 
Scripture" by Stephen Reid; "Epistemological Founda
tions for Science and Theology" by Paul Hiebert; "One
simus: A Study in Ethics" by Vernard Eller; "Meditative 
Prayer" by Richard Foster; "Strategy for Urban Minis
try" by Ray Bakke. 

□ 8-5 (May/June 1985) "Reformed Versus Anabaptist So
cial Strategies: An Inadequate Typology"by John Yoder; 
"Abandoning the Typology: A Reformed Assist" by 
Richard Mouw; "Qurnran and the Hebrew Psalter" by 
Gerald Wilson; "The Missiological Implications of an 
Epistemological Shilt" by Paul Hiebert; "Karl Barth and 
Evangelicalism: The Varieties of a Sibling Rivalry" by 
Donald Dayton; "The Decade (1973-1982) in Pentecos
tal-Charismatic Literature: A Bibliographic Essay" by 
Cecil Robeck. 

□ 9-1 (September/October 1985) "Toward a Curriculum 
of Forgiveness" by Carnegie Samuel Calian; "William 
Tyndale: A Review of the Literature" by Donald Dean 
Smeeton; "Evangelical Theology in the Two Thirds 
World" by Orlando Costas;" Antony of Coma: Spiritual 
Formation in the Egyptian Wilderness" by Stephen 
Brachlow; "Houston '85: Views from Two Students." 

□ 9-2 (November/December 1985) "Theological Educa
tion: The Glory and the Agony" by Manfred T. Brauch; 
"Theological Implications of the Arms Race" by Carole 
Fontaine; "Paul's Application of Galatians 3:28" by Daniel 
P. Fuller; "Points of Dialogue Between Evangelicals and 
Jews" by Marc Saperstein; "Taize Style Soul Renewal." 

TSF News and Reviews (Volumes 1·3) 
Individual back issues are available for 75¢ each. Many 
articles from these issues are listed separately on this order 
form as reprints. 

□ Eight remaining back issues of TSP News and Reviews 
as supplies last. Discounted 20% $4.50 

□ 3-3 (February 1980) "Expository Preaching for Today" 
by Haddon Robinson; reports on the November, 1979 
"Colloquy on the Loss and Recovery of the Sacred," the 
Wesleyan Theological Society, and the AAR Consulta
tion on Evangelical Theology (including excerpts from 
John Yoder's "Reformed vs. Anabaptist Strategies: the 
Limits of a Typology''); "Exploring Spiritual Formation: 
Part 3: Marriage" by Gregory Youngchild. 

□ 3-4 (March 1980) "The Study of Theology: A Guide for 
Evangelicals" by Clark H. Pinnock; reports on the TSF 
Urbana seminars (Universalism, Theology for Missions, 
and Liberation Theology) and more on the AAR con
sultation (excerpts of the papers by Ray Anderson on 
"Theological Anthropology" and by Paul Mickey on "A 
Process Doctrine of Inspiration"); "Part 4: Social Action" 
by Gregory Youngchild. 

□ 3-5 (April 1980) "The Creation and Vocational Options" 
by Roy Carlisle; "Part 5: Poverty of Spirit" by Gregory 
Youngchild; Index of Articles and Book Reviews, vols. 
1-3. 

TSF Newsletter (1975-1977, precursor of TSP News and 
Reviews) 

□ Seven issues of the TSP Newsletter, including news of 
the beginnings of TSF in North America, and several 
article reprints: "P. F. Bruce as a Biblical Scholar" by I. 
Howard Marshall; "Inspiration and Authority: A Truce 
Proposal for the Evangelicals" by Oark H. Pinnock; "The 
Inerrancy Debate Among the Evangelicals" by Oark H. 
Pinnock; excerpt from The Apostle Paul and Women in 
the Church by Don Williams (only while supplies last). 
$1 

Themelios Back Issues 
(vols. 1-5: $1 per copy; vols. 6-7; $1.50 per copy; 
vols. 8-10: $2.00 per copy; vol. 11-:$3.00 per copy) 

□ 1-3 (Summer 1976) "Nairobi 1975: A Crisis of Faith for 
the WCC" by Bruce Nicholls; "Jesus Christ Frees" by 
Nairobi Baptist Church; "Shalom: Content for a Slogan" 
by David Gillett, "The Meaning of Man in the Debate 
between Christianity and Marxism: Part 2" by Andrew 
Kirk. 

□ 3-1 (September 1977) "God's Lethal Weapon" by An
drew Llncoln; "God's Word and Man's Myths" by C. 
Rene Padilla; "Comparative Methods and the Patriar
chal Narratives" by Martin J. Selman; "The Forensic 
Character of Justification" by Ronald Y. K. Fung. 

□ 3-2 Oanuary 1978) "Can We Dispense with Chalcedon?" 
by Gerald Bray; "The Rise of Apocalyptic" by Richard 
J. Bauckham; "A Bibliographical Guide to the Study of 
the Reformation: Part 2: Development" by A. Skeving
ton Wood. 

□ 3-3 (April 1978) "Thinking Biblically About Islam" by 
Colin Chapman; "An Evangelical and Critical Approach 
to the Sayings of Jesus" by Bruce Chilton; "James Barr 
on 'Fundamentalism' -a review article" by David Wright. 

□ 4-1 (September 1978) "Barnabas-Son of Encourage
ment" by Dick France; "Is There Pseudonymity in the 
Old Testament?" by Joyce Baldwin; ''The Hermeneutical 
Problem of Genesis 1-11" by Noel Weeks; "Arguing 
About Origins" by Paul Helm; "Review of Theological 
Journals, 1977"; "A Guide to Bibliographical Sources," 
by Jim Mynors. 

□ 4-2 Oanuary 1979) "Universalism-A Historical Survey" 
by Richard Bauckham; "Towards a Biblical View of Uni
versalism" by N.T. Wright; "Shall You Not Surely Die?" 
by Edwin Blum; "The Exclusiveness and the Inclusive
ness of the Gospel" by Bruce Nicholls. 

□ 4-3 (April 1979) "The Vital Question-Christology" by 
Jim Packer; "Preaching in Worship" by R. T. Kendall; 
"Jesus and the Law. an Exegesis on Matthew 5:17-20" 
by David Wenham; "Structural Analysis" by Carl Ar
merding. 33pp. 

□ 5-3 (May 1980) "God and Family: From Sociology to 
Covenant Theology" by A. Van Seters; "The Reverse 
Order of Ezra/Nehemiah Reconsidered" by Edwin M. 
Yamauchi; "The Sword of the Spirit: The Meaning of 
Inspiration" by Donald Bloesch; "The Biblical Basis of 
Hope" by D. R. Denton. 36pp. 

□ 6-1 (September 1980) "Spirit and Life: Some Reflections 
on Johannine Theology" by David Wenham; "The Old 
Testament Prophets' Self Understanding of their Proph
ecy" by Douglas Stuart; "Tensions in Calvin's Idea of 
Predestination" by Wing-hung Lam; "Godliness and 
Good Learning: Cranfield's Romans" by Tom Wright. 

□ 6-2 Oanuary 1981) "Survey of 1979 Journals" by Gor
don Wenham, Dick France, D. P. Wright, and Oark H. 
Pinnock; "Explaining Social Reality: Some Christian Re
flections" by Richard J. Mouw; "The Radical Reforma
tion Reassessed" by A. Skevington Wood; "The Q De
bate Since 1955" by Howard Biggs. 

□ 6-3 (April 1981) "The Status of Justification by Faith in 
Paul's Thought: A Brief Survey of the Modern Debate" 
by Ronald Y. K. Fung; "Mercy Triumphs Over Justice: 
James 2:13 and the Theology of Faith and Works" by 
William Dyrness; "Three Current Challenges of the Oc
cult" by Anthony Stone; "Christian Ministry in its The
ological Context" by Craig M. Watts. 

□ 7-3 (April 1982) "Weakness-Paul's and Ours" by Rich
ard Bauckham; "A New Tiibingen School? E. Kiisemann 
and His Commentary on Romans" by T.N. Wright; 
"Towards a Mutual Understanding of Christian and Is
lamic Concepts of Revelation" by Ida Glaser; "Some 
Thoughts on the History of the NT Canon" by Theo 
Donner; "Talking Points: Genesis and Evolution" by 
N.M. de S. Cameron; "Recent Work on Barth" by John 
Webster. 

□ 8-1 (September 1982) "The Old Testament and Chris
tian Faith: Jesus and the Old Testament in Matthew 1-
5, Part 1" by John Goldingay; "Dynamic Christology" 
by Graham Cheesman; "The Emergence of the Doctrine 
of the Incarnation" by Leon Morris; "Covenant, Treaty, 
and Prophecy" by E. C. Lucas; "Talking Points: Science 
versus Religion" by Nigel M. de S. Cameron. 

□ 8-2 Oanuary 1983) "The Old Testament and Christian 
Faith: Jesus and the Old Testament in Matthew 1-5, Part 
2" by John Goldingay; "The 'Majority Text Debate': New 

Form of an Old Issue" by Michael W. Holmes; "John 
Calvin: The Father of Capitalism?" by W. Stanford Reid; 
"Recent Old Testament Study: An Evangelical Assess
ment" by Gordon J. Wenham; "From Partnership to 
Marriage: Consultation on the Relationship Between 
Evangelism and Social Responsibility (CRESR)" by Chris 
Sugden and David Bosch. 

□ 8-3 (April 1983) "The Pentateuch Today" by J. G. 
McConville; "Doing and Interpreting: An Examination 
of the Relationship Between Theory and Practice in Latin 
American Liberation Theology" by Miroslav Volf; 
''Evangelical Revival and Society: A Historiographical 
Review of Methodism and British Society c. 1750-1850" 
by David hempton; "Talking Points: The Divorce De
bate-Where Are We Now?" by David Field. 

□ 9-2 Oanuary 1984) "The Christian and Other Religions: 
The Biblical Evidence" by Christopher Wright; "Chris
tianity and Other Religions: A Review of Some Recent 
Discussion" by Dewi Arwell Hughes; "Dialectical Min
istry: Christian Life and Mission in the Multi-Faith Sit
uation" by Christopher Lamb. 

□ 9-3 (April 1984) "Building the Bridge from Academic 
Theology to Christian Mission" by Oark Pinnock; "'Only 
the Suffering God Can Help': Divine Passibility in Mod
ern Theology" by Richard Bauckham; "Why Study Phi
losophy of Religion?" by Mark Geldard; "Talking Points: 
The Charismatic Movement" by Anne Mather. 

□ 10-1 (September 1984) "A Guide to the Study of the 
Prophets" by Paul Copeland; "Curriculum for Credo" 
by Roy Kearsley; "Secularization: the Fate of Faith in 
Modern Society" by David Lyon; "Pre-Christian Gnos
ticism, the New Testament and Nag Harnmadi in recent 
debate" by Edwin Yamauchi; "The Ecumenical Quest 
for Agreement in Faith" by Roger Beckwith. 

□ 10-2 Oanuary 1985) "Race, Gass, Caste and the Bible" 
by J. Andrew Kirk; "Church and State in South Africa" 
by Jim Stamoolis; "Caste, Mission and Church Growth" 
by Philip Lewis; "Issues for the Church in a Multi-Racial 
Society" by John Root. 

□ 10-3 (April 1985) "Ordination" by David Wright; "Re
cent Trends in Roman Catholicism" by Carl Wisl0ff; 
"The Dabe of Deuteronomy: Llnch-Pin of Old Testa
meat Criticism, Part One" by Gordon Wenham. 

□ 11-1 (September 1985) "The Hope of a New Age: The 
Kingdom of God in the New Testament" by I. Howard 
Marshall; "The Date of Deuteronomy: Llnch-Pin of Old 
Testament Criticism, Part Two" by Gordon Wenham; 
"A Taproot of Radicalism" by Paul Helm. 

Miscellaneous Old Series Back Issues 
Although these journals are several years old, the articles 
can still be very stimulating and useful for research. Prices: 
TSF Bulletin: $1 per copy; Themelios: 75¢ per copy. 

TSF Bulletin (Old Series, pre-1975, British) 

□ #67 (Autumn, 1973) "The Supernatural and History" 
by M. N. Christopher. "Unity and Schism 1" by A. Ske
vington Wood. "Biblical Ethics" by Oliver M. T. O'
Donovan. 32pp. 

□ #69 (Summer, 1974) "Gnosticism and the New Testa
ment 2" by John W. Drane; "The Messianic Secret in 
Mark" by James D. G. Dunn; "Comment: To the Praise 
of his Glorious Grace" by Donald S. Allister. 24pp. 

□ #70 (Autumn, 1974) "Trends in Pentateuchal Criticism 
Since 1950" by Gordon J. Wenham; "Preparation for 
Exposition: Galatians 5:16-20" by I. Howard Marshall; 
''Predestination in Biblical Thought" by Stephen Mo
tyer; "Approach to Theology: Open Mind or Empty 
Mind?" by David Field. 24pp. 

Themelios (Old Series, pre-1975) 

□ 8-1 (1972) "Bonhoeffer and His Political Stance" by Klaas 
Runia, "The Presuppositional Apologetic of Francis 
Schaeffer" by E. R. Geehan, "Biblical Hermeneutics and 
the Indian Christian Student" by T. Norton Sterrett, "An 
Expanded Paraphrase Ephesians 1:3-22" by Hubert M. 
Butcher. 31pp. 

□ 10-2 (1974) "The Holy Spirit in Christian Worship" by 
Ralph P. Martin, "Theology in Latin America" by C. 
Rene Padilla. 40pp. 

□ 10-3 (1974) "An Egyptian Parallel to Romans 2:15" by 
Ramez Atallah, "Feuerbach: his Thought and Influence 
Upon Religion" by Mark Noll. 56pp. 



□ 11-2 (1975) "M. M. Thomas on Salvation and Human
ization" by Choong Chee-Pang, "Martin Kahler' s His
torical Epistemology" by Dennis Reiter, "Israel's Faith: 
A Pagan Legacy?" by David W. f. Wong. 33pp. 

TSF Reprints 
(Prices listed at the end of each item) 

□ Branson, Mark Lau. "Student Initative: A Strategy 
for Service (Part I)" and "Student Initiative: Models 
for Action (Part II)." Foundational papers for TSF 
chapters and other student groups, these articles ex
amine the seminary world to discern issues and de
velop methodologies which can help students make 
a positive contribution. 6 pp. FREE on request with 
any order or SASE. 

□ "Foundations" articles from the 1980-81 issues of TSF 
Bulletin, providing helpful introductions to the basic is
sues in three important areas: "Current Directions in 
Christology Studies," by Larry Hurtado; "The Inspira
tion and Interpretation of the Bible" by Clark Pinnock; 
and "Notations on a Theology of the Holy Spirit: A 
Review Article Based on Eduard Schweizer's The Holy 
Spirit," by Ray Anderson. 8 pp. 35¢ 

□ Andersen, F. I. "The Evangelical View of Scripture." 
Reprinted from Australian Inter-Varsity, 1962. "The 
evangelical view of Scripture is an attitude rather than 
a doctrine." 6 pp. 25¢ 

□ Anderson, Ray S. "Christopraxis: Competence as a Cri
terion for Theological Education." A challenge to the 
educators of North America to rethink the goals and 
methods of seminary studies. This article includes re
sponses from Michael Hayes and J. Deotis Roberts. 6 
pp. 40¢ 

□ Bartchy, S. Scott. "Jesus, Power, and Gender Roles." A 
presentation of thirty-eight theses to provoke responses 
on the interpretation of Ephesians 5 and other passages 
concerning men and women and authority. 3 pp. 20¢ 

□ Carlisle, Roy. "The Creation and Vocational Options." 
Addressing the need for seminarians to make vocational 
choices, this article suggests considering options outside 
typical pastoral roles in the quest to find a career niche 
that fits. 3 pp. 20¢ 

□ Davis, Stephen. "Philosophy, Christianity, and Reli
gious Faith." This is an introductory article on how a 
Christian can benefit from philosophy and specifically 
on the nature of religious faith. 15 pp. 60¢ 

□ Dayton, Donald. "On Getting Acquainted with a The
ological Library." This basic introduction to strategies 
and resources for using libraries well, intended primarily 
for beginning seminarians, can be a helpful guide to 
share with friends. 2 pp. 25¢ 

□ Duff, John. "Religion Courses: Take 'em and leave 'em 
(with your faith still intact)." Reprinted from NCF's His 
Magazine, this article is designed to help evangelical 
undergraduates learn and grow through religion courses, 
even in pluralistic environments. 4 pp. 25¢ 

□ Eller, Vemard. "Which Eschatology for Which Christ?" 
This provocative article suggests taht Christians should 
maintain an eschatological perspective on the world, 
seeing beyond the present horizon to God's action in 
history, and then considers how such a perspective might 
color one's christology. 6 pp. 30¢ 

□ Hagner, Donald A. "What is Distinctive about 'Evan
gelical' Scholarship?" An analysis of questions raised by 
evangelicals as they enter scholarly biblical studies, with 
a focus on developing methods that deal honestly with 
the evidence and show integrity when complexities rule 
out simple answers. 3 pp. 20¢ 

□ Hanson, Paul. "Biblical Theology's Responsibility to the 
Communities of Faith." A Harvard Old Testament pro
fessor, Hanson gave this lecture at the 1978 SBL Annual 
Meeting. 4 pp. 25¢ 

□ Hiebert, Paul. "Epistemological Foundations for Science 
and Theology." Explores the changing epistemological 
systems in both science and theology, from naive re
alism to instrumentalism/determinism to critical real
ism. 5 pp. 40¢ 

D Hiebert, Paul. "The Missiological Implications of an Ep
istemological Shift." Examines how the various epis
temological positions affect the integration of science 
and theology-, and the relationship of Christianity to 

other people, cultures, theologies and religions in a plur
alistic world. 6 pp. 50¢. 

□ Hunsinger, George. "A Simple View of Prayer." In con
trast to "profound prayer," the simple view sees prayer 
as unot a matter of experience; it is a matter of asking." 
This article was a 1977 sermon at Yale's Dwight Mem
orial Chapel. 4 pp. 25¢ 

□ Kirk, Andrew. "The Bible and Contemporary Econom
ics." Translated and reprinted from the Latin American 
Theological Fraternity Bulletin (1979), this article offers 
a biblical critique of neo-classical economics. 6 pp. 25¢ 

□ Krass, Alfred C. "The Wholeness of Evangelism: A Bible 
Study." Written for the National Council of Churches, 
to augment its "Policy Statement on Evangelism," these 
eight studies deal with four aspects of evangelism-per
sonal, social, communal, and political. Helpful for church, 
school or personal use. 5 pp. 35¢ 

D Pinnock, Clark. "A Call for Triangular Christianity." In 
this address for Canadian Baptist Pastors, Pinnock calls 
for believing, experiencing, and obeying the truth. 13 
pp. 50¢ 

□ Pinnock, Clark. "An Evangelical Theology of the Char
ismatic Renewal." Countering D. Brunner and J. Dunn, 
Pinnock discusses theological foundations concerning 
baptism in the Spirit and gifts of the Spirit. (1975) 9 pp. 
35¢ 

D Pinnock, Clark. "Evangelical Theology-Conservative 
and Contemporary." An inaugural lecture at McMaster, 
this essay compares "the liberal experiment" with "the 
classical approach." These ideas further elaborated in 
"Where is North American Theology Going?" (below) 
15 pp. 50¢ 

D Pinnock, Clark. "Evangelicals and Inerrancy-The Cur
rent Debate." Published by TSF concurrently with The
ology Today, this article explains an in-house battle for 
a wider audience. He sees three current groups: militant 
inerrantists, those for modified inerrancy, and evangel
icals who do not believe in inerrancy. 4 pp. 25¢ 

□ Pinnock, Clark. "The Need for a Scriptural and therefore 
Neo-classical Theism." In a lecture for 1978 ETS and 
TSF conferences, Pinnock challenges "classical theism's" 
categories of immutability, timelessness and impassi
bility as non-biblical descriptions of God. He calls for 
corrections in our theology. 4 pp. 25¢ 

□ Pinnock, Clark. "A Theology for Public Discipleship." 
This lecture for the Evangelicals for Social Action meet
ing in 1974 develops the ethical implications for certain 
doctrines of the Christian faith. This is a model for how 
theology is to be practical for disciples of Jesus. (rev. 
1980) 4 pp. 25¢ 

□ Pinnock, Clark. "Where Is North American Theology 
Going?" As a follow-up to "Evangelical Theology-Con
servative and Contemporary" (above), this essay com
pares the lessons of liberal theology and conservative 
theology and projects what Pinnock believes to be the 
most hopeful developments. 9 pp. 35¢ 

□ Saucy, Robert. "Contemporary Dispensational Thought" 
and "Dispensationalism and the Salvation of the King
dom." Two articles exploring contemporary dispensa
tional theology. 4 pp. 30¢ 

□ Savage, Peter. "The Doing of Theology in a Latin Amer
ican Context." This article is particularly valuable (not 
just to Latin Americans) in providing a model of how to 
do theology. It raises important questions about one's 
context that must be considered if theology is faithfully 
to serve the church. 6 pp. 25¢ 

D Sider, Ronald. "A Call for Evangelical Nonviolence." 
Reprinted from The Christian Century (1976), this essay 
takes the issues of violence and economics, explores bib
lical teachings, and challenges evangelicals to faithful
ness. 4 pp. 25¢ 

□ Sider, Ronald. "The Christian Seminary: Bulwark of the 
Status Quo or Beachhead of the Coming Kingdom?" 
Sider's inaugural lecture at Eastern Baptist (1978) chal
lenges seminaries to the task of preparing genuine, pas
sionate disciplines. 11 pp. 50¢ 

□ Wainwright, Geoffrey. "Is the Reformation Over?" An 
insightful, theological evaluation of current ecumenical 
discussions-with reference to Lutheran/Roman Cath
olic dialogue and various WCC meetings. 3 pp. 25¢ 

□ Watson, David Lowes. "Evangelism and Missions: A 
Survey of Recent Books." This extended review article 

reprinted from several issues of TSF Bulletin considers 
recently published books in light of the current discus
sions about the theology and practice of missions. 6 pp. 
Free on request with any order or SASE. 

□ Webber, Robert E. "Worship: A Methodology for Evan
gelical Renewal." A challenge for pastors and seminary 
students to restore a biblical/theological and historical 
perspective of worship. 4 pp. 30¢ 

D Youngchild, Gregory. "Vocation: The Crisis of Choice 
and the Problem of Discerning God's Will." Like others, 
seminarians experience confusion concerning vocational 
choices. Youngchild offers comments on the "dark night" 
and on how God may direct his people. 4 pp. 25¢ 

D Youngchild, Gregory. "Journeying through the Wilder
ness" and the five-part "Exploring Spiritual Formation" 
are reprinted here from TSF (1979-1980). Insights on 
contemplation, prayer, Scripture, marriage, and social 
action are related to spiritual growth. 11 pp. 50¢ 

Bibliographies 
(10¢ each unless otherwise indicated) 
□ AMERICAN RELIGIOUS HISTORY by Douglas An

derson 
□ KARL BARTH by Donald Bloesch 
□ EVANGELICALS IN BIBLICAL STUDIES by Mark Lau 

Branson 
□ HENRI NOUWEN by Robert Durback 
□ JACQUES ELLUL by David Gill 
□ DIETRICH BONHOEFFER by Kenneth Hamilton 
□ G. F. W. HEGEL by 0. Kem Luther 
□ AUTHORITY AND ROLE OF SCRIPTURE by Donald 

K. McKim 
□ (25¢) THE NEW CHRISTIAN RIGHT by Richard Pier-

ard 
□ HANS KUNG by Clark Pinnock 
□ LANGDON GILKEY by Clark Pinnock 
□ (30¢) PENTECOSTAL/CHARISMATIC THEOLOGY 

by Cecil Robeck. 
□ PROCESS THEOLOGY by Jack Rogers 
□ (25¢) CHRISTIAN WITNESS IN THE CITY by Clinton 

E. Stockwell 
□ CONTEMPORARY FEMINIST THEOLOGY by Kath

leen Storrie 

Book Bargains 

□ The Problem of Wineskins. Howard A. Snyder ex
amines what kinds of church structures (wineskins) are 
most compatible with the gospel (wine) in fostering 
church renewal in our modem society. (IVP, 1975, 214 
pp., regularly $4.94, $2.00). 

□ Rich Christians in an Age of Hunger. Ronald J. Sider 
draws principles from the Old and New Testaments re
garding economic relationships among God's people and 
gives concrete suggestions for solving the current hun
ger crisis and its fundamental problem-the unjust dis
tribution of food (NP, 1977, 252 pp., regularly $4.95. 
now $3.00). 

□ Metro-Ministry. David Frenchak & Sharrel Keyes pro
vide a guidebook for those who minister in the inner 
city. Speakers for the Congress on Urban Renewal dis
cuss problems of the urban church, the frustrations of 
pastors, and offer solutions that are within the reach of 
Christians today (David C. Cook, 1979, 219 pp., regu
larly $6.95. now $4.50). 

WEF Outreach and Identity Monographs 

□ The Biblical Doctrine of Regeneration. Helmut Burk
hardt discusses the reformation, liberal, and dialectical 
perspectives on regeneration, analyzes the biblical tes
timony, and challenges Christians to rediscover this doc
trine (IVP, 1978, 48 pp., regularly $1.95, now $1.50). 

□ Karl Barth's Theology of Mission. Waldron Scott sum
marizes and critiques Barth's theology of mission, stress
ing what we should learn and identifying views we should 
reject (IVP, 1978, 48 pp., regularly $1.95. now $1.50). 

Bibliographic Resources from TSF 

□ Old Testament Commentary Survey. John Goldingay 
(with updating and editing by Robert Hubbard) provides 
a survey of study tools with a focus on commentaries. 
Evaluations and recommendations are given on hundreds 
of volumes (TSF, 2nd ed. 1981, 61 pp., $2.95) 

TSF-IBR Bibliographic Study Guides 
The Institute for Biblical Research and the Theological Stu
dents Fellowship are publishing a series of 100-page study 
guides designed to provide an introduction to the vast and 
complex world of biblical scholarship. Annotations, an out-



line format and index system combine to form a convenient 
research tool. Explanatory paragraphs containing intro
ductions and basic definitions are included, and the best 
beginning books on various topics are indicated. 

D Jesus and the Synoptic Gospels, by David Aune (1980). 
$2.95. 

D Paul&: His Interpreters, by Gerald L. Borchert (1985) .. 
$3.50. 

D The lntertestamental Period, by Stephen F. Noll (1985). 
$3.50. 

Monographs 

D Faith in the Old Testament Gordon Wenham asks: 
"What was the meaning and importance of faith in the 
OT?" He then explores these questions in three lectures: 
the Pentateuch, the Prophets, and the Psalms. 24 pp. 
$1.75 

D Jesus' View of the Old Testament John Wenham pre
sents chapter one of Christ and the Bible. The author 
argues that "Christ's view of Scripture should still be 
the Christian's view of Scripture." 35 pp. $1.75 

D The Pastoral Epistles and the Mind of Paul Donald 
Guthrie addresses issues relating to Pauline authorship 
of the Pastorals: vocabulary, style, theology, and unity. 
He seeks to show that Pauline authorship, though not 
without difficulties, is reasonable and that we should 
treat them as true products of the mind of Paul. 44 pp. 
$2 

D Philippians 2 and Christology Donald McLeod, in 
studying Phil. 2:5-11, focuses on the purpose of "Have 
this mind among yourselves that Christ Jesus had." He 
emphasizes ethical implications and expounds the 
Christological base for behavior. 19 pp. $1.75 



Conclusions 
Biblical images and pronouns for God are mostly mascu

line. Theology and the Church must take this seriously. But 
theology's main task cannot be to count the occurrences of 
pronouns or images, but to inquire into the overall direction 
and significance of God's saving work. When it does, it finds 
that many symbols that were originally masculine become 
markedly qualified by characteristics which most people re
gard as feminine. The Lord becomes a servant. The judge is 
revealed as the compassionate one. When contrasted with the 
patriarchal cultures of biblical times, these transformations 
stand out as even more central to the Scriptures' deepest mes
sage. 

However, theology usually has been more concerned with 
tracing things back toward their original sources than with 
following them forward toward their goal. It has been more 
concerned with rooting present reality in something firm, fixed 
and certain, than with being challenged by reality's openness 
to change, growth and the partially unknown. In the process, 
theology has usually failed to see that while masculine sym
bols are appropriate to God's initiating activity, the goal of 
God's work is the divine indwelling, which can best by sym
bolized in feminine terms. Protological and eschatological 
thinking should become equally important in theology. If they 
are, masculine and feminine imagery for God may come to 
be employed with similar frequency in the Church. 

Besides reflecting on the deepest intention of the Bible's 
saving history, theology must also consider how pronouns and 
images function in non-biblical cultures. Bloesch is indeed cor
rect that in Scripture, words like Father and Son operate in 
ways which "drastically alter the ordinary or cultural under
standing" (p. 35). As I understand it, "Father-Son" language, 
when used for Jesus and the One who sent him, primarily 
expresses not sexuality, but faithfulness, love and intimacy. 
Quite early, however, ancient, then medieval, and then mod
ern culture took back these symbols to support their own pa
triarchal structures. Because God is Father and Son, people 
said males are the rulers in society (the Spirit was often for
gotten). 

When culture has twisted or forgotten the meanings of bib
lical terminology, theology must often coin words to convey 
what Scripture initially intended. "Trinity" is a good example. 
It is not in the Bible. Yet Bloesch rightly insists that Christianity 
stands or falls with the fundamental truth it intends to sig
nify.17 Similarly, if culture and even the Church have distorted 
the intentionality behind the Bible's masculine God-symbols, 
theology and liturgy may need to stress others, or even de
velop new ones to redress the balance. In order to express 
what Scripture is truly saying, theology and liturgy may need 
to call God "She" even if the Bible does not. This need be no 
more damaging than discussing and praising the Holy Trinity. 

What will happen if God is spoken of as feminine as often 
as he is spoken of as masculine? Will the fatal battle line 
between transcendence and panentheism be crossed, and the 
decisiveness of biblical salvation be submerged in a vague, 
vitalistic mysticism? Not necessarily. Not if theology can think 
both protologically and eschatologically. Not if Christians can 
both praise the transcendent Origin of all things and eagerly 
long for the indwelling which is its goal. Not if Christians can 
act in light of the stable, transcendent Source of all things and 
work toward their transformation. 

If feminine God-language comes to be used within the 
Church in a balanced way, the Trinity can remain at the center 
of things, and its fundamental character may well become far 
better understood. The battle with panentheism need not be 
lost; but traditional Christianity may be able to incorporate 

those truths which panentheism so one-sidedly and distort
edly expresses. Added to the crucial insistence that God is 
other than and sovereign over this world will be the crucial 
awareness that God longs to dwell among us and to comfort 
and energize us with her presence. And in our crisis-torn world, 
an anxious and weary humanity needs to hear that. 

1 Donald Bloesch, The Battle for the Trinity: the Debate over Inclusive God-Language (Ann Arbor: 
Servant, 1985), p. 12. All page references in the article are to this volume. 

2 Though Bloesch recognizes the force of this objection (p. 78), he does not directly answer it. 
However, he does argue that "the new religious right in our country is closer to the political 
and social concerns of the . . . German Christians than the left-wing movements, including 
feminism" (p. 81). Nevertheless, parallels between "feminism" and "the German Christians" 
are the main focus of the relevant chapter. 

'For instance, the following statement always appears prominently in the magazine Daughters 
of Sarah: "We are Christians; we are also feminists. Some say we cannot be both, but Chris
tianity and feminism are inseparable." 

• pp. 20-21; or, "A concept is an abstract term that roughly corresponds to what it purports to 
signify; a symbol is a pictorial term that brokenly reflects what it is intended to signify" (p. 
17). 

5 Bloesch finds little value in metaphors, because they are "dissimilar to what is described, and 
while there may be a suggested likeness between the sign and what it signifies, there is no 
conceptual knowledge" (p. 14). In contrast, he favors analogical language, for it "presupposes 
an underlying similarity or congruity in the midst of real difference." Hence, "analogical 
knowledge is real knowledge, whereas metaphorical knowledge is only intuitive awareness 
or tacit knowledge" (p. 21). Yet Bloesch frequently intertwines these apparently well-defined 
terms in ways that are difficult to unravel. For instance: "concepts ... partake of the analogical 
or symbolic"; "symbols may be either metaphors or analogies"; theologians may speak of 
God "in symbolic or imagistic terms, by way of analogy" (p. 21); or, God as the "Wholly 
Other" is "a conceptual metaphor in that it should be taken not literally but symbolically" 
(p. 29). 

6 The language proposed by Thistlethwaite was originally suggested at the Council of Toledo 
in the third century. See her "God-Language and the Trinity," EKU-UCC Newsletter, Vol. 5, 
No. 1 (February, 1984), p. 21. 

' In view of the centrality of this term in classical Christology, including its appearance in the 
Nicene and Chalcedonian Creeds, it hardly seems to be a "metaphor" in Bloesch's sense (note 
5 above). 

• Similarly, Bloesch objects to referring to the Holy Spirit as feminine, for "to posit an abiding 
feminine principle within a basically masculine Godhead is to bifurcate the trinity and to make 
God bisexual" (p. 47). But perhaps some such combination of terms could better express the 
truth that God is beyond sexuality than does this reference to the Godhead as "masculine." 

• p. 36; a quotation from Robert Roth, "The Problem of How to Speak of God," Interpretation, 
Vol. 38, No. 1 Ganuary 1984), p. 79. 

10 Bloesch has no trouble with a prayer such as the following proposed by Gail Ramshaw
Schmidt, so long as it is used in private devotions: u 'O God, you are a nursing mother to 
all your faithful people. Nourish us with the milk of your word that we may live and grow 
in you, through your Son Jesus Christ our Lord.'" In public worship, however, feminine 
terminology may be used only when the masculine remains "the controlling symbol" (p. 53). 
Bloesch does not want prayers addressed to God primarily as feminine brought into public 
worship until broad church councils, including Eastern Orthodox and Roman Catholic rep
resentatives, approve of them (in practice, of course, this stipulation might well prohibit such 
changes forever). 

11 p. 33; this quotation is from Vernard Eller, The Language of Canaan and the Grammar of Feminism 
(Grand Rapids: Eerdmans, 1982), p. 46. 

12 p. 36; this quotation is again from Roth, p. 79. 
13 see Moltmann, The Future of Creation (Philadelphia: Fortress, 1979), pp. 80-96. Bloesch charges 

Moltmann with panentheism, teaching that "there is no supernatural Trinity but only the 
self-realization of divinity in world history" (Bloesch, p. 91; cf. pp. 6-7). Such an impression 
might be conveyed by phrases such as that God is not "a person projected in heaven" which 
Bloesch quotes from Moltmann's The Crucified God (New York: Harper, 1974, p. 247; quoted 
in Bloesch, p. 92). In his more recent book on the subject, however, Moltmann clearly indicates 
that "the divine relationship to the world is primarily determined by that inner relationship" 
of the trinitarian persons to each other (The Trinity and the Kingdom [San Francisco: Harper, 
1981], p. 161). 

"Scripture also speaks of the Father sending the Spirit (e.g., Jn 14:16, cf. 26). Traditionally, 
while western churches have spoken of the Spirit proceeding "from the Father and the Son," 
eastern ones have insisted that the Spirit proceeds from the Father alone. 

15 p. 40; Bloesch acknowledges that "Christ in his role of Wisdom who nurtures and guides the 
people of God can be thought of as feminine" (p. 40), and that this "feminine dimension of 
the Son is to be located in the Godhead itself" (p. 50). Yet Bloesch insists that "Christ in his 
role as Lord and Savior of the world ... must always be envisaged as masculine" (p. 47). But 
if Christ redefined lordship through servanthood, and if his saving work involved compassion 
and humility, why should the distinction be drawn in this way? 

16 In this article, we use "feminine" or "masculine" to designate those characteristics which 
have been traditionally regarded as such. Fuller discussion of the issue, of course, would need 
to ask to what extent activities like "respo~ding" or "commanding" ought to be called "fem
inine" or "masculine." 

17 Precisely speaking, intellectual comprehension and affirmation of this doctrine can hardly be 
indispensable to Christian faith. Many sound Christians have difficulty grasping its com
plexity, and may understandably even question its validity. 

TSF AND ESA JOINT-SEMINARS 
TSF and Evangelicals for Social Action of which Dr. 
Grounds is president are planning seminars at theolog
ical and graduate schools across the country. These 
seminars will present the Biblical/theological bases for 
political involvement and address the difficulties in mo
tivating Christians to become more aware and to par
ticipate more actively in community and national affairs. 
Effective working models will also be presented. For 
more information concerning these seminars, write to 
Dr. Grounds in care of the Bulletin. 
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Introduction to "Black 
North American Perspective" 

by Jeffrey Gros 
For many Christians, the full witness of the incarnation 

of Jesus Christ is incomplete when the biblical doctrine of 
the church is not realized. As they look closely at the Acts 
of the Apostles and Paul's letters (especially First Corin
thians), many Christians feel the divisions of denomina
tionalism and sectarianism are an affront to the biblical 
faith. 

For seventy-five years, Christians with this evangelical 
conviction have been in dialogue with one another through 
the Faith and Order movement. When the World Council 
of Churches was formed in 1948, this movement of evan
gelical Christians joined in that Council to foster biblical 
and historical studies so that a common understanding of 
the mission of the church and the relationships of Chris
tians could be found. 

Through careful biblical and historical research and dia-

through their visible communion to let the healing 
and uniting power of these gifts become more evident 
amid the visions of humankind. 

3) The churches would agree on common ways of 
decision making and ways of teaching authorita
tively, and be able to demonstrate qualities of com
munion, participation and corporate responsibility 
which could shed healing light in a world of conflict. 

The Faith and Order Commission of the World Council 
has presented a document, Baptism, Eucharist and Ministry 
(Lima 1982), to help the churches explore the second of 
these three marks of the biblical doctrine of the church. At 
the present time, study is underway on the first of these 
marks: a common understanding of the biblical faith handed 
down from the apostles and confessed in the churches in 

For many Christians, the full witness of the incarnation of Jesus Christ is incomplete when 
the biblical doctrine of the church is not realized. 

logue among evangelical, Catholic and Orthodox Chris
tians, the World Council of Churches has proposed a vision 
of the unity of the church grounded in the Bible: 

We believe that the unity which is both God's will 
and his gift to his Church is being made visible as 
all in each place who are baptized into Jesus Christ 
and confess him as Lord and Saviour are brought by 
the Holy Spirit into one fully committed fellowship, 
holding the one apostolic faith, preaching the one 
Gospel, breaking the one bread, joining in common 
prayer, and having a corporate life reaching out in 
witness and service to all who at the same time are 
united with the whole Christian fellowship in all 
places and all ages in such wise that ministry and 
members are accepted by all, and that all can act and 
speak together as occasion requires for the tasks to 
which God calls his people. (New Delhi, 1961). 

In the Upsalla Assembly (1968) the World Council pro
posed to Christians the vision of the churches in Acts 15, 
a genuinely ecumenical council, as the hoped-for unity of 
the church. This vision of Conciliar Fellowship was elab
orated on at the Nairobi Assembly (1975), and three basic 
marks of this biblical doctrine of the church were held out 
at the Vancouver Assembly (1983): 

1) The churches would share a common under
standing of the Apostolic Faith, and be able to confess 
this message together in ways understandable, re
conciling and liberating to their contemporaries. Liv
ing this Apostolic Faith together, the churches would 
help the world to realize God's design for creation. 

2) Confessing the Apostolic Faith together, the 
churches would share a full mutual recognition of 
baptism, the eucharist and ministry, and be able 

Brother Jeffrey Gros, FSC, is Director of the Commission on Faith 
& Order, National Council of the Churches of Christ in the USA. 
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worship, creed and life. Drawing on the early confessions 
of the faith, particularly that promulgated at Constanti
nople in 381, this study will focus on a common expression 
of the biblical faith of the apostles today. This early creed, 
commonly called the Nicene Creed, is a profession of faith 
in the trinity and in the incarnation, often part of the wor
ship of the majority of Christians each Sunday morning. 

However, there are many churches with deep evangel
ical convictions, who do not deny the trinity or the incar
nation of Jesus Christ, or for that matter any article of the 
Nicene Creed, but who do not share this particular expres
sion of faith in their ordinary worship and confessional 
life. For this reason, the World Council is proposing a study 
not only of the creed as a testimony to the faith of the 
apostles, but of those churches whose contemporary and 
historical modes of confessing the faith differ from this 
classical creed. Among these faithful evangelical Chris
tians in the U.S. context are the historic black Baptists, 
Methodists and Pentecostal churches. 

In preparation for a World Council of Churches Com
mission on Faith and Order meeting in Stavanger, Norway 
in August, 1985, the National Council of Churches of Christ 
in the United States sponsored a consultation in Richmond, 
Virginia in December 1984, in order that the Black churches 
might relate to this very important Christian dialogue about 
the biblical faith. The text of this report follows and was 
presented to the World Council Commission along with 
consultations from other parts of the world, focussing on 
the common basis for confessing Jesus Christ today. The 
study does not intend to be a full blown treatment of the 
faith of the Black churches, but rather a testimony to unique 
elements which the Black churches hope will be included 
in the common explication of this biblical faith in our times. 
It is a witness to the vitality and the spiritual integrity of 
the Black churches on the one hand, and a challenge to the 
orthodox Christian to see that the implications of doctrinal 
fidelity are often costly in real human life. 



Toward a Common Expression of Faith: 
A Black North American Perspective 

Introduction 

A special consultation on one common expression of the 
Apostolic faith from the perspective of Black Christians in the 
U.S. brought together representatives of several Black denom
inations at Virginia Union University in Richmond, Virginia, 
December 14-15, 1984. The consultation included represen
tatives of the Black constituencies of several predominantly 
White denominations. In some cases the participants were 
delegated by denominational administrative headquarters; 
others were representatives of their communions without of
ficial appointment. Therefore, the content of this document 
stands upon the authority of the consultation alone and does 
not purport to convey the agreements of an ecclesiastical coun
cil of Black churches. 

This document, moreover, does not pretend to be an ex
haustive response to the Apostolic Faith Study or a formal 
statement of the major themes of the Black theology move
ment that has evolved in North America in recent years. The 
Richmond Consultation, sponsored by the Commission on 
Faith and Order of the National Council of Churches in the 
U.S.A., attempted to convey to the World Council of Churches 
and to other interested organizations what we, a group of 
Black theologians and church leaders from across the United 
States perceive as a general consensus among us concerning 
a common expression of the faith of the One, Holy, Catholic 
and Apostolic Church. In the several working papers we dis
cussed and in this report we seek to add to the worldwide 
ecumenical study of a common expression of Apostolic Faith 
the distinctive perceptions and insights that come out of the 
historic experience of Black Christians in North America. 

As Black academics, denominational officials, pastors and 
lay leaders, we speak out of more than two hundred years of 
suffering and struggle as "the step-children of church history" 
who have been ridiculed, ignored and scorned by the White 
churches of both Europe and North America. The truth of the 
gospel among our people, that some have sought to suppress 
or disregard, burns like fire in our bones. In any discussion of 
one common expression of faith we have no alternative other 
than to make certain clear affirmations to those churches that 
directly or indirectly participated in and benefited from the 
rape of Africa that resulted in the exploitation and oppression 
of an African Diaspora wherever Black people are found. 

We speak, however, from our own particular locus in the 
so-called First World, where we are less than twelve percent 
of the population of what is the richest and most powerful 
nation in the world. But inasmuch as our churches and people 
have never truly shared that wealth and power, we speak as 
a marginated Black community with a unique understanding 
of White racism and with strong affinities with the so-called 
Third World. 

In this document, from an historic consultation in Rich
mond, Virginia, we make bold to declare that God, our Cre
ator, has condescended through Jesus Christ, our Liberator, 
by the power of the Holy Spirit, our Advocate and Comforter, 
to convey, preserve and enhance the faith of the Apostles 
among the despised and alienated African American people 
of the United States. We commend to all who may be con
cerned the fruit of our prayerful reflection on the themes of 
the Unity, Holiness, Catholicity and Apostolicity of the Church 
of Jesus Christ as we join with you in search of a common 

expression of the faith. 

I. UNITY 

We affirm that the unity of the Church not only expresses 
the unity of the Triune God, but is also a sign of the unity of 
humankind that holds the diversity of all races and cultures 
together in one family. In the economy of God, each "tribe", 
each ethnic group and culture, has its own vocation to bring 
its gift to the full household of faith. Notwithstanding the 
effort of some White Christians to disdain the contribution of 
Black folk to the faith and to its impact upon the institutions 
of the American Church and society, we declare that the 
meaning of Blackness as cultural and religious experience edi
fies and enriches the universal message of the Christian faith. 
Blackness, in the religions of the African Diaspora, is a pro
found and complex symbol of a diversified yet united expe
rience: servitude and oppression, faithfulness through suffer
ing, identification with the exclusion, martyrdom and exaltation 
of Jesus as the Oppressed One of God who triumphs over 
enemies, a passion for justice and liberation, the exuberance 
of Black faith and life, rejoicing in the Risen Lord in Pente
costal fervor and in service to the "least" of Christ's brothers 
and sisters. 

White Christians have too often treated unity as if it were 
only a spiritual reality. We believe that unity must not be 
spiritualized, but manifested in concrete behavior, by doing 
justice and loving service to one another. The cost of unity in 
the Church is repentance and affirmative discipleship (i.e., 
action). Therefore, we have a profound hermeneutical sus
picion about any movement for unity that is dominated by 
North Atlantic attitudes and assumptions. We have observed 
that when our White brothers and sisters speak of unity, they 
often mean being together on terms that carefully maintain 
their political, economic and cultural hegemony. Unity is fre
quently confused with "Anglo-conformity" -strict adherence 
to premises and perspectives based upon the worldview and 
ethos of the North Atlantic community with its history of racial 
oppression. However, Christian unity is based on the worship 
of a common Creator who is no respecter of persons, obedi
ence to a common lawgiver and Judge whose commandment 
to break every yoke is not abrogated by the gracious justifi
cation of sinners, and upon participation in the earthly mission 
of a common Redeemer, the sharing of whose suffering and 
ordeal makes us truly one, though of many races and cultures. 

Blackness is one of God's gifts for the realization of the 
unity of the Church and humankind at this critical stage of 
history. It has been preserved by God as a cultural and reli
gious inheritance of the Black churches of Africa, the Carib
bean, and North and South America since the mission of the 
Ethiopian eunuch to the upper Nile Valley after his baptism 
by the Evangelist. It is rooted in the divine revelation to our 
African ancestors who lived before the Christian era. It has 
traditionally celebrated the goodness of the Almighty Sov
ereign God and the goodness of creation. It has emphasized 
the humanity of the historical Jesus, i.e., his earthly life, ex
ample, teaching, suffering, death and resurrection. It confesses 
belief in the humanity of Jesus together with the oneness with 
God, the Creator, and the Holy Spirit, but understands that 
humanity in non-sexist terms rather than being exclusively of 
the male gender. It identifies with the shadow of death that 
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falls upon the Cross as a symbol of suffering and shame, yet 
crowned with light inexpressible in the victory of the resur
rection. 

Thus, the meaning of unity is related to the meaning of 
Blackness for the Afro-American Church and points to its vo
cation as a church of the poor and oppressed who claim lib
eration in the Black Messiah of God and want to share the 
humanizing experience of suffering and joy in struggle with 
others who want to work for a world of justice and equality 
for all. Unity is possible only when there is acceptance of 
suffering under Christ's work of liberation and when there is 
commitment to his mission. 

II. HOLINESS 

The Black churches of North America made a unique con
tribution to the Holiness and Pentecostal movements of world 
Christianity at the beginning of this century. The Black Pen
tecostal obsession with the text of Hebrews 12:14: "strive ... for 
the holiness without which no one will see the Lord" (RSV), 
and Black leadership of the interracial Azusa Street Revival 
of 1906-1908 in Los Angeles, created the groundwork for 
modern Pentecostalism-the most remarkable religious move
ment among the oppressed communities of the world since 
the Awakenings of the 18th and 19th centuries. Although 
most African American churches did not originate from Pen
tecostalism or the Azusa Street Revival, most of them have 
been influenced by the Pentecostal emphasis upon the ruach/ 
pneuma of God in their conception of the Person and Work 
of the Holy Ghost. Their understanding of holiness as a pro
cess of moral perfection is rooted in the necessity of a personal 
encounter with God that is manifested in both the ecstasy of 
congregational worship and the praxis of social justice. 

Afro-American spirituality has to do with self-transcend
ence and is unembarrassed by displays of sincere emotion, 
but it is also related to faith and action in the world. The Holy 
Spirit moves, therefore, in the real world of everyday life, in 
the sanctuary and the realm of secular affairs. The Holy Spirit 
is not an abstraction of Trinitarian theology but participates 
dynamically in what it means to be a human being and to 
suffer and struggle with the assurance of victory in this world 
as in the world to come. The distinctiveness of the Black re
ligious experience is that theology is experienced before it is 
thought. Moreover, holiness in the paradoxical sense of tran
scendence and existential involvement in the world, must ac
company the act of "doing theology". Holiness is a criterion 
of the Church's theological authenticity. It creates a theology 
that is "hummed, sung and shouted" in Black churches, and 
contrary to White fundamentalism, has more to do with how 
Christians treat one another than how strictly they hold to 
Biblical literalism or ascetic life styles. 

On the other hand, holiness in the Black Church is not 
coterminous, as in some expressions of White liberalism, with 
frenetic social activism. Personal encounter with God as a 
prerequisite of sanctification and commitment to social trans
formation are both necessary, but the obligation to "give glory 
to God," and to "glorify the holiness of God" is an essential 
corollary of the obligation to be engaged in "building the King
dom" that continues to be frustrated by racism and oppression. 
The Black Church is sustained by prayer and praise. It exists 
in and for the glory of God and not the glorification of human 
institutions. We know that to struggle in the midst of the world 
is to experience the glory of God that is thwarted by racism 
and oppression, but we also know that we need to praise God 
in the sanctuary in order to struggle! One of our Spirituals has 
the refrain: "Have you got good religion?" The response is, 
"Certainly, certainly, certainly, Lord!" Good religion is, there-
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fore, understood to make worldly things that were formerly 
dubious better, and bad religion ruins the best of all possible 
worlds where there is no acknowledgement of God's presence. 
Without holiness no one shall see the Lord. 

Ultimately, the holiness of the Church is a work of the 
Holy Spirit. We affirm that the One, Holy Church cannot exist 
apart from ministries of justice and liberation. We also affirm 
that true liberation is inseparable from deep spirituality. The 
intimate involvement of Christians with the Holy Spirit is 
expressed first in worship that celebrates the manifest pres
ence, goodness and glory of God and moves from the sanc
tuary to the streets where it empowers the world to goodness, 
transfigures its wretchedness and need, and creates the quality 
of life that is symbolized by the nimbus that encircles the 
throne of God. 

III. CATHOLICITY 

Although Afro-American Christians have customarily been 
denied equal partnership in the koinonia of Christ, we never
theless affirm the universality of the Christian faith. Univer
sality in the Black religious experience has to do with the 
particular reality of people in concrete situations that are dis
similar but inseparable. Afro-American churches share with 
all who confess Jesus Christ the conviction of the universality 
of God's love "from each to all in every place ... ". We rec
ognize solidarity in creation, sin and redemption with all hu
man beings and seek with them to make catholicity visible by 
overcoming humanly erected barriers between people. 

We deplore the fact that the profession of universality has 
actually meant that the norms of what is considered acceptable 
to the Church had to originate in the West. For years anything 
that White Christians in Europe and North America did not 
interpret as catholic lay outside the realm of true faith and 
proper order. Such assumptions distorted the truth about Jesus 
Christ and permitted the gospel to be used to divide people 
rather than free them to express the fullness of the faith in 
their own cultural styles and traditions. It also robbed the 
White churches of the opportunity to correct their own defi
ciencies. 

In the late 18th and early 19th centuries, Black preachers 
were refused ordination and their congregations were not con
sidered in good order. Not until rebellious White Methodist 
and separatist Baptist clergy defied custom and accepted them 
as duly constituted ministers and churches did Black Chris
tianity become legitimate in the eyes of Whites. To this day 
Black churches have protested any semblance of alienation or 
exclusion on account of race, class or discriminatory educa
tional qualifications. Unfortunately the struggle for sexual 
equality has lagged behind in many Black churches and Black 
women need greater support in their resistance to subordi
nation. 

From the perspective of the Richmond consultation, cath
olicity has to do with faith in Jesus Christ, baptism, and con
tinuing in "the apostles' teaching and fellowship" and in "the 
breaking of bread and the prayers" (Acts 2:42). No person, 
group or institution that meets these requirements should be 
excluded from the visible Church or relegated to an inferior 
status by human authority, ecclesiastical or secular. The sin 
of racism, sexism and classism that refuses or discourages the 
fellowship of African Independent church or Black Holiness 
and Pentecostal denominations, among others in various parts 
of the world, must be repudiated as denying the catholicity 
of the Body of Christ. 

Catholicity, in our view, also demands a persistent critique 
of and challenge to the economic and political status quo; for 
those churches that benefit from the existing international or-



der too easily assume its normative character and become self
appointed guardians of what is supposedly good for all. Thus, 
many North American conservatives and fundamentalists 
speak of American democracy as "Christian" and oppose 
Christian socialists as irregular at best and heretical at worst. 

Similarly, the "Moral Majority" in the U.S. supports "con
structive engagement" with apartheid in South Africa as con
sistent with universal reason and the welfare of "all people 
of good will". In this view anti-communism becomes the test 
of universal Christian ethics and those who do not fall into 
line are considered sectarian, ignorant and contrary to the 
mainstream White American tradition which is regarded as 
the universal faith of the Church. 

Jesus Christ challenged the assumption that faith in God 
or salvation was limited to the scribes and the Pharisees, or 
the rich and powerful. Instead he empowered sinners, the 
poor, strangers and women. His demonstration of catholicity 
was to open his arms to all who would be saved. His Church 
today can do no more or less. 

IV. APOSTOLICITY 

We affirm the Apostolic tradition that recognizes the trans
mission of authentic faith down the centuries by all those who 
have faithfully lived it, whether or not they have been offi
cially designated as apostles. We believe that "What does not 
teach Christ is not Apostolic, even if it was taught by Peter 
or Paul; again what preaches Christ, this is Apostolic, even 
when preached by Judas, Annas, Pilate and Herod." We rec
ognize, therefore, the apostolicity of what we have received 
from our slave ancestors who, though "unlearned and igno
rant" men and women, reinterpreted the distorted Christianity 
they received from the slavemasters and passed down to suc
ceeding generations of Black believers the story of Jesus who 
was "the strong Deliverer", "the rose of Sharon, the bright 
and morning star," "the king who rides on a milk-white horse," 
"the dying lamb," "the Lord who's done just what he said", 
"the Balm in Gilead," and "the help of the poor and needy, 
in this Ian' ... ". But we acknowledge the importance of the 
Apostolic tradition being engaged and not merely passed on. 
Apostolicity must be lived out in the context of contemporary 
events. It is not the recitation of past formulations, but the 
living of the present commandments of the Risen Lord. 

In the final analysis the test of apostolicity is the experi
encing of the life, death and resurrection of Jesus Christ in 
our daily struggle against demonic powers that seek to rob us 
of our inheritance as children of God redeemed by the blood 
of Jesus Christ. Our deeds, more than our creeds, determine 
whether we have fully received and acted upon the faith of 
the apostles. 

Jesus said, "If you continue in my word, you are truly my 
disciples, and you will know the truth, and the truth will make 
you free" (John 8:31, 32). Afro-American Christians look to 
the words and acts of the Jesus of history for the Apostolic 
teaching as well as to the mystery of the Christ of faith. We 
take seriously the life, ministry and teaching of Jesus as the 
One who identified with the marginated of society and con
tinues to identify with them. It is in the Black Church's historic 
identification with marginality that Jesus is appropriated as 
the Black Messiah, the paradigm of our existential reality as 
an oppressed people and the affirmation of our survival and 
liberation. 

Finally, for Black Christians, the search for an expression 
of the Apostolic faith must be multi-racial and multi-cultural 
rather than captive to any one race, sex, class or political ide
ology. The Church and the ecumenical movement must no 
longer submit to domination by social, economic or intellectual 

elites. The faith once delivered to the apostles by Jesus Christ 
is for the whole world and must be capable of being trans
mitted and responded to by all. 

CONCLUSION AND RECOMMENDATIONS 

1. The Afro-American Christian tradition, embodied par
ticularly in Black Baptist, Methodist and Pentecostal Churches, 
but continuing also in other Black-led Protestant and Roman 
Catholic congregations, has been and continues to be an in
digenous expression of the faith of the apostles in North Amer
ica. 

2. The Richmond Consultation affirms the World Council 
of Churches study "Towards the Common Expression of the 
Apostolic Faith Today" and is committed to work with the 
WCC and other ecumenical bodies toward the unity we seek. 

3. We invite the other churches participating in the Faith 
and Order movement to give greater study and recognition to 
how God has maintained the continuity of the Apostolic Faith 
primarily through the oral character and noncreedal styles of 
the African American tradition expressed in worship, witness 
and social struggle. 

4. We urge the other member churches of the National and 
World Council Commissions on Faith and Order to take note 
of the unity of faith and practice that the Black Church has 
historically emphasized and to engage the Faith and Order 
movement in greater involvement in the struggle against rac
ism and all forms of oppression as an essential element of the 
Apostolic confession. 

5. We call upon Black churches in North and South Amer
ica, the Caribbean and in Africa to confess boldly the faith 
we received from the Apostles, despite every effort made to 
distort and falsify it, and joining with us who were a part of 
this historic consultation in Richmond, to intensify their in
volvement in the Faith and Order movement by sharing the 
"gift of Blackness" with those of other traditions. 

6. Finally, we urge that this report be published and widely 
disseminated by the Commission on Faith and Order of the 
WCC as a study document and that Black Christians all over 
the world be encouraged to initiate interracial discussion groups 
for the consideration of its content and implications for the 
ecumenical movement; and that the result of such dissemi
nation and discussion be reported back to the Commission on 
Faith and Order by cooperating national councils. 

Co-Chairs of the Consultation: David Shannon and Gay
raud Wilmore. 

Participants: Vinton Anderson, John Brandon, Oree Broom
field, Herbert Edwards, Willie Dell, Jacqueline Grant, Vincent 
Harris, Thomas Hoyt, Donald Jacobs, Miles Jones, John Kin
ney, Craig Lewis, Leonard Lovett, Fred Massey, Deborah 
McGill-Jackson, Pearl McNeil, Henry Mitchell, Ella Mitchell, 
C.J. Malloy, Albert Pero, Channing Phillips, Herbert Plummer, 
James DeOtis Roberts, Cornish Rogers, A.M. Spaulding, Olivia 
Stokes, Darius Swann, Robert Taylor, Richard Thompson, John 
Satterwhite. Commission on Faith and Order: Jeffrey Gros and 
William Rusch. 
Full Documentation and related papers: Midstream, Volume 

XXIV, No. 4, October, 1985. Order from The Council on 
Christian Unity, Christian Church (Disciples of Christ), P.O. 
Box 1986, Indianapolis, IN 46206; Cost $4.50, Single Issue. 

Cornish Rogers, "The Gift of Blackness", (Christian Century, 
June 5-12, 1985) Gayraud S. Wilmore, "The Disturbing Ec
umenism of the Black Church in America", (Ecumenical 
Trends, Vol. 14 No. 8, September 1985). 
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Wheaton Philosophy Conference 
by David Werther 

Arthur Holmes, chairman of Wheaton's philosophy de
partment, opened Wheaton College's thirty-second annual 
philosophy conference, "Applied Ethics: Doing Justice" (Oc
tober 24-26), with his paper, "Biblical Justice and Modem Moral 
Philosophy." It was an appropriate beginning to the confer
ence for two reasons. First, the paper included a biblical char
acterization of justice against which rival philosophic concep
tions of justice could be critiqued. Second, Holmes' 
endorsement of a classical, and more particularly an Aristo
telian conception of justice, was echoed throughout the con
ference. In recent years the Enlightenment conceptions of jus
tice-where the emphasis is on moral character in the classical 
tradition-have been given pride of place in the works of John 
Rawls (Kant) and Robert Nozick (Locke); and many of the 
philosophic discussions of justice have focused on those works. 
At the Wheaton conference, however, the focus was clearly 
on Aristotle. Halfway through the conference, Holmes noted 
that "Aristotle has been resurrected again and again and again," 
and then assured the participants that "this was not planned 
or rigged." 

Kenneth M. Sayre of the University of Notre Dame and 
Jon N. Moline of the University of Wisconsin-Madison ad
dressed the topic of environmental ethics from the perspective 
of ancient philosophy. This was the first of four spheres of 
justice considered in the conference. Sayre turned to Plato for 
guidance, whereas Moline approached the issue from an Ar
istotelian perspective. Sayre argued that responsible stewards 
of the environment will uphold the mixture of measure, truth, 
and beauty Plato referred to in the Philebus. Moline held that 
responsible stewardship of the environment can be learned 
by seeking the guidance of those who have displayed "prac
tical wisdom" in dealing with these issues. Thus complex en
vironmental issues are not to be approached by an appeal to 
principles, but by an appeal to persons who evidence that 
which Aristotle refers to as "practical wisdom." This appeal 
to persons of practical wisdom may be suggestive with respect 
to Christian views on discipleship. Sayre and Moline, like 
Holmes, eschewed Enlightenment conceptions of justice in 
favor of the classical traditions. 

This tradition in its Aristotelian form was resurrected again 
in the discussion of political justice. John Mare of Lehigh Uni
versity and Richard Mouw of Fuller Theological Seminary both 
examined political justice from the perspective of virtue. Hare 

David Werther is a graduate student in philosophy at the University 
of Wisconsin-Madison. 

contended that there is a virtue, the pursuit of consensus, 
which is characteristic of politicians. Mouw maintained that 
Christian politicians ought to act as moral pedagogues and 
that their instruction ought to be shaped by the Christian 
community. Just as in Moline's paper on environmental ethics, 
the application of justice to a particular topic focused on per
sons, not principles. 

The two final topics addressed in the conference were jus
tice in medicine and justice in business. Kenneth Vaux of the 
University of Illinois Medical Center viewed ethics in science, 
technology, and medicine from the perspective of a dialectic 
between justice and mercy. David Fletcher of Wheaton College 
answered affirmatively the question, '1s there a right to health 
care?" Thomas Donaldson of Loyola University considered the 
justice of the distribution of technological risks in and between 
nations. In the conference's final address, Elmer Johnson, vice 
president of General Motors, shared his application to busi
ness of James Gustafson's conception of moral discernment. 

Holmes indicated that next year's conference will consist 
of a series of addresses by Alvin Plantinga on the topic of 
Reformed epistemology. The following year the conference 
will be devoted to a consideration of the ethics of virtue. Given 
the attention shown to virtue by this year's speakers, it will 
be interesting to see how the thinking of the Christian phil
osophic community develops with respect to this subject in 
the next two years. Will Aristotle be buried, or will he again 
be resurrected? 

TSF CAMPUS MINISTRY 

Some of our readers may not realize that TSF Bulletin 
is merely one phase of the TSF program. Currently we 
have 20-25 student chapters operating on seminary and 
graduate school campuses around the country. Occa
sionally we print reports of their activities. If something 
is scheduled to take place in your vicinity, or if some
thing has already occurred, please let us know. If you 
or a group of students or any faculty personnel are 
interested in starting a TSF chapter on your campus or 
in your area, again we request that you write to us. 
We are more than willing to serve in whatever way we 
are able. Information can be obtained from 

Theological Students Fellowship 
233 Langdon Street 

Madison, Wisconsin 53703 

Pinnock's Major Work on the 
Doctrine of Scripture 

The Scripture Principle 
by Clark H. Pinnock (Harper & Row, 1984, 
251 pp., $14.95). 

Through all the wranglings by evangeli
cals over the Bible, we have missed a strong, 
sustained, systematic statement about the 
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by Donald K. McKim 
many dimensions of the nature of Scripture 
and how to interpret it. 

Clark Pinnock has provided such a state
ment with his recent, very significant work. 
In it he explores the doctrine of Scripture and 
comes down squarely on the side of Scrip
ture's supreme authority for the church and 

the Christian. He does this in the face of many 
challenges from the varied perspectives of 
both "liberals" and "conservatives." To pres
ent this pose and sustain such a stance is not 
easy. So we can expect his work to be criti
cized from both ends of the theological spec
trum. 



Pinnock is concerned with what he calls 
the "Scripture principle." This is simply the 
recognition of the authority of the Bible. It 
means "belief in the Scriptures as the canon 
and yardstick of Christian truth, the unique 
locus of the Word of God." The Introduction 
to his work is a discussion of the importance 
of maintaining this Scripture principle in light 
of the various crises it faces and which the 
rest of his book details. What is needed, Pin
nock argues, is "a systematic treatment of the 
Scripture principle that faces all the questions 
squarely and supplies a model for under
standing that will help us transcend the cur
rent impasse." (this Introduction was pub
lished in the January /February 1985 issue of 
TSF Bulletin). 

The Scripture Principle has three parts with 
three chapters in each part. The major divi
sions are: The Word of God, in which Pinnock 
deals with the "Pattern of Revelation," "The 
Biblical Witness," and "Inspiration and Au
thority"; Human Language, where the topics 
are "Incarnation and Accommodation," "The 
Human Dimension" and "Biblical Criticism"; 
and Sword of the Spirit, where the concerns 
of "Word and Spirit," "Unfolding Revela
tion" and "The Act of Interpretation" are 
taken up. Major components of the doctrine 
of Scripture are amply addressed and the ma
jor thrust of Pinnock's work is seen in the 
three main parts. The Bible is the Word of 
God that comes to us in human language and 
comes alive for us by the work of the Holy 
Spirit. Each element here is crucial. Trun
cated views of Scripture will eliminate or un
derplay any of these three realities which 
Pinnock in a balanced way maintains in par
ity. He gives cogent expression to the positive 
theological value of each ingredient, stating 
forcefully the implications of subsuming any 
of the three dimensions. 

Pinnock sees Scripture as the Word of God 
that leads sinners to a saving knowledge of 
God in Christ. As a deposit of revelational 
truth and the religious classic of Christianity, 
Scripture is revelation through both propo
sitional communication and personal com
munion. Scripture's purpose is to give us a 
right relationship with God, and through a 
variety of literary modes God gives in Scrip
ture a norm or rule for faith and practice. 
Inspiration, Pinnock argues, does not occur 
only with the final redactor of Scripture but 
over a long period of time as a "charism" of 
God's people. 

Part II of this work is a strong statement 
on recognizing that Scripture comes to us in 
the form of the human, having been written 
by real human creatures. Three categories ex
pressing this human dimension are accom
modation, incarnation and human weakness. 
Pinnock wants to maintain a "dynamic per
sonal model" of inspiration that gives full 
room to both the divine initiative and the 
human response in the composition of Scrip
ture. In inspiration, "God does not decide ev
ery word that is used, one by one, but works 
in the writers in such a way that they make 
full use of their own skills and vocabulary 

Donald K. McKim is Associate Professor of 
Theology, Dubuque Theological Seminary. 

while giving expression to the divinely in
spired message being communicated to them 
and through them." The Bible is not written 
according to how we in the Western world 
think history-writing should be done, but 
rather by the principles of ancient historiog
raphy. Biblical criticism can be either a pos
itive or negative force, depending on whether 
it helps us hear God's Word in Scripture or 
seeks only to excise the supernatural from 
Scripture. 

Part III deals with the work of the Holy 
Spirit in relation to the Word of God in Scrip
ture as well as with God's unfolding reve
lation in Scripture. It also includes a most 
helpful chapter on the art of biblical inter
pretation, which develops some basic prin
ciples for hermeneutics. Pinnock stresses that 
"revelation has to be received and become 
meaningful to those whom it addresses. The 
external letter must become an inner Word 
through the work of the Spirit." While "the 
Bible is a deposit of propositions that we 
should receive as from God, is also the living 
Word when it functions as the sword of the 
Spirit." "What is needed," urges Pinnock, 

is an encounter with God in and 
through the text and a discernment as 
to what God is saying to us now. The 
possibilities of meaning are not limited 
to the original intent of the text, al
though that is the anchor of interpre
tation, but can arise from the interac
tion of the Spirit and the Word. We 
read the text and in it seek the will of 
the Lord for today. 

In his final chapter, Pinnock shows how 
we are saved from hermeneutical chaos by 
the safeguards and controls that "fend off 
radical subjectivity." These include the text 
itself, tradition, and the living community of 
believers. 

One sees in this book a clear call to rec
ognize Scripture as God's authoritative Word. 
This Scripture functions first and foremost to 
bring us to a saving knowledge of God in 
Jesus Christ and to give guidance for the life 
of faith in the present day. The Scripture Prin
ciple is a call to commitment to the Bible while 
honestly facing the challenges to scriptural 
authority in the church. These include the 
perspectives on Scripture from liberal the
ology in its many forms, and from those com
mitted to a biblical criticism which imports 
modern, "scientific" standards on biblical 
texts, not permitting the possibility of the 
reality of the supernatural to which the texts 
themselves witness. 

This book is also a call to those in evan
gelical circles to approach Scripture on its own 
terms and not to impose theological presup
positions or categories that do violence to the 
essential nature of the biblical materials. For 
an understanding of revelation and inspira
tion, Pinnock urges a recognition of the hu
man dimensions of the Bible as a book writ
ten in an ancient near-Eastern cultural setting 
by many authors who employed a variety of 
literary forms and who through the inspira
tion of the Holy Spirit communicated God's 
message of salvation to the world. 

On the contentious question of using the 
term inerrancy to describe the nature of Scrip
ture, Pinnock sees two sides and makes a 
choice. On the one hand, he recognizes that 
the slogan "What the Bible says, God says" 
is "too simplistic" and that the case for bib
lical errorlessness is "not as good as it looks." 
He cautions that we should not ask whether 
God can lie, for "what we might expect God 
to do is never as important as what he ac
tually does." Pinnock concludes that the case 
for total inerrancy just "isn't there"; the iner
rancy theory is "a logical deduction" without 
firm exegetical support, and "those who press 
it hard are elevating reason over Scripture." 

On the other hand, Pinnock sees "iner
rancy" as a term to describe the Bible's fun
damental trustworthiness. He believes the 
New Testament encourages a trusting atti
tude along with a lenient definition of "iner
rancy," evidencing the deep confidence we 
ought to have in Scripture. A moderate use 
of the term possesses a nice combination of 
"strength with flexibility." Pinnock predicts 
this moderate definition will lead many peo
ple to "flock to its use" when the term is 
"fairly interpreted," thus allowing a "great 
deal oflatitude in application." So he chooses 
to retain the term. 

In the face of the vociferousness of those 
who so staunchly claim inerrancy and whose 
presuppositions are at crucial points so rad
ically different from Pinnock's, it is question
able whether the choice to retain the term is 
helpful or even possible. To hope to be able 
to salvage this seventeenth-century theory 
which, as it is used by its loudest defenders 
today, moves in directions Pinnock wishes to 
avoid, is a hard struggle indeed. Unfortu
nately, Pinnock has not yet been persuaded 
that the "Reformation principle" -that 
"Scripture can be trusted in what it teaches 
and relied upon as the infallible norm of the 
church" -is better conveyed by the term in
fallible, used by the Reformation Confessions 
themselves, than by the nineteenth-century 
Hodge-Warfield "inerrancy" theory which is 
still the major operative model for contem
porary inerrantists. To demonstrate this, one 
need note only that, while Pinnock mentions 
a piece by Roger Nicole as providing a "care
ful and responsible" definition of inerrancy, 
Nicole himself has strongly criticized Pin
nock's book, especially at this point, quoting 
approvingly Carl F.H. Hemy's assessment 
that Pinnock "retains inerrancy as a concept, 
but seems to thin it out almost to the breaking 
point" (Christianity Today, February 1, 1985, 
p. 68). In light of this, if Pinnock thinks his 
plea for flexibility will be able to reverse the 
stringent definitions of Hodge-Warfield now 
consciously propagated in new garb by the 
International Council on Biblical Inerrancy, 
one wonders how well-founded his judg
ment here can be. 

Unfortunately, too, Pinnock has also ac
cepted the strict inerrantists' reading of the 
church's tradition on Scripture in spite of the 
work by Jack Rogers and Donald McKim, The 
Authority and Interpretation of the Bible: An 
Historical Approach (Harper & Row, 1979). 
While Pinnock's current position accords well 
with many of the positive emphases of this 
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work, in rejecting its historical arguments, he 
must defend his use of the term inerrancy 
despite the inerrantists who maintain that 
only the strict view has the proper historical 
justification. Pinnock may legitimately do this 
as a systematic theologian. But he should 
hardly expect to persuade those who have 
invested their lives in defending what they 
believe is the church's historic tradition. 
Whether a "moderate definition" of iner
rancy will "carry the day" as Pinnock bravely 
expects is doubtful, yet remains to be seen. 

But this is a major work on the nature of 
Scripture. It deserves to be widely read and 
used as the best systematic evangelical treat
ment of the doctrine. It is a splendid state
ment since it combines biblical fidelity with 
a clear-eyed vision of how technical difficul
ties about Scripture can be approached using 
the best positive tools of theological schol
arship from the perspective of faith. One 
should not lament (as some have and will) 
that Pinnock' s views have changed since his 
1971 work, Biblical Revelation. The direction 

of his development has been toward an hon
est, open appraisal of Scripture in light of its 
own witness and contemporary questions. Yet 
Pinnock has not wavered in his commitment 
to Scripture as God's authoritative Word 
which has as its "central purpose" to "bring 
people to know and love God." For this com
mitment we can all be grateful, and from this 
book we can all learn as we seek to be faithful 
to the Word of God. 

A Critique of Carl Henry's Summa 

God, Revelation, and Authority 
by Carl F. H. Henry (Word Books, 1976-
1983, 6 vols., $24.95 each). 

Carl Henry is well known to readers of 
TSF Bulletin, as the foremost representative 
of evangelical thought in America today. We 
have reason to rejoice that he has finished 
his magnum opus, a work of six large volumes. 
He has brought into the twentieth century 
that great movement in American Reformed 
thought which extends back to the Puritans, 
on through Princeton Orthodoxy, and down 
to Henry himself. His theology exhibits both 
the positive and negative aspects of this tra
dition. 

Volume one (438 pp.) is subtitled, "God 
Who Speaks and Shows: Preliminary Con
siderations." Henry begins with a critique of 
culture and modern epistemology and phi
losophy, setting his own view over against 
that of others. These chapters function as a 
prolegomenon, and discuss the method which 
controls the rest of the work. In volumes two, 
three and four (373, 536, and 674 pp. re
spectively), Henry expounds at great length 
his "Fifteen Theses on Revelation." These are: 
(1) Revelation is freely initiated by God. 
(2) Revelation is given for human benefit. 
(3) God nevertheless transcends his own rev
elation. 
( 4) The fact that God gave revelation assures 
that revelation has a unity. 
(5) The nature, content, and variety of rev
elation are God's determination. 
(6) God's revelation is personal. 
(7) God reveals himself in nature and history, 
as well as Scripture. 
(8) The climax of revelation is Jesus of Naz
areth. 
(9) The mediating agent in all revelation is 
the Logos of God (the Second Person of the 
Trinity). 
(10) God's revelation is conceptual-verbal. 
(11) The Bible is the reservoir and conduit of 
divine truth. 
(12) The Holy Spirit is active in revelation by 
(a) inspiring the authors of Scripture, and (b) 
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illuminating our reading and understanding 
of Scripture. 
(13) The Holy Spirit also enables individuals 
to savingly appropriate revelation. 
(14) The church approximates the kingdom 
in miniature, and models the appropriated 
realities of divine revelation. 
(15) The self-manifesting God will unveil his 
glory in a crowning revelation of power and 
judgment. 

In the final two volumes (443 and 566 pp. 
respectively), subtitled, "God Who Stands and 
Stays," Henry deals with the doctrine of God 
against the backdrop of the first four books. 
He argues for the traditional view of God 
found in Protestant orthodoxy of the sev
enteenth century, brought up to date merely 
by reacting to and criticizing modern "her
esies" such as process theology, feminist the
ology, and neo-orthodoxy. Henry argues for 
a literal heaven and hell, a six-day creation, 
Angels, Devils, and a God who is immutable, 
impassible, and timeless. 

I cannot deal adequately with Henry's 
multi-volume work in this review. The only 
adequate response would be another multi
volumed dogmatics! I wish to focus here on 
the "Fifteen Theses," since these form the 
heart of Henry's work. 

There are many strengths in this, the larg
est systematics ever published in America. 
Henry has certainly done his homework, as 
is obvious from the many outlines of other 
books, and the large bibliographies at the end 
of each volume. To read Henry carefully is 
to acquire a theological education! There are 
many sections in which he has effectively ar
gued for an evangelical position over against 
other options in modern theology. In the first 
volume alone, I commend and recommend 
the chapters on "Revelation and Myth," "The 
Ways of Knowing," "The Rise and Fall of 
Logical Positivism," "Secular Man and Ul
timate Concerns," "The Meaning or Myths 
Man [sic] Lives By," etc. The problem with 
this, on the other hand, is that Henry tends 
to devote page after page to outlines and quo
tations from other perspectives. This often 
makes his books repetitive. More than once, 
I had to force myself to finish a chapter. From 
time to time, I had to perform redaction-crit
icism to discover what Henry himself thought 
amidst all the quotations and summaries! The 

bottom line is, these books have not been 
edited well enough. We might expect more 
from the founder and former editor of Chris
tianity Today. 

Much of Henry's theology is excellent, and 
there is a great deal to be learned from his 
summa. The discussions of Theses 1, 2, 7, 8, 
and 15, inter alia, are really very good. The 
rest of this essay will be negative, however. 
Such is the nature of a review! But what fol
lows should be taken in the context of my 
positive regard for Henry's work. 

A good part of the time, Henry complains 
about the illogic, confusion, and contradic
tion present in other theologians. We need, 
therefore, to examine his own philosophy. 

When Henry uses the word logic, he al
ways means Aristotelian logic. He does not 
appear to realize that there are other logics, 
such as Chinese or Hegelian. While symbolic 
logic works well for abstract thought, I be
lieve that Hegelian logic, for example, has 
much to say for itself with respect to physical 
and human nature. In the real world, things 
are sometimes not so black and white as "A 
does not equal not-A": reality often involves 
elements of both. A modern automobile is 
neither M (metal) nor Non-M, but elements 
of both. While Henry might complain that 
Hegel is a "pagan" philosopher, surely he 
was much more Christian than Aristotle! 

Perhaps the greatest weakness in Henry's 
philosophy is his undefended and naive de
pendence on Gordon H. Clark. Because of 
this, Henry's theology becomes rather "hy
per-rationalist": truth is found only in prop
ositions. True propositions are clearly known 
and easily accessible in an inerrant Bible, and 
Aristotelian logic reveals the machinations of 
the Divine Mind. 

I believe, on the contrary, that the biblical 
notion of truth is not limited to propositions. 
For someone who believes in inerrancy, 
Henry has a strange tendency to read his 
views into the Bible, rather than perform le
gitimate exegesis. One instance of this eise
gesis can be found in his discussion of the 
Logos in John (3:482-487; cf. any standard 
commentary on John). The Bible does speak 
about truth, and about the Logos, but this is 
first and foremost a Person for John (Jn. 1:14, 
cf. 14:6, "I Am the Truth"). Paul, also, does 
believe that the "love of the truth" will lead 



us to salvation and sanctification in the Holy 
Spirit (2 Thess. 2:12-15). But for Paul this 
truth is a story (God-spell) about a Person, 
not a set of inerrant propositions. We fun
damentally believe in Jesus Christ, not in a 
set of propositions. While belief in Jesus surely 
implies belief in certain propositions (i.e., that 
Jesus lived, taught, died, rose, etc.)) this is 
clearly secondary. The foundational belief in 
the New Testament is always a belief "in," 
not a belief "that"; or, better, our belief "in" 
(personal trust) leads us to certain beliefs 
"that" (beliefs about certain propositions). 
Henry is aware of this and tries to deal with 
it (3:433), but the attempt only reveals the 
depth of his onesidedness. 

We need not follow Henry in order to be
lieve in objective, divine truth. Objectivity can 
be maintained in an eternal Person, the Liv
ing Word, as much as in a set of eternal, iner
rant propositions (as T. F. Torrance has clearly 
shown in his many writings). Indeed, Hen
ry's way of salvation owes far more to Plato 
and Aristotle than it does to Jesus. Henry 
confesses that belief in Jesus is "a kind of 
literary shorthand" (3:438) for belief in prop
ositions! This can only lead to the idea of 
salvation-by-knowledge, a return to Gnosti
cism (not a secret gnosis, but a gnosis none 
the less!). Henry's dialogue with Torrance 
(3:216-229) discloses the weakness of his own 
position; his withholding of the name "evan
gelical" from Torrance is sheer prejudice. 
Thesis six claims that revelation is personal, 
but this boils down to the idea that God re
veals his Names in the propositions of the 
Bible. This is personal self-revelation? 

Another major problem with Henry's 
summa is that he has declined to see signif
icant value in much of modem thought. This 
arises from his theological method. Henry's 
approach is what Nicholas W olterstorff calls 
"foundationalism" (see his Reason Within the 
Bounds of Religion, 2nd ed., 1984). Wolter-

storff, Alvin Plantinga, William Alston, and 
other evangelical philosophers have rightly 
rejected foundationalism, as did C. S. Peirce 
and J. H. Newman in the previous century. 
There is no pure Cartesian set of indubitable 
propositions from which we can derive phi
losophy and theology. Against Henry, I must 
insist that the Bible cannot be a foundation 
of inerrant propositions, upon which we build 
the edifice of theology. Henry has chosen not 
to draw upon the insights of modem philos
ophy, and his theology is based on this ques
tionable theological method. If, as he claims, 
the Bible is the set of foundational, inerrant 
propositions, then all we need to do is ar
range thes~ propositions in systematic order, 
criticize other positions, and we have pure, 
timeless truth. Theology just doesn't work 
that way! Henry's theological method neither 
fits the phenomena of Scripture nor performs 
the actual task of philosophy and theology. 
(For a much better view, still upholding iner
rancy, see Clark Pinnock, The Scripture Prin
ciple, reviewed elsewhere in this issue.) 

In one important area especially-her
meneutics-Henry has failed to learn from 
modem thought. His view of interpretation 
can only be described as naive. He has read 
widely in this field, and as usual summarizes 
important books, but only to reject them 
( 4:296-315). He insists that "revelation has a 
propositional-verbal character and can be di
rectly extracted [!] from the scriptural 
text. ... the Bible is a book of divinely dis
closed doctrinal truths comprehensible to any 
reader" ( 4:300). According to Henry, exegesis 
presupposes a fixed methodology and is a 
scientific quest for objective and permanent 
knowledge ( 4:304). This view cannot stand 
up against the facts of science and Scripture. 
Kurt Godel in mathematics and Werner Hei
senberg in physics proved that there is no 
objective knowledge of the sort Henry is 
looking for. In philosophy of science, M. Po-

lanyi and T. Kuhn both clearly demonsti 
that science is not "objective" in the sen_ __ _ 
personal prejudice and interest playing no part-
in scientific discovery. The fact is that we can
not escape our life situation and our personal 
interests in order to obtain pure, timeless 
truths. Henry is dreaming the impossible 
dream. 

On the other hand, I must commend 
Henry for his cautious acceptance in volume 
four of the historical-critical method. He 
rightly accepts form-criticism, for example 
(4:81£.) while rejecting conclusions based on 
false presuppositions. Henry takes Harold 
Lindsell to task for the latter's anti-intellec
tualism in rejecting the historical-critical 
method (4:393). He plainly states that "his
torical criticism is never philosophically or 
theologically neutral" (4:403). One only 
wishes he had come to this conclusion in his 
discussion of hermeneutics! 

All in all, I feel Henry has done evangel
icalism both good and harm in this summa. 
The good comes from his clear placing of 
evangelical options in the mainstream of cur
rent theology. Though some may ignore his 
work, they cannot claim that evangelical the
ology has not been ably articulated. On the 
other hand, Henry has harmed evangelical 
theology by his uncritical acceptance of the 
philosophy of Gordon H. Clark. This philos
ophy is simply not viable and will give some 
a poor excuse to reject Henry's theology out 
of hand. It also leads to a summa in which 
page after page is spent discussing the views 
of other scholars, only to reject them in the 
end. Henry places himself in a lonely corner, 
where just a handful of conservative theo
logians are willing even to dialogue with him. 
He has failed to profit from modern thought, 
and therefore has failed to write the modern 
exposition (not just defense!) of evangelical 
theology we so desperately need. 

Erickson's Three-Volume Magnum Opus 

Christian Theology 
by Millard J. Erickson (Baker Book House, 
3 vols., 1983, 1984, 1985, 1274 pp., $57.85). 

Millard Erickson is now dean of Bethel 
Seminary in St. Paul, Minnesota, and has la
bored for two decades to write a major sys
tematic theology which would replace A. H. 
Strong in the teaching of ministerial students. 
This he has accomplished with great distinc
tion, and has given to all of us a lucidly writ
ten and carefully organized evangelical the
ology. I do not think one has to be Baptist to 
recognise that here is the basic level textbook 
in Christian doctrine we have been needing 
for some time. It is quality work from first to 
last. Erickson is current in biblical studies, 
historical theology, and philosophical issues, 

Clark Pinnock is professor of theology at 
McMaster Divinity College, Hamilton, On
tario. 

by Clark H. Pinnock 
and presents the fruits of his considerable la
bors to us in an eminently readable and edi
fying form. Almost wherever you look in the 
vast extent of this magnum opus you discover 
wise teaching on the major issues confront
ing our theological convictions today. And 
the preacher will find here the material for a 
lifetime of pulpit work. I am frankly filled 
with delight when I contemplate this mag
nificent production. 

One can tell something about this work 
by noting the people to whom Erickson ded
icates each of the three volumes: to Bernard 
Ramm his first theology professor, to William 
Hordem his doctoral mentor, and to Wolfhart 
Pannenberg who has been an inspiration to 
him. Ramm symbolizes the solid evangelical 
setting in which Erickson lives and works. 
Hordern represents the larger realm of the
ological thought adjacent to it. And Pannen
berg stands for the high level of reflection 
which Erickson wants to engage in. Because 

he has incorporated the wealth of theological 
investigation from beyond his own confes
sional circles, Erickson has been able to create 
the masterpiece he has. Here is an evangel
ical theologian who has grown up in the fam
ily of conservative theology and not forsaken 
it, but has also moved beyond its confines in 
his search for good ideas. He has been able 
to integrate these insights into a framework 
which respects the authority of the Bible, em
ploying them in the service of an evangelical 
witness and piety. 

The way the author proceeds will not sur
prise anyone, though it does raise a question. 
He begins, after clearing up some preliminary 
matters, by exploring the issue of how we 
know God. He goes into general and then 
special revelation, and makes the case for 
Scripture as a product of the latter and the 
touchstone of authority in theology. On the 
basis of the canonical principle he then ad
vances to an exposition of all the various top-
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ics familiar to systematic theology, based upon 
the data Scripture affords. But is it proper to 
start with the Bible rather than the gospel? 
If the gospel is the heart of Scripture, should 
we not start with it? Is this gospel true be
cause the Bible happens to teach it, or does 
the Bible derive its authority from the good 
news? I am asking the Lutheran question: 
should not a systematic theology begin with 
the good news even though, admittedly, it 
must move swiftly to "what preaches Christ"? 
How evangelical is it to start with something 
other than the evangel? 

What Erickson actually does start with is 
the presupposition of God revealing himself 
in the Bible (p. 33). "From this basic postulate 
we may proceed to elaborate an entire the
ological system by unfolding the contents of 
the Scriptures." He seems to rest the issue of 
validation, not upon the narrative of the gos
pel, but upon verbal revelation as a kind of 
rational axiom. And like a true rationalist he 
does not want to allow for much of a role for 
natural theology which would depend pre
cariously upon empirical factors. Erickson, 
then, can be placed in the rationalist tradition 
in evangelicalism typified by E. J. Carnell, 
Gordon Clark, and Carl Henry. For reasons 
of apologetics he does not begin with the gos
pel but with the axiom of verbal revelation. 
In this, Christian theology would not differ 
essentially from Islamic theology. I cannot 
help but sense there is something wrong about 
this state of affairs. Do we really wish to com
pare sacred books with the Muslim, or to con
trast good news with bad news? 

On the doctrine of Scripture, Erickson 
plays it safe and espouses inerrancy, even 
though he provides plenty of reasons why 
someone might not want to do so. I say he 
plays it safe because everyone knows iner
rancy is the word one has to use if one hopes 
to abide comfortably in the evangelical camp 
these days. And why not? Inerrancy is a word 
with no precise meaning; so if it is the pass
word for getting safely past the sentries, why 
not use it? It frees one to do his work in rel
ative peace without fear of attack. 

Erickson's theology stands in the Calvin
istic Baptist tradition as Strong's did. Given 
the elite status which Calvinism enjoys in the 
evangelical establishment, this ensures wide 
acceptance. In fact, of course, Erickson's Cal
vinism is very diluted. He admits, in a dis
cussion of God's plan, that some Calvinists 
would not recognize what he is proposing to 
be Calvinistic at all (p. 359). For my part, I 
do not doubt that Erickson remains in the 
truly Reformed camp. My problem with it is 
a matter of whether what he says is coherent. 
How can God be said to be in control of 
everything in a determinist sense and not be 
identified as the author of sin? Throwing in 
a litle Arminian talk at key points softens the 
impression, but does nothing to promote un
derstanding. I am glad to hear Erickson say 
God "permits" sin and calls us into a part
nership with himself. Yet for the life of me I 
cannot see what these sentiments have to do 
with Calvinism or how they fit in with it. In 
a discussion of the extent of Christ's atone
ment, for example, Erickson is treading on 
Arminian ground. He says that the atone-
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ment is universal and applies to all sinners, 
and then explains why all are not saved: 
"There is the possibility that someone for 
whom salvation is available may fail to ac
cept it" (p. 835). Again, Erickson refers to this 
idea as the most diluted form of Calvinism. 
Indeed, it is so diluted that one could easily 
declare himself Arminian and say such things 
with greater conviction and coherence. But 
let me add that, if he were inclined to do so, 
one would also incur displeasure from the 
evangelical establishment which requires its 
theology at least to appear Calvinistic, even 
if considerably diluted. Examine, for in
stance, The Evangelical Dictionary of Theology, 
edited by Walter Elwell, and see if you can 
find a single article bearing upon any topic 
of interest to Calvinism which was not writ
ten by a Calvinist. Certainly Erickson is wise 
to appear at times to be Arminian but at no 
time actually to be so. 

But there is a side to Reformed theology 
not well represented in this work or in much 
of the evangelicalism it comes out of. I am 
referring to its culture-building social dimen
sion. From Calvin came the powerful Christ 
the Transformer motif which has become so 
influential in the ecumenical church of today. 
Calvin believed that God wanted to take do
minion again over his fallen creation, and ex
pected his people to implement his statutes 
in society whenever they could. On the basis 
of this idea Geneva itself was governed, and 
from it sprang the Puritan political theology 
which bore fruit in England and in New Eng
land. Indeed, it would be hard to deny that 
the Catholics, the Lutherans, and practically 
all others have taken over this culture-trans
forming vision from Calvin and made it their 
own-all others, that is, except a large body 
of pre-millenial, heavily baptistic evangeli
cals who continue to define salvation in nar
rowly individualistic terms and do not expect 
God to use Christians to change the face of 
human culture in this age. 

Having blamed Erickson for being too 
Calvinistic in theology proper, I now object 
to his not being Calvinistic enough when it 
comes to the holistic scope of salvation. He 
narrows down the atonement to penal sub
stitution (p. 815) and discusses the nature of 
salvation in very nearly exclusively indivi
dualistic terms (Part 10). He even says, "Jesus 
made it clear that the eternal spiritual welfare 
of the individual is infinitely more important 
than the supplying of temporal needs" (p. 
905). Is this perhaps the reason why the king
dom of God as a topic is not treated either 
under Christology or under salvation? Is it 
any wonder that forty million American 
evangelicals have been unable to impart to 
the public square a tangy Christian flavor? 
How could they if they have no hope for 
culture except to be taken out of it by our 
returning Lord Jesus? 

Fortunately, large numbers of evangeli
cals today do not live by the theology which 
they believe and Erickson presents, and they 
are beginning to move out to reclaim before 
it is too late (if it is not already too late) areas 
of Christian influence in society. But sooner 
or later we will need an evangelical system
atic theology which will legitimate rather than 

discourage the work of culture reclamation 
we are already starting to engage in. I do not 
think liberation theology has much to offer, 
since it is in the last analysis a thinly dis
guised religious version of Marxist politics. I 
think we are going to need the old Calvinistic 
eschatology called post-millenialism. This is 
the hope which places victory rather than de
feat before our eyes. 

This is the evangelical systematic theol
ogy we need to have at hand. It covers so 
many topics so well and supplies the foun
dations so generously. I think we have to go 
beyond it in a number of ways, but it informs 
the discussion richly and sets up a marvelous 
base camp from which to climb higher. Many 
of us will be enabled to scale further heights 
in evangelical theology only because Erick
son labored so diligently to attain the high 
level of theological understanding evident in 
this fine set. 

BOOK REVIEWS 

History and Historical Understanding 
edited by C. T. McIntire and Ronald A. 
Wells (Eerdmans, 1984, 144 pp., $6.95). Re
viewed by Brother Jeffrey Gros, F.S.C., Di
rector of the Commission on Faith and Or
der, National Council of the Churches of 
Christ in the USA. 

This study of history and historians by 
eight well known authors, four of them 
teaching at Calvin College, is a welcome ad
dition to the literature. Not only is it helpful 
to bring the Gospel alive from its historical 
sources for historians and biblical scholars, 
but also for teachers of Christianity and the 
sophisticated general reader. 

The diversity of points of view among the 
authors provide a very enriched understand
ing, ranging from Langdon Gilkey's essay on 
meaning to Swieringa' s apologetic for using 
scientific resources in history. Of course, as 
in any anthology, the varieties of style make 
for very different levels of interest for diverse 
readers. However, Marty's discussion of the 
difference that Christianity makes to the his
torian, the contribution that history can make 
to the believer, and the historian's vocation 
provides stimulating spiritual reading for any 
Christian scholar. Likewise, Marsden's dis
cussion of the question of common sense and 
Baconian science, as it relates to subjectivism, 
interpretation and theory, is a helpful anal
ysis not only for the background of the his
torian but also for the biblical scholar. Rien
stra's essay on objectivity and the tensions 
involved lay open many of the epistemolog
ical tensions inherent in the historical pro
cess. One will find Handy's essay on how 
history is to serve the present as its cultural 
memory and on the tensions between history 
and faith to be an enlivening contribution. 

The final essay draws on data by Van Kely. 
It relies on methodologies developed around 
the interpretation of the French Revolution, 
but has implementations for the hermeneu
tics of history in a wider context. Indeed, the 
McIntyre article verges on a metaphysical 
theory as he discusses the question of the 



historical dimension of our world. 
These short essays will be a challenge for 

those who are not technicians in the histor
ical disciplines, but a challenge well worth 
the effort. It would be fascinating to put these 
essays in dialogue with some non-Protestant 
historians whose biblical doctrine of church 
sees history as carrying some normative 
weight in the interpretation of the scriptural 
revelation. Indeed, Gilkey and Marty, among 
others, witness to the fact that there is a strong 
self-understanding among historians that tra
dition is indeed a norm of the Christian faith, 
even if it is a norm subordinated to Scripture. 
By uncovering the relationship of faith and 
history, modem evangelical historians are re
capturing the ancient faith of the church that 
the Spirit is somehow operative in the Chris
tian community through the process of es
tablishing tradition. The dialogues over 
Scripture and tradition, church authority and 
biblical authority, and the hermeneutical 
norms to be used in these discussions will be 
greatly enriched by these distillations of the 
thinking of major historians. 

Baptism, Eucharist and Ministry 
(Faith and Order Paper No. 111, World 
Council of Churches, 1982, 33 pp., $3.50). 
Reviewed by John Deschner, Lehman Pro
fessor of Christian Doctrine, Perkins School 
of Theology, Southern Methodist Univer
sity, Dallas, Texas. 

This small booklet, by far the most widely 
disseminated publication in the history of the 
World Council of Churches, is being widely 
regarded today as an important ecumenical 
event in its own right. 

More than fifteen years in the actual draft
ing, and based on more than sixty years of 
ecumenical dialogue, this text presents the 
growing "convergence" among churches 
concerning these three historic, church-di
viding issues. As such, it represents a new 
fact in the ecumenical situation which 
churches are beginning to take into account. 

The process behind the text is as impor
tant as its content. Around 1970, the Faith 
and Order Commission of the WCC began 
to feel that the time had come to assess the 
theological results of the many ecumenical 
conferences and meetings since the first World 
Conference on Faith and Order at Lausanne 
in 1927. Typically, at such meetings, respon
sible spokespersons for the various churches 
had reached and documented points of ecu
menical consensus on theological questions 
of church-dividing importance. Would it not 
be useful to summarize this material and ask 
the churches to respond to it? 

Five years of work produced a first sub
stantial draft. The Nairobi WCC Assembly 
(1975) then asked the churches for some re
sponse to this "Accra draft." More than 100 
of the approximately 300 Protestant and Or
thodox churches in the WCC responded, 
ranging from brief letters from archbishops 
to a 60 page commission report. Especially 
significant was a substantial Roman Catholic 
participation, since the Faith and Order Com
mission, with its own bylaws, is the only place 

where Rome officially participates in the ecu
menical theological dialogue. It can be fairly 
claimed, then, that this paper arises out of 
the most widely represented theological 
forum today. 

The many loose-leaf volumes of response 
material were then thoroughly analyzed, and 
over the next several years the "Accra draft" 
was thoroughly rewritten a number of times. 
The aim was to say as much as could be said 
together, but also to record the disagreements 
as honestly and clearly as the agreements. 
And, at major points of divergence, the report 
attempted to discern possible future conver
gences-Le., points beyond the divergent 
churches at present, but which the churches 
felt might be possible to attain in faithfulness 
to each church's understanding of the ap
ostolic message. 

The resulting text was once again thor
oughly debated and much revised at the 1982 
Commission meeting at Lima. Then, to the 
astonishment of many, it was unanimously 
approved (with no abstentions) by all of the 
nearly 120 theologians present (Protestant, 
Orthodox, Roman Catholic) to be "mature 
enough" for referral to the churches once 
again, this time with a request for some kind 
of official response from their most authori
tative body by December 1985. 

The kind of "response" asked for is sig
nificant. This is no facile request for "adop
tion." The WCC has no authority to propose 
doctrine for the churches. Rather, the churches 
were asked for some kind of official state
ment about the kind of notice they were pre
pared to make of the existence and ecumen
ical role of such a document. Specifically, they 
were asked about (1) "the extent to which 
your church can recognize in this text the 
faith of the Church through the ages"; and, 
in light of that, (2) "the consequences your 
church can draw from this text for its rela
tions and dialogues with other churches, par
ticularly with those churches which also rec
ognize the text as an expression of the 
apostolic faith," and then (3) "the guidance 
your church can take from this text for its 
worship, educational, ethical, and spiritual 
life and witness." 

The interest in this "Lima text" among the 
churches has been enormous. Hundreds of 
thousands of copies have been distributed and 
studied. Translations now approach thirty in 
number, with more to come. Hundreds of 
churches have designed impressive response 
processes, most of them including substantial 
local participation, and many culminating in 
formal action by general synods, assemblies, 
or episcopal colleges. As of this writing, sev
eral months before the response deadline, 
more than forty member churches have al
ready submitted their formal response. A 
preliminary assessment at the recent Faith and 
Order Commission meeting in Norway 
showed them to be overwhelmingly positive 
in character, with many proposals for further 
development of this dialogue process. 

In content, the "Lima text" does not aim 
at a full systematic statement of doctrine on 
the three points discussed, but rather at what 
is "required and sufficient" to generate mu
tual recognition of the churches by each other: 

mutual recognition of baptism, visible eu
charistic fellowship, and mutual recognition 
of ministers. Nevertheless, the text has proven 
to be rich enough in constructive teaching to 
provide stimulation and guidance to many 
churches for development of their own doc
trine in these matters-especially, but by no 
means only, in the so-called Third World. 

Criticism? A number of points require fur
ther development, especially concerning the 
relation of word and sacrament, and the ap
ostolic authority of ministers. The primary 
criticisms, though, are perhaps what might 
be expected: from Protestants that it is too 
"Catholic"; from Catholics and Orthodox that 
it is too "Protestant"; and from the "Third 
World" that it is too much cast in Greco-Ro
man-North Atlantic modes of thought. 

This Lima text is to be recommended for 
study by any who wish to deepen their own 
understanding of the meaning of baptism, of 
the Lord's Supper, and of ministry; or of the 
ecumenical situation among the churches to
day at the level of theological differences; or, 
what is more important, of their own per
ception of the Apostolic Faith as a power not 
simply behind us but ahead. 

Political Issues in Luke-Acts 
edited by Richard J. Cassidy and Philip J. 
Scharper (Orbis, 1983, 180 pp., $9.95). Re
viewed by Craig L. Blomberg, Professor of 
Bible and Religion, Palm Beach Atlantic 
College, West Palm Beach, Florida. 

How should a Christian respond to social 
evils? Extremist positions clamor for atten
tion, be they violent brands of liberation the
ology or escapist retreats of certain funda
mentalists. In developing what he hoped was 
a centrist position between these poles, Fr. 
Richard Cassidy of St. John's Provincial Sem
inary, in his 1978 work entitled Jesus, Politics 
and Society, compared Jesus' approach fa
vorably with that of Mohandas Gandhi. Es
pecially in light of Luke's portrait, Cassidy 
saw Jesus as rejecting violence but not re
sistance or protest, and concluded that he was 
"deeply committed to establishing social re
lationships based upon service and humility; 
since such qualities were little valued in the 
society around him, there was a constant ten
sion between his positions and those sanc
tioned by the existing order" (p. 75). 

Now Cassidy has collaborated with Philip 
Scharper of Orbis Books to edit a volume of 
essays furthering the debate which his earlier 
volume enlivened. The ten authors, from both 
sides of the Atlantic, reflect various mainline 
Protestant and Roman Catholic backgrounds. 
Three have clearly addressed the topic prom
ised by the book's title, four deal with the 
more limited issue of Jesus' death, and an
other three address broader social issues with 
political relevance only in a very general 
sense. 

In the first of these categories fall Robert 
O'Toole's "Luke's Position on Politics and 
Society in Luke-Acts," Willard Swartley's 
"Politics and Peace (Eirene) in Luke's Gos
pel," and J.D.M. Derrett's "Luke's Perspec
tive on Tribute to Caeser." All three utilize 
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redaction criticism to highlight Luke's dis
tinctives. O'Toole finds him advocating full 
use of Roman polity for legal protection, yet 
leaving the door open for more radical, un
defined action, and concludes that "struc
tures which do not assist the disadvantaged 
must be removed" (p. 14). Swartley contrasts 
Cassidy with Conzelmann who views Luke 
as de-politicizing the gospel and who rec
ommends using Luke's eirene texts (without 
ever explaining this choice of criterion) to 
judge between the two. He discovers that 
Cassidy (like John Yoder before him) has dealt 
more adequately with the passages in which 
Luke speaks of peace, but that they cannot 
"be seduced into either the Pietist or Sad
ducee-Zealot perversions" (p. 35). Derrett re
jects the traditional interpretation of Luke 
20:20-26 as delineating separate spheres of 
political and religious authority, viewing this 
and other New Testament passages as estab
lishing clear conditions which limit rulers' 
powers. Tribute, he emphasizes, does not 
equal obedience. Derrett fails, however, to 
persuade that Luke is significantly different 
from Mark or Matthew on any of this. 

In the second category fall the closing 
contributions to the volume: Charles Tal
bert's "Martyrdom in Luke-Acts and the Lu
kan Social Ethic," Daryl Schmidt's "Luke's 
'Innocent' Jesus: A Scriptural Apologetic," 
Jane Via' s "According to Luke Who Put Jesus 
to Death?" and Cassidy's own "Luke's Au
dience, the Chief Priests, and the Motive for 
Jesus' Death." Via and Cassidy, without ref
erence to each other's articles, debate the ex
tent of the role of the chief priests in the Lu
kan Jesus' death and prove only that they are 
both trying to strain too much from too little. 
Schmidt very briefly illustrates how the 
charges against Jesus in Luke are not as false 
as sometimes thought. Talbert's offering 
proves by far the most weighty of the four. 
He makes two main points, corresponding to 
the title of his article, though the link be
tween them needs strengthening. On the one 
hand, Luke's view of Jesus' death basically 
agrees with Jewish and Greco-Roman views 
of martyrdom, especially in their legitimating 
and evangelistic functions. On the other hand, 
Cassidy's view fails to distinguish Jesus' at
titude to political rulers (indifference) from 
his approach to religious authorities (non-vi
olent resistance). In what may be the most 
important statement of the entire book, Tal
bert therefore endorses Yoder's thesis "that 
the first duty of the church for society is to 
be the church. That means to be a society 
which through the way its members deal with 
one another demonstrates to the world what 
love means in social relations." Thus Luke's 
Jesus "is no more a social activist of the Gan
dhi variety than of the Zealot type"; rather 
"he is preoccupied with ordering the life of 
the people of God" (p. 109). 

The middle three essays treat more dis
parate material. Massyngbaerde Ford ("Rec
onciliation and Forgiveness in Luke's Gos
pel") highlights Luke's concern for Jesus' love 
of his enemies, especially tax-collectors and 
Samaritans, but she breaks little fresh ground. 
F.W. Danker ("Reciprocity in the Ancient 
World and in Acts 15:23-29") discovers par-
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allels to Luke's letter describing the decision 
of the Apostolic Council in correspondence 
from Greco-Roman benefactors to their pub
lic. Reciprocal benefit rather than authorita
tive coercion sets the tone in each case. Dank
er's theological conclusion is crucial-Acts 15 
is not establishing a "law" -but his historical 
deduction that the Hellenistic parallels di
minish Luke's credibility in "recapturing the 
past" does not follow without additional dis
cussion. The strangest article of all comes from 
Quentin Quesnell ("The Women at Luke's 
Supper"). In nuce, Quesnell argues that since 
more than "the twelve" (including women) 
surrounded Jesus throughout Luke's gospel 
and into Acts 1, then more than "the twelve" 
(including women) were likely present at the 
Last Supper. The argument is plausible, but 
the data are ~nsufficient to prove much one 
way or the other. But what if women were 
present, perhaps serving tables as he sug
gests? Is there some important implication for 
the modem debate on women's roles in the 
church to be derived from this? If so, Ques-

nell never tells us. If not, what is this article 
doing in a book on Politics? The reader re
mains baffled. 

In sum, O'Toole, Swartley, and Talbert 
offer the most substance, with Danker and 
Derrett running close behind them. For these 
essays alone, the book is worth purchasing 
and reading. Especially for evangelicals, who 
have too often hid from socio-political issues, 
the agenda this anthology addresses merits 
close and serious scrutiny. 

The Gospel and the Poor 
by Wolfgang Stegemann (Fortress, 1984, 80 
pp., $3.95). Reviewed by D. Scott Wagoner, 
Intern Pastor, Evangelical Mennonite 
Church, Lawton, Michigan. 

It is difficult for wealthy Christians to face 
the teaching of Jesus to renounce possessions 
and follow him. We who are comparatively 
wealthy in this world don't have the affinity 
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toward dispossessing that second coat. And 
the relationship of Christians to global pov
erty isn't just a question of charitable practice, 
but, as Stegemann says, "is rather a question 
of Christian self understanding." Like turn
ing a prism under sunlight, this little book 
sheds different colors of insight on the impact 
of the good news (gospel) on the poor in New 
Testament times. This is primarily accom
plished through Stegemann's sociohistorical 
analysis of two representative groups of the 
poor (followers of Jesus) in the first century. 

The first section, "The Poor and the Gos
pel," lays the groundwork for understanding 
the major treatment which follows. This is 
done through defining the New Testament 
terms for poor (ptochos and penes) and rich 
(plousios) and by analyzing the encompass
ing nature of "the poor," including their 
identification with the sick, naked, hungry, 
and destitute. 

The second section, "Good News for the 
Poor," includes insightful treatments of the 
socioeconomic status of Jesus, his encounters 
with specific poor during his public ministry 
and the influence of such "little people" on 
the world around them. Stegemann says, "By 
his preaching and practice of healing, Jesus 
ofNazareth gave motive and substance to the 
hopes focused on him." The hopes were 
nothing less than relief from the endless plight 
of oppression and destitution voiced by those 
attracted to him, and the caring communities 
established out of this "Jesus movement." 

Another insightful treatment in this sec
tion deals with the different gospel authors, 
their addressees and how each focuses spe
cifically on poverty and the poor. Stegemann 
gives helpful contrasts from the gospel ac
counts and backgrounds to illustrate these dif
ferences. Of particular interest is the varied 
usage of the rich (versus the poor) within the 
accounts, attributable to the presence (or ab
sence) of wealthy individuals within the au
thors' respective addressees. Mark's use of 
the rich is exemplary, of those who remain 
outside the Kingdom of God due to their pas
sion to possess. Unlike Mark, however, Luke 
had wealthy individuals within his commu
nity of hearers, and therefore exerts emphasis 
on the criticism of the rich. As Stegemann 
says, "Luke wants to see the rich not merely 
renounce their possessions but use them in 
the service of the destitute (ptochoi)." 

In the final section, Stegemann makes an 
appeal for a sociohistorical exegesis based on 
the "gap" between our present day affluence 
and the living conditions of the early Chris
tians. He claims it is impossible for us to "per
ceive the saving revelation of God in Jesus 
Christ in isolation from the way in which it 
was manifested concretely in time and space." 
In other words, looking through affluent, 
modem-day eyes, the gospel becomes merely 
a means to justify sinners, both rich and poor. 
But it is much more than this. And Stege
mann' s appeal should not be ignored-though 
neither should it be made the sole basis for 
biblical interpretation. He concludes that "for 
us wealthy Christians, a theology of the poor 
means that we must let our theological re
flection be informed by the scandal of world 
wide poverty, and that we not act any longer 

as if God has chosen the rich of this world." 
I highly recommend this book for serious stu
dents of Scripture. 

The Glory of the Lord: A Theological Aes
thetics. Volume I: Seeing the Form 
by Hans Urs Von Balthasar (Ignatius Press/ 
Crossroads Publications, 1982, 691 pp., 
$35.00). Reviewed by Roger Newell, Clay
path United Reformed Church, Durham, 
England. 

This is the first volume of the English 
translation of Von Balthasar's seven volume 
dogmatics. Von Balthasar, Karl Barth's Ro
man Catholic colleague at Basel, takes on the 
task of incorporating aesthetics into the 
methodological and epistemological struc
ture of theology. Though long neglected, he 
argues that aesthetics is a fundamental in
gredient in theological knowledge. By "the
ological aesthetics" he means neither a de
fensive aesthetical apology for the truth of 
the faith, nor an abstract discussion of beauty 
as a prolegomena or controlling framework 
for theology, but rather an exposition of God's 
beauty revealed in Jesus Christ. Von Bal
thasar's aesthetics strongly affirms that beauty 
has an objective form which measures man 
and creation. True beauty lies in the domain 
of the ethical and historical, where beauty 
was crowned with thorns and crucified, and 
which wounds us and causes us gladly to 
become fools for his sake. Von Balthasar ends 
his introduction by exploring the relatitmship 
between theological beauty and the beauty 
of the world-a relationship in which aes
thetics as well as morality stands under the 
judgment of the crucifixion. Thus the form of 
Jesus cannot be apprehended by merely nat
ural forms. 

In the second section (the heart of the 
book), Von Balthasar begins his study with 
the subjective or idealist concern: how do we 
perceive the beauty of revelation? Only when 
we grasp that faith and knowledge are a un
ity, says Von Balthasar. Theology errs and 
grows cold and abstract when it disengages 
faith from understanding. Perceiving the truth 
of revelation includes not only the logical but 
also the categories of the beautiful, lest 
knowledge of the truth be merely formalistic 
and pragmatic. The price of integrating aes
thetics as intrinsic to theological knowledge 
is a loss of manipulative control over the ob
ject in exchange for enjoyment. Unlike ide
alism, theological aesthetics affirms that the 
infinite can be grasped within a finite form. 
A Christian does not abandon flesh (myth) 
for flesh that is resurrected (revelation). Faith 
perceives that the dying and rising of God's 
Son is the true form of God's beauty and 
glory manifested in the world. Of course such 
a perception is God's gift and possibility. As 
long as we regard faith as our own possibil
ity, we have not risked the leap of faith, nor 
abandoned ourselves to Jesus Christ. Faith's 
light shines from faith's object, reveals itself 
to the subject and draws the subject into the 
sphere of the object. 

Von Balthasar gives a vivid historical per
spective to his exploration by taking us on a 

journey through the theologicar-aesthetics re
vealed in church history. Here too we find 
criticism of medieval aesthetics for permitting 
interior experience and appropriation to 
dominate theology and eclipse Jesus Christ, 
the historical form of God's glory. In dis
cussing Christ's experience of God's glory as 
the archetypal experience of faith, Von Bal
thasar raises a question which only a theo
logian who takes the Incarnation as central 
can raise and which also puts an important 
question to our doctrine of the resurrection: 
"Do the bodily senses participate in Christian 
knowledge, since the objective form of faith 
is God in the flesh and therefore requires a 
sensory encounter?" (p. 307). For all con
cerned with a knowledge of God beyond but 
not less than the conceptual, there follows an 
intriguing discussion of the "spiritual sen
ses." Here and elsewhere, Von Balthasar poses 
a challenge to those Protestants wary of in
corporating beauty, and hence the other spir
itual senses (beyond hearing the Word), as 
an essential element of theology. For Christ 
has appeared in our history and the rays of 
his resurrection already begin to brighten his
tory with his beauty. 

Von Balthasar concludes the first volume 
with the realist concern to describe this ob
jective aesthetic form which crowns and re
capitulates all the beauty of heaven and earth, 
namely, a living, suffering, dying man, who 
rose bodily in glory. As the inquiry into the 
objective form continues, one finds that our 
questions and our very selves are trans
formed by the inherent power of this form 
of forms, which judges and redeems myth as 
it does concepts. Using myth and concept in 
obedience to Christ, theology seeks the ap
propriate measures and limits of each. 

What shall we make of this effort, so mas
sive in its design? Here is a theological aes
thetics rooted in Christology, where the flesh 
of academic precision is not divorced from 
the spirit of prayer and faith. Along the way, 
traditional Roman emphases appear-e.g., 
tradition, not the Holy Spirit, connects our 
imitation experience to Christ's archetypal 
experience. Ironically, in spite of his avowed 
prescription to make aesthetics integral to 
theology, Von Balthasar's theological aes
thetics probably fails to achieve Barth's own 
aesthetic power of description. Perhaps the 
aesthetic form of theology is not easily wed
ded to the scientific precision demanded by 
the form of dogmatics. Perhaps the quest for 
the integration of theology and aesthetics has 
yet to find its own proper form, unless that 
form already abides with us in the preaching 
and liturgy of worship. 

The Person of Christ: A Biblical and His
torical Analysis of the Incarnation 
by David F. Wells (Crossway Books, 1984, 
205 pp., 7.95). Reviewed by Clark H. Pin
nock, Professor of Theology, McMaster Di
vinity College. 

This book was written in the series called 
Foundations for Faith (general editor, Peter 
Toon) and is the best yet in the initial vol
umes of about six. David Wells is a very 
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learned and astute man, and has packed into 
these two hundred pages an astonishing 
amount of wisdom and knowledge. He ad
mits in the preface what an enormous amount 
of work it took him to complete the assign
ment, and it is obvious from what he has 
produced. He has immersed himself in the 
depths of the biblical and historical discus
sions of Christology, and left few important 
stones unturned. 

Wells did his doctorate in 19th century 
Roman Catholic theology, and has had to dig 
deeply into technical New Testament schol
arship as well as all the standard historical 
theology up to the present. The two great 
achievements for me in the book are the way 
he convincingly presents the biblical evi
dence for a high Christology in the frame
work of the coming of God's kingdom, and 
his masterful delineation of the revisionist 
Christology in the modem period. 

I was especially appreciative of the com
petence and clarity with which the author 
exposed the heretical Christology of religious 
liberalism. "What Schleiermacher really pre
sented was not so much a doctrine of incar
nation as of inspiration. It was a view of Jesus 
as a God-filled man." It refreshes me to hear, 
amid all the praises heaped upon this theo
logian, about the sickening effect his theol
ogy had upon the Christian faith in general, 
and on Christology in particular. Surely this 
shift to functional Christology in the modem 
period is the greatest heresy the church has 
faced for years. 

Among the 20th century theologians, 
Wells devotes his attention to three: Barth, 
Pittenger, and Schilebeeckx. Pittenger is 
Schleiermacher warmed over, while Barth 
defends the Chalcedon formula in all essen
tials. But Wells serves us best by explaining 
Schilebeeckx, the always enigmatic Dutch 
liberal Catholic. Being an expert on modem 
Roman Catholic theology, Wells is in a good 
position to unscrew the inscrutable. Schille
beeckx, it turns out, is a lot more like Pitten
ger than he is like Barth. 

And as if this were not enough, Wells gives 
us in the conclusion some proposals of his 
own which arose from his considerable re
searches. Proper Christology must be done 
"from above" and not from human experi
ence alone. And in a final point, he expounds 
upon his version of an anhypostatic union, 
and suggests how to solve a mystery leftover 
from the patristic debates. This is a magnif
icent book, and I hope it can rise up above 
the series of which it is part, and shine on its 
own as quite simply the best evangelical 
treatment of Christology now available. 

A Hitchhiker's Guide to Missions 
by Ada Lum (IVP, 1984, 143 pp., $4.95). Re
viewed by Donald E. Douglas, Vice Pres
ident for Overseas Operation, English Lan
guage Institute/China. 

Ada Lum, veteran staff worker for IFES 
with liberal international experience, writes 
a readable, provocative, and helpful reflec
tion on international service in Christian mis
sion. 
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Two major threads run through the entire 
book. One is the development of a number 
of biblical texts dealing with the concept of 
missions. Jesus and Paul are singled out as 
models in the author's biblical development 
of modem mission. Lum emphasizes the 
ministry of disciple-making which she de
fines as the task of equipping others for spir
itual ministry in the continuing task of world 
evangelization. The other thread is a personal 
recounting of things learned through time and 
experience. The book provides a series of 
snapshots in a life which has been unusually 
blessed and useful in international Christian 
ministry. 

The themes which the author develops 
are not new to the individual versed in mis
sion literature. The matter of obedience to 
God, learning to work successfully with 
others, developing cross-cultural sensitivities 
and abilities, and a host of other issues are 
taken up in the volume. Perhaps the most 
innovative chapter is her last, entitled, "When 
Our Work is Done." In this chapter she de
velops the rarely discussed idea that it is ap
propriate for those engaged in modern mis
sion to be prepared to conclude their work 
in a particular place. Sensitivity, trust and 
confidence that God is in control of one's life 
and ministry are crucial to this ability. 

Also helpful are her approaches as an itin
erant servant of God toward cultivating an 
appreciation for beauty and "things" without 
owning them. This is sound advice for those 
who" own nothing and yet possess all things." 
Leaming to appreciate and store experiences 
and the fleeting beauty that the itinerant 
servant encounters in various places is, in
deed, a skill worth developing. 

The Christian experience is dynamic, not 
static. Consequently, change is more likely to 
be indicative of the servant of Christ's life 
and ministry than continuity. Lum reveals 
how even this sort of life, so incomprehen
sible in western culture which places such 
great emphasis on security and stability, can 
be cultivated. Leaming to deal with change 
creatively in the context of ministry is a 
prominent message of the book. Develop
ment of this capacity is not limi1ed solely to 
the overseas servant of God. 

If weaknesses exist in the author's treat
ment of modem mission, one mi_ght be her 
omission of the issue of social justice in to
day's world as a focal point for Christian 
expression in missions. What is to be the 
Christian missionary's attitude toward insti
tutionalized evil in the society in which one 
serves? Perhaps an itinerant worker is not 
expected to face these issues in precisely the 
same way as one who remains deeply en
gaged in the society in which he or she serves. 
While admittedly this is a ticklish problem 
for the alien, it nonetheless is an issue which 
those who are loyal to Christ must seek to 
address. 

This would be an excellent book to place 
in the hands of a young person contemplat
ing an overseas mission career. Its fresh and 
eminently readable style should appeal to 
university and Bible school or seminary grad
uates. Ada Lum is to be congratulated for 
causing us to think once again of primary 

issues relative to the world Christian mission. 

The Epistles to the Colossians, to Philemon 
and to the Ephesians 
by F. F. Bruce (Eerdmans, 1984, 442 pp., 
$17.95). Reviewed by Gerald F. Hawthorne, 
Professor of Greek, Wheaton College. 

Any new commentary from the pen of 
Professor Bruce is a welcomed addition to 
one's understanding of the Bible. Bruce brings 
always to his explanation of the text not only 
a mastery of all significant secondary sources, 
a thorough understanding of the world of the 
New Testament, the fullest competence in the 
biblical languages, but also high intelligen£e 
tempered by a humbleness before the Scrip
tures and before the Lord of the Scriptures. 
These his most recent expositions are no ex
ceptions. 

Each of these commentaries contains ap
propriate introductory material that provides 
historical and cultural information necessary 
to understand the message of the letters. For 
example, Bruce's description of the cities of 
the Lycus Valley (Colossae, Laodicea and 
Hierapolis), the Jewish settlements and the 
nature of Christianity there, set the scene for 
understanding the thrust of Paul's remarks. 
Bruce gives a lengthy, helpful discussion of 
the "Colossian heresy," concluding that the 
sources of this heresy should be looked for 
within Judaism, even possibly within nor
mative Judaism, rather than within Iranian 
or Greek cultures. He discusses, too, the dif
ficult problem of the relation of Ephesians to 
the other Pauline letters: an encyclical letter, 
i.e., a general letter, perhaps written to Gen
tile Christians in the province of Asia, more 
particularly to those up and down the Lycus 
Valley, it has affinities with other letters that 
bear Paul's name. These affinities are closest 
with Colossians, but are numerous also with 
1 Corinthians, Romans, even Galatians. Bruce 
holds that all three of these letters-Colos
sians, Philemon and Ephesians-were writ
ten by Paul, probably from Rome in the early 
60s. 

Professor Bruce's verse by verse exegesis 
of the text is the result of detailed research. 
It is clearly expressed, conservative in its the
ological presentation, straightforward, highly 
enlightening. It is not cluttered with endless 
discussions about conflicting interpretations 
that often can impede the progress of novices 
and dull their interest in serious Bible study. 
Yet most of the information that the more 
fully trained scholar would desire or need is 
readily available in the copious footnotes that 
attend each page. In these notes Bruce ex
plains in greater detail the more technical 
problems, such as those that occur in pas
sages like Colossians 2:13-20-passages that 
test the mettle of any commentator: what is 
meant by "the bond that stood against us," 
"the principalities and powers," "the ele
mental forces" (stoicheia), etc. 

Bruce welcomes the opportunity to ex
pound Ephesians along with Colossians be
cause his study of the two letters confirms 
him in the conviction that Ephesians contin-



ues the line of thought begun already in Co
lossians. Particularly, in this regard, he sees 
Ephesians as drawing out the implications of 
Christ's cosmic role for the church (see es
pecially his comments on Eph. 3:8-13). Fur
thermore, Ephesians for him comprises the 
summation of Paul's reflection, the crown of 
his thinking, "gathering up the main themes 
of the apostle's teaching into a unified pre
sentation sub specie aeternitatis." 

There is very little to say negatively about 
these commentaries, and what is said now is 
not intended as a criticism. Nevertheless, one 
could wish that there were more of Bruce's 
own discussion about the "household rules," 
the Haustafeln (Col. 3:18-4:1; Eph. 5:21-6:9), 
both as to their origin, and why they were 
included in these letters. Bruce does an ex
cellent job in interpreting Colossians 3:18 and 
Ephesians 5:22, etc.-the subjection of wives 
to their husbands-in light of their historical 
context. But knowing this scholar, one could 
wish that he had done more to draw out the 
implications of Paul's teaching on this subject 
for today's society. It would also have been 
helpful if, in commenting on Philemon and 
the relevant places in Colossians and Ephe
sians, Bruce as a classicist had shared with 
us more of his own vast knowledge about 
slavery in the ancient world. One could wish, 
too, for clearer, fuller, more forthright expla
nations of some of those difficult texts that 
most frequently send Bible students scurry
ing to the commentaries for answers-e.g., 
what is meant when the text says that God 
intends "to unite," "head up," "gather up" 
in Christ all things in heaven and earth (Eph. 
1:10). 

But remember, any such "wishes" as these 
are personal and must not in any way be 
allowed to detract from the overwhelming 
value of these tools for the study of such cru
cial New Testament letters as these. One can 
only express gratitude to Professor Bruce for 
sharing his wealth of knowledge with us. 
These commentaries will take their place 
among the standard works on Colossians, 
Philemon and Ephesians, and will be referred 
to increasingly and with gratitude for gen
erations to come. 

The Anglican Church Today and Tomorrow 
by Michael E. Marshall (Morehouse-Bar
low, 1984, 170 pp., $5.95). Reviewed by the 
Rev. Dr. Kenneth J. Wissler, Priest-in-Res
idence at St. Alban's Episcopal Church, 
Wilmington, Delaware, and Church De
velopment Consultant. 

Michael Marshall is formerly Bishop of 
Woolwich, England, and presently episcopal 
director of the Anglican Institute, St. Louis. 
In this slim volume Bishop Marshall sets out 
to discuss the place and role of the Anglican 
Church at a time when, in his opinion, there 
is evidence for an ever-growing interest in 
religion. Therefore, he undertakes the diffi
cult task of addressing several diverse audi
ences at once. Marshall calls Anglicans to re
turn to their particular theological tradition, 
which he rightly characterizes as not a sys-

tern but a method. The major and distinctive 
feature of this method is the tripartite dia
logue of Scripture, church tradition, and rea
son. To the serious inquirer he offers a guide
book to Anglican theology and practice. 
Finally, he implicitly presents to non-Angli
can Christians the rationale for the particular 
Anglican witness as both Catholic and Re
formed/Evangelical, rather than the compro
mise which it is so often thought to be. 

Despite the disparity of his audiences, 
Marshall sets out to accomplish his task in a 
well-ordered, logical approach which is sim
ple and sensitive without being simplistic, 
condescending, or argumentative. 

It is the author's contention that the 
Church must meet the challenges and op
portunities of the renewed interest in religion 
by first getting her own house in order. This 
can be accomplished only by first engaging 
the whole Church in sound theological prac
tice. This process will not only enable Chris
tians to meet the challenges posed by other 
religions, sects, and cults but will also enable 
non-Christians to make intelligent decisions 
in the growing religious marketplace. Within 
this process Anglicanism has a special role to 
play. Therefore, the author discusses Angli
can roots, history, theological method, spir
itual practice, and world-view. In this way, 
Marshall brings to light the particular and 
unique Anglican contribution: as a church 
which sees the whole world as sacrament, as 
a model for comprehensiveness without 
compromise, and as a theological method 
which holds in uncomfortable but necessary 

tension Scripture, tradition, and reason, of 
which each is a bearer of God's Word. 

Marshall ocncludes his work with two el
egant discussions: an urgent plea for a higher 
regard for comprehensiveness and consensus 
rather than divisiveness and majority rule not 
only within the Anglican Church but also be
tween denominations; and a portrait of his 
vision of what the Anglican Church must be 
if she is to remain true to her calling. The 
author believes these are necessary if the An
glican Church is to meet the "important chal
lenge" of "a renewed faithfulness already la
tent within Anglicanism itself which at its 
best should act as a kind of leaven within all 
the Christian churches and therefore would 
presumably be lost in the end by any dis
tinctive or separate sense" (p. 165). 

Origen: The Bible and Philosophy in the 
Third-Century Church 
by Joseph Wilson Trigg (John Knox Press, 
1983, 300 pp., $15.95). Reviewed by Robert 
Webber, Professor of Bible, Wheaton Col
lege. 

Since Vatican II, considerable attention has 
been given to early church studies. This fas
cination with the early church, which began 
among the Catholics, has spread beyond the 
borders of Catholic Christianity into the Prot
estant community. While evangelicals have 
been slow to show interest in Christian his
tory prior to the Reformation (other than Au-

11Arich, 
challenging book ... 
one that, in particular, every Christian who is a serious student of psychol-
ogy should read and reflect on. The author addresses various topics • 
bearing on social psychology, personalit;y theory, 
research methods, etc., but her most general 
concern is to show the need for a major 
paradigm shift, one that will greatly change 
our present understanding of what is called 
'scientific' psychology. The exciting thing 
is that this book helps bring about this 
very shift-one that will provide a 
more humane, realistic, and valid 
understanding of the person." 

-PAUL C. VITZ 
New York Universit;y 
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gustine and Aquinas), there are now signs of 
growing interest in the early church fathers. 
Names such as Ignatius, Irenaeus, Tertullian, 
Hippolytus, and Cyprion are becoming more 
familiar, as is their teaching. Ori gen: The Bible 
and Philosophy in the Third-Century Church 
makes a solid contribution to this recent in
terest in the early church. 

While the focus of the book is directed 
toward the person of Origen-his life, thought 
and work-the topic addressed is much 
broader. It reaches into the heart and mind 
of Christian faith in Alexandria in the third 
century. The influence of Alexandrian Chris
tianity on the eastern church is somewhat 
analogous to the influence of Roman Chris
tianity on the western church. Since Origen 
lays some of the foundations on which the 
eastern Christian house is built, the study of 
Oreigen inevitably gives us insight into the 
background of the orthodox tradition. 

In this work the author, a Ph.D. from the 
University of Chicago and an active member 
of the Patristic Society, brings to life the fruits 
of French and German scholarship regarding 
Origen. Since Origen has been increasingly 
recognized as one of the most comprehensive 
thinkers between Paul and Augustine, the 
value of this book ought not to be underes
timated. 

A major merit of the work is that it studies 
Origen and his thought in cultural context. 
Consequently we are introduced to a system 
of Christian thought that arises in a particular 
city, influenced by a specific philosophy, con
ditioned by a response to Gnosticism. These 
aspects of Origen' s background are examined 
in the first three chapters, which deal with 
Alexandrian Christianity in general, and more 
specifically with Platonism and Gnosis. 

Next, Origen' s theology and spirituality is 
examined in the context of these and other 
influences. His writings, such as the Hexapla, 
Commentary on Genesis, and On First Prin
ciples, are briefly evaluated. The philosoph
ical underpinnings of this thought are clearly 
set forth and illustrated. 

Among many things, I find two matters 
worthy of particular emphasis. The first is the 
author's ability to interpret Origen in the con
text of his times. In short, his hermeneutic is 
a model of good historical theology. Trigg 
does not interpret Origen through his own 
twentieth century grid. Rather, he carefully 
sets forth the cultural context of Alexandria, 
particularly the Neo-Platonic philosophy of 
that city as the context in which Origen' s work 
must be understood. This hermeneutic al
lows both the historian and the theologian 
to come to fair conclusions about Origen's 
theology, particularly those aspects of his 
theology which may be regarded as standing 
outside the orthodox tradition. 

A second matter of special interest to cur
rent readers is the emphasis Trigg places on 
praxis. Origen is seen as more than a theo
logian. He is viewed as a devout Christian 
struggling not only to be a spiritual person 
himself, but wrestling with the issues of the 
church in his day. 

These two aspects of the book lift it out 
of the status of being a mere summary of 
information and detail. Rather it is a book 
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which, by showing us how one intelligent 
and deeply committed Christian wrestled with 
his times, will lead us into a thoughtful desire 
to interact with our own history. While it is 
not a book for beginners, it is writen clearly 
enough that a person without a background 
in the early church can profitably read and 
understand. 

Partners in Dialogue: Christianity and 
Other World Religions 
by Arnulf Camps, translated by John Drury 
(Orbis, 1983, 272 pp., $10.95). 
Reviewed by Paul G. Hiebert, Professor of 
Anthropology and South Asian Missions, 
Fuller Theological Seminary. 

This volume brings together English 
translations of three small books written by 
Arnulf Camps, professor of missiology at the 
Catholic University of Nijmegen in Holland. 
In these books Camps provides us with a brief 
overview of different responses within Chris
tendom, particularly within the Roman Cath
olic Church, to questions raised by religious 
and cultural pluralism. In the past, questions 
of the relationship between Christianity and 
other religions were largely asked by mis
sionaries. Today, churches in the Two-Thirds 
World must define their existence in the midst 
of dominant non-Christian religions, and 
churches in the West have Hindus, Muslims 
and Buddhists in their neighborhoods. Should 
Christians declare the uniqueness of Christ 
as the only way, or should Christianity be 
presented as one way among many ways? 
Should Christians seek to convert others? And 
how should they respond when others seek 
to convert them? And how should they re
spond to the theological and liturgical plu
ralism that is emerging out of attempts to 
contextualize Christianity in non-Western 
cultures. 

In Part One the author surveys literature 
on inter-religious discussions and lays what 
he feels are the foundations for genuine dia
logue. He denies that in dialogue we must 
assume all religions are valid ways of sal
vation. Dialogue must be an honest confron
tation between people who have deep con
victions. The questions of salvation itself must 
be the center of discussion. Camps affirms 
that this is found only in Christ. But follow
ing the lead of Vatican II he affirms that there 
is salvation outside the Catholic Church, even 
outside Christianity. People in other religions 
have God's general revelation which is suf
ficient for salvation until they know of Christ's 
redemptive work. The purpose of dialogue is 
to help them see God's message latent in their 
religion, thus pointing them to Christ. 

Evangelicals will disagree with many of 
Camps' theological presuppositions, based as 
they are on a liberalism influenced by lib
eration theology. Nevertheless, it is refresh
ing to see a discussion that does not gloss 
over the hard theological issues that must be 
confronted if dialogue is to take place. 

In Part Two, Camps outlines a few of the 
basic teachings of Islam, Hinduism, Bud
dhism, the new Japanese religions, African 

traditional religions, Latin American spm
tism and Maoist philosophy, and asks what 
they have to contribute to Christian thought, 
and where Christianity must confront them. 

In Part Three, the author reviews Catholic 
attempts to adapt liturgy and ecclesiastical 
structures to different cultural contexts. Ap
pealing to the example of the early church, 
to Vatican II, and to the need to indigenize 
Christianity in new cultural settings, he calls 
for a return to local churches as communities 
of believers who study the Scripture and ap
ply it to their daily lives, and for the mobi
lization of laity for ministry in the world. He 
gives examples of these in the basic ecclesial 
communities in Latin America, Africa and 
Asia, and in the indigenous forms of liturgy, 
service and theology emerging around the 
world. Camps clearly reflects here only one 
point of view within the Catholic Church. 

As evangelicals we will disagree with 
Camps at many points, but the book is useful 
to us as a survey of some recent develop
ments in the Catholic Church relating to re
ligious and theological pluralism. 

BOOK COMMENTS 

Islam: A Christian Perspective 
by Michael Nazir-Ali (Westminster Press, 
1984, 192 pp., $11.95). 

This is not a hatchet job on Islam nor is 
it an introduction to Islam. The author and I 
agree that Dr. Rahman's Islam is a masterful 
introduction. Then what is this book? "In this 
work," the author explains, "I have tried to 
present an appreciation (using the word in 
the sense of a critical appraisal) of facets of 
Islam from the standpoint of one who is a 
Christian with a Muslim background living 
in a Muslim context" (p. 7). He has done this 
well. Traditionally the two poles of Christian 
thought on non-Christian religions have been 
either a non-critical, semi-syncretic accept
ance of the religion as having equal validity 
with Christianity, or a non-critical rejection 
of it as demonic. If we accept that all truth 
comes from God, how do we handle what 
seems to be Christian truth in a non-Chris
tian religion? 

In this book we do not find an all-em
bracing answer to the question, "How must 
a Christian react to Islam?" Instead we find 
one Christian brother's answer to his ques
tion, "How do I react to Islam?" He says that 
part of Islamic culture is God-given and good. 
Other parts come under the judgment of the 
gospel and are to be rejected. Some is au
thentically a genuine consciousness of God 
while some is a contradiction of that con
sciousness. How to decide? His story, his quest 
for answers, illuminates my quest for an
swers. I am living and teaching in the midst 
of a strong Islamic community that is active 
in seeking converts in the Chicago area. How 
I should act and respond to their challenge 
is not an idle question but one I face on an 
almost daily basis. 

I highly recommend this book. I don't 
agree with all of it, but it challenged me to 
look at Islam from a new angle. It is a short 
book. You can read it in several hours, but 



it will give you things to mull over for days. 
You do not need to know much about Islam 
to profit immensely from it. The model of this 
book should be duplicated for Hinduism, 
Buddhism, Judaism, and some of the other 
major religious/ideological positions of to
day. 

-Charles 0. Ellenbaum 

Theology in Africa 
by Kwesi Dickson (Orbis, 1984, 243 pp., 
$9.95). 

Kwesi Dickson demonstrates how far 
ranging and complex the issues are for theo
logizing in the African context. He says, ac
curately, that a theology for Africa is "not 
thinking through the theological deposit from 
the West," but "consists in thinking through 
faith in Christ." 

The book begins with the background fac
tors of historical theologies and the impact 
these have had on the development of the 
church in Africa. This is followed by an anal
ysis of African cultural realities that bear on 
authentic African theologizing. The book 
concludes with the implications this study will 
have on theological education in Africa. 

Dickson's work must be judged in light of 
its title, Theology In Africa. It is not, for ex
ample, An African Theology. Dickson draws 
on political history, philosophical and sys
tematic theology, and the phenomenology of 
African society for issues which will shape 
an African theology. One could wish to see 
more on contributions which untrained Af
rican Christians can make to thinking through 
the meaning of faith. Theology needs to be 
seen as a function of the whole body of Christ, 
with trained theologians guiding the process. 
Discussions on sources and methodologies 
desperately need translation into concrete 
models. Even with this valuable book, that 
task is still waiting to be done. 

-Dean S. Gilliland 

The Compassionate Visitor 
by Arthur H. Becker (Augsburg, 1985, 128 
pp., $5.50). 

Written by an Anglican rector, hospital 
chaplain and CPE supervisor, this is the best 
volume I have read on how and why to min
ister to people who are ill, especially in a 
hospital setting. In my experience, most pas
tors tend to trivialize hospital visits after the 
immediate crisis of hospitalization has sub
sided or stabilized. While this book is written 
to provide resources for laity in making hos
pital visits, I kept thinking as I read how won
derful it would be for pastors to be informed 
by the insights offered by Pastor Becker. 

Beginning with the psychological effect of 
illness, Becker next discusses the compassion 
that God shows in illness and how the visitor 
begins to experience compassion more than 
fear during the hospital visit. Using brief ex
cerpts from case studies in visiting, an ov
erview of the "art of listening" is presented 
in a simple, straightforward way. The bulk 

of the volume (chapters 4-8) is devoted to 
how to minister in the actual visit: use of 
Scripture, prayer, communion, and, finally, a 
blessing for the dying. How to make the hos
pital visit spiritually effective is the theme, 
content, and tone of this book. 

A final blessing for the reader is the in
clusion of "A Patient's Bill of Rights" and an 
exceedingly helpful list of "Common Medical 
Terms." 

As a student or pastor, you will want to 
do the best job possible in hospital visitation, 
and if you are interested in training lay peo
ple to visit, this book is a must. 

-Paul Mickey 

The Majesty of Man: The Dignity of Being 
Human 
by Ronald B. Allen (Multnomah Press, 1984, 
221 pp., $11.95). 

This book, written by an evangelical Old 
Testament scholar, presents a biblical and 
balanced case for a positive and even noble 
view of the human person as a bearer of God's 
image. Taking note of the recent reactions 
against secular humanism by many Chris
tians, and clearly aware of the anti-human
istic forces masquerading under the cloak of 
humanism, Ron Allen has a passion for the 
recovery of authentic humanity as a rich and 
rewarding experience of Christian life. 

While the book is not written in a pedantic 
and critical style, it nonetheless contains ex
egetical gems and keen insights into crucial 
Old Testament passages which depict the 
creation and formation of human persons as 
bearers of the divine image. Written primar
ily for lay Christians, the book is popular and 
topical in approach. The author blends his 
own perspective and experience with insights 
gleaned from a wide variety of contemporary 
sources. 

Critical issues with regard to human sex
uality, male and female role relations, and 
respect for the life of the unborn are touched 
upon lightly, but sensitively. The author 
wishes to be understood as holding a hier
archical view of the role of men within mar
riage, but he clearly advocates full equality 
of personhood and dignity for women based 
upon the inherent dignity and worth of both 
men and women grounded in the divine im
age. The book is irenic in tone, enthusiastic 
and even passionate in urging a new and 
deeper appreciation of the richness and 
goodness of humanity, and written with de
lightful good humor. 

One is surprised to find the omission of 
some sources in the bibliography, notably Karl 
Barth's stimulating discussion of humanity in 
his Church Dogmatics, III/2, E. Brunner's con
tribution to theological anthropology, as well 
as such standard works on Old Testament 
anthropology as H. H. Wolff. For this reason, 
the book will disappoint those who expect 
more of a theological anthropology, but wil 
evangelize (one hopes) the Christian com
munity in terms of a recovery of the richness 
and beauty of all that is human-to the praise 
and glory of God. 

-Ray S. Anderson 

John Case and Aristotelianism in Renais
sance England 
by Charles B. Schmitt (McGill-Queen's 
University Press, 1983, 303 pp., $35.00). 

This book is too technical to be widely 
useful, but it nonetheless contributes impor
tant historical background to issues of press
ing concern. John Case taught philosophy at 
Oxford during the last third of the sixteenth 
century. His skill in appropriate Aristotle and 
his several successful textbooks in logic and 
related subjects made him the most impor
tant Aristotelian philosopher of Elizabethan 
England and helped reestablish the prestige 
of Aristotle until.the rise of the modern sci
ence provided new intellectual guides in the 
next century. 

Case's Aristotelianism may have had 
something to do with Richard Hooker's ap
peal to reason on behalf of Anglicanism, and 
his works formed the basis of the curriculum 
which Archbishop William Laud imposed on 
the English Universities in 1636. As such, he 
stood against the efforts of Luther and Cal
vin, and of his Puritan contemporaries like 
William Ames, to ground learning in an ex
trapolation from revelation rather than in a 
description of nature. Case's kind of Aristo
telianism thus helped sustain the idea of a 
neutral, "scientific" approach to reality pre
cisely at a time in English history when rep
resentatives from the earlier Reformation and 
from Puritanism were making noises about 
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the value-laden, religiously significant char
acter of all "science." 

Philosophy in the period that followed
the age of Newton and Locke-drastically re
vised Aristotle, yet followed Case's general 
approach to knowledge more than that of the 
reformers. With major exceptions, such as 
Jonathan Edwards, this approach eventually 
won out among Protestants during the sev
enteenth century and beyond. Case's part in 
forestalling a full-scale application of Refor
mation principles to the world of thought was 
not dominant, but Schmitt's book shows his 
importance for one heretofore neglected stage 
of that process. 

-Mark Noll 

How to Read Prophecy 
by Joel B. Green (IVP, 1984, 154 pp., $5.95). 

This handbook is a fine defense of biblical 
prophecy. But from which direction is the at
tack coming? While acknowledging the dan
gers of liberal rationalizing of prophecy into 
social commentary, the author faces another 
foe: Hal Lindsey and fundamentalist dispen
sationalism. He does an excellent job of ex
ploding Lindsey's claim to be a literalist and 
in so doing demonstrates the various genres 
in which God's Word comes to us. In this 
regard, I would like to see him wrestle further 
with the question of what happens when 
prophecy becomes written Scripture and 
Scripture comes to be seen as prophetic (e.g., 
the Psalms). 

Green's book is an excellent presentation 
of the unity of revelation in Scripture. How
ever, he also pays attention to apparent dis
continuities; e.g., he speaks of the surprise 
element in the New Testament proclamation 
that the Old Testament has been fulfilled in 
Jesus. 

Finally, Green seems to have a pastor's 
heart. He expresses legitimate fears that an 
overemphasis on seeking signs of the end 
leads to a lopsided gospel and neglects the 
very virtues of patience and responsibility for 
the needy that the prophets sought to incul
cate. 

This is a good introduction to the study 
of prophecy, especially for those who are fa
miliar with The Late Great Planet Earth. 

-Stephen F. Noll 

Apologetics: An Introduction 
by William Lane Craig (Moody Press, 1984, 
214 pp., $13.95). 

Dr. Craig, professor of philosophy of re
ligion at Trinity Evangelical Divinity School, 
has written the finest survey of apologetics I 
have ever read. He not only interacts with 
the historical literature, he often adds new 
perspectives and arguments to the ongoing 
debate. Craig discusses the relationship be
tween faith and reason, the absurdity of life 
without God, arguments for the existence of 
God, miracles, historiography and philoso
phy of history, the deity (claims) of Christ 
and the resurrection. What makes Craig's 
book superior to the others is his knowledge 
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of the problems involved, his grasp of the 
literature, and his insights into the problems 
discussed. For example, his discussion of the 
resurrection includes a balanced understand
ing of biblical criticism. His section on the 
cosmological argument is excellent. 

The only problems with this work are of 
a specialist nature, and are incidental to the 
major points the author is making. Craig has 
failed to grasp the radically personal nature 
of human knowledge (M. Polanyi, H.G. Gad
amer, the later Wittgenstein). He still feels 
that one only needs to display one's presup
positions, and as long as we can test history 
by the "objective facts," we can have sci
entific history (pp. 141-149). In history there 
are no "objective" facts-only already inter
preted facts. Of course this does not lead au
tomatically to relativism as Collingwood ar
gues. We can prove the Christian view of the 
resurrection, etc., is rational; we cannot prove 
that other views are less rational than our 
own. Craig's attempt to disprove naturalism 
and atheism is a good attempt, but obviously 
fails. On the other hand, his overall goal of 
proving that Christianity is rational is a grand 
success. I highly recommend this book. There 
is much to learn here, and Craig stands head 
and shoulders above similar books. Let us all 
learn from him that apologetics is a rationale 
for our faith; the reasons we believe are found 
in the Living Word and in His Spirit. 

-Alan Padgett 

Heralds of a New Reformation 
by Richard Shaull (Orbis, 1984, 139 pp., 
$8.95). 

Combining a survey of biblical, church and 
personal history, Richard Shaull reports the 
major contributions of liberation theology, 
and suggests ways that North American 
Christians can respond to its challenges. Part 
of a growing genre dedicated to making lib
eration theology accessible to first world 
Christians (lay, clergy, and theologians), 
Shaull writes as one who has taken-in a 
North American context-many of the radical 
steps to which he believes liberation theology 
is calling Christians. 

Shaul shows how liberation theologians 
have reread the Bible from the perspective of 
the poor. Drawing upon the reconstruction 
of biblical history to which recent sociological 
studies have led, he affirms their conclusion 
that the history of God's action in the world 
is one, rather than two (sacred and secular). 
Thus, God's consistent favoring of margin
alized people is carried out through the de
cline and fall of empires, with or without the 
participation of God's people. He describes 
this new perspective, and the movement it 
has created, as a "new Reformation" -this 
time coming not from Europe, but from the 
Third World, especially Latin America. 

The new structures being developed by 
Third World Christians, especially the eccle
sial base communities, are offered as models, 
even though we will need to contextualize 
themn to First World settings. 

Many evangelical readers may miss a sense 
of God's transcendence, cringe at the positive 

evaluation of the Marxist contribution, and 
be offended by the thoroughness of Shaull' s 
critique of traditional churches. But those who 
allow themselves to be challenged by the truth 
communicated here will reap significant ben
efit. 

-Frank M. Alton 

The Bible and Popular Culture in America 
edited by Allene Stuart Phy (Scholars 
Press/Fortress Press, 1984, 248 pp., $15.95). 

Allene Stuart Phy, professor of English at 
Alabama State University, has assembled a 
competent group to comment on the popular 
appropriation of Scripture in American life. 
This book, which takes its place in the six
volume series on "The Bible in American 
Culture" produced as part of the Society of 
Biblical Literature's Centennial Publication 
series, is a treasure trove of interesting facts 
about the use of the Bible, mostly in the 
twentieth century. There are intriguing es
says on the Bible's place in American humor 
(G. Frank Bums), in country music (Charles 
Wolfe), in broadcasting (Perry C. Cotham), 
in colportage (Ralph W. Hyde), and in pop
ular painting (Ljubica D. Popovich, who also 
comments wisely on an interesting series of 
plates). The editor contributes an engaging 
overview and her own essays on fictionalized 
accounts of the life of Jesus and on biblical 
literature for children. 

The range of material is vast, from "Pea
nuts" to plays, hardsell merchandising to 
heartwarming music, enduring primitive art 
to unendurable private exploitation. This book 
is a trifle less academic than others in the 
series, but it does not suffer for that. It ad
mirably succeeds in illustrating, and at least 
partially explaining, what Phy describes as 
both the "ludicrous discrepancy ... between 
the ancient wisdom of the scriptures and the 
vulgarities of American popular culture" and 
the "profound ways in which the holy books 
of the Jewish and Christian religions relate 
to [the] lives" of Americans. 

-Mark Noll 

The Divorcing Christian 
by Lewis R. Rambo (Abingdon, 1983, 196 
pp.). 

An ordained United Presbyterian minister 
and seminary professor, Lewis Rambo chron
icles with perception what divorce is like as 
a Christian. Cited as one of the participating 
factors in his own divorce and in his struggle 
to forgive himself, his ex-wife and God, is his 
tendency toward perfectionism. Especially 
poignant is chapter two, "Healing the 
Wounds," and chapter four, "Living Again," 
in which the reader experiences the shame, 
blame, anger/rage, and gradual-forgiveness 
that have become Rambo's experience. Far 
more than a personal story, The Divorcing 
Christian tells how to minister to the recently 
divorced (two years or less), with compas
sionate power ( chapter three) and how to cope 
with life (chapter six) and sex (chapter five). 



Woven through the text are references to 
books that will serve well seminary students 
who should realize after reading this book 
that a ministry to single adults in their con
gregations will constitute a significant min
isterial opportunity. Divorce is here to stay 
and despite that unpleasant fact, we welcome 
the contribution of The Divorcing Christian in 
order better to minister to Christians who are 
divorced. Our thanks to the pain, persever
ance and honesty of Lewis Rambo in writing 
a book that will benefit us all. 

-Paul Mickey 

Redeeming the City: Theology, Politics, and 
Urban Policy 
by Ronald Pasquariello, Donald Shriver 
and Alan Geyer (Pilgrim Press, 1982, 216 
pp., $10.95). 

Traditionally the church's response to the 
city has at worst been one of neglect and 
abandonment and at best feeble on-again
off-again attempts to deal with visible and 
immediate crises in the lives of a few people. 
These efforts often border on paternalism, al
though they are necessary to meet short term 
emergency needs. 

In Redeeming the City, the authors opt for 
a more comprehensive approach which fo
cuses less on the symptoms of human suf
fering and more on the underlying and per
vasive causes. It urges churches and church 
agencies to engage in ministry from a policy 
making perspective. This translates into a 
more concerted effort in lobbying for changes 
in federal, state and local urban policy. The 
goals of these efforts should be a more equal 
distribution of wealth and power. 

The authors begin with a biblical-theo
logical analysis which steers a balanced course 
between Ellul' s overly pessimistic view of the 
city and Cox's premature optimism. This is 
followed by a critical examination of the 
Carter and Reagan urban policies and then 
outlines a just urban policy and some creative 
examples and suggestions for the church. It 
concludes with some recent church state
ments on urban policy. The book articulates 
the problems well and would be excellent for 
an adult study seminar in the church. But for 
those involved in city ministries, it will be 
seen as somewhat short on depth and quite 
predictable. 

-Douglas J. Miller 

Miracle in the Early Christian World: A 
Study in Sociohistorical Method 
by Howard Clark Kee (Yale University 
Press, 1983, 320 pp., $22.50). 

This refreshing book concludes that "the 
Golden Bough has indeed broken" (p. 290). 
Kee, in other words, feels that efforts like those 
of Sir James Frazer's Golden Bough (as well 
as Mircea Eliade's timeless religiosity or the 
structuralism of Levi-Strauss and Foucault) to 
explain religious phenomena by reference to 
static, suprahistorical human constructs are 
bankrupt. Kee champions, rather, a method 

which describes religious events as partici
pants experienced them. Using the miracle 
stories in the general time of Christ to dem
onstrate this "sociohistorical method," Kee 
carefully examines the accounts of wonders 
associated with the cults of Asclepius and Isis 
as well as those in the New Testament. He 
is not much concerned with whether these 
purported events actually happened, but with 
what they meant to those who reported them, 
those who were impressed by them, and those 
who doubted them. Along the way, Kee lands 
some well-deserved blows against the closed
minded reductionism practiced by some ad
vocates of the historical-critical method. 

Kee's treatment of New Testament mira
cles may not indicate adequately the extent 
to which these differed from other miracle 
stories of the period. And the book never sug
gests that a "sociohistorical method" can 
demonstrate the truth of any miracle story. 
Yet with other recent works, like Benedicta 
Ward's Miracles and the Medieval Mind (1982), 
Kee heralds a significant advance in the treat
ment of the miraculous in Christian history. 

-Mark Noll 
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The fifth national Congress on Urban 
Ministry, to be held in Chicago April 
8-1 I, 1986, will focus on the theme, 
"Spirituality and Social Justice: an Es
sential Relationship for Urban Minis
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Introducing This Issue 
When Gordon MacDonald invited me to become editor of the Bulletin, he gently insisted that at least occasionally I assume 

the role of contributor. So I am complying with his quasi-directive in the hope that my devotional meditation (page 3) will clear 
away some of the fog which engulfs the whole concept of success. That concept, I am persuaded, needs to be Christianly understood. 

Timothy Smith, an outstanding authority on the part religion has played in American history, rehearses the disagreement between 
two great revivalists, John Wesley and George Whitefield, concerning Christian perfection (page 5). That episode compels us to 
realize how theological differences may affect personal relationships. It raises a far-reaching question: how can we maintain our 
sincere convictions and yet be irenically ecumenical? 

For evangelicals the nature of biblical authority is a theological watershed. Recently Clark Pinnock wrote a major work on The 
Scripture Principle. It has been both enthusiastically praised and strongly criticized. Reflecting on his book and reactions to it, Dr. 
Pinnock explains that he has sought a via media between fidelity and creativity, arguing for a view of biblical revelation which, 
without surrendering Scripture's own claim to a unique revelational status, at the same time does justice to the legitimate concerns 
of contemporary criticism (page 8). 

Lust, which traditional morality has denounced as one of the cardinal vices, is a besetting propensity which plagues all of us in 
one form or another. With pastoral insight, Paul Mickey indicates that lust involves far more than the libidinal drive. In addition, 
he points the way to liberation from the tyranny of inordinate desire (page 11). 

In the rushed ongoing of life with all its ordinary strains and sometimes extraordinary stresses, how difficult it is to carry out 
the Pauline exhortation, "Remember that Jesus Christ was raised from the dead." Textual and translational problems are hardly 
appropriate in this context, but I probably should point out that the King James rendering of II Timothy 2:8 is not favored by 
contemporary versions. They prefer the reading, "Remember Jesus Christ, risen from the dead." No matter. Either rendering urges 
us to focus attention on a resurrected Lord. I am grateful that, just as Christmas brings back to mind the sheer wonder of the 
incarnation, so Easter jolts us out of forgetfulness regarding the miracle of the empty tomb. The implications of that miracle are 
too many and too mind-boggling for us to grasp completely. Ray Anderson shows, however, that the truth of Jesus Christ as risen 
Savior and Lord impinges even on the controverted issue of women's role in ministry (page 15). His argument is evaluated by two 
respondents, Berkeley Mickelsen (page 20) and Gerald Sheppard (page 21). Dr. Anderson in turn responds to his respondents (page 
22). And there the issue rests unless some of you, our readers, are motivated to continue the discussion by sending me a letter. 

I mention with regret that Mark Noll, whose high-level productivity arouses within me an unsanctified envy (how does he 
manage to write so prolifically and with such scholarly competence?), is unable to continue as one of our associate editors. Little 
wonder in view of all of his extremely heavy involvements! We are deeply grateful for his outstanding contribution to the Bulletin 
and trust that once in awhile he will share his knowledge and acumen with all of us. 

Since I have mentioned Easter and since an editor is free to use his own judgment about what appears in a publication-especially 
in his introductory comments-let me share with you a very remarkable statement on the resurrection by John Updike, "Seven 
Stanzas at Easter." You can find it in his book, Telephone Poles and Other Poems. I am indebted to Alfred A. Knopf, Inc., for permission 
to include it here. 

Make no mistake: if He rose at all it was as His 
body; 

if the cells' dissolution did not reverse, the molecules 
reknit, the amino acids rekindle, the Church will 
fall. 

It was not as the flowers, each soft Spring 
recurrent; 

it was not as His Spirit in the mouths and fuddled 
eyes of the eleven apostles; it was as His flesh: 
ours. 

The same hinged thumbs and toes, the same 
valved heart 

that-pierced-died, withered, paused, and then 
regathered out of enduring Might new strength 
to enclose. 

Let us not mock God with metaphor, analogy, 
sidestepping 
transcendence; making of the event a parable, a 
sign painted 
in the faded credulity of earlier ages: let us walk 
through the door. 

The stone is rolled back, not papier-mache, not a 
stone in a story, 

but the vast rock of materiality that in the slow 
grinding of time 
will eclipse for each of us the wide light of day. 

And if we will have an angel at the tomb, make it a 
real angel, 

weighty with Max Planck's quanta, vivid with hair, 
opaque in the dawn light, robed in real linen, 
spun on a definite loom. 

Let us not seek to make it less monstrous, for our 
own convenience, 
our own sense of beauty, lest, awakened in one 
unthinkable hour, 
we are embarrassed by the miracle, and 
crushed by remonstrance. 

That is the sheer miracle which turns the gloom of Good Friday into the glory of Easter. The empty tomb is the source of our 
hope and confidence. And as we serve we are colaborers with the risen Christ. Talk about motivation for ministry! Who needs 
more than that? 
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Faith for Failure: A Meditation 
on Motivation for Ministry 

by Vernon Grounds 

For some time one spring I carried on a running conver
sation with a student. We talked together repeatedly about 
the meaning of success. He was wondering what difference it 
would make if he flunked his courses and went down on our 
records as a dropout. What difference would it make if he 
failed to achieve those vocational goals which family, church 
and seminary seemed to regard as the essence of shining suc
cess? What is failure anyway, he wondered. And I wondered 
with him. So I began to do some focused reading and thinking 
on this whole matter. Let me share with you some of my 
provisional conclusions. 

What is success, anyway? It seems to me that we will make 
no headway in clarifying this foggy concept unless we im
mediately split it down the middle. Worldly success is one 
thing; spiritual success is totally different. Worldly success is 
success judged without reference to God or eternity. Spiritual 
success is success as judged by God, success from the per
spective of eternity, success without reference to the world's 
evaluation. 

Suppose, to begin with, we think about worldly success. 
In my opinon, we must, like good scholastics, insist on a fur
ther distinction. The world judges a person from two stand
points: private experience and public impact. Often in private 
experience a person is enviously successful. He does work 
which he finds self-fulfilling. He earns money enough to meet 
his needs and even gratify some of his more pressing wants. 
He is respected by his neighbors, and suffers a minimum of 
pains. He enjoys good health, peace of mind, and freedom 
from guilt, depression, or regret. He dies easily at a ripe old 
age, is decently buried and appropriately mourned. Such a 
person-his number is by no means legion-the world judges 
successful, in his private experience at least. Yet in his public 
impact such an enviable person may be a failure, a mere no
body, an insignificant drop of water in the vast ocean of hu
manity. 

Consider the reverse of this. A person may be judged re
markably successful in his public impact even though he is a 
miserable failure in his private experience. For success in pub
lic impact, as the world judges success, really has nothing to 
do with an individual's emotions, his intimate relationships, 
or his qualities as a human being. Success in public impact is 
judged entirely by superiority in beauty or brawn or brains. 
An individual is judged successful because (ordinarily, of 
course, this applies to her rather than him!) she is superior in 
beauty-Brooke Shields, for instance. Or an individual is judged 
successful because he is superior in brawn-Sylvester Stallone, 
for instance. Or he is superior in brains-Albert Einstein, for 
instance. A superior creature in some respect, the superior 
person occupies a higher status in society than run-of-the-mill 
mortals. He is an object of admiration that may camouflage 
envy and resentment. Popularity, fame, influence, political 
power, rare creativity, remarkable talent, enormous wealth
these are the earmarks of the successful person as the world 
judges success. 

Vernon Grounds is President Emeritus of Denver Seminary and 
Editor of TSF Bulletin. 

Unfortunately, we human beings are all of us the fallen 
descendents of Adam and Eve. Which means that we are ego
centric sinners. Which means further that pride motivates us 
to exhibit and exercise our superiority, if we have any, in order 
that we may be noticed, applauded, and rewarded, preferably 
with money. In fact, when the Apostle John in his First Letter 
is analyzing the constituents of the world-system, he singles 
out the lust of the flesh, the lust of the eyes, and the pride of 
life. And the pride of life is nothing other than the selfish 
desire to be noticeably superior-even, as we sometimes joke, 
if our superiority is only conspicuous humility! The pride of 
life, the selfish desire to be noticeably superior, is the great 
dynamic of human striving. It is the dynamic which explains 
our winner-complex. As Vince Lombardi, one-time coach of 
the one-time invincible Green Bay Packers, crudely put it, 
"Winning isn't everything. It's the only thing." This desire is 
the dynamic which makes Hertz boast, "We're Number One," 
while Avis in the number two spot inspires the Horatio Alger 
message repeated in dozens of books which I devoured as a 
boy, Bound To Rise, Rags to Riches, and Struggling Upward. 
This is the dynamic which accounts for some of the worst 
aspects of capitalism. So steel magnate Andrew Carnegie 
counseled aspiring young men in his famous The Road to Busi
ness Success: 

My advice to you is "aim high." I would not give a 
fig for the young man who does not already see himself 
the partner or the head of an important firm. Do not 
rest content for a moment in your thoughts as head clerk, 
or foreman, or general manager in any concern, no mat
ter how extensive. Say to yourself, "My place is at the 
top." Be king in your dreams. 

This is the dynamic which pulsates through most of business 
and industry today. Peter Cohen in his study, The Gospel Ac
cording to the Harvard Business School, says that the apparent 
ethic of that sophisticated institution is "the American 
way ... which urges people to compete for the sake of com
peting, win for the sake of winning, and which honors him 
who does all of this without pause or letup-the fastest, the 
nicest, the sportiest, the artiest; because things wouldn't be 
the way they are unless God meant them to be." 

Before you fault me for picking on business and industry
I could just as easily pick on education or government or 
military defense-let me focus our attention on the church. 
For unless I am mistaken, this is the very dynamic which 
likewise operates in much of Christian service-the sinful de
sire to be noticeably superior, first if possible, number one and 
never number two. Yes, as I see it, the church has allowed 
the world to impose on Christian service standards of success 
which are utterly non-biblical; and when I talk of the church 
in this context I mean American evangelicalism. Some of us 
evangelicals may criticize Robert Schuller's theology, but we 
tend to buy his psychology and methodology. We agree with 
him that the right kind of thinking plus the right programming 
and motivating plus the right battery of techniques will change 
any failure into shining success. We agree with him that faith 
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turns losers into winners. Faith? Well, possibility thinking. 
Faith? Well, confidence in one's own potential. Certainly! Didn't 
Jesus assure us that if we seek God's kingdom first, every
thing-everything!-will be added to us? Then why drive a 
VW when, as God's successful servant, you ought to be driving 
a Cadillac? Why shepherd a little flock when, as God's suc
cessful servant, you ought to occupy a commanding pulpit 
and be a magnetic TV personality? Why remain satisfied with 
a small but sufficient income when, as God's successful serv
ant, you ought eventually retire to Florida in comfort and 
security, playing golf daily until you are welcomed into heav
en's country club? 

Am I being sarcastically unkind? Perhaps. But I am honestly 
afraid that American evangelicalism is guilty of idolatry. It is 
bowing down, if I may borrow a biting phrase from philos
opher William James, before the bitch goddess of success. It 
is worshipping at the shrine of sanctified (or unsanctified) sta
tistics. And that idolatrous spirit has affected Christian ser
vices. As disciples of Jesus Christ, too many of us are sinfully 
concerned about size-the size of sanctuaries, the size of sal
aries, the size of Sunday schools. Too many of us are sinfully 
preoccupied with statistics about budgets and buildings and 
buses and baptisms. I say it bluntly: too many of us American 
evangelicals are worshipping the bitch goddess of success. 

failure which is success and denounces the success which is 
failure. No wonder, either, that in I Corinthians 3:12 Paul 
warns us that the achievements which the world prizes as 
gold, silver and precious stones God may write off as wood, 
hay and stubble. No wonder, moreover, that when the apostle 
in Hebrews 11 calls the roll of God's shining successes the 
overwhelming majority turn out to be failures as the world 
judges failure, people in conflict with their societies, people 
who like Jesus, Stephen, Paul, and Peter died as criminals
not exactly the sort of ecclesiastical dignitaries who get invited 
to a Presidential Prayer Breakfast. 

Remember, for a third thing, precisely what standards of. 
success God has established. According to I Corinthians 13:1-
3, one basic criterion is not persuasive pulpit eloquence, com
munication skill, penetrating insight, remarkable gifts, ency
clopedic knowledge, mountain-moving faith. No, God's ab
solutely basic criterion of success is Christlike love. 

According to Matthew 20:25-27, another absolutely basic 
criterion is service-service inspired by Christlike love and 
thus a service which forgets about any egocentric display of 
superiority. "Jesus called them unto him, and said, Ye know 
that the princes of the Gentiles exercise dominion over them, 
and they that are great exercise authority upon them. But it 
shall not be so among you, let him be your minister; and 

Many of you will stead/ astly seek to do God's will all through your lives without shining 
success as the world judges success. My guess, therefore, is that as the world judges success 
the majority of you may be failures. 

I share with you another fear. Maybe in our colleges and 
seminaries we are unwittingly inoculating students with the 
virus of worldly success. Maybe we are subtly communicating 
the message that success in God's service is to be noticeably 
superior. Maybe we have been failing to communicate a clear
cut biblical understanding of success. And maybe, therefore, 
we fail to prepare our graduates for an experience of failure 
which from God's standpoint is praiseworthy success. Thus 
let me sketch lineaments of that faith which will help all of 
us face failure successfully. 

Remember, for one thing, that God's standards of success 
differ radically from those of the world. So in Luke 16:15 our 
Lord Jesus flatly affirms, "What is highly esteemed among 
men is an abomination with God." 

Remember, for a second thing, that the Bible transvaluates 
values, if you will forgive my purloining Nietzsche's language. 
In other words, the Bible turns values topsy-turvy, puts on 
top things fallen man puts on bottom, and ranks last things 
fallen man puts first. It praises the weakness which is strength 
and denounces the strength which is weakness. It praises the 
poverty which is wealth and denounces the wealth which is 
poverty. It praises the dying which is living and denounces 
the living which is dying. No wonder, then, that it praises the 

whosoever will be chief among you, let him be your servant." 
According to Matthew 25:21, still another absolutely basic 

criterion of spiritual success is the diligent use of whatever 
abilities we possess in a self-forgetting service inspired by 
Christlike love. "His lord said unto him, Well done, thou good 
and faithful servant; thou has been faithful over a few things, 
I will make thee ruler over many things: enter into the joy of 
thy Lord." Whether we have five talents, two talents, or one 
talent, the criterion is the same-diligent faithfulness. Service 
inspired by love and performed in faithfulness is what con
stitutes success in God's eyes. Love, service, and faithfulness, 
these are God's standards, and only God in His omniscience 
can use these standards in evaluating the work we do as dis
ciples of Jesus Christ. 

Now what about you and me, I looking back on my earlier 
years of ministry, you looking ahead. I have no desire what
ever to diminish your legitimate ambition. Nevertheless, I re
fuse to be unrealistic as I think about the future vocations of 
you who are now students. Some of you will become shining 
successes even as the world judges success. But many of you 
will steadfastly seek to do God's will all through your lives 
without shining success as the world judges success. My guess, 
therefore, is that as the world judges success the majority of 
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you may be failures. When you reach the journey's end, there 
will be no obituary in the New York Times. (Cheer up! I don't 
expect a Times obituary either!) In the sweep and onrush of 
global events, your passing, like my own, will undoubtedly 
be as unnoticed as the falling of a maple leaf on the slopes 
of the Rocky Mountains. Your name is unlikely to be so much 
as incidentally mentioned in the history some future scholar 
is going to write. Neither will mine. Yet I pray that your life 
and your service as disciples of Jesus Christ will be as happy 
and joyful as my own has been. I pray that no matter what 
your vocation, you will be grateful for the tremendous priv
ilege and exciting assignment of being our God's co-laborer 
in the working out of His cosmic purposes. I urge, though, 
that you go back repeatedly to I Corinthians 4:2-5, especially 
when you pass through times of dark discouragement. 

Moreover it is required in stewards, that a man be 
found faithful. But with me it is a very small thing that 
I should be judged of you, or of man's judgment: yea, 
I judge not mine own self. For I know nothing by myself; 
yet am I not hereby justified; but he that judgeth me is 
the Lord. Therefore judge nothing before the time, until 
the Lord come, who both will bring to light the hidden 
things of darkness, and will make manifest the counsels 
of the hearts; and then shall every man have praise of 
God. 

Do you have faith to face failure? Do you believe that suc
cess as the world judges it is wood, hay, stubble? Do you 
believe this, even while recognizing how often the church 
judges success from the world's perspective? Do you believe 
that spiritual success, often written off by both world and 
church as failure, is gold, silver, and precious stones? Have 
you honestly considered that God may be calling you to a 
career of tedious mediocrity? Do you believe that, even if He 
is, nothing will really matter in eternity but God's approval 
of your service regardless of how tedious and mediocre it may 
have seemed? Do you believe it is infinitely more important 
to follow God's unique blueprint for your life than it is to be 
a lengthy entry in Who's Who? Do you have the faith to hang 
on to biblical principles of success despite worldly failure? Do 
you have the faith to keep doing God's will even if you are 
unappreciated, unsung, and unapplauded? Do you have faith 
to face failure? 

My meditation, then, is summed up in a probably apoc
ryphal story, a story which nevertheless rings true and which 

grips my own soul every time I repeat it. Whatever may be 
one's taste in music, one will agree, I am sure, that Beethoven's 
Ninth Symphony is a spine-tingling masterpiece. As a musical 
illiterate, I judge what I hear sung or played by my visceral 
reaction, and when I hear the Ninth Symphony, something 
electrifying happens to my viscera! One night Arturo Toscan
ini, perhaps the most dynamic of modern maestros, led a sim
ply spine-tingling rendition of Beethoven's immortal master
piece. The audience went mad. People clapped, whistled, and 
stomped their feet. Toscanini bowed and bowed and bowed. 
He signaled to the orchestra, and its members stood to ac
knowledge the wild applause. Eventually, of course, the pan
demonium began to subside, and with the ebbing applause 
as background, Toscanini turned and looked intently at his 
musicians. With almost uncontrollable emotion he exclaimed, 
"Gentlemen! Gentlemen!" The gentlemen in the orchestra 
leaned forward to listen. Why was the maestro so disturbed? 
Was he angry? Had somebody missed a cue? Had the orchestra 
flawed the performance? No. Toscanini was not angry. Tos
canini was stirred to the very depths of his being by the sheer 
magnificence of the Beethoven music. Scarcely able to talk, 
he said in a fierce whisper, "Gentlemen, I am nothing." (That 
was an extraordinary admission since Toscanini was blessed 
with enormous conceit!) "Gentlemen," he said, "You are noth
ing." (That was not exactly news. The members of the or
chestra had often heard the same message in rehearsal!) "But 
Beethoven," said Toscanini in a tone of adoration, "is every
thing, everything, everything!" 

Looking back across the years of my life, I can with no 
false modesty admit that I am nothing. Oh, I am grateful for 
whatever gifts God has entrusted to my care. I am grateful 
for anything I may have been able to do for my Lord and for 
people. Yet with no trauma whatever I realize that from the 
world's perspective I am nothing. After a few short years I 
will be gone, and except as here and there the Holy Spirit has 
allowed me to touch some life for Jesus Christ, my influence 
will speedily be erased. 

You-please understand me-are also nothing. Regardless 
of your talents, regardless of your achievements, from the 
perspective of eternity you are, as I am, nothing. But Jesus 
Christ, our blessed Lord and Savior, is everything, everything, 
everything! Enabled by the Holy Spirit, following the prin
ciples of love, service and faithfulness, be steadfast disciples 
of Jesus Christ. Then regardless of how the world may judge 
your service, you will be an eternal success. 

Whitefield and Wesley 
on Righteousness by Grace 

by Timothy L. Smith 

Renewed concern in all Christian traditions for a life of 
personal holiness seems to most of us a biblical response to 
the moral confusion of modern culture. Despite the spreading 
revival of the past fifty years, we evangelicals have often ne
glected to stress ethical discipleship. Our long-standing rejec
tion of the idea of salvation by works led many of us to so 
emphasize grace as to forget that the fruits of the Spirit are 
an indispensible mark of the new birth. The tendency grew 
to celebrate the emotions of peace and joy and to mute the 

Timothy L. Smith is Professor of History at Johns Hopkins Uni
versity. 

call to the righteousness that is their root. Some evangelical 
communities laid increasing stress on physical and external 
miracles and on spiritual gifts that were manifest primarily in 
audible or visible signs. Others cultivated emotional or mental 
satisfaction in the drama of Christ's incarnation, whether 
through a high liturgy of Holy Communion or in mystic awe 
before the doctrines of Christ's atonement and resurrection. 
Still others allowed their particular vision of the end times to 
divert their attention from the duty of taking up the cross of 
Christian discipleship. In these circumstances, the ethical re
newal that Moses and the prophets foresaw and John the 
Baptist and Jesus proclaimed became a secondary concern. 
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The awakening to a more biblical view has stemmed from 
many influences. Among these were the persisting witness of 
peace church Christians, especially evangelical Friends and 
Mennonites, to the idea of discipleship; the faithfulness of 
radical W esleyans in proclaiming deliverance from the do
minion of sin and cleansing from its inward corruption; the 
rediscovery of the stress John Calvin and the English Puritans 
placed on holy living; and the scriptural devotion to obedience 
that earnest Christians always exhibit. Recently, Richard Lov
elace's important book, The American Pietism of Cotton Mather: 
The Origins of American Evangelicalism, underlined the ecu
menical character of the "spiritual theology" of sanctification 
that flowered in the eighteenth-century revivals. And his Dy
namics of Spiritual Life made that theology relevant to all evan
gelicals, especially those in one or another of the Reformed 
traditions. Meanwhile, various leaders in the Pentecostal and 
Charismatic movements rediscovered Charles G. Finney's 
doctrine of sanctification through the baptism of the Holy Spirit. 
And historians of Fundamentalism like George Marsden and 
Joel Carpenter have drawn attention to the importance of the 
idea of holiness in the Keswick and early Fundamentalist 
movements in England and America. 

Many of us now believe that the supreme test of whether 
the worldwide spiritual awakening of the last few decades is 
genuine may indeed be a moral one. Are today's born-again 
Christians enabled by the power of God's Spirit to keep the 
law that St. Paul called "holy, just, and good"? Do they em
brace the two "great commandments" that Jesus and Moses 
summarized as loving God with all our hearts and loving our 
neighbors as ourselves? 

Whitefield and Wesley on Holiness 

The intertwined stories of George Whitefield and John Wes
ley and of their early associations with Moravian pietists may 
help evangelicals everywhere to renew our commitment to 
individual and social holiness. Whitefield testified that he ex
perienced the new birth in 1736 while a poor student at Oxford 
University, after Charles Wesley had guided him to Scottish 
Presbyterian Henry Scougal's Life of God in the Soul of Man 
and Pietist August Francke's book, Against the Fear of Man. 
Young Whitefield shared the disciplines of the "Holy Club" 
and was ordained an Anglican deacon after John and Charles 
had left for Georgia. Before their return, while yet only twenty
one years old, Whitefield preached to large audiences in An
glican churches. His earliest sermon on regeneration, pub
lished in July 1737 as he was leaving for America, proclaimed 
a view ofitthatJohn and Charles Wesley did not begin preach
ing effectively until the following spring, after their return 
from Georgia and after they had come under the instruction 
of the Moravian missionary Peter Bohler. 

Early in 1738, Bohler convinced the Wesleys that the Scrip
tures promised that sinners might be "made just" by faith, in 
an instant of grace, and enjoy the direct witness of the Holy 
Spirit to that fact. Since the members of the "Holy Club" had 
long been devoted to the pursuit of the "holiness without 
which no man shall see the Lord," as the Epistle to the He
brews puts it, they gladly embraced Bohler's testimony that 
the experience of regeneration began God's mighty work of 
sanctification in the human heart. Wesley first published this 
doctrine in his sermon entitled "Salvation by Faith," preached 
before Oxford University two weeks after he had experienced 
the new birth at a prayer meeting on Aldersgate Street, Lon
don, May 24, 1738. 

John Wesley spent the months between then and December 
1738 (when Whitefield returned from Georgia for the final 
step in his ordination) working out his biblical theology of 
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regeneration. He passed some weeks in Germany with the 
Moravians, then studied closely the Anglican Book of Com
mon Prayer and the treasury of short sermons called "hom
ilies" that Archbishop Thomas Cranmer had prepared nearly 
two centuries before for unlearned English clergymen. Com
paring all these closely with the calls to righteousness that 
pervade the Old and New Testaments, Wesley concluded that 
the doctrine of the new birth-in which spiritual life bestowed 
instantaneously by the Holy Spirit delivers believers from both 
the guilt and the power of sin-was indeed the historic teach
ing of the Bible and the Christian Church. Like Whitefield, he 
preached that this experience, and the holiness of heart and 
life they both thought would eventually follow it, were the 
work of grace alone, through faith in Christ's atonement. 

During the winter of 1739, Whitefield's preaching drew 
great crowds in London and the west-country port of Bristol. 
Being anxious to get back to Georgia, he persuaded John Wes
ley to come to Bristol at the end of March to take over lead
ership of the growing revival there. 

By this time, however, the terms of their friendship required 
careful respect of their single difference of opinion-on the 
doctrine of predestination. Whitefield, drawing steadily closer 
to Presbyterians, Congregationalists, and other Calvinists in 
England and America, affirmed God's "predestining grace." 
Though John Wesley always stood "at the very edge of Cal
vinism," as he put it, and thought "not a hair's-breadth" sep
arated his views of justification by faith from those of John 
Calvin, he had learned from his parents and matured in scrip
tural study the conviction that all men and women are pre
destined to be saved if they will allow the Holy Spirit to help 
them repent of their sins and trust fully in Jesus Christ. Thus 
it happened that toward the end of the first month of his labors 
at Bristol, Wesley found himself one day spontaneously 
preaching on "free grace." A few days later he devoted a 
famous sermon to the subject, but decided not to publish it, 
at least until after Whitefield left for America. 

Historians of the evangelical revival often date the es
trangement between Whitefield and Wesley to that sermon. 
In fact, however, the two men worked in close harmony for 
four months thereafter while Whitefield's return to Georgia 
was delayed. During those months, the young Whitefield 
spread the Methodist awakening through Wales and the Cot
swold towns and spent many days in close teamwork with 
John and Charles Wesley in London and Bristol. The revival 
that stirred England under their joint leadership that spring 
and summer became the fountainhead of the modem evan
gelical movement. 

During this period Whitefield and the two Wesleys spoke 
as one on the promise that the new birth would bring "right
eousness, peace, and joy in the Holy Spirit." Those who ex
perience forgiveness of sins, Whitefield had declared in his 
earlier sermon on regeneration, "have their natures changed, 
and made holy." All three made a distinction in fact, and to 
some extent in time, between the believer's experience of for
giveness and the "full assurance of faith" or "the witness of 
the Spirit," which made the peace and joy of that experience 
complete. Whitefield usually, and John Wesley perhaps twice 
during these months, spoke of this witness in Pentecostal terms, 
calling it being "baptized with the Holy Ghost." 

Whitefield's two sermons published that spring and sum
mer of 1739 are an illuminating record of their hearty agree
ment. The one called "Marks of Having Received the Holy 
Ghost" (first published under the title "Marks of the New 
Birth") was based on St. Paul's question to the converts at 
Ephesus, "Have you received the Holy Spirit since you be
lieved?" Its climactic assertion was that before "we can be 



stiled True Believers" it is "absolutely necessary that we should 
receive the Holy Ghost in his sanctifying graces." The An
glican clergy cried "enthusiasm." So in early July, at the end 
of a week of campaigning with John Wesley in Bristol, White
field wrote and Wesley helped him edit for immediate pub
lication another sermon, titled "The Indwelling Spirit, the 
Common Privilege of All Believers," based on the text in John 

Holy Spirit to do His proper and perfect work. Opposing this, 
John Wesley began preaching in November a sermon on 
"Christian perfection," which I believe is the one he published 
fifteen months later and which remained for the rest of his 
life the hallmark of Wesleyan faith. 

In the spring of 1740, Wesley wrote the preface to the 
second volume of his and his brother's Hymns and Sacred Poems. 

The issue over which these two friends divided ... was the Methodist founder's teaching that 
the experience of being "filled with the Holy Ghost" and so being "cleansed from all 
unrighteousness" is available "now and by simple faith" to all true believers, and will be to 
the end of time. 

7:37-39. This "common privilege," Whitefield declared, has 
nothing to do with the "outward signs and wonders" dis
played at Pentecost, but consists in being made "partaker" of 
the Spirit's "sanctifying graces." The evangelist linked the 
promise of the text to Jesus' prayer in John 17 and to the "great 
commission," precisely as John Wesley did that fall and 
throughout his life. And he argued for its reasonableness, as 
Wesley thereafter did, on the grounds that human sinfulness 
must be done away if the purpose of Christ's incarnation and 
atonement is to be fulfilled and the "works of the devil" de
stroyed. 

During those early months of the revival, both Whitefield 
and the Wesleys assumed that the experience of regeneration, 
with its attendant (though often separate) witness of the Spirit, 
was the only "moment" of grace Christians should expect. 
The salvation thus begun was to be worked out progressively, 
"in fear and trembling," under the continuous inspiration of 
the Holy Spirit. Although the inward corruption of nature that 
stemmed from the Fall remained in believers, it no longer 
reigned. In deepest thankfulness new converts must "press 
forward" toward their "high calling" to be "perfect as their 
Father in heaven is perfect." These views of regeneration, that 
we readily ascribe to the Wesleys, pervaded Whitefield's 
preaching not only throughout this summer of 1739 but during 
the first months of his return that fall to America, where he 
fanned the flames of the spiritual awakenings then taking 
place in New England and the middle colonies. 

Wesley and The Second Work of Grace 

By the time Whitefield left England in mid-August, how
ever, John Wesley was moving decisively toward the convic
tion that some of the biblical passages he had been citing to 
describe the new birth referred also to a second and deeper 
moment of hallowing grace. Wesley's close study and repeated 
exposition of the opening lines of the Sermon on the Mount, 
not published until seven years later, likely settled his con
viction that hungering and thirsting for righteousness led be
lievers toward that second moment of grace when they would 
be made "pure in heart." Such seeking was the proper task 
of those who, in poverty of spirit, meekness, and mourning, 
had already been brought by faith into the kingdom of God. 

Growing controversy with the Moravians, as well as his 
own spiritual quest, pushed Wesley forward. A leader of the 
London Moravians denied that seekers were actually born 
again until their hearts were free of all doubt and fear and 
their lives all holiness and love. He counselled persons whom 
Wesley and Whitefield had believed were truly converted (as 
evident by their seeking after holiness of heart and life) to 
cease testifying to salvation, suspend all moral effort of any 
sort, refuse Holy Communion, and wait in "stillness" for the 

It made crystal clear their belief that believers should seek and 
expect to experience by faith a "second change," in which the 
"hidden abominations" in their hearts are cleansed away and 
they experience "full renewal" in the image of God. The fol
lowing summer, the London Methodists withdrew from the 
Moravians in the Fetter Lane society. At one of their first 
meetings, hastily arranged in an old foundry that became their 
permanent meeting place, Wesley's sermon was from the text 
of Hebrews 4:9, "there remaineth therefore a rest to the people 
of God." It was a pointed reminder of the doctrine he had 
taught since Aldersgate, that sanctification follows justifica
tion; now, however, he was proclaiming a "second moment" 
of sanctifying grace. 

Whitefield could have scarcely anticipated any of this be
fore he boarded ship for America in August 1739. Though his 
mail from England missed him at several of the ports through 
which he passed, he received a letter from John Wesley at 
Philadelphia in March, and found Wesley's sermon on free 
grace had been republished there in a pirated edition. Mean
while, Whitefield was reveling in the public response to his 
preaching and in the fellowship of the Calvinist ministers
Presbyterian, Congregationalist, and Baptist-who welcomed 
him to their pulpits against the fierce opposition of Anglican 
clergymen in the colonies. The subtle alterations in his the
ological sentiments during those months thus stemmed from 
influences opposite to those affecting the Wesleys. 

Whitefield was surprised, therefore, by the contents of a 
packet of letters from Britain, written many months earlier, 
that awaited him when he arrived in Boston in September 
1740. They contained the dismaying news that the Moravians 
had led many converts off into "stillness" and that the Wesleys 
had embraced what the writers called, and what thereafter 
Whitefield insisted on calling, "sinless perfection." This am
biguous phrase has ever since bedeviled the relationships be
tween Calvinist, Wesleyan, and Pietist evangelicals. 

Whitefield and "Entire Sanctification" 

The young evangelist's letters written from Boston during 
the eight days following make it clear that the Wesleys' doc
trine of entire sanctification was the occasion of Whitefield's 
alienation from them. "Sinless perfection, I think," Whitefield 
wrote to one correspondent, "is unattainable in this life" be
cause "indwelling sin remains till death, even in the regen
erate." Then followed what seems a partial retreat from his 
earlier doctrine of the new birth: "There is no man that liveth 
and sinneth not in thought, word, and deed." To John Wesley 
he wrote, "I have for some time known what it is to have 
righteousness, peace, and joy in in the Holy Ghost. These, I 
believe, are the privileges of the sons of God." But he did not 
expect "indwelling sin" to be "finished and destroyed" until 
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death. He added, then, in words that must have seemed om
inous to Wesley, "I know no sin except the sin against the 
Holy Ghost of which a child of God may not be guilty, if God 
should withdraw his grace .... What a fond conceit it is to cry 
up perfection, and yet cry down the doctrine of final persev
erance."1 At his orphanage in Georgia three months later, 
Whitefield wrote on Christmas Eve, 1740, the famous letter 
to John Wesley that signaled their parting of the ways. His 
professed purpose was to answer Wesley's sermon on "Free 
Grace." But he seems to have been equally intent upon de
nying heart purity-so much so as to appear to contradict some 
of his earlier descriptions of regeneration. Although he had 
enjoyed the "full assurance of faith" for "five or six years," 
Whitefield now acknowledged "with grief and humble shame" 
that he had "fallen into sin often since that." He had not been 
"able to live one day perfectly free from all defects and sin" 
and did not expect to be able to do so "in this present world." 

Wesley had long since declared that lumping "defects" (such 
as weakness, poor judgment, emotional strain or subjection 
to temptation) with "sin" was quite unscriptural. The confu
sion of the two kept many Christians from believing they 
could be delivered from either habitual wrongdoing or the 
inward impulse to evil that St. Paul had called "enmity against 
God." The first part of Wesley's earliest published sermon on 
Christian perfection contained in fact a lengthy description of 
what "entire" sanctification did not accomplish: it did not bring 
deliverance from temptation, ignorance, infirmity, or mistake. 

Once committed in public print, however, Whitefield never 
yielded the point, even after he had every reason to under
stand precisely what Wesley was saying. Arriving in Bristol 
in early spring, 1741, he wrote a friend (possibly Howell Har
ris) that he believed "we shall never have such a dominion 
over indwelling sin, as entirely to be delivered from the stirring 
of it; and the greatest saint cannot be assured, but sometime 
or another for his humiliation or punishment for unfaithful
ness, God may permit him to break out into some actual breach 
of his law, and in a gross way too." In December 1742 he 
urged a woman convert to pray God "to show you more and 
more of your evil heart, that you may ever remain a poor 
sinner at the feet of the crucified but now exalted lamb of God. 
There you will be happy." This was a far cry from the ex
hortations to happiness through holiness that had character
ized his earlier advice to new believers. 

Shortly afterwards, however, William Cudworth and others 
led a group of radical Calvinists, including some of White
field's converts, in renouncing as prideful self-deception all 
claims by Christians actually to keep the Ten Commandments. 

This made it possible for Whitefield and the Wesleys to renew 
their fellowship in a common stand against antinomianism. 
They did not modify their contrary views on either predes
tination or cleansing from the sinful nature; but Whitefield 
revived his earlier emphasis upon the victory over sinning 
that the Holy Spirit brought in the experience of regeneration. 
In a tract published in 1764 he drew as close to Wesley's 
doctrine as he could. Whitefield declared that the mighty work 
of the Holy Spirit in regeneration could extinguish the "innate 
fiery passions of envy, selfishness, or malice" and "form the 
soul into any of those divine tempers" that St. Paul describes 
in I Corinthians 13 as "genuine effects and fruits of the love 
of God." 

Wesley and Whitefield: Similarities and Differences 

In the sermon John Wesley preached in Whitefield's Lon
don pulpit when the news arrived that the latter had died in 
America, he declared that the two men had never disagreed 
in their conviction that the experience of regeneration, or the 
new birth, brings the presence and power of the Holy Spirit 
that enables Christians to triumph over temptation and live 
a holy life. For at least twenty-seven years before Whitefield's 
death, however, Wesley had proclaimed that being filled with 
the Holy Spirit (as the Apostles were at Pentecost), as distinct 
from receiving His presence and power in the new birth, 
brought "full salvation," Christian holiness. And that expe
rience was manifested in loving God and humankind with all 
one's heart and soul and strength. 

In retrospect, what George Whitefield preached in his ear
liest years about Christian perfection-that the inward and 
outward holiness begun in regeneration would increase through 
a daily walk of faith and obedience, sustained by the presence 
and power of the Holy Spirit-is remarkably close to what, in 
recent years, some have asked us to believe was Wesley's 
doctrine. 

In fact, however, the issue over which these two friends 
divided, as Whitefield's statements to and about John Wesley 
at the time make clear, was the Methodist founder's teaching 
that the experience of being "filled with the Holy Ghost" and 
so being "cleansed from all unrighteousness" is available "now 
and by simple faith" to all true believers, and will be to the 
end of time. And that teaching, reinforced by the writings of 
John Fletcher, particularly his Last Check to Antinomianism, 
was precisely what the leaders of the holiness movement of 
the nineteenth century and the founders of the Wesleyan de
nominations of the twentieth steadfastly proclaimed. 

Reflections on The Scripture Principle 
by Clark H. Pinnock 

In this article I wish to reflect on and to extend the main 
ideas I attempted to put forward in The Scripture Principle 
(1984). 

My chief concern in the book is to think about biblical 
authority in a way which transcends the present polarization 
between an unnecessarily low view on the one hand and an 
inflated view on the other. I see this as part of the broader 
struggle to avoid what Hendrikus Berkhof calls a "rudderless 
modernism" on the left and a "rigid traditionalism" on the 

Clark H. Pinnock is Professor of Theology at McMaster Divinity 
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right, a situation which came about as a result of the impact 
of secular modernity upon Christian theolfgy. One group, in 
response to the cultural crisis, opts for co,gnitive bargaining 
and a position of accommodation, while tnother group digs 
in its heels and gathers all the wagons in circle. My goal is 
to recapture a certain equilibrium, a proper dialectic of fidelity 
and creativity, which is characteristic of great theologians of 
the past. As regards the Bible, the question is whether it is 
possible to affirm the scriptures as God's Word written, as 
Christians have always done, and to do so in such a way as 
to be honest and straightforward in the face of severe con
temporary challenges. 



In a nutshell, I am warning against the loss of biblical au
thority in liberal theology, seeking to correct rigidities in stan
dard conservative theology, and proposing an improved model 
of biblical authority which can overcome the present polari
zation. My sense is that a good number of serious Christians 
share these instincts with me. 

The paradigm I have in mind comprises the three elements 
Paul refers to in connection with his own ministry in 2 Cor
inthians 4:7: the treasure of God's message, his own very 
human reality, and the spiritual power underlying it all. I also 
detect the three elements in the person and work of Jesus: his 
divine authority, his human reality, and an empowerment of 
the Spirit. Such a paradigm has the fullness we need; and if 
each element is developed soundly it can, I hope, move our 
thinking about the Bible forward. In order to test this claim, 
let me take up each point of this triangular model in tum, 
beginning with the problem posed by the polarization and 
moving on to its resolution. 

My position is that we have a solid basis for believing that 
God has given us his written Word, and it is not necessary to 
inflate or exaggerate the point, thus weakening rather than 
strengthening the case. 

Alas, I fear, despite my hope to move beyond polarization, 
that neither side will welcome what I have said here. James 
Barr has already denounced it in an unpublished review, and 
Roger Nicole has revealed his unwillingness to consider any 
moderating moves in relation to the hardline conservative view. 
Both feel comfortable with their end of the feuding and the 
polarization, and do not want to change anything. I suppose 
I should take comfort in the fact that it would not be the first 
time a peacemaker got trampled under foot by armies lusting 
for battle. 

Scripture as Human Text 

On this issue the tables are turned. Here the liberals are 
enthusiastic, while the conservatives are distinctly nervous 

I did not write the book to refute anybody, even myself. I wrote it to help people honestly 
struggling with an important and difficult issue. I will be glad if it helps them. 

Scripture as God's Word Written 

The major challenge here is the "crisis of the scripture prin
ciple" (Pannenberg) according to which inspired Scripture is 
no longer seen to be inherent in Christianity, but rather the 
Bible is seen as a flawed human witness to revelation. In view 
of the fact that the entire categorical structure of Christian 
theology was developed on the basis of a scripture principle, 
this shift from divine to human testimony in the Bible places 
the entire Christian message in some jeopardy. In reaction to 
this move, standard conservative theology has inflated the 
inspiration category and its implications in order to compen
sate in pendulum fashion the imposing threat. 

Let me give three examples of this: first, the conservatives 
tend to exaggerate what you can prove the whole Bible to be 
from the Bible; second, they are selective in the evidence they 
cite, preferring the so-called "doctrinal verses" to verses which 
display how New Testament authors actually handled the Old 
Testament; third, they sound as though they are a little con
fused vis a vis Christ and Scripture, as to which is a witness 
to which. 

This pendulum reaction which we see here is reminiscent 
of the way in which liberals focus upon the humanity of Jesus, 
while conservatives care much more about his deity. 

The solution is to be found in defending the inerrancy of 
Scripture in Christianity against the liberal shift. The con
servatives are right to think that the evidence for this is deeply 
embedded in the thinking of the prophets and the apostles. 
And it is already clear what the loss of biblical authority will 
mean: it will spawn a theology which arises from human ex
perience and twists the biblical text to suit the demands of 
the imperial present. This debate has far-reaching implications 
for theological method. 

But for it to be a viable solution, it will also be necessary 
for us to be scrupulously honest about the evidence we cite, 
and stop creating confusion about whether we give Christ or 
Scripture the priority. Scripture according to Scripture is not 
an end in itself: it is not a flat book which talks about every
thing in general. Jesus Christ is the material center of the Bible 
according to the Bible. Scripture exists to bear witness to him 
and not for itself in its own right. It is high time we evan
gelicals read Luther as well as Calvin! 

when it comes to admitting the Bible is human. The liberals 
are so enthusiastic, in fact, that they often allow the humanity 
to swallow up the divine authority of the text, as though a 
truly human side would automatically rule out any divine side. 
In reaction to this, the standard conservatives reveal what 
Berkouwer called a docetic tendency, trying to make the hu
man dimension as little threatening as possible. One can find 
them opting for "solutions" to biblical difficulties which fit 
the theory but cannot be said to be very plausible in them
selves. Having the unfortunate cock crow six times in order 
to remove the offense of the actual texts in the synoptics stands 
as an entertaining illustration of this. 

Again we have an unhappy polarization, and a Christo
logical analogy to it. When liberals stress the real humanity 
of Jesus, the conservatives come back with a one-sided defense 
of his divinity. 

In this case, the solution is to be found in denying the liberal 
premise that the humanity necessarily swallows up the divine 
authority, even though this has been the direction of secular 
thought for some time. If, in fact, there are good grounds for 
believing in God and in the Incarnation, there is no implau
sibility in listening for God to speak in his inscripturated Word. 
In the present book I have suggested that we construe the 
Spirit's work in and through human writers in more dynamic 
terms than is possible in Reformed theology. In this way I 
hope to give a little more room to the human authors and not 
even seem to think of them as pen-men. 

But in denying the liberal premise, conservatives must put 
an end to their apparent unwillingness to accept God's de
cision to convey his Word to us in genuinely human terms. 
No doubt it does involve weakness and vulnerability to have 
the Lord born in a manger, and the Bible clothed in human 
garments. But it does not give us license to rebel against the 
God whose decision this was and is. Reason may well balk 
at the spectre of having to accept that the absolute Word comes 
to us through a Palestinian Jew and a text written in common 
Greek. But conservatives believe this is so, and thus must be 
prepared to accept the concrete humanness of revelation and 
not yearn after disincamate revelation. If we do so, not only 
will we be found to be resisting God, but we will also very 
likely miss what God has to say to us in this way. Scripture 
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must be allowed to be what it wants to be even when it is 
disconcerting to us. 

Conservatives have been bears for punishment. So much 
of our burden is self-imposed. We have to pay the price of 
having inflated biblical inspiration and having exaggerated the 
perfection of the Bible. It is not easy to climb down from a 
high horse. Had we only kept our eyes fixed on the real issue 
of whether the Bible has mediated life to us in Jesus Christ. 
Then our difficulties stemming from the humanity of Scripture 
would have been fewer and less nettlesome. Which brings us 
to our third subject. 

Nor indeed am I wanting to decry the importance of careful 
exegesis in ascertaining what the biblical writers were trying 
to say. I am simply wanting to insist that the event of inter
pretation involves a prayerful listening to God's Spirit speak
ing by means of the text as well as a purely intellectual effort 
to analyze it. We are not forced to agree either with the "orig
inal meaning" or the "existentialist" hermeneutical theorists, 
but need to work with an understanding which involves both 
submission to the text and openness to what the Lord is saying 
today through it. Surely evangelical hermeneutics is a spiral 
movement which moves between these two poles. Here again 

Jesus Christ is the material center of the Bible according to the Bible. Scripture exists to bear 
witness to him and not for itself in its own right. It is high time we evangelicals read Luther 
as well as Calvin! 

Scripture as Sacrament 

In relation to the Word and the Spirit, I find discomfort on 
both the liberal and the conservative sides. Liberals, of course, 
are keen on subjectivity in one sense, namely, in welcoming 
contemporary ideas in place of biblical ones. This can be sym
bolized by certain feminists who are bent upon writing up a 
new canon of appropriate Scriptures. But the subjectivity I 
have in mind is of a higher sort, a divine Subjectivity which 
takes what God has said in the scriptures and makes it live 
for us. 

But am I to say that the conservatives too deny this higher 
Subjectivity? Surely not! Do they not confess the orthodox 
creed? The point is granted, but the strong impression remains 
that conservatives are nervous about subjectivity, human and 
divine. This nervousness does not require a formal denial. I 
see it in two places. 

First, it is seen in the effort to create an airtight case for 
Scripture which lacks any vulnerability. You see it in a gentle 
twisting of the scriptural claims, and in a certain desperateness 
to avoid facing the full humanity of the text. The conservatives 
desire a case which can stand whether or not the Spirit places 
his seal to it in our hearts. Second, in the area of interpretation, 
conservatives want to equate the meaning of the Bible with 
the scientifically established original intention of the words of 
the text thus dispensing with the ministry of the Spirit in 
hermeneutics. 

In pendulum reaction to religious humanism, conservatives 
have sought to establish the doctrine of a perfect Book in a 
way that does not require the Spirit to be mentioned. It is as 
if Jesus just before his departure had said: "Be not afraid, it 
is to your advantage that I go away. For if I do not go away 
the perfect Book will not come to you" (Pseudo-John 16:7ff). 
In this manner the legalist conservative answers the libertine 
liberal. 

The solution lies in the New Testament's own balancing 
of subject and object. The Spirit of God testifies to the Word 
of the Gospel and helps us to grasp it. The Spirit convicts the 
world of the things the Bible says. The Spirit enables the hu
man text to deliver its divine message effectively to us. 

Although I am not one to deny the place of apologetic 
reasoning in helping people to see the intelligibility of faith, 
I reject the notion that it is by intellect alone that faith is born. 
Ordinary Christians surely understand this. They know in
stinctively that one can only go so far in proving the Bible 
true, and after that the Spirit has to seal the truth to the human 
heart. Would that some conservatives who are admittedly more 
knowledgeable were also as wise! 
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it seems to me that ordinary Christians seem to know this 
better than their scholarly guides. 

Were we to correct our theory, I think we might also begin 
to heal a notable conservative pathology, namely, the tend
ency to consider infallible not only the text but our interpre
tations as well. One can recall the late Francis Schaeffer's 
willingness to draw the line between faithful and unfaithful 
Christians not just at the point of an infallible Bible but at the 
point of his sketchy interpretation of Genesis 2 as well. We 
are disaster-evangelicals if we question his inadequately ar
gued belief that Eve was made from Adam's rib in actual fact. 
Schaeffer's dogmatism reflects a naively realistic hermeneutic 
which lacks modesty as to our human judgment in these mat
ters, and it lacks a sense of the ministry of the Spirit bringing 
new light forth from ancient texts. 

In reflection, the doctrine of the Spirit may be the key to 
reforming the standard conservative theory of the Bible. With 
a proper sense of the Spirit's ministry in relation to Scripture, 
the problems in all three dimensions of my paradigm would 
be eased. First, with the Spirit bearing witness to the Bible, it 
would not be seen to be necessary to inflate inspiration and 
exaggerate the evidence for it. Second, on the same basis, the 
vulnerability associated with the humanity of the text would 
be easier to accept. Third, confidence in the reality of the Spirit 
would help us move away from legalistic ways of appealing 
to the Bible which are often inappropriate to the text and 
destructive of human beings. 

Concluding Observations 
I submit that this three-dimensional paradigm sheds a lot 

of light on our subject and shows up the unfortunately po
larized nature of so much talk about the Bible. I am unsure 
about its reception. Some on the left have no intention of 
returning to the scripture principle, and some of the conserv
atives will adamantly refuse to give up their secure scholastic 
case for the Bible. I just hope my book may overcome some 
polarization and help some people advance in their under
standing. I would not try to pretend that my effort for a via 
media is the only show in town. Many have been trying for 
the same thing: Barth, Rogers, Childs, maybe even Gadamer 
and Ricoeur. I just think mine is better. 

In closing, let me address three questions. First, is the par
adigm coherent in itself? After all, it scales down the argument 
from the Bible for the Bible, it is wide open to the human 
realities of the text, and by appealing to the Spirit it creates a 
flexible hermeneutic. Given these facts, what distinguishes 
this paradigm from views I myself call liberal? I think the 
answer is plain and lies in the discussion up to now. I hold 



fast to the content of Scripture as infallibly normative. I am 
simply trying to be honest about how this works. 

Second, how can I be taken seriously when I endorse iner
rancy in the closing pages of the book, after having savaged 
the idea in so many places earlier? The answer lies in the 
ambiguity of the term. You can drive a truck through article 
XIII of the Chicago Statement on Inerrancy. Thus I conclude 
that what inerrantists really want to do is to affirm the com
plete truthfulness of the Bible as I do myself. I would not take 
second place to any of them in being open to the truth of 
God's Word written. So why open oneself to criticism for 
eschewing a term which, like it or not, multitudes of evan
gelicals prefer? I admit that it comes down to strategy in our 
context. Like Stuart Hackett of Trinity Evangelical Divinity 
School, I do not particularly like the term. 

Third, what is a person to make of this book in relation to 
my theological development or, as some might have it, mean
derings? I think one has to see it as a statement on Scripture 
which is epistemologically more modest and theologically more 
trinitarian than my Biblical Revelation (1971). In the earlier 
book, still in print, you have more of a black and white case 
for the Bible. It has an appeal for those who want to have a 
strongly rational fix upon the authority of the Bible, and pos
sibly for those with the kind of personality which wants a 
very clear-cut authority pattern. In the present book, I have 
moved my theory closer to evangelical practice. In practice, 
Christians do not demand an airtight case for Scripture; they 
do not require a definite solution to every biblical difficulty; 
and they do not consider interpretation to be solely a scientific 
achievement. What Christians know instinctively is that what 

really matters is God revealing our Savior to us and trans
forming our lives by the Spirit. When our relationship with 
the Lord is evangelical, there is no need to inflate our evi
dences or shy away from the vulnerabilities of revelation. Anx
iety about the exact age of Methuselah is not likely to throw 
us into a spin and create a crisis of faith in us. 

In the last analysis, though, I did not write the book to 
refute anybody, even myself. I wrote it to help people honestly 
struggling with an important and difficult issue. I will be glad 
if it helps them. 
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Get Rid of the Lust in Your Life 
by Paul A. Mickey 

There's a word game we used to play with our children on 
long car trips to help break the monotony, and I wouldn't be 
surprised if you've played it too. We called it word association, 
and it goes like this: 

I might say, "Italian," and then you say the first word that 
comes into your mind-such as "pizza." 

I say, "winter" -you say, "Palm Beach." 
I say, "lust"-and you say, ... "sex." 
Well, maybe you don't; but many people do see a direct 

and inseparable link between lust and sex. And more than 
that, they may see lust as something of a positive factor. If 
you've got good sex in your marriage, the thinking goes, then 
you just have to have a good dose of old-fashioned lust. In 
short, many couples accept lust as a natural and inevitable 
part of their lives. As a result, they fail to recognize it for what 
it really is-a destructive force that can undermine healthy 
marital sex and then go on to destroy the very foundations of 
the matrimonial relationship. 

The association between lust and sex is understandable in 
our society, I suppose. In fact, lust and sex sometimes almost 
seem synonymous. Lust automatically comes to mind when 
we talk matter-of-factly about one-night-stand sex, group sex, 
casual sex, extramarital sex, and drunk-as-a-skunk I'm-sorry
I-did-it sex. 

Paul Mickey is Associate Professor of Pastoral Theology at Duke 
University Divinity School and Interim Director of TSF. This article 
is taken from Tough Marriage, copyright© 1985 by Paul Mickey 
and William Proctor. Reprinted by arrangement with William Mor
row & Co., Inc. 

But lust-especially the kind of lust you need to guard against 
in your marriage-goes far beyond sex. As a matter of fact, 
lust is any excessive desire, any uncontrollable urge for im
mediate gratification. Although sex is an obvious target for 
lust, it's only one among countless others. The main moti
vation behind lust is to feel better fast. And that means cap
turing the object of your lust. Once you've got your prey in 
hand, that's supposed to relieve you of the gnawing desire, 
to satisfy that desperate need that says, If I don't have it, if I 
can't do it, my life will fall apart! 

Lust may involve a craving for food, alcohol, sports, new 
fashions, job promotions, or many other things. The only com
mon condition to unleash lust is that you must want some
thing and believe you've got to have it right now. The pleasure 
won't be deferred for later fulfillment. And if you find you 
just can't get what you want, you may become so frustrated 
that you lose your ability to think and reason clearly. 

We're all victims of lust. I know the sweetest little old lady 
who thinks she can't live without chocolate candy, even though 
she's diabetic. She's usually either unhappy or under medical 
treatment. 

Then there's a doctor friend who absolutely has to indulge 
in chess several evenings a week, even though his passion 
leaves his wife alone and frustrated. I even believe there can 
be a lust for electronic temptations like television. A career 
woman I know locks her office door every day, no matter 
what other pressing matters are on her desk, so that she can 
see her noontime soap opera on a miniature TV she keeps in 
a drawer. 
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Now, some of these little lustful compulsions may seem 
more like harmless quirks than vices. But lust of any type is 
dangerous because it's self-centered, mechanistic, inflexible, 
and insensitive to the needs of others. 

Take the seeming innocuous needs of the rabid football 
fan. A relaxing afternoon of NFL action is certainly something 
I can appreciate. But did you ever see a die-hard football addict 
at a wedding reception during the "game of the century"? It 
would be comical if it weren't so pathetic. 

I recall one situation where a husband was chomping at 
the bit to get back to the television during such a reception. 
He was restless and came just short of being rude to new 
people he met. His wife was obviously getting embarrassed 
and a little irritated, and I could see that they were only one 
step away from some harsh words. Sure enough, he exploded 
at her, and before long, they were both headed out the door
I suppose to pick up the last few minutes of the game. 

usually know without question when it's been present as we 
look back on some period or series of incidents in our lives. 
But it's not always so easy to recognize lust when it's just 
beginning its destructive work. The reason is that lust tends 
to hide at first behind what I call one of the seven veils of 
lustful behavior. These veils, which are described below, are 
warning signals that we must heed if we hope to defeat lust 
before it gets started with its destructive work. 

The Workaholic Veil 
A workaholic is a person who's never satisfied unless there's 

more work to be done. For this man or woman, work becomes 
the ultimate focus and purpose in life. In short, workaholism 
usually indicates a lust for work that subordinates marriage 
and family concerns and demands first priority. This kind of 
lust may hide behind the oft-repeated rationale, 'Tm doing 
all this for us"-i.e., the family. But in fact, the driving mo-

Lust is any excessive desire, any uncontrollable urge for immediate gratification. Although 
sex is an obvious target for lust, it's only one among countless others. 

In this case, both spouses had to pay a high price. The wife 
had interfered with her husband's lasting relationship with 
his football team-but it turned out to be a lust that just couldn't 
be denied. "It was your cousin's wedding," I heard him growl 
as he walked out the door. "It was your idea to go. It was your 
fault I missed the game." 

Clearly, he couldn't control himself unless he satisfied his 
lust now. And his wife had become the fall guy for this lust. 
She was playing second fiddle to this craving he had, and to 
some extent their relationship had started to wobble under 
the pressure. 

Of course, a situation like this could continue to careen 
further out of control. I've known other marriages where the 
husband's lust to see every ball game has prompted him to 
take money earmarked for a new refrigerator and buy a new 
video cassette recorder. He wasn't about to miss any big game 
if he had to be out of the house! The wife and kids took a 
definite back seat to football during the season, as this man's 
lust caused him to confuse fantasy with reality. 

The consequences of lust are bound to affect any marriage 
relationship because the emphasis is on what I want rather 
than on what she wants or on what's best for both of us. As 
a result, lust, which is nothing more than a drive toward selfish 
gratification, usually interferes with true intimacy. That is, it 
undercuts the emotional and spiritual bonds that must be pres
ent if you expect a physical relationship to have staying power 
or even to improve, like fine wine, with age. 

So clearly, it's important to get rid of the lust in your life 
if you hope to build a strong marriage. But the first and most 
difficult step may be just identifying what is lust and what 
isn't. For example, even though sex is often associated with 
lust, not all intense sexual desire is automatically lustful. I've 
known plenty of married couples who could hardly wait to 
climb into bed together and who carried on passionate sex 
lives-but without being lustful at all. 

How can this be? 
This brings us back again to our basic definition of what 

lust really is. A wildly satisfying sex life may be completely 
devoid of lust so long as each partner gives priority to the 
other's pleasure and enjoyment. But when one spouse begins 
to focus primarily on his or her own private pleasure, the stage 
is set for lust to appear upon the scene. 

Lust is selfish, insensitive gratification, and in retrospect we 
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tivation is a lust for money, power, position, or just plain busy
work. 

The Pleasure Veil 
The goal here is to "realize my potential," or to "feel good 

now," or to "enjoy life to the hilt." The person driven by this 
type of lust may flow from one source of perceived pleasure 
to another-sex, drugs, food, or whatever. Those in this cat
egory are impulsive and undisciplined when the object of their 
desire becomes available. They're going to overindulge when
ever they get the chance. Usually, though, they'll know they've 
gone too far when guilt sweeps over them. A major charac
teristic of this type of lust is that it undercuts the ability to 
defer immediate satisfaction for more rewarding, long-range 
goals. 

The Television Veil 
When you get engrossed in a TV program, it can give the 

illusion that you've been around the world, performed great 
feats, and achieved monumental success-all without any ef
fort expended! It's no wonder psychologists and other pundits 
have begun to refer to compulsive television watching as add
ictive. 

Certainly, TV has its merits, but when it's viewed in excess, 
the tube can take over a person's life. I even encountered one 
family who wired their TV to a wall switch so that as soon 
as they entered the living room and turned on the lights, the 
TV came on as well! Their lust had become second nature, 
almost a mechanistic kind of experience. The television had 
so taken over their lives that they chose not to exercise any 
control over it at all. 

In this case, there was almost no meaningful conversation 
during the evening between husband and wife, and soon they 
began to drift apart. Also, very subtly, their basic values and 
habits seemed to be corning more and more under the influ
ence of the tube. For example, the husband found he was 
falling into using the jargon favored by some of the characters 
on one adventure program. 

My solution was just to tell them in no uncertain terms to 
unhook the TV from the light switch and then exercise con
scious control over each program they watched. Also, we built 
in some time each evening for them to talk to one another 
without the intrusion of the tube. It took only a week or so 
for their relationship to get back on the right track. 



The Veil of Conversational Malnutrition 
If you can't carry on a meaningful, civil conversation with 

your spouse, that's a sign that one of you may be confronting, 
or on the verge of confronting, problems with lust. 

Often, we get involved in lustful activities because there's 
something wrong with our human relationships, and espe
cially with the marriage relationship. For example, an unsat
isfying, boring, or too infrequent sexual relationship may cause 
one or both spouses to begin to look for outside outlets. And 
this lack of satisfaction may first emerge in problems in con
versation between the partners. 

If the individual is only thinking about being unfaithful, 
the irritability that often accompanies indecisiveness may get 
in the way of satisfying talk with a spouse. On the other hand, 
if a person is already involved in an extramarital relationship, 
feelings of guilt may make it hard to engage in deep, mean
ingful discussions. 

In short, being a good spouse means being able to engage 
in positive, constructive conversation. If the conversation isn't 
there, lust may very well be. 

The Veil of Off-Color Jokes and Language 
Dirty jokes or even seemingly innocuous references by a 

person to infidelity may reflect an intensifying of lust in life. 
If a person is considering being unfaithful or is in the process 
of being tempted by a man or woman outside the marriage, 
he probably won't mention explicitly how his extramarital 
thoughts and problems are progressing. But he may be sig
naling indirectly that something lustful is in the works as he 
is drawn more into sexually oriented talk. 

yourself what titillates you and what doesn't. If you tend to 
get turned on sexually by certain kinds of pictures or writing, 
stay away from them. It's a slippery slope from reading about 
something or looking at it to taking the first of a series of steps 
to doing it. 

Reading matter that suggests lustful thoughts of any type 
(and that can mean sex, wealth, power, or anything else) starts 
out by desensitizing you. At first, you may get a kind of kick, 
which remains in the realm of fantasy. But then you find you 
need more intense stimulation, and that's when fantasy may 
tum into action. 

But this requires some more thought and discussion. So 
let's tum our focus from the veils that may disguise lust to 
the real dangers of lust in your marriage-the inexorable 
movement from lustful fantasy to unfaithful reality. 

Fantasy: The Window to Real-Life Lust 

I can still remember my mother saying to me when I was 
just a young boy, "Use your imagination, Paul!" She wanted 
me to learn to think freely about various ways I might act, 
because she knew that dreams are the stuff reality and 
achievement are made of. 

Lustful adult fantasies work on much the same principle. 
In a very real sense, our fantasies are the windows that show 
us the way to more concrete lustful acts and relationships. 
They're a way of viewing the world as we wish it were, and 
also as we plan to make it. They reveal exactly what preoc
cupies us and what our priorities would be if only we were 
in complete control of our lives. 

But at this point, let me make an important distinction 

The consequences of lust are bound to affect any marriage relationship because the emphasis 
is on what I want rather than on what she wants or on what's best for both of us. As a result, 
lust usually interferes with intimacy. 

The Graphic Movie Veil 
Movies that emphasize sex, crime, and violence-and many 

do seem to fall into one of these categories these days-may 
attract people who are heading steadily in a more lustful di
rection. These individuals may not have reached the point 
where they want to act out their fantasies, but they clearly 
want to be stimulated in certain lustful directions and films 
are the easiest way to take the first step. 

The Veil of Published Pollution 
Magazines don't have to be outright pornography to get a 

person thinking in directions that can be unproductive to a 
marriage. We've become so permissive in our society that it's 
acceptable to have publications around the home that depict 
men and women, including many celebrities, dressed in pro
vocative, revealing costumes. It is even considered necessary 
to expose readers to models who are partially or totally nude
as long as it's done in the name of "art." 

I realize it may seem hopelessly old-fashioned and prudish 
to speak out against such trends. But I feel no need to apol
ogize. We've headed so quickly down the road of permis
siveness and amorality in the past two decades that I think 
we're in danger of completely losing any sense of absolute 
standards and values. And the problem begins for each of us 
when we say that it's not necessary to try to control the di
rection of our lustful fantasies. 

So I recommend that you don't fall into the trap of looking 
at magazines or other literature just because society says it's 
all right. Rather, search your own libido and determine for 

between fantasizing, on the one hand, and more constructive, 
future-oriented mental exercises, on the other. For example, 
there's the very helpful process that Dr. Robert H. Schuller 
has called possibility thinking. Simply stated, possibility think
ing is a procedure where in a positive, "can-do" frame of mind, 
you set a goal, do some intelligent planning, and then apply 
your talents and beliefs to achieve the end you seek. 

Say, for instance, that you want to be a dentist. You can't 
sit around and just pretend you're a dentist and hope to ex
perience any real satisfaction. So you go to school, study hard, 
and finally you graduate and become a dentist. All the while, 
you're visualizing success by using your imagination as an 
instrument of inspiration to move you unswervingly toward 
your goal. 

That's the positive, constructive side of using your imagi
nation. In contrast, mere fantasizing can lead to activity of a 
very different nature, mostly because it's rooted in lust. When 
you fantasize, you may visualize participating in a certain ac
tivity. But this time, the activity is one that is more likely to 
be destructive than constructive. Also, there's no discipline or 
focus in the way most fantasies occur. They pop into your 
mind and proceed to lead you off on a wild goose chase, which 
usually causes you to end up far from the real goals you want 
to achieve. 

One man who came to me for help was facing a shattered 
marriage and frustration in his career goals-all because he 
had allowed his fantasies to run wild. He had dreamed of 
being wealthy since he was a child, but fantasy soon overcame 
his better judgment. He fell into the habit of not setting goals 
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and of failing to work step by step toward his ultimate ob
jective of financial security. Instead, he just followed his fan
tasies from one immediate gratification to another. 

Because he was quite intelligent and got a decent education, 
he was able to land a series of good jobs in his twenties. But 
every time he got a little extra money, he went out and bought 
expensive cars or went with his wife on luxurious vacations. 
He simply couldn't wait to enjoy the "better things of life." 

Also, he soon realized that he would never become rich as 
quickly as he wanted in a salaried position, so he started play
ing with entrepreneurial schemes and risky investments. Of 
course, he never took time to study and plan for these private 
business ventures-he was too busy fantasizing about where 
they would eventually take him. As a result, he lost even more 
money. 

But what about sexual fantasies? I've suggested that all 
lustful thinking-including sexual lust-may lead to destruc
tive acting out of the fantasy. But is that really true as far as 
sex is concerned? 

As you know, we've been deluged in recent years by a 
wave of advice from sex researchers, pop psychologists, and 
other pundits that promotes the benefits of sexual fantasies. 
There's a tendency to consider most if not all erotic fantasies 
as normal, even including those that involve violent or sadistic 
behavior. The argument goes like this: Whatever stimulates 
your libido is good for you! It's fun! It's perfectly all right as 
long as it doesn't lead to destructive action-and there's no 
reason it should lead to such action. 

I couldn't disagree more. Time after time, I've encountered 
people who were victims of a danger of sexual fantasy, which 

It would be wonderful if I could tell you that the lust in your life will evaporate into thin 
air ... but more often, the lust gets eliminated through what the Bible calls sanctification
or being made holier and purer as you draw closer to God. 

The problem was that he had turned into a kind of Toad, 
from Kenneth Grahame's story, The Wind in the Willows. Prac
tically anything new or fascinating that crossed his path would 
catch his fantasy, and he would be off pursuing a mania that 
had the potential to wreck his entire life. 

In short, this man simply couldn't afford his fantasies, and 
soon he was so deeply in debt he had no chance of getting 
out on his own. A lust for luxury had clouded his better judg
ment, and he began consistently to spend money he didn't 
have. 

At one point, he got so far into a financial hole that he had 
to declare bankruptcy. Also, he lost job after job because he 
consistently got into disagreements with his bosses. His main • 
problem was that he was totally frustrated that he wasn't 
moving ahead more rapidly toward his goal of great wealth. 

All these financial problems finally placed his marriage in 
jeopardy, and in desperation the couple sought me out. After 
several sessions, we traced the problem back to his unbridled 
fantasies about wealth and position. The answer to this man's 
problems was to put him on a strict, practical, step-by-step 
"recovery" program from his fantasy life. I actually forbade 
him to act on his fantasies for a period of several months. 

"I know it's going to be hard," I told him. "But you've got 
to start disciplining your mind. Your problems start in your 
mind, because first you come up with some wild desire or 
scheme. Then you begin to live your fantasy without really 
thinking through the consequences. So you've got to stop this 
process before it even gets started." 

Even though their relationship had become strained, he 
and his wife were able to talk freely with one another. So I 
encouraged him to tell her as soon as a fantasy came into his 
mind. A practical woman, she served as a "reality check" for 
him. As long as she knew what was going on in his mind, 
she was in a position to poke holes in the most outrageous 
schemes and deflate the crazy ideas before her husband began 
to act on them. 

In this man's case, fantasy became synonymous with lust, 
or a drive toward immediate, self-serving gratification. And 
the temptation to fantasize was so deeply ingrained that it 
took a while for his way of thinking to change. But at least 
we managed to put the brakes on his actions until his lustful 
thoughts dissipated and his imagination turned in more re
alistic, healthy directions. 
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I call the sexual domino effect. Here's how it works: 

Sexual Domino #1: 
You begin to fantasize about some sort of illicit, extramarital 

sex. This could happen after you take in information of stim
ulation-such as through the movies, television, soft-core 
magazines, or some other outside source. Or you might just 
take a "mental trip" back to an old love affair or to some other 
sexually stimulating incident. 

Sexual Domino #2: 
You become preoccupied for periods of time with lust and 

fantasy so that you begin to engage in self-gratification. Even 
when you have sex with your mate, you usually rely on a 
fantasy to tum you on. Your spouse is no longer as involved 
in your sex life. 

Sexual Domino #3: 
Your sexual fantasy life and periods of self-gratification 

increase in scope, mainly because you're becoming desensi
tized. The initial pleasure you got from your fantasies just isn't 
enough anymore. 

Sexual Domino #4: 
You begin to look for more sexual excitement outside the 

home. It may be more voyeurism than direct involvement at 
first-such as going to porno movies or live sex shows. 

Sexual Domino #5: 
Finally, looking just can't satisfy you anymore, so you de

cide the time has come to take a little action. Now, you've 
reached the point where you're ripe for having an extramarital 
relationship. Often only half-consciously, you begin to look 
for opportunities; and sure enough, they begin to come your 
way. It may be a one-night stand on a business trip; or you 
may move right into a full-blown affair with some available 
person in the neighborhood or at work. However it happens, 
you've taken the decisive step of moving from fantasy to actual 
infidelity. _ 

I realize that many times people don't go through all these 
dominoes. But still, many times they do. In my counseling 
experience, an extramarital sex act is rarely the first expression 
of the lust in a person's life. On the contrary, it's usually the 
last. The consummated infidelity occurs only after a number 
of those other dominoes have tumbled down. 

Jesus summed up this process rather well in his Sermon 



on the Mount: "You have heard that it was said, 'You shall 
not commit adultery.' But I say to you that everyone who 
looks at a woman lustfully has already committed adultery 
with her in his heart." 

Some argue, of course, that extramarital "love," for them, 
had nothing to do with lust. They say it was a romantic im
pulse, completely unplanned. I say, Hogwash! I've found that 
in almost every case there's a period of preparation and an 
increasing level of lustful fantasizing before an actual affair. 
So stop the process before it even gets started! Recognize those 
sexual fantasies for what they are: the first rituals in an in
creasingly powerful movement toward infidelities that could 
leave your marriage in shambles. 

Of course, it's not always so easy to change the direction 
of your fantasies and to head off an impulse toward infidelity. 
Lust is a powerful force that is rooted deeply in our selfish, 
rebellious nature. Indeed, the basic difference between lust 
and love seems to be that the first is self-directed while the 
second is other-directed. 

So I know it would be wonderful if I could tell you that 
the lust in your life will evaporate into thin air, never to haunt 
you again, if you just take a few simple steps to get rid of it. 
And sometimes, through a powerful personal experience with 
God, this may indeed happen. 

But more often, the lust gets eliminated through what the 
Bible calls a process of sanctification-or being made holier 
and purer as you draw closer to God. In other words, what 

we're talking about here doesn't usually involve quick-fix so
lutions. Old, pleasurable habits die hard. There may even be 
withdrawal pains. 

But if you seek help from your spouse in opposing your 
fantasies-or from some other confidant if you feel it would 
be hurtful to discuss some matters with your spouse-your 
chances for success will be greatly enhanced. And if you can 
also bring God, through prayer, into the process of changing 
and uprooting those destructive lusts, that's even better. I can 
tell you from my own experience that with you, your spouse, 
and God working together, you'll virtually assure your chances 
of success in observing this seventh commandment. 

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. 

The Resurrection of Jesus as Hermeneutical 
Criterion (Part II): A Case for Sexual Parity in 

Pastoral Ministry 
by Ray S. Anderson 

Can we say that Jesus not only is the living Word who 
inspires the words and teaching of the New Testament and 
thus insures its trustworthiness, but that he is also a contem
porary reader and interpreter of Scripture? We answered this 
question in the affirmative in the last issue, and argued the 
following thesis: the resurrection of Jesus to be the living Lord 
of the church constitutes a continuing hermeneutical criterion for 
the church's understanding of itself as under the authority of 
Scripture. 

We saw that the resurrection of Jesus served as a criterion 
by which the early church determined questions of apostolic 
authority, the experience of salvation, and the "rule of faith." 
We also suggested that the risen Lord continues to serve as a 
criterion for interpreting the purpose of Scripture in the con
temporary church. Where there is a tension within Scripture 
between the "now" and the "not yet," we argued that a proper 
interpretation of Scriptural authority as a rule of faith must 
take into account the presence and work of the risen Christ 
within his church. This is not an appeal to experience over 
and against the authority of Scripture. Rather~ this is a rec
ognition that Jesus himself continues to be th(ll~rmeneutical 
criterion by which the authority of Scripture is preserved in 
its application to a concrete and present situation. ' •• 

The purpose of this article is to apply this thesis in one 

Ray S. Anderson is Professor of Theology and Ministry at Fuller 
Theological Seminary. 

specific area of concern for the contemporary church: the role 
of women in pastoral ministry. 

In choosing the case of sexual parity in pastoral ministry 
for the purpose of working through an application of our the
sis, I am well aware that this is one of the most complex and 
vital issues facing the church today. There are, of course, many 
facets of the issue, not least of which is the issue of a critical 
exegesis of the primary New Testament texts which deal with 
the role of women in society, marriage, and the church. There 
is no way to review___,.the extensive exegetical and theological 
literature which has recently emerged concerning this question 
in the short space of this article.1 

What is clear is that while the New Testament speaks with 
an emphatic voice concerning a restriction upon the role of 
women in certain teaching and ministry situations, in other 
situations the emphasis is as clearly on the side of full par
ticipation and full parity. One only has to compare the insis
tent commands issued by the Apostle Paul that women be 
"silent in the churches" and "not be permitted to teach or to 
have authority over a man" (1 Cor. 14:34; 1 Tim. 2:11), with 
the rather matter-of-fact instruction that a woman who pro
phesies (in public worship) should keep her head covered (1 
Cor. 11:4). Even more significant is the same Apostle's practice 
of identifying women as co-workers [synergoi] along with men 
(Phil. 4:2-3), and his commendation of Phoebe in the church 
at Rome as a "deaconess," which is a dubious translation in 
the RSV of the masculine noun diakonos (Rom. 16:1-2). Paul 
goes on to describe Phoebe as his "helper" (RSV), which again 
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is a weak translation of prostatis, which is a noun form of the 
verb used in 1 Tim. 3:5 which designates a leadership activity, 
or of "managing" one's household.2 The Apostle's overt rec
ognition of the role of women serving as co-workers alongside 
other apostles is worthy of note. There is a strong possibility, 
according to many scholars, that the Junias mentioned along 
with Andronicus as being "among the apostles" was actually 
a woman-Junia (Rom. 16:7).3 "Only an extraordinary Biblical 
assumption that a woman could not be c1.n apostle keeps most 
commentators from reading Junias as Junia," says Don Wil
liams. Williams goes on to cite the church father Chrysostom 
as saying, "And indeed to be Apostles at all is a great 
thing ... Oh! How great is the devotion of this woman, that 
she should be even counted worthy of the appellation of Apos
tle!"4 

The point is this: with recent scholarship demonstrating 
that the New Testament evidence is not unanimous as to a 
teaching which would forbid women to exercise pastoral lead
ership and ministry in the church, the issue cannot be settled 
on textual exegesis alone. When all the exegesis is done, a 
decision still must be made as to which set of texts demand 
priority or serve as a normative criterion for determining the 
role of women in the church.5 

It is in cases like this that the resurrected Jesus as the living 
Lord of the church can serve as a hermeneutical criterion. For 
surely he knows what his will is for the church in the particular 

Can there be parity between men and women in pastoral 
ministry? Only if the Lord himself intends that there shall be 
and only if he acts within his church to distribute the gift of 
pastoral ministry to women and men alike. 

For some of us, at least, it has become imperative to rec
ognize, and not deny, that the Lord is calling forth women 
within his church to receive and exercise the gift of pastoral 
ministry as a full share of Christ's own ministry. To deny this, 
for some of us, would be to deny that the Lord, through his 
Spirit, has so acted. To refuse to ordain women to pastoral 
ministry would be to refuse to recognize the freedom of the 
Lord as manifested through his work of calling, gifting, and 
blessing the ministry of women in the church today. It is Christ 
himself who is at work in this continuing ministry, as T. F. 
Torrance reminds us: 

Not only did he pour out his Spirit upon the Apostles 
inspiring them for their special task, and not only did 
he pour out his Spirit in a decisive and once for all way, 
at Pentecost, constituting the people of God into the 
New Testament Church which is the Body of Christ, but 
within that Church and its Communion of the Spirit he 
continues to pour out special gifts for ministry, with the 
promise that as the Gospel is proclaimed in his Name 
he will work with the Church confirming their ministry 
of Christ to others as his own and making it the ministry 
of himself to mankind. 6 

In choosing the case of sexual parity in pastoral ministry for the purpose of working through 
an application of our thesis, I am well aware that this is one of the most complex and vital 
issues facing the church today. 

situation of the contemporary church. And there are many of 
us who feel that he has already shown us what his will is by 
calling and anointing women for pastoral ministry in full par
ity with men. 

The situation is not unlike that which confronted Peter. On 
the one hand he had the Old Testament teaching that God's 
gracious election was restricted to the Jews and that the Gen
tiles were excluded. On the other hand, he had the teaching 
of the Lord himself that pointed toward offering Cornelius 
and his household full parity in the gospel. The issue was 
decided for him when the Spirit fell upon the assembled peo
ple while he was yet speaking. "Can anyone forbid water for 
baptizing these people who have received the Holy Spirit just 
as we have?" he exclaimed (Acts 10:47). 

Can the church today recognize and affirm female members 
as having the same calling and gift of pastoral ministry as 
male members, without being disobedient to the Lord's teach
ing in Scripture? Or perhaps we should formulate the question 
as a paraphrase of Peter's rhetorical remark: "Can anyone 
forbid ordination for those women who give evidence of being 
called forth and gifted for pastoral ministry in the church?" 

If Christ is at work through his Holy Spirit setting apart 
women for pastoral ministry with the evident blessing of God 
in their ministries, then there will be full sexual parity in pas
toral ministry. 

By pastoral ministry we mean all that a person assumes 
when receiving the gift and calling of ordained ministry within 
the church, by whatever form of polity it is recognized. By 
parity we mean a full share in pastoral ministry. This, of course, 
entails equality; but parity implies a full share in that which 
is distributed by Christ, while equality tends to focus first of 
all on rights, power, and privilege. 
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In taking this position we are not unmindful of the objec
tions which are raised.7 There is the objection based on prec
edent. Jesus himself was male, and all of his disciples were 
male. We have already seen how this objection loses its power 
based on the resurrection of Jesus as a hermeneutical criterion. 
The criterion of maleness, as the criterion of Jewishness and 
the criterion of circumcision, came to an end with the cruci
fixion of the Jewish, circumcised male named Jesus of Naza
reth. No longer can the non-Jewish, the uncircumcised, and 
the female members of the believing community of faith be 
systematically discriminated against. We are not surprised to 
discover that the early New Testament church carried forward 
these criteria as part of its tradition. The new wine was put 
into old wineskins with predictable tensions and torments 
(Matt. 9:17). What is surprising is to discover that even here 
there are evidences of an incipient recognition of the her
meneutical criterion of the resurrection with regard to the role 
and status of women in the church.8 We have made reference 
above to the recognition the Apostle Pafil gave to women as 
co-workers with the apostles, and not merely followers. 

There is the objection that argues from church history. From 
the early church "fathers" through the medieval period, and 
even forward through the Reformation into modern church 
history, has the church ever officially recognized and affirmed 
the full parity of women in the pastoral office? As a rule, the 
answer is no, even allowing for some exceptions. It should be 
noted, however, that Dean Alford records the interesting fact 
that "women sat unveiled in the assemblies in a separate place, 
by the presbyters, and were ordained by the laying on of 
hands until the Church Council of Laodicea forbade it in 363 
A.D.-three hundred years after Paul had written the Epistle 
to the Corinthians."9 



But here too we have seen that historical precedent cannot 
be a determinative criterion for validating the present and 
future work of Christ. For he, as the living Lord, is the one 
who is the criterion himself. We have argued that the resur
rection of Jesus and his already-present eschatological power 
in the church is the criterion for interpreting the command of 
the Lord. If this is true, does not the new work of Christ in 
the church today really suggest that Christ is continuing to 
give gifts to his church and prepare it for his own coming? 

Ought we not at least have a sense of fear and trembling 
about such a possibility instead of appearing to be "dead cer
tain" when we may really be "dead wrong"? 

to the side of Paul's specific pastoral injunctions as the cri
terion, then one will conclude that the Galatians text does not 
in fact have a bearing upon the role of women in ministry, 
only to their full equality as children of Abraham. On the 
other hand, if one leans to the side of the Galatians text as a 
"Magna Charta" of women's liberation, then the teaching of 
Paul in the specific situation cannot be a criterion as a com
mand of God. Willard Swartley says, "In Paul's writings we 
find texts which give different signals. Some appear to pre
scribe specific roles for men and women; others appear to grant 
freedom from these roles."12 

I realize that not all will agree that there appear to be 

While the New Testament speaks with an emphatic voice concerning a restriction upon the 
role of women in certain teaching and ministry situations, in other situations the emphasis is 
clearly on the side of full participation and full parity. 

For many serious Christians the foremost objection to the 
ordination of women is based upon an argument from certain 
scriptural texts. We have already cited some of these above. 
In 1 Timothy 2:8-15, Paul sets forth what he considers to be 
appropriate behavior for men who pray and for women who 
practice piety. In this context he addresses a specific charge: 
"I permit no woman to teach or to have authority over men; 
she is to keep silent" (v. 12). 

Earlier, in 1 Corinthians 14:34-36, he said much the same 
to the Corinthian church, adding that not only is it a shame 
for women to speak in church, but they are to be subordinate 
(presumably to their husbands). In chapter 11 of this same 
letter, again in the context of public prayer, he states that the 
head of a woman is her husband, the head of a man is Christ, 
and the head of Christ is God (vv. 3-5). 

Only a casual survey of recent literature dealing with these 
texts would be necessary to convince a reader that no amount 
of exegetical cunning can rescue Paul in these cases from the 
appearance that he taught in certain circumstances that women 
should not have full parity in ministry with men.10 What is 
not as clear is what Paul's teaching and practice is universally, 
without regard to the capacity of the particular situation to 
bear responsibly the full measure of Christ's gift of freedom. 
It is well known that in the Corinthian society of Paul's day, 
women were suspected of being immoral when not abiding 
by the local customs regarding manner of dress and behavior. 
For this reason, Paul seems to have accommodated his pastoral 
teaching to this cultural factor in addressing some problems 
in the Corinthian church. While Paul clearly held that women 
were equal to men, and had the freedom to minister along 
with the apostles, he nevertheless urged the Christian women 
in Corinth to abide by the local custom concerning the style 
of their hair. The freedom of women in Christ apparently did 
not give them license to act in such a way that they would 
be viewed as "immoral" (cf. 1 Cor. 11:4-16).11 

Yet when it comes to the churches of Macedonia and the 
church at Rome, Paul is not only silent concerning the need 
for women to be silent but actually encourages and recognizes 
the role of prominent women, such as Lydia, Euodia, Syn
tyche, and Phoebe. Beyond this argument from these "de
scriptive" texts, there is the normative text in Galatians 3:28 
where Paul explicitly states that "There is neither Jew nor 
Greek, there is neither slave nor free, there is neither male 
nor female; for you are all one in Christ Jesus." 

Here again, if we approach the texts without regard to the 
historical situation, we create a textual "stand-off." If one leans 

unresolved differences between certain scriptural texts relating 
to the role of women in the church. Some will argue that these 
are only "apparent" differences, and that Scripture speaks with 
"one voice" in all matters because that is the nature of Scrip
ture as the Word of God. It is true that Scripture testifies to 
its own intrinsic unity. But if this unity becomes a "principle 
of harmonization" of texts, this imposes a criterion of con
sistency on the exegetical and hermeneutical task which serves 
more as an a priori principle than a theological insight. After 
all, the phenomena of Scripture in its own cultural, historical, 
and literary context constitute the primary source for our doc
trine of Scripture, not the reverse. One aspect of the phenom
ena of Scripture, surely, is the freedom of the Word of God 
in its specific and concrete variety of expression and appli
cation to communicate authoritatively and infallibly the truth 
of God to us. 

For this reason, we do not feel that the freedom of an author 
of Scripture, say, the Apostle Paul, to express the command 
of God in ways which are quite different in specific situations 
contradicts the essential unity and consistency of the Word of 
God itself. What does contradict the Word of God, in my 
judgment, is to force it into a logical straitjacket of conformity 
to a principle of consistency. In this case, the criterion has 
shifted from the Word of God itself to a hermeneutical prin
ciple which controls the exegetical task. In our case, we argue 
that it is the resurrected Lord himself who is the criterion of 
continuity and consistency in the freedom of his own self
witness to the truth of God. 

If one takes Paul's various statements on the role and status 
of women in the church in a way which abstracts them from 
the historical context in which they are uttered, a kind of 
"textual standoff" will occur, as we have said above. This can 
then compel the interpreter to attempt a kind of Hegelian 
synthesis through an exegetical exercise by which thesis and 
antithesis are resolved through a "higher principle." But this 
approach tends to dissolve particular texts of their full weight 
for the sake of a theological principle which becomes the cri
terion. 

This can work two ways. One could take the position that 
Paul's christological statement in Galatians 3:28 concerning 
the status of male and female in Christ has a theological prior
ity over his occasional teaching in 1 Timothy 2, where he 
forbids women to exercise the role of teaching or having au
thority over men. The theological principle of "equality in 
Christ" thus becomes the criterion by which one text is played 
off against another for the sake of resolving the apparent con-
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tradiction. This approach obviously makes the apostolic teach
ing to Timothy of dubious quality with regard to its being the 
Word of God for the church. In the end, one will wonder 
whether or not Timothy should have followed Paul's instruc
tions if he applied the theological principle of equality as Paul 
himself taught in his letter to the Galatian church. 

One can also see this same tendency to synthesize con
trasting texts in the attempt to harmonize Paul's teaching in 
Galatians 3 with 1 Timothy 2 by interpreting the Galatians 
3:28 passage as referring only to the spiritual unity and equal
ity between male and female in Christ, and not as an attempt 
to eliminate these distinctives as role functions in the church. 
This approach succeeds in resolving the apparent impasse in 
interpreting the Pauline texts regarding the role of women 
through an exegetical surgery whereby the spiritual benefits 
of being in Christ are excised from the role functions of serving 
Christ in the church. Gender identity coupled with physical 
sex differentiation becomes the criterion for ministry. Male and 
female continue to operate as criteria outside of the benefits 
of Christ. Nature determines the extent to which grace can go 
in bringing the benefits of Christ into the historical and tem
poral order. In this case, the synthesis has been at the expense 
of the full weight of the Galatians text as a christological basis 
for the order of the church's ministry. 

the Judaizers sought to invoke circumcision as a criterion and 
a formal principle by which Gentile Christians were not given 
full parity in the church, Paul rebuked them vehemently ( cf. 
Galatians 1-2). 

Certainly it is true that the Bible is normative and infallible 
in that it is the Word of God. The Bible teaches many principles 
which are helpful and instructive for Christian faith and prac
tice. The problem comes when any principle is made into a 
normative criterion and imposed as a rule or law which ex
cludes the Spirit of Christ as the criterion which upholds the 
normative teaching of the Scriptures. 

Can a Scripture text remain intact as an inspired word of 
God when a principle abstracted from that specific command 
no longer serves as a normative rule in the church? I believe 
that it can and does. The "law of circumcision" was replaced 
by the "law of the Spirit of Christ" as the absolute criterion. 
To insist that circumcision as a principle or law defines the 
status of human persons before God is to deny the work of 
Christ who broke down that barrier and gave full parity to 
Gentiles along with Jews (cf. Eph. 2:11-22). Yet, this does not 
destroy the validity and authority of the Old Testament Scrip
tures as the Word of God; for these Scriptures served as the 
revelation of God to the people of their time, and so to us, 
because they point to Christ, as Jesus himself testified (John 

When we allow that the resurrection of Jesus is a hermeneutical criterion (not the only one, 
but the supreme one), Scripture can be interpreted fairly and the word of God which Scripture 
proclaims and is, can be experienced freely. 

Let us assume, for the moment, that what Paul meant for 
his readers to understand in the above texts was exactly what 
he wrote, in the context of their own time and place. Rather 
than attempting to fuse the horizon of these texts with a con
temporary horizon and so interpret them in a way which ren
ders their meaning more congenial to our modern views of 
egalitarianism, suppose we let them stand as the command of 
the Lord to the churches to which they are addressed.13 What 
do we then have? 

The church in Corinth has an apostolic command which is 
equivalent to the command of the Lord himself. Timothy has 
an apostolic command which is also tantamount to the word 
of the Lord. But what must be remembered is that the command 
of the risen Lord through the apostle, expressed in the form 
of a pastoral rule, does not automatically become a criterion 
which can be used independently of the authority of the Lord 
himself. That is to say, it is the Lord himself who is the head 
of the body. He is the criterion by which the church as the 
body of Christ defines its existence and seeks its true order. 
The command of the Lord comes as a specific command in 
the particular situation in which the church exists and is meant 
to teach the church how to exemplify Christ in its present state 
and how to grow up into Christ in all things (cf. Eph. 4:1-15). 
The "elementary doctrine of Christ" which the author of He
brews suggests should be left behind for the sake of going on 
to maturity, is also a command of God in its own time (Heb. 
6:1). 

This same relationship between a specific rule and the com
mand of God was made quite clear in our earlier examination 
of the way in which the resurrection of Jesus served as a 
hermeneutical criterion to interpret the teaching concerning 
the "everlasting" covenant sign of circumcision. The Old Tes
tament law concerning circumcision was the command of God 
for Abraham, and remains the inspired Word of God, but not 
the criterion for determining salvation as relation to God. When 
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5:45-47). 
In somewhat the same way, I am suggesting that those 

who feel it necessary to deny the very possibility (if not also 
the actuality) that Christ has distributed the gift of pastoral 
ministry to women as well as to men in his church, will be 
forced to make out of one group of texts an absolute criterion 
which excludes women from pastoral ministry. This will have 
the effect of forcing other texts which describe full parity for 
women to be concealed or suppressed. Even more serious, it 
will create a law which restricts Christ from exercising that 
freedom here and now. In a sense this fuses the horizon of 
the present church to the horizon of the early church and 
results in a hermeneutical criterion which gives primacy to 
the letter rather than the spirit, to law rather than grace, and 
to the past rather than to the future. 

I think that I can understand why some would want to do 
this. For I too do not wish to sacrifice the authority of the 
inspired text to cultural relativism and "prevailing winds of 
doctrine." I suspect that those who feel it necessary to deny 
the possibility of Christ's contemporary gift of pastoral min
istry to women do so because they see this as the only alter
native to an approach to certain texts of Scripture which ap
pears to relativize the text to contemporary cultural values or 
ideological convictions. 

It is the purpose of this article to suggest that these are not 
the only two alternatives. One does not have to (and ought 
not) make out of an inspired text of Scripture a universal and 
everlasting law of the church which deprives half the members 
of the church from full parity in the gift and calling of pastoral 
ministry. Nor does one have to (and ought not) use as a her
meneutical criterion the prevailing impulses and ideological 
currents for the sake of making Scripture meaningful or ac
ceptable to the present age. 

When we allow that the resurrection of Jesus is a herme
neutical criterion (not the only one, but the supreme one), 



Scripture can be interpreted fairly and the Word of God which 
Scripture proclaims and is, can be experienced freely. It is the 
task of biblical exegesis to assist us in determining as closely 
as possible what the exact meaning of the text is with respect 
to the single intention of the author. Critical methods of textual 
study as well as basic principles of exegesis must be employed 
so the text can speak for itself and have its own "distance" 
from the interpreter. In teaching and preaching these texts, as 
we have referred to above, one can show that the texts say 
what they were intended to say by the author. However, if 
doctrines or principles are abstracted from these texts and ap
plied to the church and the life of faith as the command of 
God for today, without regard to the work of God in the 
church today, the resurrection no longer serves as a herme
neutical criterion. This separates the word of God from the 
work of God, a practice against which the Apostle Paul warned 
in his letter to the Roman church (14:20). 

In teaching and preaching the scriptural texts, there is also 

and female as created in the image of God, there is no thought 
of suggesting that the Spirit of Jesus as manifest in the church 
will lead to re-interpretation of the clear scriptural teaching. 
The resurrection of Jesus as hermeneutical criterion is a cri
terion which must be used to judge critically all contemporary 
claims for a "new moral order" for human relations, as well 
as a criterion to interpret critically and responsibly the Scrip
tures as an infallible guide to glorifying God in Christ, through 
a life of Christian faith and love. 

The issue of the role of women in pastoral ministry is not 
an issue which strikes at the heart of a biblically based moral 
and spiritual order. Nor does this issue violate a fundamental 
natural order of creation, as Stephen Clark suggests in his 
book Man and Woman in Christ. To argue, as Clark does, that 
the subordination of female to male is "created into the human 
race," is of such dubious exegetical worth that it can only be 
accounted for by a theological predisposition to subordinate 
grace to nature.15 

Every reading of Scripture is already an interpretation of Scripture. And the inability to 
interpret Scripture as the Word of God which seeks to accomplish our salvation and freedom 
in Christ, is already a reading of Scripture which has failed. 

a pastoral hermeneutic which must be joined with textual ex
egesis in order to be faithful to Christ as the living Word. This 
is what Willard Swartley seems to mean when he calls biblical 
interpretation a "co-creative event," and goes on to say: 

The task is not merely applying a learning to a given 
situation. To be sure, it includes that but it involves 
much more; the interpretive event co-creates a new hu
man being, a new history, and a culture.14 

It must be made absolutely clear that what we are sug
gesting here as an argument for the freedom of the church to 
recognize and affirm full parity for women in pastoral ministry 
does not give permission to set aside the normative role of 
the Bible in favor of some contemporary criterion. This is true 
for several reasons. First, in Part One, we made it clear that 
all Scripture is subject to the hermeneutical criterion of the 
risen Lord. This binds the text of Scripture to the purpose of 
God's Word as a construct of truth and infallibility. Secondly, 
the Spirit of the risen Lord is not just another "contemporary" 
spirit, but is the Spirit of the incarnate Word, whose authority 
is vested in the apostolic witness and communicated through 
the inspired word as Holy Scripture. 

Third, there is an eschatological tension between the "now" 
and the "not yet" within which Scripture stands as the Word 
of God written. In certain areas, of which the role of women 
in the pastoral ministry of the church is one, we can find the 
resurrection of Jesus as a critical and helpful hermeneutical 
criterion. Apart from that criterion, as we have noted above, 
there will be a tendency to impose upon Scripture a herme
neutical criterion which "wrestles" the exegetical task into 
submission to a priori principles. This eschatological tension 
does not allow the camel's nose under the tent, as some might 
fear, so that Scripture loses its binding authority upon the 
church. Certainly Swartley does not himself mean to open the 
door to any and all claims to freedom from the teaching of 
Scripture by his suggestion that interpretation is not only the 
application of what we learn from Scripture, but is a "co
creative" event. 

For example, in areas of moral behavior, personal holiness 
in thought and life, and the intrinsic differentiation of male 

Nor does the ordination of women, in recognition of the 
work of Christ in his church today, set up a new criterion of 
"human rights" as a principle which seeks to re-interpret 
Scripture in line with contemporary cultural and ideological 
passions. 

Those who would seek to use the resurrection of Jesus as 
a hermeneutical principle which gives permission to re-inter
pret Scripture in order to make it more congenial to "modern" 
or "contemporary" concerns will find no basis in what has 
been said above. Quite the opposite. The resurrected Jesus is 
himself the criterion-there is no new principle of interpreta
tion presented here. Where the Spirit of the Lord is, there is 
freedom, said the Apostle Paul (2 Cor. 3:17). But it is the 
"Spirit of the Lord," not the spirit of the age, which gives this 
freedom. Paul is quite emphatic about that. But he is equally 
emphatic that where the Spirit of the Lord Jesus is present 
and manifest in his works, one must recognize and confess 
the truth and authority of that Spirit. It is the Spirit of the 
resurrected Jesus, working in his church, who is the criterion. 
And failure to exercise this criterion could well lead to 
"quenching the Spirit," a word of caution addressed by Paul 
to the church at Thessalonica (1 Thess. 5:19). 

We must remember that the living Christ is Lord of Scrip
ture as well as Lord of the church. The resurrected Jesus is 
not a criterion of new revelation that replaces Scripture; rather, 
he is the hermeneutical criterion for interpreting Scripture in 
such a way that his present work of creating a new humanity 
fulfills the promise of Scripture. We believe that he now chooses 
to call both women and men into the task of co-creating the 
new humanity through pastoral ministry by the gift of his 
Holy Spirit. 

Can the church be trusted to exercise the criterion of the 
resurrected, coming, and already-present Christ as a "her
meneutical community" of faith and practice, under the au
thority of Scripture? 

If it cannot be trusted, what is to be trusted? For every 
reading of Scripture is already an interpretation of Scripture. 
And the inability to interpret Scripture as the Word of God 
which seeks to accomplish our salvation and freedom in Christ, 
is already a reading of Scripture which has failed. 
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Let the church become the community of the resurrected 
and coming one, and then we shall experience that which the 
prophet Joel spoke of, and that which Peter saw happening 
at Pentecost: 

And in the last days it shall be, God declares, that I 
will pour out my Spirit upon all flesh, and your sons 
and daughters shall prophesy, and your young men shall 
see visions, and your old men shall dream dreams; yea, 
and on my menservants and my maidservants in those 
days I will pour out my Spirit; and they shall prophesy. 
(Acts 2:17-18) 

' A helpful bibliography of recent literature on the issue of the Bible and the role of women 
can be found in the book by Willard M. Swartley, Slavery, Sabbath, War and Women (Scottsdale, 
PA: Herald Press, 1983), pp. 342-345. 

2 For a full discussion of these exegetical issues, see Scott Bartchy, "Power, Submission, and 
Sexual Identity Among the Early Christians," in Essays On New Testament Christianity, C. 
Robert WetzeL ed. (Standard Publishing, 1978). See also the discussion of these issues by 
David Scholer in "Women in Ministry," Covenant Companion 72/21 (Dec. 1, 1983), pp. 8-9; 
72/22 (Dec. 15, 1983), pp 14-15; 73/1 Gan. 1, 1984) pp. 12-13; 73/2 (Feb. 1984), pp. 12-15. 

'See Bernadette Brooten, "Junia ... Outstanding Among the Apostles," in Women Priests, L. 
and A. Swicller, eds. (Paulist Press, 1977), pp. 141-144. Also, Scott Bartchy, "Power, Sub
mission, and Sexual Identity Among the Early Christians," op. cit., pp. 66-67. 

• Don Williams, The Apostle Paul and Women in the Church (Van Nuys, CA: BIM Publishing 
Co., 1977), p. 45. 

5 Scott Bartchy, in his helpful essay cited above, suggests that there are at least three broad 
categories of texts which deal with the place and role of women in the New Testament 
communities. There are "normative" texts, which declare the way things are to be; there are 
"descriptive" texts which report the activity of women without making any comment for or 
against these activities; and there are "problematic" texts where a disorder had occurred or 
was occurring which needed correction. Ibid., pp. 56££. 

'T. F. Torrance, Space, Time, and Resurrection (Grand Rapids: Eerdmans, 1976), p. 121. 
7 For a discussion of the objections raised against women's ordination, along with a perceptive 

argument for ordination of women, see Paul K. Jewett, The Ordination of Women (Grand Rapids: 
Eerdmans, 1982). 

• For a helpful discussion of the new role of women as portrayed in the New Testament, see 
Don Williams, The Apostle Paul and Women in the Church. 

'Cited by Jessie Penn-Lewis, The Magna Charta of Woman (Minneapolis: Bethany Fellowship, 
Inc., 1975), pp. 45-46. 

1° For an excellent discussion of the various exegetical approaches to these passages, see Willard 
M. Swartley, Slavery, Sabbath, War and Women, pp. 150-191; 256-269. 

u See Alan Padgett, "Paul on Women in the Church: The Contradictions of Coiffure in 1 
Corinthians 11:2-16," Journal for the Study of the New Testament 20 (1984), pp. 69-86. Padgett 
discusses the three traditional exegetical arguments which seek to account for the apparent 
contradiction between Paul's harsh restrictions upon women in 1 Cor. 11:4-7, as compared 
with his emphasis in vv. 10-12 on the equality of women with men. Setting aside these 
solutions to the problem, Padgett argues for a new interpretation of this section which reads 
Paul as stating the position which the Corinthians themselves held in vv. 4-7, and then 
correcting this position with his own in vv. 10-12. 

"Swartley, Slavery, Sabbath, War and Women, ibid., p. 164. 
13 For a penetrating critique of the problem of "presenting" New Testament texts, see the essay 

by Dietrich Bonhoeffer, "The Presentation of New Testament Texts," in No Rusty Swords, 
English translation by E. H. Robertson (London: Collins, 1970, Fontana Library), pp. 302-
320. Rather than bringing the text to the present situation in hopes of making it relevant, 
Bonhoeffer suggests that in presenting a text, one must bring the present situation to the text 
and remain there until one has heard Christ speak through the text. This changes the present 
to the future: 

The Present is not where the present age announces its claim before Christ, but 
where the present age stands before the claims of Christ, for the concept of the present 
is determined not by a temporal definition but by the Word of Christ as the Word of 
God. The present is not a feeling of time, an interpretation of time, an atmosphere of 
time, but the Holy Spirit, and the Holy Spirit alone. The Holy Spirit is the subject of 
the present, not we ourselves, so the Holy Spirit is also the subject of the presentation. 
The most concrete element of the Christian message and of textual exposition is not a 
human act of presentation but is always God himself, it is the Holy 
Spirit. ... ~resentation' therefore means attention to this future, to this that is outside
and it is a most fatal confusion of present and past to think that the present can be 
defined as that which rests upon itself and carries its criterion within itself. The criterion 
of the true present lies outside itself, it lies in the future, it lies in Scripture and in the 
word of Christ witnessed in it. Thus the content will consist in something outside, 
something 'over against,' something 'future' being heard as present-the strange Gos
pel, not the familiar one, will be the present Gospel. A scandalous 'point of contact'! 

" Swartley, op. cit., p. 225. 
15 Ann Arbor, MI: Servant Books, 1980. The sexual difference between men and women, says 

Clark, has been "created into the human race" (p. 440), and thus reflects human nature as 
God's creative purpose (p. 447). The benefits of Christ, thus, cannot alter this fundamental 
"nature" with its sexual differentiation and hierarchical structure. The merits of this theological 
assumption need to be debated before it can be allowed to become a hermeneutical criterion 
in the way that Clark wishes to use it 

A Response to Anderson (I) 

A two-part essay of this length warrants 
more space than that allotted for this re
sponse. The essay moves in the right direc
tion, and I support Ray Anderson in his search 
for helpful hermeneutical criteria and in his 
biblically-based case for sexual parity in pas
toral ministry. 

Commendations 

Stress on the resurrected person, Jesus Christ. 
For apologetic reasons, pastors at Easter often 
stress the resurrection event. Anderson rightly 
emphasizes the person to whom all authority 
in heaven and upon earth has been given 
(Matt. 28:18). In Part I, he shows what re
volves around this resurrected Christ and why 
he is the supreme hermeneutical criterion. 

Pointing out the danger of bad fusions of the 
two horizons. Anderson shows the need for 
normative teaching to evaluate what hap
pened in the first horizon, what should or 
could happen in our horizon, and how we 
establish our interpretations. Adequate inter
pretations demand more than a mere fusion 
of two horizons. They involve depth under
standing of both horizons. 

The description of Christ as binding himself 
to Scripture. Anderson does not see the truths 
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about Christ as impersonal abstract propo
sitions. When he speaks of a "propositional 
form of revelation," Anderson means fresh 
statements of truth that affect how we think 
and live. When we think of the Bible in terms 
of propositions, it can easily become a phil
osophical collection of abstract axioms. An
derson does not let this happen. 

Recognition of texts that, on first impression, 
seem to give contrasting messages. In dealing 
with sexual parity in pastoral ministry, An
derson rightly observes that some texts seem 
to restrict certain activities for some kinds of 
women. Others speak about godly women 
and women in child bearing. Other texts point 
to full participation of women in various as
pects of ministry. 

Summary of main objections to Jesus' call of 
women to pastoral ministry. Anderson pre
sents clearly and fairly the usual objections 
to women in pastoral ministry. He fairly cri
tiques these objections. 

Presentation of the historical situation be
hind New Testament passages involved in the 
debate. Anderson shows well the situation at 
Corinth, Macedonia, and Rome. He needs in
formation on Ephesus, the background for I 
Timothy. We need to see the influence of the 
temple of Artemis with its worship of the 
fertility goddess, the first century Gnostic in
fluences, and the constant emphasis through-

out I Timothy on false teaching. 
Fear of true diversity is unnecessary. Di

versity frightens some people so much that 
they accept almost any explanation to get rid 
of it. Anderson condemns this approach. We 
must not force Scripture into a straitjacket of 
conformity in order to serve our emotional 
or intellectual need for consistency. Ander
son insists that we see teachings within their 
historical settings rather than as axioms un
related to the people to whom they were first 
written. Anderson says that Paul wrote what 
he wanted particular readers to understand. 
Different churches needed different guide
lines. Paul's medical suggestions to Timothy 
for treating his stomach problems are not to 
be universalized. Yet we know that not all of 
Paul's teachings are in that category. 

Themes That Can Be Clarified and 
Developed 

Anderson's criterion can be enlarged. He has 
undoubtedly pointed out a unique and over
looked criterion in the resurrected Jesus. Yet 
unless we are careful, his approach can leave 
us with a limited abstraction-the resurrected 
Jesus alone. Anderson does not intend to do 
this. However, the reader may need more ex
planation of what is involved in this resur
rected Jesus. The New Testament gives us his 
teachings and its teachings about him. Some 



of these teachings can be clearly established 
as normative-highest norms or standards. 
(See Berkeley and Alvera Mickelsen, Under
standing Scripture, Regal Books, pp. 24-32.) 
Other teachings in the Old and New Testa
ments consist of regulations for people where 
they were. 

Christ gave the power of binding and 
loosing to the apostles (Matt. 16:19; 18:18). 
This power involved teaching authority, and 
discipline (see von Meding and Muller 
[DNTTh), I, 171-172), but not personal au
thority divorced from the gospel (ibid). Nor 
can it be divorced from the living, resurrected 
Jesus. 

The first act of the resurrected Lord after 
his ascension and exaltation to the right hand 
of God was to send the Holy Spirit. "He 
poured out this which you are seeing and 
hearing" (Acts 2:33). This coming of the Spirit 
was what Joel spoke about, what John the 
Baptist prophesied, what Jesus announced 
during his earthly ministry, and what Peter 
explained in his pentecostal sermon. It was 
the first act of the resurrected-exalted Jesus. 
The presence of the Holy Spirit in the world 
and the teachings mentioned by Peter in con
nection with Pentecost (Acts 2:17-18) became 
real. 

The inauguration of the New Covenant is 
seen in Jesus' solemn words of the Lord's 

Supper: "This cup is the New Covenant in 
my blood ... " (Luke 22:20; I Cor.11:25). The 
new wine of the gospel cannot be contained 
in the old wineskins of Judaism (Matt. 9:17; 
Mark 2:22, Luke 5:37-39). 

The resurrected Jesus is the whole Christ: 
his teachings and the teachings about him, 
his emphasis on the authority of his gospel, 
his work at Pentecost; the presence of the 
Holy Spirit, and his provision for the inau
guration of the New Covenant. 

Maleness, Jewishness, and circumcision are 
clarified by the total criterion. The use of male
ness, circumcision, or any other Jewish struc
ture as limiting service for women is negated 
by the reality of sons and daughters prophe
sying-preaching, evangelizing, teaching, 
comforting, encouraging, doing the full work 
of the ministry. 

The effects in the history of the church of 
neglecting the gifts of the Spirit are seen more 
clearly in the light of Anderson's criterion. All 
gifts were given to men and women (i.e., par
ticular gifts) for the common good (I Cor. 
12: 7), for the building up of the church (I Cor. 
14:12), and for the building up of the body 
of Christ (Eph. 4:12). When the church lost 
sight of the total, living, resurrected Christ, 
it lost sight of its gifts and their use. 

Galatians 3:26-29 is a normative passage. 
One should not begin in verse 28, but rather 

in verse 23. Before faith in Jesus, the old cov
enant was in operation. But now under the 
new covenant all believers are sons of God 
through faith in Christ Jesus. Verse 28 is Paul's 
concise statement of what Pentecost in
volves. 

Ambiguous terminology is clarified by the 
total criterion. Anderson speaks of a "pastoral 
hermeneutic" and "textual exegesis." This is 
puzzling at first. I think he means "pastoral 
regulations" for people where they were so 
that they could carry out the highest norms 
of Pentecost. To use such regulations to can
cel the highest norm of Pentecost is tragic. 
To see them as a means to achieve Pentecost 
is more likely how Paul intended them to be 
understood. Recognition of dependence and 
true learning are essentials for all ministry. 
The Spirit of Jesus will not re-interpret Pen
tecost, but rather in every age the Spirit will 
guide teachings to make the power of Pen
tecost more fully operative. 

The Joel passage as quoted in Acts 2:17-18 
is central. Anderson closes with this passage. 
The total criterion of the resurrected Jesus
all that he is, all that he taught, all that is 
taught about him in Scripture-comes into 
sharp, clear focus when we see Pentecost as 
an historical event and also as a powerful 
present reality to end all sexism, racism, and 
classism. 

A Response to Anderson (II) 

The biblical materials themselves assign a 
very limited role narratively to the teaching 
of the risen Lord. In the synoptic Gospels, 
the post-resurrection encounters are brief; Je
sus' instructions appear elusive and punctil
iar. 

By contrast, the account in Acts 1:3 allows 
Jesus forty days to add to the disciples' un
derstanding of "the kingdom of God"; but 
we, the readers, are offered no specific details 
about what he taught. Historical critics prop
erly raise questions about the sources of such 
tradition. However, even working within the 
narrative lines of the Gospels themselves, we 
find no biblical tradition about what might 
constitute the new content of revelation by 
the post-resurrection Christ. Within the can
onical presentation of Jesus Christ in Scrip
ture, the post-resurrection Lord remains a si
lent figure for us. Within the tradition, the 
unrecorded words of Christ become the 
grounds for fusing once and for all the mean
ing and message of Jesus with that of the 
Christ. The Gospel story is inevitably told 
through the eyes of those who have seen the 
glory of God beyond the crucifixion of God; 
the resurrection of human life beyond the 
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suffering and death of the oppressed. 
In Galatians, Paul claims he learns about 

the Gospel through a special audition in the 
wilderness, but he immediately assures us that 
he confirmed the accuracy of his knowledge 
by comparison with the Gospel tradition as 
already understood by the disciples in Jeru
salem. The later Pauline reference to a "com
mand from the Lord" coincides, in my opin
ion, with the early Christian understanding 
of prophecy which belongs to a quite differ
ent resource than what Anderson proposes. 
It is not based on an appeal to experience 
within the churches as proof that the risen 
Lord has recently clarified some previously 
equivocal matter; for example, in a manner 
parallel to Anderson's case for women's or
dination. 

I agree with Anderson that one should 
value what we discover by God's grace to be 
the actual situation in churches. Of course, 
we can observe that God seems to allow 
women to minister as effectively, if not more 
so, than men. At a minimum, this evidence 
ought to inspire us to hope that we can hear 
the Gospel of Jesus Christ with a new pre
cision. In and of itself, it need not lead to the 
assumption that the risen Lord has finally 
made a timely decision. In my estimate, An
derson's approach risks assigning the issue 
of women's ordination to biblical adiaphora, 
uncertainties at the margin rather than at the 

center of our understanding of the Gospel. I 
would prefer to argue theologically that 
women should be ordained, and should have 
been in the past, for the sake of the same 
Gospel to which Scripture bears witness then 
and now. The risen Lord has not unexpect
edly decided to join us in exegesis of biblical 
texts on this timely subject. Conversely, 
through ignorance and a poverty of imagi
nation, we have only now caught up to yet 
another aspect of this same Gospel. We can
not blame the risen Lord for the uncertain 
sounds in our Gospel of the past. We can only 
respond thankfully that we now know we 
should have ordained women from the be
ginning of the church. The church is an im
perfect institution. To whom much is given 
much is required! 

On a much more controversial matter, the 
presence of gay and lesbian Christians and 
ministers in our churches is for me a similar 
issue. I have argued elsewhere that our priv
ileged knowledge of "homosexualities" de
mands a new precision in our hearing the 
Gospel. I believe that the Gospel-as Evan
gelicals Concerned recognizes-should lead 
us at least to an affirmation of gay and lesbian 
partnerships ruled by a biblical ethic analo
gous to that offered for heterosexual rela
tionships. If one makes such claims, then the 
resurrected Lord cannot be used as an excuse 
for the preceding centuries of sexism and 
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homophobia. We should confess our past sins, 
whenever we gain a deeper knowledge of 
things that were already implicitly at the core 
of our profession of faith in Jesus Christ. After 
all, these are matters of life and death, not 
mere ambiguities. 

Finally, I am disappointed in Anderson's 
proposal for what I consider to be a failure 
within Reformed Protestantism of the West. 
In the national Faith and Order Movement, 
I have been impressed with the (Eastern) Or
thodox critique of the filioque clause in the 
Nicene Creed. The Orthodox contend that 
the filioque clause, on the one hand, says 
nothing about the economic trinity in wor-

ship and Christian praxis and, on the other 
hand, the filioque relegates the Holy Spriit to 
an inferior status within the Trinity. As Kilian 
McDonnell suggests, Protestants seem to as
sume that the Holy Spirit was not present 
with believers until the day of Pentecost. In 
the biblical tradition, the post-resurrection Je
sus must go away so that the Holy Spirit will 
be with us in a special way, as the convictor/ 
comforter until Christ comes again in glory. 
Even at this point, many Protestants relegate 
the Pentecostal activity of the Spirit to the 
Apostolic Age and, as Anderson's proposal 
seems to suggest, opt for a "Christomonism" 
for understanding God in the Church Age. 

Anderson deserves commendation both 
for his genuine concern to respect the nature 
of the biblical text, rather than merely project 
his own ideas into it, and for his recognition 
of the gift of God in the ministry of ordained 
women. Nevertheless, Anderson's theologi
cal thesis, in my opinion, resolves too many 
hermeneutical problems by a "Jesusology" of 
the post-resurrected Lord. Moreover, such a 
view tends to invite an atrophied under
standing of the role of the Holy Spirit, for 
example, in the attestation of Scripture, dis
cernment within the community of faith, and 
empowerment to announce freedom to cap
tives and liberty to the oppressed. 

A Response to Mickelsen and Sheppard 

Berkeley Mickelsen and Gerald Sheppard 
have made significant contributions to the
ological literature in their own right. For them 
to take the time to read and critique what I 
have written is a mark of their Christian col
legiality and their concern to contribute fur
ther to theological dialogue within the evan
gelical community. The fact that they were 
severely limited in the amount of space to 
present their responses while I was privileged 
to write two major essays, only demonstrates 
their good will and grace even further. I 
deeply appreciate their contributions. 

Both Mickelsen and Sheppard seem to 
have grasped clearly the basic thesis which 
I proposed, with Mickelsen willing to con
sider it as a possible way of proceeding in 
the hermeneutical task, while Sheppard, if I 
understand him correctly, rejects it. Mickel
sen has suggested some valuable insights 
which need to be pursued further, and points 
to the need for continued exploration of the 
biblical, cultural, and historical contexts in 
which the original texts were written. I am 
not sure what he means by "the highest norms 
of Pentecost," and by suggesting that the 
"Spirit of Jesus will not reinterpret Pente
cost:" I do not think he means that the his
torical event of Pentecost constitutes a norm 
any more than the historical event of the res
urrection is a norm. It is the person of the 
risen Christ which is normative even as it is 
the person of the Holy Spirit which makes 
the normative presence of the risen Christ in 
the Church a contemporary reality. 

This, of course, is where Gerry Slleppard 
takes issue with my basic thesis. Sheppard is 
not willing to allow that the risen Christ was 
normative for Paul. Rather, Paul's experience 
of the risen Christ needed to be corroborated 
by the oral tradition of the Jesus who lived, 
taught, was crucified and appeared to the early 
disciples. I find this strange in light of Paul's 
insistence that he "did not confer with flesh 
and blood" following his conversion, and that 
he only went up to Jerusalem three years af-
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ter, and only then for fifteen days, and that 
it was fourteen years later when he went up 
to confer with them about "his gospel" (Gal. 
1:18; 2:1). Can we read the Galatian epistle 
in any other way than an attempt by Paul to 
argue for his experience of the risen Christ 
as a criterion for his own apostolic authority 
as well as for "his gospel"? 

But Sheppard does not want to allow for 
a Pauline reinterpretation of the gospel tra
dition as represented by the pre-resurrected 
Jesus. He will only allow that the resurrected 
Jesus, or the Holy Spirit, leads us to discover 
the same gospel with a "new precision." His 
basic thesis seems to be that what the church 
discovers today as a "permission" to ordain 
women can be found in the original biblical 
texts. This is a position taken by Daniel Fuller 
and has been ably presented in the Novem
ber/December 1985 issue of TSF Bulletin. 

What I hear Sheppard saying is that even 
Paul's teaching must be verified by its cor
respondence with the oral tradition as con
tained in the remembrance and witness of the 
disciples. Should Timothy have found, with 
a "new precision," a source in that early tra
dition to set aside Paul's clear instructions not 
to place women in authority over men? I do 
not think this is what Sheppard means to 
suggest. But then I am not clear as to what 
he means by the "gospel tradition," to which 
Paul himself must conform in order to be 
accurate, nor am I clear as to what he means 
by the" canonical presentation ofJesus Christ 
in Scripture." 

Along with the ordination of women, 
Sheppard cites the case of the recognition of 
homosexual partnerships as one which can 
also be determined by a "new precision" in 
interpreting the biblical texts. I had expected 
that he would have pointed to this as a logical 
outcome of my own thesis, a point which I 
anticipated in my essay. Instead, he argues 
that refusal to recognize homosexual part
nerships along with the refusal to ordain 
women by the church in its past is to sub-

stitute "our gospel" for the true and original 
"gospel of Christ." I have read the attempts 
to argue the case for ordination of women as 
well as for recognition of homosexual part
nerships on the basis of "new exegetical pre
cision," and I remain unpersuaded. For the 
reasons cited in my essay, I continue to feel 
that the discernment of the ministry of the 
resurrected Jesus in and by the church today 
is a recognition of an eschatological reality 
by which the historical Jesus, coming again, 
and present in the power of the Holy Spirit, 
is leading the church toward its future. 

In the end, Sheppard charges me with fol
lowing the Western tradition with regard to 
the filioque. I plead guilty here, with a qual
ification. I agree with Karl Barth, who has 
suggested that there are clearly no ecclesial 
or historical grounds for the insertion of the 
filioque clause into the Creed. Yet, Barth ar
gues, the theological instincts which sought 
to locate the saving and sanctifying work of 
the Spirit of God in the work of Christ, the 
Son of God, are essentially correct. As Thomas 
Smail has recently shown in his two signif
icant works, Reflected Glory and The Forgotten 
Father, a pentecostal or charismatic experi
ence of the Spirit without a trinitarian and 
christological context tends toward a neglect 
of both the Father and the Son. 

My own position demands that the Spirit 
who is present in the church be taken with 
radical seriousness as making present the life 
of God as Father and Son. But it is the proper 
work of the risen Christ as the Son to prepare 
the church for its eschatological presentation 
to the Father, even as it is the proper work 
of the Spirit to make present in the church 
the eschatological reality of the Father and 
the Son. 

In Sheppard's response, no doubt dictated 
by its brevity, there is no clear indication that 
he considers the work of the Spirit to be an 
eschatologicalmanifestation of God, and that 
this constitutes a hermeneutical context for 
determining what Scripture intends as a con-



tinuing authority for the saving significance 
of Christ's life, death and resurrection. 

My original purpose was to set forth an 
agenda for continued discussion. I have prof
ited from the exchange and have been chal
lenged by my responders to re-think some 
aspects of my position. My hope is that other 
readers will also be stimulated to struggle with 
these issues. 

BOOK REVIEWS 

Liberating Faith: Bonhoeffer's Message for 
Today 
by Geffrey B. Kelly (Augsburg, 1984, 206 
pp., $10.95). Reviewed by Ray S. Anderson, 
Associate Professor of Theology and Min
istry, Fuller Theological Seminary. 

As an active member of the International 
Bonhoeffer Society, Professor Kelly presents 
us with what has now become the "stan
dard" interpretation of Bonhoeffer. Contrary 
to the quick conclusions drawn by some of 
the post-war interpreters of Bonhoeffer, who 
portrayed him as the first in the new wave 
of "secular theologians," books published 
over the last decade have documented thor
oughly Bonhoeffer's deep christological com
mitment and the essential theological unity 
of his thought in each phase of his life. 

There are no new discoveries and no es
oteric speculations on Bonhoeffer's theology 
in this book. There are, however, due to Pro
fessor Kelly's intimate familiarity with all of 
the original materials in the Bonhoeffer col
lection, some nuances and perspectives which 
illumine the man and his theological genius 
for even the veteran Bonhoeffer reader. 

What makes this book on Bonhoeffer val
uable and helpful is the way in which the 
complex and even multi-layered movement 
in Bonhoeffer' s thought and life are gathered 
into a coherent and eminently readable trea
tise under the theme of a "liberating faith." 
As Bonhoeffer's biographer, Eberhard Bethge, 
states in his introduction, "It brings together 
all the elements of what is central to the ex
perience of liberation and convincingly ex
poses the secret of Bonhoeffer' s own dialectic 
of freedom and obligation in his life and 
thought." 

The book opens with a chapter on Bon
hoeffer's life as a witness to Christ, and then 
follows with chapters on Christ, the Center 
of Liberated Life; Liberation of Faith; Faith, 
the Liberation of the Church; Freedom and 
Discipline; and a concluding chapter on Bon
hoeffer, Church, and the Liberation of Peo
ples. There are a set of study questions at the 
end related to each chapter, and the book is 
a rich resource of reference material through 
extensive end notes for each chapter. 

The final chapter probes with penetrating 
analysis the implications of Bonhoeffer's life 
and thought for the contemporary role of the 
church in liberation movements, particularly 
with regard to apartheid, Latin America, and 
all oppressed peoples. The relevance of Bon
hoeffer as a confessional critic of the church 
and as a Christocentric critic of liberation 
movements is clearly set forth. Unfortu-

nately, Kelly's commitment to preserving 
Bonhoeffer' s legacy in this discussion keeps 
him from pursuing this agenda of liberation 
further. If nothing further is done to pick up 
this challenge by contemporary theologians 
of the church, this book will be placed on the 
shelf along with the better works on Bon
hoeffer instead of being used as a manual for 
a praxis oriented theology of the church. 

For the one who already has a small li
brary on Bonhoeffer, this book is well worth 
adding. For the one who would like an in
troduction to Bonhoeffer and a companion to 
Bethge's biography, I recommend this one as 
the best. With the study questions at the end, 
the book is extremely useful as a text or as a 
discussion book on Bonhoeffer for a church 
class or group. 

The Churches the Apostles Left Behind 
by R. E. Brown (Paulist Press, 1984, 156 pp., 
$4.95). Reviewed by Scot McKnight, In
structor of New Testament, Trinity Evan
gelical Divinity School. 

Father Raymond Brown, known for his 
penetrating analyses of Johannine writings, 
delivered the Sprunt Lectures in 1980, and 
this slender volume is the product. His con
cern here is to answer the simple question, 
"What were the churches like after the apos
tles?" In this work, Brown is concerned with 
what he calls "The Sub-Apostolic Church," 
or the churches from approximately 67 A.D. 
to 100 A.D. Furthermore, the author assumes 
the conclusions of much of modem-day crit
ical studies in the New Testament and pro
gresses from that standpoint. For instance, he 
states, "It can be claimed intelligently that 
most of the NT was written after the death of 
the last known apostle" (p. 14) and that 
whereas at one time these questions were im
possible to answer because most saw all the 
documents of the NT as to be dated before 
70 A.D., now "we can use most of the NT 
to answer that question" (p. 16). 

Thus, Brown studies the Pauline Heritage, 
reflected in the Pastoral Epistles, Colossians 
and Ephesians as well as in Luke-Acts, the 
Petrine Heritage in 1 Peter, the Heritage of 
the Beloved Disciple in the Gospel and Epis
tles of John, and the Heritage of Jewish/Gen
tile Christianity as seen in Matthew. None of 
these documents, he assumes, were written 
by the traditional author. In spite of the fact 
that many of these datings are at least chal
lengeable, it is not my purpose to quibble 
with the datings of books; all this has been 
discussed in NT introductions and Brown is 
merely assuming the conclusions of these 
treatments. Even if one disagrees here, his 
study is a positive, fascinating tale of what 
these churches may have been like. 

Though the book looks more like a study 
in critical-historical detection, Brown's con
cern is largely pastoral and ecumenical. He 
wants to discover how a given tradition sur
vived and, having determined that, to eval
uate both the strengths and weaknesses of 
that tradition. As an example, Brown sees the 
strengths of the Pastorals to be in the im-

pressive stability, solid continuity, and em
phasis upon pastoral qualities in leaders as 
well as their authority, all brought about by 
an institutional structure which allowed the 
Pauline Heritage to continue. Hwoever, he 
also contends that a church dominated by 
these perspectives may be afraid of new ideas 
when change is required, because it has cre
ated a stagnant dualism between the true and 
the counterfeit when "ordinary church life is 
scarcely dualistic" (p. 43). No one can doubt 
the validity of these ideas, and throughout 
the book Brown applies his conclusions to 
the ecclesiastical situation in the West, in
cluding the Roman Catholic Church and the 
larger denominations-and not missing are 
some jabs at American fundamentalism. 
Brown follows the same procedure for each 
of the heritages and makes many penetrating 
observations, both of the NT and contem
porary Christianity. The book is valuable just 
for these insights, even if he tends to find the 
dialogue between Roman Catholicism and 
Protestants in each heritage. 

In reading the volume, one is rather un
comfortable with Brown's method in that he 
occasionally gives the impression that an em
phasis in one tradition upon a certain eccle
siological phenomenon (say, the Johannine 
emphasis upon individualism) naturally im
plies the rejection of another (say, the Pas
torals' institutionalism). Brown explicitly 
denies that this is the case (pp. 29-30, 146 n. 
200), but at times this reviewer felt that his 
logic required it. Thus, a postitive assertion 
becomes a negation of another positive. Even 
though Brown labors hard in his attempt to 
deny this, one cannot help but think that at 
times an emphasis upon one element may 
lead to a denial of another. It would be in
teresting to see Brown explore these rela
tionships more. 

Even though I found myself disagreeing 
with Brown on some critical issues, the book 
is rewarding for anyone who is interested in 
exploring NT ecclesiology, the struggles of 
the early church ( one can easily transport most 
of his discussions to earlier periods) and the 
value of these conclusions for modem-day 
discussions of the church. 

The Jewish Reclamation of Jesus: An Anal
ysis and Critique of Modern Jewish Study 
of Jesus 
by Donald A. Hagner (Academie Books/ 
Zondervan Publishing House, 1984, 321 pp., 
$9.95). Reviewed by Klyne Snodgrass, Pro
fessor of Biblical Literature, North Park 
Theological Seminary, Chicago, Illinois. 

In the modem era, Jewish scholars have 
given significant attention to the study of Je
sus and the Gospels in an attempt to reclaim 
Jesus for the Jewish faith. The focus of such 
studies is on the "Jewishness" of Jesus and 
on the similarity of his teaching to that of the 
rabbis. While several works have chronicled 
the efforts of Jewish scholars, Donald Hag
ner's summary and assessment of Jewish 
studies of Jesus is a welcome addition. 

The first chapter of this well-documented 
work provides an introduction to the issues 
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and the major Jewish scholars who have in
vestigated the story of Jesus: C. G. Montef
iore; Israel Abrahams; Joseph Klausner; Sam
uel Sandmel; David Flusser; Schalom Ben
Chorion; Pinchas Lapide; and Geza Vermes. 
The second chapter provides a helpful his
tory of the Jewish approach to Jesus from the 
first century to the modem period. The chap
ters that follow assess the way Jewish schol
ars have dealt with the major issues in un
derstanding Jesus: his authority and his 
relation to the law; his focus on the escha
tology and ethics of the Kingdom; his teach
ing on humanity's relationship to God; and 
his teaching about his own person. The con
cluding chapter provides a summary and 
treats issues pertinent to Jewish-Christian re
lations. In addition, there are significant ex
cursuses which deal with gospel criticism, first 
century pharisaism, and the originality of Je
sus. Hagner also provides a bibliographical 
note on other surveys of Jewish studies of 
Jesus and an appendix discussing John T. 
Pawlikowski's book on Christian-Jewish dia
logue. A helpful bibliography and several in
dices complete the book. There is no treat
ment of the trial of Jesus since David 
Catchpole's book surveyed in detail Jewish 
studies of the trial. 

Hagner argues that the Jewish reclama
tion of Jesus is possible only because Jewish 
scholars are unfair to the Gospels. They will 
accept as legitimate only those portions of the 
Gospels that show the Jewishness of Jesus. 
Where there is material not in keeping with 
Judaism, it is viewed as a result of either a 
Greek translation or the theological influence 
of the early church. He correctly points out 
that Jewish studies focus on the synoptic 
Gospels and the ethical teaching of Jesus and 
tend to ignore the Gospel of John and the 
deeds of Jesus. For Hagner the Jewish effort 
is only a partial reclamation of Jesus. 

Hagner does not claim to write from an 
objective viewpoint. He writes confessedly as 
an evangelical and objects to radical Gospel 
criticism from Christians as well as from Jews. 
He argues, correctly I think, that the Gospels 
must be taken as they stand. He has at
tempted to be irenic toward the Jews and is 
sensitive to the offenses of Christianity against 
Jews. He makes a helpful distinction between 
anti-Semitism and anti-Judaism (pp. 289f.). 
The former is an expression of racial hatred 
and is not found in the New Testament. The 
latter is fundamental disagreement with the 
religious teaching of the Jews, and is found 
in the New Testament. Still, the Christian 
faith is viewed as the fulfillment of Judaism 
rather than a departure from it. Hagner, as 
any Christian should, emphasizes the Jew
ishness of Jesus and views it as unthinkable 
that Christians should have anything other 
than a positive attitude toward the Jews. 
Hagner also correctly emphasizes the person 
of Jesus as the central issue and the most 
important place where Jewish scholars have 
not done justice to the text of the Gopsels. 
His charges against Jewish scholars, how
ever, may be a bit strong when he accuses 
them of not truly confronting Jesus and of 
being the closest to Jesus while at the same 
time being the farthest from him. 
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On reading about the various Jewish ap
proaches to the Gospels and Jesus, one is re
minded that Jewish scholars disagree as much 
as Christian ones and that they are as sub
jective in their approaches as Christians. For 
example, in studying Matthew, Jewish schol
ars explain the un-Jewish parts as deriving 
from Paul, while Christian scholars explain 
the Jewish parts as a re-judaizing of the tra
dition by Matthew's church (pp. 120-121). 
(Does anyone treat Matthew fairly?) All of 
us-even evangelical Christians-need to be 
much more sensitive to how subjectively we 
read the Gospels. Too easily we recreate Jesus 
in our own image. 

Hagner's treatment is a significant contri
bution, but some criticisms need to be men
tioned. From a literary standpoint the pro
cedure gets overbearing after a while. There 
are too many Jewish views quoted on too 
many problems. That detail may be appre
ciated for future reference, but it is burden
some for general reading. There are several 
places where ancient Jewish sources are 
quoted, but the references are not given (pp. 
106, 146, and 193). There seems to be an 
over-emphasis on grace and the atonement 
although neither of those subjects is treated 
frequently and explicitly in the Gospels. No 
doubt space would not have permitted it, but 
one could wish for more careful and sub
stantive treatments of such subjects as di
vorce and the law. These comments are not 
intended to take away from the significance 
of this book, for Donald Hagner has done his 
work carefully and well. Much insight is 
available here for those interested in the study 
of the Gospels or in Jewish-Christian rela
tions. 

Jesus and Social Ethics 
by Stephen C. Mott ("Grove Booklets on 
Ethics" series, 55, Grove Books, 1984, 25 pp., 
$2.00; distributed in the U.S. by the Insti
tute for Christian Renewal, 26 Washington 
St., Malden, MA 02148). Reviewed by Rob
ert W. Wall, Associate Professor of Biblical 
Studies and Biblical Ethics, Seattle Pacific 
University. 

Among contemporary biblical scholars, the 
usefulness of the Christian Scriptures as either 
moral resource or theological depository is 
contested. Some would deny the Bible's nor
mative character in matters of faith and prac
tice on philosophical grounds, while others, 
concerned with reconstructing Scripture's 
various Sitze im Leben, lock it in the past on 
practical grounds. The result is that the Bible 
is not appealed to as a viable authority for 
current ethical responses or theological re
flection. 

Stephen Mott, professor of Christian So
cial Ethics at Gordon-Conwell Seminary, 
seeks to address and challenge three princi
pal objections to using the New Testament 
for contemporary social ethics. First, the New 
Testament is not concerned with human so
ciety and thus with social ethics. Most critics 
who would contest the relevancy of the New 
Testament on this ground, whatever their 

theological commitments, would stress the 
personal (pietistic or existential) character of 
the Gospel and thus of its demand. Mott's 
corrective to this first objection is two-fold: 
1) it fails to root the New Testament in its 
writers' own Bible-the Hebrew Scriptures
and its essentially social version of the Israel 
or people of God; 2) it does not adequately 
understand the social character of Jesus' mes
sianic (and prophetic) Word and work. His 
disclosure of God's reign as a new social or
der within human history challenges and fi
nally triumphs over the demonic authorities 
of the competing and evil dominion (itself a 
social order). Easter is normative for ethics. 

Second, the New Testament does not con
tain the "right" type of material for ethics; it 
is too impractical for social ethics. Either it is 
too idealistic for the realities of everyday life, 
or it is too general for the specific dilemma 
of "Monday's morality." While Mott admits 
to the very real tension of trying to adapt 
what is a transcendent rule to the particu
larity of human existence, he argues that 
Scripture is an adequate resource for inform
ing the structure of social ethics-how the 
moral agent "sees" social arrangements, how 
s/he ought to repond to the injustices one 
finds there, and whether or nots/he has the 
character and motivation to do anything about 
it. That is, "Scripture's most important con
tribution to ethics may be the content it pro
vides for one's worldview" (p. 17). Biblical 
ethics provide not prescriptions but para
digms which help the believing commmunity 
identify what is wrong and then God's will 
for justifying it. 

Third, the New Testament is an ancient 
document, and while concerned with social 
ethics, it is obsolete for our own day. Such an 
assessment, Mott rightly argues, flows not 
from historical judgments as much as from 
theological ones. The Bible is canonical pre
cisely because in every age and for every 
community of faith God's demand is clarified 
in conversation with these sacred texts; and 
God's demand is clarified because neither our 
social situation nor God's desires for creation 
have changed significantly from those mo
ments when the biblical texts were written. 

Mott has written a valuable little book. It 
serves as a helpful introduction to a most im
portant aspect of biblical and Christian eth
ics; it is also an indictment against those who 
fail to see the importance of Scripture not 
only in identifying social injustices (inside and 
outside the Church) but for righting them. 
Within the context of the Grove series, this 
booklet works well with the one by Chris
topher Wright, The Use of the Bible in Social 
Ethics ( # 51 ), which deals with the ethical 
materials of the Hebrew Scriptures. 

Perhaps my concerns are less with Pro
fessor Mott and more with the series which 
tries to cram a tremendous amount of ma
terial into 25 pages. The issues raised by Mott 
must be treated more carefully and fully (in
deed, Mott presents a longer version in 
Transformation, vol. 1, issues 2 and 3). Spe
cifically, three areas need fuller treatment. 
First, if Mott wishes to discuss the ethical 
teaching of Jesus, he must then address the 
critical issue of how we are to move from the 



New Testament Gospels back to the histor
ical Jesus, what criteria control such moves, 
and whether the precipitates of such moves 
are more authoritative for the Church than 
what we now have in the inspired Gospels, 
redactions and all. Further, Mott did not make 
distinctions between Jesus' teaching and that 
of his apostles (whose canonical writings are 
inspired by God). In my estimation, Jesus' 
social ethic is far more radical and more dif
ficult than that of his later followers who had 
to accommodate the "word of their Lord" to 
a socially more conservative Roman world. 

Second, Mott does not interact with those 
whose sociological approach to the Gospels 
underscores the social character of Jesus' 
ministry. Especially, Gerd Theissen's work, 
Sociology of Early Palestinian Christianity, 
while far too speculative at points, provides 
ample justification for some of Mott's own 
conclusions and concerns. 

Third, there are a batch of theological con
cerns which Mott touches on along the way, 
but which need to be more carefully organ
ized and worked through. The disuse or mis
use of the New Testament in Christian moral 
discourse is far less exegetical than theolog
ical; it has to do with how one understands 
the authority of the Bible, how one under
stands God's will and his involvement with 
his creation, how one understands salvation, 
the Church, and Christ's parousia. A gnostic 
Christian will use the ethical materials of 
Scripture far differently than the biblical 
Christian. And a biblical Christian who raises 
the importance of the Gospels (and the life 
of Jesus they enshrine) over that, say, of Paul 
for social ethics will "see things" differently 
than those who do the reverse! 

In all fairness to Professor Mott, he does 
develop some of these points in his important 
book, Biblical Ethics and Social Change (Ox
ford, 1982). These concerns aside, this piece 
should stimulate our thinking and discussion 
of the social character of the Bible's ethic, and 
thus of the social character of the Gospel's 
demand. 

The Johannine Epistles 
by Kenneth Grayston (Eerdmans, 1984, 180 
pp., $5.95). Reviewed by Gary M. Burge, 
Assistant Professor of Bible and Religion, 
King College, Bristol, Tennessee. 

This volume is a recent contribution to the 
New Century Bible Commentary series. It 
stands not as a beginner's introduction to the 
epistles, but as a critical, technical discussion 
pressing forward numerous debates which 
are currently thriving in academic circles. 
Grayston is an elder statesman in New Tes
tament scholarship (emeritus professor, Uni
versity of Bristol) and shows his comfortable 
acquaintance with current interpretive issues 
and a breadth of comparative first-century 
religious literature. Therefore if the volume's 
contribution is recognized beforehand, it will 
become a mine of information for serious stu
dents. 

The distinguishing feature of Grayston's 
work is his view that the first epistle of John 

preceded the writing of the fourth Gospel. He 
views the Johannine circle as a community 
in turmoil and is persuaded by the theories 
of Brown, Cullmann, Martyn, and others 
which claim to see various historical stages 
of the community evidenced within the Jo
hannine literature itself. He takes pains, how
ever, to overturn Brown's carefully argued 
position (see The Community of the Beloved 
Disciple (1979) and his recent commentary) 
that the schism in the epistles stemmed from 
problems emerging from a misreading of the 
fourth Gospel. On the contrary, says Grays
ton, "the epistle is written well below the 
level of the gospel." That is to say, the gospel 
clarifies problems evidenced in the epistles, 
not the other way around. 

After one sifts the evidence, it seems that 
the criticisms Grayston heaps on others (e.g., 
for Dodd and Brooke: "confused and inde
cisive"; "the argument is frail, the conclusion 
feeble") might in turn be used against his 
own work. It may be that the epistle's chris
tology, depiction of the atoning efficacy of 
Christ's death, and "older" futurist escha
tology are "less well advanced." But there 
may also be another way to read the same 
evidence. Perhaps the epistle was intended 
to focus on the issue of schism and not doc
trinal definition. What if the gospel is pre
supposed throughout and is the basis of the 
schism? This is the heart of Brown's entire 
argument. It is hard, for instance, to think 
that the epistle's prologue (1:1-4) does not 
build on and develop that of the fourth Gos
pel (1:1-18). 

Nevertheless when one remembers the 
historical and literary issues weighing on the 
author's mind, the balance of the commen
tary can be found to be a lucid, technical study 
of the highest order. But here and there spec
ulations by the author may trouble some 
readers. Grayston accepts the multiple au
thorship of the fourth Gospel and, joining the 
chorus, proposes two authors for the first 
epistle of John. For instance, in the epistle's 
prologue which we mentioned earlier, Gray
ston conjectures four separate editorial re
visions to explain the present text. 

This volume will join many other out
standing studies on the enigmatic epistles of 
John. But I still think that I will find myself 
reaching for I. Howard Marshall's volume 
(1978) for a serviceable, scholarly work in the 
evangelical tradition. And if I wish to go 
deeper into literary /religious issues, Ray
mond Brown's magisterial study (1983) will 
remain within easy reach. 

Creation Regained: Biblical Basics for a 
Reformational Worldview 
by Albert M. Wolters (Eerdmans, 1985, 98 
pp., $7.95). Reviewed by William A. Dyr
ness, President and Professor of Theology, 
New College Berkeley. 

Al Wolters, formerly of the Institute of 
Christian Studies in Toronto and now a Pro
fessor at Redeemer College, Hamilton, On
tario, makes a clear, incisive summary of the 
reformed worldview in these 98 pages. Aimed 
for the beginning theology student or the 

thinking lay person he lays out simply and 
carefully the creation, fall, redemption motif 
central to reformed thinking. A worldview, 
he notes, is a basic set of beliefs that are hol
istic in their implications and yet prescientific 
in their shape. The view he outlines takes its 
key terms-created, fallen, reconciled, re
newed-in an all encompassing, cosmic sense. 
"Nothing apart from God himself falls out
side the range of these foundational realities 
of biblical religion." 

The chapter on creation is the longest and 
most substantial contribution. There Wolters 
discusses creation in terms of the law of cre
ation, which is the totality of God's ordaining 
acts toward the cosmos. These laws are com
pelling in the case of inanimate creation but 
they are no less real in cultural or personal 
relationships. In the latter, however, God's 
law is only appealing; it must be "positiv
ized" by the free response of God's people. 
But as the Bible makes clear there is conti
nuity between the laws of nature and the 
norms of society; both express the personal 
will of the sovereign God. Everything we do 
is thoroughly creaturely and yet completely 
responsible to God's ordinances. In coming 
to terms with creation, say in agriculture, God 
is teaching us his will. Just as with guidance, 
simply because the issues are complex and 
there are different points of view, we do not 
conclude that God's will is unknowable. His
tory is, in fact, "the generational unfolding 
and opening up of the possibilities hidden in 
the womb of creation" (37). 

Next he turns to the Fall and notes that 
because of human sin all creation and culture 
lies in bondage to corruption and awaits the 
liberation of Christ. Most important to his 
argument is the view that evil is a parasite 
on creation, which will not be suppressed in 
any final sense. "World" is the name the Bi
ble gives to the totality of perverted creation 
which lies in bondage to Satan. The follow
ing chapter on redemption focuses on sal
vation as restoration of the original good of 
creation-a program that Jesus began and that 
is called the kingdom of God. Just as Satan 
and evil have laid claim to all of creation, so 
Christ claims all again for his own. The line 
marking the area disputed by Christ or Satan, 
then, is not between various aspects of cre
ation-what we call the sacred and the sec
ular-but cuts through all the legitimate 
spheres of creaturely life. Here in what is per
haps his most original contribution he dis
tinguishes between structure (what God made 
things to be) and direction (what has become 
of them and what through Christ they can 
again become). So we ask not whether a par
ticular activity (he discusses dance in partic
ular) is good or bad, but what in it is struc
tural and what directional? What must be 
preserved and what reformed? 

We have needed such a clear statement 
for a long time. One is impressed with the 
author's deep commitment to biblical truth 
and stimulated by the many helpful illustra
tions and analogies. Though sympathetic with 
the point of view, however, this reviewer put 
down the book with a certain unease. Let me 
note two problem areas. 

While underlining the totalitarian reach of 
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evil, it is ultimately the goodness of creation 
that reasserts itself-like a spring, he says, 
that cannot be repressed or a leash that keeps 
evil at bay. One wonders whether Scripture 
itself doesn't portray evil as a more intractible 
reality. Are there not certain realities which 
must be finally and completely judged? 
Aggression perhaps can be seen as useful, but 
what is the structure of, say, prejudice which 
has been misdirected? Moreover, God him
self has taken up the pain of the fall into his 
redemptive program. In fact, suffering is given 
such a prominent place in Scripture that the 
Savior is called the suffering servant who 
brings redemption through suffering and 
death. In general the place of judgment and 
discontinuity is not sufficiently recognized
what in Scripture we call the apocalyptic tra
dition. 

Secondly, is our hope in the restoration 
of creation alone? According to Wolters, "hope 
is grounded in the constant availability and 
insistent presence of the good creation" (51). 
True, redemption fulfills the purposes and 
reality of creation, but does it not do more? 
To use his analogy, it does introduce the pro
cesses of healing in a diseased body, but it 
also has brought with it the elixir of eternal 
life. This which the New Testament calls a 
new creation features the good of this crea
tion, but also transcends it in its final reali
zation. In New Testament terminology our 
hope is to be grounded in that coming king
dom rather than in the goodness of this order 
alone. 

These tendencies in no way lessen the im
portance of this concise little book, which we 
may confidently recommend to many search
ing for a truly Christian way of thinking about 
the world. 

Reason and Imagination in C.S. Lewis: A 
Study of Till We Have Faces 
by Peter J. Schakel (Eerdmans, 1984, 208 
pp., $8.95); 
/.R.R. Tolkien: Myth, Morality, and Reli
gion 
by Richard L. Purtill (Harper & Row, 1984, 
154 pp., $12.95). Reviewed by Gregory H. 
Spencer, Ph.D., Instructor at McKenzie 
Study Center, Eugene, Oregon. 

In spite of a growing sense of Inkling-sat
uration, I'm afraid that I greet each new title 
on "those British Christians" with anticipa
tion. With these two books, I was, for the 
most part, rewarded. 

Following the inexorable march toward 
increasing specialization, Schakel and Purtill 
limit treatment of their respective authors to 
relatively narrow arenas. Whereas Schakel 
focuses on Lewis' changing views about per
ception and objectivity which are fully re
vealed in Till We Have Faces, Purtill attends 
to Tolkien's use of mythic elements and the 
religious ideas which are present within them. 
Given such specificity, these books are not 
for people who, having seen the movies, 
would like to read the "Cliff Notes" before 
tackling the books. 

Although the scholarly approach of 
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Schakel's criticism may be too technical for 
some (and at times the book reads like a dis
sertation), his commentary on Till We Have 
Faces makes this "un-Lewisian" book more 
accessible to readers who have enjoyed Lewis 
but have been puzzled by this particular work. 
Reason and Imagination is also enriching be
cause of Schakel's use of outside sources such 
as Chesterton, Barfield,, and Tolkien, back
ground information which illuminates dif
ferences between Lewis' and Apuleius' ver
sion of the Cupid and Psyche myth, and 
citations from Lewis' personal letters. 

In the first half of the book, Schakel in
sightfully comments on Till We Have Faces in 
a chapter-by-chapter fashion. In the second 
section of the book, Schakel presents a com
pelling argument for a major shift in Lewis' 
thinking. According to Schakel, the tension 
of Lewis' conflict between reason and the 
imagination in his earlier works is reconciled 
in his later works, especially in Till We Have 
Faces, A Grief Observed, and Letters to Mal
colm. What we see in the Lewis of the fifties 
and sixties is a movement away from the di
rect apologetics of abstract reasoning, and 
toward the use of myth which embodies ob
jective truth in subjective situations. Lewis 
did not repudiate reason, but he came to ap
preciate the power of myth, and to believe 
"that an element of subjectivity is inherent 
in perception, and that a degree of self-con
sciousness is necessary to sound understand
ing" (Schakel, p. 150). Not only did Lewis 
then write with the tension between reason 
and imagination reconciled, but he was able 
to create more fully human characters and to 
write in greater detail about himself. As 
Schakel summarizes: "What interlocked for 
Lewis was a profound picture of the central 
elements of Christianity, presented not in the 
apologist's form of his earlier works, enabling 
readers to 'see,' or understand truths through 
reason, but in mythical form, giving a 'taste' 
of Reality through the imagination" (p. 6). 

In his book on Tolkien, Purtill emphasizes 
the importance of myth as well. Although not 
as controversial (nor as challenging) as 
Schakel's thesis, Purtill's arguments outline 
a clear presentation of the characteristics of 
myth in Tolkien's sub-created worlds. By in
corporating copious quotations from Tolk
ien' s letters and discussion about the Lord of 
the Rings, Purtill's treatment takes on the air 
of a college lecture led by the Oxford don 
himself. 

Beyond the informative chapters on her
oism and the nature of free will, the strength 
of the book is in the revelation of Tolkien's 
religious thinking and the manifestation of 
that thinking in his not-obviously-religious 
works. For example, Tolkien calls the Lord of 
the Rings a "fundamentally religious and 
Catholic work" in which the themes of Death 
and Immortality and other religious aspects 
are "absorbed into the story and the sym
bolism" (Tolkien, quoted in Purtill, p. 8). In 
fact, the book would have been better as a 
review of Tolkien's Christian perspectives 
with guided tours into his mythic realms in
stead of a discussion of myth with religious 
highlights. 

So why would a theologian or pastor be 

interested in these books? Besides the Cultists 
and Quoters who are wont to purchase all 
such commentaries, these books, especially 
Schakel's, raise important issues concerning 
the nature of apologetics. How do we com
municate the Truth? Those Christian thinkers 
who prefer only the hard stuff of sheer logical 
argument and tend to disdain imaginative 
expressions of Reality would be challenged 
by Schakel's critique of objective apologetics 
a la Lewis and, to a lesser degree, by Purtill's 
review of Tolkien's Christian myth-making. 

Evangelical Is Not Enough 
by Thomas Howard (Thomas Nelson, 1984, 
160 pp., $9.95). Reviewed by Todd Saliba 
Speidell, Ph.D. student in Systematic The
ology, Fuller Theological Seminary. 

Evangelical Is Not Enough is Thomas How
ard's account of his journey from evangelical 
to catholic faith. Howard does not deprecate 
but rather enlarges the evangelical faith of 
his upbringing. Scripture and Christ, says 
Howard, are integrally tied to the traditional 
piety of the ancient Church. 

Evangelicalism impressed upon Howard 
a dualistic view of things: faith/works, Word/ 
Sacrament, private devotion/corporate wor
ship, Scripture/Church, spirit/world. Evan
gelicalism taught him the doctrine of the In
carnation, but disembodied Christ Himself. 
Howard's introduction to sacramentalism ex
panded his vision to include symbols of color 
and shape and gesture as essential to prayer 
and worship. Piety is not an "individual ex
perience," says Howard, but is the Church's 
enactment of the truth and reality of the Gos
pel. 

Sacramental piety deposes spontaneity, 
he argues, because informal devotion betrays 
a reliance upon individual characteristics and 
peculiarities. Structure and discipline, how
ever, truly free the individual to worship God. 
Howard considers random worship a poor 
substitute for the tried and true liturgy of the 
Church. Ironically, as he points out, spon
taneity soon establishes its own "liturgy," or 
acceptable vocabulary of stock phrases and 
practices. . 

Howard's apologia for the catholic vision 
is also a guide to liturgical worship. He ex
plains the liturgy's unity and sequence, its 
special vocabulary (such as synaxis, the 
"coming together" of the people, and the col
lect (pronounced col-lect, not col-lect), the 
most controversial points to Protestants (for 
example, the role of the Virgin Mary and 
prayers for the dead), and the liturgical year 
(which re-lives the Gospel events of Christ's 
Advent, Passion, Ascension, and Pentecost). 
In short, Howard provides a mini-manual on 
the "hows" and "whys" of liturgical worship 
(part of which appeared in his The Liturgy 
Explained, Morehouse-Barlow, 1981). 

Howard helps evangelicals who separate 
Word from Sacrament and individual faith 
from ecclesial piety by pointing out that sub
jective spirituality, sooner or later, will di
minish in the mood, words, or ability to pray. 
Howard says that even when we endure, we 
do not pray as we should: for whom, what, 
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and how we should pray. Spontaneously-ori
ented evangelicals, therefore, will benefit from 
Howard's suggestion to move from prayer as 
self-expression to the worship of God. 

"Evangelical is not enough," although a 
legitimate claim, invites the suggestion that 
"sacramental is not enough" either. How
ard's catholic vision mainly replaces an an
thropo-centric faith with an ecc!esio-centric 
faith. What Howard needs to emphasize is 
that the liturgy-"the work of the people" -
is based on the Leitourgos, for Christ is the 
leader of our worship (Heb. 8:lf.). Hence, a 
Christo-centric piety centers on the vicarious 
humanity of Christ, who leads us into wor
ship through the proclamation of the Word 
and the enactment of the Sacraments. 

A spontaneous and individual faith, in
deed, is not a proper basis for Christian faith 
and practice, but a sacramental and ecclesial 
piety is not an adequate alternative. Instead, 
both the evangelical and sacramental nature 
of the Church are christologically centered on 
the living Lord of the Church, who truly u
nites Word and Sacrament. The theological 
weakness of the book would thus be cor
rected by an emphasis on Christ as the Lei
tourgos. Although Howard's book is not an 
explicit theological treatise, his implicit the
ological assumptions on the central issue of 
the relation of the liturgy to the Leitourgos 
are not adequately considered. 

Another limitation of the book is that 
Howard's autobiographical reflections on his 
evangelical upbringing fail to consider a more 
authentic and biblical form of evangelical 
theology based on the christological center of 
the Church's faith and piety. Instead, he cri
tiques the individual and spontaneous flavor 
of American evangelicalism which fails to 
unite the kerygmatic and the sacramental, the 
individual and the ecclesial. Howard's cri
tique highlights poor forms; but his case 
would be strengthened if he discussed the 
content of evangelical theology in its more 
credible and enduring forms (that is, more 
closely tied to the Reformation). 

Whether or not evangelicals agree with 
Howard's sacramentalism, they-especially 
the "spontaneous" ones-should read his 
book to understand liturgical practice and 
piety. 

The Inexhaustible God: Biblical Faith and 
the Challenge of Process Theism 
by Royce Gordon Gruenler (Baker, 1983, 210 
pp., $11.95). Reviewed by John Culp, As
sociate Professor of Philosophy, Azusa Pa
cific University, Azusa, California. 

In the first section of his book, Gruenler 
uses the criteria of logical consistency and 
faithfulness to biblical concepts to demon
strate the basic failures of process theism. His 
second and third sections identify the pres
ence of these failures in specific process the
ologians such as Hartshorne and Ford. Al
though Gruenler discusses a number of the 
failures of process theism, most of his criti
cism challenges its doctrine of God and un
derstanding of the self. Process theism limits 
God in order to provide for human freedom, 
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yet retains the concept of God as the source 
of evaluation. This results in logical confu
sion. A finite God lacks the trasnscendence 
needed to evaluate all events. The process 
notion of the self as momentary is also in
sufficient. It does not provide an adequate, 
substantial basis for personal identity and re
sponsibility. 

Gruenler's book shares a number of in
triguing similarities with his counterpart's 
book in the classical theism vs. process theism 
debate-Charles Hartshorne's recent Omnip
otence and Other Theological Mistakes. While 
he totally disagrees with Hartshorne's de
velopment of the doctrine of God, Gruenler 
accepts the basic notion that God is social 
and dynamic. Further, these books resemble 
each other in structure and in approach to 
the debate. Both authors write for those who 
already agree with their assumptions. Those 
seeking a careful critique and response to 
either process theism or classical theism will 
not find it in these books. Instead they will 
find passionately argued critiques of the other 
side. 

The Son of Man as the Son of God 
by Seyoon Kim (Eerdmans, 1985, pp. 118, 
$12.95). Reviewed by Ralph P. Martin, Pro
fessor of New Testament, Director of Grad
uate Studies Program, Fuller Theological 
Seminary. 

The Greeks had a saying, mega biblion, 
mega kakon, a big book can be a big bore. The 
double reverse is just as true. It does not re
quire much space to say a great deal, as Kim's 
book makes clear. Added to the virtue of the 
brevity of a Tacitus, Kim writes clearly and 
incisively. Indeed, his style is at times brus
que and forthright, and just occasionally 
slightly ill tempered. The sole exception to 
his clarity of expression is his final sentence, 
which almost defies syntactical unpacking
which is a pity, since it is a remark laden with 
much theological freight. For a Third World 
scholar the use of a language other than his 
own is praiseworthy. Finally, as we assess the 
claims the brochure makes on the reader's 
attention, the subject matter is, by common 
consent, of vital importance. At the heart of 
the current christological debate is the issue 
of Jesus' self-witness and self-understanding. 
Kim's treatment tackles a topic of crucial sig
nificance. 

His thesis is clearly expressed. Turning 
aside from approaches of indirect christology 
and redaction-critical treatment of the Gos
pels which seek to ferret out the evangelists' 
theological emphases, he goes right to the 
titles of Jesus as clues. In particular he finds 
the key to christology in Jesus' self-desig
nation, "Son of Man," whose titular appli
cation is held to be proven by its derivation 
from Daniel 7. 

As representative of God's people of the 
End-time, Jesus saw his person and mission 
as that of interpreting this role in three in
terlocking ways: (1) he was to discharge his 
ministry as Isaiah's ebed/servant figure whose 
ransom-death would pay the price for sins 

and inaugurate a new covenant (here good 
use is made of Isa. 43 as well as Isa. 53); (2) 
he lived out his life in filial relationship with 
God whose reconciling will he embodied in 
his acts, words and character ("Messiah," a 
term Jesus disdained, was also reinterpreted 
in a filial sense-the evidence for this lies in 
Jesus' abba-teaching and kingdom-an
nouncements); (3) the preaching on the king
dom of God was integral to Jesus' mission, 
and at the Last Supper the kingdom was 
promised to Jesus' own in anticipation of the 
cross, resurrection and parousia. All these po
sitions are ably stated, defended and insisted 
on in the light of recent, mainly European, 
scholarship. The outstanding omission is any 
treatment of P. M. Casey's contribution (1980) 
to the Son of Man debate (see now ExpTimes 
96.8, 1985, for a restatement of Casey's ar
gument), and Vermes gets less than a full 
hearing. 

Kim breaks what he believes to be new 
ground in his attempt to synthesize these po
sitions into one constructive thesis. He main
tains that Son of Man, Servant of Yahweh, 
Son of God are inextricably woven into a sin
gle pattern, and must be viewed together. This 
is an excellent procedure which takes seri
ously Stuhlmacher's call for a "synthetic bib
lical theology," with reconciliation as its leit
motif. Kim has offered us a "sketch" of what 
such a synthetic New Testament christology 
might look like from the vantage point of the 
Synoptic Gospels and with an occasional side 
glance at John, Paul, and Hebrews. There are 
issues where Kim commands less than our 
total assent, but his overall thrust is in the 
right direction, in the reviewer's judgment. 

The author (p. 75) further suggests that 
"nobody has ever attempted to see them (the 
titles) in a mutual connection and interpret 
them with reference to each other." I believe 
he is somewhat mistaken at this point, since 
British NT scholars such as A. M. Hunter, R. 
N. Flew, V. Taylor and the early work of R. 
H. Fuller all tended in the direction now taken 
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by Kim, whose salient points are clearly ad
umbrated by Hunter's Unity of the New Tes
tament (1944) if in a semi-popular presenta
tion. T. W. Manson could be added to the 
list, except that, as Kim notes (pp. 99, 100), 
he did not-at least in writing-draw out the 
interrelated connection between Jesus' filial 
consciousness and his death. But Kim's re
jection of a corporate element in the Son of 
Man title against Manson reads strangely in 
the light of the farmer's appeal to Daniel 7. 

But to have forerunners is no bad thing, 
and it adds to Kim's case which is argued 
against Bultmannian and post-Bultmannian 
assumptions. The arguments are well mar
shalled, and the updated discussion in which 
the influence of the new Tiibingen orthodoxy 
can clearly be seen makes a welcome ap
pearance on the North American scene. 

BOOK COMMENTS 
Psychiatry, Ministry and Pastoral Coun
seling 
by A. R. Sipe and C. J. Rowe (The Liturgical 
Press, 1984, 384 pp.) 

Sipe and Rowe have produced a high 
quality handbook for pastoral counselors by 
re-editing Farnsworth and Braceland's 1969 
edited volume, Psychiatry, the Clergy, and 
Pastoral Counseling. However, since 16 chap
ters out of 21 are entirely new, the present 
volume bears only a slight resemblance to its 
predecessor. Both volumes grew out of the 
St. John's University Institute for Mental 
Health (now called the Institute for Religion 
and Human Development). The editors have 
sought to present an open ecumenical but not 
a syncretistic approach. Some selections look 
at issues under discussion from a psychiatric 
viewpoint but none betray a Roman Catholic 
bent. 

An important feature of this volume is the 
first third of the book which deals with ten
sions between ministry and psychiatry. The 
religious orders have had a long and rich in
terest in care of the insane as witnessed by 
the shrines at Metz and Gheel and the St. 
Lazare hospital for the insane founded in 1632 
by the order of St. Vincent de Paul. The au
thors discuss how, in spite of these common 
interests, the two fields clash. 

The remainder of the volume deals with 
developmental issues of infancy, childhood, 
adolescence, and the various stages of adult
hood. The ego psychology and object rela
tions approach is prominent in these devel
opmental chapters. A final section gives 
consideration to seven topical areas of im
portance to the pastoral counselor (crisis in
tervention, the dying, depression, suicide, 
paranoia, drug abuse, and alcoholism). W.W. 
Meissner's chapter on the paranoid pari
shioner is especially salient, although he 
maintains that pastors should know the the
ory of paranoia but should not attempt treat
ment of paranoids. 

This book is balanced, comprehensive, and 
accurate. The reader may be disappointed, 
however, that these authors integrate their 
faith and practice to only a minimal degree 
in this volume. 

-James R. Beck 

The Origins and Development of African 
Theology 
by Gwinyai H. Muzorewa (Orbis, 1985, 130 
pp., $9.95). 

The author is a United Methodist and is 
teaching at United Theological College in 
Harare, Zimbabwe. He received his basic the
ological education at Garrett-Evangelical 
Theological Seminary and completed the 
doctorate at Union Theological Seminary in 
New York. The book bears the stamp of an 
academic dissertation with obvious credits to 
James Cone. It is, therefore, not surprising 
that Muzorewa's methodology takes a strong 
socio-political direction. 

The book begins with quite introductory 
material on traditional religion, missionary 
history, and African "independent" churches. 
It is in the area of African nationalism that 
Muzorewa makes his best contribution. He 
shows correctly that colonial suppression of 
the African identity had a significant impact 
on the development of theology and made 
contextualization an absolutely essential is
sue. 

Muzorewa gives the impression, how
ever, that the All Africa Conference of 
Churches is the exclusive platform for the 
development of African Christian theologies. 
African Catholics who have published crea
tively, such as Charles Nyamiti, were not ad
equately dealt with; and the controversy in
troduced by non-AACC leaders, such as the 
late Byang Kato, would have sharpened his 
argument. The footnotes and very adequate 
biobliography are positive features. 

The theme of nationalism, together with 

the concluding chapter on Black Theology in 
South Africa, form the distinctives of the book. 
The rest of the volume suffers from attempt
ing too much in only 113 pages. 

-Dean S. Gilliland 

Wesleyan Theology: A Sourcebook 
edited by Thomas A. Langford (Labyrinth 
Press, 1984, 309 pp., $14.95). 

The bicentennial of American Methodism 
in 1984 has brought an outpouring of books 
relating to the Wesleyan tradition. Thomas 
A. Langford, Professor of Systematic Theol
ogy at Duke University, has done much to 
celebrate the two hundredth anniversary of 
this tradition. The author of Practical Divin
ity: Theology in the Wesleyan Tradition (1983), 
he has now edited a companion volume of 
primary sources. 

Although Langford is not alone in pre
senting the history of doctrine in the Wes
leyan tradition-there are some excellent sec
tions in Charles W. Carter, ed., A 
Contemporary Wesleyan Theology, 2 vols.-this 
latest effort is the only collection of readings 
now in print on the history of the Wesleyan 
persuasion. 

Langford includes nearly thirty separate 
readings, with half of them covering the 
eighteenth and nineteenth centuries. John and 
Charles Wesley, Nathan Bangs, Richard Wat
son, Phoebe Palmer and Milton S. Terry are 
some of his early choices. Georgia Harkness, 
Albert C. Outler, and Robert E. Cushman, 
among others, comprise the twentieth cen
tury selections. 

Overall the selections are weighted in two 
areas. First, the nineteenth century takes up 
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half of the book because, Langford argues, 
these documents are hardest to find in li
braries. Second, United Methodism is given 
a preponderance of space because it is the 
dominant current of the tradition. 

In the final analysis this is a thoughtfully
conceived and well-balanced book. Three 
hundred pages of documents illuminate the 
Wesleyan tradition on a wide range of themes 
including justification by faith, grace, sanc
tification, biblical interpretation, and the sac
raments. Finally, Professor Langford weaves 
in representative material on Methodist con
cerns for bilateral dialogues with Roman 
Catholic and Lutheran denominations. 

-Lyle W. Dorsett 

The Churches and the American Experience: 
Ideals and Institutions 
by Thomas A. Askew and Peter W. Spell
man (Baker, 1984, 260 pp., $9.95). 

The face of the church is always a unique 
expression of the interaction between faith 
and culture. In this broad survey of the 
changing role and image of Protestantism in 
America, the authors successfully illustrate 
the historical relationship between transcul
tural prophetic ideals and their embodiment 
in religious institutions shaped by the Amer
ican social experience. This is a concise and 
readable introductory narrative for those in
terested in the development of evangelical 
Christianity in these United States. By lim
iting its focus and audience the book should 
achieve its goal of disseminating the fruit of 
more academic studies to a wider public. Far 
from being trite, however, Askew and Spell
man have provided an excellent primer and 
survey which is both scholarly and intelli
gible. 

With a good sprinkling of illustrations, the 
discussion extends from the pre-colonial pe
riod to the twentieth century. While one may 
wish for a more comprehensive treatment of 
Roman Catholic contributions, for example, 
the material is generally covered well. The 
concluding bibliographic essay is especially 
helpful for further study. What is appreciated 
most is the observation that American reli
gion is of mixed character. Evangelicalism is 
not monolithic, but a mosaic of immense di
versity, often differing significantly over the 
same social crisis. What is advocated is a pos
itive Christian response to contemporary 
challenges, informed by a historical under
standing of evangelical identity and mission. 

-Lawrence W. Snyder 

In the_ Presence of the Creator: Isaac Newton 
and His Times 
by Gale E. Christianson (Free Press, 1984, 
623 pp., $27.50). 

One might wonder if another long biog
raphy of Isaac Newton that includes full con
sideration of his faith is warranted so soon 
after the publication of Frank Manuel's Re
ligion of Isaac Newton (1974) and Richard S. 
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Westfall's Never at Rest: A Biography of Isaac 
Newton (1980), two masterful interpretations. 
In fact, Christianson succeeds in carving out 
a place for his own book. This is a less tech
nical study than Westfall's, which yet fruit
fully draws on Westfall and other learned 
scholars to present a lively and readable study 
more accessible to the uninitiated, yet inter
ested reader. And it makes use of work like 
Manuel's to show the importance of religion 
throughout the course of Newton's influen
tial life. 

The book is a compelling, instructive in
troduction to one of the truly seminal figures 
of modem Western history. Those most in
terested in Newton's religion may question 
whether Newton was exactly the "Arian" 
whom Christianson portrays. Yet the author 
faithfully records the major parts of New
ton's religion: a preoccupation with Scripture 
(Newton could produce long lists of citations 
at will and quote extensively especially from 
the apocalyptic parts of the Bible); a deter
mination to construct theology from the Bible 
and not tradition; a fascination for prophetic 
chronology; and a commitment to reasoned 
discourse as defined by the rapidly changing 
standards of the era. The result was more 
precisely, as Christianson does recognize, an 
"antitrinitarianism" which Newton kept to 
himself, but which nonetheless poses intri
guing questions for those who admire this 
intellectual giant for his commitment to God's 
two books, nature and Scripture. 

-Mark Noll 

The Reason for our Hope: An Introduction 
to Christian Anthropology 
by Richard Viladesau (Paulist Press, 1984, 
240 pp., $10.95). 

The hearer of God's Word must also at
tend to the human situation, for God is the 
answer to mankind's questions. Hence the 
content and direction of theology depend, 
says Viladesau, on the context in which it 
arises. While in the past this meant relating 
to philosophy, as Aquinas did with Aristotle, 
today's theologian must go beyond philos
ophy to discover a unity underlying contem
porary plurality. Viladesau finds this by turn
ing to human nature. Openness to the 
transcendent is an aspect of every person's 
experience. Not being satisfied with our hor
izon, we question and so cannot avoid the 
question of God. 

After a survey and critique of some neg
ative anwers to the quest for God, such as 
atheistic existentialism and Marxism, the 
classical ways to God-Anselm and Aqui
nas-are reviewed. The classical ways show 
that God is implicitly known in every object 
of knowledge. Transcendental method, be
gun by Kant but better practiced by Coreth, 
Rahner, and Lonergan, is the method for to
day. Relying primarily on analyses from Lo
nergan, Viladesau shows that a person as 
knower is open to God, and as free agent 
needs God to overcome evil and sin, and fi
nally as an altruist implicitly anticipates God's 
self-communication in Christ. 

This is a suggestive work, especially in its 
analysis of the contemporary context for sys
tematic theology. The idea of the Gospel being 
a correlate may raise questions among those 
nurtured on early Barth, but the author makes 
an excellent case for his approach. The fact 
that both classical and contemporary meth
ods are examined is another strength of the 
book. Those interested in reflecting on the 
foundations of theology will find this book 
well worth while. 

-Arvin Vos 

Who Do You Say That I Am? The Christian 
Understanding of Christ and Antisemitism 
by Joseph E. Monti (Paulist Press, 1984, 98 
pp., $3.95). 

This book, which was produced as a con
tribution to Jewish-Christian dialogue, at
tempts to answer the question in its title in 
such a way as to accept the full validity of 
Judaism (and in principle all religions) while 
at the same time being faithful to the claims 
of Christianity. Monti's non-negating, "re
constructed" Christology succeeds in the for
mer, but not in the latter. A basic problem 
that will emerge at the start for any evan
gelical reader is that the supreme authority 
for Monti is not Scripture, but religious ex
perience. The result is that one is left in the 
rarefied air of relativity and subjectivity, 
where one can no longer talk in terms of the 
logical either/or, but only of the both/and 
of the plurality of phenomenological en
counter. At most, then, we can speak only of 
what is "true" for us, not for others. Monti 
goes the extra mile in an appendix in which 
he discusses the exclusive claim, "I am the 
way, the truth, and the life." His not very 
simple explanation is possible only by ig
noring the rest of that text, "no one comes 
to the Father, but by me." 

Monti has taken up an impossible chal
lenge and it is no surprise that he does not 
succeed. But it is also an unnecessary task. It 
is simply not the case that a truly orthodox 
Christology and a truly biblical Christianity 
lead to antisemitism. Nor is it the case that 
we cannot love and respect those wlth whom 
we are in serious disagreement. The chal
lenge is not to reconstruct Christian doctrine, 
at least not in any fundamental way, but 
rather to live out the Christian ethic in faith~ 
fulness to our affirmation that Jesus is Lord. 

-Donald A. Hagner 

Religions of Africa 
by E. Thomas Lawson (Harper & Row, 1984, 
106 pp., $6.95); 
Religions of Japan 
by H. Byron Earhart (Harper & Row, 1984, 
142 pp., $6.95). 

These two books are the first selections 
from Harper and Row's "Religious Traditions 
of the World" series. Other volumes-most 
of which are yet to be published-are on Hin
duism, Christianity, Religions of China, Ju-



daism, Islam, Buddhism, and Religions of 
Native Americans. If the first two volumes 
are any indication, this series is a winner. The 
series editor wanted to create a series of books 
to function as "an armchair pilgrimage 
through a number of traditions both distant 
and different from one another, as well as 
some situated close to one another in time, 
space, and religious commitment." So far, he 
is succeeding. Each volume has a common 
format: explore the history of a tradition; in
terpret the tradition as a unified set of reli
gious beliefs and practices; and give exam
ples of religious careers and typical practices. 
Each volume is self-contained-you can pick 
and choose. 

I found them readable and, given their 
size, reasonably comprehensive. Both the be
ginner and the more knowledgeable reader 
will find them useful. They provide a good 
general background on the particular reli
gious tradition. If you have a good knowl
edge of Christianity, you will have no trouble 
comparing that religious tradition with your 
own. If you are looking for explicit compar
isons or an apologetic-type book, this series 
is not for you. (There are other good books 
that do that, such as those by J.N.D. Ander
son, J.H. Bavinch, Howard Coward, John 
Hardon, Paul Knitter, H. Schwarz, Jim Sire, 
and the Eerdman's Handbook of World Reli
gions.) Books in this series would be very use
ful for personal enrichment and for classroom 
or church use. Both in seminary and in pas
toral work, you will be challenged by other 
religions. On my block in suburban Chicago, 
there are Christians, Buddhists, Hindus, 
Moslems, atheists and secularists. The ques
tion of meeting that challenge isn't "if" but 
"when." I urge you to prepare. These two 
books would be a good place to start. 

-Charles 0. Ellenbaum 

The Faith We Confess 
by Jan Milic Lochman (Fortress, 1984, 274 
pp., $19.95) 

Lochman is known as Professor of Sys
tematic Theology, and Rector of the Univer
sity of Basel in Switzerland. This brief book 
is a commentary on the Apostle's Creed. It 
is not a scholarly, dry commentary: this book 
is filled with sound theological judgment and 
a clear knowledge of the contemporary sit
uation of the church in Europe. The author 
is a Czech, and sensitive to the sins of the 
Communist East as well as the Capitalist West. 
His theology is broadly evangelical. 

I like this book. It is not a stale, ivory
tower theology, but an outline of dogmatics 
which arises out of, and speaks to, our life 
in the world. Lochman has not only helped 
me understand the Creed, he has taught me 
its significance for everyday life. The book is 
written in a popular style, and I found it to 
be easy reading. I recommend it to those who 
wish a brief overview of a contemporary the
ology, or an exposition of the Creed's place 
in today's church. 

-Alan Padgett 

Augustine of Hippo: Selected Writings 
Translated and introduction by Mary T. 
Clark (Paulist Press, 1984, 514 pp.) 

This compilation of sources takes its place 
in the Paulist Press series, The Classics of 
Western Spirituality. Its purpose is to make 
the spirituality of Augustine available to Au
gustine readers and others interested in the 
subject. Mary T. Clark, a Religious of the Sa
cred Heart and professor of Philosophy at 
Manhattanville College, is well known among 
philosophers and theologians for her 
thoughtful analysis and careful translation of 
Augustine. 

Clark draws substantial excerpts from 
Confessions, The Happy Life, Homilies on the 
Psalms 119-122, Homilies on the Gospel of John, 
Homily on the First Epistle of St. John, On the 
Trinity, On Seeing God, On the Presence of God, 
The City of God and The Rule of St. Augustine. 
Brief introductions put each selection in its 
setting and point to the essential contribution 
of the work. Each translation is fresh, crisp 
and readable, and the book contains a sub
stantial bibliography and helpful index. 

Augustine's religious experience develops 
in the Confessions, the first of the readings. 
Then each of the succeeding writings accents 
a particular insight into spirituality devel
oped by Augustine. Finally in The Rule of St. 
Augustine one sees how closely Augustine ar-

ticulates the spirituality espoused in the doc
uments of Vatican II. Indeed, one cannot read 
this material without acknowledging the debt 
Western Christian spirituality owes to Au
gustine. Recommended for Augustine schol
ars and students, and all interested in the 
nature of spirituality in general. 

-Robert E. Webber 
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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 
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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-
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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. 

DONORS WELCOME 

Subscriptions to TSF Bulletin cover less than half of our 
publications cost. If you wish to help us by becoming a 
sustaining subscriber or a donor (contributions are tax 
deductible), write us at TSF Bulletin, 233 Langdon, Mad
ison, WI 53703. 

"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 

Joel Carpenter is Administrator at the Institute for the Study of 
American Evangelicals in Wheaton, Ilinois. 

14 TSF Bulletin May-June 1986 

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 

TSF Bulletin May-June 1986 33 



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 

BOOK COMMENT CONTRIBUTORS 

Randall H. Balmer is Assistant Professor of 
Religion at Columbia University; John Carter 
is Professor of Psychology at Rosemead School 
of Psychology, Biola University; Kenneth M. 
Craig, Jr. is Pastor of Pisgah Baptist Church, 
Ooverport, KY; Mary Gage Davidson is an 
M.Div. student at Duke University Divinity 
School; Joel B. Green is Assistant Professor 
of New Testament at New College for Ad
vanced Christian Studies in Berkeley, CA; 
George Marsden is Professor of History at 
Calvin College; Alvera Mickelsen is Assistant 
Professor of Journalism at Bethel College, Ar
den Hills, MN; Steve Moore is Director of the 
Wesley Foundation at Texas Tech, Lubbock, 
TX; Mark A. Noll is Professor of History at 
Wheaton College; Alan Padgett is Pastor of 
the United Methodist Church, San Jacinto, 
CA; Marguerite Shuster is Associate Pastor at 
Arcadia Presbyterian Church, Arcadia, CA; 
Christian Smith is a Ph.D. student in soci
ology at Harvard Univ. and a MTS student 
at Harvard Divinity School; Robert K. Smith 
is a Fine Arts Consultant and commercial Real 
Estate Broker in Dallas, TX; Robert Webber 
is Professor of Theology at Wheaton College; 
James Yerkes is Dean of the College of Arts 
and Sciences at Mercer University. 

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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Books to Engage Your Mind 
and Renew Your Faith 

DISTANT FIRE 
Martin Bell 
A compelling account-rich in biblical and 
philosophical insights-of the individual 
spiritual search for God as a mysterious 
power and force. $14. 95" 

THE PEOPLE CALLED 
The Growth of Community in the Bible 

Paul D. Hanson 
A leading authority on the Bible traces the 
growth of community in the Old and New 
Testaments. offering fresh insights for the 
Church today. $29.95" 

THE CRITICAL YEARS 
The Young Adult Search for a 
Faith to Live By 
Sharon Parks 
"A beautiful piece of teaching ... chal
lenges and inspires us to keep company 
with the young adult in new ways. "-Robert 
Kegan, author of The Evolving Se![ $15.95" 

LEAVES FROM THE NOTEBOOK 
OF A TAMED CYNIC 

Reinhold Niebuhr 
"Refreshing ... contemporary ... high-qual-
ity reflections ... for those engaged in the 
frustrating and rewarding occupation of the 
pastoral ministry. "-The Christian Century 

Paper. $7.95" 

SOUL THEOLOGY 
The Heart of American Blach Culture 
Henry Mitchell &. Nicholas Cooper Lewter 
An incisive study that distills black Amer
ica's core beliefs, showing how they work, 
why they survive, and what they have to 
teach us all. $16. 95" -JACK 

C.S. Lewis and His Times 
George Sayer 

The first insider's look at the life of C.S. 
Lewis-a frank and personal biography of 
one of this century's most influential 
figures. $19. 95" 

Harper eiJ Row 
San Francisco 

At bookstores or call TOLL-FREE (800) 638-3030 
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the Hellenistic Diaspora. Doug Moo 9:2:21. 
Connelly, Thomas J, Will Campbell and the Soul of the South. 

David & Kathy James 9:1:25. 
Cottrell, Jack. What the Bible Says About God the Ruler. Clark 

Pinnock 9:2:33. 
Craig, William Lane. Apologetics: An Introduction. Alan Padgett 

9:3:38. 
Dickson, Kwesi A. Theology in Africa. Dean S. Gilliland 9:3:36. 
Durst, Mose. To Bigotry, No Sanction: Rev. Sun Myung Moon and 

the Unification Church. Stanley J. Grenz 9:2:21. 
Earhart, H. Byron. Religions o[Japan. Charles 0. Ellenbaum 9:4:30. 
Eaton, M. Ecclesiastes. Richard S. Hess 9:2:36. 
Ellingsen, Mark. Doctrine and Word: Theology in the Pulpit. Wil

liam Willimon 9:1:33. 
Elwell, Walter A., ed. Evangelical Dictionary of Theology. Robert 

Redman 9:5:18. 
Erickson, Millard. Christian Theology, vols. 1-3. Clark Pinnock 

9:3:29. 
Fanfani, Amintore. Catholicism, Protestantism and Capitalism. Jim 

Halteman 9:5:27. 
Farmer, W, R. & D. M. Farkasfalvy. The Formation of the New 

Testament Canon: An Ecumenical Approach. David Meade 
9:2:29. 

Fasching, Darrel J. The Thought of Jacques Ellul: A Systematic 
Exposition. Ralph Loomis 9:1:31. 

Ferguson, Everett. Demonology of the Early Christian World. Rob
ert Webber 9:5:30. 

Finks, P. David. The Radical Vision of Saul Alinsky. Donald P. 
Buteyn 9:5:19. 

Fowler, James W. Becoming Adult, Becoming Christian. Paul Mickey 
9:5:22. 

Fries, Heinrich & Karl Rahner. Unity of the Churches: An Actual 
Possibility. Robert L. Hurd 9:5:28. 

Gage, Warren Austin. The Gospel of Genesis: Studies in Protology 
and Eschatology. Kenneth M. Craig, Jr. 9:5:30. 

Gammie, John G. Daniel, Edwin Yamauchi 9:1:22. 
Gannon, Thomas M. & G. W. Traub. The Desert and the City: 

An Interpretation of the History of Christian Spirituality. Ken
neth W. Shipps 9:5:24. 

Grayston, Kenneth. The Johannine Epistles. Gary Burge 9:4:25. 
Green, Joel B. How To Read Prophecy. Stephen Noll 9:3:38. 



Gruenler, Royce Gordon. The Inexhaustible God: Biblical Faith 
and the Challenge of Process Theism. John Culp 9:4:28. 

Hagner, Donald A. The Jewish Reclamation of Jesus. Klyne Snod
grass 9:4:23. 

Harbaugh, Gary L. Pastor as Person. Paul Mickey 9:2:26. 
Hart, Thomas N. To Know and Follow Jesus. Robert K. Smith 

9:5:34. 
Hassel, David J. City of Wisdom: A Christian Vision of the Amer

ican University. George Marsden 9:5:30. 
Heaney, John J. Psyche and Spirit: Readings in Psychology and 

Religion. Hendrika Vande Kempe 9:2:39. 
Henry, Carl F. H. God, Revelation and Authority, vols. 1-6. Alan 

Padgett 9:3:28. 
Heron, Alasdair. Table and Tradition. Bradley L. Nassif 9:5:20. 
Hick, John. God Has Many Names. Terry R. Mathis 9:2:37. 
Holifield, E. Brooks. A History of Pastoral Care in America: From 

Salvation to Self-Realization. R. D. Hudgens 9:1:27. 
Howard, Thomas. Evangelical Is Not Enough. Todd Speidell 9:4:26. 
Hyde, Clark. To Declare God's Forgiveness: Toward a Pastoral 

Theology of Reconciliation. Paul Mickey 9:2:23. 
Jeeves, Malcolm, R. J. Berry & D. Atkinson. Free To Be Different. 

Christian Smith 9:5:31. 
Juengel, Eberhard. God as the Mystery of the World. Chris Kettler 

9:1:32. 
Kantowicz, Edward R. Corporation Sole: Cardinal Mundelein and 

Chicago Catholicism. Paul Heidebrecht 9:5:19. 
Keane, Philip S. Christian Ethics and Imagination. James Yerkes 

9:5:33. 
Kee, Howard Clark. Miracle in the Early Christian World: A Study 

in Sociohistorical Method. Mark Noll 9:3:39. 
Keller, Robert H., Jr. American Protestantism and United States 

Indian Policy 1869-82. Richard W. Pointer 9:1:20. 
Kelly, Geffrey B. Liberating Faith: Bonhoeffer's Message for Today. 

Ray Anderson 9:4:23. 
Kim, Seyoon. The "Son of Man" as the Son of God. Ra! ph P. Martin 

9:4:28. 
Lane, George A. Christian Spirituality: An Historical Sketch. Ken

neth W. Shipps 9:5:24. 
Langford, Thomas A., ed. Wesleyan Theology: A Sourcebook. Lyle 

W. Dorsett 9:4:29. 
Lau, Lawson. The World at Your Doorstep. David Jones 9:2:34. 
Lawson, E. Thomas. Religions of Africa. Charles 0. Ellenbaum 

9:4:30. 
Lightfoot, J. B. The Apostolic Fathers. Mark Noll 9:5:32. 
Llnk, Hans-Georg, ed. Apostolic Faith Today: A Handbook for 

Study. Jeffrey Gros 9:5:25. 
Lochman, Jan Milic The Faith We Confess. Alan Padgett 9:4:31. 
Long, Edward Leroy, Jr. Peace Thinking in a Warring World. 

Thomas R. Kennedy 9:1:33. 
Lovin, Robin W. Christian Faith and Public Choices. Esther Bru

land 9:2:34. 
Lum, Ada. A Hitchhiker's Guide to Missions. Don Douglas 9:3:34. 
MacDonald, Dennis Ronald. The Legend and the Apostle: The 

Battle for Paul in Story and Canon. David Meade 9:1:30. 
Marsden, George, ed. Evangelicalism and Modern America. Merle 

D. Strege 9:2:38. 
Marshall, Michael E. The Anglican Church: Today and Tomorrow. 

Kenneth J. Wissler 9:3:35. 
McLaughlin, William G. Cherokees and Missionaries, 1789-1839. 

Richard W. Pointer 9:1:20. 
Mcintire, C. T. & Ronald A. Wells, eds. History and Historical 

Understanding. Jeffrey Gros 9:3:30. 
Meyers, Eric M. & James F. Strange. Archaeology: The Rabbis and 

Early Christianity. Charles 0. Ellenbaum 9:2:36. 
Monsma, Stephen V. Pursuing Justice in a Sinful World. Steve 

Moore 9:5:31. 
Monti, Joseph E. Who Do You Say That I Am? The Christian Un

derstanding of Christ and Antisemitism. Donald Hagner 9:4:30. 
Mott, Stephen. Jesus and Social Ethics. Robert Wall 9:4:24. 
Muzorewa, Gwinyai H. The Origins and Development of African 

Theology. Dean S. Gilliland 9:4:29. 
Nazir-Ali, Michael. Islam: A Christian Perspective. Charles 0. 

Ellenbaum 9:3:36. 
Neill, Stephen. Christain Faith and Other Faiths. Charles 0. El

lenbaum 9:2:37. 
Neuhaus, Richard John. The Naked Public Square: Religion and 

Democracy in America. Winston Johnson 9:1:17. 
O'Collins, Gerald. Interpreting Jesus. Dale Allison 9:2:22. 
O'Neill, Coleman E. Sacramental Realism. Robert Webber 9:2:37. 
Oberman, Heiko A. The Roots of Anti-Semitism: In the Age of 

Renaissance and Reformation. Stephen G. Burnett 9:2:28. 
Packer, J. I. & Thomas Howard. Christianity: The True Human

ism. Clark Pinnock 9:5:22. 
Pannenberg, Wollhart. Anthropology in Theological Perspective. 

Ray Anderson 9:2:24. 
Pasquariello, R., D. Shriver & A. Geyer. Redeeming the City: 

Theology, Politics and Urban Policy. Douglas J. Miller 9:3:39. 
Peacocke, Arthur. Intimations of Reality: Critical Realism in Sci

ence and Religion. Richard Bube 9:1:26. 

Pettit, Norman, ed. The Life of David Brainerd: The Works of 
Jonathan Edwards, vol. 7. Mark Noll 9:5:34. 

Phy, Allene Stuart, ed. The Bible and Popular Culture in America. 
Mark Noll 9:3:38. 

Pinnock, Clark H. The Scripture Principle. Donald McKim 9:3:26. 
Plantinga, Alvin & Nicholas Wolterstorff, eds. Faith and Ra

tionality. Terry R. Mathis 9:1:25. 
Purtill, Richard L. J.R.R. Tolkien: Myth, Morality & Religion. Greg 

Spencer 9:4:26. 
Rambo, Lewis R. The Divorcing Christian. Paul Mickey 9:3:38. 
Rikhof, Herwi. The Concept of Church. Elmer M. Colyer, Jr. 9:5:23. 
Schakel, Peter J. Reason and Imagination in C. S. Lewis: A Study 

of Till We Have Faces. Greg Spencer 9:4:26. 
Schmitt, Charles B. John Case and Aristotelianism in Renaissance 

England. Mark Noll 9:3:37. 
Schoof, Ted, ed. The Schillebeeckx Case. Paul K. Jewett 9:1:33. 
Senior, Donald & C. Stuhlmueller. The Biblical Foundation for 

Mission. Daniel G. Reid 9:5:21. 
Shaull, Richard. Heralds of a New Reformation: The Poor of South 

and North America. Frank Alton 9:3:38. 
Silverman, Kenneth. The Life and Times of Cotton Mather. Darryl 

G. Hart 9:2:26. 
Sipe, A. W. Richard & Clarence, Rowe, eds. Psychiatry, Ministry 

and Pastoral Counseling. James R. Beck 9:4:29. 
Soelle, Dorothee. The Arms Race Kills Even Without War. Ted 

Grimsrud 9:1:32. 
Soelle, Dorothee. Of War and Love. Ted Grimsrud 9:1:32. 
Spitz, Lewis W. The Protestant Reformation 1517-1559: The Rise 

of Modern Europe. Rodney L. Petersen 9:5:17. 
Stanton, Graham, ed. The Interpretation of Matthew. Scot McKnight 

9:l:32. 
Stegemann, Wolfgang. The Gospel and the Poor. D. Scott Wa

goner 9:3:32. 
Tanenbaum, M. H., M. R. Wilson & A. J. Rudin. Evangelicals 

and Jews in an Age of Pluralism. Donald Hagner 9:2:32. 
Thielicke, Helmut. Faith: The Great Adventure. John Carter 9:5:34. 
Thurian, Max. The Mystery of the Eucharist. Robert N. Schaper 

9:2:23. 
Towner, W. Sibley. Daniel. Edwin Yamauchi 9:l:22. 
Trigg, Joseph Wilson. Origen: The Bible and Philosophy in the 

Third-Century Church. Robert Webber 9:3:35. 
Tuckett, Christopher, ed. The Messianic Secret. Scot McKnight 

9:1:32. 
Turner, James. Without God, Without Creed: The Origins of Unbe

lief in America. Darryl G. Hart 9:5:25. 
Vande Kemp, Hendrika. Psychology and Theology in Western 

Thought, 1672-1965. Marguerite Shuster 9:2:38. 
Vander Goot, Henry. Interpreting the Bible in Theology and the 

Church. Alan Padgett 9:5:34. 
Viladesau, Richard. The Reason for Our Hope. Arvin Vos 9:4:30. 
Vredevelt, Pam & Joyce Whitman. Walking a Thin Line: Anorexia 

& Bulimia-The Battle Can Be Won! Mary Gage Davidson 
9:5:30. 

Walshe, Peter. Church versus State in South Africa. Judy Boppell 
Peace 9:2:36. 

Weber, Otto. Foundations of Dogmatics, vols. 1-2. Alan Padgett 
9:1:27. 

Weisman, Richard. Witchcraft, Magic, and Religion in 17th-Cen
tury Massachusetts. Randall H. Balmer 9:5:32. 

Wells, David. The Person of Christ: A Biblical and Historical Anal
ysis of the Incarnation. Clark Pinnock 9:3:33. 

Wesley, John (Thomas C. Oden, ed.) The New Birth. Joel B. 
Green 9:5:29. 

Wiles, Maurice. Faith and the Mystery of God. David P. Gilliam 
9:2:36. 

Wtlliams, Charles. He Came Down From Heaven, 2nd ed. and The 
Forgiveness of Sins, 2nd ed. Nancy Wabshaw 9:2:28. 

Wolters, Albert M. Creation Regained: Biblical Basics for a Ref
ormational Worldview. William A. Dyrness 9:4:25. 

Wolterstorff, Nicholas. Until Justice and Peace Embrace. David 
Boumgarden 9:2:22. 

World Council of Churches. Baptism, Eucharist and Ministry: 
Faith and Order Paper No. 111. John Deschner 9:3:31. 

Von Balthasar, Hans Urs. The Glory of the Lord: A Theological 
Aesthetics. Vol. 1: Seeing the Form. Roger Newell 9:3:33. 
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BOOK REVIEWS 
The Protestant Reformation 1517-1559, by Lewis W. Spitz; Reformation of Church and Dogma 
(1300-1700), by Jaroslav Pelikan 
Evangelical Dictionary of Theology, ed. by Walter A. Elwell 
The Radical Vision of Saul Alinsky, by P. David Finks 
Corporation Sole: Cardinal Mundelein and Chicago Catholicism, by Edward R. Kantowicz 
Table and Tradition: Toward an Ecumenical Understanding of the Eucharist, by Alasdair LC. 
Heron 
A Room Called Remember, by Frederick Buechner 
The Biblical Foundations for Mission, by Donald Senior and Carrol Stuhlmueller 

Becoming Adult, Becoming Christian, by James W. Fowler 
Christianity: The True Humanism, by J.1. Packer and Thomas Howard 
Salvation and Liberation, by Leonardo and Clodovis Boff 
The Concept of Church: A Methodological Inquiry into the Use of Metaphors in Ecclesiology, 
by Herwi Rikhof 
Christian Spirituality: An Historical Sketch, by George Lane, S.J.; 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. 
Apostolic Faith Today: A Handbook for Study, ed. by Hans-Georg Link 

Without God, Without Creed: The Origins of Unbelief in America, by James Turner 
Witness to the Word: A Commentary on John 1, by Karl Barth 
Ideas for Social Action: A Handbook on Mission and Service for Christian Young People, by 
Anthony Campolo 
Jesus: The King and His Kingdom, by G.W. Buchanan 
Catholicism, Protestantism and Capitalism, by Amintore Fanfani 
Unity of the Churches: An Actual Possibility, by Heinrich Fries and ,Karl Rahner, tr. by Ruth 
and Eric Gritsch 

BOOK COMMENTS 
The New Birth, by John Wesley, ed. by Thomas C. Oden 

Liberated Traditionalism: Men and Women in Balance, by Ronald and Beverly Allen 

The Gospel of Genesis, by Warren Austin Gage 

Walking a Thin Line, by Pam Vredevelt and Joyce Rasdale Whitman 

City of Wisdom: A Christian Vision of the American University, by David J. Hassel, S.J. 

Demonology of the Early Christian World, by Everett Ferguson 
Pursuing Justice in a Sinful World, by Stephen Monsma 

Free to be Different: Varieties of Human Behavior, by Malcolm Jeeves, R.J. Berry, and David Atkinson 
Witchcraft, Magic, and Religion in 17th-Century Massachusetts, by Richard Weisman 

Between the Sexes: Foundations for a Christian Ethics of Sexuality, by Lisa Sowle Cahill 

The Apostolic Fathers: Revised Greek Texts with Introduction and English Translations, ed. by J.B. Lightfoot 
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