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Introducing This Issue 
Appropriately as a new academic year is beginning, the Bulletin launches into a new year of publication. 

You are now reading Vol. 10, No. 1, which means that for ten years this journal has been serving as the 
voice of the Theological Students Fellowship. From its embryonic days as a sort of news-sheet, it has evolved 
into what in my opinion is a deservedly respected forum for the creative discussion of issues important to 
the whole Christian community. Evangelical in commitment yet irenic and ecumenical in spirit, the Bulletin 
owes an immense debt of gratitude to its editorial pioneers, Mark Lau Branson and Thomas McAlpine. I am 
merely building on the foundation they laid with the help of unpaid associates and contributors. 

You who are acquainted with past issues will, of course, notice a radical change in our masthead. The 
personnel, I am most thankful to point out, remains essentially unchanged except for some additions and a 
few resignations necessitated by sheer overload. Our former Associate Editors are now listed under an 
Advisory category. That new category has been augmented by, alphabetically, Edith Blumhofer, Church 
History; Ed L. Miller, Philosophy; Greg Spencer, Cultural Studies; John Vayhinger, Counseling and Psy
chology; and Marvin Wilson, Jewish Studies. We are planning in future issues to give some biographical 
data regarding these outstanding individuals who have consented to be TSF Bulletin coworkers. Our other 
colleagues in this cooperative enterprise have been designated, as you will note, Resource Scholars. We have 
also included the names Student Contributors and International Contributors who will help us develop 
a global outlook. 

As for the contents of this issue, I think the brief meditation by Carlyle Marney, who was both an ecclesiastic 
gadfly and a sensitive pastor, will strike a resonant chord with many readers who chafe at the provincialism 
of their churches and denominations. It reminds me of a classic First World War cartoon, depicting two 
quarreling British soldiers who are cowering in a crater under a barrage of bursting shells, one angrily telling 
the other, "If you know a better 'ole, go to it." Marney would have appreciated that straightforward advice. 

Since Karl Barth was born in 1886, this year Christians of every persuasion, even those sharply critical 
of Barth's theology, have been appreciatively commemorating his centennial. Though the May /June Bulletin 
was primarily a tribute to the Basel titan, it is surely fitting that we carry a few more articles on one of the 
all-time theological greats. Hence the splendid contributions of Torrance, McKim, and de Gruchy. 

Writing from a Third World perspective, Thomas Hanks enables us to see much more penetratingly some 
of the implications of biblical faith for the social and political struggles of our time-yes, and the need for 
Christians to make their ( our!) faith a matter of praxis rather than mere theory. 

As technology provides means of travel and communication which obliterate the barriers of space and 
time, thus shrinking our planet to a global village, the question of religious pluralism inescapably confronts 
us. Historian Arnold Toynbee in the recent past and philosopher John Hick in the present day have argued 
against the biblical affirmation that Christianity is not simply a unique and superior faith but the one exclusive, 
redemptive gospel. Can we, then, insist with Jesus that he is "the way, the truth, the life," and that nobody 
comes to the Father except by him? Harold Netland, a missionary with the Evangelical Free Church of 
America, who is presently ministering with KGK (Kirisutosha Gakusei Kai), the Japanese branch of Inter
Varsity, probes this crucial problem in depth, persuasively arguing the case for Christian exclusivism. 

Once again we include a rich selection of book reviews. And then we share some of the correspondence 
which reaches us. Perhaps the two letters to this editor will inspire you to express your own opinions and 
reactions as a reader of the September/October Bulletin. 
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On Ecclesiastical Provincialism 
by Carlyle Marney 

The awful sadness, the conviction for sin, the curse of that 
provincialism that throttles a man, is in part the reflection of 
his awareness that his church does not yet know to whom it 
belongs, nor from where its only source rises, so he longs for 
the kingdom of God and rebels against the confinement of 
his provincialism and stands with his chest against the fence 
wanting freedom to seek this beatitude of universal love on 
his own. 

Why does he stay where he is? How can one stay within 
a framework he has already discovered to be provisional and 
provincial? By what processes of compromise and death does 
a man remain a member of a limited communion when with 
all his soul he longs for membership in the larger frame? 

He knows, first, that any escape that will come to him will 
provide release only to another, perhaps larger, but limited 
pasture. He knows any escape is therefore abortive, tempo
rary, and provisional. Should he abandon wholly the frame 
within which life first found him, he knows that his escape 
from this immediate delimitation of community will only sub
ject him to newer, more subtle, and even more vicious prov
incialisms. That is to say, he knows the relative nature of any 
release and finds even in this a consciousness of kinship with 
all those men of other confessions, creeds, and nations who 
stand pressed against their fences, too, He stays where he is 
because he learns that there is no place to go. He feels the 
agony of confinement native to finitude and, therefore, joins 
the human race, where he is. 

He can stay where he is, second, because he knows that 

The late Carlyle Marney was a well known preacher and prolific 
writer. He served as senior pastor at Myers Park Presbyterian Church 
in Charlotte, North Carolina, leaving there to become director of 
Interpreter's House, an ecumenical center at Lake Junaluska, North 
Carolina. 

there are values and potentials trapped within the lower form, 
his own community. He is aware of submerged worthwhile
ness, of hidden possibilities that must not be forgotten or de
stroyed. He sticks around to be used in the saving of the salt. 
He will not go outside and throw rocks from a larger pasture. 
He knows there are values hidden here that are worth his life 
to preserve and in spite of his despair, he has come to love 
the place. 

Third, he senses, then comes to know, the presence of other 
climbers on the wall, other travelers on the road. He stays 
because he is drawn to them by the common agony and de
light of the seeking and finding. A new church happens for 
him. Communion comes in a touch of the hand, a flick of the 
eye, and frequently, on this road, a confession of the heart 
late at night. There is constituted for him a most holy, most 
secret, most intimate personal church. In its light and strength 
and·-communion he lives his life, knowing he belongs simul
taneously to these and to this, and that this fellowship with 
other climbers exists only because there is a climb to be made, 

All this is to say that a man can stay in a framework he 
knows to be provisional and provincial because he knows all 
the time that he belongs to a higher community. To this higher 
community both his institutional framework and his "fellow
ship of other climbers" belong and exist as a reflection. In this 
awareness of belonging always to the higher, he finds ability 
to live. More, he feels the call of the higher community to 
come and to stay. He does both; he comes and stays, knowing 
all the time that this kind of call will split him. He knows all 
this and comes to know that this is what it means to live on 
a cross, for the cross means here the tension that maintains 
between the higher good and the local potential. Yet on every 
day's journey he feels the invasion of the higher into the lower 
community in that penetration of love that will not leave us 
as we are and gives us friends for our journey. 

Karl Barth: 1886-1986 
by T. F. Torrance 

Karl Barth was unquestionably the greatest theologian that 
has appeared for several hundred years. Protestants honor him 
among the real giants of the Church: Athanasius, Augustine, 
Aquinas, Luther, and Calvin. Pope Paul went so far as to say 
that he was the greatest theologian since Thomas Aquinas in 
the thirteenth century. That was a surprising tribute from a 
Roman Pope, for Barth's critical analysis of Roman dogmas 
was as sharp as it was profound, although he also found much 
to appreciate in Roman Catholic theology. Yet perhaps it was 
not so surprising, for Karl Barth, one man, had a greater impact 
upon the Roman Catholic Church than four hundred years of 
Protestantism! 

Born in a Swiss Manse in 1886, Karl Barth entered the 
ministry of the Reformed Church, serving first in Geneva and 
then in Safenwil, Argau. Very soon he found himself strug
gling hard to be faithful to his divine call to expound the Bible 
week by week, preaching the Gospel "in the Name of the 

T. F. Torrance held for 29 years the Chair of Christian Dogmatics 
at the University of Edinburgh, Scotland. 
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Father, the Son and the Holy Spirit." How could he, a mere 
man, speak the Word of God to others? The seriousness with 
which he took his ordination plunged the young pastor into 
a deep spiritual crisis, for he found a "strange new world 
within the Bible" that conflicted sharply with what he had 
been taught in the Theological Faculties of Germany. 

What was it all about? Karl Barth discovered that the Holy 
Scriptures don't just speak about God, for in them God himself 
speaks directly and personally to us. God speaks to us in the 
Bible as a person speaks to his friend, and yet in such a way 
that as we listen to his voice we know that we are face to face 
with the sheer majesty and mystery of God the Father Al
mighty, Maker of heaven and earth. If that is what the Bible 
is, then the Theological Faculties had got it all wrong; for the 
Bible must be treated in an utterly different way. When he 
tried to come to terms with his discovery in a commentary on 
St. Paul's Letter to the Romans, in which he called upon the 
Church to let God be God, the book exploded like a bomb 
among the theologians of Europe, and provoked screams of 
anger from some of his most famous teachers! 



It was "the Godness of God in his Revelation" that Barth 
had discovered. What God reveals in the Bible is none other 
than himself: not just something divine, not something like 
God, not something coming from God. "No, God himself is 
the content of his revelation." Divine revelation is so utterly 
unique that it cannot be put on the same level as anything 
else. "As a man can have only one father; as he is able to 
look at one time with his eyes into the eyes of only one other 
man; as he can hear with his two ears the word of only one 
man at one and the same time; as he is born only once and 
dies but once-so he can believe and know only one Reve
lation." That is what happens, Barth held, when we meet Jesus 
Christ and know that he is the Way, the Truth and Life, and 
that there is no other way to the Father but by him. 

When he made that discovery, Barth resigned from the 
Social Democratic Party, for he did not want to mislead his 
congregation by confusing the Gospel with politics. That did 
not mean that the minister of the Gospel must refrain from 
proclaiming the Word of God to politics, but it did mean that 
he must address moral, social and political problems solely on 
the ground of God's self-revelation in Jesus Christ. That was the 
stand Barth took up as a professor in Nazi Germany, when 
he wrote the famous "Barmen Confession" which galvanized 
the confessing Church in its resistance to Hitler. It is on the 
Gospel of the sole Lordship of Jesus Christ, Barth taught, that 
all the powers of evil and tyranny must shatter themselves as 
on a mighty "Rock of Bronze." When he refused to take the 
oath of loyalty demanded by the Nazis, Karl Barth was de
posed from his Chair in the University of Bonn and deported 
back to Switzerland. 

After the war Barth was more convinced than ever that it 
was the loss of the Godness of God in his revelation that 
brought about the secularization of the church in Germany
which was still rampant in all our churches where a secular
izing ministry confuses moral and social renovation with the 
Gospel of redemption through the cross and resurrection of 
Christ. It was of supreme importance for the Church again to 
take up the battle for the essence of the Gospel that Jesus 
Christ is God incarnate, and that there is no other revelation 
and no other salvation than that embodied in him. That was 
the supreme truth for which the early Church had struggled 
in its great theological crisis when the Nicene Creed was born, 

and for which the Reformers had struggled when the doctrine 
of justification by grace was at stake. What God freely gives 
us in grace is not just something which might be controlled 
and dispensed by the Church, but his very own Self incarnate 
in Jesus Christ as Lord and Savior of mankind. 

That is what Karl Barth's theology is all about: the unique
ness and centrality of Christ and his Gospel. It is through Christ 
and in his Spirit alone that we have access to authentic knowl
edge of God, and through the blood of Christ alone that sin
ners are reconciled to him in forgiveness and rebirth. If we 
really believe in Jesus Christ, we cannot place Christianity 
alongside some other religion, or engage in some sort of in
terfaith approach to God; for God's unique self-revelation in 
Christ tells us that there is no other revelation of God and no 
other possibility of being reconciled to him except through the 
cross. It is at this very point that the Church today urgently 
needs to be warned against watering down the Gospel, and 
secularizing the ministry of the Word of God! 

Karl Barth's own commitment to Christ as the Way, the 
Truth and the Life makes him subject the foundations of hu
man knowledge and culture to the most radical examination. 
In Jesus, God has become one with us as we are. He has taken 
our actual human nature and made it his own, with all its sin 
and guilt, misery and death, in order to heal us in the dark 
depths of our human existence, not the least in the twisted 
state of our alienated minds. That is why Karl set himself to 
think out in a quite unparalleled way the nature of human 
reason in the light of God's revealing and saving activity in 
Jesus Christ, and to show how God means us to use it in 
understanding the truth of the Gospel and its implications for 
all human activity and behavior. In so doing he has given us 
in his Church Dogmatics an account of the Christian faith sec
ond to none in the whole history of Christian theology, and 
one that I find excitingly relevant for our modern, scientific 
era. 

What Shakespeare is to English literature, and Mozart is to 
classical music, Karl Barth is to Christian theology today. Any
one still unfamiliar with Barth today must be judged theolog
ically illiterate! But what I like most about his theology is that 
it is evangelical to the core, for it is utterly faithful to the 
Gospel and its message of the reconciling love and grace of 
God in our Lord Jesus Christ. 

How Karl Barth Changed Their Minds 
by Donald K. McKim 

1986 is a vintage year for centennials in the theological 
world. Most notably this is the 100th anniversary year of the 
birth of two of the 20th century's "giant" theologians-Paul 
Tillich and Karl Barth. 

A couple years ago, when I realized the Barth centenary 
was coming up, I conceived the project of enlisting prominent 
contemporary theologians to reflect on how they have dealt 
with Barth's thought in their own theological development. 
To do this, I suggested a twist on the rubric made famous by 
the series of articles in the The Christian Century for a number 
of years, called "How I Changed My Mind." To this series, 
Karl Barth himself contributed three times. But to have con
temporary people reflecting on their interaction with Barth 
through the years would be of interest right now, I believed. 
For it would show not only what elements in Barth's life and 

Donald K. McKim is Associate Professor of Theology at the Uni
versity of Dubuque Theological Seminary. 

thought had made lasting impacts on people but would also 
indicate how some of the shapers of contemporary theology 
have either accepted, rejected or remained unmoved by Barth's 
theological views. In that sense we would have a kind of 
"freeze-frame" of contemporary theology showing where the
ologians are now, 100 years after Barth's birth. So I solicited 
essays from a number of people, not all of whom are able to 
contribute. I asked them to write short, personally-oriented 
pieces instead of formal "scholarly" ones and to be honest in 
their assessments of their dealings with Barth's thought whether 
he had actually "changed their minds" or not. I have now 
assembled 26 essays that are being published by the Wm. B. 
Eerdmans Publishing Company this fall with the title, How 
Karl Barth Changed My Mind. 

This has been an intriguing project which has also been 
lots of fun. Many revealing "Barth stories" emerged. I sought 
a variety of contributors and am fortunate to have essays from 
Barth's two sons, Christoph and Markus, as well as from a 
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number of Barth's students who shared their memories of 
Carolus magnus as he was called. Eberhard Busch, Barth's biog
rapher and assistant, also granted an interview. The given 
titles of some of the essays are interesting. Paul Lehmann 
writes of "The Ant and the Emperor," a reference to Barth's 
description of his many visitors to his vacation hideaway in 
1950 who came, as he said, "like a procession of ants." Die
trich Ritschl calls his piece "How to be Most Grateful to Karl 
Barth Without Remaining a Barthian." That these essays do 
not turn out to be merely "puff pieces," praising Barth with 
no demurs, is seen in the titles by Donald Bloesch, "Karl Barth: 
Appreciation and Reservations" and by John Cobb, "Barth and 
the Barthians: A Critical Appraisal." 

Of course, it's impossible to summarize the diverse con
tributions short of going through all the essays. But I would 
like to indicate some general topics where Barth's influence 
has been appropriated in this sampling of theologians and 
then some areas as well where divergencies and critiques arise. 

APPROPRIATIONS 

Dogmatics 

In the realm of dogmatics generally, Paul Lehmann has 
argued that Karl Barth "delivered theological language and 
conceptuality from bondage to propositional logic and joined 

lamation of the church under scrutiny, subjecting them 
to testing by the Biblical norm, pointing out the need 
for addition, correction, or subtraction as the church lives 
out the Christian life and proclaims the Christian mes
sage in the diverse cultures and shifting circumstances 
of the world. In this sense Barth treats theology as itself 
a form of ministry, for its scrutinizing is not an exercise 
in domination but an act of service which protects the 
church against error and secularization, which helps it 
to achieve a purity of teaching and preaching and which 
first and supremely and continuously theology must also 
render in exemplary fashion to itself. 

This emphasis of Barth's on God as the object and the 
subject of theology is also expounded by T.F. Torrance. He 
tells of showing Barth how Barth's own approach to episte
mological preconceptions in theology paralleled that of Ein
stein in physics. "In theology as well as in natural science," 
says Torrance, "theoretical and empirical components in 
knowledge always operate inseparably together: the only true 
epistemology is that which is embodied in and is natural to 
the material content of knowledge." "What is needed," Torr
ance says, is "an epistemological structure that is indissolubly 
bound up with the essential substance or positive content of 
knowledge. That is why the epistemology offered by Barth is 
not presented in abstraction or detachment from the material 

Martin Marty pays tribute to Barth's doctrine when he writes that 0 what remains above all, 
however, is the confidence he gave us that we must, and perhaps can, speak of and about and 
to God." 

them once again to poetry." This he did, says Lehmann, by 
exploring "the metaphorical content and meaning of the lan
guage of Dogmatics." Barth himself, according to Lehmann, 
was not fully aware he was doing this. Yet by his "pioneering 
a metaphorical interpretation of the knowledge and obedience 
of faith," Barth was brought "to the transforming edge of the 
world of today and the church of today and tomorrow in their 
need and search for 'an essential metaphor."' This was probed 
by Barth's continual turning to the analogia fidei, his descrip
tion of the task of dogmatics as reflection upon the agreement 
between the church's language about God and the revelation 
of God attested in Holy Scripture, and more specifically in his 
"evocative and provocative re-appropriation of the Chalce
donian vere Deus-vere Homo" desription of Jesus Christ. Leh
mann sees Barth's appropriation of this formula in its meta
phorical meaning as illuminated by the conundrum from a 
friend which asks: '"When is an analogy not an analogy?' to 
which the answer is: 'When it is a metaphor."' This, according 
to Lehmann, is what the Chalcedonian formula has been and 
is all about. And it was Barth's contribution to recognize this 
in order to regain a poetical perspective. 

At the same time, Geoffrey Bromiley, Barth's major English 
translator, sees Barth as having rendered a twofold service in 
theology. 

First, he has called theology back to its proper object 
of God and given it a more truly scientific basis under 
the control of this object, who is always also subject. In 
so doing he has restored to theology its integrity as an 
academic discipline in its own right which need not dis
guise itself among the humanities. But second, he has 
also related theology firmly to the church's mission. The
ology for Barth is no mere academic exercise. It does not 
serve only to satisfy intellectual needs or to provide 
apologetic arguments. It brings the whole life and proc-
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content of knowledge, but in the heart of his dogmatic the
ology, as in CD 11.1 where it is bound up with the doctrine of 
God as he has made himself known to us in space and time 
through Jesus Christ his Incarnate Son." 

God 

Barth's doctrine of God with its focus also on the Incar
nation of Jesus Christ is highlighted in T.H.L. Parker's essay. 
Parker writes that "from Barth I learned (gradually, no doubt) 
the central truth of all truths, that the objectivity of God, the 
otherness of God, the Sovereignty which [God] will not give 
to another, is not to be separated from his becoming one with 
[humanity], from [God] becoming the one who serves [hu
manity] and even puts himself at their disposal. These are not 
two contradictories or even two counter-truths to be held in 
balance, but as Christ is one, the sovereign Lord who is the 
Servant, the Servant who is the sovereign Lord, so these are 
one. It is not an either-or, not even a both-and, but it is si
mul ... et simul. In being the one [God] is at the same time 
the other." 

Martin Marty also pays tribute to Barth's doctrine of God 
when he writes that "what remains above all, however, is the 
confidence he gave us that we must, and perhaps can, speak 
of and about and to God." While the language analysts, sym
bolic logicians and philosophers can readily point out the 
problems in God language, Marty cites Saul Bellow's com
ment: "Being a prophet is nice work if you can get it, but 
sooner or later you have to talk about God." And Marty goes 
on to say: "It has been my experience that in the contexts of 
agnostics, secular-minded pluralists and those suspicious of 
the claims of faith, it is expected that this be sooner, not later. 
Ancillary theological themes can be postponed, made part of 
trivia quizzes. Theme Number One, theos+logos, God-thought, 
God-language, most efficiently and focally comes up first. Barth 



certainly is not the only model when this agenda comes up, 
and he may not even be the best. But no twentieth century 
serious thinker more consistently pressed it to the front of 
thought, writing and preaching than did he. For that, he will 
live as fashions come and go." 

Jesus Christ 

Barth's theology is often said to be Christocentric. As Rob
ert McAfee Brown points out: "No Christian theology worthy 
of the name can be other than Christocentric, and whatever 
else Barth's theology is, it is Christocentric. God did some
thing, Barth constantly reminds us, in a narrow strip of history 
on a narrow strip of land, in Palestine and we are forever 
bound to respond to the nature and the content of that action. 
If the 'early Barth' stressed the theme of Koheleth that 'God 
is in heaven and you are on earth,' the mature Barth sings 
praises to the God who is also on earth as well." 

most clearly in the essays by Lehmann, Brown, and specifically 
Harvey Cox who titled his piece, "Barth and Berlin: Theology 
at the Wall." Cox tells of his year living and working in Berlin 
in 1962 and how in his trips across to the Eastern side, pastors, 
teachers and lay people most of all wanted copies of Barth's 
Kirchliche Dogmatik to read. Cox tells of how Frederich-Wil
helm Marquardt argued that Barth's whole corpus had to be 
read from the perspective of Barth's perspective to socialism 
as Barth's sitz im leben. Barth was writing, said Marquardt, a 
kind of political theology. Then Marquardt pointed Cox to a 
section in Church Dogmatics II/1 (p. 386) where Barth in re
ferring to Amos 5:24 said that "God always takes his stand 
unconditionally and passionately on this side and this side 
alone: against the lofty and on behalf of the lowly; against 
those who already enjoy right and privilege and on behalf of 
those who are denied and deprived of it," Living in Berlin, 
Cox found that the real life and death question for all people 
there was not the question of Bultmann, of how modern per-

In the realm of dogmatics, Paul Lehmann has argued that Karl Barth II delivered theological 
language and conceptuality from bondage to propositional logic and joined them once again 
to poetry." 

Barth's Christological interpretation of the doctrine of pre
destination was another of his important contributions. For 
Brown, as a Presbyterian, this allowed him to reclaim the 
doctrine of election. For him, "it was 'II/2' that emancipated 
me. It was liberating to read Barth's comment that when he 
approached this topic he had expected to follow his master 
Calvin, and then discovered that in faithfulness to Scripture 
he had to break with Calvin, and declare that the doctrine of 
election was not a doctrine of impenetrable darkness but of 
indescribable light, God's ultimate 'yes' to humankind. The 
Scriptures, Barth affirmed, proclaim God's unconditional choice 
for us rather than against us, the preeminence and prevenience 
of God's grace, the God who has already chosen us before 
the foundation of the earth." As Bela Vassady noted in this 
regard, "Only a consistent Christocentricity can secure and 
guarantee a thoroughly non-speculative character for our 
theocentric theology." 

Barth's focus on election and Jesus Christ leads to what 
Langdon Gilkey has found to be "the most 'modern' aspect 
of Barth, paradoxically united to what is most traditional-Le. 
the centering of all salvation on Jesus Christ." This is the 
aspect of what Gilkey calls Barth's "universalism." He writes: 
"I find his clarity and breadth, and absolute originality, here 
endlessly inspiring. To me, something like this represents the 
only possible way to interpret Christian faith, that is in terms 
of the universality, the priority, the all-encompassing character 
and the triumph of God's redeeeming love. It is also the only 
basis on which a Christian can genuinely enter into dialogue 
with other religions-although this was (I am sure) hardly 
what Barth had in mind! The paradoxical greatness of the man 
is brightly illuminated here. At the very point where today 
his theology seems most 'parochial': explicitly centered in and 
concerned for the Biblical history, its tribulations and triumphs, 
at that same point it suddenly bursts into transcendence and 
glory and includes, as few other viewpoints do, the furthest 
reaches of God's creaturely domain." 

Politics 

A word should also be said about the influence of Karl 
Barth on politics according to some of the contributors. This 
issue is touched on at a number of points but is brought out 

sons should understand themselves or of the disappearance 
of the mythical world-view. It was rather the question of Barth
the question of justice and peace. When Cox then later en
countered the theology of Liberation and the writings of Gus
tavo Gutierrez, he writes, "I had been made ready by the Barth 
I got to know in the shadow of the Wall, from the pastors and 
ordinary Christians who lived in Berlin bravely during those 
hard but heady days and who seemed to know with some 
wonderful assurance that they were just where God wanted 
them to be. For me, the step from Barth to Liberation theology 
was a natural and easy one." 

Barth's relation to Liberation theology is also mentioned in 
Brown's essay and, interestingly, the same passage from C.D. 
II/1 (p. 386) is cited. Brown argues that there are some "mu
tually reinforcing convictions" between Barth and the Liber
ationists including among other things the fact that "neither 
position starts de nova." Barth was a socialist even before he 
read the Epistle to the Romans in a new light, and Gutierrez 
defines theology as a "second act" which is a "critical reflec
tion on praxis in the light of the Word of God." Thus, says 
Brown, "If Barth brings an implicit praxis to his examination 
of Scripture, Gutierrez brings an implicit Biblical orientation 
to his examination of praxis." Brown sees the Biblical root
edness of Barth's theology as the source of Barth's "courage 
to issue a clear 'No' to Hitler" and that likewise this Biblical 
rootedness "gives Latin American Christians the courage to 
say 'No' in their own situations of tyranny." 

In this regard also, there was a story in The New York Times 
in November 1985 which I cite in the "Introduction" to the 
volume. It was about Dr. Nico Smith, a white man and for
merly a professor of theology at the University of Stellenbosch 
in South Africa and now pastor of a Black Dutch Reformed 
Church in Mamelodi, South Africa, who told of the "enormous 
influence" Karl Barth had on him and his attitudes toward 
apartheid. In 1963 Smith had met with Barth and Barth asked 
him, "Will you be free to preach the Gospel even if the Gov
ernment in your country tells you that you are preaching against 
the whole system?" Smith said, "That made a deep impression 
on me," and it subsequently helped shape his decision to leave 
his theology professorship and now live in a black township 
near Pretoria. So Barth's influence in political matters contin-
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ues to have an effect. 

Divergencies 

As I mentioned, many of the contributors not only have 
appropriated much from Barth, but they have also diverged 
from him as well. A few of these divergencies can be men
tioned. 

Hendrikus Berkhof tells of how he had to widen his pneu
matological thinking to include the realm of experience which 
Barth had rejected. He writes: "I could not agree with those 
Barthians for whom experience was a dirty word. I never had 
believed that Barth's 'No!' to Brunner's 'Nature and Grace' 
could be the last word. If the Spirit is active both in creation 
and in redemption, the Spirit must also be conceived as the 
bridge-builder between these two realms." 

Dietrich Ritschl is critical of Barth's developed theology as 
done "entirely within the categories of Continental Protes
tantism and Catholicism. To put it more strongly," writes 
Ritschl, "I think that Barth never in his life had a conversation 
in depth with a truly non-religious communist, an atheist, a 
Muslim or a Hindu." When Ritschl told Barth near the end of 
Barth's life that his (Ritschl's) ambition was "to be a good 
player in the orchestra of theologians," Ritschl says, Barth 
"quite strongly disagreed and smilingly admonished me to 
play a solo-instrument." "I thought and I still think," says 
Ritschl, "that the time for this is over." 

Donald Bloesch finds Barth's "denigration of human vir
tue" disturbing. He believes Barth "underplays the Scriptural 
injunction that apart from our striving after holiness we will 
not see God (Heb. 12:14; Rom. 6:19; Mat. 5:8). The call to 
sainthood, which is an integral part of the tradition of the 

church catholic," says Bloesch, "is sadly neglected in his the
ology." 

One of the most sustained critiques of Barth is from John 
Cobb. Cobb rejects Barth's rejection of a "natural theology" 
in favor of, in Cobb's terms, a "Christian natural theology." 
He sees Barth's approach as at the root of what led to the 
"death of God" movement-an unwillingness to speak of God 
in terms other than those of the Bible and not in terms of 
"this world." Cobb questions Barth's concept of "nature" and 
believes his theology down plays ecology and therefore all 
the problems related to the rape of the environment. 

Barth Today 

Enough has been said to see how some of the contributors 
have viewed Barth, both positively and negatively. There is 
much more in the book and from other contributors whose 
names have not been mentioned. For many, Barth has been 
a starting point, a norm, a way of doing theology by which 
other systems and other thought can be evaluated. Yet even 
those whose theology today moves in an orbit other than 
Barth's do acknowledge his contributions and can find points 
at which he has been helpful personally. As John Cobb con
cluded his essay: "So what of Barth? That I could not follow 
him does not mean I cannot admire him or appreciate much 
of his legacy. That appreciation can best be shown today, not 
by becoming Barthians, but by responding as creatively to our 
situation, as we understand it, as he did his, as he understood 
it." For a theologian who always said he did not intend to 
found a "school," Karl Barth in this centennial year of his 
birth would perhaps be gladdened by that perspective. 

Karl Barth: Socialism and Biblical Hermeneutics 
by Steve de Gruchy 

In Search of the Strange New World in the Bible 

In the period 1916 to 1921, while a pastor at Safenwil, Karl 
Barth discovered and began to give expression to a new un
derstanding of the Bible and its interpretation. It is our con
fention that major elements of what became of Barth's mature 
hermeneutic as expressed in Church Dogmatics 1 were artic
ulated in this "early" period. Barth entered academic work 
not with the intention of discovering a new understanding of 
the faith, but to articulate and provide a theological foundation 
for what he had already discovered. 

What Barth had discovered, and what he voiced in a lecture 
in 1916, was "the Strange New World within the Bible." The 
first concern evident here is his belief that the content of the 
Bible is God's Word to us rather than history, morality and 
religion. 

It is not the right human thoughts about God which 
form the content of the Bible, but the right divine 
thoughts about men. The Bible tells us not how we should 
talk with God, but what he says to us; not how we find 
the way to him, but how he has sought and found the 
way to us .... It is this which is in the Bible. The Word 
of God is within the Bible.1 

A second concern is the role of faith in interpretation. Barth 
makes himself clear: in spite of all our human limitations, Holy 
Scripture will interpret itself for us if we "read it in faith."2 

Steve de Gruchy is a graduate of the University of Cape Town, 
South Africa. 
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One can only understand the Bible if it is read in faith because 
really to understand it means to recognize that it "makes 
straight for the point where one must decide to accept the 
sovereignty of God ... One can only believe ... or not believe. 
There is no third way."3 

Two years later, in August 1918, the "Strange New World" 
exploded on the wider public in the form of Barth's first com
mentary on Romans. We meet a third concern here: to have 
the Bible speak with importance in the twentieth century. 

What was once of great importance is so still. What 
is today of grave importance ... stands in direct con
nexion with that ancient gravity. If we rightly under
stand ourselves, our problems are the problems of Paul; 
and if we be enlightened by the brightness of his an
swers, those answers must be ours.4 

This concern led Barth to assign the historical-critical method 
to its "place" as mere "preparation of the intelligence," and 
to admit that were he driven to choose between that method 
and the classical Reformed doctrine of inspiration, he would 
"without hesitation adopt the latter."5 This concern surfaces 
again in another lecture in 1920. Once again Barth wants to 
assign historical-critical work to a preliminary stage: "For it is 
clear that intelligent and fruitful discussion of the Bible begins 
when the judgment as to its human, historical and psycho
logical character has been made and put behind us."6 

Just before Barth left Safenwil, the second and wholly re
vised edition of Romans was published. While he saw fit to 
re-write the commentary, the concerns were still there. In his 



foreword to this edition, he responded to the basic criticism 
that he was an enemy of historical-criticism by arguing that 
he was more critical of others because he took concern of the 
text as his fundamental key to interpretation. In this context 
he uttered his famous comment that "the critical historian 
needs to be more critical!"7 

Also in this foreword, he explicitly refers to a fourth con
cern, the responsibility of biblical theology and hermeneutics 
toward the life of the Church and its proclamation: 

I myself know what it means year in, year out to 
mount the steps of the pulpit, conscious of the respon
sibility to understand and interpret, and longing to fulfill 
it; and yet utterly incapable ... 8 

we all bring our own agendas to the study of the Bible. Miguez 
Bonino has commented: 

What Bultmann has so convincingly argued concern
ing a pre-understanding, which every man brings to his 
interpretaion of the text, must be deepened and made 
more concrete, not in the abstract philosophical analysis 
of existence, but in the concrete conditions of men who 
belong to a certain time, people and class, who are en
gaged in certain courses of action, even of Christian ac
tion, and who reflect and read the texts within and out 
of these conditions.14 

As these insights are applied to the way the Bible has been 
interpreted in North Atlantic countries, we became more and 

What Barth had discovered, and what he voiced in a lecture in 1916, was "the strange new 
world within the Bible." 

The fifth concern that is evident at this period is expressed 
in the lecture mentioned above, "Biblical Questions, Insight 
and Vistas." Here Barth said, "The Bible tells us more, or less, 
according to the much or little that we are able to hear and 
translate into deed and truth."9 The application of the Word 
of God to the world around one is fundamental to the inter
pretation of the Bible. 

It is clear then that five crucial and vital elements of Barth's 
biblical hermeneutic were already expressed while he was a 
pastor at Safenwil, in the two lectures and the two editions 
of Romans. This is not to say that we meet here his mature 
and articulated thoughts on the matter. Indeed, Barth had still 
to make his "false start," to read Anselm and most importantly 
to discover a trajectory within the thought of Calvin and the 
Reformation that would provide him with a framework to 
express that hermeneutic. 10 Nevertheless we are justified in 
saying that the discovery of this hermeneutic and its funda
mental concerns had already been made. 

Socialist Praxis at Safenwil 

The work of Karl Marx has decisively influenced the way 
we understand human thought. "Consciousness," he tells us, 
11 can never be anything else than conscious existence,"11 and 
historical materialism II does not explain practice from the idea, 
but explains the formation of the idea from material prac
tice."12 In other words, who we are and what we do-partic
ularly in relation to the material production in society-de
termines what we think and specifically how we understand 
the world around us. This is equally true of religious as it is 
of political or economic theories that attempt to understand 
the world. All attempts at understanding-Le., all hermeneu
tics-are decisively influenced by the social praxis of the in
terpreter. 

Nowhere in the field of biblical hermeneutics is this under
stood better than in liberation theology. Using the insights of 
Marx, liberation theologians raise questions about the rela
tionship of the interpreter to society, grounding what Hei
degger and Bultmann called the hermeneutical circle and pre
understanding in real history. Weir has commented that: 

Form criticism has taught us to seek the sitz im leben 
of the text. The hermeneutics of Liberation Theplogy are 
challenging scholarship to discuss the sitz im leben of 
the interpretation.13 

The liberation theologians make clear that there is no possi
bility of coming to the biblical text with a tabula rasa because 

more aware that its message is captive to the material and 
hence the ideological interests of the interpreters. Any attempt 
to respond to an interpretation of the Bible must begin with 
suspicion: "Every interpretation of the texts which is offered 
to us ... must be investigated in relation to the praxis out of 
which it comes."15 

In response, then, to our discussion of the relationship be
tween consciousness and social existence, biblical interpreta
tion and praxis, and most specifically the hermeneutic sus
picion which leads to the above demand of Miguez Bonino, 
we need to inquire into the praxis which gave rise to Barth's 
hermeneutic. Because, as we have seen, the orientation of this 
hermeneutic is already clear in Safenwil, we need to focus on 
Barth's praxis as a pastor in this Swiss Village. 

In 1972, Friedrich-Wilhelm Marquardt set the theological 
world abuzz with his four theses on Karl Barth's theology and 
radical politics. Marquardt maintained that: 
1. Karl Barth was a Socialist. 
2. His theology has its life setting in his socialist activity. 
3. He turned to theology in order to set the organic connection 
between the Bible and the newspaper, the new world and the 
collapsing bourgeois order. 
4. The substance of his turn to theology was the construction 
of a concept of "God."16 

The fact that these theses were initially rejected by the Kirch
licke Hochschule in Berlin17 indicates that much of Barth's 
radical political commitment has been obscured by First-World 
theologians. George Casalis writes that 

the dominant theologians and the ecclesiastical pow
ers, having an inkling of the danger represented by an 
outstanding man who refused to be confined in the ac
cepted political, academic and ethical framework, took 
steps to reclaim him .... As a result, conformist theo
logians and pastors could declare themselves "Barthian" 
without in any way calling into question the structures 
and values of social orders and ecclesiastical establish
ments. 18 

Through the work of Marquardt, Gollwitzer, Casalis, Hunsin
ger and others, there has been a growing awareness of the 
radical nature of Karl Barth's political commitments and ac
tivities at Safenwil. In a letter in the year of his death Barth 
reminisces: 

When as a young parson in Safenwil in the Aargau I 
saw the unjust situation of the workers, who were de
prived of their rights, then I believed that as a theologian 
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I could meet both them and the other members of the 
community only by taking their side and therefore be
coming in practice a Social Democrat. In so doing, I was 
less interested in the ideological aspect of the party than 
in its organizing of unions. And "my" workers under
stood me on this matter. For them I was their "comrade 
parson" who was even ready on one occasion to march 
with them behind a red flag to Zofingen .... With that 
concern, I used the fathers and doctors of socialism to 
enlighten them as to their rights and possibilities both 
politically and especially in relations to unions. I suc
cessfully taught them to make use of their rights and 
options, and at times I even represented them at various 
congresses. Once I was almost elected to the Aargau 
council of government by the socialists.19 

Gollwitzer summarizes some of the other activities that Barth 
was involved in when he notes that in Safenwil Barth "es
tablished three unions, organized strikes, travelled up and 
down the countryside as a party speaker, offended the well
to-do in his community, urged his presbyters to join the party, 
[and] formed a 'red' presbytery .... "20 These comments and 
Barth's personal reflection enable us to understand what we 
would call the praxis of Karl Barth the pastor. They describe 
the sitz im leben out of which Barth could say: "Real socialism 
is real Christianity in our time."21 

Barth and Segundo's Hermeneutical Circle 

In the attempt to integrate Barth's socialist praxis and his 
discovery of this new way of reading the Bible, we will rely 
on Segundo's model of the Hermeneutical Circle, for this ar
ticulates most clearly the way in which social activity and 
biblical interpretation interact. This is Segundo's preliminary 
definition of the circle: 

It is the continuing change in our interpretation of the 
Bible which is dictated by the continuing changes in our 
present day reality, both individual and social.22 

There are four stages or" decisive factors" in the hermeneutical 
circle. We shall examine each in turn with reference to Barth. 

1. As one experiences reality, one becomes suspicious that 
all is not as one is led to believe. Ideological suspicion arises, 
in which one recognizes that the dominant way of explaining 
things does not fit with reality. Behind talk of peace and order 
lurks violence and exploitation. This is Segundo's first pre
condition: one has to become critical of one's society in order 
to begin to participate in the circle.23 "A human being who is 
content with the world will not have the least interest in un
masking the mechanisms that conceal the authentic reality."24 

It should be clear from our discussion that Barth's embracing 
of socialism involved a critical attitude toward the ruling class 
of his day. It is clear too from this period that Barth looked 
upon the "fathers and doctors of socialism" with apprecia
tion,25 and the recorded correspondence with Herr Hussy in
dicates that he understood the prevalent socio-economic sit
uation from a Marxist perspective.26 What is clear from all of 
this (remarkably so in a letter from Letters 1961-1968), is that 
all of this grew out of his deep commitment to the workers 
of his parish. It was not just intellectual games! 

2. This critical awareness and ideological suspicion grows 
to include even theology. Here one recognizes that the dom
inant theology and interpretation of the Bible cannot deal ad
equately with reality. Prior to the First World War, Barth had 
made himself "a committed disciple of the 'modern school."'27 

The suspicion that it could not deal adequately with reality 
arose most dramatically with the advent of that War. Not only 
was the whole project of the "modern school" thrown into 
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disrepute, but Barth was deeply shocked at the moral support 
his theological teachers gave to the German war effort.28 This 
was an "ethical failure" that had its roots in theology. He 
wrote: 

The unconditional truths of the gospel are simply sus
pended for the time being and in the meantime a Ger
man war theology is put to work, its Christian trimmings 
consisting in a lot of talk about sacrifice and the like.29 

Ideological suspicion also arose in the area of his day-to-
day praxis of preaching. The responsibilities Barth faced as a 
preacher in a working class congregation raised serious ques
tions about the legitimacy and adequacy of the theology he 
had been taught. He communicated to his friend Eduard Thur
neysen his "increasing realization that our preaching is im
possible from the start."30 It must be remembered that in the 
case of both the War and homiletics, Barth's suspicion received 
its primary stimulus from his commitment to the workers in 
his parish and hence to socialism. Hunsinger has written that 
"the problem of the sermon was for Barth a problem of praxis, 
and praxis for him included socialist politics."31 Barth speaks 
of a radical rejection of prevalent theology when he writes 
that 

a whole world of exegesis, ethics, dogmatics and 
preaching which I had hitherto held to be essentially 
trustworthy, was shaken to the foundations, and with 
it all the other writings of the German theologians.32 

3. While the second step involves a rejection of prevalent 
theology, it can also mean the rejection of the Christian faith. 
If, however, one does not want to reject the faith itself, then 
one moves to this third step where one seeks to investigate 
"the suspicion that the prevailing interpretation of the Bible 
has not taken important pieces of data into account,"33 and 
therefore that it is the expression of the faith and not the faith 
itself which cannot deal with the unmasked reality. Against 
Marx, who would have had similar views to him on the first 
two steps, Barth believed that the failure of liberal Protes
tantism did not mean the failure of the Christian faith. It meant 
rather that the Christian faith had to be restated. This involved 
having an "exegetical suspicion" that what his teachers prop
agated as "Christian" did not in fact have its roots in the Bible. 
Thurneysen refers to this shared suspicion: 

It happened as something basically very simple: the 
Bible struck us in a completely new way. It was already 
familiar to us, but we read it through certain filters and 
interpretations. When the theology and the world-view 
which created those filters were shaken, the interpre
tation began to fall apart.34 

4. The fourth point in Segundo's circle is the appropriation 
of a new hermeneutic. We have examined Barth's new her
meneutic in detail above. The evidence we have in terms of 
responses by representatives of the "old school" bear witness 
to its novelty. Harnack branded him as being in line with 
Thomas Munzer, and according to one of the highly regarded 
New Testament professors, Julicher, he was a new Marcion!35 

The inability for Barth and Harnack to correspond over the 
issue of biblical interpretation also illustrates the profound 
paradigm shift initiated by Barth's new hermeneuic.36 

Because we have been speaking of a circle and not a straight 
line, factors four and one are related in such a way that the 
affirmation of a new hermeneutic-the grasping of new pos
sibilities in the biblical text-leads on to a deeper commitment 
in the struggle for a better world. For the reason that the stress 
is on action in response to God's Word rather than mere con-



templation from afar, George Casalis has suggested the term 
hermeneutical circulation. This linguistic change carries with it 
a change in emphasis which recognizes that the interpeter 
does not sit still and let his or her mind go round a carousel 
of thought, but is actively moving in real life. 

This constant circulation is also true of Barth. He continued 
to move around the circle again and again. New issues such 
as the 1918 Russian Revolution, the Swiss General strike, the 
rise of Nazi Germany, and the 1948 Hungarian Invasion led 
him to new suspicions and new insights into reading the Bi
ble.37 Marquardt quotes Barth himself as recognizing this: If 
"political relationships change, then Christians will simply 
take that as an occasion to read the Bible anew .... And quite 
certainly this: a new understanding of Scripture ... is the com-
munity's decisive particpation in the change of the political 
order."38 As events led to a new reading of the Bible, this in 
tum led to a deeper political involvement which included 
membership in the SDP in Nazi Germany and his refusal to 
resign from it in 1933; his political activity in the war years, 
his deportation, and his involvement in the Church struggle; 
his participation in the communist led Committee for a Free 
Germany; and his continuing rejection of capitalism and the 
"American Way of Life."39 

Conclusion 

In this essay we have argued (1) that biblical hermeneutics 
and social praxis are inextricably linked, and that a change in 
one involves a change in the other. This we have seen is true 
for Barth. His new hermeneutic which he discovered at Sa
fenwil arose out of his socialist praxis. At the same time we 
have argued that (2) the orientation of this new hermeneutic 
remained the same throughout his life and that the themes 
articulated in the Safenwil period remained dominant in his 
mature theology. 

We conclude with two remarks that flow from the above. 
(1) If Barth's hermeneutic arose from a socialist praxis, and if 
his hermeneutic did not change in orientation throughout his 
life, this lends further credence to the view that Barth remained 
committed to socialist praxis (at least in principle) throughout 
his life. Any basic change in praxis would have led to a cor
responding basic change in his hermeneutic. (2) If Barth's her
meneutic arose out of socialist praxis, and if it was a Reformed 
hermeneutic, then he has a pivotal role to play in the search 
for Reformed theology that can be mature enough to be open 
to the challenge of liberation theology, to be in dialogue with 

it, and to learn from it while at the same time remaining true 
to the best of its tradition. 
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The Evangelical Witness 
To the Poor and Oppressed 

by Thomas D. Hanks 
For our consideration of the evangelical witness to the poor 

and oppressed, I would like to outline ten fundamentals of 
biblical theology that shape and characterize the proclamation 
of the Good News to the poor.1 

1. Oppression and Poverty 

Essential to the faithful proclamation of the gospel to the 
poor and oppressed is the recognition of the fundamental 

Dr. Thomas Hanks has recently moved from Costa Rica to Argentina 
to work with Rene Padilla, This paper was originally delivered at 
the 1984 ETS meeting at Moody Bible Institute. It has since ap
peared in Spanish, 

character of oppression in biblical theology and in human 
history, Explicit vocabulary for oppression occurs more than 
500 times and constitutes a fundamental structural category 
of biblical theology. In more than 150 biblical texts oppression 
is explicitly linked to poverty and is viewed in Scripture as 
the basic cause of poverty. True, more than 20 other causes 
for poverty can be found in Scripture-such as idolatry in 
Judges or sloth in Proverbs, However, all other causes occur 
but a few times each and lack the massive emphasis Scripture 
places on the causal link between oppression and poverty.2 

Since 1968, Latin American theologians have insisted that if 
we recognize oppression as the fundamental cause of poverty, 
then neither simple charity nor economic development proj-
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eds by themselves are adequate: the ultimate Christian answer 
must be liberation from oppression. 

Historically evangelicals often have recognized the decisive 
character and necessity of liberation, as in William Wilber
force's struggle to abolish slavery in the British Empire.3 Such 
Christian initiatives throughout church history stand in fun
damental continuity with Jesus' own approach and sense of 
mission, which involved both the verbal proclamation of the 
gospel to the poor as well as liberation for prisoners and op
pressed and the implementation of Jubilee Year principles in 
the socio-economic sphere (Luke 4:18-19). The decisive, em
phatic role of liberation in Jesus' own programmatic descrip
tion of his mission corresponds to the fact that he stands in 
continuity with the Old Testament in recognizing oppression 
as the fundamental cause of poverty. The character of the 
gospel as precisely Good News to the poor is disastrously 
subverted when Christianity is reduced to serving as a reli
gious-ideological prop for an oppressive status quo. If the basic 
cause of poverty is oppression, then the Good News to the 
poor must carry the banner headline "liberation," as Jesus 
recognized. His own teaching and liberation praxis, particu
larly as delineated in Luke's gospel, constitutes a much broader 
and more profound analysis of oppression and liberation than 
contemporary Marxist analyses of class struggle. 

in Luke's portrayal of Jesus' liberating message and ministry 
involves the traditional domination of women by men. Wid
ows, as women commonly poor and oppressed, receive special 
attention. Flenders has pointed out that Luke likes to present 
women and men in contrasting pairs.9 The contrasts highlight 
the common spheres and mechanisms of male domination and 
oppression. Jesus' teaching and praxis, the power of the Holy 
Spirit, and Luke's own inspired pen collaborate to oppose male 
domination, pride and privilege. 

6. Elders and adults vs. youth and children. Luke gives special 
attention to the infancy and childhood of Jesus and John the 
Baptist; both die as young martyrs, and Luke notes repeatedly 
the role of the elders in bringing Jesus to trial and crucifixion. 
Obviously Luke was keenly aware of the "generation gap" 
(1:17) and the conflicts it engendered. Orphans as well as 
children of one parent receive special attention.10 

7. Respectable society vs. prostitutes and publicans. The sev
enth level of oppression in Luke is represented by the social 
outcasts, oppressed by society as a whole. Prime examples are 
the prostitutes and publicans. Neither group was economically 
poor, but as "immoral minorities" they were despised, rejected 
and harassed by the "moral majority." Constantly we find 
Jesus honoring and stressing the basic dignity of the immoral 
minorities that society scorned and despised. 11 

Essential to the faithful proclamation of the gospel is the recognition of the fundamental 
character of oppression in biblical theology and in human history. 

To appreciate the profundity and breadth of Jesus' analysis 
and the radical character of his liberating gospel and praxis, 
let us observe how the structural hierarchy of oppression as 
delineated by Luke contains some seven layers:4 

l. Demonic powers vs. all humanity. At the uppermost level 
of what C. S. Lewis might have preferred to describe as the 
"lowerarchy" of oppression, we have Satan and the demonic 
powers that dominate and oppress all humanity. Since death 
is their ultimate aim, with sin and illness as their preferred 
instruments, Jesus is appropriately described in Peter's sermon 
to Cornelius as "healing all who were oppressed of the devil" 
(Acts 10:38).5 

2. Empire vs. provinces and colonies. The second level of 
oppression obviously is the Roman Empire that conquered and 
oppressed weaker nations such as Israel, using such mecha
nisms as military occupation and taxation. However, while 
Jesus ministered and Luke wrote ever with an awareness of 
this level of conflict, the empire was not made a primary focus 
of immediate struggle as it later became in the book of Rev
elation.6 

3. Local oligarchy vs. the people. Instead Jesus focused the 
brunt of his political attack on the oppression exercised by the 
local political-religious oligarchy: chief priests, Sanhedrin, 
scribes, Herodians and Pharisees. The dialectical counterpart 
in this struggle was the common people (laos) whom Luke 
describes as normally siding with Jesus against their self-ap
pointed "leaders."7 This conflict culminated in Jesus' trium
phal entry and forceful but non-violent protest and occupation 
of the Temple site. These actions brought down upon him, as 
God's oppressed servant, the institutionalized violence of the 
crucifixion. 

4. Rich vs. poor. The fourth level of oppression in Luke 
comprises all the economic mechanisms of oppression exer
cised by the rich against the poor. While repeatedly studied 
in recent years, the fundamental role of oppression is com
monly downplayed or overlooked. 8 

5. Men vs. women. The fifth level of oppression delineated 
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Conclusion. Luke's theology is commonly presented as fo
cusing on spiritual salvation. Characteristic elements we have 
outlined as representing seven levels of oppression are com
monly listed as rather unrelated "beads on a string" -almost 
as if they represented psychological quirks or neuroses of Luke. 
However, when we approach these concerns from the starting 
point of Jesus' own explicit programmatic statement of his 
mission-to proclaim Good News to the poor and bring lib
eration to the oppressed-the unity and coherence of Luke's 
theology and the truly radical character of Jesus' teaching and 
liberating praxis is immediately obvious. Luke's theology is 
not limited to spiritual salvation-it is a comprehensive the
ology of integral liberation for the oppressed; and precisely 
for that reason it is Good News to the poor.12 

2. "All have sinned" -the Poor included, 
but especially their Oppressors 

Fundamental to the proclamation of the gospel to the poor 
is the teaching that "all have sinned and come short of the 
glory of God" (Rom. 3:23), that "Christ died for our sins" (1 
Cor. 15:3), that "God commands all men everywhere to re
pent" of their sins (Acts 17;30-32; Lk. 13:3,5). Obviously if 
our doctrine of sin is not thoroughly biblical our entire gospel 
and all our evangelistic efforts become drastically distorted. 
This has happened in two ways. 

Wheaton professor Mark Noll in a tribute to the late Francis 
Schaeffer concluded that Schaeffer, more than any other mod
ern evangelical leader, "understood existentially the malaise 
that was eating the heart out of the modern world."13 In a 
context where intellectual leaders and communications media 
unite to bombard everyone with their ideology that "man is 
dead," that we are but animals, that we are just machines, 
Schaeffer insisted that "humans possess vast dignity because 
they are made in God's image."14 

As Kenneth Kantzer points out in his analysis of Robert 
Schuller's Self-esteem: the New Reformation, pastorally we are 
working in a milieu vastly different from that of Paul and the 



Reformers. The Reformers worked in the afterglow of the Ren
aissance and a humanism that was not secular but still pro
foundly religious, often Christian. They could proclaim bluntly 
"all have sinned" and never ask themselves how incoherent, 
absurd or irrelevant that might sound to beings that view 
themselves as one more pig at the trough or as somewhat 
complicated machines soon to be rendered obsolete by the 
latest computer (if not first pulverized by nuclear holocaust). 
Kantzer says we should learn from the fact that Schuller, with 
his "pre-evangelism" stressing self-esteem, self-worth, human 
dignity and human potential, is "now reaching more non
Christians than any other religious leader in America."15 

puters to work: tabulate and analyze the specific sins men
tioned in traditional evangelism. Why is it almost always the 
common failings of the poor that we denounce and almost 
never the characteristic sins of their oppressors?17 

Paul's universal conclusion that "all have sinned" (Rom. 
3:23) comes after six Old Testament quotations that denounce 
very specifically the institutionalized violence and lies of the 
oppressors (Rom. 3:10-18). The apostle also was careful to 
preface his expose of human sin with clear teaching on cre
ation (Rom. 1:20-23) and link it to a reference to the vast 
dignity of our human calling to live for the "glory of God." 
Fundamental to the proclamation of the gospel to the poor is 

The character of the gospel as Good News to the poor is disastrously subverted when Chris
tianity is reduced to serving as a religious-ideological prop for an oppressive status quo. 

I refer to the evangelistic efforts of Schaeffer and Schuller 
because-whatever their shortcomings-their discoveries and 
insights are also of great significance in communicating the 
gospel to the poor. Today the great philosophers and the mass 
media have convinced everyone from European intellectuals 
to American rock singers that human beings are but animals 
or obsolete machines. By their ideologies, the great empires 
and oligarchies have sought to instill precisely that low view 
in the minds of colonies and common workers for millenia. 
The degree of their success in this task is the secret of their 
continual domination. 

One of the Hebrew words for oppression means literally 
"to treat like an animal."16 But an animal cannot sin; neither 
can your computer. The dehumanizing effects of the oppres
sive empires and their supporting oligarchies is much worse 
in modern industrialized technological societies than anything 
suffered in the Ancient World. Pack animals and computers 
still have the great value of being useful. In contrast, the un
employed adults and unschooled children who are left to scav
enge for a living in the slums and garbage dumps are told in 
effect: "You are not even as important as a watchdog or pack 
animal-certainly not as clever as a computer; you are lower 
than an animal, lower than a machine; you are useless, as 
disposable as the styrofoam cups you are picking through; 
you are garbage, the refuse and scum of society." In such a 
context Christian evangelists dare not bypass the biblical 
teaching on creation. Our creation in God's image and for his 
glory provides the necessary presupposition and complement 
to the teaching about sin. 

Into the slums of the Third World, where human beings 
have been denied all sense of worth and dignity, Marxist groups 
come with an electrifying message: you whom the capitalist 
oppressors treat as animals and view as garbage and scum
you can become the wave of the future, the makers of history, 
who establish a new kind of classless society with liberation 
and justice for all. However, as Schaeffer insisted, the biblical 
teaching on our creation in God's image, for his glory, dignifies 
human nature infinitely more than any conceivable existen
tialist or Marxist view. 

Since 1968 Latin American theologians have sought boldly 
to steal the fire back from the Marxists and begin, as Jesus 
did, with a bold proclamation of liberation to the oppressed, 
coupled with a strong denunciation of oppression. Undoubt
edly some Latin American theologians, priests and pastors can 
be faulted for dwelling too exclusively on the sins of the op
pressors and not always making clear that "all have sinned" -
that given the opportunity we all tend to oppress, dominate 
and treat unfairly anyone who is weaker in any way. But 
before we denounce Latin American heresies, put your com-

not only the universal truth (all have sinned) but especially 
the particular prophetic denunciation of the sins of the op
pressors against the poor. 

3. Christology: the Resurrection of God's 
poor, oppressed Servant 

Fundamental and utterly central to the proclamation of the 
Good News to the poor is a Christology that is radically bib
lical. Paul can summarize his entire gospel in stark economic 
terms: 

You know the grace of our Lord Jesus Christ, that 
though he was rich yet for your sakes he became poor, 
so that you through his poverty might become rich (2 
Cor. 8:9).18 

For Paul the incarnation of the second person of the Trinity 
implies a theology of revolution, just as it did for Mary (Lk. 
1:52-53). The socio-economic status of Jesus and his parents 
receives far more attention from the gospel writers than the 
technical medical fact of Mary's virginity. Jesus' poverty and 
simple life-style have attracted much scholarly attention in 
recent years. 19 Latin American theologians have stressed not 
only Jesus' humanity and poverty, but also the conflictive po
litical dimension of his ministry.20 Already in 1891 in his work 
Christianity and the Class Struggle, Abraham Kuyper recog
nized that Jesus "like the prophets before him and the apostles 
after him invariably took sides against the oppressor and for 
the oppressed."21 

Precisely what upper and middle class suburban pulpits 
find an embarrassment to be hurriedly spiritualized or super
ficially rationalized, the poor in Latin America's Christian base 
communities find to be an exciting discovery.22 Traditional 
Catholics, fundamentalists and conservative evangelicals rush 
pell-mell from the dogma of the Virgin Birth to the dogma of 
the penal substitutionary atonement. Thus they manage to 
dodge any implications of Jesus' incarnate life: costly disci
pleship and a conflictive political stance on the side of the 
oppressed and poor. 

Elsewhere I have shown that the so-called "Suffering Serv
ant" of Isaiah 53 is in fact the "Oppressed Servant," with four 
Hebrew words for oppression used six times in that one chap
ter. 23 Particularly the circumstances surrounding and leading 
up to Jesus' crucifixion were manifestations of oppression
terrible abuses of ecclesiastical and political power and au
thority. The crucifixion itself was an act of institutionalized 
violence. Jesus was a victim of the same kind of violence that 
condemns millions in the Third World to death each year: 
carnivorous injustice masked behind purported political "le
gality" and legitimated by idolatry and religious hypocrisy 
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(Mt. 23). Thus on the day of Pentecost, Peter points his finger 
at those who had crucified Jesus and declares: "This Je
sus ... you crucified and killed by the hands of lawless men" 
(Acts 2:23). Here was a powerful, prophetic, political act of 
denunciation against oppression, injustice and institutional
ized violence. 

Evangelicals and Catholics have rightly insisted that the 
atoning work of Christ was penal and propitiatory, as Scrip
ture abundantly attests.24 However, we might do well to note 
that one of the earliest biblical expressions of God's anger 

not soon forthcoming the evangelist announced God's im
minent judgment against the glaring injustice of the wealthy 
oppressors. Traditional exegesis commonly fails to recognize 
why God's judgment is also an essential part of the Good 
News to the poor. However, in Scripture the wrath of God, 
culminating in his judgment against affluent oppressors, is a 
fundamental dimension of the Good News to the poor.31 

The call to radical repentance is especially difficult and 
costly for wealthy oppressors. The declaration that salvation 
is by grace alone and faith alone is particularly Good News 

Jesus' bodily resurrection from the dead represents the decisive divine vindication of his non
violent praxis and all that he taught and suffered. 

makes clear that what most provokes God's wrath is the 
oppression of the poor and the weak (Ex. 22:21-24).25 God's 
oppressed servant suffered the institutionalized violence of the 
crucifixion. However, unlike conformist militarists of modern 
oppressive empires-capitalist and communist alike-Jesus was 
truly revolutionary: "God's servant "did no violence" (Is. 53:9). 
He did not respond in kind, but broke the deadly cycle of 
violence and made "peace by the blood of the cross" (Col. 
1:20).26 

Jesus' bodily resurrection from the dead represents the de
cisive divine vindication of his non-violent praxis and all that 
he taught and suffered. Like the socio-economic circumstances 
of the incarnation, Jesus' resurrection emphatically manifests 
God's preferential option for the poor and oppressed-above 
all when they suffer martyrdom through institutionalized vi
olence. Against the "last enemy," death itself, God unleashes 
his omnipotence in history on the side of his oppressed serv
ant. Jesus' tomb is empty, his disciples astonished, his tor
mentors and oppressors dumbfounded and terror struck. The 
Easter message, then, is not some innocuous card with lav
ender ribbon and yellow flowers to be sold to the consumer 
society. Easter is conflictive, partial, earthshaking (Mt. 28:2!) 
Good News to the poor. 

The next decisive step in the revolutionary project of the 
establishment of God's kingdom is the Ascension. Enthroned 
at God's right hand, Jesus is the Lord of history who alone is 
worthy to break open the scrolls as conflictive events on earth 
move toward their final consummation (Rev. 5). Today, di
vided and discouraged Marxists struggle to define and imple
ment their "historical project." The Good News to the poor 
is that the Lamb who was slain is enthroned as the Lord of 
history. His original "historical project" is still the best: the 
"Upside-down Kingdom,"28 the revolution of God. Beside this 
kingdom both capitalist and communist ideologies are hope
lessly conformist. The oppressive empires that embody and 
propagate them do well to tremble before the "original rev
olution."29 

4. Authentic Repentance and the Empty Hand of Faith 

Fundamental to the proclamation of Jesus' Good News to 
the poor is the call for radical repentance that expresses itself 
in terms of transferral of wealth from the overloaded hands 
of the rich to the empty hands of the poor, from the hands 
of the oppressors to the hands of the oppressed.30 John the 
Baptist expressed it with classic simplicity: "He who has two 
coats let him share with him who has none; and let him who 
has food do likewise" (Lk. 3:11). Whatever the affluent may 
think of that demand, obviously it is Good News to the poor. 
"Capital"-accumulation of wealth not so shared-is prime 
evidence of sin and calls for repentance. When repentance is 
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to the poor. Isaiah's classic invitation to the exiles and pro
spective emigrants in Babylon well exemplifies this truth: 

Come all you who are thirsty, come to the waters. 
And you who have no money, come buy and eat! Come, 
buy wine and milk, without money and without cost. 
(55:1) 

Those whose hands are truly empty find that the simple in
vitation to extend the empty hand of faith is most appropriate 
to their condition. Salvation is by faith alone-the one area, 
as James points out, where the poor may be said to have the 
advantage (2:5). And this, too, is part of the Good News to 
the poor.32 

5. Liberating Justice and Forensic Justification 

In 1513 at the University of Wittenberg, a German professor 
of Old Testament by the name of Martin Luther was preparing 
his lectures on the Psalms for a course that was to last three 
years. F.F. Bruce reminds us how Luther was struck by the 
prayer of Psalm 31:1, "in thy justice, liberate me."33 Medieval 
theology had stressed the penal, distributive dimension of jus
tice, but working without reference to the Exodus paradigm, 
had failed to recognize the dimension of liberating justice. 
With his linguistic insights from the Psalms about God's lib
erating justice and faith as personal trust in God, Luther even
tually returned to expound Romans and the Reformation ex
ploded in Europe. 

What Luther discovered in the Psalms about God's liber
ating justice, Latin American theologians, going behind the 
Psalms to the Exodus paradigm, have developed more fully. 
The Exodus enables us to understand why in the age-old con
flict between oppressors and oppressed, God's distributive jus
tice is liberating justice for the oppressed, who are suffering 
injustice, but penal justice for the oppressors like Pharaoh, 
who refuse to repent.34 

Given this fundamental sociological-linguistic insight, we 
can begin to appreciate the revolutionary character of Paul's 
letter to the Romans, where the fundamental theme is God's 
liberating justice, forensic justification being the decisive initial 
expression. 

A Latin American relectura of Romans 1:16-18 reads like 
this: 

Not in the least am I ashamed of our Christian mes
sage of Good News to the poor-I'm actually proud of 
it. Far from some religious "opiate of the people" it rather 
constitutes God's revolutionary dynamite and explodes 
on the scene of human history underneath all in his 
creation that oppresses. This gospel brings substantial 
healing and holistic liberation to all who integrate the 
message into their lives, be they religious legalists or 



secular humanists. In this Good News for the poor God's 
liberating justice for all the oppressed detonates re
peatedly in human history, destroying empires and in
stitutions as well as individuals who harden their hearts 
against God's historical project of cosmic liberation. Our 
subversive, revolutionary message, of course, is one thing 
affluent oppressors do not eagerly grab up. Rather it is 
especially sought by the oppressed and poor and all who 
like them stand with empty hands, stretched out in faith
and then enthusiastically pass on this transforming Good 
News to others of similar condition and like attitude. 
God's righteous indignation is plainly revealed from 
heaven against all institutionalized violence and oppres
sion, because in their zeal to oppress, people go to the 
extreme of making the truth itself "un desaparecido" 
[vanished victim in Argentinian repression].35 

The theme and structure of Romans make clear that Christ's 
propitiatory and redemptive work together with forensic jus
tification (3:21-26) represent the decisive divine acts of lib
erating justice. From these deep founts flow all other facets 

Good News especially for the poor, because it testifies to a 
Supreme Judge who cannot be bribed, a superlative advocate 
who need not be hired-and who even pays for us the enor
mous debt that stands in the books against us. 

What evangelicals often forget is that justification by faith 
alone does not constitute a conservative prop for the status 
quo: it is radical, revolutionary theology. As F. F. Bruce has 
pointed out, historically this doctrine has revolutionized and 
democratized European ecclesiastical and political structures, 
leading to the collapse of feudal hierarchy, overthrow of mon
archy, rejection of the ideology of divine right of kings, etc. 
Bruce concludes: 

The man who has had such personal dealings with 
God, and has been raised to his feet by almighty power 
and grace, can never be enslaved in spirit to any other 
man. The doctrine of justification by faith underlies and 
undergirds the forms which democracy has taken in those 
lands most deeply influenced by the Reformation; it is 
a bastion of true freedom. Luther was charged with "in
citing revolution by putting little people in mind of their 

What evangelicals often forget is that justification by faith alone does not constitute a con
servative prop for the status quo: it is radical, revolutionary theology. 

of that "freedom of the Christian man" which Paul and Luther 
celebrated:36 

Romans 5: Freedom from the eschatological wrath of 
God, and its historical outworkings. 
Romans 6: Freedom from the inherent tendency to op
press. 
Romans 7: Freedom from the domination and condem
nation of the Law. 
Romans 8: Cosmic liberation from futility and death. 
Romans 9-11: The universal scope of God's historical 
project of liberation, embracing both Jews and Gentiles. 
Romans 12-13: Revolutionary subordination under im
perial domination. 
Romans 14-15:13: Liberating praxis for both strong and 
weak within the Christian base communities. 
Romans 15:14-33: Paul's personal project for spreading 
the revolution throughout the Roman empire. 
Romans 16: Greetings to five subversive house churches 
springing up under Emperor Nero's nose. 

Paul thus makes explicit in the structure of Romans that for
ensic justification is the great foundation stone on which all 
other dimensions of God's liberating justice and Christian 
freedom are erected (5:l-2ff.). Ernest Kiisemann has pointed 
out that in Romans 2: 1-16 Paul expounds the apocalyptic theme 
of the final judgment, where God manifests his ultimate dis
tributive justice, before turning to the justification of the un
godly (4:5), which is the dialectical and paradoxical antici
pation of that final judgment.37 

Why, then, is forensic justification fundamental in the evan
gelism of the poor? First, because the poor and oppressed, like 
all other descendants of Adam, are sinners, guilty before God 
and in need of forensic justification as classically expounded 
by Paul in Galatians and Romans, and by Luther and Calvin 
at the Reformation. Historically, the poor and oppressed in 
Israel sought to receive justice "in the gate" of their com
munity. However, as in any modern culture, the opposite often 
occurred. Wealthy oppressors could bribe judges and wit
nesses, pay for sophisticated lawyers and intimidate the poor 
with violence. The biblical doctrine of forensic justification is 

prodigious dignity before God." How could he deny the 
charge? The gospel, as he had learned it from Paul, does 
precisely that. 38 

We should add that just as the 16th, 17th and 18th centuries 
saw ecclesiastical and political structures begin the process of 
democratization, so in the 19th and 20th centuries the great 
conflict has centered more on the democratization of economic 
structures in the various types of New Deal, Fair Deal, Great 
Society, Socialism, Marxism, Communism, etc. 

We also need to appreciate and develop the profound an
thropological and psychological implications of our procla
mation of justification by faith in contexts of oppression and 
poverty. Increasing numbers of Marxist leaders and liberal or 
humanist social workers are coming to the conclusion that the 
most devastating and irreparable effects of poverty are not the 
external physical deprivations, terrible as these are. The most 
insuperable problem is the continual shame, humiliation and 
insults that crush all sense of dignity, self-esteem and self
worth and systematically eliminate all basis of hope for change. 

Bruce J. Malina's recent anthropological study of "Honor 
and Shame" as pivotal values in the ancient biblical world 
provides fundamental insight for the proclamation of justifi
cation by faith to the poor.39 By relating Malina's insights to 
Paul's teaching in Romans, we can see that for Paul, forensic 
justification of the ungodly implies social vindication on the 
human plane. Kiisemann has pointed out the significance of 
Romans 3:4, which he calls a "key passage for the whole of 
Paul's doctrine of justification."40 Here the Apostle cites Psalm 
51:6 (LXX): "So that you may be justified-proved right-in 
your words and prevail in your judging." Divine, forensic jus
tification occurs in a conflictive social context and carries with 
it the implication of social vindication. This dimension of social 
vindication Paul makes even more explicit in Romans 5:1-11, 
where three times he repeats "we boast" (5:2,3,11)-the same 
verb earlier used to describe improper boasting in human works 
(3:27; 4:2). In Romans 5:5 the Apostle adds that Christian hope 
does not put to shame. 

To appreciate fully the significance of these texts for the 
poor and oppressed, we must recall passages like Hannah's 
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Song (1 Samuel 2:1-10) and Mary's Magnificat (Luke 1:46-
55). Here oppressed, humiliated women exalt in their social 
vindication in the presence of their oppressors and detractors. 
Hebraic "justice in the gate" undoubtedly provided countless 
similar experiences of social vindication. The decisive expe
rience of forensic justification thus carries with it not only 
peace with God, reconciliation and adoption as his sons (Rom. 
5:1, 10-11; 8:14-17), but also implies social vindication of the 
despised, the humiliated and rejected. When we realize what 
justification and the accompanying sense of social vindication 
can mean to the poor, we can perhaps begin to understand 
why Luther's early preaching was soon followed by the Peas
ants' Revolt. Evangelicals like to recall how Paul's Epistle to 
the Romans has sparked four great theological revolutions in 
the church: those of Augustine, Luther, Wesley, and Barth.41 

U.S.A., and China) find themselves characterized by common 
trends and agreement in their fundamental ideologies: 

a. slavish, uncritical pursuit of technological innovation and 
domination; 
b. unprecedented growth of state power with common 
idolization of military power; 
c. unscrupulous use of violence, with integrative prop
aganda used to mask their atrocities.44 

To protect and liberate the poor and oppressed from the 
domination of the great empires throughout history, to foster 
fullness of life before the onslaughts of the powers of death, 
God puts his Secret Weapon in the hands of the poor and 
oppressed-the power of his Holy Spirit, communicated 
through his Word and Sacraments. Thus fundamental to the 

Biblical Christianity has never been a matter of the affluent evangelizing the poor; rather ... it 
is the poor who evangelize their affluent oppressors. 

A fifth revolution for the poor and oppressed of the Third 
World awaits the discovery and proclamation of the full im
plications of Paul's teaching on forensic justification as the 
first and decisive expression of God's liberating justice. 

6. Regeneration-New Birth, baptism of the 
Holy Spirit: Power to the Powerless 

Fundamental to the proclamation of the Good News to the 
poor is the regenerating work of the Holy Spirit. Decades ago 
biblical theologians began to emphasize that "Spirit" in bib
lical theology is not to be equated with the negative Greek 
philosophical concept of non-material. 43 Rather in biblical the
ology God's Spirit represents something positive: divine 
power-"You shall receive power when the Holy Spirit comes 
upon you" (Acts 1:8). 

As we have seen in our analysis of oppression, Scripture 
shows that human life is conflictive: society consists of a hi
erarchy of multiple layers prone to oppression, hence the 
weaker, dominated elements continually struggle for libera
tion. Joel's prophecy, quoted by Peter in his Pentecost sermon 
makes clear that God gives his Holy Spirit not to reinforce 
the privileges and power of the oppressors. Rather God puts 
the power of his Spirit on the side of the weak and oppressed 
to effect a democratization of power in human life and society: 

I will pour out my Spirit [divine power] upon all flesh 
[humanity in its weakness]; and your sons and your 
daughters shall prophesy [marking the end of male dom
ination]; and your young men shall see visions, and your 
old men shall dream dreams [the generation gap bridged; 
the end of domination by the elders and their traditions]; 
yea, and on my male slaves and my female slaves in 
those days I will pour out my Spirit; and they shall 
prophesy [liberation from socio-economic domination as 
the poor become history-makers]. 

This biblical teaching on the revolutionary democratizing 
work of God's Spirit has suffered a thousand distortions in 
church history. It has been co-opted by political and eccle
siastical hierarchies to justify the cruelest oppression and re
ligious persecution. It has been subverted by Christian mili
tarists of all ideologies to justify the slaughter of millions in 
war-despite Zechariah's rebuke and promise: "Not by mili
tary might and power, but by my Spirit, says the sovereign 
Liberator" (4:6). Jacques Ellul has pointed out how the three 
great oppressive empires in today's world (the U.S.S.R., the 

16 TSF Bulletin September-October 1986 

proclamation of the gospel to the weak, the powerless, the 
poor, is God's promise: "You shall receive power when the 
Holy Spirit is come upon you" (Acts 1:8): 

-power to love the brethren and create authentic human 
community (Rom. 5:5) 
-power to love even your enemies who oppress and 
persecute you (Rom. 12:14-21) 
-power to bear witness and suffer martyrdom, to enlist 
even your persecutors in the ranks of the apostles (Acts 
7:9). 

7. Salvation and Holistic Integration 

Fundamental to the Good News to the poor and oppressed 
is the proclamation of full salvation in all the breadth and 
depth of biblical teaching. C. I. Scofield in his note on Romans 
1:6 wrote: "The Hebrew and Greek words for 'salvation' imply 
the ideas of deliverance, safety, preservation, healing and 
soundness: 'salvation' is the great inclusive word of the Gos
pel." In the Spanish translation of Scofield, the first definition 
given for salvation is "liberaci6n." This breadth of the biblical 
concept is easily confirmed in texts such as Zechariah's proph
ecy in Luke 1:67-79, and Mary's Magnificat (Luke 46:55). Ze
chariah speaks of being "saved from the hand of our enemies, 
and from the power of all who hate us" (Luke 1:71). Despite 
the obvious breadth of the New Testament concept of sal
vation indicated by the Greek word usage and summarized 
in Scofield' s note, popular evangelicalism tends to limit the 
meaning of New Testament teaching on salvation to justifi
cation, forgiveness, and spiritual regeneration. John Stott has 
given a well-argued defense of this common, restricted inter
pretation of salvation. 45 However, as I have argued elsewhere, 
Stott's sharp distinction between secular political liberation 
and spiritual salvation may well rest more on a platonizing 
of the New Testament linguistic data rather than historical
grammatical exegesis.46 A proper historical approach must be
gin with the Old Testament understanding of the multiple 
blessings of the Abrahamic covenant of grace as these bless
ings continue in the New Testament. 

Hermeneutically, we might point out that Calvin, insisting 
on the fundamental continuity of the Old and New Testa
ments, found it necessary to stress that the Old Testament 
always contained a vertical, non-material dimension, including 
justification and forgiveness.47 Latin American theologians, 
confronted with centuries of platonizing interpretations of key 
biblical texts, have stressed that the New Testament offer of 



salvation contains a material dimension, including salvation 
from enemies, liberation from oppressors.48 

Within the Old Testament itself we see a progressive deep
ening of the teaching on justification and forgiveness, espe
cially after the exile, and in Jeremiah's proclamation of the 
New Covenant Oer. 31:31-34; Ps. 130:8). Similarly in the New 
Testament, Jesus begins by promising "liberation" to the op
pressed (Lk. 4:18-19), but uses the same word ('aphesis) in the 
great commission with reference to forgiveness of sins (Lk. 
24:47). Paul's gospel begins with the broad concept of liber
ating justice (Rom. 1: 16-17) but soon focuses in on our deepest 
need: forensic justification of the ungodly. Elsewhere I have 
shown in detail how Isaiah 53 presents salvation in three di
mensions: as forensic justification based on penal substitution 
(the evangelical perspective), as physical healing (the Pente
costal perspective), and as liberation from socio-political 
oppression (the Latin American perspective).49 The Johannine 
interpretation of salvation in terms of abundant life (10:10) 
confirms the conclusion that "salvation" should not be re
duced to the non-material, interpersonal dimension, even in 
Paul.50 

However, in proclaiming the Good News of full salvation 
to the poor and oppressed, biblical theology requires that we 
proceed with historical awareness and pastoral sensitivity. 
Popular pentecostal "prosperity" theology lacks biblical bal
ance and destroys the historical dialectic of biblical teaching 
in this area. Even in Deuteronomy, while obedience brings 
prosperity, affluence produces apostasy and judgment.51 In 
later historical contexts, obedience and fidelity often augments 
oppression and persecution (Ps. 44; cf. Job). Similarly in the 
New Testament, while the promises of the Abrahamic cove
nant continue in all their breadth,52 fidelity may also result in 
persecution and loss of goods (Heb. 10:32-39); hence those 
who are justified but dispossessed of their earthly goods learn 
to boast and rejoice even in their common experiences of 
oppression and persecution (Rom. 5:3; 8:31-39). Such texts 
remind us that we should not restrict "full salvation" to the 
purely vertical and non-material; but neither dare we allow 
materialist, secular or Marxist philosophies to dictate to the 
church an agenda of "bread alone" nor usurp the biblical 
emphasis that Jesus came to save us from our sins (Mt. 1:21).53 

8. Christian Base Communities and House Churches 
vs. Empire and Priestly Hierarchy 

One tragic dimension of the suffering of the poor is poig
nantly expressed in Proverbs: "The poor are shunned by their 
neighbors" (14:20). "A poor person is shunned by all his rel
atives-how much more do his friends avoid him"(19:7). Be
cause of this devastating social alienation, fundamental to the 
Good News for the poor is Jesus' purpose as expressed clas
sically in the promises contained in Matthew's gospel: "Where 
two or three are assembled in my name, I am right there in 
their midst" (13:20). "I will multiply and build up my house 
churches and base communities, and the power of death shall 
not prevail against them" (Mt. 16:18). The radical New Tes
tament teaching on authentic Christian community as em
bodied in base communities and charismatic house churches 
is part of the Good News to the poor. Luke describes the great 
banquet from which the poor are not excluded or shunned 
but rather eagerly sought out and urged to come (Lk. 14:12-
24). 

This strand of the gospel is Good News to all the poor and 
oppressed in their social alienation. Jesus offers his personal 
friendship, but also the social solidarity of the new commu
nities that gather in his name. Jesus promises the fullness of 
his personal solidarity and presence to groups of two or three 
that do not even come up to minimal standards for Jewish 

synagogues. Thus he reminds us that authentic Christian com
munity commonly stands in conflict with the traditional au
thoritative hierarchies that seek to legitimate and promote the 
privileges and interests of the dominant classes and empires. 

Ironically, the radical ecclesiology of Matthew's gospel pro
vides the very texts that have been co-opted to legitimate the 
traditional church hierarchy in Latin America (Mt. 16:13-20; 
18:15-20). Yet when Paul describes the "church" in Rome he 
speaks of persecuted emigrants and sla.ves in five house 
churches-a far cry from our modern image of St. Peter's ba
silica, Pope, curia, college of cardinals, etc.54 

The radical New Testament ecclesiology with its house 
churches and charismatic, democratic leadership enables a 
Christian assembly to devote its full economic resources to 
the needs of the poor instead of squandering them in vast 
building programs and professional salaries. Whenever Chris
tians succumb to the "edifice" complex and professionalize 
the clergy, inevitably that is bad news for the poor. Then we 
may offer only erudite discourses in ornate architecture, but 
must leave it to leftist political groups to take up pressing 
concerns such as daily bread for widows, clean water and 
decent housing for the slums, and medical care for impov
erished families. A recent issue of Newsweek estimates that in 
Brazil alone there are 60,000 Christian base communities. The 
article says: 

With the Bible as their primer, members studied their 
responsibilities-and their rights-as citizens. They dug 
wells and built health centers and schools. And they 
learned how to protest when the government tried to 
thwart their projects .... Their membership-approxi
mately 10 million-makes them perhaps the most im
portant force for change in the giant, fast-growing coun
try.ss 

Bill Cook has pointed out that individualistic Protestant 
evangelism of the poor has resulted in individual upward so
cial mobility, while the base communities are more faithful to 
New Testament teaching on solidarity in Christian commu
nity. He concludes: "This fundamental flow in our Calvinistic 
ethic-our rank individualism-is responsible, I believe, for the 
superficiality of much of Protestant evangelism."56 

The tremendous force of the Christian base communities 
and their leaders in Latin America represents an unprece
dented threat to oppressive regimes, along with the traditional 
hierarchies that have legitimated them. The powers of death 
have responded with a wave of institutionalized violence, as
sassination, torture, imprisonment and exile affecting more 
than 1200 priests, nuns and evangelical pastors since 1968. 
However, the base communities and house churches continue 
to multiply and grow, because the resurrected Lord of Life is 
in their midst. That too is a fundamental part of the Good 
News to the poor. 

9. The Blessed Hope and Realizable Eschatology 
Fundamental to the Good News for the poor and oppressed 

is the full biblical teaching on the Christian hope. As in the 
case of salvation and liberation we may say that hope in the 
Scriptures has two spatial dimensions: the spiritual, heavenly 
sphere, and the material, earthly sphere. Hope in the Good 
News for the poor also contains two temporal dimensions: 
prophetic, "realizable" eschatology, and apocalyptic consum
mation. The apocalyptic dimension, dominant in the New Tes
tament, includes the triumphant personal return of Jesus as 
World Liberator, with the resurrection of the dead and final 
world judgment-the New Jerusalem descending from heaven 
to earth. 

Historically, the apocalyptic and utopian elements in Scrip-
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ture sprang from small, weak, oppressed communities in times 
of cruel persecution; hence they have particular relevance for 
the oppressed and poor today. Institutionalized violence and 
martyrdom is commonly their lot, but the apocalyptic hope 
assures them that the resurrected Liberator, whom they love 
and follow, will personally return in certain triumph. Fallen 
young martyrs, tragically cut off in the prime of life, will be 
raised to share with Jesus in his millennial reign on earth (Rev. 
20:1-6). Universal resurrection will be followed by world judg
ment. The single criterion for world judgment will be solidarity 
with Jesus as he confronts us in the person of the poor and 
oppressed: the hungry, thirsty, naked, homeless, sick and im
prisoned.57 The blessed hope of the Liberator's triumphant 
personal return, millennial reign, universal resurrection with 
world judgment based on the single criterion of good works 
done for the poor-all this is glorious good news to the poor, 
but a drastic threat to all who oppress and persecute them. 
This hope is also a threat, as Jesus' parable shows, to all whose 
egotism and greed so dominate their horizon that they remain 
indifferent to the sufferings of the poor, and who thus pas
sively support the mechanisms and structures of oppression 
and persecution. 

The prophetic dimension of Christian hope, more promi
nent in the Old Testament, refers to those earthly first fruits 
and anticipations of the millennial reign and eternal state
what we might call "realizable eschatology." Although New 
Testament writers, with their anticipation of an imminent par
ousia, commonly stressed the purely futuristic, apocalyptic di
mension, 2000 years of church history reminds us that we 
dare not neglect the Old Testament, prophetic, "realizable" 
strand. In Romans Paul speaks of the Old Testament Scrip
tures, with their strong elements of material, political, real
izable eschatology, as providing a firm basis of hope even for 
gentile believers (15:4, 12-13). Providentially, but perhaps un
intentionally, the Apostle also points us to this essential func
tion of the Old Testament in his final letter to Timothy (3:14-
17), as we shall see in our final section. 

Various materialist, secular and Marxist movements con
sistently offer the poor the hope of improved earthly condi
tions. Non-Christian religions of the oriental and neo-platonic 
types offer escape from the pain and suffering of the material 
realm. Tragically, most traditional Christian theology and 
evangelism have not faithfully maintained the powerful bib
lical dialectic between the heavenly and earthly, and between 
realizable eschatology and apocalyptic consummation. Espe
cially since Augustine, neo-platonism to a greater or lesser 
extent has dominated virtually all Christian eschatology. Re
cently, negative overreactions to naturalist materialism and 
Marxist faiths often further exaggerate this fundamental per
version of biblical teaching. Affluent Christians commonly are 
quite happy with this domestication of the Christian hope. 
With their material needs abundantly satisfied, they eagerly 
respond to promises of escape from future earthly tribulation 
to an eternal life in the heavenly sphere. 

The results of this situation may be observed throughout 
the Third World: middle-class missionaries, as well as national 
evangelists who uncritically accept their ideology, establish 
churches in the most terrible slum conditions, but offer only 
a neo-platonic hope of escape to heaven. Marxists in the same 
environment tell the poor: you can become a history-maker" 
and change these miserable conditions; work with us to es
tablish the new classless society, free from imperialist domi
nation, with peace, freedom and justice for all. 

Latin American Christian base communities have sought 
to reappropriate the fire that Marxist groups have stolen. While 
usually not explicitly premillennial, the emphasis on the ma-
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terial, earthly eschatology is much closer to early patristic 
premillennialism than to the Augustinian neo-platonic spiri
tualization that has dominated both Catholic and Protestant 
eschatology, even in its current premillennial and dispensa
tional forms. The dominant, recurring notes in the prophetic 
hope for the poor as they are expressed in the base commu
nities are: peace, freedom, and justice. 

The peace on earth, which angelic messengers announced 
to poor shepherds at the Liberator's birth, first came to clear 
expression in the history of human thought in the oracles of 
Isaiah and Micah. These two prophets spoke of peace to a 
poor, oppressed nation that was reeling under the impact of 
cruel Assyrian invasion (Mic. 4:1-5; Is. 2:1-5; cf. 9:1-6). In 
Micah the hope of the poor for universal, permanent peace 
on earth appears to result when Israel's great day of atonement 
and Jubilee law is extended to all the gentile nations, with the 
result that "every man will sit under his own vine and under 
his own fig tree" (4:3). 

Just distribution of land (representing the means of pro
duction in an agricultural society) clearly is essential to uni
versal, permanent peace in Micah's vision. In continuity with 
the Exodus paradigm, the Jubilee law, and Micah's vision, 
Jesus also focused on radical land reform and Jubilee celebra
tion as intrinsic to his mission and Good News to the poor 
(Lk. 4:19; Mk. 10:29-31; Mt. 5:5-6). Our Lord is quite explicit 
that just redistribution of possessions is not merely a future 
apocalyptic element, but an essential part of eschatology that 
is realizable "in this present age" (Mk. 10:30).58 

However, Micah's prophetic hope for world peace and eco
nomic justice refers also to universal conversion, freedom, ed
ucation in Torah, and disarmament. Today when nuclear hol
ocaust threatens the human species-affluent and poor alike
with destruction, when ferocious wars between communist 
states and between Islamic nations have discredited alterna
tive ideologies, it is time for Christian evangelists to reclaim 
that fundamental element in our original message of "peace 
on earth." Militaristic empires ever seek to instrumentalize the 
poor in their efforts at world conquest. The Christian gospel 
offers the only firm basis for peace-based on the divine prom
ises and commands-and seeks to enlist the poor not as can
non fodder for empirial conflict, but as courageous peace
makers (Mt. 5:9). 

The poor, who commonly suffer the institutionalized vio
lence condemned in Scripture, are exhorted to abstain from 
vengeance (Mt. 5:38-48; Lk. 6:27-36; Rom. 12:14-21), stop the 
vicious cycle of violence, and establish communities that re
frain from war and that expand by the power of God's Word 
and Spirit rather than by military conquest (Zech. 4:6; Is. 9:7). 
Beginning with the angelic message to the shepherds, God in 
the gospel has committed the great hope and key to peace 
into the hands of the poor. As they share their Good News, 
a world weary of wars and rumors of war discovers the only 
firm basis for hope: faith in the promises of God and obedience 
to the clear commands of Jesus and his apostles.59 Biblical 
Christianity has never been a matter of the affluent evange
lizing the poor; rather, in the first century as today, it is the 
poor who evangelize their affluent oppressors.60 

10. The Epistemological Privilege and the 
Epistemological Certainty of the Poor 

Fundamental to the Good News to the poor is the confident 
affirmation that the Scriptures attesting this gospel are true, 
not religious myth or political propaganda in the service of 
oppressive imperial ideologies. Latin American theologian 
Hugo Assmann apparently was the first to speak of the "ep
istemological privilege of the poor."61 This epistemological 



privilege forms part of Luke's Good News to the poor. Ac
tually, you might say it started when the angels announced 
Messiah's birth to poor, illiterate shepherds. This constituted 
an unprecedented "headstart" program, and they managed to 
locate the Messiah some two years before the wealthy wise 
men managed to confirm their "star hypothesis." Then when 
the seventy[two] return from evangelizing the poor in the Gal
ilean villages, Jesus is filled with joy through the Holy Spirit 
and exclaims: "I praise you, Father, Lord of heaven and earth, 
because you have hidden these things from the wise and 
learned, and revealed them to little children" (10:21-22). In 
contrast and conflict with elitist-controlled education, Jesus 
celebrates the democratization of knowledge and education 
signaled by his incarnation, miracles and teaching ministry. 
Culminating the educational revolution begun in the Old Tes
tament, 62 this democratization of knowledge and education 
constitutes a fundamental dimension of the Good News to 
the poor as recorded in the gospels. It is also accompanied by 
a corresponding judgment on an oppressive elite (Lk. 10:21) 
who substitute imperial propaganda for sound education and 
permit their ideologies to blind them both to the revelatory 
character of Jesus' Good News to the poor and to the imminent 
divine judgment on the oppressors (Lk. 10:10-16; cf. Mt. 23). 
As Howard Marshall explains, the "infants" [nepiois] in Jesus' 
saying represent the poor, needy and oppressed who accept 
the gospel.63 Jacques Ellul has prophetically analyzed how 
propaganda functions in contemporary societies, especially in 
the dominant empires of the U.S.S.R., U.S.A., and China. He 
points out that it is not the illiterate peasant, but precisely the 
educated elite-those who gorge themselves on technologi
cally processed information-who are most susceptible to and 
most completely dominated by imperial propaganda that is 
not disruptive but "integrative."64 

Complementary to the biblical teaching on the epistemo
logical privilege of the poor is our evangelical emphasis on 
epistemological certainty. However, what is commonly for
gotten in all our weighty tomes on propositional revelation 
and inerrancy is that epistemological certainty, grounded in 
the work of the Holy Spirit and the authority and truth of 
God's Word (incarnate, preached and inscripturated), is not 
ideologically neutral nor the special prerogative of the affluent, 
but rather constitutes a fundamental strand of the Good News 
to the poor (Lk. 16:17; Mt. 5:17-19; Lk. 21:33; Mk. 13:31; Mt. 
24:35; Jn. 17:17). Jesus' stress on the epistemological privilege 
and certainty of the poor is, of course, also elaborated by Paul 
as part of his understanding of the Good News to the poor 
(1 Cor. 1:18-31, esp. 27-29; 2:1-16, esp. 18).65 

The radical implication of this evangelical certainty strand 
in the Good News to the poor is perhaps best communicated 
by a Latin American paraphrase of Paul's locus clasicus on the 
inspiration of the Old Testament (2 Tim. 3:14-17): 

But as for you, Timothy, keep applying to your praxis 
all you have learned and thus become certain of. Re
member the godly women in your family who dared to 
teach you, and be grateful that you were not (like so 
many) consigned to illiteracy, but from infancy were 
taught the Old Testament Scriptures. This subversive 
literature is able to make you wise for salvation, healing, 
and integral liberation through commitment to God's 
Spirit-empowered Liberator and Messiah. Our Hebrew 
Scriptures do not at all reflect the idolatrous propaganda 
and ideologies of oppressive empires; rather in their en
tirety they have been breathed out by God's powerful 
Spirit of truth. Hence they are helpful in every age for 
instructing the humble poor and illiterates in true wis
dom; for reproving oppressors of all sorts; for correcting 

our praxis, and for training us in justice that is truly 
liberating; in order that the ministry of every believer 
may have a prophetic quality, and that he or she may 
be equipped and trained to carry out the kind of good 
works that don't simply create passivity and paternalist 

• dependence, but that really help the poor and oppressed 
to discover their full dignity and freedom as God's sons. 

The inspiration, perspicuity and authority of the Scripture, 
according to Paul, thus also constitutes an inalienable strand 
in the gospel, the Good News to the illiterate, the poor and 
the poorly educated. 

Conclusion 
We have outlined ten elements that are fundamental in 

biblical theology for the proclamation of the Good News to 
the poor and oppressed. In 1970 black evangelist Tom Skinner 
brought students at the Urbana convention to their feet cheer
ing with his ringing declaration, "The Liberator has come!"66 

Often since then I've had to ask myself: Do affluent white 
evangelicals preach a different gospel? Are the conflictive, 
triumphant strains of Jesus' Good News to the poor and woes 
to the rich still clearly recognizable in our message? Or in our 
zeal to make "evangelical" synonymous with "conservative" 
have we utterly failed to conserve those fundamentals so es
sential to our Lord and to Paul-those characteristics of the 
gospel that make it preferentially Good News to the poor? 
There is, as Paul insists, "no other gospel" (Gal. 1:6-9). 

1 By "poor" I mean those lacking elements necessary to human life: land or employment, food, 
drink, clothing, housing and health-both physical and psychological (honor, dignity, sense 
of worth, identity, hope, freedom). See Job 24:1-2, Mt. 25:31-46. Jacques Ellul has written 
extensively seeking to define both the biblical and sociological concepts. See his Money and 
Power (Downers Grove: InterVarsity, 1984 [1954, rev. 1979], pp. 141-151; The Betrayal of the 
West (New York: Seabury, 1978 [1975], pp. 85-125. 

'Thomas D. Hanks, God So Loved the Third World (Maryknoll: Orbis, 1983), pp. 38-39, 58-60; 
see also Elsa Tamez, The Bible of the Oppressed (Maryknoll: Orbis, 1982); Jacques Pons, 
L'Oppression dans L'Ancien Testament (Paris: Letouzey et Ane, 1981). 

3 John Pollock, Wilberforce (London: Lion, 1977), p. 238, 
4 Young Kim, "The Vocabulary of Oppression in the Old Testament," Drew University Ph.D. 

thesis, 1981 (available from University Microfilms International). Kim's outstanding analysis 
of the mechanisms of oppression in the Old Testament provides the starting point for my 
analysis of the levels of oppression in Luke. 

'Hanks, op. cit., pp. 50-60, esp. 53, 54; Kim, op. cit., p. 264, citing Dt. 28:27-42; Is. 38:10; Ps. 
103:3-6; cf., the abundant pentecostal and charismatic literature related to this theme, but 
often rather myopic in exegesis, hermeneutics and theological perspective. 

6 Juan Stam, "El Epocalipsis y el imperalismo" in Elsa Tamez and Saul Trinidad, eds., Capi
talismo: Violencia y Anti-vida (San Jose: EDUCA/DEI, 1978, Vol. I, 351-394. Richard). Cassidy, 
Jesus, Politics and Society: A Study of Luke's Gospel (Maryknoll: Orbis, 1979), pp. 50-97; Richard 
J. Cassidy and Phillip J. Scharper, eds., Political Issues in Luke-Acts (Maryknoll: Orbis, 1983), 
pp. 38-48. 

'I. Howard Marshall, The Gospel of Luke (Exeter: Paternoster, 1978), pp. 241£., 868f. (note 
especially Lk. 22:2; 23:5); Richard J. Cassidy, Jesus, Politics and Society, pp. 52-54; 63-64, 92-
93, 101-107, 114-127; Political Issues, pp. 146-167; Colin Brown, ed., Dictionary of New Tes
tament Theology (Grand Rapids: Zondervan, 1976), II, p. 799, 

'Walter E. Pilgrim, Good News to the Poor: Wealth and PoverhJ in Luke-Acts (Minneapolis: Augs
burg, 1981); Luke T. Johnson, Fortress, 1981); Joseph A. Fiztmyer, The Gospel According to 
Luke I-IX, Anchor Bible 28 (New York: Doubleday, 1981), I, 247-251; Leon Morris, The Gospel 
According to Luke (Grand Rapids: Eerdmans, 1974, p. 41); I. Howard Marshall, Luke: Historian 
and Theologian (Grand Rapids: Zondervan, 1970), pp. 122, 141-144, 206-209; W. Graham 
Scroggie, A Guide to the Gospels (London: Pickering & Inglis, 1948), pp. 373f.; Kim, op. cit., 
in his treatment of the Old Testament mentions specifically the rich, merchants, creditors, 
employees and landholders (people of the land), pp. 273-277. 

'Helmut Flenders, St. Luke: Theologian of Redemptive Histon; (Philadelphia: Fortress, 1967), pp. 
9-10; Letha Scanzoni and Nancy Hardesty, All We're Meant to Be (Waco: Word, 1974), pp. 
215f.; James G. Sigountos and Myron Shank, "Public Roles for Women in the Pauline Church: 
A Reappraisal o.f the Evidence," Journal of the Evangelical Theological Society, Vol. 26:3 (Sept. 
1983), pp. 283-295. Note the neglect of the factor of oppression and Exodus paradigm in 
Scroggie, op. cit., p. 191; Marshall, Luke: Historian, pp. 139f.; Morris, op. cit., p. 40; James B. 
Hurley, Man and Woman in Biblical Perspective (Downers Grove: lnterVarsity, 1981), pp. 36f., 
79-93; Stephen B. Clark, Man and Woman in Christ (Ann Arbor: Servant, 1980), pp. 226-231. 

10 While occasionally noted by Lukan specialists, the age factor does not appear to have received 
much attention, nor has its place in the overall context of Luke's teaching on oppression and 
liberation. Kim, op. cit., notes the role of elders as oppressors in the Old Testament (Is. 3:14-
15; Num. 22:7,14; Judg. 8:6,16; 10:8,14). On the role of elders in Luke-Acts, see Lk. 9:22; 
20:1; 22:24-30,52,66; Acts 4:5,8,23; 6:12; 22:5; 23:14; 24:1; 25:15; cf. 2 Pet. 5:1-5; 2 Tim. 4:12; 
)as. 1:27. For the role of children and youths, see Lk. 1:15-17,41,66,76-78; 2:6-7,8-12,16,22-
24,50-52; 7:11-17; 9:38,46-48; Acts 7:19; Scroggie, op. cit., pp. 375£.; Morris, op. cit., p. 41; 
Fitzmyer, op. cit., p. 188; cf. Mt. 2:18-21; 18:2-5; 19:13,14; Mk. 10:141-15. 

"Scroggie, op. cit., pp. 365-370, 380; Morris, op. cit., p. 80; John G. Gager, "The Social World 
of Early Christianity" in The Bible and Liberation (Berkeley: C.R.R.E., 1976), pp. 120-130. 

12 Marshall moves in this direction, but does not quite arrive; Luke: Historian, pp. 94-102. 
""Francis Schaeffer, 1912-1984," in Eternity, July-August, 1984, p. 12. 
1"Ibid. 
15 Kenneth S. Kantzer with Paul W. Fromer, "A Theologian Looks at Schuller," Christianity 

Today, August 10, 1984, p. 23. 
"Hanks, op. cit., pp. 9-10 (on nagas). 
17 Jose Pereira de Souza, "Los Efectos de la Cruzada de Costa Rica 1972 sobre las iglesias 

evangelicas de San Jose," Masters thesis, Seffiinario Biblico Latinoamericano, 1973. 

TSF Bulletin September-October 1986 19 



18 None was richer than He; none became poorer than He." Philip E. Hughes, Commentary on 
the Second Epistle to the Corinthians (Grand Rapids: Eerdmans, 1962), p. 299. C. K. Barrett 
refers to "the absolute naked poverty of the crucifixion" in A Commentary on the Second Epistle 
to the Corinthians (London: Adam and Charles Black, 1973), p. 223. 

"Ronald J. Sider, Rich Christians in an Age of Hunger (Downers Grove: InterVarsity, 1977), pp. 
95-98; Sider, ed., Living More Simply (Downers Grove: lnterVarsity, 1980); Life Style in the 
BO's (Philadelphia: Westminster, 1982). 

20 Jon Sobrino, Christology at the Crossroads (Maryknoll: Orbis, 1978): see my critique, Tomas 
Hanks, Opresi6n, Pobreza y Liberaci6n (Miami: Caribe, 1982), pp. 121-127. 

21 Cited by Harvey Conn, "Sin in the City: the Privatization Myth," Occasional Essays XII Oune 
1984), p. 48. 

"Ernesto Cardenal, The Gospel in Solentiname (Maryknoil: Orbis, 1979). See also the literature 
cited on the Christian base comunities under note 56 below. 

"Hanks, God So Loved, pp. 73-96. 
24 Ibid., also sections of my doctoral thesis on propitiation and wrath, "The Theology of Divine 

Anger in the Psalms of Lament," Concordia Seminary, St. Louis, 1972, pp. 1-24, 483-586. 
"Hanks, God So Loved, p. 16. 
"Ibid., pp. 105-108; Pons, op. cit., pp. 27-52; Kim, op. cit., pp. 22-27, 45-46, 178-184; G. 

Johannes Botterweck and Helmer Ringren, eds., Theological Dictionary of the Old Testament 
IV, 478-487. 

27 Jos€ P. Miranda points out the failure of Marx's dialectics in having nothing to offer as 
counterpoint to our last enemy: "When Marx avoids the problem of death and therefore does 
not t>ven glimpse the possibility of resurrection, it is not precisely his lack of faith in God 
but rather insufficient dialectics for which we must approach him," Marx and the Bible: a 
Critique of the Philosophy of Oppression (Maryknoll: Orbis, 1974), p. 279; cf. Sobrino, op. cit., 
pp. 259-272; 374-381. 

"Donald B. Kraybill, The Upside-Down Kingdom (Scottsdale, PA: Herald Press, 1978); cf. Jacques 
Ellul, Changer de Revolution (Paris: Seuil, 1982). 

"John H. Yoder, The Original Revolution: Essays in Christian Pacifism (Scottsdale, PA: Herald 
Press, 1971); Norman K. Gottwald, Tribes of Yahweh (Maryknoll: Orbis, 1979), p. 593. Also, 
see note 40 below. 

"Pilgrim, op. cit., pp. 129-134; Marshall, The Gospel of Luke, pp. 694f. (on Zacchaeus, Lk. 19:1-
10). 

"Luke 3:18 (cf. 10-17!); Rom. 2:16 (cf. 1-15!); Rev. 14:6 (cf. v. 7!); First World commentators 
often have difficulty seeing what is so "good" about the news in such texts; thus Robert H. 
Mounce, The Book of Revelation (Grand Rapids: Eerdmans, 1977), pp. 272f.; but cf. Marshall, 
pp. 61, 149 and Ernst Kasemann, CommentanJ on Romans (Grand Rapids: Eerdmans, 1980), 
pp. 56-57. 

32 As G. C. Berkouwer points out, "Calvin aptly compares faith to an empty vesssel" [Institutes 
Ill':7], Faith and Justification (Grand Rapids: Eerdmans, 1954; See Donald G. Bloesch, Essentials 
of Evangelical Theology (New York: Harper & Row, 1978), I, pp. 223-253; Peter Davids, 
Commentan; on James (Grand Rapids: Eerdmans, 1982), pp. 110-112); James Adamson, The 
Epistle of James (Grand Rapids: Eerdmans, 1976), pp. 108-110. 

33 F. F. Bruce, Paul: Apostle of the Free Spirit (Exeter: Paternoster, 1977), pp. 470f. 
34 Thomas Hanks, "The Kingdom and the Poor: Perspectives from Psalm 72," Occasional Essays 

X:1 Oune 1983), esp. pp. 67-83. 
35 For the linguistic basis of the relectura of Rom. 1:18 (violence ... oppression), which depends 

on the LXX translation of Hebrew terms for violence and oppression, see my review of Jacques 
Pons, L'oppression dans L'Ancien Testament, Occasional Essays X:1 Oune 1983), esp. pp. 103-
105. 

"Martin Luther, "Treatise on the Liberty of a Christian Man," [1520] in Three Treatises (Phil
adelphia: Muhlenberg, 1943). Regarding the siructure of Romans, Anders Nygren's com
mentary is a helpful starting point. 

37 Kasemann, Romans, pp. 56-57. 
"F. F. Bruce, The Epistle of Paul to the Romans (London: Tyndale, 1963), pp. 39-40. 
"Bruce J. Malina, The New Testament World: insights from cultural anthropology (Atlanta: John 

Knox, 1981), pp. 1-24. See also the anthropological emphasis in Peter Worsley, The Three 
Worlds: Culture and World Development (London: Weidenfeld and Nicolson, 1984), pp. 41-44, 
332-344. The significance of Worsley's work is pointed out by Christopher Hill in his review 
article, "Keeping One Half of the World Poor," The [Manchester] Guardian (overseas weekly 
edition), May 6, 1984, p. 23. 

4° Kiisemann, Romans, pp. 56-57. 
"Bruce, Romans, pp. 58-60; Paul, pp. 469-474. Donald Grey Barnhouse made a similar point 

in his expository sermons on Romans but omitted mention of Barth. How different church 
history would have been had Phoebe failed to deliver Paul's letter! 

42 Promising earlier developments, such as Hans Ki.ing's work on justification in Barth's theology, 

Vatican II, and massive increase in Bible distribution and reading in Latin America, augmented 
both by the base communities and charismatic movement, have yet to bear their full fruit in 
the development and application of forensic justification. A growing number of Latin Amer
ican theologians, both Protestant and Catholic, foresee significant theological development 
in this area . 

., Walther Eichrodt, The Theology of the Old Testamellt (Philadelphia: Westminster, 1961), I, p. 
215. Few terms in the history of philosophy and theology are as widely used in so many 
senses with so little attention to careful definition. 

44 These points occur repeatedly throughout Ellul's 40 books and more than 600 articles. See, 
for instance, The Technological Society (New York: Vintage, 1964); pp. 284-291; The
Technological System (New York: Continuum, 1980), pp. 55-57, pp. 1341.; Propaganda (New 
York: Vintage, 1965), pp. 74-75, 250-270; The Betrayal of the West (New York: Seabury, '1975), 
pp. 134, 193-200; for details, Joyce Main Hanks, Jacques Ellul: A Comprehensive Bibliography 
(Greenwich, Conn.: )Al Press, 1984), indexed references to technique (pp. 1341., 275f.), prop
aganda (pp. 131f., 274); state (p. 277); violence (pp. 136,251); totalitarianism (pp. 135f., 280); 
U.S.A. (p. 281); U.S.S.R. (p. 277); war (pp. 136, 281f.). 

"John R. W. Stott, Christiall Mission in the Modern World (Downers Grove: InterVarsity, 1975), 
pp. 82-105. See also Robert Saucy, "Dispensationalism and the Salvation of the Kingdom," 
Theological Students Fellowship Bulletin, May-June, 1984, pp. 6-7. 

46 Hanks, God So Loved, p. 132, note 9. 
"Institutions of the Christian Religioll, Book III:X-XI. 
48 Mortimer Arias, Salvaci6n es Liberaci6n (Buenos Aires: Aurora, 1973); Gabriel Fackre, The 

Christian Story (Grand Rapids: Eerdmans, 1978), pp. 190-194. 
"Hanks, God So Loved, p. 73-96. 
50 Elsa Tamez, op. cit., pp. 75-82. 
"Dt. 8; 32:13-18. 
"Rom. 5:1-11; 2 Cor. 8-9; on Mk. 10:29-31 see William L. Lane, Commentary on the Gospel of 

Mark (Grand Rapids: Eerdmans, 1974), pp. 370-373; Fernando Belo, A Materialist Reading of 
the Gospel of Mark (Maryknoll: Orbis, 1981), pp. 173f.; "Vagabond Radicalism in Early Chris
tianity," in Willy Schottroff and Wolfgang Stegemann, eds., God of the Lowly (Maryknoll: 
Orbis, 1984), pp. 157-160. 

53 Ellul warns against the common notion that the poor must first have their material needs 
met before the gospel can be proclaimed to them; Violence (London: SCM, 1970), pp. 37-40. 

54 Bruce, Romans, pp. 266f. Correlation of the vocabulary for work with the women mentioned 
in this chapter shows that women seem to be doing the great bulk of the work in these house 
churches, probably because the men had to fulfill secular callings. 

"Newsweek, Oct. 22, 1984, p. 13. 
56 Guillermo Cook, "The Protestant Predicament: From Base Ecclesial Community to Established 

Church-A Brazilian Case Study," International Bulletin of Missionary Research, 8:3 Ouly 1984), 
p. 100; John Eagleson and Sergio Torres, eds., The Challenge of Basic Christian Communities 
(Maryknoll: Orbis, 19 ); on house churches, aside from traditional Plymouth Brethren literature, 
see Howard A. Snyder, The Problem of Wine Skills (Downers Grove: InterVarsity, 1975); The 
Commullity of the King (Downers Grove: InterVarsity, 1977); Robert Banks, Paul's Idea of 
Community (Grand Rapids: Eerdmans, 1980); David Prior, The Church ill the Home (London: 
Marshall Morgan & Scott, 1983). 

57 Gustavo Gutierrez, Teologia de Liberaci6n (Salamanca: S:igueme, 1972), pp. 254-265. Gutierrez' 
interpretation on certain points, of course, may not be correct. If the "last word" on this 
intriguing but difficult text has been written, I have not seen it. Cf. Jacques Ellul, The Ethics 
of Freedom (Grand Rapids: Eerdmans, 1976), pp. 319-331d; Robert McAfee Brown, Unexpected 
News: Reading the Bible with Third World Eyes (Philadelphia: Westminster, 1984), pp. 127-
141. 

58 See literature cited under note 52. 
"John H. Yoder, The Politics of Jesus (Grand Rapids: Eerdmans, 1972), passim. 
"Gustavo Gutierrez, The Power of the Poor in History (Maryknoll: Orbis, 1983), pp. 16-22. 
61 "Ponencia de Hugo Assmann," in Sergio Torres and John Eagleson, eds., Teologia en las 

Americas (Salamanca: Sigueme, 1980), pp. 339-343, esp. p. 340. 
"Norman Gottwald, Tribes, p. 409. 
"I. Howard Marshall, The Gospel of Luke, p. 434. 
64 Propaganda, passim: Michael R. Real, uMass Communications and Propaganda in Techno

logical Society" in Clifford G. Christians and Jay M. Van Hook, eds., Jacques Ellul: Interpre
tative Essays (Urbana: University of Illinois, 1981), pp. 108-127. 

65 See, however, the distinction made in the Westminster Confession, Chapter I, between the 
perspicuity for the ordinary person regarding the way of salvation, and theological contro
versies that must be resolved by reference to the Hebrew and Greek. 

"John R. W. Stott, et al., Christ the Liberator (Downers Grove: Inter Varsity, 1971), pp. 208-209 

The Challenge of Religious Pluralism 
by Harold Netland 

Even a cursory survey of the theological literature of the 
past three decades indicates that theologians have discovered 
what missionaries and nonwestern Christians have known for 
a long time: we live in a religiously pluralistic world in which 
the great majority of people hold religious convictions quite 
different from those of orthodox Christianity. 

Today there is unprecedented interaction between various 
cultures, and western theologians are becoming aware as never 
before of the great diversity among religious traditions, and 
also of the implications of this for doing Christian theology. 
For someone who has done his or her theologizing exclusively 

Harold Netland is a missionary in Japan serving with the Evan
gelical Free Church of America. Portions of this essay appeared in 
earlier form in Dr. Netland's "Religious Pluralism and Truth," in 
Trinity Journal, 6, (1985) pp. 74-87, and are included here with 
permission of the editor. 
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within the western intellectual context, it can be most unset
tling to be invited, for example, to give a series of lectures in, 
say, Kyoto or Bangalore, and there to be exposed firsthand to 
sophisticated, articulate, and sincere adherents of other faiths, 

With increased awareness of religious pluralism has come 
a host of disconcerting and perplexing questions: If Christi
anity is the true religion, why is it that so much of today's 
world rejects it in favor of diametrically opposing religious 
traditions? Why are there so many diverse religions? Is it the
ologically and morally acceptable to maintain that one religion 
is uniquely true, and that others are at best incomplete or even 
false? Is Jesus Christ really so unique after all? The challenge 
to Christian theology posed by pluralism should not be min
imized, Canon Max Warren seems to have had prophetic in
sight when he observed-almost thirty years ago-that the 
impact of agnostic science upon theology will turn out to have 
been as mere child's play when compared to the challenge to 
Christian theology of the faith of other men.1 



The growing awareness of religious pluralism is forcing 
many theologians today to grapple in a fresh way with the 
issue of the relation of Christianity to other faiths. And this 
is as it should be, for as Wilfred Cantwell Smith notes, the 
fact of pluralism should affect the way in which theology is 
conducted in the West: 

How does one account, theologically, for the fact of 
man's religious diversity? This is really as big an issue, 
almost, as the question of how one accounts theologi
cally for evil-but Christian theologians have been much 
more conscious of the fact of evil than that of religious 
pluralism .... From now on any serious intellectual 
statement of the Christian faith must include, if it is to 
serve its purpose among men, some sort of doctrine of 
other religions. We explain the fact that the Milky Way 
is there by the doctrine of creation, but how do we ex
plain the fact that the Bhagavad Gita is there?2 

Consequently, over the past quarter century, questions re
garding the relation of Christianity to other faiths have been 
addressed in the writings of P. Tillich, K. Barth, H. Kraemer, 
S.C. Neill, K. Rahner, H. Kung, R. Panikker, W. Pannenberg, 
J.A.T. Robinson, J.B. Cobb, Jr., J. Macquarrie, J. Moltmann, J. 
Hick, and W. Cantwell Smith, as well as a host of lesser fig
ures.3 

of the " ... sheer incredibility to the modern person of an 
exclusivist approach ... " to the relation among religions.4 The 
evangelical Christian, who maintains the unique truth of the 
claims of Scripture and rejects as false any rival claim, is very 
much on the defensive in contemporary discussions of plu
ralism. 

Why has exclusivism fallen into such disrepute? Several 
widely accepted, yet dubious, assumptions seem to be re
sponsible. First, much of contemporary theology is inundated 
with a pervasive epistemological skepticism which regards any 
claim to religious truth as problematic, and which views with 
incredulity those who hold that God has definitively revealed 
himself in one particular tradition. Closely related is the re
jection of the universal (viz., transcultural and timeless) and 
exclusive (viz., a true statement necessarily excludes its con
tradictory as false) nature of truth as being "Greek" or "Ar
istotelian," and thus not necessarily valid in today's pluralistic 
world. Roger Trigg notes that historically, epistemological and 
moral relativism have always been attractive options when 
people who had previously led settled and complacent lives 
are suddenly confronted with new and different ideas and 
practices.5 It is hardly surprising, then, to see that an increas
ingly influential relativism has accompanied the growing 
awareness of cultural and religious pluralism. 

Second, it is frequently assumed that there is something 

We live in a religiously pluralistic world in which the great majority of people hold religious 
convictions quite different from those of orthodox Christianity. 

Undoubtedly most persons-at least until recent times
have concluded that since some conflicting truth-claims are 
made by the major religions, not all the claims made by the 
various traditions can be true. At least some must be false. 
For example, it has traditionally been held that the Muslim 
and the orthodox Christian cannot both be correct on the ques
tion of the identity of Jesus of Nazareth. We might, for con
venience, refer to this as the exclusivist position. As I use the 
term, exclusivism maintains that if the central claims of a given 
religion R are true, then if the claims of another religion S 
contradict those of R the claims of S are to be rejected as false. 
We should note that as here defined exclusivism does not 
entail that if the central claims of one religion are true then 
all of the claims of the other religions must be false; nor does 
it entail that all of the other religions are without inherent 
value. It simply maintains that if two or more incompatible 
beliefs are advanced by various religions they cannot all be 
true. 

On this definition, orthodox Christianity has historically 
been exclusivist. When claims from Buddhism or Islam con
tradict those of Scripture, the former have been rejected as , 
false. What is often overlooked, however, is that most other 
traditions (with the possible exception of certain forms of Hin
duism) are also exclusivist. For example, Theravada Buddhism 
rejects as false those claims made by Christians which are 
incompatible with its central beliefs. 

Now the fact that there are a number of exclusivist tradi
tions presents what is often:regarded as the scandal of religious 
pluralism-the problem of conflicting truth-claims, with the 
apparent implicatiol,'I that millions of devout and sincere peo
ple are embracing false beliefs. In part as a result of great 
personal contact with adherents of other faiths, exclusivism is 
increasingly being rejected by Christian theologians and even 
missionaries as naive, arrogant, intolerant, and a vestige of an 
immoral religious imperialism. Thus, Waldron Scott, former 
general secretary of the World Evangelical Fellowship, speaks 

arrogant and intolerant about holding that one religion is true 
and that those which are incompatible with it are false. Sim
ilarly, it is sometimes claimed that exclusivism must be re
jected since it allegedly produces such reprehensible effects 
upon the interaction between adherents of different faiths. 
And, since today we are all members of an interdependent 
global community, it is claimed that we must at all costs strive 
for peaceful coexistence and harmony, and that accusing ad
herents of other religions of embracing false beliefs is some
how incompatible with this. 

And third, it is increasingly accepted today that if God is 
indeed a God of love, he is morally obligated to provide all 
persons with equal opportunity for responding to him; and 
that maintaining that salvation is necessarily linked to per
sonal response to the person and work of Jesus Christ is in
compatible with God's love and goodness, since it allegedly 
cuts off from the possibility of salvation those who through 
no fault of their own have never heard of the gospel of Jesus 
Christ. Accordingly, christologies which see Jesus Christ as 
being uniquely and exclusively divine, and thus normative for 
all persons, are increasingly being criticized for being out of 
touch with the realities of our pluralistic world. As a result of 
these and other related assumptions, a strong reaction against 
the perceived evils of exclusivism has resulted in a preoccu
pation with dialogue and searching out areas of agreement 
among religions at the expense of considerations of truth. 

Consequently, a growing number of theologians and mis-
, sion leaders are rejecting .exclusivism in favor of a more open 

posture which sees God at work in all the major religions. 
Many-such as Karl Rahner, Hans Kung, and John B. Cobb, 
Jr.-are willing to admit that God has revealed Himself in other 
traditions besides Christianity and that other faiths offer au
thentic ways of salvation, while also still maintaining in some 
sense the superiority, uniqueness, and normativity of Jesus 
Christ. However, such "mediating" positions are vigorously 
attacked from both the theological right and the left. Con-
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servatives accuse them of failing to take seriously the biblical 
data on the exclusivity of the person and work of Christ, while 
radical theologians chide them for still holding on (in some 
sense) to the uniqueness and normativity of Christ. Thus, the 
central focus of much of the debate over the proper Christian 
response to other religions is upon christological issues.6 

The Theocentric Model 
Of particular interest in recent years has been the emer

gence of a growing number of theologians who accept what 
Paul Knitter calls the "theocentric model" of the relation among 
religions.7 Although individual thinkers vary in details, all 
who put forward this model agree that any christology which 
allows for the absoluteness, exclusivity, or normativity of Jesus 
Christ must be rejected. In contrast to exclusivism, the theo
centric model holds that it is the one God who is ultimately 
at the center of reflection and devotion in all the various re
ligions, and thus no single religion can claim superiority or 
definitive truth. While recognizing significant differences 
among religions, it is maintained that ultimately all the major 
traditions are authentic historically and are culturally condi
tioned responses to the same divine reality. Just as there are 

the Christian religion was founded by God-on-earth in 
person, it is then very hard to escape from the traditional 
view that all mankind must be converted to the Christian 
faith. 13 

Accordingly, he urges us to reinterpret the doctrine of the 
Incarnation as a "mythological idea," a "figure of speech, a 
piece of poetic imagery" which signifies that Jesus is "our 
sufficient, effective, and saving point of contact with God."14 

By understanding the Incarnation in mythological categories, 
Hick claims that Christians can maintain God is truly to be 
encountered in Jesus but not that God is uniquely or defini
tively revealed in Jesus. God can and does reveal Himself in 
similar ways through other great religious figures. 

But if the various religions all reflect the same divine reality, 
why the bewildering diversity in the respective conceptions 
of the divine? Why are there conflicting truth-claims about the 
nature of the divine reality? Hick has a two-fold answer which 
brings us to the heart of his theory. 

First, the various conceptions of the divine found in the 
major religions represent culturally conditioned human re
sponses to the one divine reality: 

The growing awareness of religious pluralism is forcing many theologians today to grapple 
in a fresh way with the issue of the relation of Christianity to other faiths. 

many paths leading to the summit of Mt. Fuji, so there are 
many authentic paths to salvation mediated through the great 
religions. This, of course, is a familiar theme in certain tra
ditions in eastern thought, such as Advaita Vedanta. But it is 
also a view which has considerable appeal today in the west, 
not only on a popular level among the laity but increasingly 
among Christian clergy and the theological community as well. 
As such it demands closer scrutiny. 

One of the most articulate and influential spokesmen for 
the theocentric position is John H. Hick, currently Danforth 
professor of religion and philosophy at Claremont Graduate 
School. Professor Hick's 1986 Gifford Lectures at the Uni
versity of Edinburgh, which deal with the problem of religious 
pluralism, are to be published in book form under the tentative 
title, An Interpretation of Religion. Hick, who at one time ac
cepted a Christianity "of a strongly evangelical and indeed 
fundamentalist kind," 8 began in 1973 to call for a "Copernican 
revolution" in our thinking about religions. 9 The revolution 
he advocated would involve "a shift from the dogma that 
Christianity is at the center to the thought that it is God who 
is at the center and that all the religions of mankind, including 
our own, serve and revolve around Him."10 God-or, as Pro
fessor Hick prefers, the Eternal One-should be recognized as 
being the center of religious awareness, with the various con
ceptions of the divine expressed in the many traditions all 
being reflective of the one divine reality. That is, "the great 
religions are all, at their experiential roots, in contact with the 
same ultimate divine reality."11 

One of the implications of Hick's proposal is a kind of 
equality among religions such that no single religion can claim 
to be exclusively true or correct, or to have a definitive rev
elation from God.12 It naturally follows from this that the or
thodox understanding of the Incarnation must be abandoned, 
or at least significantly modified. For Hick correctly points out 
that if Jesus were literally God incarnate then it is very difficult 
to avoid the conclusion that the Christian revelation is defin
itive: 

For if Jesus was literally God incarnate, the second 
Person of the holy Trinity living a human life, so that 
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The basic hypothesis which suggests itself is that the 
different streams of religious experience represent di
verse awarenesses of the same transcendent reality, 
which is perceived in characteristically different ways, 
by different human mentalities, formed by and forming 
different cultural histories .... One then sees the great 
world religions as different human responses to the one 
divine Reality, embodying different perceptions which 
have been formed in different historical and cultural cir
cumstances. 

This is partially simply an extension of Hick's religious ep
istemology, which is based upon what he takes to be the 
irreducibly interpretative nature of all experience, including 
religious experience.16 In the context of pluralism, then, he is 
building upon this interpretative element in religious experi
ence and crediting various historical and cultural factors with 
influencing how followers of different traditions conceptualize 
the divine reality. 

The second part of Hick's answer lies in his distinction 
between the divine reality as it is in itself and the divine reality 
as it is experienced by historically and culturally conditioned 
persons. Immanuel Kant's distinction between noumenon and 
phenomenon is adapted (and used in a most non-Kantian 
manner!) to illustrate the point: 

Summarizing this hypothesis in philosophical terms 
made possible by the work of Immanuel Kant, we may 
distinguish between, on the one hand, the single divine 
noumenon, the Eternal One in itself, transcending the 
scope of human thought and language, and, on the other 
hand, the plurality of the divine phenomena, the divine 
personae of the theistic religions and the concretizations 
of the concept of the Absolute in the nontheistic reli
gions .... The Eternal One is thus the divine noumenon 
which is experienced and thought within different re
ligious traditions as the range of divine phenomena wit
nessed to by the religious history of mankind. 17 

By making this fundamental distinction Hick claims to be able 
to maintain consistently both that the conceptions of the di-



vine reality in the various religions are actually different, and 
even conflicting, and that these various images are human 
responses to and reflective of the same single divine reality. 
Certainly if both propositions can be maintained consistently, 
then it would make good sense to reject the position that one 
religious tradition can be true and other conflicting religions 
are false, for all religions would be partial reflections of the 
same divine reality. 

But in spite of its considerable intuitive appeal, Hick's thesis 
is highly vulnerable on several counts.18 First, scholars have 
been quick to point out that Hick and his colleagues who call 
for a mythological reinterpretation of the doctrine of the In
carnation seriously distort the New Testament data on the 
person and work of Jesus Christ.19 Their suggestions that the 
New Testament language of incarnation was originally in
tended to be simply metaphorical, and not literal, and that 
Jesus did not conceive of Himself as in any sense uniquely 
divine, and that similar notions of divine incarnation can be 
found in other religious traditions are held on extremely ten
uous grounds, and have been vigorously challenged in the 
academic community. Indeed, such mythological reinterpre
tation of the Incarnation seems to be little more than a dubious 
and speculative account of the person of Christ read back into 
the New Testament writings. 

Second, it is important to recognize that Hick's thesis is a 
comprehensive, second-order theory about all religions and 
religious experiences. That is, he is not proposing an alter
native religious perspective but rather a comprehensive theory 

rivalled status among religious experiences. Hick recognizes 
the Zen claims for the exclusivity of satori, but he then goes 
on to suggest that not even satori can be granted such exclu
sivist status, since it too is the product of interpretative activity 
and the influence of the surrounding culture. 20 Now Hick may 
very well be correct in his analysis of satori (it is not at all 
clear to me that the notion of satori is even coherent) but this 
is beside the point. Zen Buddhists will almost certainly not 
accept Hick's reinterpretation of satori since it eliminates what 
is central to Zen: the claim to a direct, unmediated apprehen
sion of ultimate reality which transcends all distinctions. Thus, 
Hick's theory cannot accommodate the basic notion of satori 
as it is understood within the Zen tradition. 

In both cases, Hick attempts to deal with troublesome doc
trines by reinterpreting them to eliminate problematic ele
ments. But the price of doing so is that the reinterpreted doc
trines bear little resemblance to the beliefs originally held in 
the respective traditions, And this surely counts against his 
theory as a general theory of the nature of religion. 

Nor does Hick's theory fare much better when we inquire 
into its internal consistency and plausibility. The Eternal One 
in itself is said to be the divine noumenon and the various 
conceptions of the divine in the many religions are the divine 
phenomena, or manifestations of the Eternal One. Thus, Yah
weh, Allah, Krishna, Shiva, Brahman, Amida, Sunyatta, etc., 
are all divine phenomena or personae through which the Eternal 
One is manifested. If the personae are indeed accurate reflec
tions of the Eternal One, there must be significant continuity 

A growing number of theologians and mission leaders are rejecting exclusivism in favor of a 
more open posture which sees God at work in all the major religions. 

about all religious perspectives. As such, the adequacy of his 
theory will be a function of at least two factors: ( a) the accuracy 
with which the theory reflects the ease with which it accom
modates the various religious traditions, and (b) the internal 
consistency and plausibility of the theory itself. His proposal 
is problematic in both areas. 

To the extent that certain major religious traditions do not 
find their views adequately accounted for on Hick's analysis, 
his theory is called into question. If significant elements of a 
religion clash with his proposal, this prim a f acie counts against 
his theory. Two examples, one from Christianity and one from 
Buddhism, will be given to demonstrate that significant as
pects of some major religions cannot be accounted for neatly 
on Hick's theory. 

Orthodox Christianity accepts the traditional understand
ing of the doctrine of the Incarnation, in which it is held that 
Jesus was both God and man. Hick, as noted above, rejects 
this view in favor of a mythological reinterpretation of the 
Incarnation, Now the christological issues involved in the de
bate need not concern us here; what is crucial to see, however, 
is that since Hick's theory-by his own admission-cannot ac
commodate the orthodox understanding of the Incarnation, it 
cannot be an adequate general theory about religious tradi
tions. Certainly the orthodox doctrine of the Incarnation is a 
central element of a major religious tradition, and the fact that 
Hick's theory cannot accommodate it counts significantly 
against his thesis. 

Similarly, Hick's theory has difficulty accounting for the 
Zen notion of satori. Satori is said to be an immediate, direct, 
unmediated apprehension of ultimate reality which transcends 
all distinctions and dichotomies. Any kind of apprehension 
which implies dualism is rejected by Zen as being less than 
ultimately real. This, of course, gives satori an absolutely un-

between images of the divine and the divine reality they re
flect. This can be expressed in another way by saying that the 
set of true propositions about a given image of the divine ( e.g., 
Allah or Amida Buddha) must form a subset of the set of all 
true propositions about the Eternal One as it is in itself. 

Hick correctly notes that images of the divine can be placed 
into two broad categories: those which conceive of the divine 
reality as personal (e.g. Yahweh, Allah) and those which con
ceive of it in non personal categories ( e.g. Nirvana, Sunyatta). 21 

It is crucial to Hick's thesis that the Eternal One can accurately 
be described in both personal and nonpersonal categories, as 
these categories are understood in the respective traditions. 
Thus, terms such as "Yahweh," "Allah," "Shiva," "Nirguna 
Brahman," and "Emptiness" should all ultimately have the 
same referent. But this hardly seems plausible. Careful con
sideration of the meanings of the personal and nonpersonal 
images of the divine in the respective traditions reveals that 
several of them seem to have clearly incompatible entailments. 
For example, it is difficult to avoid the conclusion that the 
ontological implications of the Judeo-Christian image of the 
divine as Yahweh, who is ontologically distinct from and in
dependent of the created world, are incompatible with the 
ontological monism of the notion of the Nirguna Brahman 
from Advaita Vedanta. 23 Or again, the ontological implications 
of the Muslim image of the divine as Allah seem clearly in
compatible with the monistic idealism of the Yogacara school 
of Mahayana Buddhism, to say nothing of the ontologically 
ultimate notion of Emptiness in Zen. 

Thus, in spite of its considerable intuitive appeal, John Hick's 
proposal is plagued by some serious epistemological difficul
ties. And it would seem that similar difficulties would vitiate 
any formulation of the theocentric model which holds that all 
religious traditions are ultimately reflecting the same single 
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divine reality. If we are to take seriously the beliefs o_f the 
various religions and to portray them accurately, and 1f we 
are to have a view which is epistemologically sound, I do not 
see how we can avoid something very much like the tradi
tional exclusivist position. 

An Evangelical Response to Religious Pluralism 
How should evangelicals respond to the challenges posed 

by religious pluralism? Simply ignori~~ the issues. ~ill ha,:dly 
do; nor will mere mechanical repetition of traditional pat 
answers" be adequate. If evangelical theology is to be credible 
in today's pluralistic world-particularly in Asia-what is 
needed is a comprehensive and sensitive response to the set 
of perplexing questions which are the focus of the current 
debate. And integral to such a response will be a carefully 
formulated apologetic for exclusivism. 

An evangelical response must begin by refuting certain 
widely accepted-yet gratuitous-assumptions. For example, 
the epistemological skepticism and relativism which are per
vasive in much contemporary theology must be shown to be 
unwarranted. Much of the current literature on religious plu
ralism is marked by sloppy and indefensible work in episte
mology masquerading as profundity. Evangelical philosophers 
can make a vital contribution by clarifying basic issues and 
exposing faulty reasoning. Similarly, evangelicals must refocus 
attention upon the central issue of truth and the problem of 
conflicting truth-claims.23 While we can readily admit that re
ligion serves a variety of social and psychological funct_io_ns, 
we must recognize that one of the central concerns of relig10n 
is to provide truth about God, humanity, and our universe. 
As such, the truth question must not be glossed over but must 
be vigorously pursued. 

Further, it must be emphasized that the widely accepted 
equation of exclusivism with int?lerance is mislea~i~g. To be 
sure, history provides ample evidence that exclus1v1sts of all 
faiths have acted in intolerant and barbarous ways to adher
ents of other faiths. But there is no necessary connection be
tween holding a given group's religious beliefs to be false and 
the radical mistreatment of members of that group.24 Surely 
one can consider the beliefs of another to be false and yet 
treat that individual with dignity and respect. To deny this is 
to suggest that we can only respect and live har~o~iously 
with those with whom we happen to agree. But this 1s non
sense. On the contrary, is it not a mark of maturity to be able 
to live peaceably with those with whom we may profoundly 
disagree? 

It is crucial that an evangelical response to religious plu
ralism develop a genuinely biblical theology of religions which 
gives special attention to three areas. Fir_st,. since much of ~he 
current debate is over christology, the biblical understanding 
of the person and work of Jesus Christ must be clarified. This 
should be done not simply by collating the biblical data, but 
also by making explicit reference, through comparison and 
contrast, to other great religious figures. 25 In this mann~r the 
supremacy and normativity of Christ ~il: be clearly ev1den~. 
Second, an evangelical theology of rehg10ns must tak_e s~n
ously the biblical teaching on general revelation and its im
plications for non-Christian religi~ns.26 To_ what extent do re
ligions such as Islam and Buddhism retam truths (howe~er 
distorted or incomplete) about the nature of God, morality, 
and the human predicament? What is needed is not simply 
careful exegesis of all the relevant biblical texts-.t~o~gh t~at 
of course is essential-but also a thorough fam1lianty with 
other faiths. Third, given that universalism is practically axi
omatic in much of the discussion of pluralism, the biblical 
teaching on the nature of and conditions for salvation must 
be clarified. Are those who have never heard of the gospel of 
24 TSF Bulletin September-October 1986 

Jesus Christ necessarily lost without hope of salvation? Ob
viously this is a highly sensitive issue, but it must be con
fronted and settled solely on the basis of careful exegesis of 
all the relevant biblical texts.27 

Finally, I suggest that the following should serve as guide
lines for developing an evangelical response to the cluster of 
issues raised by religious pluralism: 

1. The Bible alone-and not religious experience in general 
or the sacred scriptures of other traditions-is to be the final 
authority for conclusions about the relation of Christianity to 
other faiths. 

2. An evangelical response must be based upon careful and 
rigorous exegesis of all the relevant biblical passages. Too often 
contemporary discussions of pluralism are marred by what 
seem to be arbitrary and superficial treatment of the biblical 
text. Scripture must be allowed to speak for itself. 

3. An adequate response must also be epistemologically 
sound. That is, it cannot be based upon notions of truth, faith, 
knowledge, or the extent of cultural influence upon beliefs, 
etc., which are epistemologically untenable. 

4. The beliefs and practices of other religious traditions 
must be portrayed accurately. Too often evangelica~s have 
been guilty of distorting other faiths through gross caricature. 
Every effort must be made to understand adequately other 
traditions. And yet in so doing, basic differences between re
ligions must not be ignored. We do th~ other traditi?ns an 
injustice if we distort or reinterpret beliefs and practices to 
minimize the differences. 

5. Similarly, a genuinely biblical response will be marked 
by a sensitive awareness of ~he fac~ t~at those who fo~low 
other faiths are also created m God s image and are obJects 
of God's limitless love. Our interaction with those of other 
faiths must be characterized by genuine humility and respect; 
there is no room here for arrogance or triumphalism. 

6. While in no way compromising the claims of Scripture 
and the absolute uniqueness of Jesus Christ, nor minimizing 
the significant differences between various religions, an ade
quate response must actively seek to discern points ~f agree
ment between Christianity and other faiths, and to bmld upon 
these to establish bridges of communication to those of other 
faiths. 

7. Out of a profound recognition of the love and grace of 
God, who earnestly desires that all people come to repentance 
and an experience of salvation ( John 3:16, 2 Peter 3:9) to the 
end that all the peoples of the earth will glorify and praise 
Him (Psalm 67), a genuinely biblical response to religious 
pluralism must also include the priority of the proclamation 
of the gospel of Jesus Christ to all people-including devout 
adherents of other faiths. 

The troubling questions prompted by our increasing aware
ness of religious pluralism cannot be conveniently ignored; 
they will not quietly go away. The theological agenda for 
evangelicals in the coming decades must include careful and 
Spirit directed consideration of these issues,. and th: for~u
lation of a response which is thoroughly consistent with Scrip
ture and also sensitive to the realities of other religious tra
ditions. 
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Naming the Powers: The Language of Power 
in the New Testament 
by Walter Wink (Fortress, 1984, 181 pp., 
$14.95). Reviewed by John H. Yoder, De
partment of Theology, University of Notre 
Dame. 

Since the initial popular synthesis Christ 
and the Powers by Hendrik Berkhof (E,T, 1962) 
and more occasional uses by Jacques Ellul 
and Albert van den Heuvel, the Pauline 
"priricipalities and power" language has been 
used increasingly to express the ambivalence 
of value structures in human experience: 
structures which both make life possible and 
make it difficult. Those who do use this lan
guage seldom check out whether it has been 
demonstrated to be an adequate frame for 
theologically informed social analysis, The 
critics of this usage do not take the trouble
with the exception of one passage by John 
Stott-to make their case, 

The "principalities, powers, thrones, 
etc . , ," are, in the minds of the apostolic 
writers, either real spiritual beings (in which 
case we cannot and need not deal with them, 
since we moderns know there can be no such 
things), or they are mythical images for real 
historical entities, and then we can with profit 
demythologize them and spare ourselves the 
spooky projections. This either/or is taken 
for granted as the name of the problem; no 
one doubts that that is the problem, Even the 
conservatives who want to affirm that such 
spiritual entities do exist do not do much the
ologically or practically about their meaning
fulness for faith and life. 

The achievement of the Wink survey is to 
destroy completely the either/ or, on the basis 
of a meticulous reading of all the texts, not 
only in the New Testament but in the sur
rounding literatures. 

The powers are both human and super
human, both personifiable and structural, 
both visible and invisible, both in institutions 

and in the heart, both good and evil, Some
times shades of difference of meaning can be 
discerned, as with stoicheia or exousia in the 
singular, More often their meanings overlap 
or they occur in near-synonymous strings, 
Sometimes the change is that they be sa
cralized, sometimes that they be secularized, 

The demonstration is abundantly clear that 
there is in the New Testament-not only in 
the Pauline texts where Berkhof had found 
it emerging most clearly-a coherent and us
able cosmology to describe the mysteries of 
creaturely fallenness and the Cross's Victory. 
The transition from the New Testament data 
to contemporary relevance is reserved for the 
other two volumes of Wink's promised tril
ogy, The hints already generously offered in 
this volume need therefore not be reviewed 
here, The value for guiding discernment in 
social analysis and ethics should be substan
tial, 

The demonstration is least convincing at 
the point of the assumptions adopted un
critically from realms not under study, One 
notable weakness is the variety of meanings 
with which the word demonic is used. The 
other is the discussion of the sense in which 
the Powers' reality is "inward and outward" 
and how the "inward" component has no 
existence of its own, At both of these points 
Wink seems to slide back from the semantic 
and philosophical care that had been so pro
ductive in reading first century texts, to make 
a twentieth century "reality statement" which 
after all boils off some of the dimensions of 
the material due to the inadequacy of the 
"inner aspect" notion, The later volumes will 
have to fill this gap, 

For now, the demonstration is convincing 
on purely scholarly grounds, The New Tes
tament writers did think this way about the 
cultural/institutional dimension of creation, 
fall, and redemption. They took for granted 
(more than they taught it or declared it) that 
this cosmology, fluid yet clearly patterned, 
could describe the facts of both history and 
salvation. They did so with greater refine-

ment (here the reviewer speaks) than the later 
theologians' systems of nature and grace, law 
and gospel, or the "orders of creation," to 
say nothing of post-enlightenment reduc
tions, Whether we have to think that way 
because the apostles did is a question "evan
gelicals" will go on debating. Whether post
enlightenment minds can think that way, our 
apologetes and culture critics will still debate. 
Wink has provided them all the material they 
cannot avoid facing. 

The Seeds of Secularization: Calvinism, 
Culture, and Pluralism in America, 1870-
1915 
by Gary Scott Smith (Christian University 
Press, 1985, 239 pp., $14.95). Reviewed by 
David Kling, Assistant Professor of His
tory, Palm Beach Atlantic College. 

Ever since Arthur M, Schlesinger, Sr.'s 
groundbreaking article on "The Critical Pe
riod in American Religion" (1932-33), his
torians have recognized that between the Civil 
War and World War I Americans succumbed 
to and eventually embraced secularization
the loss of religion as a molding force in so
ciety. In this revised dissertation, Gary Scott 
Smith focuses on the origins and evolution 
of secular thought in America during this crit
ical period and traces the response of Cal
vinistic thinkers to this profound change, Af
ter mapping out a useful typology of 
Calvinists (" consistently," "considerably," 
and "somewhat"), Smith elucidates Re
formed answers to such secular "isms" as sci
entific and social Darwinism, ethical subjec
tivism, socialism, and a generic secular 
humanism, Calvinists not only defended their 
worldview against these competing ideolo
gies, but also developed institutional re
sponses to such threats, For example, they 
crusaded for Christian government by sup
porting the National Reform Association; they 
strongly advocated biblically centered public 
education; and they established social agen
cies for dealing with urban poverty and the 
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WITNESS TO THE WORD 
A Commentary on John I 
KarlBarth 
Edited by Walther Furst 
Translated by Geoffrey W. Bromiley 
"Altho1:)gh Witness to the Word is a 
relatively early work, it offers an ex
cellent introduction to some of 
~arth's lifelong_theological convic
nons .... At a nme when gathering 
forces from several different quar
te~s would subje<:t the s~Jptural 
witness to extensive rev1s1ons and 
excisions, Barth's loyalty to the 
w~rl~ of the text is as invigorating 
as 1t 1s urgent." 
Paper, $rn.

95 
-G-eurgeHunsinger 

CREATEDIN 
GOD'S IMAGE 
AnthonyA.Hoekema(I) "This is the kind of 
careful and compre-
hensive work for 
which Anthony 
Hoekema has come 
to be known. Like its 
companion volume in 
eschatology, The Bible and the 
Future, tliis investigation of 
anthropology empfoys rigorous 
biblical anafysis of its topics: the 
imago Dei, human sin, common 
grace1 hum3:11 destiny. Along the 
~ay, 1t p;ov1des a compendium of 
informanon about contemporary 
and traditional disputes on the 
subject, viewed from within a 
classical Reformed perspective. 
Current questions are illuminated 
also, as in a critique of unbiblical 
views of self-esteem and self-love. 
This work is a formidable statement 
of the Christian understanding of 
human nature." 

-Gabriel F ackre 
Cloth, $19.95 

FOOLISHNESS TO 
THE GREEKS 
The Gospel and 
Western Culture 
Lesslie Newbigin 
Unlike the many theological studies 
of the gospel and culture that look 
at Western culture from within, or 
studies of cross-cultural mission 
that emphasize mission from the 
First World to the Third World, 
this book treats the First World as 
mission field, offering a unique 
perspective on the refationsliip 
between the gospel and modern 
culture. Paper, $7.95 

CHRISTIAN FAITH 
An Introduction to the Study 
of the Faith (Revised Edition) 
Hendrikus Berkhof 
In this compre
hensive survey of 
the whole of the
ology, Hendrikus 
Berkhof articulates 
the Christian faith 
through a syste
matic exannnation of its doctrine. 
This revised edition is translated 
from the new Dutch fifth edition. 
Cloth, $29.95 

AGUIDETO 
CONTEMPORARY 
HERMENEUTICS 
Major 'lrends in Biblical 
Interpretation 
Editeii, by DonaldK. McKim 
This book offers a guide both to 
contemporary trends in 
hermeneutics and to the directions 
major movements are taking. 
Drawn from a variety of sources 
and ~ritten by a diverse group of 
contributors, these essays describe 
methods of biblical hermeneutics 
assess current hermeneutical ' 
approaches, and offer 
rep~esentational viewpoints from a 
yanety of contemporary biblical 
mterpreters. 
Paper, $13.95 

THE INTERNATIONAL 
STANDARD BIBLE 
ENCYCLOPEDIA 
Full,rRevised, Volume III, K-P 
Geojfrey W. Bromiley, 
Geiieml Editor 
With the publication of this volume 
the ambinous revision project of 
the classicintemational Standard 
Bible Encyclopedia is three-quarters 
of the way to completion. ISBE in
cludes articles on every name of a 
person or place mentioned in the 
Bible, as well as all other terms in 
the Bible that have theological or 
ethical meaning. This volume, 
which covers tfieletters K-P, in
cludes such key articles as "Paul," 
by F. F. Bruce; "Person of Christ," 
by Colin Brown; "Psalms " by 
Peter C. Craigie; "Mark/by 
Ralph P. Martin; "Parousia," by 
Leon Morris; and "Palestine," by 
William SanfordLaSor. Other con
tributors include David E. Aune 
Otto Piper, Gordon J. Wenham,' 
and Donald Guthrie. Cloth, $37.50 
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RESURRECTION AND 
MORALORDER 
An Outline for an Evangelical 
Ethics 
OliverO'Donwan ~ ((Resurrection and 
Mural Order in a 
wonderful way 
reclaims central 
Christian convictions 
for ethical reflection. . . . I know of 
no book that so helpfully draws on 
the classical Christian tradition to 
illumine our contemporary 
situation. O'Donovan's work fills 
the void in a manner so convincing 
that Resurrection and Moral Order 
may~ell be c~lll?-ted among the 
classics of Chnsnan theology in the 
future. At the very least, it 1s going 
~o ~e a book that many will see as 
mdispensable for the teaching of 
Christian ethics." 

-Stanley Hauerwas 

"This book is an unapologetic 
restatement of orthooox 
Christianity and the shape ethics 
must take if such orthodoxy is to 
govern. The quality of the 
constructive case O'Donovan 
develops, the scholarship, and the 
writing style are all superior .... I 
enthusiastically commend this 
work." 

-GeneOutka 
Cloth, $18.95 

THE NEW CENTURY 
BIBLE COMMENTARY 
Edited by Ronald Clements 
and Matthew Black 
Balanced and up-to-date in both its 
scholarship and its reflection of the 
C:ontemporary relevance of the bib
lical text, the New Century Bible 
Commentary is now being issued in 
paperback, with some volumes re
vised and others entirely rewritten. 
E~ch volume in thi~ se~1es begins 
w:1th a ~omprehens1ve mtroduction 
discussmg matters of structure his
torical background, setting, cob.
tent, and themes; this is followed 
by a section-by-section and verse
by-verse commentary based on the 
RSV. 

JOSHUA, JUDGES, RUTH 
by John Gray 
Paper, $12.95 



rAMEs 
fhe Man and His Message 
ames B. Adamson 
\n independent sequel, 
:omparuon, and complement to 
\.damson's commentary on James 
n the New International 
--;ommentary on the New Testament 
:eries,. this book_th~ro~hly 
nves1:1gates the m~gumg 
iuest:lons surrounding tlie Epistle 
md its author and offers some fresh 
:olutions. Adamson concludes that 
his fiery epistle reveals a 
:remendous personality who still 
,peaks to the whole church, and 
Nhose words, when heeded, will 
10~ only revolutionize its life and 
!Ct:lon, b~t also guarantee its 
:ar-reaching renewal. 
raper, $16.95 

fEXTAND 
CNTERPRETATION 
i.S. van tier Woude, J 
'lenerlll Editor 
Pr:ictical an1 expository, I 
:his new senes o~ paper- ~( 
:Jack commentanes .-
lims to provide the _,J 
reader with clear and ✓ 
:oncise explanations 
of every book in the Bible. Each 
commentary begins with an 
introduction, which discusses the 
origin of the book of the Bible 
Ll.llder consideration, as well as its 
author, composition and related 
matters. The_ commentary proper 
treats the scnpture text section by 
section, to help readers understand 
the book as a whole. 

ECCLESIASTES by J.A. Loader 
Paper, $6.95 

SPEAKING IN TONGUES 
<\ Guide to Research 
:>n Glossolalia 
~dited by Watson E. Mills 
~~w other aspects of ~e qhristian 
:aith have been exammed mas 
nicroscopic detail as the tongues 
;>henomenon. In this volume, 
Watson E. Mills has brought to
~ether typical examples of the 
methodological approaches, ar
ranged uncfer the headings of 
~xegetical studies, histoncal studies, 
theological studies, psychological 
studies, and sociocultural stuilies. 
Paper, $24.95 

THE 
EVANGELICAL-ROMAN 
CATHOLIC DIALOGUE 
ON MISSION, 1977-1984 
EditedbyJohnR. W. Stott 
and Basu Meeking 
Born out of a desire to find a 
common ground between 
Evangelicals and Roman Catholics 
in their endeavors to be more 
faithful in their obedience to the 
church's mission, The 
Evangelical-Roman Catholic 
Dialogue on Mission was a series of 
meenngs held from 1977 to 1984. 
The meetings focused on seven 
major topics: revelation and 
authority; the nature of mission· 
the gospel of salvation; our ' 
response in the Holy Spirit to the 
gospel; the church and the gospel; 
the gospel and culture; and-the 
possibility of common witness. 
While the book is not exhaustive, it 
represents a faithful record of the 
ideas shared in the meetings and 
gives a substantial idea of how the 
ilialogue developed. 
Paper, $4.95 

DYNAMICS IN 
PASTORING 

JacobFiret 
"A classic in the 
theologr. of pastoral ministry 
this book vibrates with a ' 
theology of God's 
encounter with human 
persons through the 
mediation of the pastor 
as preacher, 
counselor, and agent 
of change. It is 
comprehensive and critical in 
assessing the theories and practices 
which cfefine the role of tlie pastor. 
N? seminary student shouldbe 
without the opportunity to wrestle 
~ith the ~mphcations of this book 
m_prepanng for pastoral ministry. I 
wish every pastor could secure tliis 
book and study it thoughtfully and 
carefully. Many will fina here the 
semmary course they lacked in 
practical theology." 

-Ray S. Anderson 
Cloth, $24.95 

CITIES OF THE 
BIBLICAL WORLD 
The Cities of the Biblical World series 
provides an introduction to 
archaeological methods, 
descriptions of excavations and 
finds of }?articular sites, and an 
explanation of the way 
archaeological evidence can help in 
our understanding of the Bible. 
Each volume contains numerous 
illustrations and maps, as well as a 
chronological table and indexes. 

UGARIT by Adrian Curtis 
Paper, $8.95 

MINDING GOD'S 
BUSINESS 
~ S.Anderson 
Anderson explores the theological 
and biblical 6ases for understanding 
the unique characteristics of Chris
tian organizations and discusses 
what it means to manage such or
ganizations in a Chrisnan way. 
Focusing primarily on the wJiat 
rather tlian the how of managing 
Christian organizations, Anaerson 
discusses the nature and function of 
these organizations and relates 
them to i:he apostolic ministry of 
the church. 
Paper, $9.95 

Prices subject to change. 

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. 

62511\.. ;;t;~;;;;~s - I,~ PUBLISIDNG co. 
255 JEFFERSON AVE. S.E, / GRAND RAPIDS, MICH. 49503 



related problems of industrialization. 
Yet, according to Smith, the Calvinist re

sponse was fundamentally flawed. The Re
formed community mistakenly believed that 
a Christian worldview should continue to 
dominate America's pluralistic culture. Vic
tims of previous success (in America and 
elsewhere) and blinded to the pervasiveness 
of secular influences in America, Calvinists 
endorsed the coercion of non-Christians to 
their views. The results of their efforts proved 
disastrous, for in the name of religious neu
trality, secularism (another faith) won the 
battle of competing ideologies. 

Smith goes beyond historical analysis to 
offer an alternative approach. Throughout his 
work, he supports the theory of cultural plu
ralism whereby competing religious ideolo
gies have equal rights in the public realm. 
That is, in a pluralistic society all faith com
munities should be given equal opportunity 
to promote their agendas in the public sphere. 
Smith considers unbiblical the efforts of Cal
vinists to build a political kingdom of God 
and usher in a distinctly Christian age. 

This is a timely book. In his concluding 
chapter, Smith traces the advancement of 
secularism to the present, and argues that 
current Protestant groups (the Moral Major
ity, Religious Roundtable, and the Christian 
Voice) are repeating the same errors of nine
teenth-century Calvinists. Such a strategy, he 
reasons, is divisive, intolerant, and lacks a 
biblical basis. 

Smith's efforts at relevance, however, are 
a drawback to the book's structure and, at 
times, his style. He employs a "scissors and 
paste" organization where at the beginning 
and end of nearly every chapter he stresses 
the applicability of nineteenth-century issues 
for today. No doubt this is the liability of any 
dissertation revised for public consumption, 
yet his didactic approach does not mix well 
with straight historical analysis. 

To Smith's credit, he ties together the dis
parate strands from previous chapters in his 
conclusion. Also, in his attempt to heighten 
the drama of the conflict, he borrows cliches 
and overworked metaphors. To mention a 
few: the "Calvinist fortress" was "contin
ually bombarded" by the "artilleries of Ar
minians, liberals, and skeptics" (p. 34); or 
Calvinists built "dikes against the flood of 
secular sensibility" (p. 41)-a more appro
priate metaphor for Abraham Kuyper's re
sponse in the Netherlands! Still, for those 
given to asking, "What's happened to a 
Christian America, and what can be done 
about it?" Smith's thoroughly researched 
book is a recommended primer. 

The Identity of Christianity 
by Steven Sykes (Fortress, 1984, 349 pp., 
$21.95). Reviewed by Geoffrey M. Bromi
ley, Senior Professor of Church History and 
Historical Theology, Fuller Theological 
Seminary. 

This book is by one of the brightest of 
new Anglican scholars and one distinguished 
for his knowledge of the European field. 
Having previously tackled the integrity of 
Anglicanism, he now boldly takes up the 
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identity of Christianity, his new term for the 
older "essence." Singling out the three per
spectives of confilct, inwardness, and power 
from which to survey the terrain, he devotes 
the body of the work to six modem theolo
gians (Schleiermacher, Newman, Harnack, 
Loisy, Troeltsch, and Barth), and finally at
tempts some conclusions by way of an anal
ysis, a discussion of unity, and an assessment 
of the role of worship. 

Sykes brings to his work an impressive 
erudition, originality of insight, clarity of 
expression, and no little skill in exposit>ion. 
His three perspectives have obvious rele
vance, his accounts of the chosen figures are 
informative, and he has some interesting if 
not very precise or compelling suggestions. 

Yet, although students can learn from the 
book, one can hardly say that it is more suc
cessful than his earlier effort to present An
glican integrity. The initial perspectives have 
a restrictive effect on the historical exposi
tion. The discussion of power neither bears 
much relation to its biblical use nor is such 
as to evoke anything but scorn from an expert 
in institutions like Jacques Ellul. The individ
ual analyses are not wholly convincing. (What 
would Barth think of being called "so radical 
a representative of the inwardness tradition" 
on p. 207?) The features of continuity, e.g., 
on pp 245 ff., are so generalized as not to 
serve any very useful purposes; they do not 
even mention Christ, and even when filled 
out' a little they hardly bear the weight that 
Sykes wants to place on them (pp. 251ff.). At 
the end the book seems to beg a lot of ques
tions when it commends the disputes of the
ologians so long as they "continue recogniz
ably to be disputing about one and the same 
thing" and participate in public worship (p. 
286)! 

More seriously the work proves to be dis
appointing on four counts. First, it does not 
give proper attention to the ecumenically ac
cepted role of faith in Scripture, cavalierly 
dismissing it because of hermeneutical divi
sion. Second, it does not reckon sufficiently 
with the fact of history that almost always 
and everywhere the churches have focused 
their instruction_ on the same basic docu
ments. Third, it fails to relate Christian iden
tity to the evangelistic and missionary task 
of the church with its kerygmatic require
ments. Whatever the case may be with aca
demics, believers who fulfill their New Tes
tament commission may differ in detail but 
usually get to the heart of the matter, whether 
in simple or more sophisticated forms. 

Fourth and finally, the work does not even 
raise what is perhaps the most pressing of all 
the issues of Christian identity, namely, the 
problem of differentiating the central and the 
peripheral or adiaphoristic when Christianity 

makes its way into other regions and comes 
to expression in new and different cultures, 
as it has always had to do throughout its 
history. Here, if anywhere, Christians need 
theological guidance as they seek to protect 
the message from assimilation while not per
petuating forms of thought, life, or expres
sion that are merely incidental to it. In this 
book, however, they will find at best only 
the most indirect and indefinite of assistance. 

Anglicanism and the Bible 
edited by Frederick Houk Borsch (More
house Barlow, 1984, 261 pp., $7.95). Re
viewed by the Rev. Dr. Kenneth J. Wissler, 
Church Development Consultant, and 
Priest-in-Residence at St. Alban's Episco
pal Church, Wilmington, Delaware. 

Anglicanism and the Bible is a collection of 
six essays edited by Frederick H. Borsch, Dean 
of the Chapel and Professor of Religion at 
Princeton University, as part of the Anglican 
study series. The contributors discuss the im
portance, place, and function of the Bible 
within the Anglican tradition. 

Within this framework, each contributor 
addresses a particular concern: William P. 
Haugaard, Professor of Church History at 
Seabury-Western Theological Seminary, pro
vides an historical sketch of the use and 
translation of the Bible in the English Church 
from the Middle Ages to the publication of 
the King James Bible in 1611. Marion J. 
Hatchett, Professor of Liturgics and Music at 
the School of Theology, University of the 
South, demonstrates through an analysis of 
various Prayer Books and lectionaries how 
Anglican worship and spiritual practice are 
informed by and steeped in Scripture. John 
E. Booty, Dean of the School of Theology, 
University of the South, describes how the 
Bible influenced and was used by the various 
missionaries and reformers of the 18th and 
19th centuries. Reginald H. Fuller, Professor 
of New Testament at Virginia Theological 
Seminary, relates the stormy road to accept
ance and respectability travelled by the var
ious schools of criticism of the 19th and 20th 
centuries. W. Taylor Stevenson, Professor of 
Philosophical Theology at Seabury-Western 
Theological Seminary, outlines what he be
lieves to be the proper relationship between 
Scripture and science. Through a closely and 
carefully reasoned analysis of the proper scope 
and task of each discipline, Prof. Stevenson 
finds not only no conflict but a shared task 
to discover truth. He also sounds a prophetic 
note of warning against the modern idolatry 
of scientism, which cloaks the spiritual/re
ligious quest in scientific language to provide 
(pseudo-) scientific answers to religious ques-
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We invite you to submit your favorite 
sermon preached in 1986. The top 
four sermons in each of six categories 
will be included in the first edition of 
Best Sermons, along with 28 specially 
commissioned sermons by leading 
preachers, theologians, and teachers 
of preaching. 

To be published in May, 1988, Best 
Sermons is being edited by James W 
Cox, author of Preaching and editor 
of The Ministers Manua4 and a pres
tigious inter-demoninational 25-
member editorial board. Judges for 
this year's competition are Walter J. 
Burghardt, David Allan Hubbard, 
John Killinger, James Earl Massey, 
Carolyn Weatherford, and William 
Willimon. 
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ters, pastors, preachers, evangelists, 
priests, bishops, supervisory minis-
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tions. Frederick H. Bouk concludes the col
lection by describing the relationship be
tween the Bible and the Church as one of 
dialectic dialogue: while the Bible informs the 
faith of the Church, it is the Community of 
Faith which in turn informs the reading and 
interpretation of Scripture. While such an ap
proach may be open-ended and at times am
biguous, the very nature of the Bible de
mands it. 

As the title of this book suggests, it is writ
ten by Anglicans primarily for an Anglican 
audience. Other than students, historians, and 
liturgists, few non-Anglicans would probably 
find this book of great interest. This should 
not be surprising since the book was written 
as part of the Anglican Study Series. With 
this in mind, the six contributors accomplish 
their purpose admirably. However, the last 
two articles make valuable contributions be
yond this limited scope: at a time when 
Christians of all traditions are wrestling with 
the relationship between religion and science 
and the place of Scripture in the modern 
world, the article by Prof. Stevenson calls for 
a clear understanding of the separate but 
equally necessary place of both Scripture and 
science without the one co-opting the con
cerns and quests of the other, while the last 
article calls for a return to the Bible as pro
viding a method and guide for the religious/ 
spiritual quest in a modern world. 

Anglicans who read this book would come 
away with a greater appreciation for the part 
the Bible has played in the formation of An
glican practice; they would also have a deeper 
understanding of the Anglican Church as a 
church which is as biblical as any church of 
the Reformation. In this sense, this book takes 
the Anglican Church one more step toward 
the rediscovery of her roots and purpose. 

As a collection of articles, the book hangs 
together very well. Each article logically pro
ceeds to the next, and the reader receives the 
impression that each contributor was very 
much aware of the contributions of the others. 
This serves to assist the reader in following 
the common thread of the theme of the book. 

Dictionary of Christian Theology 
by Peter Angeles (Harper & Row, 1985, 210 
pp., $17.95). Reviewed by Ray S. Anderson, 
Professor of Theology and Ministry, Fuller 
Theological Seminary. 

This small (as far as theological diction
aries go) and concisely written volume covers 
more than one thousand core terms and top
ics. Written to aid the non-specialist reader, 
this dictionary seeks to bridge the gap be
tween large, more scholarly works and more 
"popularly" written dictionaries. 

The content ranges over a broad field, giv
ing definitions to core theological terms, bib
lical and historical figures and events, im
portant texts, symbols, rites, religious 
movements, and theological and philosoph
ical concepts. No bibliographic references or 
resources are listed. 

The author, professor of philosophy at 
Santa Barbara City College in California, in
tends that the dictionary be used as an "en-
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joyable, quick at-hand reference and a be
ginning to advanced work in the field of 
Christian religion and theology." In the main, 
it accomplishes its purpose. 

conservative theology, for which the reader 
is advised to see the definition for Funda
mentalism. 

Some definitions simply fail through re
duction to the lowest common denominator. 
Incarnation, for example, is explained as, 
"God becomes human for the purpose of hu
manizing mankind with the Christ-Spirit." 
Under the heading of Evangelism, we are 
given one sentence: "Actively preaching or 
promulgating the GOSPELS-the word of Je
sus Christ-usually in the hope of conversion 
of others or revitalization of the HOLY 
SPIRIT." 

As with any dictionary produced by a sin
gle author, however, the listings tends to be 
selective and some of the definitions so non
technical as to be misleading. For example, 
while there are listings for Calvinism and Lu
theranism, there are none for Arminianism 
or Wesleyanism. While there is a listing for 
infallibility there is none for inerrancy, which 
ignores a matter of great concern to many 
contemporary Christians. 

Under the heading of theology, there is a 
definition of liberal theology, but not of or
thodox theology, nor neo-orthodox theology, 
nor evangelical theology. There is a listing of 

On occasion, a definition misses the mark 
completely. Under Predestination, for ex
ample, we are correctly told that this is the 
belief that God has foreordained every event 

Francis Asbury 
Press 

Becoming the Family 
of God 
A Handbook for Developing 
Creative Relationships in 
the Church 
Keith Huttenlocker 
How to build positive bonds 
between members and how 
church conflicts can be 
resolved. 
Available/Softcover/ 17041 p 
$6.95 

The Beauty of 
Holiness 
Phoebe Pal.mer as 
Theologian, Revivalist, 
Feminist, and Humanitarian 
Charles Edward White 
A well-documented critique of 
Phoebe Palmer's work that is 
likely to become the definitive 
study of this important pio
neer of American holiness 
theology. 
Available/Cloth/ 17088/ $15. 95 

The Works of 
Wesley: 
Volumes 3 and 4 
Thejournal. of john Wesley: 
Volumes 1 and 2 
John Wesley 
This 18-volume library edition 
of The Works qfWeslry-his 
sermons, journals and letters
will, when complete, contain 
the entire Epworth critical edi
tion of Wesley's Works, widely 
known as the Standard Edition. 
Now available: Volumes 1 and 
2, Wesley's Standard Sermons. 
Volume Three 
Available/Cloth/17172/$24.95 
Volume Four 
Available/Cloth/17173/$24.95 

Introduction to 
Christian Doctrine 
John Lawson 
An introductory textbook to 
systematic theology. Lawson 
shows how leading thinkers 
have articulated the tenets 
of the Christian faith sum
marized in the Apostles Creed. 
November/Cloth/17026/ $14. 95 

The Expositor's 
Bible Commentary, 
Volume 6 
Isaiah, Jeremiah, 
Lamentations, Ezekiel 
Frank E. Gaebelein, 
General Editor 
The newest volume in a highly 
acclaimed commentary series. 
Available/Cloth/11175/$29.95 

Challenging 
The Christian 
Whitefield and 
Wesley on the 
New Birth 
Timothy L. Smith 
Representative sermons from 
each of these two great 
preachers demonstrate their 
differin.1< views on the univer
sality of the offer of salvation 
and the nature of a Christian's 
growth in sanctification. 
Introductory essays preface 
each sermon. 
November/Softcover/l 7072p 
$7.95 

Regency Reference 
library 

The NIV Triglot Old 
Testament 
Introduction by John R. 
Kohlenberger, ill 
Now back-in-print by popular 
demand. 
Available/Cloth/12630/ $49 .95 

Mind ... 
Bible Student's 
Commentary 
Joshua,Judges, Ruth 
C. J. Goslinga 
The newest volume in 
Zondervan's translation of the 
Korte Verklaring, a series of 
commentaries on the entire 
Bible that represents the best 
in conservative, continental 
Reformed scholarship. 
December/Cloth/11762 
$24.95 

The NASB.-NIV 
Parallel New 
Testament in Greek 
and English 
With Interlinear Translation 
Alfred Marshall 
Both a parallel and an inter
linear New Testament, con
taining the Nestle Greek text 
with Alfred Marshall's inter
linear translation. The two 
parallel English versions rep
resent two distinct approaches 
to translation, the NASB, based 
on the "formal equivalency" 
principle, and the NN, based 
on the "dynamic equivalency" 
principle. 
Available/Cloth/ 12397 / $21. 95 



that has happened, is happening and will 
happen. Double predestination is then ex
plained by stating: "If God does cause a 
change in the predetermined plans for things, 
then this too was predetermined by God, 
which is in effect 'double predestination' or 
'double predetermination.'" The failure to in
form us that double predestination for most 
Calvinists means that God has two decrees
one for salvation and one for reprobation
may be accounted for by the fact that there 
is no listing for Decree! 

doctrine, there are a variety of other diction
aries more substantial and resourceful. 

Creeds, Society, and Human Rights: A Study 
in Three Cultures 
by Max Stackhouse (Eerdmans, 1984, 315 
pp., $19.95). Reviewed by Esther Byle Bru
land, doctoral student in Religion and So
ciety at Drew University and co-author of 
A Passion for Jesus, A Passion for Justice. 

For those who have very little knowledge 
of the vocabulary of Christian doctrine and 
the historical tradition, this dictionary cannot 
help but inform. For those who are more se
rious about the study of Christian faith and 

General misconceptions and disagree
ments regarding the roots and fabric of hu
man rights indicate necessary work to be done 
by Christian ethicists. In Creeds, Society, and 
Human Rights Max Stackhouse has devoted 

Academie Books 
Wordly Saints 
The Puntans as They 
Really Were 
Leland Ryken 
I\ significant study that chal
lenges prevailing misconcep
tions and stereotypes about 
the lives of those who are the 
fountainhead of evangelical 
Protestantism. 
November/Cloth/11070 
$14.95 

Integrative 
Theology, Vol. 1 
Knowing Ultimate Reality: 
The Living God 
Gordon R. Lewis and 
Bruce A. Demarest 
Rather than studying the var
ious theological disciplines in 
isolation, this new approach to 
theology brings historical, bib
lical, systematic, apologetic 
and practical theology together 
in a distinct and useful meth
odology. 
November/Cloth/12710 
$16.95 

The NIV: The Making 
of a Contemporary 
Translation 
Kenneth Barker, Editor 
Written by fourteen of the 
original translators, here are 
the "hows" and the "whys" of 

.. .Inspiring 
The Christian 
Heart. 
No Time for Silence 
Evangelical Women in 
Public Ministry Around 
the Turn of the Century 
Janette Hassey 
"Ought to sound the death 
knell for two myths that ap
pear with astonishing regularity: 
(1) that believers in biblical 
inerrancy are bound to dispute 
the legitimacy of women's min
instries; and (2) that the evan
gelicalf=inist mov=ent is 
simply a misguided effort to 
=ulate current secular f=i
nism. " - Roger Nicole, Gordon
Conwell Theological Seminary, 
Available/Softcover/ l 2786p 
$7.95 

the NIV-an inside look at some 
of the issues that were faced 
in translating this most suc
cessful version of the Bible. 
December/Softcover/ 12080p 
$8.95 

Ministry Resources 
library 

Humor in Preaching 
John W. Drakeford 
A new addition to The Craft of 
Preaching series, this volume 

demonstrates both the pro
priety and the functions of 
humor in preaching. 
December/Softcover/ 12815p 
$6.95 

Helping Women in 
Crisis 
AHandbookfor 
People~ Helpers 
Kay Marshall Strom 
A forthright, practical resource 
for pastors, counselors and 
others who may be called upon 
to deal with such crisis situa
tions as child abuse, incest, 
infidelity, rape, alcoholism, and 
attempted suicide. 
Available/Softcover/1 l 716p 
$7.95 

Outgrowing the 
Ingrown Church 
C.JohnMiller 
A book for pastors and church 
leaders who wish to help their 
churches break free of the 
things that tum them in on 
themselves. 
November/Softcover/ 114 l 5p 
$7.95 

Ministry to the 
Divorced 
Guidance, Structure, and 
Organization That Promote 
Healing in the Church 
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himself to that vital task. He writes, "The 
phrase 'human rights' implies a universal ethic 
which claims that they ought to be believed 
and observed everywhere by everyone." 
However, "at present, human rights are not 
universal in either the sense that everyone 
believes in them or the sense that they are 
everywhere observed in social practice" (p. 
x). Nor, according to Stackhouse, is there a 
universal consensus as to what is human or 
what is right. 

The motivating questions of the book, 
then, are the following: "What are the con
ceptual and social conditions which make 
such a universalistic ethic viable? What kinds 
of 'creeds' and what kinds of social patterns 
support belief in and action upon universal
istic values? What kinds of metaphysical
moral visions allow people to respond to hu
man problems in economic, political, edu
cational, familial, and other relations by cul
tivating a social order conducive to human 
rights?" (p. x). 

With these evaluative questions in mind, 
Stackhouse examines three cultures, the 
United States, East Germany, and India. By 
means of longitudinal and cross-sectional 
analyses he assesses their conceptions of hu
man rights and the amount of social space 
allowed for defining, claiming, and preserv
ing these rights. 

Creeds, Society, and Human Rights makes 
a major contribution in three areas. In the 
area of methodology, Stackhouse has devel
oped a device for cross-sectional study of so
cieties which he calls a "map of institutional 
sectors of society based on universal human 
needs" (p. 18). The map facilitates charting 
the significance, functions, and interrelations 
of the various sectors. Its range includes in
terpersonal, collective, and civilizational 
structures; individual as well as intersocietal 
dimensions; and material, associational, and 
ideational levels of society. Stackhouse uses 
the map to portray the variations among the 
three cultures studied in the amount and sig
nificance of institutional space devoted to up
holding human rights. 

Stackhouse puts the descriptive powers of 
the social sciences in the employ of ethical 
analysis. He carefully diagnoses the cultural 
"is" before moving to the ethical "ought." In 
addition to cross-sectional examination, 
Stackhouse presents longitudinal descrip
tions of the three cultures. The descriptive 
studies which result form a second major 
contribution of the book. 

Care of Souls in the Classic Tradition 
by Thomas C. Oden (Fortress, 1984, 128 pp., 
$5.95). Reviewed by Matthew Floding, 
M.Div. student, McCormick Theological 
Seminary. 

In this brief but important study Thomas 
Oden calls pastors and teachers and students 
of pastoral care to reconsider the rich pastoral 
legacy of Gregory the Great (A.D. 540-604). 

In chapter one, Oden argues the need for 
such reconsideration by documenting the 
current amnesia in regard to the classical tra
dition. His research indicates that since the 
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1920s, pastoral care has moved increasingly 
toward accommodation to modern psycho
logical theory. "Pastoral theology has be
come in many cases little more than a 
thoughtless mimic of the most current psy
chological trends." Oden believes there is an 
emerging hunger for classical wisdom. He 
does not disparage modern psychology al
together. Rather, he argues convincingly for 
a "neoclassical approach to Christian pas
toral care that takes seriously the resources 
of modernity while also penetrating its illu
sions." 

In chapter two, Oden introduces Gregory. 
This valuable section highlights those critical 
formative experiences which shaped Grego
ry's outlook as pastor and pope. For Prot
estants who may only associate Gregory's 
name with a form of church music it will be 
helpful to be reminded of a few of his many 
significant accomplishments. Included among 
these are the instigation of the mission to 
England as well as writing his remarkable 
Pastoral Care which provided the model for 
pastoral care over the next millenia. 

In the final two chapters, Oden presents 
an analysis of Gregory's intriguing series of 
paradoxical case studies of the diversities of 
pastoral counsel. The case studies examine 
personality traits that appear as polarities, e.g. 
timidity /assertiveness and patience/impa
tience. These studies reveal Gregory's appre
ciation of the paradoxical and ironic within 
the human personality as well as his concern 
for a variable practice of ministry that is re
sponsive to the needs of the individual par
ishioner. This ministry, Gregory insisted, must 
mirror Christ's care for us. Most important, 
however, is Oden's examination of Gregory's 

use of the Bible applied to the pastoral coun
seling situation. Gregory appealed to biblical 
examples in every case as paradigms for per
sonal growth and building positive relation
ships. 

The value of this book is really threefold. 
First, it calls the Christian counseling com
munity to be self-critical in its appropriation 
of modern psychotherapies. The reader will 
sense something of the personal pilgrimage 
that Oden himself has made. Secondly, it re
covers the valuable contributions of Gregory 
the Great for consideration by the Church 
today. Some readers may suspect, however, 
that Oden makes Gregory out to be a twen
tieth century Protestant at points. Thirdly, 
Care of Souls in the Classic Tradition encour
ages pastoral, theological and historical in
tegration in pastoral care. This book should 
be required reading for students of pastoral 
care. It will also be greatly appreciated by 
those caregivers who wish to be introduced 
to a rich resource of time-tested wisdom. 

Old Testament Criticism in the Nineteenth 
Century: England and Germany 
by John Rogerson (Fortress, 1985, 320 pp., 
$29.95). Reviewed by Mark A. Noll, Pro
fessor of History, Wheaton College. 

John Rogerson, head of the department of 
biblical studies at Sheffield University in 
England, is well-known for his historical and 
exegetical studies in the Old Testament. With 
this book he goes beyond an examination of 
the Old Testament itself to study those in the 
nineteenth century who were so important 
in the introduction of modern critical schol-

arship to the Anglo-Saxon world. Rogerson 
tells the story of advancing critical scholar
ship in Germany during the first two-thirds 
of the nineteenth century, when scholars like 
de Wette, Vatke, Ewald, and eventually Well
hausen began radically to reinterpret the na
ture of Old Testament history, religion, and 
ethics. He then shifts to England and traces 
the acceptance of generally critical positions, 
an acceptance that was slower and more cau
tious than in Germany. Especially interesting 
to readers of TSF Bulletin will be the sections 
on German confessionalists who first re
sponded with much skepticism to the new 
critical conclusions (e.g., Hengstenberg), but 
who then tempered traditional attitudes to 
the Bible with a relative openness to newer 
philosophical and historical views (e.g., De
litzsch). 

Biblical scholars will have to judge whether 
Rogerson has succeeded in capturing the in
ner nature of his story. For historians, the 
book offers a valuable summary of ways in 
which German scholarship sustained a looser 
relationship to established academic tradi
tions, and a closer relationship to the latest 
speculations in philosophy, than was the case 
in England. Off-hand comments on the ac
ademic settings in which the biblical schol
arship took place also illuminate the impor
tance of intellectual environments for the 
conclusions of academics. The book may be 
faulted for stressing academic, philosophical, 
and attitudinal environments at the expense 
of the theological. Many of the innovations 
that the Germans treated simply as the dis
coveries of research or the causal application 
of philosophical speculation were in fact 
complex propositions affecting deeply 
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embedded, and very well attested theological 
convictions. The result is that the nineteenth
century innovators in biblical scholarship, 
who presented themselves as the vanguard 
of sophisticated academic work, displayed a 
naivete about the revolutionary character of 
their conclusions which, to a limited extent, 
Rogerson also shares. In spite of this limi
tation, he has written a good book worthy of 
serious consideration. There is also a useful 
bibliography. 

Wisdom and Spirit 
by James A. Davis (University Press of 
America, 1984, 258 pp., $13.50). Reviewed 
by Edwin Yamauchi, Professor of History, 
Miami University, Oxford, Ohio. 

The subtitle of this volume, "An Investi
gation of 1 Corinthians 1:18-3:20 Against the 
Background of Jewish Sapiential Traditions 
in the Greco-Roman Period," accurately de
picts the subject of Professor Davis' 1982 
doctoral dissertation, written at Nottingham 
under James D. G. Dunn. 

Davis (pp. 4, 117) joins a growing number 
of scholars (e.g. S. Arai, H. Conzelmann, R. 
McL. Wilson, F. Wisse) who have opposed 
the "Gnostic" interpretation of Paul's op
ponents, maintained by W. Schmithals, K. 
Rudolph, and G. MacRae. His work is es
pecially indebted to the Philonic researches 
of B. Pearson and R. A. Horsley. 

His monograph is divided in two main 
sections: I. Wisdom and Spirit in Pre-Chris
tian Judaism, and II. Wisdom and Spirit in 1 
Corinthians. In the first part he analyzes the 
characteristics of "wisdom" in Sirach, the 
Dead Sea Scrolls, and Philo. In the light of 
the admittedly infrequent occurrence of the 
words hokmah "wisdom" and hakam "wise" 
in the scrolls, one wonders how central the 
concept of wisdom could have been at Qum
ran. He does not deal in depth with the "Wis
dom of Solomon." 

He concludes that common features of 
Jewish wisdom include: 1) there is a link be
tween wisdom and Torah, 2) there are dif
ferent levels of attainment of wisdom, 3) the 
highest level is attained by those inspired by 
the help of the Spirit, and 4) in Sirach and 
Philo the sage is marked out by eloquence. 

After a thorough exegesis of 1 Corinthians 
1:18-3:20, Davis concludes: "Thus, in his cri
tique of the manifestation of wisdom at Cor
inth, Paul may be seen to concentrate on pre
cisely those features which were earlier found 
to be characteristic of Jewish wisdom tradi
tions in the Greco-Roman era: a nomistic em
phasis, a tendency to distinguish between in
dividuals in regard to their possession of 
wisdom, and a stress upon eloquence as a 
quality of the person gifted by God to un
derstand, interpret, and impart wise guidance 
and teaching" (p. 143). In opposition, Paul 
represents the wisdom of God centered in the 
cross as the only true wisdom. 

Instead of the retrojection of later Gnostic 
concepts, Davis has presented a most helpful 
and persuasive discussion of pre-Christian 
Jewish texts which illuminates the contro
versy over wisdom at Corinth. 

Within the compass of the author's aims 
many subsidiary questions were not dis
cussed which might be raised: for example, 
the impact of Greek philosophy on Philo, or 
the role of Greco-Roman rhetoric on some
one like Apollos. Nor is there any reference 
to the concept of wisdom, e.g. in James 3:13-
16, or any discussion of rabbinic materials. 

There are some surprising omissions in an 
otherwise extensive bibliography (pp. 229-
57). The lack of indices is to be regretted. 
There is an excessive number of misspellings 
and a lamentable use of diacritical marks, 
which are either omitted or sometimes 
wrongly inserted over French and German 
words (e.g. pp. 58, 73, 90, 119, 155, 159, 166, 
179, 189, 198, 216, 221, 222, 231, 233, 236, 
237, 238, 239, 243, 247, 248, 249, 252, 253, 
257). • 

The Faith of Christians: An Introduction to 
Basic Beliefs 
by Denis Baly and Royal W. Rhodes (For
tress, 1983, 245 pp., $14.95). Reviewed by 
Randy L. Maddox, Assistant Professor of 
Religion, Sioux Falls College, Sioux Falls, 
South Dakota. 

While this work employs the traditional 
structure of treating theological loci, it is the 
product of a rather innovative approach. Each 
chapter was originally presented as a work
ing draft to a group of twenty interested stu
dents. The reactions and criticisms of these 
students were taken into account in the final 
draft. In those cases where there were sig
nificant differences between the various con
tributors, the majority opinion was adopted 
in the text and the minority views stated in 
the notes. 

This approach has the strength of pro
ducing a text understandable to contempo
rary students. The chapter on Christians and 
Society is an excellent example. Likewise, this 
approach allows the reader to sense areas of 
disagreement in Christian circles. Here, the 
best example is the chapter on the Authority 
of Scripture. 

At the same time, this approach has a 
deeply troubling aspect. Is it methodologi
cally sound for the majority opinion of those 
who are admittedly novices in theological 
studies to determine the content of basic 
Christian beliefs? Are the authors serious that 
it was not their aim to tell the students "what 
they ought to believe" (p. viii)? If so, that may 
explain some of the characteristics, tensions, 
and limitations apparent in the text. 

One of the most defining characteristics 
of the text is the majority option for the "lib
eral view" of biblical authority which treats 
the biblical material as culturally influenced 
and, therefore, less inspired in some parts 
than in others. The ramifications of this view 
are evident in several doctrinal discussions. 
Perhaps the clearest example is the discus
sion of heaven and hell where the majority 
view opts for a type of ultimate universalism 
despite the solid biblical foundation for the 
alternative (p. 163)! 

However, there is a tension in this com
mitment to the liberal view. It is seen most 
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clearly in the intriguing and unsubstantiated 
argument that, while the New Testament au
thors used masculine language for God, they 
did not intend to attribute gender to God (p. 
33). The implication drawn is that we can 
continue to use masculine language about 
God today as long as we are clear on our 
non-sexist intent. Usually, such distinctions 
are found only among those concerned to de
fend the biblical view as timeless and plen
arily inspired! All this suggests the text would 
have been strengthened by a more nuanced 
discussion and utilization of biblical author
ity. 

A clear limitation of the text is its lack of 
discussion of the sacraments and the diverg
ing approaches to sacraments in the Christian 
tradition. Likewise, one could question the 
apparent identification of original sin with 
being human per se (p. 134), and the abstract 
approach to defining God's attributes (p. 36). 

A final limitation would be the overiden
tification of the Spirit with the Church (see 
Chapter Eight). This identification has been 
challenged by much recent doctrinal reflec
tion. At the heart of this reflection is a sen
sitivity to the presence of the Spirit in other 
religions, which seemms to be a preferable 
alternative to talk of God being incarnate (sic) 
in other religions (p. 188). 

In general, the work is well-written, pro
vocative, and helpful. However, it will be less 
appealing to the conservative and evangelical 
communities. 

The Story of Christianity, Volume I: The 
Early Church to the Dawn of the Refor
mation 
by Justo L. Gonzalez (Harper & Row, 1984, 
429 pp., $12.95). Reviewed by Tim Daniel, 
Associate Pastor, Trinity Baptist Church, 
Wheatridge, Colorado. 

This thorough and readable account of the 
Church's development from its infancy to the 
Reformation reveals the heart of a true his
torian. Justo Gonzalez takes history person
ally. He sees history as his own, as the an
tecedent of who he now is. For Gonzalez our 
heritage colors the way each Christian from 
whatever tradition interprets Scripture, re
lates to the local church and lives out his or 
her Christianity. To be aware of our historical 
biases, says the author, is the only way to be 
in some measure free to look beyond them. 
Such historical awareness is found at the base 
of any period of renewal, as Christians dis
play the courage to confront their traditions 
anew with the Scripure. 

The author asserts that Christianity is es
sentially a historical faith. It was born and 
grew as a real human movement impacted 
by all the forces that define other histories. 
His thrust is that the story of Christianity is 
just that-a great story. It has a plot, rich char
acters, and background forces that press 
themselves onto the stage. Gonzalez' ap-
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proach is refreshing as it presents the story 
of the Church not as a sacred, lofty legend 
set in a mythical land, but as a dynamic, com
plex human drama like any other. Here the 
history of Christianity reads as real and be
lievable as a history of World War II. 

This is not to say that Gonzalez sees the 
story as only a human one. Rather he sees 
church history as the continuation of the book 
of Acts. It is the record of the deeds of the 
Holy Spirit through men and women of faith 
through the ages. It is a divine purpose 
worked out through a thoroughly earthly 
medium, the Church. 

To accomplish his purpose of telling this 
story in real terms, Gonzalez presents the 
events of the New Testament and subsequent 
eras through rubrics familiar to readers of Time 
magazine. By so doing he provides relevant 
handles on what was happening in each pe
riod. For example, the birth of the Church in 
Palestine is seen in the wider context of a 
Jewish-Hellenistic cultural struggle, in which 
Alexander governments were attempting to 
impose Greek culture on the Jewish com
munity. In this light, the Pharisees suddenly 
spring from the pages of Scripture as more 
than just arch-typical enemies of good. They 
are devout Jews concerned with preserving 
revealed truth from compromise by applying 
the law in everyday situations. From this per
spective many of the conflicts in the New 
Testament make more sense. These were log
ical and inevitable reactions of two poles of 
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opinion, not unlike those in our religious 
community today. Their world was as com
plex as our own. 

This text is thorough enough to provide 
a good reader for most survey courses. Gon
zalez covers the background of Christianity's 
birth in Palestinian Judaism, the Diaspora and 
the Greco-Roman empire. He includes a 
unique chapter on what happened to the 
Church in Jerusalem after Acts. There is a 
chapter on the mission of the Church to the 
Gentiles with an interesting look at facts and 
legends about the apostles. He deals with the 
Church's conflict with Judaism and the Em
pire, giving unique insights into the govern
ment's policy toward Christians following 
Trajan's edict. He covers the apologists, the 
forming of the creeds and the lives of leading 
Christian teachers. He details the final cen
turies of persecution and the daily life of the 
Church, including a glimpse of early Chris
tian art. 

In Part II the author chronicles the de
velopment of the Imperial Church and the 
impact of Constantine. He describes the or
igin of monasticism in reaction to official 
Christianity and the development of the Do
natist schism. Gonzalez tells the story fleshed 
out in the lives of people. The Arian contro
versy is painted in full color around the lives 
of men like Athanasius. This method is used 
to cover the eras of the Cappadocians, Am
brose, Chrysostom, Jerome and Augustine. 

Gonzalez turns from a narrative centered 
around men to a sweeping survey of the new 
order these men had founded. Part III de
scribes Medieval Christianity from the Bar
barian Kingdoms and the Papacy to the East
ern Church. The author deals with 
Charlemagne, reform movements, the Cru
sades, Scholasticism, the Renaissance and the 
rumblings of Reformation. Part IV is a unique 
and fascinating look at Colonial Christianity 
promoted by the Spanish and Portuguese 
crowns in the New World. 

Dr. Gonzalez tells the story in short, quick
moving chapters with smooth transitions. The 
reader wants to read on. It is an exciting story! 
The author provides a workable framework 
for each major development so that it makes 
sense. The reader feels the drama and the 
intertwined forces impacting Christians in 
each period. This work assumes some fa
miliarity with theological and ecclesiastical 
terms. It may not be the best reader for a 
layperson but would suit the bored student 
or busy pastor well. 

Christian Dogmatics, Vol. 1 & 2 
edited by Carl E. Braaten and Robert W. 
Jenson (Fortress, 1984, 569 pp./621 pp., 
$49.90). Reviewed by Richard A. Muller, 
Associate Professor of Historical Theology, 
Fuller Theological Seminary. 

Theology must be written anew for each 
generation. Moreover, it must be written with 
close attention both to the voice of the church 
speaking to us through the traditional read
ing of biblical doctrines and to the voice of 
the present, performing its faithful task of 

communicating the biblical revelation in the 
light of contemporary scholarship. Christian 
Dogmatics, written by a team of Lutheran the
ologians under the editorship of Carl Braaten 
and Robert Jenson, is a significant attempt at 
contemporary theological statement, resting 
on a clear grasp of problems and issues con
fronting theology today. 

The fact that the volumes are written by 
a team of authors rather than a single theo
logian results in a wide range of approaches 
to theology and, at times, in somewhat dis
concerting shifts in perspective and presup
positions. Jenson's discussion of the Trinity 
manifests a strong use of the fathers, partic
ularly the Cappadocians, while Braaten's 
Christology, not as favorable toward patristic 
materials, manifests a willingness to wrestle 
with contemporary problems confronting 
Christology. Together, Braaten and Jenson 
represent a Hegelian interest that is not nearly 
so evident in the loci by Sponheim, Forde and 
Hefner; while Braaten in particular reveals an 
admiration for the theological perspectives of 
Pannenberg. 

Although it is not possible to survey all 
twelve of the loci of this Dogmatics in one 
review, some detailed review of select topics 
seems appropriate. Forde's essay on justifi
cation stands out as a fine discussion of this 
crucial doctrine. Both the Pauline founda
tions and Luther's unique contribution to 
Protestant exegesis are carefully described and 
then expertly drawn into dialogue with con
temporary issues. Forde well shows the dan
gers of post-Kantian and post-Freudian tend
encies to "psychologize" this doctrine-as if 
justification were not an objective, forensic, 
and totally gracious act of God. Forde also 
rather nicely brings Luther's language of si
mul justus et peccator-at once justified and a 
sinner-to bear upon the problem of the re
lationship of justification to sanctification. We 
are sanctified, but nonetheless peccatores. 
Underlying this generally sound discussion, 
however, there is an element of distaste for 
traditional or scholastic Lutheran dogmatics 
and its schematized ordo salutis that evi
dences an unwillingness to recognize the 
problem of moving from the rather existential 
character of Luther's thought to a systematic 
statement of the meaning of justification in 
the context of other elements of Christian 
life-where, as the Lutheran scholastics rec
ognized, there is good reason to ask questions 
concerning the logical, causal or temporal 
succession of such things as grace, calling, 
faith, justification and sanctification. 

Braaten's christological locus very clearly 
views the theological world as taking form 
in the aftermath of neo-orthodoxy and, fre
quently, in the terms announced by Pannen
berg. This approach has both negative and 
positive results. Negatively, Braaten's dis
cussion of the "historicity of God" attempts 
to juxtapose ontological categories associated 
with "Greek" thought with the historical per
spective of the "Hebrew" mind. Not only has 
recent scholarship made this kind of juxta
position less than acceptable, there is also no 
genuine biblical or Hebraic basis for moving 
from a sense of the historical character of 
God's revelation to a notion of God himself 
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as historical. This latter idea rests primarily 
on the vaguely Hegelian assumptions of Pan
nenberg's theology. On the positive side, 
Braaten does encapsulate nicely the problem 
of the starting point or "root" of Christol
ogy-whether the historical Jesus, the res
urrection as event, or the kerygma of the early 
church-and points toward a synthesis of the 
various views in a historical Christology rest
ing on the issue of the "personal identity" of 
Jesus. In this portion of the discussion, we 
find an important presentation of biblical and 
churchly materials as they point toward con
temporary issues and formulation. 

One last example: Schwartz's discussion 
of the Word in relation to sacraments and 
under the more general rubric "The Means 
of Grace" provides sound contemporary in
sight into the typically Lutheran conjunction 
of the living Word preached with the effi
cacious grace of the sacraments. The percep
tion offered here of the divine presence in 
the life of the church is one that Protestants 
outside of the Lutheran tradition will do well 
to heed: the doctrine of the Word of God 
needs to be more than an examination of ob
jective "properties" of the biblical text! 
Schwartz includes in his discussion a salutory 
statement concerning the way in which the 
form of biblical revelation, culminating in 
Christ, does not negate but rather transforms 
philosophical and metaphysical conceptions 
of the essence and attributes of God. Never
theless, we also find here the influence of 
Pannenberg's rather one-sided and aprior
istic view of revelation as indirectly given in 
history, to the exclusion both of theophany 
and direct propositional statement. We cer
tainly agree that much of the language of the 
Bible is not logically propositional or descrip
tively direct, but we would also recognize that 
direct, even propositional, statement does also 
occur in Scripture. 

By way of conclusion, I would suggest that 
these volumes, particularly in the light of their 
traditionally Lutheran title and their adop
tion of the traditional locus-method of ex
position, would have done well to maintain 
a closer dialogue with the Lutheran dogmatic 
tradition, not only of the seventeenth, but 
also of the nineteenth and early twentieth 
centuries. The authors do appreciate and oc
casionally critique the systematizing efforts 
of seventeenth century giants like Johann 
Gerhard, but they make no reference at all 
to the American bearers of the orthodox Lu
theran tradition, C. F. W. Walther, Franz Pie
per, Conrad Lindberg. I would not claim that 
Christians today can easily adopt all of the 
arguments and conventions of these older 
thinkers, but their writings do continue to be 
a source of sound definition and well-con
ceived traditional statement of doctrine that 
ought not to be ignored by anyone attempt
ing to write dogmatics in the classic sense of 
the term. The great problem facing contem
porary efforts like the Braaten-Jenson Dog
matics is that its orientation toward issues, in 
the absence of clearer rootage in the tradition 
of Lutheran dogmatics, becomes the con
trolling factor in theology. In this case, the 
appeal of Pannenberg and Hegelian meta
physics may not only limit the present use-
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fulness of the volumes but may also result in 
the ultimate failure of this dogmatics to main
tain its audience when the current interest in 
Pannenberg fades and Hegelianism once 
again joins the ranks of defunct metaphysical 
systems. 

BOOK COMMENTS 

Crumbling Foundations: Death and Rebirth 
in an Age of Upheaval 
by Donald G. Bloesch (Zondervan, 1984, 168 
pp., $6.95). 

Prolific evangelical theologian Donald 
Bloesch gives us an exercise in what he calls 
"social prophecy," by attempting to bring 
modem culture and the church under biblical 
scrutiny. The work is more a manifesto than 
a treatise; more a tract than a monograph. 

Bloesch is inspired to preach the integrity 
of the gospel in an age of compromise. His 
tone is consistently sermonic, warning us of 
"technocratic humanism" (with repeated ref
erence to Ellul), ideological captivity (either 
to the left or the right), secularism, nihilism, 
totalitarian government, neo-occultism, etc., 
and exhorting us to remain biblically faithful. 

Bloesch is a synthesizer; he quotes and 
refers to countless sources from a broad va
riety of social and theological perspectives. 
For instance, we find several footnoted ref
erences to the conservative writer R.J. Rush
doony (who is usually ignored by established 
theologians). Yet Bloesch also cites several 
books published by Orbis, a leading pub
lisher of liberation theology (Bloesch is, 
though, critical of liberation theology). 

Sometimes this synthetic approach is prof
itable and legitimately catholic, culling in
sights from a wide variety of sources and 
avoiding the narrowness of constrictive ide
ology, Other times catholicity gives way to 
vagueness and a blurring of focus because 
too many ideas have been thrown together 
without sufficient development, clarification, 
and analysis. 

Crumbling Foundations is a call to biblical 
fidelity and integrity. But the call seems a bit 
muffled and too general to direct our steps 
very specifically. 

-Doug Groothuis 

Biblical Exegesis: A Beginner's Handbook 
by John H. Hayes and Carl R. Holladay 
(John Knox Press, 1982, 132 pp., $6.95). 

Hayes and Holladay, Old Testament and 
New Testament professors respectively at 
Emory University, divide their 132-page 
handbook into ten chapters ( each of which 
contains a helpful reference bibliography): 1) 
Introducing Exegesis; 2) Textual Criticism; 3) 
Historical Criticism; 4) Grammatical Criti
cism; 5) Literary Criticism; 6) Form Criticism; 
7) Tradition Criticism; 8) Redaction Criticism; 
9) Integrating Exegetical Procedures; 10) Em
ploying the Fruits of Biblical Exegesis. 

The book is not a guide or manual per se, 
but does provide clear discussions of the var
ious criticisms, including discussions of how 
individual passages might, in general, be ex-

egeted according to one critical method or 
another. The authors are critics in every sense 
and their assumptions about the composi
tion, transmission and editing of biblical ma
terials are those normally associated with the 
left wing of biblical scholarship. This natu
rally affects their methodology, as illustrated 
in the chapter on Redaction Criticism: " ... or 
if a text appears not to be taking up a previous 
biblical tradition and reinterpreting it, in these 
instances, try as one may, one cannot dem
onstrate that an author or editor has redacted 
anything [italics mine]" (p. 95). How much 
one tries to find redaction, of course, is bound 
to make a rather big difference in how much 
one finds. 

As an explication of current critical pre
suppositions, procedural theories, and ana
lytical styles, the book is very valuable. Its 
audience is mainly the theological student, 
who in any case would still require a further 
guidebook of some sort actually to produce 
a full-blown exegetical paper. 

-Douglas Stuart 

Nuclear Pacifism: "Just War" Thinking To
day 
by Edward J. Laarman (Peter Lang, 1984, 
210 pp., $20.95). 

Originally a Ph.D. dissertation for the 
University of Notre Dame, Edward Laar
man' s book is a closely reasoned analysis of 
Christian just war theory as it applies to mod
em war, While Laarman is from a Reformed 
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11Promises to be without a doubt the 
best comprehensive Bible 
Encyclopedia available. It is up-to
date, readable, accurate, and well-

• illustrated. If only one such work is 
purchased, let it be the new ISBE. " 

-WALTER ELWELL 

INTERNATIONAL 
STANDARD 
BIBLE ENCYCLOPEDIA 
Geoffrey Bromiley, General Editor 

"Students of the Bible who desire 
a comprehensive, up-to-date 
encyclopedia ... will find the new 
/SBE a welcome and useful 
reference work." 

-CHRISTIAN CENTURY 

"The new /SBE has done what 
none of the other Bible 
dictionaries and encyclopedias 
have done: it has preserved the 
excellent writing and thought 
from the earlier golden age of 
scholarship. With updated 
bibliographies and many new 
articles it combines the best of old 
and new research." 

-ETERNITY 

"A Bible encyclopedia of high 
repute for many years is now even 
better! It is a lifetime investment 
that may well prove to be one of 
the wisest the serious reader can 
make." 

-MOODY MONTHLY 

"The new ISBE maintains the 
same high level of scholarship 
that marked its predecessors, 
along with a responsible and 
reverent evangelical tone." 

-CHRISTIANITY TODAY 

"Its quality evangelical 
scholarship, easy readability, 
excellent photographic 
reproduction, latest map 
techniques, breadth of coverage, 
and reflection of trends in modern 
scholarship make it a valuable 
tool for every serious student of 
Seri ptu re." 

-JOURNAL OF THE 
EVANGELICAL THEOLOGICAL 

SOCIETY 

"For factual data (historical, 
archaeological, and biblical) it is 
the most up-to-date reference 
work available." 

-LIBRARY JOURNAL 

"This will be a priority 
purchase in libraries serving 
religious professionals, Bible 
students, and others with some 
background knowledge who need· 
scholarly and authoritative 
information on the Bible from a 
conservative viewpoint." 

-WILSON LIBRARY 
BULLETIN 

Volume 1, A-D 
Major articles: ■ Acts of the Apostles 
by F. F. Bruce ■ Bible by R. K. Harrison 
■ Bible Dictionaries and 
Encyclopedias by W. M. Smith ■ 
Criticism by F. F. Bruce■ Christology 
by G. W. Bromiley ■ Babylonia by D. J. 
Wiseman ■ Apocalyptic Literature by 
G. E. Ladd ■ Several articles on each of 
the following topics: Archeology, 
Commentaries, Apocryphal Literature, 
Baptism 
300 Photographs, including 20 color 
plates / 100 maps 
ISBN 0-8028-8161-0 
1,032 pages / $37.50 

Volume 2, E-J 
Major articles: ■ Egypt by W. S. LaSor 
■ Epistle to the Ephesians by F. W. 
Danker ■ Eschatology by G. E. Ladd ■ 
Date of Exodus by W. H. Shea ■ Route 
of Exodus by T. Brisco ■ Flood 
(Genesis) by H. F. Vos ■ Forgiveness by 
W. C. Morro (Revised by R. K. Harrison) 

■ Godby G. W. Bromiley ■ 
Hebrew Languages by L. McFall ■ 
Holy Spirit by D. A. Tappeiner and G.W. 
Bromiley ■ History of Interpretation 
by D. P. Fuller ■ Jerusalem by W. S. 
LaSor ■ Jesus Christ by R. P. Martin 
360 Photographs, including 47 color 
plates / 70 maps 
ISBN 0-8028-8162-9 
1,200 pages / $37.50 

Volume 3, K-P 
Major articles: ■ Matthew by D. A. 
Hagner ■ Mark by R. P. Martin ■ Luke 
by E. E. Ellis ■ Paul by F. F. Bruce ■ 
Person of Christ by C. Brown ■ Miracle 
by C. Brown ■ Palestine by W. S. LaSor 
■ Psalms by P. C. Craigie ■ Kingdom of 
God by G. E. Ladd ■ Parousia by L. 
Morris ■ Prayer by W. Liefeld 
325 Photographs, including 37 color 
plates / 86 maps 
ISBN 0-8028-8163-7 
1,080 pages / $37.50 

Volume4,Q-Z 
In preparation 
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tradition (B.A., B.D., Calvin), his theological 
roots lie with his teachers John H. Yoder and 
Stanley Hauerwas. Nevertheless, this is not 
a pacifist critique of just war theory, but a 
careful examination of the debate between 
different kinds of just war theory. 

It is not Laarman' s purpose to question 
the basic assumptions of just war theory, but 
to examine the success or failure of their ap
plication to nuclear deterrence and war. Laar
man focuses on the two major just war cri
teria of discrimination (between combatants 
and non-combatants) and proportionality. He 
then examines how these criteria are used by 
three modern streams of theologians who lo
cate themselves in the just war tradition. 

These include "nuclear pacifists," such as 
Walter Stein, who call for unilateral disar
mament; counterforce advocates, such as Paul 
Ramsey, who justify both deterrence and the 
use of nuclear weapons as long as only mil
itary installations are targeted; and those such 
as J. Bryan Hehir who believe nuclear weap
ons may never be morally used, but that nu
clear possession and "bluff" may be justified 
for the sake of deterrence. Laarman con
cludes that nuclear pacifists are most faithful 
to the just war tradition. 

This book is not for casual reading. Laar
man shows an admirable grasp of a wide 
range of materials and depicts opposing 
viewpoints very fairly. His casuistry is im
pressive. Laarman's primary readers will be 
scholars (who may disagree at points) and 
students who are seriously interested in mod
ern just war theory. 

-Bernard T. Adeney 

Christianity: A Way of Salvation 
by Sandra S. Frankie! (Harper & Row, 1985, 
135 pp., $6.95). 

This book is overly brief for what it tries 
to do. Unlike the two earlier volumes in this 
series (Religious Traditions of the World: Re
ligions of Japan and Religions of Africa), this 
volume attempts to do too much. Chapter 1 
is the Introduction and sets forth the purpose 
of the book. The next two chapters are the 
book's weak points. Chapter 2-Historical 
Development of Christianity-only deals with 
the Western Church, which is a serious weak
ness. There is a rich vein in Christianity from 
our non-Western brothers and sisters and this 
is completely lacking. The book gives the 
impression that we are only a Western reli
gion, which is far from the case. Chapter 3-
Structures of Christian Life-is factually cor
rect as far as it goes, but it is fatally incom
plete. It introduces data and leaves it hang
ing. For example, she writes out the Roman, 
Apostles' and Nicene Creeds and then her 
analysis is finished in only four paragraphs. 
This book is designed for the beginner and 
I'm afraid that this will leave that reader worse 
off than before. 

Her fourth chapter is worth the price of 
the book. It is entitled, "Dynamics of Chris
tian Life." Here, she chooses two examples, 
not trying to cover the entire waterfront, and 
she does it well. Her coverage of the pilgrim
age experience using the pilgrimage to St. 
James (Santiago) of Compostela in Spain (12th 
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century) and the life and impact of the Beecher 
family in America through Lyman Beecher 
and Harriet Beecher Stowe is excellent. I be
lieve that the entire volume should have used 
this format. 

The author's orientation can be summed 
up by the subtitle to the book-a way of sal
vation. It is definitely not an evangelical au
thor or book. If you are in seminary and take 
courses in church history and systematic or 
historical theology, this book can be avoided. 
I would not use it in a world religion class 
because of its incompleteness. If you can, read 
Chapter 4. What we need is an evangelical 
scholar who can write for a popular market, 
to do a similar book. As the remaining titles 
come out in this series, they will be reviewed: 

TSF AND ESA 
JOINT-SEMINARS 

TSF and Evangelicals for Social Action are 
planning seminars at theological and grad
uate schools across the country. These 
seminars present the Biblical/theological 
bases for political involvement. We address 
the difficulties of motivating Christians to 
become active in community and national 
affairs. Write to Dr. Grounds in care of the 
Bulletin. 

Religions of China, Judaism, Hinduism, Islam, 
Buddhism, and Native Religions of North 
America. -Charles O. Ellenbaum 

Changing World, 
Unchangin 
Get ready 
for the 
future at 
OMSC 
The Overseas Ministries Study Center draws international leaders 
from many areas of our changing world-most recently from India, 
Japan, Burma, Philippines, the Middle East, Tanzania, New 

Photo: Discovenng the 
"Peters Projection" Global 
Map at OMSC, January 
1986, are Samuel Bhajjan, 
Director of the Henry 
Martyn Institute, India, 
Koichi Kimura and Okcho 
Kimura, missionary ap
pointees from Japan to 
Indonesia. 

Zealand, and Norway. In 1986, missionaries on furlough at OMSC, 
and these overseas church leaders, form a unique reservoir of cross
cultural expertise. Is this your year to gain new insights, deepen your 
mission commitment, and renew your spirit at OMSC? If you are not 
able to spend your furlough or study leave with us, perhaps you can 
come for a shorter period and profit from some of our seminars. 

SEPTEMBER 30-OCTOBER 3,1986 
The Bible in Mission and Mission in the Bible. 
Dr. Eugene Nida, United Bible Societies. 

OCTOBER 6-10 
The Missionary as Innovator: A Case Study 
Approach to Problems in Mission. Dr. Alan 
Neely, Southeastern Baptist Seminary. Co
sponsored by Maryknoll Mission Institute at 
Maryknoll, New York. 

OCTOBER 14-17 
Effective Communication with the Folks Back 
Home: A Writing Workshop for Missionaries. 
Robert T. Coote, OMSC staff, former managing 
editor, Eternity. 

OCTOBER 20-24 
Dynamics of Church Expansion: History's 
Lessons for Today's Missionaries. Dr. Andrew 
Walls, University of Aberdeen, Scotland, 

OCTOBER 27-30 
Evangelical-Roman Catholic Dialogue on 
Mission: What's Ahead? Prof. Samuel Escobar, 
Rev. Thomas Stransky, C.S,P., Dr. Kenneth 
Kantzer, and Sr. Joan Chatfield, M.M. Co
sponsored by Princeton Seminary Center of 
Continuing Education, at Princeton Seminary. 

NOVEMBER 10-14 
World Evangelism: Biblical Mandate and 
Present Priorities. Dr. Samuel Moffett, Princeton 
Theological Seminary. 

NOVEMBER 17-21 
Equipping Leaders in Emerging Churches: 
Beyond the Limits of Schooling. Dr. Ted Ward, 
Trinity Evangelical Divinity School. 

JANUARY 5-9, and 12-16, 1987 
That the World May Believe. These two weeks 
constitute the first half of a month-long, 
comprehensive survey of the world Christian 
mission, co-sponsored by 30 seminaries and the 
Theological Students Fellowship. The focus of 
the first week is "Critical Issues in Mission"; the 
second week's theme is "Emerging Contexts for 
Mission." Two or three sessions are held each 
day, led by lecturers from the seminaries and 
mission agencies. Seminaries may offer academic 
credit for the January seminars. 

JANUARY 19-23 
African Christianity: Assessing the Problems 
and Prospects. Dr. Lamin Sanneh, Harvard 
University. 

JANUARY 26-30 
Mission in the Americas: an Inter-American 
Perspective. Prof. Jorge Lara-Braud, San 
Francisco Theological Seminary. 
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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 cam
puses 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, 
P.O. Box 7895, 

Madison, Wisconsin 53707-7895 

The Journal of Esther Edwards Burr 1754-
1757 
edited with introduction by Carol F. Karl
sen and Laurie Crumpacker (Yale Univer
sity Press, 1984, 318 pp., $25.00). 

Esther Edwards Burr (1732-1758) was the 
third child of Jonathan and Sarah Pierrepont 
Edwards. In 1750 she married the Rev. Aaron 
Burr, an evangelical Presbyterian from New
ark, New Jersey, Soon Esther.moved with her 
husband to Princeton where the Rev, Burr 
gave his full attention to superintending the 
College of New Jersey, During the brief time 
allotted to this family, Esther bore two chil
dren, the second of whom became famous as 
a vice-president of the United States and the 
killer of Alexander Hamilton, The family's 
world came crashing in when death carried 
off four members in rapid succession: Aaron 
Burr (September 1757), Jonathan Edwards, 
who had come as Burr's replacement to head 
Princeton College (March 1758), Esther (April 
1758), and Sarah Edwards (October 1758), 

The remarkable document reproduced 
here is a journal kept by Esther Burr from 
October 1, 1754, to September 2, 1757, It 
formed part of a two-way correspondence 
with Sarah Prince, daughter of a well-known 
Congregational minister in Boston, It is one 
of the most complete records of a woman's 
experience in colonial America, Karlsen and 
Crumpacker have done their jobs as editors 
superbly, sketching clearly biographical, the
ological, social, and economic backgrounds, 
and providing the necessary notations for 
making full use of the journal. 

The life which shines forth is one of piety, 
hard work, family joy and tragedy, nearly 
overwhelming domestic responsibility, and 
faithful friendship, In their introduction the 
editors highlight Esther Burr's many duties 
as household manager and the "sisterhood" 
which bound her with Sarah Prince, her 
mother, and other women, To these appro
priate emphases, they could have added that 
Esther Burr's journal is also a compelling re
cord of consistent, even moving, Christian 
faithfulness, 

-Mark A. Noll 

Whole Hearted Integration: Harmonizing 
Psychology and Christianity Through Word 
and Deed 
by Kirk E. Farnsworth (Baker, 1985, 160 pp., 
$6.95). 

I have now read this book for the third 
time; twice while it was in preparation and 
once in its bound form. My enthusiasm for 
it has grown each time. I am jubilant about 
this book. I believe it says something unique 
that has not been stated before. I found it 
readable and stimulating. I intend to make it 
required reading in my courses on this sub
ject. 

What is it that I find so unique in this 
volume intended for Christian mental health 
professionals who are eager to know how to 
relate their discipline with their faith? Two 
things: first, I find Farnsworth's distinction 

THE WORLD OF THE 
BIBLE is a mine of valuable 
information, well presented, 
which certainly ought to be in 
every college and university 
library, and indeed in every 
household where Bible study 
is taken seriously, It covers such 
a wide range that there is 
probably no one, however 
talented and well-read, that 
could not profit from its use as a 
work of reference~DENIS BALY 

between "critical" and "embodied" integra
tion extremely convincing; and second, I find 
Farnsworth' s procedure of clarifying method 
prior to discussing content very helpful. 
( In earlier articles, Farnsworth has called 
for "embodied" integration. This is integra
tion that is "lived" rather than "thought" -
his term for critical integration. In the present 
volume, Farnsworth elaborates on this dis
tinction; and, while he still affirms the high 
importance of the incorporation of integra
tion into the daily lives of Christian mental 
health professionals, he yet reasserts the value 
of critical, conceptual thinking about these 
matters. 

The emphasis on clarifying method before 
defining terms is a crucial contribution of this 
volume. The early chapters detailing the 
methods of psychology, of theology, and of 
integration are valuable. They will provide a 
useful introduction to the problems in the 

A.S. VANDERWOUDE 
General Editor 

IN ONE VOLUME, this is the 
most detailed, compact, current 
... and authoritative survey 
available of the geography, 
languages, and history 
of the ancient Near East ... 
and the textual history and 
the institutions of the Bible." 

-JACK FINEGAN 

BIBLE is a vade mecum of 
material for the Bible student, 
with sections by internationally 
known Dutch scholars. , .. 
Each section and subsection of 
the work has good bibliography, 
including recent as well as 
classical titles," 

-WILLIAM 
SANFORD LASOR 

l~
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Moody Press Cares 
About Pastors. 

The Legacy of Jesus 
John MacArthur, Jr. 
Some of the most poignant and powerful 
teachings of Jesus' ministry were delivered 
on that last evening He spent with His dis
ciples. His words are personal, intimate, 
and full of love. The promises He made, 
and the instructions He gave are ours to 
claim today. Study the message of those 
hours before our Lord was betrayed. 
Quality paper/ $5.95. 

How to Counsel from Scripture 
Martin and Deidre Bobgan 
Martin and Deidre Bobgan have taken a 
hard-hitting, honest look at counseling 
based on the Bible, and have compiled this 
invaluable guide so you can help those 
seeking genuine solutions to their prob
lems. Learn to tap the power of the living 
God for permanent, workable answers to 
the questions of those you counsel. 
Quality paper/ $8.95. 

Renewing Your Mind 
in a Secular World 
Edited by John Woodbridge 
We are bombarded with 
flagrant, anti-Christian 
stimuli from television; 
radio, and the print media. 
All of society encourages 
us to tolerate the excesses 
of our generation. That's 
why we must renew our 
minds through the 
Holy Spirit. Only 
with His strength 
can we control our 
minds and live lives 
pleasing to our 
heavenly Father. 
Quality paper/ $6.95. 

Special Sermons 
George Sweeting 
Seventy-four sermons for special days, 
special issues, the family, major Bible 
doctrines, and evangelism tap the vast 
reservoir of George Sweeting's preaching 
experience. Each one is doctrinally sound 
and spiritually edifying. Solid preparation 
for any preacher. Quality paper/$9.95. 

A Guide to Effective Sermon Delivery 
Jerry Vines 
Jerry Vines calls upon his thirty years of 
preaching experience and his battle with 
voice and throat problems to make this one 
of the most useful guides to effective sermon 
delivery. Learn the mechanical, mental, 
rhetorical, psychological, and spiritual 
aspects of sermon delivery. Hardback/ $9.95. 

Treasures from the Original 
Harold J. Berry 
Discover new meaning in modern Scrip
ture with this volume of vignettes and 
word studies gleaned from the Greek New 
Testament. Each chapter discusses a key 
Greek word or phrase, and shows how the 
deeper meaning of the Greek heightens 
the meaning of English translations. 
Quality paper/ $4.95. 

A Practical Guide to Sermon Preparation 
Jerry Vines 
Excellent research and practical applica
tion of general rules make this one of the 
best books on expository preaching. Dr. 
Vines' years of preaching experience enable 
him to define expository preaching and 
take you through the steps of sermon 

preparation, exposition, organi
zation, incubation, compilation, 
and proclamation. An essential 
reference work for pastors and 
future pastors Hardback/ $8.95, 

Christ's Call to Discipleship 
James Montgomery Boice 
Most Christians want to be disciples 
of Christ, but without knowing 
what that commitment involves. 
James Montgomery Boice details 
the meaning, path, cost, and 
rewards of being a true disciple 
of Jesus Christ. Help yourself and 
those to whom you minister 
discover the joy and freedom 

oflifewith the Savior. True dis
cipleship costs us every

thing we have, but the 
rewards are beyond 
comprehension! 
Hardback/ $9.95. 

l""\fflOODY PRESS 
\UITHE NAME YOU CANTAUST 

A. M•Nl6TAY- OF MOOOV BIBLEINSTITU'rE 

All books available at local 
Christian bookstores, or call 
toll free 1-800-621-7105. Post
age and state tax (IL, TN, and 
FL anly) additional. 



integration endeavor that goes far beyond the 
simplistic statement that "only a particular 
kind of psychology can be integrated with a 
particular kind of theology." 

As I stated before, Farnsworth's thoughts 
are like vintage wine-they get better with 
age. I would recommend this volume to any 
serious seeker of insight into the integration 
enterprise. Those who read, and read again, 
will not be disappointed. They will be called 
to intentional and devout embodied integra
tion, plus be enlightened in their efforts to 
do critical integration. 

-H. Newton Maloney 

The Hermeneutical Reader 
edited and translated by Kurt Mueller
Volmer (Continuum Press, 1985, 346 pp., 
$27.50). 

Currently the word hermeneutics is used 
in three different ways but with some over
lap: 1) in the more traditional American usage 
to indicate rule of biblical interpretation; 2) 
in the continental way to indicate the root
methodology and root-assumptions of a the
ologian's theology; 3) in a third or more sec
ular meaning which deals with the whole nest 
of assumptions or presuppositions in any 
given major discipline. 

The author's purpose is to provide us with 
a historical review of this third meaning or 
usage by translating from the German classic 
essays on the subject matter and thereby en
abling scholars to get a headstart into the very 

PRESIDENT 
The Board of Trustees invites nominations 

and applications for President to take office Au
gust 27, 1987, upon retirement of its fifteenth 
President, Dr. Robert H. Mounce. 

Whitworth College, a private liberal arts col
lege founded in 1890, is affiliated with the Pres
byterian Church (U.S.A.) and stands within the 
historic Reformed tradition. Its 48 majors in 
seventeen departments are available to the col
lege's 1800 students. 

Applicants should possess strong academic 
credentials, including an earned doctorate or its 
equivalent, a distinguished record of adminis
trative achievement, preferably in higher edu
cation, and a commitment to, and capacity for, 
institutional funds development. The successful 
candidate will be distinguished by a strong per
sonal commitment to Jesus Christ, the ability to 
relate positively to theological and ecclesiastical 
diversity, and the abililty the promote the in
tegration of faith, learning, and life. 

Send letters of nomination or, if a candidate, 
send letter of application, full resume with three 
references, and a one-page statement of initial 
Christian faith and experience by November 
21, 1986, to: 

Presidential Search Committee 
Whitworth College 

Spokane, Washington 99251 
An Equal Opportunity Employer 

In less than a de~ade, A Pa1· r over 40 of today's 
the New International most respected and 
Version has be- • h trusted scholars, 
come the best- w t t together with 
selling modern I OU its extensive 
~nglish tran~la- introductory 
tton of the Bible essays, numer-
with over 14 million B ous explanatory 
copies sold. eer maps, helpful outlines for 

But readers of the each book of the Bible, 
NIV have never had a and suggestions for fur-
one-volume Bible commentary to ther study make the IBC the one-
use with this popular translation. volume commentary of choice for 

Never. Until now. today's student of the Bible. 
The International Bible Com- And together with the popular 

mentary is the first one-volume and widely-read NIV translation, 
commentary specifically for those they truly do become a pair with-
who read and study God's Word in out peer. 
the N~. translatioi:t. THE INTERNATIONAL 

Ongmally pubhshed as The . BIBLE COMMENTARY 
New Layman's Commentary, this 
work was praised by reviewers as F F Bruce 
being one o~the ~est on~-volume General Editor 
commentaries avatlable-1fnot the 
finest. Cloth/ $24.95 

Now revised and adapted to the 
NIV by F. F. Bruce, The International ~h~':t:~ g~~,/;[0 ~~~al 
Bible Commentary is a reference 
volume without equal ... one that will 
serve us well for decades to come. 

Its thorough paragraph-by
paragraph commentary, written by 

ZONDERVAN 
PuiJt&~~e 
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complex shape the study has taken in recent 
years. His list is Chladenius, Schleiermacher, 
von Humboldt, Droysen, Boeck, Dilthey, 
Husserl, Ingarden, Heidegger, Bultmann, 
Gadamer, Habermas and Appel. 

It is a scholar's scholar book. Only those 
with some grasp of the subject matter (Vorv
erstiindnis!!) can read it with some basic un
derstanding of what is being said. For evan
gelicals who have a specialized interest in 
tracking this movement for its potential the
ological usage, this is a basic resource book. 

-Bernard Ramm 

Dissentient Voice: Enlightenment and 
Christian Dissent 
by Donald Davie (University of Notre 
Dame Press, 1982, 154 pp., $16.95). 

The book's chief historical thesis is that 
the English Enlightenment, as opposed par
ticularly to the French, was not entirely or 
essentially anti-Christian. Apart from Samuel 
Johnson, demonstration is sought in the po
etry of Watts, Doddridge, and Wesley, who 
unite intellect and culture with the profound 
and paradoxical subject matter of the faith 
and testify to a reasonable and "experimen
tal" religion. Their hymns display a con
trolled simplicity that rendered them acces
sible "to men and women who were less 
sophisticated and less learned than they 
were." 

The author regrets the decline of nine
teenth-century Dissent into fervor and phil
istinism. Even worse is the ill-defined liber
alism of the twentieth century, presaged in 
the Unitarianism of the late eighteenth. One 
of Mr. Davie's main concerns is, in fact, def
inition. Thus he objects to the extension of 
"the words 'Christian' and 'Dissenter' to 
comprehend people who deny both Original 
Sin and the Holy Trinity," a linguistic sign 
of the present "muddle about the boundary 
between Belief and Unbelief." 

Apart from the 1980 Ward-Phillips Lec
tures on English Language and Literature 
given at Notre Dame, the book contains oc
casional essays sparked by episodes in pres
ent-day letters. With many a deft blow at sec
ularists and marxisants as well as spiky and 
skeptical Anglicans, they illustrate the wit and 
wisdom of a leading poet and critic, a con
stitutional monarchist who, like myself, was 
reared not far from the heart of English Dis
sent. 

-Geoffrey Wainwright 

Doing Theology in a Divided World 
edited by Virginia Fabella and Sergio 
Torres (Orbis, 1985, 217 pp., $11.95). 

"Doing Theology in a Divided World" was 
the topic of the Sixth International Confer
ence of the Ecumenical Association of the 
Third World Theologians (EATWOT), which, 
for the first time, also included first world 
representatives of liberation theology. The 
participants' basis for discussing theology is 
story-telling, that is, narrating personal ex-
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periences of doing theology in a divided world 
(e.g., case histories of Dutch feminism, Nic
araguan revolution, the Sri Lankan Devasar
ana Movement, the Swedish Christian Labor 
Movement, and the Canadian Inter-Church 
Committee on Human Rights in Latin Amer
ica). Next, the concrete context of theology, 
say the participants, requires social analysis, 
especially the interrelatedness of oppression 
and efforts for liberation (e.g., racial-black 
South African; economic-Latin American; 
feminist-female North American; and cul
tural-non-western, third world perspec
tives). Finally, theological reformulation is the 
implication of liberating praxis, which in
volves a re-reading of the methods and 
themes of theology from the standpoint of 
liberational commitment ( e.g., Protestant and 
Catholic critiques of Eurocentric theology, and 

methodological reflections from black, West 
European, and Asian participants). In short, 
they advocate concrete commitment to lib
eration for the oppressed, social analysis of 
exploitation, and a new hermeneutic of bib
lical and historical interpretation as the way 
of doing theology in a divided world. 

These short essays (authored by twenty
six contributors) are contextual yet dialogical 
in nature. Sex, race, class, culture, and reli
gion are the contexts in which one does the
ology-a point not new to liberationists. The 
interdependence of contexts, however, is the 
key insight of the book, as well as its chief 
problem: specifically, how to reconcile the 
distinctiveness of Christianity with the plu
rality of social contexts and religious themes 
in this new multi-contextual theology. 

-Todd Saliba Speidell 

VALUABLE RESOURCES FROM 
TSF RESEARCH 
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projects what Pinnock believes to be the most hopeful developments. 9 
pp. 

Bibliographies (50¢ each) 
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Books 
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Simple principles for Christian growth are not necessarily easy. The editor 
of TSF Bulletin offers a disarmingly simple text for spiritual growth, but 
does not duck the difficulties we face. Wherever you are in your theological 
training, you, like those you serve in the pews, want to grow in Christ. 
This book will help. ($5.50) 

__ #013 Radical Commitment, by Vernon Grounds ($4.50) 

Name 

The popularity of Richard Foster's Celebration of Discipline in the seminaries 
is not matched in the pews. This book by Inter-Varsity's President speaks 
from the depths of Nouwen and Foster in a manner accessible to the laity. 
The President of World Vision says this book "will become one of the most 
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LETTERS TO THE EDITOR 

Bloesch Replies to Finger 
While appreciating Thomas Finger's 

thoughtful comments on my book The Battle 
for the Trinity (TSF Bulletin, March/ April, 
1986), I wish to answer some of his criticisms 
for the purpose of clarifying my position. I 
shall give quotations from Finger and then 
state my reaction. 

1. "I wish that Bloesch had consistently 
used some precise term to indicate the view
point he is opposing." The term I consistently 
use for the adversary of Christian faith in this 
area is "ideological feminism." Even if the 
word "ideological" is sometimes omitted for 
the sake of readability, the context always 
leaves my meaning abundantly clear. I have 
indicated in this book as well as in my earlier 
Is the Bible Sexist? (Crossway, 1982) that the 
women's liberation movement itself has much 
to commend it. The essential equality of 
woman and man and the dignity of woman 
are something all Christians should support. 
What I oppose is feminism as a life-and world
view, an attempt to achieve a holistic hu
manity through a resymbolizing of God and 
nature. 

2. "It is unfair to link 'feminism' with the 
programs and death camps spawned by Nazi 
ideology." Nowhere did I associate feminism 
with the demonic side of Nazism. What I did 
point to were some striking parallels between 
the two ideologies, including the resymbol
izing of language about God. My position is 
that Christian faith must resist alliances with 
so-called good theologies as well as bad. 

3. Feminism is "the most racially and na
tionally inclusive of all the modern 'isms."' 
I do not think that feminism is more inclusive 
than socialism or welfare liberalism. No ide
ology is really all-inclusive. Feminism ex
cludes male chauvinism and patriarchalism. 
In its radical forms, it also excludes women 
who give priority to motherhood over a ca
reer. Socialism excludes the moneyed class, 
and fascism excludes racial and ethnic mi
norities. Only Christian faith overcomes all 
racial, class and gender barriers; but Christian 
faith is not entirely inclusive, for it excludes 
from the family of God those who con
sciously persist in known sin. 

In all but its mildest forms, feminism really 
does not appeal to the vast majority of 
women. It is guilty of misrepresentation when 

it claims to speak for women in general. Eliz
abeth Achtemeier, distinguished biblical 
scholar and author of the foreword of my 
book, is an example of a growing number of 
women in academic circles who are taking 
exception to the audacious claims of ideo
logical feminism. 

4. "Bloesch sometimes employs words 
with ambiguity." I have repeatedly said that 
words do not necessarily contain their mean
ings, and therefore there is a certain fluidity 
in all words, particularly those employed as 
symbols. I have consistently described both 
metaphor and analogy as symbolic expres
sions but have insisted with Thomas Aquinas 
that only the latter yields real knowledge. I 
have followed the eminent philosopher of 
language, Paul Ricoeur, in sometimes speak
ing of "conceptual metaphors," where met
aphors are used as concepts to explain or de
fine something. 

Finger faults me for obscuring the relation 
between symbol and concept. But I think I 
have made it clear that although symbol has 
chronological priority over concept, it needs 
conceptual elucidation if its meaning is to be 
made more broadly intelligible. Yet nuances 
of meaning that reside in the symbol are in
variably lost in conceptualization, and this is 
why abstract thought must always return to 
the symbol if it is to keep in contact with the 
reality of which it speaks. Symbol is the foun
dation of intelligible discourse, but concept 
is its culmination. 

5. "The uniqueness of doctrine that Don
ald Bloesch so emphasizes consists in affirm
ing this equality among the Trinitarian per
sons." I believe we have a deficit 
understanding of the Trinity unless we give 
equal weight to the voluntary subordination 
within the Trinity. The Son freely subordi
nates his own will to that of the Father, and 
the Spirit freely carries out the decisions of 
the Father and the Son. To be sure, within 
this basic subordination there is a mutual 
subordination, and Finger reminds us of this 
important truth. 

6. "The Bible uses different words or im
ages to speak of God: God is called 'Lord' 
and 'Father,' but also 'Fortress' and 'Rock."' 
But the difference is that the latter are met
aphors, which point to the way God exists 
or acts, while the former are names, which 
reveal the inner character of God. The God 
of the Bible is not a nameless being beyond 
concepts and words (as in Neoplatonic mys
ticism) but the Living One who reveals his 
proper name-Father, Son and Spirit. Fem
inist theology and ideology relegate the Trin
itarian names to a metaphor that is on a par 
with "Fortress," "Rock," "Wind," etc. 

7. Finger looks forward to the time when 
"masculine and feminine imagery for God 
may come to be employed with similar fre
quency in the Church." But this means that 
the doctrine of the Trinity is bound to be 
sacrificed for more "inclusive" and ipso facto 
impersonal language concerning God. My 
critic refers to God as "the transcendent Or
igin of all things" and "the stable, transcend
ent Source of all things." It seems that for 
him symbolic abstractions of this type ac
tually function as the norm in governing the 

use of language applied to God. I contend 
that to call God "heavenly Father" is much 
closer to biblical understanding than to de
scribe him as "the transcendent Origin of all 
things." Can we pray to a transcendent Source 
of all being? 

The doctrine of the Trinity makes explicit 
the mysterious but at the same time integral 
relationship of Father, Son and Spirit attested 
in Holy Scripture. Calling God "she" intro
duces an entirely new dimension that ac
tually distorts the biblical intention. Finger 
fails to realize that the very act of changing 
back and forth from Father to Mother draws 
attention to sexuality, which is patently not 
the intent in the Bible. 

8. Viewed eschatologically, God, for Fin
ger, becomes primarily the immanent, in
dwelling Spiritual Presence. What is depicted 
in biblical apocalyptic literature, however, is 
a divine intervention into human history and 
the creation of a new heaven and a new earth. 

In conclusion, I affirm the divine moth
erhood as well as the divine fatherhood, but 
I insist that God has chosen to relate himself 
to us primarily as masculine, which Finger 
acknowledges but dismisses as of minimal 
importance, apparantly indifferent to the 
marked biblical stress on names. 

My protest is directed not against the 
women's movement with its demands for 
equal pay for equal work but against the re
birth of Baalism and Gnosticism that actually 
undercut women, since they basically portray 
woman in terms of sexuality rather than in 
terms of partnership with man in the battle 
for social righteousness. 

Donald G. Bloesch 
Professor of Theology 

University of Dubuque 
Theological Seminary 

In Praise of TSF 
I am writing to express my great appre

ciation to you and all those involved in bring
ing out the March/ April 1986 issue of TSF 
Bulletin. Smith's article on Whitefield and 
Wesley I found very informative on an his
torical matter concerning which I have great 
interest but little information. I would also 
like to compliment you for the interchange 
among Anderson, Mickelsen, and Sheppard, 
which though frustratingly brief for contrib
utors and for readers such as myself, was an 
exciting example of creative theological in
vestigation. 

Not being involved directly in the training 
of ministers in my present position in a Fac
ulty of Arts, issues of TSF Bulletin that con
centrate on articles intended for the profes
sional ministry are of more passing relevance 
to me. The March/ April issue, however, 
speaks across the confines of the ministerial 
profession to the intellectual and pastoral 
needs of the larger Christian community, and 
I commend you for it. These articles exhibit 
what a journal like TSF Bulletin should be, a 
forum for serious dialogue on important 
questions. 

Larry W. Hurtado 
Associate Professor 

Department of Religion 
University of Manitoba Canada 
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Introducing This IssueCALVIN LIBRARY 
. . . . . . nEc t5 1986 

Twice now it has been my privilege to attend a very ennchmg conference helct each June on the 
campus of Eastern College in St. Davids, Pennsylvania. 

The brainchild of Dr. Robert Seiple, president of both the College and Eastern Baptist Seminary, the 
Evangelical Round Table brings together Christians of differing viewpoints to discuss issues which are 
creating tension within the same faith-community. In 1984 the first Round Table focused on Central 
America and the question of what policy our country ought to pursue regarding Nicaragua. I was not 
present but I have been reliably informed that the exchange of opinions generated heat as well as light. 
In 1985 the second Round Table examined the vexatious and explosive problem of the Israeli/Palestinian 
controversy. Again, considerable heat was generated in the enlightened interchange of antagonistic 
convictions. 

This year evangelicalism itself was analyzed. While the central theme, "Will Evangelicalism Survive 
Its Success?," did not elicit the strong emotions which had marked the two preceding conferences, it 
did afford opportunity for the expression of a wide-ranging spectrum of opinions. Thomas Johnson's 
report (p. 8) will fill in the details for us. 

With the kind permission of Dr. Seiple we are publishing some of the addresses which were given 
at the 1986 Round Table. Hoping that these annual discussions will serve not only as a catalyst for 
evangelical self-criticism but also as an antidote to the fissiparous tendencies within the evangelical 
family which strongly embraced and sharply divergent positions exacerbate, Dr. Seiple desires that the 
Round Table papers be circulated as widely as possible. 

Since the contributions we are including come from well-known evangelicals, I will not mention each 
of their articles separately. I do feel, however, that I ought to offer at least a quasi-apology for including 
the ethos-setting exposition of Romans 14 which I presented on two successive mornings at the con
ference last June. 

Besides these stimulating articles, we are including reports of two other conferences that readers will
or certainly should-find of interest. We are also including Stephen Mott's review-essay on Brave New 
People, the much-controverted study by D. Gareth Jones of the moral complexities created by biotech
nology. Regardless of one's belief about abortion (and in my opinion a consistent pro-life ethic requires 
an intelligently implemented anti-abortion stance), we must not succumb to an irrational book-burning 
hysteria which insists that responsible Christian scholars refrain from putting into print their examination 
of the agonizing complexities which scientific achievements are raising. The cause of truth is best served 
when individuals of competence and integrity are free to state and debate in the public arena whatever 
opinions they have conscientiously reached. 

As for in-house affairs, let me bid a regretful but most appreciative adieu to Becky Groothuis whose 
efficiency, diligence, and insight in her dual capacity of Publishing Coordinator and Office Manager 
were invaluable assets to the Bulletin. We pray that God will bless Becky and her husband Douglas in 
the new ministry they are jointly undertaking. Let me also express our sincere gratitude to Karl Hoaglund 
for his devoted labor as our Circulation Manager. 

In a world where faith, love, justice and truth are always under attack, this is the time of year to 
recall John Henry Newman's great lines concerning the Incarnation: 

0, loving wisdom of our God! 
When all was sin and shame, 
A second Adam to the fight 

And to the rescue came. 

In the assurance of His victory I wish you a joyful holiday season and a productive 1987! 
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Finis To Fratricide 
by Vernon C. Grounds 

In I Corinthians 11:22, Paul raises an intriguing question: 
"Do you despise the church of God?" Our response, of course, 
is unhesitating and emphatic: by no means! Instead of de
spising the church, we prize it and are inexpressibly grateful 
to God for its ministry. Yet we must listen attentively to the 
criticisms of church-despisers in order to more effectively carry 
out our Savior's mandate to evangelize the world. 

One criticism which the church-despisers direct against us 
is that of mythology. They charge that we subscribe to beliefs 
which are simply incredible. We believe not only in the reality 
of the supernatural, the possibility of miracle, and the divine 
authority of an accidental collection of Semitic documents. We 
also, the church-despisers scoff, believe in the infallibility of 
Moses, the edibility of Jonah and probably the superiority of 
American society. 

For a second thing, the church-despisers charge us with 
apathy. We talk grandiosely about transforming the world and 
getting the will of God done in space and time. But by and 
large our churches are narcissistic groups of uninvolved in
dividuals, members who are concerned about their own souls, 
marriages and families, and who consequently devote energy 
and money to self-centered edification and amusement. 

The church-despisers also level against us the charge of 
hypocrisy. They point out the discrepancy between our profes
sion and our practice, our belief and our behavior, our creed 
and our conduct. Love, unity, and compassion may be our 
watchwords, but we fail to incarnate our high ideals. Chris
tians, the church-despisers claim, are not conspicuous for their 
sacrificial loyalty to biblical principles. 

Fourth, the church-despisers charge us with bigotry. We 
split hairs over even nonessentials and assert that our views 
are in precise alignment with the mind of God Almighty. Who 
among us will deny that a spirit of intolerance characterizes 
large segments of evangelicalism-not simply and understand
ably with respect to the historic centralities of the gospel, but 
likewise with respect to the very debatable distinctives of our 
separate denominations? 

Still further, they charge us with disunity. How often we 
sing the well-known words: 

We are not divided, all one body we, 
One in hope and doctrine, one in charity. 

Yet the very same hymn includes this stanza: 

Yet with a sorry wonder, men see her sore-oppressed, 
By schism rent asunder, by heresy distressed. 

The scandal of Christianity from early on has been its dis
unity, its failure to fulfill its Lord's entreaty, "May they all be 
one as we, Father, are one" (John 17:21). 

A satirical poet whose identity I have thus far been unable 
to ascertain observed the divisiveness among Christians and 
expressed what he interpreted as the attitude of at least some 
of the churches: 

We are the Lord's elected few. Let all the rest be damned! 
There'll be no room up there for you. We don't want heaven 

crammed. 
I often recall that contentious handful of saints, a splintered 

group which erected a sign with movable letters outside its 

Vernon C. Grounds is Editor of TSF Bulletin. 
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meeting-place. It announced to passers-by, "Jesus Only." But 
after a night of violent wind that sign read, "Us Only." When 
the church universal is reduced to a splinter of schism, who 
can blame our critics for their scorn? 

Leaving aside all the other criticisms, let us zero in on the 
charge that evangelicalism has been and still is marked by 
disunity. What can we do to blunt the painfully sharp edge 
of justifiable criticism? More than that, however, what can we 
do in order to achieve in fuller measure the openness of his 
body for which our Savior pleaded? I am persuaded that what 
we need to do is become full-fledged biblicists, allowing the 
Scripture to dynamically control our practice as well as to 
theoretically shape our beliefs. I am convinced that the anti
dote to fratricidal disunity is found in the fourteenth chapter 
of Paul's letter to the Romans. Here are principles which, if 
they become operative in our churches, will bring a finis to 
ecclesiastical conflict. On the contrary, if we fail to put these 
principles into practice, I anticipate many a tragic rerun of our 
past divisiveness. 

Though the background of this pivotal passage is probably 
familiar to all of us, suppose I review it very hastily. In the 
capitol of the Caesers is a church composed of both Jews and 
Gentiles. Some members of this mixed congregation have been 
reared on an Old Testament diet. As a result they find it im
possible to shake off life-long taboos, especially taboos 
grounded in their sincere loyalty to the Word of God. They 
look upon the indiscriminate eating of meat as an act of dis
obedience to the Mosaic law and therefore an act of disobe
dience to Jehovah. They view the keeping of the Sabbath and 
other sacred days as a matter of conscientious piety. Thus they 
are vegetarians and Sabbatarians. They form the party of weak 
believers, genuine Christians who have not yet grasped the 
pure graciousness and liberating spirituality of the gospel. By 
no means inferior in character or commitment, they are never
theless immature, bound by custom and ignorance and pre
judice. 

In the church at Rome, however, there are other believers 
who do not practice the taboos of these weaker Christians. 
The strong Christians, as Paul designates them, have come to 
see the full meaning of the gospel. They have come to see 
that the Old Testament regulations concerning unholy foods 
and holy days were wiped out by the sacrifice of Calvary. 
They have come to see that they are living under grace, and 
the keynote of grace is freedom from all legalism. They have 
come to see, accordingly, that a surrender to legalism is a 
betrayal of the gospel. 

Now each party is dogmatic, convinced that it alone pos
sesses the truth and that the rival party is wrong, dead wrong. 
So with these two factions in the same church, there is danger 
that civil war will suddenly erupt like a volcano. How, then, 
does Paul handle this explosive situation? Under the inspi
ration of the Holy Spirit, he lays down principles which, if 
put into practice, are guaranteed to prevent ecclesiastical civil 
war. What are these peace-producing principles? 

I 

We must extend the hand of fellowship to Christians who differ 
with ourselves concerning those matters of belief and behavior 
that Scripture leaves unsettled. Notice Romans 14:1-4: 

Accept him whose faith is weak, without passing 



judgment on disputable matters. One man's faith allows 
him to eat everything, but another man, whose faith is 
weak, eats only vegetables. The man who eats every
thing must not look down on him who does not, and 
the man who does not eat everything must not condemn 
the man who does, for God accepted him. Who are you 
to judge someone else's servant? To his own master he 
stands or falls. And he will stand, for the Lord is able 
to make him stand. 

In either case, however, Paul turns on a red light. Break 
the nasty habit of name-calling, he orders his readers. Stop 
pinning labels, which are probably libels, on your brothers 
and sisters. Remember that, when you indulge in either de
spising or criticizing your fellow Christian, you are guilty of 
pride, self-righteousness and contempt. Remember too that, 
when you despise or criticize, you stir up bitterness and hatred 
and strife. You become the Devil's stooge. Thus from here on 
out, instead of despising or criticizing, exercise respect and 

When the church universal is reduced to a splinter of schism, who can blame our critics for 
their scorn? 

Notice also chapter 15:7 (for we cannot isolate chapter 14 
from its context in the Roman letter): "Accept one another, 
then, just as Christ accepted you, in order to bring praise to 
God." 

What is Paul's explicit directive? Welcome your brothers 
and sisters in the faith even though, as you understand your 
faith, they are weak and immature, holding to opinions and 
practices which are wrong-at least in your opinion. Yes, wel
come the weak brothers and sisters precisely because they are 
brothers and sisters. They too have sincere faith in Jesus Christ 
as the incarnate Son of God who died for our sins and rose 
again in Easter victory. God has therefore accepted them into 
the membership of the true church, and hence you must not 
reject them, wrong as they may be concerning some matters. 
Welcome them, Paul commands us, provided they have a 
sincere faith in the centralities of the gospel. Welcome them 
despite their ignorance or stubbornness or prejudice or mis
understanding or maybe downright stupidity. Welcome them, 
and then refrain from unedifying controversy about those 
things which Scripture leaves unsettled. 

Now what does this mean for us? What does it mean unless 
it means that fellowship in the gospel of Jesus Christ does not 
demand an absolute uniformity of viewpoint and interpreta
tion? What does it mean unless it means that fellowship in 
the gospel of Jesus Christ is compatible with sincere differ
ences of opinion? What does it mean unless it means, as Prot
estants have historically contended, that when God leaves an 
issue open we have no authority to close it by ecclesiastical 
mandate? So the first principle Paul lays down is this: frat
ernize, don't ostracize! Make the centralities of our faith your 
platform for fellowship, and guard against making toothpicks 
for planks! 

II 

Second, we must exercise respect, courtesy and tolerance. Paul 
lays down this directive in the third verse: "The man who 
eats everything must not look down on him who does not, 
and the man who does not eat everything must not condemn 
the man who does, for God has accepted him." The apostle 
realizes that a strong believer who is emancipated from old 
scruples and prejudices may indulge in sarcastic criticism of 
weaker brothers and sisters. He or she may label them narrow
minded prudes or hair-splitting legalists or straight-laced 
Pharisees or creaking traditionalists or unenlightened moss
backs. Such persons may poke fun at their old-fashioned fun
damentalism. But, on the other hand, the vegetarian or the 
Sabbatarian, the conscientious abstainer, may denounce the 
stronger brothers and sisters as unspiritual rebels or low-living 
libertines or high-minded intellectuals or inflated egotists or 
perhaps camouflaged liberals. 

courtesy and tolerance. 

III 

We must resolutely refuse to push God aside and pass judgment 
on another Christian's motives. I call your attention again to 
verses three and four: 

The man who eats everything must not look down on 
him who does not, and the man who does not eat every
thing must not condemn the man who does, for God 
has accepted him. Who are you to judge someone else's 
servant? To his own master he stands or falls. And he 
will stand, for the Lord is able to make him stand. 
I call your attention also to verse ten: "You, then, why do 

you judge your brother or why do you look down on your 
brother? For we will stand before God's judgment seat." Again, 
look at verse thirteen: "Therefore let us stop passing judgment 
on one another. Instead, make up your mind not to put any 
stumbling block or obstacle in your brother's way." 

Oh, how subtle, how chronic is the temptation to usurp 
the prerogatives of God Almighty! As if we were omniscient! 
As is in our finitude we could possibly know whether or not 
our fellow believers are being true to their own deepest in
sights, loyal to that interpretation of Scripture which they have 
been able to attain! As if we could possibly know all the forces 
and factors which are motivating the behavior of our brothers 
and sisters? No! No! No! What Paul assumes, therefore, is the 
integrity of his fellow believers. He takes it for granted that 
his fellow believers are motivated spiritually, not carnally. Yes, 
Paul operates on the premise that his fellow believers are 
motivated by a desire to please God. That surely is the point 
of verse six: 

He who regards one day as special, does so to the Lord. 
He who eats meat, eats it to the Lord, for he gives thanks 
to God; and he who abstains, does so to the Lord and 
gives thanks to God. 

So unless fellow believers are guilty of heresy or immorality 
in plain contradiction of Scripture, I must refuse to judge their 
motivation. I must steadfastly decline to play the role which 
belongs exclusively to our omniscient God. 

IV 

We must insist on the right, indeed the inescapable obligation 
of personal responsibility. How emphatically Paul says this in 
verse five: "One man considers one day more sacred than 
another; another man considers every day alike. Each one 
should be fully convinced in his own mind." How emphati
cally he likewise says this in verse twelve: "So then, each of 
us will give an account of himself to God." And here, as we 
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all perceive, is the biblical foundation of our great Protestant 
distinctive, the sovereignty of the individual soul, the right 
and duty of every human being to establish a first-hand re
lationship with the Creator who will ultimately be his or her 
Judge. I cannot breathe for my brother; he must do his own 
breathing. Neither can I think for my sister, decide for my 
brother, trust for my sister or die for my brother. They must 
do their own thinking and deciding and trusting and dying. 
Consequently, I cannot answer for my brothers and sisters, 
nor can they answer for me. 

To be sure, they may help me, and I may help them. We 
may share our opinions-or merely pool our ignorance and 
prejudice. Each of us may prayerfully seek to instruct, per
suade and correct the other. But in the end I must make up 
my own mind before God. I must stand on my own feet before 
God. I must answer for my own life to God. And my brothers 
and sisters must do the same. 

In view of this awesome and inescapable fact, Paul urges 

may believe in laissez faire capitalism as a good and necessary 
deduction from certain biblical texts and principles; and we 
don't agree. A sister may believe that abortion under specific 
circumstances is the lesser of two evils; and we don't agree. 
A brother may believe that the advent of the nuclear age 
necessitates pacifism and our country's unilateral disarma
ment; and we don't agree. A sister may believe that neighbor 
concern gives support to the enforced busing of school chil
dren; and we don't agree. A brother may believe in racial 
segregation as practiced in South Africa; and we don't agree. 
A sister may believe that captial punishment is inconsistent 
with the pro-life stance; and we don't agree. A brother may 
believe that the Genesis account is compatible with theistic 
evolution; and we don't agree. If our brothers and sisters hon
estly deduce from Scripture beliefs and practices which we 
are convinced are wrong, we must grant them the right to 
hold those convictions. Indeed, we must protect their right to 
be wrong. We will no doubt struggle to straighten out (as we 

No Christian must be pressured to agree with an opinion or a practice which her own conscience 
cannot sincerely accept. No Christian must be coerced by a crowd, even if the crowd is a church 
congregation. 

us to insist on the right of personal responsibility. 

V 
We must hold fast to the inviolability of conscience; and this 

is, obviously, a corollary of the tremendous fact which I have 
just been discussing: our personal responsibility before God. 

What is the thrust of verse fourteen? "As one who is in the 
Lord Jesus, I am fully convinced that no food is unclean in 
itself. But if anyone regards something as unclean, then for 
him it is unclean." The thrust of this text is plain. The con
science must be obeyed even if it is weak and warped and 
wrong. This theme is repeated in verse twenty: "Do not de
stroy the work of God for the sake of food. All food is clean, 
but it is wrong for a man to eat anything that causes someone 
else to stumble." This theme reemerges in verses twenty-two 
and twenty-three: 

So whatever you believe about these things keep be
tween yourself and God. Blessed is the man who does 
not condemn himself by what he approves. But the man 
who has doubts is condemned if he eats, because his 
eating is not from faith; and everything that does not 
come from faith is sin. 

If people violate their own conscience, Paul asserts, sin is 
being committed. Such people are wrong even though what 
is being done is right. Suppose a man does something which 
is right and yet, as he does the right thing, he senses that he 
is doing wrong; then he is wrong even though the thing he 
does is right. Hence no Christian must be pressured to agree 
with an opinion or a practice which her own conscience cannot 
sincerely accept. No Christian must be coerced by a crowd, 
even if the crowd is a church congregation. No Christian must 
be forced to compromise conviction for the sake of tradition. 
Granted that she may be shortsighted or stubborn or sinful. 
She must nevertheless hold fast to the truth as she sees it; 
and there is no power that can enable her to see the truth 
differently except the power of the illuminating Holy Spirit. 

Let me sharpen the issue. A brother may sincerely believe 
in the ordination of women; and we don't agree. A sister may 
fervently believe in all five points of Calvinism, passionately 
defending double predestination; and we don't agree. A brother 
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view it) their corkscrew logic. We will challenge their exegesis 
and indicate the baleful consequences of the teaching they are 
espousing. We may be conscientiously unable to become 
members of their churches. But we will not leave them out of 
the church which is Christ's body. We will not repudiate their 
claim to be children of God. No, instead of that, we will joy
fully acknowledge that all of us belong to the same spiritual 
family. We will champion their loyalty to that inner monitor 
which whispers to every human being, "Whatever you believe 
wrong ought not be done; whatever you believe right ought 
to be done though the world oppose you." In short, as Chris
tians obedient to Scripture we must affirm the inviolability of 
conscience. 

VI 

We must acknowledge the lordship of Christ in all our inter
actions. Is there in all the New Testament any other passage 
which trumpets the sovereignty of our Savior more eloquently 
than verses seven through eleven of this chapter? 

For none of us lives to himself alone and none of us 
dies to himself alone. If we live, we live to the Lord; 
and if we die, we die to the Lord. For this very reason, 
Christ died and returned to life so that he might be the 
Lord of both the dead and the living. You, then, why 
do you judge your brother? Or why do you look down 
on your brother? For we will all stand before God's 
judgement seat. It is written, '" As surely as I live,' says 
the Lord, 'every knee will bow before me; every tongue 
will confess to God."' 
By the sacrifice of the cross, by his Easter victory, Jesus 

Christ, once despised, disgraced, and seemingly defeated, is 
now enthroned as cosmic King. The totality of existence is 
under his rulership, all of life and all of death, this world and 
the next world, present and future, time and eternity, every
thing is under His rulership. Therefore whether we eat and 
drink, whether we fast and pray, no matter what we do, we 
must do it for the sake of Jesus Christ. In everything, we must 
strive to please our Lord. I must not do what I please. I must 
not do what my church or denomination pleases. I must do 
what pleases my Lord. I must seek his will, his glory, his 



approval in everything even if, in pleasing him, I displease 
you. 

And I must unreservedly confess that Jesus Christ is the 
Lord of my brother's life, the Lord of my sister's heart, the 
Lord of my brother's service. I did not die for my brothers 
and sisters; Jesus Christ did. My brothers and sisters do not 
belong to me; they belong to Jesus Christ. So my brothers and 
sisters must not please me, they must please Jesus Christ, just 
as in everything I, too, the bondslave of the Savior, must seek 
to please my Lord and Master. 

standards in the United States. Times were changing, 
and the step away from Victorian legalism was all for 
the better. 

In my opinion, that is the stand we must take against all 
legalism, Victorian or otherwise. We must defend the blood
purchased liberty of the gospel. 

VIII 

Finally, we must live by the law of love. Paul asserts this in 

If Scripture is silent concerning the issue, we must never, never, never allow a human opinion 
to be imposed on us if it were a divine norm. 

VII 

We must defend the liberty of the Gospel. Consider what Paul 
writes in verse fourteen: "As one who is in the Lord Jesus, I 
am fully convinced that no food is unclean in itself. But if 
anyone regards something as unclean, then for him it is un
clean." Next add verse seventeen: "For the kingdom of God 
is not a matter of eating and drinking, but of righteousness, 
peace and joy in the Holy Spirit." Now observe the very heart 
of verse twenty: "All food is clean, but it is wrong for a man 
to eat anything that causes someone else to stumble." In other 
words, we must keep on affirming that the gospel spells the 
death of legalism. Our relationship to God is not a matter of 
externalities. Salvation is neither obtained nor retained by what 
we do or fail to do. Salvation is purely a matter of faith in 
redeeming grace. Consequently, we must resist steadfastly any 
attempt to introduce human merit, gained by lawkeeping, as 
a condition of justification or sanctification. To be sure, we 
must make concessions to immaturity and prejudice, but we 
must never, never, never allow the gospel to be undercut by 
legalism. So understand me when I repeat what I was em
phasizing before: if Scripture is silent concerning the issue, 
we must never, never, never allow a human opinion to be 
imposed on us if it were a divine norm. Here I think we can 
learn a salutary lesson from Donald Gray Barnhouse, that 
gifted and forthright expositor of God's Word. Allow me to 
share with you a simple and, I think, amusing anecdote from 
his multi-volume commentary on the Roman Letter: 

Many years ago, I led a Bible Conference at Montrose, 
Pennsylvania. About 200 young people were present, 
and a few older people. One day two old ladies com
plained to me in horror because some of the girls were 
not wearing stockings; these ladies wanted me to rebuke 
them. This was about the year 1928. Looking them 
straight in the eye, I said, "The Virgin Mary never wore 
stockings." They gasped and said, "She didn't?" I an
swered, "In Mary's time, stockings were unknown. So 
far as we know, they were first worn by prostitutes in 
Italy in the 15th century, when the Renaissance began. 
Later, a lady of the nobility wore stockings at a court 
ball, greatly to the scandal of many people. Before long, 
however, everyone in the upper classes was wearing 
stockings, and by the time of Queen Victoria stockings 
had become the badge of the prude." These ladies, who 
were holdovers from the Victorian epoch, had nothing 
more to say. I did not rebuke the girls for not wearing 
stockings. A year or two afterward, most girls in the 
United States were going without stockings in the sum
mer, and nobody thought anything about it. Nor do I 
believe that this led towards disintegration of moral 

verse fifteen which might better be translated: "Now you are 
living by the law of love." He asserts this likewise in chapter 
thirteen, verses eight through ten: 

Let no debt remain outstanding, except the continuing 
debt to love one another, for he who loves his fellow 
man has fulfilled the law. The commandments, "Do not 
commit adultery," "Do not steal," "Do not covet," and 
whatever other commandment there may be, are 
summed up in this one rule: "Love your neighbor as 
yourself." Love does no harm to its neighbor. Therefore 
love is the fulfillment of the law. 

If I live by the law of love, I will not scandalize my brothers 
and sisters. This is the burden of the 14th chapter and verse 
thirteen: "Therefore let us stop passing fudgement on one 
another. Instead, make up your mind not to put any stumbling 
block or obstacle in your brother's way." If I live by the law 
of love, I will not grieve my brothers and sisters. This is the 
burden of the fifteenth verse in this same chapter. "If your 
brother is distressed because of what you eat, you are no 
longer acting in love. Do not by your eating destroy your 
brother for whom Christ died." If I live by the law of love, I 
will not offend or weaken or destroy my brothers and sisters. 
This is the burden of verses 20 and 21: "Do not destroy the 
work of God for the sake of food. All food is clean, but it is 
wrong for a man to eat anything that causes someone else to 
stumble. It is better not to eat meat or drink wine or to do 
anything else that will cause your brother to fall." 

Thus, motivated by love, I will avoid doing anything that 
is going to hurt my brothers and sisters or bring them under 
the chastening judgment of Jesus Christ. Rather than scan
dalizing them, I will make these sacrifices which promote har
mony and produce edification. This is the burden of verse 
nineteen: "Let us therefore make every effort to do what leads 
to peace and to mutual edification." Motivated by love, I will 
make any sacrifice-except the sacrifice of God's truth-to help 
my brothers and sisters become more like Jesus Christ, ex
periencing righteousness, peace, and joy in the Holy Ghost. 
Motivated by love, I will carry out verse 22: "Do you have 
faith? Have it to yourself before God." Thus I will not pug
naciously insist on the acceptance of my opinions. I will soft
pedal my prejudices. I will forego some of my liberties, if by 
doing so I can prevent my brother from losing out spiritually. 

These are the eight principles which the Holy Spirit lays 
down through Paul, principles which, if put into operation, 
will prevent any future outbreak of ecclesiastical civil war. 

Pastor Martin Niemoller was imprisoned in a Nazi con
centration camp. As Christmas 1944 dawned, the Dachau au
thorities, who had denied Protestants the right to worship, 
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relented and ordered Niemoller to conduct a service. He writes 
of that event: 

There were seven of us: a British colonel, a Dutch min
ister of war, two Norwegian ship-owners, a Yugoslav 
diplomatist and a Macedonian journalist, and me, the 
Lutheran pastor from Germany. When I realized what 
a task I should have to fulfill, I felt embarrassed and 
even desperate; for how should I-the German-find the 
right way to the hearts of this congregation, to men who 
hated Germany and Germans and who could not do 
otherwise? 
But a sort of minor miracle happened. As Niemoller has 

recorded: 

At noontime before Christmas Eve somebody knocked 
at my door. The cell was opened, and in came the Dutch 
minister of war with the Gestapo guard. "Good morn-

ing, pastor," he said. "I am just dropping in to ask you 
something. My comrades and I myself want to celebrate 
Holy Supper with you tonight after your sermon. You 
may be astonished, but we could not help asking you." 
In this way it happened that in the evening I preached 
my sermon: "Glory be to God in heaven and peace on 
earth to men of good will!" And peace there was when 
we knelt down, seven people of different nations, di
vided ny hatred and war, but now united and bound 
together by the love of God and by the grace of Jesus 
Christ. The small cell widened, walls and wires disap
peared. We felt liberated and, in a flash, we saw God's 
promise fulfilled: "Peace on Earth." 

My brothers and sisters, let us pray and work to the end 
that our churches may be healingly "united and bound to
gether by the love of God and the grace of Jesus Christ." 

Evangelical Diversity and Self-Criticism: 
Signs of Hope 
by Thomas F. Johnson 

Nearly two hundred evangelical leaders gathered June 4-
6, 1986, at Eastern College, St. Davids, Pennsylvania, for the 
third annual Evangelical Roundtable. The topic was "Evan
gelicalism: Surviving Its Success." In his opening remarks, 
Robert Seiple, president of the college and of Eastern Baptist 
Seminary, which sponsored the conference, welcomed those 
present, encouraged discernment, open dialogue, and under
standing among the conferees, and warned them against dog
matism. A similar theme was sounded by TSF Bulletin editor 
Vernon Grounds in the morning Bible studies on Romans 14 
and 15. 

Roots 0£ Social Concern 

Johns Hopkins historian Timothy L. Smith led off a lineup 
of heavy-hitting addresses by providing a historical overview 
of evangelical involvement in "social idealism" (see article, p. 
10). Evangelicals were in the forefront of liberation move
ments in the 19th century (women's rights, defense of the 
poor, anti-slavery, free public schools, etc.) He demonstrated 
that contemporary evangelical social concern has deep roots 
in their nineteenth century ancestors' passion for the kingdom 
of God. 

Southern Baptists 

Roy Honeycutt, president of embattled Southern Baptist 
Seminary in Louisville, asked whether success would destroy 
the SBC. Documenting both its successes and its divisions, he 
warned that the Lord of history will judge the church with a 
divine perspective on success. Southern Baptists, he said, are 
a people searching for a new identity, with the loss of both 
the cultural and programmatic syntheses that have held the 
denomination together in the past. Will the new theological 
synthesis currently being "forced" by more conservative lead
ers work? "Not in my lifetime and certainly not in my tenure 
as president of Southern Seminary," Honeycutt vowed. 

Feminist Concerns 

One of the highlights of the conference was the clash of 

Thomas F. Johnson is Professor of New Testament at North Amer
ican Baptist Seminary. 
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feminist perspectives represented by Elouise Fraser, Eastern 
Baptist Seminary theologian, and Elizabeth Achtemeier, Old 
Testament professor from Union Seminary, Virginia. Fraser 
struck hard against the sin of paternalism among evangelicals, 
the "fathers" -know-best attitude that stifles theology and leads 
to fruitless battles over inerrancy and creationism. "Do not 
marginalize the concerns of evangelical feminists," she warned. 

Achtemeier, while asserting the bias against women in the 
church is a scandal, saved her strongest words for feminist 
theology itself, which, she said, by insisting on the use of 
female terms for God, is leading the church to a religion other 
than Christianity, a Canaanite goddess religion, that unifies 
creation with Creator and ultimately makes human history 
meaningless. 

Black Perspective 

A black evangelical perspective was brought by Tuskegee 
Institute professor James Earl Massey (see article, p. 16). He 
noted that black churches are almost universally evangelical 
and that they have contributed to the movement in five ways: 
(1) by proving that Christianity is not a white man's religion 
(2) by a rich, musical heritage (3) through an active witness 
against racism (4) through celebrative and radical preaching 
and (5) by taking leadership in urban ministry. When asked 
why there is such a low visibility of blacks in evangelical 
theology, Massey replied, "Blacks and whites have had dif
ferent agendas: whites have been preoccupied with theolog
izing, blacks with doing things." 

Evangelism 

Evangelism was the primary concern of the first evening. 
Jay Kesler, former Youth for Christ national director and now 
president of Taylor University, spoke on "Jesus, Rambo and 
the Gates of Hell." He maintained that there are millions of 
pagan young people in America today with no personal or 
family ties to the church. YFC learned that they cannot be 
reached by youth who have grown up in the church and in 
Christian homes; rather, it takes an ex-pagan to reach a pagan. 
He warned that instead of taking on the new challenges of 
evangelism, the evangelical movement is succumbing to the 
siren song of civil religion. Both Jesus and Rambo are being 



solicited to bless America. But Rambo is Barabbas! So the ques
tion is: will evangelicals maintain an authentic Christ, even 
at the risk of crucifixion? 

Samuel Escobar, missiologist from Eastern Baptist Semi
nary, added a Third World perspective. He noted that the 
church can be a hindrance rather than a help to evangelism. 
When that happens, he maintained, God raises up parachurch 
movements to spread the gospel. Evangelical survival depends 
upon letting mission set the agenda for theology, re-thinking 
authentic piety, and ceasing sterile doctrinal disputes. 

Joel Nederhood, director of the Back to God Hour, con
cluded the focus on evangelism by advocating greater use of 
broadcast and video media. Yet he warned against selling out 
the integrity of the gospel for "effectiveness." There is a tend
ency to try to "zap" people in thirty to sixty minutes with a 
flamboyant, sensational, simplistic message. "Be effective," he 
urged, "but be authentic," 

Biblical Authority 

The issue for the next morning was biblical authority. Bruce 
Waltke, an Old Testament scholar from Westminster Semi
nary, stressed the normativity and contemporaneity of the 
Bible. "It is the direct Word of God," One cannot separate 
"Word of God" from "Scripture." 

Manfred Brauch, New Testament professor from Eastern 
Baptist Seminary, maintained that the highest view of the 
Bible is the one that is most faithful to the Bible's own inten
tion. This intention focuses on God's saving, incarnational 
actions in history and especially in Jesus Christ. The inspi
ration and authority of the Bible must, then, be understood 
not deductively, but incarnationally, by an inductive study of 
the text itself, its statements and phenomena. When we make 
that examination, we find that the term "inerrancy" is not 
very helpful in conveying the essential authority of Scripture. 
Brauch argued that just as Jesus was divine yet came in human 
weakness, so the Bible speaks with divine authority, even 
though it participates in the normal, human limitations of its 
authors. 

Paul J. Achtemeier, who teaches New Testament at Union 
Seminary, Virginia, emphasized the relation between biblical 
authority and preaching (see article, p. 19). Scripture is the 
vehicle for the Word of God to be addressed to the church. 
This happens when the Holy Spirit witnesses to the lordship 
of Jesus Christ in the context of the Christian community. It 
is in the community that we hear the Bible as God's Word 
spoken to us. Achtemeier also advocated a new approach to 
the historical-critical method. "Historical" helps us appreciate 
that the Bible comes from another time and culture; it puts a 
necessary distance between ourselves and the text. "Critical," 
though, must be understood as self-critical-critical of our own 
assumptions, values, and pre-understandings that often keep 
us from hearing the Word of God. Without the historical
critical method, we will preach ourselves, and not Jesus Christ, 
as Lord. 

Thinking Styles 

In a less-focused afternoon session, mission strategist 
Waldron Scott defined three styles of thinking or categorizing: 
"bounded set," "centered set," and "fuzzy set." The first char
acterizes most Western thought, the latter two most non-West
ern peoples. He then offered the challenging insight that "most 
of our problems in evangelical theology have been caused by 
the more rigid, either/or, 'bounded set' thinking." We need 
to explore a theological style that emphasizes relation to a 
fixed center and an appreciation of paradox and ambiguity. 

Brave New Publishers 

James Sire, senior editor at InterVarsity Press, asked whether 
we should be censoring "brave new publishers," a reference 
to the book by Gareth Jones, Brave New People, which IVP 
was forced to withdraw under pressure from militant Christian 
anti-abortionists. Sire said publishers must have the freedom 
to publish responsible, unpopular views. Christian readers also 
have a responsibility to read, think and change before reacting 
publicly. The Christian Right's response to Jones' excellent 
book, now published by Eerdmans, was not appropriate, he 
claimed. 

Too Much Politics? 
Ex-Falwell staffer Cal Thomas, now a Washington-based 

columnist, warned that there is a limit to how involved evan
gelicals can become in politics without either being co-opted 
by the state or losing the church's distinctive message of sal
vation. Christians of the left and of the right have made the 
same mistake of identifying of the kingdom of God with the 
kingdoms of this world. Human government, however, will 
not solve our fundamental problems. 

Justice 

Evening messages by Calvin College philosopher Nicholas 
Wolterstorff and Eastern Baptist Seminary ethicist Ron Sider 
proclaimed the biblical mandate of justice, Wolterstorff out
lined the case for caring about justice: people are being treated 
unjustly, true Christian piety demands justice, and the God 
of the Bible loves and does justice, The presence of the king
dom in Jesus' ministry and the continuation of his ministry in 
his body, the church, also demand that we work, and not just 
wait, for justice. 

Sider raised the question whether evangelicals will ever 
agree about what the Bible says about justice, in view of the 
name-calling and malicious stereotyping that have marked 
their internal debates over social issues. He urged a Covenant 
of Evangelical Integrity that calls for careful listening to and 
appreciation of the critiques of the other side and for on-going 
dialogue between differing views, e.g., between the more lib
eral Evangelicals for Social Action and the more conservative 
Institute for Religion and Democracy. Many of those present 
signed the covenant at breakfast the next morning and hoped 
for its wider distribution. 

Trueblood 
The final addresses came from D. Elton Trueblood, octo

genarian and evangelical statesman, Roberta Hestenes, Fuller 
Seminary's professor of discipleship and Christian formation, 
and from Os Guinness, author and Brookings Institute fellow. 
Trueblood, in a moving address titled "The Basis of Recovery," 
called for more "great evangelical leaders," such as John Bail
lie, J.B. Phillips, and C.S. Lewis, for persons whose lives are 
characterized by the inner life of devotion, the outer life of 
service, and the intellectual life of thought. These distinctives 
have also characterized Trueblood's own career. 

The Need for Evangelical Maturity 
Hestenes' message was the most exegetical of the confer

ence. She interpreted present-day evangelicalism in the light 
of Paul's Corinthian correspondence. Her analysis noted that: 
(1) we have been seduced by success, confusing means and 
ends (2) we have Corinthian standards of leadership, valuing 
more the superstar than the servant (3) we have acquiesced 
to superficiality, seeking quick-fixes for problems that took 
generations in the making (4) and we have an affinity for 
Ayatollahesque "great Satan" theories to explain why things 
go wrong ("If you can link your opponents to some 'great 
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Satan,' then you don't have to address the specifics of their 
arguments"). It is time for evangelicals to mature, she con
cluded, especially by "putting behind us old formulas and old 
dichotomies." 

A European Perspective 

Finally, in the most intellectually stimulating message of 
the conference, British evangelical Os Guinness offered a Eu
ropean perspective on American evangelicalism (see article, 
p. 22). He compared this moment in American history to the 
evangelical hour in 19th century Britain, which saw an op
portunity for authentic revival and social reform. The Amer
ican concern for religion is not superficial but deeply rooted. 
Evangelicals can play a strategic role if they maintain the 

Christian faith's two major strengths, the lordship of Jesus 
Christ over every sphere of life and the challenge of being 
Christian in the world while living in tension with it. Are 
today's evangelicals doing this? No, Guinness maintained. They 
are compromising the gospel to gain "success" and conform
ing to American culture. "Even if we win all the 'right' Chris
tian issues, we may lose America's soul." Will God be God 
to evangelicals, or will they turn away to idols? "Ascribe glory 
to the Lord before the darkness falls," he concluded in a som
ber challenge. 

The complete texts of all the presenters' remarks will be 
printed and published by Eastern College and Seminary be
fore next year's Roundtable, which will focus on "The Sanctity 
of Life." 

A Shared Evangelical Heritage 
by Timothy L. Smith 

It is a splendid kindness to be asked to comment on an 
aspect of American and British evangelicalism which has rarely 
been noticed by commentators or historians: its amazing non
sectarianism. Sectarian competition that once existed within 
and between various evangelical communities and traditions 
has steadily declined. Scores of conferences involving many 
evangelical movements and their supporting denominations 
take place with almost no expression of sectarian rivalry. On
lookers will find this amazing, since the legend, both in his
torical accounts and among recent secular observers, is that 
ecumenicity is a trait of liberal Christianity and sectarian strife 
a principal feature of old-time Protestantism. 

Why is this degree of good fellowship and mutual coop
eration possible? It arises from the broad agreements among 
evangelicals that date from their beginning as a self-conscious 
Christian movement two hundred and fifty years ago in Scot
land, England, Germany, and America. An evangelical, his
torians can now perceive, is one who, since the time of John 
and Charles Wesley, George Whitefield, Jonathan Edwards, 
and August Francke, has believed that his or her religious life 
should rest fully upon the Hebrew and Christian Scriptures; 
that the center of those Scriptures is the promise of moral and 
spiritual rebirth through faith in Jesus Christ and the gift of 
God's Holy Spirit; and that, on both these accounts, believers 
should be devoted to evangelism, that is, to persuading lost 
persons to trust in Christ, and in that faith be born again. 

These central affirmations informed American Protestant
ism throughout the eighteenth and nineteenth centuries. In 
1740, for example, the greatest Puritan pastors of Boston in
vited George Whitefield to his first evangelistic engagement 
there. He preached in nearly all of their pulpits and a great 
religious awakening followed. What prompted them was the 
reprinting in Boston of several of Whitefield's sermons, in
cluding his discourse preached in England three years before 
on The Nature and Necessity of the New Birth. 1 Another ex
ample: the first Lutheran pastors in Pennsylvania and New 
York and southward to Virginia and the Carolinas were Pie
tists. They came chiefly from the missionary institution at Halle, 
Saxony, in response to the pleas of Lutheran lay people al
ready in America. They forwarded their petitions through a 
graduate, Henry M. Muhlenberg, who became the great or
ganizer of colonial Lutheranism.2 

Timothy L. Smith is Professor of History at Johns Hopkins Uni
versity. This material was originally presented at the Evangelical 
Roundtable June 4-6, 1986, and is used by permission. 
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American Methodism's vitality stemmed from the same 
three commitments. Methodism came to America on the eve 
of the War of Independence, while still a spiritual community 
within the Church of England. It decisively influenced what 
became the Virginia and Ohio dioceses of the Protestant Epis
copal Church. Though the Methodists separated from their 
parent communion in 1784, Wesley's followers grew rapidly 
and by 1850 had become the largest Protestant sect in the 
United States and Canada.3 

Meanwhile, a similarly evangelical Baptist movement 
emerged out of the most revivalistic wing of Connecticut Pu
ritanism and, through American and English immigrants, in 
the maritime provinces of Canada.4 Transferred to the South 
by two of its young men who had studied theology at Yale, 
it began spreading among the plain people of that section, 
both slaves and free, like a benevolent plague. Though both 
Methodist and Baptist communions were divided during the 
long controversy over slavery, the Southern Baptist Conven
tion eventually replaced the Methodist Episcopal Church, 
North, as America's largest Protestant group. 5 

The followers of Alexander Campbell, a Presbyterian evan
gelist from Scotland who was briefly a Baptist, now form three 
denominations: the Churches of Christ, Disciples of Christ, 
and Churches of Christ and Christian Churches. Congrega
tional independence and adult baptism by immersion have 
always been as important to them as to Baptists. The nine
teenth century forebearers of all three groups rest their faith 
on the same evangelical principles, though they emphasized 
reason more in explaining the process of one's embracing the 
faith by which he or she was born again. 6 

So with the multitude of nineteenth-century Protestant de
nominations organized among immigrants from Northern Ire
land, Scandinavia, Germany, and central and eastern Europe. 
Without reference to the much-vaunted American frontier en
vironment and often in conscious rejection of some notions 
that were popular among older American denominations, they 
formed themselves into religious communities that drew deeply 
upon British and continental understandings of these same 
three evangelical ideas.7 

Likewise, when American Blacks won the freedom to es
tablish their own congregations-a right that white southern
ers granted them only after the Civil War-they became mostly 
Methodists or Baptists. Black Christians were not only one 
hundred per cent American Protestants, as has often been 
pointed out, but they were and have remained overwhelm
ingly evangelical, preaching a Bible-centered gospe1 of the 



new birth and steadily .evangelizing their fellow Blacks. 8 

The growing awareness of twentieth-century American and 
Canadian evangelicals that they are united on these larger 
issues-a unity only recently rediscovered by the mass media 
of communication and by some conservative Christians as 
well-has caused them to think of their movements as com
promising the religious majority instead of a disparate body 
of minority sects. True, they all know that the literary, sci
entific, and business culture of our times is still moving in a 
secular direction, and that the clergy in old line denominations 
are still deeply affected by various kinds of theological lib
eralism. But evangelicals in all traditions draw together around 
the three historic principles. Their contest with religious mod
ernism for the soul of America has helped to harden that 
unity.9 

were important pioneers in promoting social reforms in Eng
land and America. Few realize, however, that multitudes of 
social reformers were rooted in Puritan, Continental, or Scotch
Irish Calvinist ideas; that Baptist, Lutheran, Episcopal or An
glican, and churches of Christ or "Christian" ministers were 
in the past deeply concerned about social justice; and that 
small denominations such as the Seventh-day Adventists, 
German Baptists, and the many kinds of Mennonite and Scan
dinavian free churches emphasized particular social ministries. 
Moreover, to ponder the tremendous communities of Black 
Christians, now organized mostly into various Baptist, Meth
odist, and Pentecostal denominations, is to be reminded that 
these peoples, like Puerto Rican Pentecostals and Mexican
American Roman Catholics, have not needed a "social gospel" 
because they always understood the gospel to be both social 

Probably at no time since the Reformation has there been less sectarian feeling among a broad 
and diverse community of Christians than now exists among Bible-believing Protestants. 

Except for extremists in each tradition, probably at no time 
since the Reformation has there been less sectarian feeling 
among a broad and diverse community of Christians than now 
exists among Bible-believing Protestants. With our Pentecostal 
brothers and sisters leading the way, we have managed to 
reach out in fellowship and thought about the Holy Spirit to 
those Catholic and Eastern Orthodox Christians who share 
the current religious awakening.10 We have rejoiced in the 
steady multiplication of pastors and congregations in the old 
line Protestant denominations who accept and promote the 
evangelical movement, often seeding those denominations with 
young clergymen trained in evangelical theological seminaries 
like Fuller, Bethel, Gordon-Conwell, and Southwestern Bap
tist. 11 Evangelical ministers of every denomination and none, 
and professionals who support them in colleges and welfare 
institutions, nearly all read Christianity Today, the world's larg
est non-denominational journal. Most of them are members 
or adherents of the vast umbrella organization called the Na
tional Association of Evangelicals.12 

Looking back, we can see that one of the self-deceptions 
of the modern ecumenical movement is that because of its 
emphasis on biblical doctrines, traditional and evangelical 
Protestantism helped to divide Christianity into a multitude 
of warring sects. Self-proclaimed ecumenists have freely of
fered their description for that strife: jettison orthodox Chris
tian doctrines and adopt a program of social action that is 
adapted to modern ethical demands and rooted in the per
ceptions of modern culture.13 In response, ironically, modern 
evangelicals, particularly the fundamentalist party, have 
sometimes believed this libel, and acted as though one's or
thodoxy is certified by abrasive dogmatism in theology, silence 
on social issues, and advocating nationalistic and economic 
doctrines shared by the most conservative secular politicians.14 

The shared heritage of evangelical social concern, however, 
especially in the eighteenth and nineteenth centuries, exposes 
the modernist self-deception for what it often is: an excuse to 
lay aside the old-time religion, to reject biblical Christianity. 
For in historical fact, the concern for social justice has been a 
major contribution of evangelical faith to modern culture. And 
it has sprung in various ways from every one of the religious 
traditions that today contribute to the evangelical movement. 
To this aspect of the historic consensus I now direct your 
attention. 

Most literate Christians know that Wesleyans and Quakers 

and spiritual. 
True enough, the several Wesleyan denominations that 

flourished in the nineteenth century, along with small but 
earnest communities of Quakers, deserve much credit for their 
promotion of peace, the liberation of women, the abolition of 
slavery, justice to native Americans, and the crusade against 
the manufacture and sale of liquor (which they considered a 
social blight spread by the greed of brewers and salonkeepers ). 
Moreover, they usually championed the cause of poor people 
in British and American political contests.15 

However, I wish to stress here, the role of non-Wesleyans 
and non-Quakers in promoting social justice. The Lutheran 
Pietists in America, the New England Puritans, the Scotch
Irish and other Presbyterians, the German Peace-church peo
ple, the Baptists, and the Scandinavian Christians, of both 
Lutheran, Covenant, and Free Church backgrounds helped 
shape the Christian heritage of social concern in America. And 
though I do not have the space to underline it, the same can 
be said of the social convictions of many Roman Catholic and 
Orthodox Christians as well, especially whenever the evan
gelicals among them turned their attention to biblical ethics. 
In short, no one spiritual tradition in Christianity, but all of 
them, whenever they became preoccupied with trying to fol
low Moses and the prophets, Jesus and the apostles, developed 
not only an individu"l ethic of righteousness and love, but a 
social one as well. 

The story begins with the Protestant Reformation and the 
proliferation of evangelical movements that followed in its 
train. John Calvin's hopes for a Christian social order in six
teenth-century Geneva, Switzerland, helped to shape a Scot
tish Presbyterian culture and to provoke the Puritan revolution 
in England. That revolution made English Puritanism a model 
for all kinds of religious movements of social transformation, 
including the establishment of the Puritan Commonwealth in 
New England. Later, that Puritan tradition encouraged nine
teenth century Congregationalist and Presbyterian pastors to 
embrace the goal of building the kingdom of God on earth.16 

Less perhaps can be said about Martin Luther, but Lutheran 
scholars now stress the Reformer's teaching, especially in his 
later years, that Christians must live a life of holy deeds, and 
that these are not human works but the fruit of divine grace.17 
The step from that understanding to a commitment to charity, 
mercy, and justice toward all persons is a small one, and Lu
theran pietists of all descriptions often took it, both in Europe 

TSF Bulletin November-December 1986 11 



and America. Hence the multitude of orphanages, homes for 
the aged, and schools that they founded under the leadership 
of August H. Francke and Henry M. Muhlenberg.18 Pastors 
who came from Germany in the nineteenth century to serve 
relatively recent immigrants brought a similar consciousness 
of social obligation to many German-American evangelicals. 
Typical, for example, was the role that Gustav Niebuhr played 
in the mixed Lutheran and Reformed Synod that nurtured his 
two sons, H. Richard and Reinhold Niebuhr, famous ethicists 
in the generation that preceded our own.19 

after, the Southern Baptist Convention furthered the idea of 
the sovereignty and independence of each congregation, even 
while it was making Southern culture overwhelmingly Bap
tist. 24 

Out of these early commitments to social idealism emerged 
the nineteenth century evangelical passion to build God's 
kingdom on earth. The spark of the social flame was no doubt 
the emergence of hopes for the near onset of the millennium, 
the biblical thousand years of peace on earth. Scholars often 
attribute the millennial idea to Jonathan Edwards, even though 

The concern for social justice has been a major contribution of evangelical faith to modern 
culture. 

Continental backgrounds of the tradition of social reform 
are also evident from the work of Mennonites, Brethren, Mo
ravians, and other German "Peace Christians," as they were 
called. True, many Mennonites championed the idea of "two 
kingdoms," one divine and the other human, to both of which 
Christians belonged; and they tended across the years toward 
increasing preoccupation with the relationship of their own 
"separated" congregations to the kingdom of God.20 All these 
groups, however, were committed to an ethic of non-violence. 
They refused to serve in armies, bear arms, swear oaths in 
courts of law, or otherwise to give the heart's allegiance to a 
worldly kingdom-an attitude still evident in the well-known 
encounters of the Amish Mennonites with the state. They have 
kept alive the idea that Christianity is a counter-cultural re
ligion, and point out that a merely civil or public faith allows 
all kinds of corruptions of Christian ethics in the name of 
national patriotism. 21 

Anglican traditions of social justice contributed much to 
the American scene as well, from the colonial period forward. 
True, the Church of England's record on slavery in the colonies 
was a sad one. After some uncertainty in the seventeenth 
century, they surrendered to the insistence of colonial planters 
that the new spiritual status of converted slaves did not free 
them from their bonds. During that century also they aban
doned much of their dream of evangelizing and educating the 
native Americans or American Indians, as many still call them. 
The story of the Anglican effort to educate the poor English
speaking children, however, both in the Old World and the 
New, is part of the background of George Whitefield's or
phanage in Georgia and, indeed, of much else in the human
itarian bent of Whitefield and the Wesleys.22 

John Wesley's Methodists, of course, took a much sturdier 
stand against slavery, both on England's Caribbean sugar is
lands and in the new American nation. In the United States, 
forty years of Southern resistance to that stand eventually 
frustrated Bishop Francis Asbury's effort to build an antislav
ery communion. During the early years of Methodism in 
America, however, Southern whites set their slaves free on 
becoming church members. Later on, when freeing one's slaves 
became illegal, Bishop Caspers of South Carolina, one third 
of whose members were Black, carried on an impressive min
istry of evangelism and oral education for slaves.23 

Meanwhile, in Britain and America, that wing of the Baptist 
movement which took its stand for the sovereignty of the 
congregation, for adult baptism by immersion, and for the 
separation of church and state led the way in resisting the 
power of the political authorities to impose their will on the 
churches. They gave sturdy support to the independency of 
New England Baptists before and after the Revolution. There-
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the Northampton pastor got only a few lines into print about 
it during his lifetime. The idea's first great American advocate 
was Samuel Hopkins, Puritan pastor at Newport, Rhode Is
land, during the decades following the American War for In
dependence. His widely circulated lectures on the millennium, 
like a half-dozen of John Wesley's later sermons, gave a ra
tional and biblical basis for expanding Christian hopes. 25 How
ever, these hopes sprang as much from the popular optimism 
generated by the settlement of a new and now republican 
nation composed of peoples from many European and African 
lands. Christians on both sides of the Atlantic believed God 
was moving forward the timetable of human destiny, in re
sponse to worldwide evangelism. Clergymen in all nations 
urged believers to seek an outpouring of the Spirit of God 
that would prepare the kingdom for the King. 26 

Thus in the late 1770s, millennialism sparked the organi
zation of the New York and Connecticut Missionary Societies. 
Both were modeled on recent British examples and aimed at 
supporting ministers on the frontiers of western New York 
and Pennsylvania.27 The philosophy and aims of the mission
ary movement were, then, international from the start. Wit
ness the close association of millennialism with overseas mis
sions, first in Scotland and England and shortly afterward in 
America, where both were joined in the famous "Haystack 
prayer meeting" conducted in 1812 by students at Williams 
College in western Massachusetts. From that point forward 
the missionary idea drew deeply upon the internationalism 
that pervades the New Testament Scriptures. These declare 
that the teaching and ministry of Christ and the apostles were 
not the announcement of a new faith but an extension to all 
peoples of the promises God had first made to Abraham and 
his decendents.28 

As with John Wesley's millennial views, faithfully under
atood and reproduced in the preaching of generations of his 
British and American followers, so with those of Lutheran and 
Reformed evangelicals of the nineteenth century: in our mod
ern sense they were neither premillennial nor postmillennial. 
Rather, they declared that the Christian churches must seek 
the evangelization of the whole world amidst an outpouring 
of the Spirit, and so hasten Christ's return. His coming would 
make the hoped-for thousand years of peace a social reality. 
In that day, they were convinced, and increasingly as it drew 
near, justice would roll down from the mountains, the burdens 
of poverty would be lifted, and all forms of oppression, in
cluding slavery, war, ignorance, and exploitation, would pass 
away.29 

Millennial hope, then, underlay all aspects of nineteenth 
century social idealism. I did not understand this fact when I 
wrote my first book, Revivalism and Social Reform, and made 



the chapter on the anticipation of Christ's kingdom the last 
and climactic one, rather than, as I should have, making it the 
first and foundational one.30 One of my early graduate stu
dents, Garth Rosell, now academic vice-president at Gordon
Conwell Seminary, later taught me what reading broadly in 
the evangelical literature of the first two decades of that cen
tury has fully confirmed: millennialism is a parent to the nine
teenth century revivalism, not its offspring.31 

effort to regulate private morality.38 Only after the adoption 
of that amendment, when enforcement of the Volstead Act 
fell upon individuals, did publicists and politicians who op
posed Prohibition convince a majority of American voters that 
the hope to regulate morality had in fact motivated temper
ance reformers. After fifteen years of capricious enforcement, 
the nation turned against Prohibition.39 Historians have ever 
since neglected the true story of the "noble experiment." 

Advocates of the Marxist notion that evangelical Christianity is an opiate against privation, 
that it so focuses converts' minds on heaven that they are of no earthly good, should consider 
the Blacks. Thousands of them became Christians while yet under slavery, and their hopes for 
heaven sustained both their submission and resistance to terrible injustice. 

Moreover, millennialism pervaded the nineteenth century 
peace movement. About this I also knew little, and felt less, 
during the period when I was writing that book. The asso
ciation of the two ideas, I now see, was close and widespread. 
Edward Hick's famous painting, "The Peaceable Kingdom," 
showed all kinds of lions lying down with the lambs. Not only 
Quakers, Mennonites, and German Brethren, but New Eng
land Congregationalists and Southern Presbyterians were re
gional leaders.32 A small but significant minority of American 
Methodists, in Canada and all parts of the United States, kept 
alive the revolutionary commitment to non-violence, though 
here as elsewhere in the nineteenth century radical Christian 
pacifism was rare.33 Moreover, the several wars fought by the 
United States, from the Mexican to the Spanish-American, 
each muffled for a time the rhetoric of peacableness.34 

But concern for peace was so strong that on the eve of the 
Civil War deeply anti-slavery Christians like the Methodist 
lay evangelist, Phoebe Palmer, suppressed their abolitionist 
feelings out of fear that they might help drive the nation into 
civil war. William Lloyd Garrison championed both aboli
tionism and peace. He argued throughout his life for peaceable 
secession by the North. 35 When the nation drifted into the 
bloodiest war of the century, freeing the slaves was not its 
first aim, but the preservation of the union. Only in retrospect 
can we view Lincoln's wartime emancipation of the slaves still 
under Confederate rule as a "good" outcome. "Good," that 
is, if one disregards the alternative of peaceable and compen
sated emancipation. Such a politically realistic policy might 
have overcome the stubbornness of the most radical pro-slav
ery Southerners.36 

The temperance movement was equally important to nine
teenth century evangelicals. It eventually succeeded after one 
hundred years of political agitation. The movement sprang up 
during the first decade of the nineteenth century, when the 
protest against New England manufacturers and sellers of rum 
became an important expression of the evangelical desire to 
save the poor from exploitation by the wealthy. By the late 
1820s, New England Congregationalist pastors were turning 
against all use of alcohol, and Charles G. Finney was making 
total abstinence, like peace and anti-slavery, the obligation of 
all Christians. It was a centerpiece of the social reforms he 
advocated during the 1830s in his New York City congregation 
as well as at his college at Oberlin, in Ohio.37 

The principal thing to understand here is that right down 
until the passage during World War I of the Eighteenth 
Amendment, which enabled Congress to ban the manufacture 
and sale of intoxicating liquors, the movement seemed to its 
sponsors a crusade for social justice, rather than simply an 

The "common school" movement, later called the cam
paign for free public schools, was even more important to 
nineteenth century Christians. Poor children rarely had access 
to the private schools conducted by either entrepreneurial 
teachers or religious congregations. In the new settlements of 
the West, struggling congregations were usually unable to 
maintain schools at all. Though on the northern sector of suc
cessive frontiers, from New York to Oregon, settlers from Pu
ritan New England led the way, there and in most of the Ohio 
and lower Mississippi valleys the great diversity of. denomi
nations, all wishing to educate children, was a formidable 
obstacle.40 

Clergymen and laypersons gradually realized that the moral 
values essential to both democracy and Christian faith could 
be taught to all children in common, without favoring the 
doctrines of any one sect. Often Eastern churches sent out 
educational missionaries to the West, directing them to or
ganize non-denominational "common schools" in frontier 
towns which had none, then to do gospel work on Sundays 
in church buildings belonging to one or another denomina
tion.41 From the experience of many persons, then, the con
viction emerged that free and tax-supported education for poor 
children was the social obligation of all Christians. 

Little wonder that the public schools were so infused with 
the spirit of Protestant evangelical faith. At times, they became 
suspect to both Jews and Roman Catholics, the one wishing 
them to be less Christian and the other, more Catholic. After 
some slight modifications in larger cities, however, the cam
paign for free, and later for compulsory, public schooling moved 
ahead. One of its major themes was social justice for poor 
children. 42 

Likewise, the anti-slavery movement won favor among a 
broad company of evangelicals. The story of widespread re
ligious support of it has been told in a number of volumes, 
including my own, but I wish to stress here three neglected 
aspects of that story. First, the opposition of Black Christians 
to slavery, even when expressed by nothing more than flight, 
gained strength from their identification with the enslaved 
Hebrews, whom God liberated under Moses. Advocates of the 
Marxist notion that evangelical Christianity is an opiate against 
privation, that it so focuses converts' minds on heaven that 
they are of no earthly good, should consider the Blacks. Thou
sands of them became Christians while yet under slavery, and 
their hopes for heaven sustained both their submission and 
resistance to terrible injustice. Neither before nor after Civil 
War do we find any pro-slavery Black Christians; almost none 
made compromises with the institution that were not forced 
upon them. Escaped slaves who became pastors of free Black 
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churches in the North, such as the notable Prebyterian W.J.C. 
Fennington, author of The Fugitive Blacksmith, expressed an 
understanding of Christianity that scholars have only recently 
begun to appreciate.43 Once the Civil War liberated them, an 
amazing number of Black church organizations moved above
ground in every part of the South. They became the centers 
of Afro-American education and communal life precisely be
cause Christianity had won such deep loyalty among the en
slaved. 44 

Second, the support many white evangelicals gave to col
onizing slaves in Africa-a grand piece of wishful thinking or, 
as some steadfastly believe, a substitute for dealing honestly 
with the problem of the free Negro in America-drew in some 
cases, at least, upon three reasonable notions. It seemed to its 
evangelical proponents a way of helping to Christianize Af
rican societies, an act of restitution of having torn Black per
sons from their homelands, and a means of hastening through 
both these means the dawn of the millennium.4s 

Third, Black education both before and after the Civil War 
was a major evangelical concern. After state law made it illegal 
to teach slaves to read and write, Methodists in South Carolina 
carried on for thirty years an extensive program of oral edu
cation, aimed at helping Black people to learn all they possibly 
could without knowing how to read. Secretly, of course, and 
in very large numbers, Blacks taught one another to read; and, 
in defiance of the law, a few whites taught their slaves to do 
so. After the Civil War, when missionaries from the North 
began to pour into the South, their first preoccupation was 
the education of Black peqple. They founded scores of aca
demies and a few strugglif).g colleges like Hampton Institute. 
A multitude of small and primitive church buildings served 
as schoolhouses on weekdays, well into the twentieth century. 
Long before this educational crusade became a campaign to 
reconstitute the culture of the South in ways that both secular 
and religious persons supported, a vast program of education, 
both rural and urban, had been set in motion. It combined 
white missionary zeal with the social aspirations of Black 
Christians. 46 

Since Black education, like the abolitionist agitation that 
preceded it, focused attention upon the poverty and social 
need, the freed slaves developed an understanding of Chris
tianity that made compassion and social justice central. Toward 
the end of the century, when whites developed various forms 
of social Christianity, Black religion showed little change. They 
had always considered the gospel to be as much concerned 
with social as with individual ethics.47 

But for whites, the emergence of a socially concerned Chris
tianity was a great leap forward. Robert H. Bremner believes 
the discovery of poverty in the United States took place only 
with the arrival of vast numbers of penniless European im
migrants in the 1880s. Evangelical Christians discovered it, 
however, in the three decades preceding the Civil War. By the 
1840s, groups of pastors and lay people were organizing vol
unteers to visit weekly the destitute families in each block of 
every sizeable city in America, looking for cases of illness, 
hunger, or cold that required immediate help. 48 After several 
years, interdenominational city missionary societies came into 
existence in Boston, New York, and Philadelphia, then in 
smaller cities. Their organization fell chiefly to Congregation
alists and Presbyterians, although many others assisted. They 
have survived down to the present day, as did many of the 
mission institutions organized just after the War, in emulation 
of Jerry Macaulay's famous one in New York City.49 

During the same period, Christian movements to aid the 
impoverished masses in Britain and Canada caused many An
glican and most Methodist leaders to support various pro-
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grams of social and political reform. These gave rise at last to 
a full-blown Christian socialism.so In less dramatic ways, Ber
nard Semmel has pointed out, Methodists there also helped 
reshape the personality and morals of people who must for 
the foreseeable future live in industrial cities and learn the 
self-reliance that free enterprise capitalism demands.st 

At the end of the nineteenth century, when German Baptist 
Walter Rauschenbusch accepted a pastorate in New York Cit
y's "Hell Kitchen," his ministry to the poor, initially a thor
oughly evangelical one, was simply the most socially radical 
of a multitude of missionary and institutional church ventures 
which aimed to show gospel compassion to the masses.s2 The 
1890s witnessed an immense expansion of the English-born 
Salvation Army and its offspring, the Volunteers of America, 
in this country. Evangelicals organized myriads of social ser
vice agencies-orphanages, rescue homes for unwed mothers, 
and employment bureas, for example-to help poor people 
whose migration to the city had produced not success but 
abject failure.s3 

That providing medical care for the needy should have 
followed in the train of all of these endeavors is no surprise. 
The deaconess movement, as I pointed out earlier, gave early 
leadership to it. Lutheran and Methodist organizations gave 
the deaconess name to some of the finest hospitals in the 
nation. Many of these began as nursing homes. So with the 
Baptist hospitals that dot both northern and southern cities.s4 

Even small sects, thought to be concerned only with spiritual 
matters, got into the act. Seventh-day Adventists established 
"sanitariums" in many states.ss The first piece of printing by 
Phineas F. Bresee's infant Church of the Nazarene in Cali
fornia was a small card announcing the opening of services 
in Redmen's Hall, Los Angeles. On the back, the card an
nounced that the daughter of Bresee's co-founder, Joseph P. 
Widney (a prominent physician and president of the infant 
University of Southern California) had drawn together a group 
of practical nurses, who offered to provide free medical care 
for the poor in the neighborhood.56 

Meanwhile, of course, every immigrant people was devel
oping a sense of solidarity and mutual aid that reflected both 
its religious traditions and its understanding of the call of 
Christ in the modern world. The World Parliament of Reli
gions, at the Chicago Exposition of 1893, gave a great boost 
to such social idealism; so did the Men and Missions Move
ment twenty years later.s7 Dutch immigrants, for example, 
pondered deeply the meaning of the socially concerned Cal
vinism of Abraham Kuyper, a religious and political leader in 
Holland who became prime minister of that country in 1901. 
Kuyper rejected all views of evangelical Christianity that would 
deny the believer's responsibility to help Christianize the cul
ture. Both at Hope and Calvin Colleges, in central Michigan, 
his ideas inspired three generations of Dutch-American Chris
tians. At Calvin, they helped to spark the evangelical denom
ination called the Christian Reformed Church. At one crucial 
point in its early history, the latter group opted for Prohibition, 
even though beer-drinking had been customary in Dutch cul
ture. The persuasive argument was that the Bible commanded 
that we should love our neighbors as ourselves. Since evan
gelical religion aimed to teach Christians how to live by that 
standard, the strong must help the weak by forswearing al
coholic beverages, and thus encourage total abstinence among 
poor people!s8 

Conclusions 

First, today's Evangelicals for Social Action, World Vision, 
Sojourners, and the Evangelical Roundtable are not signs of 
surrender to modern liberal influences but, rather, marks of a 



revival of the old-time religion. Although today certain mod
ern ideologies, whether those of liberal democracy, of liber
ation theology, or of either Christian or Marxian socialism, 
aim also at social justice, they are much less originators than 
imitators of an evangelical renewal that has gone on since 
Wesley's day. True to its several traditions, earnest Christi
anity roots compassion in the Old and New Testaments. 

Second, since the day when John Fletcher tried to mediate 
the labor grievances of the poor miners in England's Severn 
Valley, evangelicals have declared that the pursuit of social 
justice is best carried on by non-violent and moral means. 
That is true whether Christians champion women's rights, the 
access of children both born and unborn to a decent existence, 
or the needs of the poor in Brazilian barrios, Nicaraguan vil
lages, and Ethiopian deserts. It is also true of today's tragic 
divisions in the Union of South Africa. There, Black and Col
ored peoples are now rejecting any substitute for a just access 
to the wealth and opportunities of their beloved country. 

Third, spiritual Christianity, living on daily instruction and 
inspiration from the Hebrew and Christian Scriptures, is, as 
it ever has been, the source of that moral power by which 
many evils in society can be done away. The chief explanation 
for repeated outbursts of reforming zeal in our several evan
gelical communties has not been political ideology, but the 
ethics of Moses and Jesus. St. Paul was doubtless thinking of 
both of them when he wrote that all of the moral law is 
summed up in the words "Thou shalt love thy neighbor as 
thyself." That some evangelical Protestants refuse to accept 
this simple lesson from Scripture, in an age when Philippine 
and Polish Roman Catholics seem to have grasped it, is be
yond my comprehension. 
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The Black Contribution to Evangelicalism 
by James Earl Massey 

The evangelical faith has meant, and continues to mean, 
much to Black Americans. At this time when Evangelicalism 
has re-emerged as a potent presence in American life, I want 
to discuss what Black Americans have contributed to this mos
aic-like spiritual grouping and movement. 

It has been difficult to trace those contributions. Almost 
since the beginning of the black presence, in this land, blacks 
have been receiving from a biblically-based message, testing 
and proving the viability of that message, sharing their spir
itual experiences, and passing on the evangelical heritage with 
concern, creativity, and gusto. 

I 

Foremost among the many conributions blacks have made 
to evangelicalism is the development of black evangelical churches. 

In speaking about "black evangelical churches," I am re
ferring to those congregations and denominations which took 
their rise in history under the evangelical witness and work 
of alert and intense black preachers. More often than not, these 
were servants of the Lord who found no full welcome in white 
churches because of racist barriers against open fellowship. 

Black religious separatism was not initially something that 
evangelical blacks desired. Historian Albert J. Raboteau, as
sessing the black experience in American Evangelicalism dur
ing and after slavery, commented: 

The opportunity for black religious separatism was due 
to the egalitarian character of evangelical Protestantism; 
its necessity was due, in part, to the racism of white 
Evangelicals.1 

But something more must be said. The separateness forced 
upon black evangelicals became a vehicle for the full assertion 
of black independence and black pride. The very fact that 
blacks became and remained Christian in the face of racist 
barriers against them was proof that the essence of Christianity 
was not the white man's creation or property. When black 
believers designated their groupings as "African Methodist" 
or "African Baptist," it was their way of affirming themselves 
while staking their claim in a distinctive system of spiritual 
life. The existence of black churches allowed blacks a spiritual 
home, a meaningful social setting, and a political base from 
which to engage the forces of a racist society.2 

The majority of black churches across our nation are rooted 
in the evangelical faith. There are some critics who seek to 
dispute this fact. Having identified some evident weaknesses 
within black churches-Le., a seeming self-preoccupation, a 
lack of historical perspective regarding the wider Church, and 
the presence of a strong folk religion culture at work in black 
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belief-some critics have questioned whether an adequate bib
lical frame of reference still informs and controls black faith. 3 

The truth is that a strong commitment to the gospel mes
sage still pervades the majority of black church groups. The 
black churches still insist on a biblically-based faith, still teach 
that the revelation of God is in Jesus, and that Scripture is the 
Word of God for all of life. There is still strong concern among 
black believers to accent the saviorhood, lordship, and "on
liness" of Jesus Christ. The biblical message is still being pro
claimed in black pulpits about the person and ministry of the 
Holy Spirit, the expected return of the Lord, and final judg
ment of history by a just God. These faith tenets I have men
tioned are some of the theological factors which mark evan
gelicalism. 4 Black evangelicals are not deficient in their 
theology, even though they often differ with white evangel
icals over what should be understood as the social implications 
of the faith. 

II 

A second contribution blacks have made to evangelicalism 
is a musical tradition that encourages self-expression in worship. 
It is a tradition that not only honors biblical faith but personal 
experiences of life as well. This musical tradition allows the 
whole self to be expressive in the public worship of God. 

This tradition of personal expressiveness in worship dates 
back as early as the slavery era, when black slaves created 
such Spirituals as "Nobody Knows De Trouble I See," "Steal 
Away to Jesus," and "Were You There When They Crucified 
My Lord?" to name a few,5 but it became increasingly evident 
to others through the traditional Gospel music that developed 
and flourished in the black urban churches. The many com
positions of the Rev. Charles Albert Tindley (1851?-1933) fall 
into this category. Tindley was a famous black United Meth
odist preacher and song-writer, and his soul-stirring musical 
works became widely known and used. Tindley's style and 
focus on personal experience heavily influenced the later de
velopment of the sacred Gospel Songs under such composers 
as Thomas A. Dorsey (b. 1899), the "Father of Gospel Music." 
This later style was characterized by a piano (or organ) im
provising on the melody and harmonics of a song while the 
singer(s) improvised on the words. 6 Tindley's work also in
fluenced Lucie Campbell (1885-1963). Campbell wrote "I Need 
Thee Every Hour" and "He'll Understand, and Say 'Well 
Done!"' Still further development in the Gospel Music tra
dition took place under Sallie Martin (b. 1896), who wrote 
"Just a Closer Walk With Thee," and W. Herbert Brewster, Sr. 
(b. 1899), who wrote "Surely, God Is Able." Martin and 
Brewster added to the tradition by giving it a stronger flavor 
from secular rhythms, a less formal use of religious themes, 
a more entertaining flair, and the use of gospel groups that 
catered to "Paid Admission" audiences. 

While these additional changes in the Gospel Music style 
after the 1940s still involved words about personal religious 



experience, they had carried the tradition to a point quite re
moved from the hymn-like style Tindley established in his 
Jesus-centered songs. 

Charles A. Tindley's songs have been incorporated into 
white denominational hymnals and songbooks. It is not un
usual to find white evangelical soloists singing such songs as 
"Nothing Between," and white choirs doing "Beams of 
Heaven."7 Interestingly, both of these songs illustrate the ever
present focus in black Christian worship upon Jesus as reli
gious subject, on the one hand, and as religious object of faith, 
on the other, with concern on the part of the singer to be 
companioned and assisted by him in life's struggles. The re
frain in "Beams of Heaven" affirms this: 

I do not know how long 'twill be, Nor what the future holds 
for me. But this I know, if Jesus leads me, I shall get home 
some day. 

Although Cairns did not dwell at length on what had stim
ulated that awareness, we must remember that he wrote after 
the Civil Rights Movement had prodded major changes on 
the social scene during the decades of the 1950s and 1960s. 
To be sure, some change in evangelical social views was stim
ulated by Carl F.H. Henry's writings in Christianity Today and 
in strategic books such as his Aspects of Christian Social Ethics. 9 

Sherwood Wirt also called attention to several clear issues for 
response in his The Social Conscience of the Evangelical. 10 But 
we must not overlook the fact that both Henry and Wirt, 
among others, wrote after much sensitizing about the Amer
ican social scene had been initiated by socially active black 
leaders. The "increasing awareness" among evangelicals about 
social responsibility as Christians was stimulated either di
rectly or indirectly by the clear ethical demands victimized 
blacks had been calling into attention across the nation. 

I am reminded about something that happened in this vein 

The evangelical world would be musically poorer apart from the rich and engaging musical 
contribution from Black Americans. 

Tindley's "Nothing Between" is an affirmational statement 
of faith and an admonishment to the singer(s) to remain true 
and faithful to Jesus. The first stanza begins: 

Nothing between my soul and the Savior, Naught of this 
world's delusive dream, I have renounced all sinful pleas
ure, Jesus is mine; there's nothing between. 

and the refrain admonishes: 

Nothing between my soul and the Savior, So that His blessed 
face may be seen, Nothing preventing the least of His favor. 
Keep the way clear! Let nothing between. 

Tindley's song "Stand By Me" is a prayer addressed to 
Jesus, asking his companionship and assistance as the chang
ing seasons of life make their demands. 

Far more could be said about the way black church music 
encourages self-expression to God and fellow belieyers. The 
acknowledged contagion of this expressiveness stands docu
mented in the continuing popularity black singers and gospel 
choirs enjoy in inter-racial gatherings. But far more important 
than such popularity, it must be said-and without fear of 
over-simplifying a now-complex music culture in the wider 
Church world-that the present sacred concert culture within 
which The Gaithers, Sandi Patti, and other whites shine like 
stars owes more than a little to the black musical tradition. 
This is so at the level of the free vocal style, the lively in
strumental accompaniment, and the devotional focus on Jesus. 
The evangelical world would be musically poorer apart from 
the rich and engaging musical contribution from Black Amer
icans. 

III 

A third major contribution Black Americans have made to 
evangelicalism is an active witness against racism in the Church 
and an insistent call for white believers to become more so
cially responsible and active. 

In 1973, historian Earle E. Cairns wrote: 

Contemporary Evangelicals, who for a time ignored their 
responsibility as Christians in Society, are becoming in
creasingly aware that ... they have a responsiblity to put 
the principles of Christ into action .. .in the social order 
in which they live. 8 

during a world convention of evangelical leaders during the 
late 1960s. While attending the World Congress on Evangel
ism in Berlin, Germany, in November 1966, delegates heard 
many position papers which treated aspects of the Congress 
theme: "One Race, One Gospel, One Task." But as the Con
gress continued across those ten days, we blacks discovered 
that no attention had been devoted in any of the position 
papers to the first part of the theme, "One Race," nor had 
any papers on it been distributed for private reading. The 
Congress delegates had been drawn together from across the 
world, literally, and the vast assemblage-representing the 
largest ecumenical and evangelical gathering of the Church 
since Pentecost A.D. 33-reflected great diversity of back
grounds, nationalities, geographical locations, and color dis
tinctions, and yet no major statement about the oneness of 
the human race had been given. 

We black American delegates discussed this among our
selves and finally gained an audience with Carl F.H. Henry, 
the Congress Chairman, to question the evident omission (in
terestingly, it later came to our attention that some delegates 
from India, Africa, and South America had also noticed the 
omission). When we had finished talking with Dr. Henry it 
was evident that the aspect of the theme had been taken for 
granted; the planning committee had not assigned anyone to 
treat it. Dr. Henry apologized on behalf of the planning com
mittee, and he asked us if we would be willing to work at 
developing a summary statement about "One Race" which 
would be included in the final report to be distributed to the 
world press as an outcome of the Congress. A number of us 
agreed to help develop that statement on race: Jimmy 
MacDonald, Howard 0. Jones, Bob Harrison, Ralph Bell, Louis 
Johnson, and myself.11 

We worked into the late hours of the night, but we managed 
to finish with a clearly focused statement on race. We called 
attention to the fact that racism hinders efforts to evangelize. 
We wrote forthrightly about human equality as a biblical prin
ciple following the oneness of the human family under God 
as Creator. We stressed the imperative of agape love in our 
dealings with all humans, and the need to reject racial and 
national barriers which forbid full fellowship and cooperative 
ministry in the Church. As it turned out, the section we helped 
to prepare about the worldwide problem of racism was un-
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doubtedly the strongest statement evangelicals had ever made 
on that subject until that time.12 But given the concern for 
evangelizing the human race in the present century, we knew 
that the time had long since passed for making such a clear 
and forceful statement. We did not offer any distinct strategies 
for dealing with racism, but our concern at that point was not 
to prod decision about strategy; it was to give a basic statement 
that declared our biblical understanding of racism as a social 
evil, an unjust pattern in society, and a barrier to cooperative 
evangelism. 

It might be helpful to mention a few of the more noted 
evangelical black leaders who have helped to promote change 
in race relations within evangelicalism. 

without adequate appreciation of our own social, polit
ical, economic, and religious realities, or with insufficient 
understanding of our capabilities and gifts-to view our
selves as others see us, the first step toward answering 
the question of who we really are must come from the 
awareness of the frame of reference we are to locate 
within in order to know ourselves. In this we do not 
deny the correctness, within limits, of the view of our
selves others have of us. We cannot see ourselves as 
others see us. But the point made is that we cannot allow 
the determination of who we are to be placed into, or 
remain as the case may be, outside ourselves and in the 
hands of others, no matter who they are.19 

A strong commitment to the gospel message still pervades the majority of black church groups. 
The black churches still insist on a biblically-based faith, still teach that the revelation of 
God is in Jesus, and that Scripture is the Word of God for all of life. 

1. Howard 0. Jones, associate evangelist with the Billy Gra
ham Evangelistic Asssociation since 1958. To understand the 
responsible level at which Jones has helped in the struggle, 
one need only read his book White Questions to a Black Chris
tian. 13 The questions Jones treated in that book were those 
asked him on the "race question" during evangelistic crusades, 
at Bible conferences, during missionary conventions, college 
and seminary engagements, and those sent to him in response 
to his radio ministry. The motive behind the writing was to 
provide "a bridge of communication between the races," The 
book gained a wide hearing and went into several editions. 

2, Tom Skinner, national evangelist, whose book Black and 
Free chronicled his movement from a street gang leader in 
Harlem to a converted spokesman for Jesus across the nation 
and into other parts of the world.14 When several hundred 
black evangelical young people were attending the 1970 Inter
Varsity Missionary Convention at Urbana, Illinois, it was Tom 
Skinner who used his scheduled address there to interpret 
their militancy and the need for the rest of the Church to 
understand it in a positive light. 

3. William E. Pannell, an activist-interpreter-evangelist, 
whose book My Friend, the Enemy vividly set forth his personal 
story of how the Civil Rights Movement helped him to un
derstand how his membership in a majority white church group 
culture obscured the meaning of his black heritage, 15 Pannell 
is now a Professor of Evangelism and Director of Black Church 
Studies at Fuller Seminary. 

4. John Perkins, whose Voice of Calvary Ministries in Mis
sissippi, and whose books Let Justice Roll Down16 and With 
Justice For All17 have marked him as a master planner for racial 
betterment and church witness. Will Norton, Jr,'s cover story 
on Perkins in the January 1, 1982 issue of Christianity Today 
was aptly done and properly titled: "John Perkins, The Stature 
of a Servant."18 

5. William H. Bentley, a Chicago-based minister-theologian 
who has given steady leadership to the National Black Evan
gelical Association (founded in Los Angeles in 1963), and has 
actively sought to promote a distinctly biblical, theological, 
and social framework of study within which the black per
spective can be adequately reflected. During his presidency of 
the Association, Bentley has stirred the members toward theo
logizing about social action. In his published history of the 
NBEA published in 1979, Bentley explained the origins and 
focus of the organization: 

Because as evangelicals, we have been taught, often 
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The concern was to understand blackness as a given dis
tinction and God-given distinctive, gaining a proper self-un
derstanding out of which to serve and relate with dignity. 
"Fellowship and Ministry-these are the poles around the As
sociation resolves."20 

William H. Bentley's theological leadership among black 
evangelicals has been recognized by the wider evangelical 
world, and it was he who accepted the assignment to write 
the chapter on "Black Believers in the Black Community" for 
the book The Evangelicals, which was edited by David F. Wells 
and John D. Woodbridge.21 In that chapter, Bentley correctly 
explained black evangelicalism as a very distinct phenomenon 
originally rooted in the theology and cultus of the Bible school 
movement which had trained many of the black evangelicals. 
The chapter goes on to explain why blacks had dared to differ 
with white evangelicals over social matters, and why blacks 
found it necessary to re-define the issues for which white 
definitions were inadequate. The development of Black The
ology is a case in point, and so is the involvement of black 
evangelical scholarly-pastors who have been active in black 
caucases mounted to help effect change in denominational 
systems where blacks have been in the minority position, 

IV 

This has been a rather limited survey, treating only three 
areas of major contribution from among several which more 
space would have allowed to be added. I have reported with 
some pointedness about the development of black evangelical 
churches, the continuing effects of the black church music 
tradition on the Evangelical music scene, and the prodding 
work of black evangelicals to help white evangelicals become 
socially responsible. It was necessary to treat this last contri
bution at some length because at the very time in the mid
l 970s when evangelical Christianity was growing faster in 
America than any other "brand" or religious movement,-a 
group of more than forty million by 1977,22 its influence at 
the social level of American life was not one of strength, 

There is more which should be surveyed, i.e., the impact 
on the evangelical pulpits of the black preaching tradition,23 

insights from black urban churches about ministering in the 
city, to cite two more. But at this stage I must voice the plea 
of the writer of the Letter to the Hebrews: "For time would 
fail me to tell, .. "(11:326). 

1 ✓-The Black Experience in American Evangelicalism: The Meaning of Slavery," in Leonard I. 
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The Authority of the Bible: 
What Shall We Then Preach? 

by Paul J. Achtemeier 

Let me begin with a passage of Scripture from Paul, and 
it concerns preaching. He writes to the Roman Christians: 
"Now how are people going to call upon one in whom they 
have not believed? But how are they going to believe in the 
one of whom they have never heard? But how then are they 
going to hear unless there is preaching?" (10:14). The impor
tance of preaching is thus established: faith depends on it, But 
that passage also made clear earlier how preaching is to be 
shaped: to summon forth faith in Christ as Lord (see v. 9). 
Thus, preaching must be authoritative if it is to summon peo
ple to faith in Christ, and to be authoritative it must let God's 
own call to faith be heard through its words, What we are to 
preach, therefore, is the authoritative Word of God. 

All that only raises the key and critical problem with which 
we must deal: where do we find authoritative witness to God's 
Word, so that we may responsibly conform our preaching to 
that Word, and so fulfill the mandate Paul put upon preachers? 
Obviously, to know something about Christ, we must turn to 
the place where we find witness to Christ, and that is in the 
Scriptures. Our problem is again solved: to preach authori
tatively, we must preach the message of Scripture. 

But our solution has raised a new question: how do we 
know Scripture is authoritative? Again our answer is to be 
found in the witness of the Bible to Christ. Since Christ is 
God's Word (John 1:14; note well, Christ, not Scripture, is 
God's Word), the witness to him will be authoritative because 
finally what we hear is God's own voice through the Scriptural 
witness to His Son. 

Now another problem: how do we know it is God's voice? 
In the cacophony of culture, ancient as well as modern, how 
do we know it is God's voice we find in Scripture, and not 
the voice of an impostor, or even of Satan himself who, Paul 
tells us, can pose as an angel of light (II Cor. 11:14)? The 
solution to that problem must come from God himself, whose 
own Son, sent for the redemption of sinful humanity, is the 
center of the witness of Scripture, And the God who does not 

Paul J, Achtemeier is General Editor of Harper's Bible Dictionary, 
and a Professor of Biblical Interpretation at Union Theological Sem
inary, Richmond, VA, This material was originally presented at the 
Evangelical Roundtable June 4-6, 1986, and is used by permission. 

leave himself without witnesses has in fact sent his Spirit, to 
testify to our spirits what is the true voice of God, This has 
found its classical theological formulation in the phrase tes
timonium internum spiritus sancti; the internal testimony of the 
Holy Spirit, who helps us in our weakness so we may both 
in our prayer and in our hearing recognize God's own voice. 

How do we know that the Spirit that confirms to us that 
the voice we hear in Scripture is God's voice and actually 
comes from God? How do we know it is not some deceitful 
spirit, to whom we should not give heed? After all, we are 
warned not to believe every spirit we hear, since many are 
false; rather, we are to test the spirits, to see whether they 
come from God or from another source (I John 4:1). 

What is the test? It is the confession that Jesus, come in 
the flesh, is our Lord and Savior (I John 4:2; I Cor. 12:3). But 
that very same Spirit that moves one to that confession is also 
the Spirit that is given to the Christian community, indeed 
that constitutes the Christian community through the variety 
of its gifts (I Cor, 12:4-13). We know we find God's authori
tative voice in Scripture therefore when we hear it within the 
community which confesses Christ as Lord, the community 
which the Spirit of God has called into existence, which Paul 
can call the "Body of Christ," It is within the body of Christ, 
therefore, that we hear the voice of God who speaks through 
the Word that is his Son. 

It is finally the Christian community, created and sustained 
by God's own Spirit, who determines what in fact constitutes 
the authoritative speaking and hearing of the Word of God, 
Such an exegetical and theological conclusion has confirma
tion of its correctness in the history of the Christian com
munity, since the determination of the boundaries of the canon 
of Scripture, and hence of the authoritative witness of God's 
Son, that is to God's Word, is an act of that very community. 
It was a decision made over several centuries, and within the 
context of the life and worship of that community. The au
thoritative canon is therefore based on the collective confes
sion of faith of the Christian community who, having been 
called into being and sustained by God's own Spirit, has at 
the prompting of that same Spirit recognized in those Scrip
tures the true witness to God's own word, namely his Son, 
The authority of Scripture, therefore, and hence the authority 
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of what we preach, is grounded in the Christian community's 
trust in the faithfulness of God to speak to us, and to send 
his Spirit so we may hear and understand what God says to 
us in his Son. So long as the community is faithful to its own 
confession of faith in God's Son as his Word, that is, so long 
as it is faithful to Scripture, it can confidently preach the con
tent of that Scripture as the authoritative witness to God's act 
of mercy for us sinners in his Son. 

quest led not to certainty but to misunderstanding so destruc
tive that Jesus could only label it satanic (Mark 8:33). If Mark 
is correct that it was God's will that such post-resurrection 
certainty about who Jesus was was not possible to obtain dur
ing Jesus' pre-resurrection life ( cf. 6:52, with its divine passive, 
implying God has "hardened their hearts," that is, prevented 
them from understanding), then to seek comparable certainty 
now about the authority of Scripture through theories about 

The church will sicken and die from sermonic opinions which are not based on the authoritative 
canon of Scripture. 

We are not finished; a few questions remain. How, for ex
ample, are we to listen to Scripture, to hear the voice of God 
witnessing to his Son for our own time and for our own cul
ture? After all, our world is not the world of the New Tes
tament. Few of us converse in Koine Greek, or feel the threat 
of Roman political power whenever we gather as Christians. 
How are we to find, and then use the authoritative Scriptures, 
so that what we preach may also share in that authority and 
that power? 

It is at this point that our difficulties arise, as difficulties 
always arise at the point where theory intersects with hard 
reality. The desire to be faithful to the faith of the early Chris
tian community which heard in the canon the authoritative 
witness to God's word to them in his Son, is a powerful and 
indispensable Christian desire. Such faithfulness is also nec
essary if we are to carry out the mandate implied in that 
passage from Romans with which we began, namely that for 
our preaching to be effective, it must summon those who hear 
it to confess of Christ as Lord of their lives. Such faithfulness 
also implies our confidence in the authority of Scripture, so 
we base our preaching on it; only in that way will our preach
ing truly summon to Christ. Anything else is to preach not 
Christ but ourselves as Lord. The church will sicken and die 
from sermonic opinions which are not based on the author
itative canon of Scripture. 

It is precisely the mandate to summon sinful humanity to 
the confession of the Lordship of Christ, however, that can 
get those who preach from Scripture into trouble. For preach
ing to be recognized as authoritative, the authority of its source 
must be acknowledged. After all, to deny the authority of 
Scripture is to deny the authority of any preaching which takes 
that Scripture as its basis, and so it is quite easy to become 
preoccupied with insuring that our base of authority is rec
ognized and recognizable. We want to secure the authority of 
Scripture as the authoritative basis of our preaching, so we 
may fulfill our missionary mandate. It is in the course of doing 
that that we tend to forget that even within the Christian 
community, we continue to walk by faith, and not by sight. 
We tend to forget that the authority of Scripture is not given 
into our hands to defend and use as we see fit. Its authority 
remains the Word of God, that is, his Son, to whom Scripture 
points. 

We easily go astray when we seek to assure ourselves and 
others of that authority of God's Word, instead of letting that 
Word take its own course. How we would like to walk by 
sight at least one or two steps, at least in the matter of the 
authority of Scripture. How we would like at least a little post
parousial vision in our pre-parousial world of faith. Yet to 
seek such post-parousial certainty in the pre-parousial age is 
as likely to be successful as were the disciples, according to 
the Gospel of Mark, in their attempts to find post-resurrection 
certainty about Jesus during his pre-resurrection life. Their 
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the origin or composition of the text would also be unpro
ductive. To press too far is finally the sin of idolatry, in this 
case seeking to take responsibility for Scriptural authority out 
of God's hands and to ground it in ways we find useful or 
even necessary. 

The Historical-Critical Method: 
Two Propositions 

All of that raises the question of how we are to listen to 
Scripture so its authority is preserved, without trying to make 
it an instrument of sight in a time when only faith is possible. 
To answer that question, I want to say something about a 
current method employed in studies of the Bible, the "his
torical-critical" method. I want to do that by means of two 
propositions. First: It was precisely the ongoing attempt to 
understand Scripture that made the rise of the historical-crit
ical method inevitable, if not necessary. Second: The histor
ical-critical method must now be redefined in such a way that 
it becomes a valid and useful tool for listening to the Scriptures 
in a way appropriate to their authoritative status. 

A variety of historical influences came together to launch 
what is regularly called the age of critical study of the Bible. 
First, there was the way the Bible was being used in theology. 
In the age of Protestant Orthodoxy, which began about the 
mid-seventeenth century and continued as a dominant way 
of doing theology in to the mid-to-late eighteenth century,1 
Scripture was regarded as basically a collection of sentences, 
each having theological meaning in and of itself, a meaning 
which could be adequately determined apart from the literary 
context in which the sentence was found. The sentences could 
thus be used in any order, and indeed a basic task of theology 
was to arrange them in a systematic order, so the theological 
intent of Scripture might be unfolded in a coherent way. This 
demanded that all sentences bearing theological freight be 
regarded as having equal significance, and that that signifi
cance be regarded as remaining, regardless of any context into 
which they might be placed. 

Second was the growing knowledge of the natural world, 
and a concomitant confidence on the part of secular sciences 
in their ability to reach final truth about the world. In the 
process, much of the cosmology and biology of the Bible was 
recognized as no longer conforming to new discoveries. 

A third factor, which originated with the Enlightenment 
and its motto ad fontes ("back to the sources"), had to do with 
the increasing study of the sources of the ancient world, many 
of which were becoming available as a result of the beginnings 
of biblical archaeology. Discoveries of ancient, non-biblical 
Semitic texts showed that myths of creation and flood were 
common in the period of the composition of the Old Testa
ment, leading to the perception that if the Bible shared the 
conceptual and linguistic world of its time, it should be treated 
as any other literature produced in that time. Again, discov-



eries of papyri from the period of late Greek antiquity showed 
that the Greek of the New Testament was not a special Greek 
written by those whose native language had been Hebrew or 
Aramaic, nor was it the language written by those inspired of 
the Holy Spirit. New Testament Greek was shown to be not 
special at all, but rather to be common language (Gk. koine) 
spoken by common people as the lingua franca of the ancient 
world of that period. These discoveries gave further impetus 
to the idea that one ought to approach the biblical literature 
in the same way one approached other literature from the 
same periods. 

It was the confluence of these and other factors that led to 
the rise of the "historical-critical" method of study of the Bible. 
It meant scholars had to look with the same critical eye at the 
content of the Bible as they looked at the content of any doc
uments from the same period, and subject them to the same 
canons of truth to which any other ancient writing was sub
jected. The confidence of secular science now dictated that 
what was unacceptable in any ancient writing (for example 
errors in history or natural science) was to be regarded as 
unacceptable in all ancient writings, and hence had to be ex
plained in terms of its mythic origins or else explained away. 
The historical imperializing inherent in the dominant philos
ophy of the modern world, namely Hegelianism, dictated that 
what was old was wrong and the product of ignorance; the 
task of the modern world was to correct, not to learn from, 
earlier periods of history. 

which need to be taken seriously in their interpretation. One 
does not treat poetry, for example, as one treats history, or a 
fable as one treats prophecy. Thus, the major service of the 
historical-critical method was to rescue us from imposing on 
ancient literature the suppositions we bring to contemporary 
literature, and from assuming ancient peoples thought just as 
we do, and had the same questions we do, and applied the 
same canons of truth that we do. It effectively demonstrated 
that the Bible was ancient literature, and came from a con
ceptual world different from ours. 

In application, the historical-critical method eventuated into 
biblical "Introduction," which, when I went to Seminary, was 
the content of the required New Testament courses. Intro
duction in that sense freed Scriptural study from its impris
onment within the theological systems of Protestant Ortho
doxy, and allowed it to assume its place within ancient writings 
among which it was proq'uced. Yet just as one does not need 
repeated introductions td people, one does not need to con
tinue freeing the Bible from an imprisonment it no longer 
suffers. A prisoner with a saw does not spend his time sawing 
all the bars of his cell into smaller and smaller pieces. Once 
the bars are sawed, it is time to get on with something else. 

The same thing is true of the historical-critical method in 
its original formulation: once it achieved its task of allowing 
us to see Scripture as ancient documents, its task was finished. 
In its original configuration, therefore, the historical-critical 
method was necessarily a transitory phenomenon. 

I want to urge that we retain the intention of the historical-critical method, but redefine it 
to make it more appropriate to a less imperializing attitude toward the past. 

One can see all these attitudes to the biblical text being 
applied to the canonical Gospels, for example, in the lives of 
Jesus written during the latter two-thirds of the nineteenth 
and early twentieth centuries. A look at A. Schweitzer, The 
Quest of the Historical Jesus, will demonstrate that. There it is 
evident what it meant that one had to apply the canons of 
historical truth to the content of the Bible, and subject it to 
the same critical scrutiny to which one would subject, say, the 
writings of the elder Pliny or the younger Seneca in their 
descriptions of the world, and of the gods. 

In sum, the "historical-critical method," conscious of the 
historical periods within which biblical literature originated, 
apelied to that literature the critical methods of study derived 
from examination of other documents and traditions of the 
same period, informed by a (Hegelian) attitude that as history 
moved forward, truth was disclosed which had been unavail
able to earlier periods, and it sought to find the (reliable) "truth" 
behind the (basically unreliable) "forms" of biblical literature. 

It is not my intention to condemn out of hand that method 
of biblical study. The results of the historical-critical method, 
for example, allowed scholars to recognize that biblical liter
ature responded to the same kind of analysis of intention, 
authorship, readership, date, and provenance as did any other 
ancient literature of comparable type. It also allowed scholars 
to recognize different kinds of literature within the Bible; for 
example, poetry (Psalms), fable 0udg. 9:8-15), prophecy (Amos, 
Isaiah), history (I Sam.-II Chron.), dialogue 0ob), novel 0onah), 
letters (the Pauline corpus), "Gospels," (there is still much 
discussion of their genre; Luke for example seems to be a bias), 
and even a kind of account of the future (Daniel, Rev.). 

With the recognition of different kinds of literature there 
came the realization that each type had different intentions 

This brings me to my second proposition, namely, that the 
time has come to redefine the historical-critical method so it 
can continue to be a valid method of biblical study. The need 
for it surely continues; it is the need to protect Scripture from 
all attempts at domesticating it, as it was domesticated by 
Protestant orthodoxy. A good current example of that contin
uing need is the invidious system of apartheid, which basically 
has theological roots, and which resulted from the uncritical 
identification by the Boers with Israel, South Africa with Ca
naan as the promised land, and the indigenous population as 
the Canaanites. In that perspective, one reads the stories of 
the conquest in just the way as a part of the South African 
white population continues to do, seeing itself as the chosen 
people upholding God's righteousness against the threat of 
admixture with the Canaanites. Fundamentally, therefore, 
apartheid represents a hermeneutical error, and it displays the 
mischief that can result from an uncritical application of an
cient traditions to a contemporary situation. 

Therefore, I want to urge that we retain the intention of 
the historical-critical method, but redefine it to make it more 
appropriate to a less imperializing attitude toward the past, 
on the assumption that our task is to learn from that past, not 
to correct it. 

First, let me suggest that we understand the term "histor
ical" in the historical-critical method to mean the continuing 
necessity to recognize that the Bible is the product of another 
time, and that this must be taken into account whenever we 
attempt to use it to solve contemporary problems. It points to 
the distance between our situation and that of the text. Our 
world is different at least in degree from the historical world 
of the Bible, and we must keep that in mind. To ignore that 
fact means inevitably to misinterpret the Bible. 
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As a direct consequence of that, I would suggest that we 
regard the term "critical" in the historical-critical method as 
continuing to point to a critical attitude on our part, but a 
critical attitude to what we think a given passage of Scripture 
means. We are not to assume that what seems obvious to us 
as modern people is necessarily the meaning of that passage 
when seen in its total historical and literary context. 

The point of such a "historical-critical" method is to protect 
the text from us through our own self-critical attitude toward 
what we find in this text. All ancient artifacts are fragile; they 
must be given special care or they will be destroyed. That is 
also true of the biblical text. History has shown, and continues 
to show, that interpreters can carry on a form of cultural im
perialization that will blind us to what the text in fact can tell 

us about the ways of God with humanity. In that case, the 
authority of the Bible for our task of preaching will be ignored, 
as we resolutely preach ourselves, rather than Christ as Lord, 
and as we bend our precious biblical heritage into forms we 
are sure it ought to have assumed. 

What shall we then preach? We are to preach Christ as 
Lord, as the only authority for a God-starved world, and in 
a way that allows the text to speak its word of judgment and 
grace to us who preach, as well as to those to whom we preach. 

1
• For a summary of this kind of theology, the best handbook for the Reformed positions is 
Heinrich Heppe, Reformierte Dogmatik, new ed. Ernst Bizer; Kreis Moers: Buchhandlung des 
Erziehungsvereins Neukirchen, 1935); for the Lutheran positions see Heinrich F.F. Schmid, 
Die Dogmatik der Evangelisch-lutherischen Kirche, 7th ed.; (Guetersloh: C. Bertelsmann Verlag, 
1893). 

The American Hour, The Evangelical Moment 
by Os Guinness 

Raymond Aron once remarked that few people are con
temporaries of their own generation. Usually behind the times 
and largely gaining our understanding second-hand, most of 
us find it hard to keep up with what is happening and harder 
still to make sense of it. And the modern explosion of infor
mation only makes the problem worse. Most people therefore 
find themselves strung out somewhere between the extremes 
of the "Happiness-is-a-small-circle" philosophy and the phe
nomenon of Daniel Boorstin's "Homo-up-to-datum," the one 
irresponsible and the other both idolatrous and illusory. 

How are we as followers of Christ to steer a course between 
these extremes and become unriddlers of our times? The chal
lenge is to turn from the modern preoccupation with "know 
yourself" and to direct the alternative, "know your moment," 
toward the biblical task of "reading the signs of the times" 
and "interpreting the hour." In an era calling forth such claims 
as "an opportunity unprecedented in the twentieth century" 
for evangelicals (Ron Sider) or "the greatest opportunity since 
the Reformation" (Richard Lovelace), this goal is obviously 
vital. 

Well aware of the perils of prediction, whether spiritual or 
secular, and renouncing all pretensions to be a prophet or 
futurist, I offer the following observations as one Christian's 
attempt to assess one aspect of the extraordinary times in 
which we live. The thrust of the argument is carried in raising 
three sets of questions-three preliminary ones, three main 
and three concluding. 

Whose Moment? 

For Christians the form of this first preliminary question 
must always be, "Whose?", and, "For Whom?" Quite different 
from current terms such as "window of opportunity" or being 
"on a roll," a biblical moment is never chosen or interpreted 
at will. It is essentially God's moment and a matter of his 
sovereign initiative. 

Yet it is God's moment for someone, and one question 
today is, For whom? After his visit to the U.S. in 1921, G.K. 
Chesterton wrote, "So far as democracy becomes and remains 
Catholic and Christian, that democracy will remain demo-

Os Guinness, noted author and lecturer, is presently a Fellow at 
Brookings Institute in Washington, D.C. These remarks are taken 
from an address he delivered at the Evangelical Roundtable in June, 
1986 and used by permission. 
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cratic. Insofar as it does not, it will become wildly and wickedly 
undemocratic." Six-and-a-half decades later, this comment ap
pears prophetic rather than simply partisan or an instance of 
Chestertonian cleverness. 

With Rome as the center of gravity in the Christian world, 
the Roman Catholic Church has become the largest com
munity in Christendom and the largest single denomination 
in the U.S. Considering such strengths as its ancient tradition, 
its hierarchical structures, its aesthetic richness and its cogent 
(if somewhat delayed) defense of democratic pluralism, there 
is little wonder that many observers, such as Richard John 
Neuhaus and William Miller, have declared that this is "the 
Catholic moment." 

Yet alongside this estimate, the present period is surely also 
an "evangelical moment." For, culturally speaking, it is no 
accident that evangelicalism has given rise to the strongest 
social, political and religious movements in the late Seventies 
and early Eighties while also representing the oldest, closest 
religious ties to American life and history. Through its capacity 
to rise to the challenge of this moment, the evangelical com
munity will reveal its character and strengths or weaknesses 
today. 

What Stage? 

For Christians, an accurate answer to this question is vir
tually an impossibility. Since ignorance is insurmountable, hu
mility is a necessity as well as a virtue. And because of the 
dire hunger today for a sense of meaning and belonging, false 
predictions are proliferating on all sides. 

Yet no Christian is let off the hook. For running beside the 
biblical record of those who missed their moment is the re
lentless insistence on their responsibility for doing so. Further, 
the pages of history continue the biblical record right up to 
our day. So the challenge for faith and obedience is to rec
ognize and seize the moment, however difficult that may prove. 
Speaking as an Englishman, and conscious of the sad ge
nealogy of convictions in English evangelicalism between 1830 
and 1900, this point is poignant as well as strong. 

The answer to what stage has been reached depends of 
course on prior questions as to the character of the moment. 
But to preempt later discussion, I am arguing that the present 
developments are in the later stages of their unfolding. While 
still a remarkable and genuinely open opportunity, the present 
moment shows signs that it may be closing. 



Why Significant? 

The claim that this period is a crucial moment for evan
gelicalism must be distinguished from two kinds of similar 
claims. On the one hand, it is not to be confused with mere 
trendspotting labels, such as Newsweek's celebration of 1976 
as "The Year of the Evangelical." If it amounts to a kairos 
moment at all, the present moment is so only because of the 
perspectives and priorities of the Kingdom of God. 

On the other hand, though close in spirit to estimates such 
as those of Richard Lovelace and Ron Sider mentioned earlier, 
it differs slightly because pivoting on an assessment of the 
turning point itself rather than on that of its consequences. 

private and should remain so") or a nuisance factor (" all those 
misguided millions believing what nobody believes any
more"), the religious issue is key to current cultural clashes 
because it underlies the principles and patterns by which per
sonal lives and public life are ordered. 

In fact, a deeper consideration of the U.S. in the 1980s 
reveals how important the faith factor is. Not only do the 
deepest national issues (such as the status of "Americanism" 
or the strength of the "public philosophy") have a critical 
religious component, certain of the most distinctive national 
institutions (above all, the First Amendment) require a critical 
religious contribution. So misunderstood and misrepresented 

Repeatedly misunderstood or misrepresented merely as a non-issue or a nuisance factor, the 
religious issue is key to current cultural clashes because it underlies the principles and patterns 
by which personal lives and public life are ordered. 

The crux of the claim is as follows: On the one hand, Amer
ican culture is at a turning point, primarily (although not solely) 
because of its changed relationship to faiths. Compared with 
their role in the past, the influence of faiths is too little and 
too little positive. On the other hand, American faiths are at 
a turning point, primarily (although again not solely) because 
of their changed relationship to culture. Compared with its 
role in the past, the influence of culture is too much and too 
negative. 

The reemergence of evangelicalism in the last decade is 
therefore greatly significant. Currently the strongest religious 
movement while historically the oldest, the evangelical com
munity faces an "evangelical moment" that is part of the wider 
"American hour." The faithfulness of the community and the 
fortunes of the nation are, for the moment, intimately linked. 

What Is The Context Of This Claim? 

The first main question concerns the context of this claim 
and therefore the significance of the wider ''American hour.'' 
Just before he retired as Secretary of State, Dean Acheson 
remarked to a prominent Austrian, "Looking back, the gravest 
problem I had to deal with was how to steer, in this atomic 
age, the foreign policy of a world power saddled with the 
constitution of a small, eighteenth-century farmers' republic." 

Today this remark could apply equally well in many areas, 
because it raises a recurring issue: How does the U.S. currently 
stand in relation to its origins? Few other Western nations give 
so proud and prominent a place to their origins, but if current 
analysis is correct, the question of the present's relationship 
to t~e past is being raised sharply in the Eighties and in ways 
which mean that the next decade's answers may be decisive 
for many years to come. 

Doubtless a large part of "turning point talk" is pure hype, 
but when this is removed, three recurring claims about a turn
ing point stand above all others: first, that the U.S. is expe
riencing social changes, shifting from an industrial society to 
an information society; second, massive political changes, 
shifting from the old Democratic alignment to the new Re
publican alignment; and third, massive international changes, 
adjusting to world realities after Vietnam. 

What is more striking, though, are aspects of the turning 
point that are ignored in serious national discussion-and none 
more so than the fact that the religious issue is central to the 
grand cultural clashes of the last generation. Repeatedly mis
understood or misrepresented merely as a non-issue ("purely 

yet so vital is it that religion amounts to the wild card factor 
in the American future. 

What Are The Likely Consequences? 

The second main question concerns the likely consequences 
for the faith and for the nation which grow out of the present 
time of transition. What follows is not a prediction, but an 
outline of the four broad directions which may conceivably 
be taken. In the first two, the common assumption is that in 
the future religion will not prove socially decisive, the first 
outcome assuming that this will cause no problems to the 
nation and the second one that it will. In the last two out
comes, the common assumption is that religion will prove 
decisive in the American future, the third outcome assuming 
that this might be harmful and the fourth that it might be 
beneficial. 

The future, of course, may have none of the neatness of 
these categories, but they at least provide a theoretical test 
bed for examining various options and possibilities. 

l. The triumph of secular liberalism: This outcome does not 
depend on either the disappearance of religion or the domi
nance of secularism, both being unlikely in the American con
text. Instead, it sees secularism growing ever more dominant 
in the public square. Despite its front-runner status, this scen
ario probably carries the seeds of its own destruction, because 
it is doubtful whether secularism can replace religion as the 
bedding for traditional American values. 

2. Crises and decline: This outcome requires no grand ca
tastrophe nor period of lurid national decadence. All it en
visages is the steady erosion of the spiritual and moral foun
dations of the social order, in a manner and at a rate which 
no post-religious substitute (such as prosperity, law or tech
nology) can prevent. 

3. Semi-religious authoritarianism: This outcome assumes 
that, in order to counter the sort of crises perceived in the 
second outcome, the attempt will be made to reassert "tra
ditional values" by giving them a religious base-religion being 
used not because it is true, but useful. 

4. Revitalization via revival and reformation: This outcome 
assumes that American assumptions, ideals and institutions 
could be revitalized profoundly yet peaceably by genuine re
vival and reformation. A hope which at first sight appears to 
be the last resort of the marginal pious-"praying well is the 
best revenge" -is actually a possibility considered seriously 
on the basis of scholarly, rather than purely believing, con
siderations. 
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What Is The Capacity Of Evangelicalism 
To Rise To The Occasion? 

The third main question concerns the capacity of the evan
gelical community to respond. Will evangelicalism rise to the 
occasion as its record, numbers and the demands of the pres
ent moment (not to speak of biblical obedience) would lead 
one to expect? At a time when American "exceptionalism" is 
reckoned to have declined, religion in America is the last great 
exception to the decline of exceptionalism. And evangelicalism 
in particular appears in many ways to be thriving as almost 
never before. 

Yet a closer examination shows that at just those places 
where a culture-shaping faith must be strong, evangelicalism 
at large is alarmingly weak. On the one hand, instead of dem
onstrating a powerful claim to truth, traditionally the source 
of the Church's strength in its role as the protagonist of its 
own culture, popular evangelicalism betrays a widespread loss 
of a Christian mind that is a fatal handicap to cultural trans
formation in the modern world. 

On the other hand, instead of demonstrating a powerful 
challenge to tension, traditionally the source of the Church's 
strength in its role as the antagonist to other cultures, popular 
evangelicalism betrays such a lapse into worldliness and cul
tural captivity that it is fatally handicapped again. 

These two comments are sweeping generalizations that re
quire substantiation outside the scope of this article. They are 
also offset by many magnificent exceptions, especially in the 
world of evangelical parachurch movements and the world of 
evangelical colleges and seminaries. But excellent and excep
tional though the latter are, their weakness is their intellectual, 
social and cultural distance from popular evangelicalism. 

Whereas fundamentalism has largely retained its strong sense 
of social and theological cohesion, evangelicalism has devel
oped so great a gap between its "elites" and its "masses" that 
it appears and acts as socially disjointed. 

Short of revival and reformation, severe weaknesses like 
these are likely to prevent evangelicalism from making a con
structive and enduring response to the present moment. Cer
tain concluding questions sharpen the challenge now facing 
evangelicals. 

Who? Whom? Lenin's famous question poses the central 
challenge to the evangelical community: Are evangelicals as 
"people of the Gospel" to be shaped radically by the Gospel, 
or are they as "the earliest and most American" religious com
munity to be shaped more decisively by American culture? 

Will Evangelicals Be Evangelical To Others? Evangelicalism, 
which is conspicuously lacking as a distinct and separate re
ligious tradition, comes into its own as renewing force within 
the wider church and wider community. Will evangelicals lose 
their distinctiveness in seeking to protect it, or will they find 
it in sacrificing themselves to bring life to the wider church 
and peace and justice to the wider community? 

Will God Be God To Evangelicals? If the American republic 
both requires metaphysical premises yet rejects any official 
statement of them, making its own enduring vitality a gamble 
on the dynamism of its "unofficial" faiths, evangelicalism piv
ots on the same promise and the same problem. One of the 
least self-derived and self-sustaining of all traditions, evan
gelicalism without living, personal faith is nothing. G.K. Ches
terton's prophetic comment on the American republic can 
therefore be translated to apply aptly to American evangeli
calism: "Freedom is the eagle, whose glory is gazing at the 

. sun." 

North American Evangelical Missions: 
The Last 100 Years 

by Marvin Bergman 

Approximately 100 m1ss1ons scholars and practitioners 
gathered on the campus of Wheaton College June 16-19, 1986, 
to assess "A Century of World Evangelization: North Amer
ican Evangelical Missions, 1886-1986." According to the pros
pectus for the conference, "It is high time that scholars and 
practitioners of world missions give the missionary experience 
of the self-consciously evangelical party of American Prot
estantism the same careful scrutiny now being afforded to the 
old-line denominational endeavors." 

In part, the conference represented an attempt to bring 
together scholars-especially religious and cultural histori
ans-to promote a better understanding of the evangelical con
tribution to the American mission enterprise and its interaction 
with other cultures; this, in turn, can offer insight into the 
character of American Christianity and the values of American 
culture generally. But this kind of understanding can be just 
as valuable for those who are presently committed to the global 
mission of Christianity as it is for scholars. Again in the words 
of the prospectus, "the current concern to know intimately 
the various 'contexts' and 'situations' in which the Christian 
faith operates and is communicated can be enlightened by 

Marvin Bergman is Acquisitions Editor at Mercer University Press, 
Macon, Georgia. 
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examples from the past. 'Contextualization' of the Christian 
message can also be enhanced by a nuanced knowledge of 
the cultural heritage of the missionary." 

Usually one expects the keynote addressed at conferences 
to be the highlights. Occasionally, as in this case, that expec
tation is rewarded. Andrew Walls, the director of the Centre 
for the Study of Christianity in the Non-Western World, kicked 
off the conference in fine style on the first evening with his 
address, "The American Evangelical Factor in Twentieth Cen
tury Missions." He raised in a provocative way many of the 
issues that resurfaced throughout the conference. But his broad 
comparative perspective-both geographically and tempo
rally-and his status as an outsider to the American scene 
helped bring some of those issues into sharper focus. Perhaps 
his major contribution was to assure evangelicals that as we 
move into a new era in missions history, we need not fear 
cultural determination; after all, when God became man, he 
became culturally determined man. And this relatively brief, 
remarkably successful, one-hundred-year period of mis~ion
ary activity is just a small part of the long history of Christian 
expansion in which brief periods of cross-cultural exchange 
are always followed by long periods marked by the devel
opment of local forms of Christianity. 

The other two keynote addresses dealt with shortcomings 



in traditional approaches to studying missions history and sug
gested new avenues for research. Ralph Winter's banquet ad
dress, "The Student Volunteers, Their Heirs, and the Unof
ficial Missionary Enterprise," used data gathered and analyzed 
with the aid of computers to assess the continuities and dis
continuities and the relative strength of the Student Volunteer 
Movement, which provided the impetus for the past century 
of North American evangelical missions, and its successors, 
especially InterVarsity Fellowship. But his larger aim was to 
show the dangers of relying on the documents of missions 
institutions and the rhetoric of their spokespersons. 

Arguably the climax of the conference was the address by 
Lamin Sanneh, assistant professor of the History of Religion 
in the Center for the Study of World Religions at Harvard 
University. In his address, entitled "Mission, Translation, and 
the Future Imperative: Charting a Course," Professor Sanneh 
insisted that it is now time to move away from both of the 
traditional ways of studying missions: "secular" scholars have 
viewed the missionary enterprise as an offspring of colonial 
imperialism, an epiphenomenon of cultural fashion; missiol
ogists have assessed the success or failure of mission activity 
by using ideological and statistical measures arising from the 
missions boards. But, Professor Sanneh insisted, scholars 
should focus not on missionary motivations but on field per
formance-not on the basis of the number of converts but on 
the long-term consequences of their actions. This can best be 
assessed, he suggested, by paying serious attention to trans
lation work, which ran directly counter to colonial imperial
ism's efforts to centralize power. 

For the remainder of the conference, the organizers divided 
the "century of world evangelization" into three areas: 1880-
1920, 1920-1945, and 1945-present. For each period they ap
parently intended to establish a dialectic between papers that 
would focus on the American context for evangelical missions 
and other papers that would present "case studies" of actual 
missions in the field. 

Dana Robert of Boston University and Grant Wacker of 
The University of North Carolina at Chapel Hill established 
the context for the first era, 1880-1920. Professor Robert's 
paper, "Premillennial Mission Theory and the Origins of 
Evangelical Missions," focused on A.T. Pierson and A.J. Gor
don, especially their development of the missions slogan, "the 
evangelization of the world in this generation," as a premil
lennial theme. In fact, Robert reported, one basis of the di
vision of missions in this period into ecumenical, denomina
tional missions and the more evangelical "faith missions," 
whose desire was to win souls, or at least to preach the gospel 
to all, was the premillennial basis of the evangelical missions. 
In her conclusion, Professor Robert echoed the call made by 
Joel Carpenter in his introductory remarks that it is time for 
evangelical historical scholarship to turn its attention from 
battles over the Bible to other concerns such as missions, which 
is one of the main reasons for the existence of evangelical 
institutions today. Grant Wacker's paper, "The Liberal Prot
estant Search for a Missionary Mandate, 1880-1920," focused 
on the attitudes of liberal Protestants in America toward non
Western religions. After cautioning that the differences be
tween liberal and evangelical missions are often overdrawn
both assumed Western cultural superiority-he turned his at
tention to the very real differences between them, especially 
in their attitudes toward non-Western religions. The assump
tion of the ultimate worthlessness of all non-Christian reli
gions, he argued, led evangelicals to ignore the serious study 
of the rituals, beliefs, and social and cultural origins of non
Christian religions; such study has largely been left to liberals, 
who have generally been more interested in the effects of 

"general revelation" and in the relationship between religion 
and its cultural context. Then Professor Wacker went on to 
trace four stages of development of liberal attitudes toward 
non-Western religions and to issue a challenge to evangelical 
scholars to become involved in the serious study of "history 
of religions." 

As if to bear out the claims of Lamin Sanneh and others 
that the conflicts and theories of Protestants in the North 
American context had much less impact in the field than one 
might expect, the three case studies in this era, as in the others, 
bore little relation to the contextual papers. Leslie Flemming, 
of the University of Arizona, called attention to the importance 
of women missionaries as role models in her paper, "New 
Models, New Roles: American Presbyterian Women Mission
aries in North India, 1870-1910." Alan Winquist of Taylor 
University employed a biographical approach in his study of 
"Scandinavian-American Missions in Southern Africa and 
Zaire." And Lillie Johnson Edwards used insights gleaned from 
theories of sociologists and cultural anthropologists to illu
minate an especially interesting case of cross-cultural inter
action: "We've Come This Far by Faith: Afro-American Mis
sionaries in Africa." 

The division of North American Protestants and their mis
sion activities became even more pronounced in the next era 
(1920-1945). James Patterson's (Toccoa Falls College) descrip
tion of "The Loss of a Protestant Missionary Consensus: For
eign Missions and the Fundamentalist-Modernist Conflict" es
tablished the context, while Gary Corwin's (SIM International) 
paper, "Evangelical Separatism and the Growth of the Inde
pendent Mission Boards: Some Preliminary Observations from 
the Sudan Interior Mission," revealed some of the effects. The 
case studies, "Missions Under the Mandate: German-Ameri
can Baptists in Cameroon, 1920-1940 ," and "Through Many 
Dangers, Toils, and Snares: China Inland Mission, 1920-1945," 
were presented by Charles Weber of Wheaton College and 
Alvyn Austin of Toronto, respectively. 

Since 1945 evangelicals have come to play an increasingly 
dominant role in the missionary enterprise. In the first paper 
in this section, "Pax Americana and the Evangelical Mission
ary Advance," Richard Pierard of Indiana State University 
showed how the effects of World War II contributed to an 
upsurge of evangelical missions after the war. By relating some 
personal experiences and some lively quotations, he was able 
to capture the excitement and enthusiasm of the immediate 
postwar period. But the evolving maturity and changing status 
of evangelicalism in the North American context, along with 
radical changes in the world context in succeeding years, have 
precipitated corresponding changes in evangelical theologies 
of mission. These were traced schematically in an ambitious 
paper, "Developments in Evangelical Theology of Mission, 
1946-1986," presented by Charles Van Engen of Western The
ological Seminary. 

The case studies in this section offered some interesting 
contrasts. "Born Again Taiwan: Evangelical and Pentecostal 
Communities in the Republic of China, 1945-1985," contrast
ing established evangelical Protestant missions with an indig
enous Chinese church, the True Jesus Church, was presented 
by an outsider to the evangelical community, Murray Rub
instein of Baruch College, City University of New York. The 
other two papers were more or less "in-house" treatments of 
sharply contrasting approaches to missions in Latin America: 
"Rebels with a Cause: Origins of the Evangelical Revolution 
in Latin America" by Everett Wilson of Bethany Bible College, 
and "American Catholic Mission to Latin America" by Edward 
Cleary, O.P., of Josephinum School of Theology. 

The final session of the conference was appropriately de-
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voted to "Global Evangelicalism: Third World (or, as most of 
the participants referred to it, "Two-Thirds World") Theology 
and the Church's World Mission." C. Rene Padilla, general 
secretary of the Latin American Theological Fraternity, called 
attention to "Evangelical Mission Perspectives from Latin 
America." In "Leadership Training, A Top Priority in Asia," 
Bong Rin Ro, general secretary of the Asia Theological As
sociation, made an urgent plea for evangelicals to encourage 
the training of Asians in Asia to evangelize Asia. Finally, in 
his paper, "The Right to Difference: The Common Roots of 
African Theology and African Philosophy," Tite Tienou of the 
Alliance School of Theology argued that African theologians 
have wasted the past thirty years because they have been 
forced to establish the legitimacy of "the right of difference" 
for African theology and philosophy rather than actually doing 
African theology and philosophy. But he feared that as long 
as the West controls the African economy and educational 
institutions, the quest for identity will need to continue. 

Several tensions surfaced repeatedly during the conference, 
but were never resolved or even fully confronted because of 
the highly structured nature of the conference, which crammed 
twenty papers, a panel discussion, and an audio-visual pre
sentation into less than three days. At the base of these ten
sions was a tension regarding the fundamental attitude toward 
the history of missions: should we distance ourselves from the 

undeniable participation of past missionaries in various forms 
of cultural imperialism, or should we celebrate the remarkable 
but equally undeniable success of the past century of evan
gelical missions? The problem of confronting this tension was 
compounded by the diversity of the participants, which was 
at once the greatest strength and the greatest weakness of the 
conference. The ISAE should be congratulated for inviting the 
best historians of evangelical missions regardless of their the
ological ( or a theological) perspective. And gathering diverse 
participants can, in fact, be one of the best means of confront
ing the issues this conference raised; but not in such a struc
tured format, where participants tend only to speak past each 
other rather than engage in real dialogue. The participants 
never even agreed on who was to be included: Ralph Winter 
kept pushing in questions from the floor for the inclusion of 
evangelicals from the "mainstream," ecumenical denomina
tions, not just the separate "faith missions." 

Nevertheless, the conference succeeded admirably in 
launching a serious reassessment of the role of missions in the 
history of the North American evangelical community-areas
sessment that would take into account the diverse actions of 
missionaries in the field as well as the already established 
motivations and theories of the mission boards. Since that, 
after all, was apparently the goal of the conference, it must 
be considered an overwhelming and welcome success. 

Missiology Students Form Society 
by Thomas Russell 

"As 1886 marked the beginning of a missions movement 
around the rallying cry of evangelization, 1986 now marks 
the beginning of a new missionary dimension, of scholars 
throughout the world linking to study and advance the king
dom on earth." 

George Hunsberger, president of the newly-formed Fel
lowship of Students Missiology (FSM), made this remark at 
the first meeting of the society, held last June in Chicago. This 
meeting was held in conjunction with the annual gatherings 
of the American Society of Missiology (ASM) and The As
sociation of Professors of Missions. Eight of the group's charter 
members were present including: George Hunsberger, Scott 
Sunquist, Garry Parker and Efiong Utak (all of Princeton The
ological Seminary), Kathleen Dillman (Golden Gate Theolog
ical Seminary), Ruy Costa (Boston University School of The
ology), Richard Jones (Toronto School of Theology) and Tom 
Russell (Vanderbilt University). Several of the group's found
ing friends offered their advice as well. 

At the June meeting FSM members had some intriguing 
discussions. On Thursday evening, June 19th, the group met 
with Dr. Matthew Zahnizer of Asbury Theological Seminary 
and Dr. Zachery Hayes of The Catholic Theological Union, 
both of whom offered presentations concerning Christology 
and Pluralism. Zahnizer spoke out of his experience as a mis
sionary to Moslems, and presented Jesus Christ as the only 
and unique means for salvation. Hayes spoke of a cosmic 
Christ who is present in the world's religions. Conferees noted 
how well the speakers complemented each other and how 

Thomas Russell is a Ph.D. student in Modern European Church 
History at Vanderbilt University in Nashville. 

26 TSF Bulletin November-December 1986 

they were willing to interact with them. Friday morning Ruy 
Costa offered a paper on the relationship between religion 
and liberation. All participants were inspired by these inter
actions and felt the value of FSM fellowship! 

On Friday afternoon the group held a business meeting to 
organize itself. Hunsberger reminded the society of its reason 
for existence at this time by stressing the need for budding 
missiologists to be in contact with each oth&. This----Gontact 
would provide a locus for scholarly interaction and fellowship. 
As one FSM member put it, "I appreciate the fact that the 
FSM gets me in touch with others who have an interest in 
this field. I am the only one at my school with an interest in 
missiology and you know, it gets lonely out here!" 

Meeting attendees established three purposes for the so
ciety. These young scholars affirmed the world mission of the 
church and stressed their need to provide mutual support and 
encouragement for each other. They also decided to cultivate 
relationships with the broader community of missiologists, 
particularly those of the ASM. 

The FSM drew up plans to form a local and international 
network of missiology students, to publish an annual journal 
(beginning in January, 1987) and to hold an annual meeting 
(in conjunction with the annual meeting of the ASM). 

Membership in the FSM is limited to students in Master's 
and Doctoral programs in Missiology and students in other 
graduate programs with an interest or concentration in Mis
sions. The organization has been delighted to have student 
members representing Fuller Theological Seminary, West
minster Theological Seminary, Wheaton College, San Fran
cisco Theological Seminary, Southern Methodist University, 
Northern Baptist Theological Seminary, The University of 



Chicago, The University of Basel, Lutheran School of The
ology and Southwestern Baptist Theological Seminary. 

The FSM was thankful to receive the hearty endorsement 
of the American Society of Missiology, and for its founding 
friends, including: Charles Forman (Yale), Larry Nemer (Chi
cago), Joan Eagleston (Orbis Books), Joan Chatfield (The In
stitute of Religion and Social Change), Arthur Glasser (Fuller 
Theological Seminary), Gerald Anderson (Overseas Missions 
Study Center), James C. Wilson (Gordon-Conwell Theological 
Seminary) and Samuel Moffett (Princeton Theological Semi
nary). 

The FSM organized its leadership and appointed commit
tees to write a constitution, and to form an advisory board for 
both the group and the journal-boards made up of current 
missiologists. The society also asked Richard Jones, Scott Sun
quist and Ruy Costa to begin to plan next year's meeting to 
be held at Dusquesne University, June 18-19, 1987. Rumors 
have it that the meeting promises to be very exciting! Atten
dees at this year's meeting are already looking forward to the 
opportunity to meet new graduate students in this field and 
to discuss "hot" topics in current missiological studies. As 
usual the conference will include a presentation by at least 
one missiologist and a presentation of a paper by at least one 
budding scholar. Discussions will follow all presentations. The 
group will also hold a business meeting. Everyone is looking 
forward to interacting with members of the ASM. 

Anyone Can Get Involved 

Area membership coordinators-Ruy Costa, Garry Parker 
and Tom Russell-are looking for you. 

Kathleen Dillman, the FSM Journal editor, is now receiving 
articles which reflect the cutting edge of your research and 
reflection. She also has space for book reviews. Dillman is 
now collecting materials for the January, 1988 issue, 

Anyone can join the FSM by paying annual dues of $10.00, 
which includes a subscription to the FSM Journal. Anyone 
who wishes to become a friend of the society can join the 
FSM for an annual contribution of $10.00 or more. Secretary/ 
Treasurer Scott Sunquist is receiving all inquiries, dues and 
gifts at the FSM address: The Fellowship of Students of Mis
siology, CN 821, Princeton, NJ 08542. 

In summing up the importance of the founding of the FSM, 
organizers have commented: 

"This fellowship offers rising missiologists an oppor
tunity to interact with their peers and scholars in the 
field." 
"It affords me a chance to publish!" 
"I find it extremely significant that the FSM has a similar 
zeal, but a totally different frame of reference. Instead 
of Western missionaries going out to mission fields, the 
FSM forges a much-needed link between budding mis
siologists worldwide," 

The Case of Brave New People: 
A Shadow and a Hope 

by Stephen Charles Mott 

Pulled off the market in the face of controversy by its orig
inal publisher, Brave New People: Ethical Issues at the Com
mencement of Life, by D. Gareth Jones was republished in a 
revised edition in 1985 by Eerdmans (224 pp., $8.95 pb.). The 
book is significant both on its own merits and in terms of the 
issue of censorship that surrounds the circumstances of its 
publication. 

Upon its publication by InterVarsity Press in 1984, adverse 
reviews were published, some of which the author and the 
publisher argued significantly misrepresented the book. One 
group in its newsletter urged its readers to write to the pub
lisher stating that because of its position on the question of 
abortion, the book should not have been published. The pub
lisher found that many who did register their objection had 
not read the book. At the annual convention of the Christian 
Booksellers' Association, InterVarsity Press was picketed; and 
a leader of another group circulated a letter threatening a boy
cott of bookstores carrying their books. The letter was never 
received by the publisher, nor did the writer ever personally 
contact the Press. Some of the literature critical of the book 
contained such language as "foully dishonest," "satanic," 
"garbage," "monstrous," "noxious," "unregenerate," and 
"reprobate." The book was represented as "blatantly pro
abortion" and "eugenics." Guilt by association arguments were 
used, including comparison of the author with Hitler. His 
evangelical standing was denied; he was even condemned to 
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hell (for example, when a critic mentioned "The heat that he 
will face approximately ten seconds after his death"). I would 
like to point out that many supporters of a strong position 
against abortion were embarassed by much of these tactics; 
this behavior should not be used as an ad hominem argument 
against the pro life position. Leading evangelical scholars, such 
as Carl Henry, Kenneth Kantzer, and Arthur Holmes, de
fended the publication of the book. But for various reasons 
Inter-Varsity Christian Fellowship decided administratively to 
withdraw the book from the market. The Press, however, 
wanted to stand behind the book; and many people in the 
organization were in support of its continued availability. 

The question which remains is not to point a finger at this 
particular organization or publisher, but to indicate why the 
author should not have been left in such a vulnerable position. 
Perhaps the nature of the argument on bioethical issues may 
thus be advanced to a higher plane, and a genuine evangelical 
pluralism in the evangelical publishing enterprise may be en
couraged. There are two books to review: the one which the 
author actually wrote; and, in terms of its context in the abor
tion debate, the one which he is believed to have written. 
First, we will present the argument of the book with minimal 
commentary, requesting the reader to consider if this indeed 
is a book which no evangelical press should publish. 

Issues in Bioethics 

Gareth Jones is an evangelical medical biologist at Otago 
University in New Zealand. Brave New People is not a book 
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on abortion; the concern is broader. His purpose was to help 
Christians formulate principles adequate for responding to 
several issues posed by biomedical technology which relate 
to human life around the time of its inception. Before dis
cussing the ethical concerns relating to specific issues, he pro
vides a framework in terms of the doctrine of human nature 
and of general theological and ethical issues presented by 
technology, particularly medical technology. 

Human nature has the tension, Jones argues, of being tinged 
with infinity in our ability to have thoughts about God and 
eternity while dwelling in all too fallible bodies. Biomedical 
technology has accented our urge to break "the tension by 
viewing ourselves either as impersonal biological machines or 
as personal ethereal spirits" (p. 3). What is required of us is 
to face the issues of bioethics squarely but to do so in light of 
our being creatures of God. The creation account of Genesis, 
including the concept of humanity in the image of God, shows 
the exalted distinction of God from humankind and conse
quently an utter dependence upon God which cannot be con
ditioned by technology. We are an integral part of the natural 
world, yet in God's image we are beings who have a moral 
responsibility for the world. Because of our fall, side by side 
with the benefits of technology are hazards which pervert the 
good. Our redemption in Christ makes fully human experience 
possible and provides motivations and aspirations to use tech
nology for good. When technology rather than God is central, 
not only is essential relationship with God lost, but so also 
are the moral guidelines for ethical decision making. Tech
nology then affirms only the immediate and physical. If we 
misuse our responsibility in the area of biomedical technology, 
the implications are immense. Not only does our natural en
vironment suffer, but we do as well since what is being changed 
by this technology is not merely the environment but we our
selves. 

A significant contribution of the book is that the author 
carefully evaluates the particular issues in terms of the prin
ciples established in this framework. Amniocentesis, the sam
pling of the amniotic fluid around the fetus, is the primary 
tool for prenatal diagnosis. The inexorable logic of a tech
nological innovation is that it should be used simply because 
it exists and it can be used with relative ease. Jones cautions 
against the routine use of amniocentesis, however. Some spe
cific goal should be in mind for it to be undertaken. There is 
some risk involved, and for most cases the only intervention 
possible is abortion. Its original medical purpose can be mis
used to circumvent having a child of the wrong sex. And even 
when there is valid concern for a specific condition of risk to 
the mother, is it ethically justifiable to use this diagnosis if 
there is not ethical acceptance of therapeutic abortion? Simi
larly, he rejects random use of genetic screening; it bestows 
upon the genetic scientist too much control over the lives of 
people. Such elitist control contradicts the responsibility and 
self-control which is a theological character of human nature. 

Open spina bifida is a condition in which infants are born 
with a protruding spinal cord covered by a membrane. A high 
proportion die before two years. One criterion for performing 
operations to reduce disability in these infants excludes those 
likely to be paralyzed, incontinent, or mentally retarded. An 
opposing criterion is to operate on wounds reparable surgically 
on all such infants likely to live more than a few days on the 
grounds of not adding years to their lives but life to their years. 
Jones favors the latter philosophy on grounds of his theolog
ical view of the dignity of human beings, while seeing the 
former approach as having undue reliance on technical criteria 
which reduce moral value to conformity to biological norms. 
Similarly, he rejects experiments on embryos which have been 
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preserved for in vitro implantation (see below). Rejecting the 
utilitarian arguments of great potential human good from such 
research, Jones sees the experiments as denying respect for 
embryos' significance as potential human beings. 

In vitro fertilization fertilizes a human egg outside of the 
body and reimplants it in a woman's uterus. Jones ethically 
evaluates this process in terms of his theological view of the 
normative character of the human family. Helping a married 
couple have a child of their bodies and as an outcome of their 
marriage strengthens natural biological roots within a family, 
serving an important therapeutic purpose since medicine deals 
with a whole human relationship beyond mere diseases. In 
vitro fertilization should not be used, however, when the more 
human form of a natural fertilization could be used, such as 
through restorative surgery, because that would give tech
nology a place beyond its supplementary role. By this family 
criterion this process also should not be used when the egg, 
sperm, or uterus are not those of the married couple. Similarly, 
this theological view of the family governs Jones' position 
regarding forms of artificial insemination, where semen is di
rectly introduced into the woman's uterus. When it involves 
the artificial introduction of the husband's semen into his wife's 
uterus, it is a commendable therapy in their longing for chil
dren; but when used in a separation by death or distance, its 
impersonal and artificial side may be highlighted too heavily. 
On the other hand, when the donor is a third party, the tech
nological inroads separate too radically marriage and parent
hood. Since an equality exists among human beings in the 
perspective of the radical distance of all humanity from God, 
the eugenic program of a bank of semen of Nobel Prize win
ners bears the further moral impediment of wrongly elevating 
creative scientists and their genes. 

Cloning presents similar concerns. In this process, which 
has occurred with animals but not yet with human beings, the 
nucleus of a woman's egg would be replaced with the nucleus 
of the cell from another person, who would then be exactly 
reproduced when the cloned egg matures upon reintroduction 
into the woman's womb. Here a "No" must be said to that 
which is possible through technology. It may create ethical 
consequences beyond our present knowledge and society's 
ability to handle them, it violates human dignity in not seeing 
new life as important and free as so to develop in its own 
characteristics, and it exalts a human being rather than God 
as the model for human life. 

Jones' View on Abortion 

As Jones turns to abortion inasmuch as it relates to this 
ethical consideration of medical technology and therapy, he 
provides a fuller background because of the complex and con
troversial nature of the topic. Conception, which constitutes 
for many a clear and obvious beginning of both human life 
and personhood, is not the beginning of human life. It is the 
continuation of human life in general. Human life is present, 
potentially or actually, in all the stages from ovum and sperm 
to birth. Conception also is less distinct than often thought. 
For as long as two weeks after fertilization, the embryo, or 
zygote, is capable of splitting to form two individuals. During 
this time the cell divisions merely produce a cluster of equiv
alent cells; only after a few days do the cell divisions give rise 
to a distinction of the embryo proper from what will form the 
placenta. The American College of Obstetricians and Gyne
cologists defines conception as the process of the implantation 
of the fertilized ovum in the wall of the uterus, completed at 
the end of two weeks. One of the leading ethicists in support 
of the very restrictive position on abortion, Paul Ramsey, holds 
that individual life begins in the blastocyst stage of 60-100 



cells. Helmut Thielicke, who also defends the inviolability of 
fetal life, views possession of the circulatory system and brain 
as establishing the fetus as a human person. Of course there 
are other distinct stages in the development of human per
sonality: the first signs of nervous system functioning at six 
weeks; more sophisticated nervous system development at 
twelve weeks; quickening around twenty weeks; and visibility 
around twenty weeks. 

The Bible indicates that the fetus belongs within the human 
community and receives God's care, but it does not impart 
knowledge about the precise state of fetal life, including the 
significance of the unborn relative to that of adult human life. 
Jones (in a section not in the first edition) also notes Augus
tine's position that the soul did not come to the fetus until 
the moment of quickening, Gregory of Nyssa's distinction of 
the fully and potentially human, and the distinction of fetus 
animatus and fetus inanimatus in the Roman Catholic Church 
until the late nineteenth century. Jones, however, rejects the 
position that the moral status of the embryo changes at the 
point of implantation. Human material always deserves re
spect. Jones' position is always to regard the embryo or fetus 
as a potential person. 

According to this potentiality principle, a potential per
son is an existing being which, while not yet a person, 
will become an actual person during the normal course 
of its development. A human fetus is such a potential 
person. This principle takes seriously the continuum of 
biological development, and refuses to draw an arbitrary 
line to denote the acquisition of personhood. At all stages 
of development the fetus is on its way to personhood 
and, if everything proceeds normally, it will one day 
attain full personhood in its own right. It is part of a 
continuing process, the end-result of which is the emer
gence of an individual human being characterized by 
full personhood. 

Inherent in a potential person is high probability of 
future personhood. With this goes a claim to life and 
respect, a claim that in very general terms 111ay be pro
portional to its stage of fetal development. The claim is 
always present but, just as the probability of an older 
fetus becoming an actual person is much greater than 
that of a very early embryo becoming a person, it be
comes stronger with development until, at birth, the po
tential person is so similar to an actual person that the 
consequences of killing it are the same as killing a young 
person (p. 156£). 

A corollary of the continuum-potentiality argument is 
that there is no developmental point at which a line can 
be drawn between expendable and non-expendable fe
tuses, that is between non-personal and personal fe
tuses. It may be preferable to carry out abortions earlier 
rather than later during gestation, but that is a biomed
ical and not an ethical decision. Under all normal cir
cumstances, a fetus has a right to full personhood (p.163). 

The moral character of human nature mandates accepting 
responsibility for the consequences of sexual intercourse freely 
undertaken. Abortion on the grounds of convenience is mor
ally abhorrent. "Only the most extreme circumstances can 
provide ground for abortion, which should be undertaken only 
in response to otherwise unresolvable dilemmas" (p. 176f. [not 
in the first edition]). When the mother's physical health is in 
jeopardy, her actual humanity is of more value than that of 
the unborn's potential for it. Practically all ethicists agree to 

abortion in this situation, "converting all absolute stances into 
relative ones" (p. 177). In the revised edition, Jones discusses 
abortion in the cases of rape and incest. In rape the rights of 
the actual person, the mother, again take precedence over the 
rights of the potential person. In the case of incest, he agrees 
with Norman Geisler that we should not allow evil to blossom 
under the name of a potential good. 

Jones' interest in abortion concerns abortion for genetic rea
sons-when there is fetal abnormality. He allows abortion in 
the extreme situation of severe fatal deformity combined with 
a family situation in which a host of adverse social conditions 
may lead to an inability to cope. Moreover, in such a case 
there must be no alternatives such as institutionalization or 
adoption (which are sometimes prevented by feelings of guilt 
by the mother over relinguishing the child). The deformity 
must be extreme so that the fetus has no potential personal 
qualities. Down's Syndrome or pregnancies affected by Ger
man measles do not qualify, therefore. But relevant cases might 
be found with an anencephalic fetus (in which major brain 
centers are lacking), the rare Lesch-Nyham syndrome, or Tay
Sachs disease. The criterion is the normativeness of the family 
in that even in these extreme cases abortion is permissible 
only where the family cannot cope with the challenge. 

On the other hand, when the decision to abort becomes 
merely one of the mother's decision, the integrity of the family 
and the reciprocity of its members is violated as well as the 
wholeness in her life. Decisions to abort because of defects of 
the fetus violate the dignity of humanity and reduce human 
worth to biological criteria of wholeness. Although respon
sibility entails making ethical decisions rather than merely 
allowing natural forces to have their way, malformed fetuses 
are not generally the result of human irresponsiblity; and we 
should avoid the temptation of undue activism to eliminate 
or rectify fetal deformity. Here we are reminided of our less 
than godlike status. 

Brave New People and the Abortion Debate 

In placing the controversy over Brave New People in the 
context of the abortion debate, we are reminded of the intimate 
relationship of justice and truth. The critics of the book who 
tried to stifle its publication have a praiseworthy commitment 
to justice for human life as they understand it. But a com
mitment to justice must also be a commitment to truth and 
respect for the processes by which truth is disclosed. Ability 
to share ideas broadly through the printed page is an impor
tant process of truth. Pressure upon publishers who print 
viewpoints which differ from our own is not a respect for the 
process of truth. 

Publishers need not print the works of all viewpoints; cer
tain publishers represent certain communities, including faith 
communities. Evangelical publishers may legitimately seek to 
serve those authors who belong to the evangelical community. 
But Gareth Jones not only belongs to such a community, but 
his work manifests clear understanding and commitment to 
the doctrinal standards of the evangelical movement, includ
ing the forms of religious knowledge. His book is a careful 
application of the principles of evangelical doctrine to a sphere 
of human behavior for which he has understanding. The only 
significant objection to his book must be found in the con
sequences of his thought, not in its foundations, which are 
evangelical. His temperate response to his opponents is a fur
ther sign of genuine Christianity (I Jn. 3:10) not obvious in 
this context, I fear, in some of his opponents. The damage of 
voluntary groups stifling the expression of members of their 
community can have a negative impact on truth comparable 
to public censorship. A characteristic of the prophet is one 
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who criticizes the accepted positions of the majority or of 
powerful minorities in his or her community. Justice needs 
the voices of prophets, and we must be careful that we do not 
yield to the pressures of powerful groups to stifle them. The 
community then can judge for itself who are the true prophets. 

The abortion controversy is strangely marked by volatile 
emotions. High ethical stakes are combined with the ambi
guities which lie at the very foundation of all positions in 
defining the nature of unborn human life. Excess zeal for the 
truth of one's position and defensive hostility against opposing 
views may reflect, as H. Richard Niebuhr noted about the 
Fundamentalist movement, not an excess of faith but rather 
a deficiency of faith, even in proponents highly motivated by 
piety and justice. Consciousness of ambiguity at the foun
dations of one's argument can lead to efforts to prevent the 
ambiguity from rising to the surface. Obstructing the publi
cation of contrary viewpoints is a form of prevention, as is 
pressure to make one's own position the official position of 
various institutions (Wheaton College is one of the evangelical 
organizations which recently have rejected such pressure). Vil -
lification of opponents and misrepresentation of their position 
are other forms of preventing examination of the weaknesses 
of one's own position. 

In the face of such threatening ambiguity one may seek a 
false security by magnifying the religious character of one's 
position. Then the adversaries oppose not only truth but God. 
All the zeal of religious defense then can be used in defense 
of the particular position. Thus Jones, despite all other evi
dence to the contrary, receives the accusation of not being an 
evangelical or a Christian; and he or his position is described 
with the terms of satanic and reprobate. Jones may appear 
particularly dangerous because he does not fit the stereotype 
of the human centered, individualistic opponent that the crit
ics' teaching presents. 

The lack of the discernment of genuine ambiguity also arises 
in a bipolar view of the world, in which as Jones notes, his 
"critics recognize only two positions on abortion: the absolute 
protection of all fetal life, and abortion on demand." If a po
sition does not fit the former, it must fit the latter; and if the 
holder of the position does not admit this characteristic, he or 
she is being superficial, inconsistent, or devious (p. xiii). 

Ambiguities on Both Sides 

The process of truth, however, demands that all ambigu
ities be brought to the light and examined. And there are 
important ambiguities in the position represented by Jones' 
critics. The following items are not presented as arguments 
against the critics' position on human life and abortion, but 
as areas requiring serious public discussion: 

1. Scripture does not deal with the topic of abortion. The 
effort to use Scripture to establish the beginning of human life 
at conception has important difficulties in light of valid her
meneutical principles regarding due attention to the nature, 
function, and purpose of the passages involved, whether the 
materials be poetic or historical. Furthermore, a different theme 
in Scripture associating human life and spirit with breath would 
seem to connect personhood with birth at the latest or at the 
earliest with the development of the respiratory capacity near 
the end of the second trimester; but this argument has similar 
hermeneutical problems. The one passage which deals with 
the unborn in a legal context, Exodus 21:22-25, has been ex
egeted differently so as to give the fetus either equal or un
equal protection. In fact there are cases of the same evangelical 
Old Testament scholar having published articles defending 
each interpretation. Unfortunately, the text is unclear as to 
whether a miscarriage or an induced premature birth is in-
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volved and to whom the "permanent harm" applies. There 
thus is need for public discussion of what are the most basic 
assumptions from an evangelical point of view; and if the most 
basic assumptions need public probing, certainly then do the 
consequences drawn from them. The different arguments for 
the beginning of human personhood appear in reality to be 
natural law arguments; while this is valid, the holders should 
be aware of the more finite basis of their position. Some pro
ponents of the critics' position in the light of this ambiguity 
have disparged the importance of the question of when per
sonhood begins. This position is weakened, however, if the 
strong deontological claim from personhood beginning at con
ception is replaced by an argument that no human interven
tion should take place because of a tradtional fatalism about 
the mysteries of the reproduction process. 

2. When those who hold the position that the fetus is a full 
human person from the time of conception justify abortion to 
save the life of the mother, they are, in terms of their position, 
defending the taking of an innocent life. This appears to vi
olate a basic tenet of Christian social ethics, and it could open 
the door to further weighing of innocent human life against 
innocent human life. 

3. An ethicist recently argued that there is no life after death 
on the grounds that science shows that consciousness is con
nected to brain waves. Is not the same biological reductionism 
present when it is argued that personhood ( or soul) begins at 
conception because "science shows that human life begins at 
the moment of conception?" 

4. The reluctance to deal with the difficult exceptional cases 
where the rights of the fetus conflict with the rights of the 
born is a further ambiguity. Often the statistical rareness of 
such cases is pointed out. The strong condemnation of Jones' 
case is thus hard to understand because the very limited ex
ceptions that he allows also add minutely to the number of 
abortions. 

5. There appears to be a lack of sophistication regarding 
social-psychological factors. For example, the argument for 
adoption as an alternative can be a rationalistic posture in
sensitive to the difficulty of giving up a child once bonding 
through birth has occurred. Similarly, there is insufficient un
derstanding of the trauma of carrying the offspring resulting 
from rape or incest. 

The critics' position on abortion might still be the best po
sition even with these ambiguities. We are not making a cri
tique of that position but rather making a critique of a critique. 
A view of the fallibility of human reason and the unique char
acter of divine revelation demands greater humility with re
spect to our positions and continual self-criticism. Preventing 
the possibility of the expression of other viewpoints does not 
encourage such re-examination. 

Jones' position also has significant ambiguities. Is it coher
ent to speak of different degrees of the actuality of personhood 
(with consequential different worth when confronted with the 
claims of the born) and still speak of that life being a person 
throughout the reproductive cycle? Can one be a person with
out the full status of personhood? If the basic claims of those 
in a family outweigh those of a fetus with which it cannot 
cope, why then does therapeutic abortion also depend upon 
the fetus being devoid of the potentiality of personhood? Jones 
speaks about the process of the actualization of personhood 
continuing into young adulthood. A possibility of undercut
ting the life claims of infants is thus created, although he 
himself does not use the conceptual framework in that way. 
Likewise, when human personhood is defined by empirical 
categories, there is a possibility created, although not sup
ported by Jones, of persons with severe disabilities after birth 



being denied the full protection as human beings. The sig
nificance of birth requires firmer attention than he provides, 
because of the absence of biblical or theological grounds for 
any doubt of the presence of full human status after birth. 
Thus there is an epistemological question that causes the issue 
of abortion to differ from such issues as the Jewish Holocaust, 
South Africa, or slavery in which there is no possible doubt 
if the nature of human life involved. 

book by Robert N. Wennberg, a philosopher at Westmont 
College: Life in the Balance: Exploring the Abortion Controversy 
(Eerdmans, 1985). Perhaps now reappearing, after a seeming 
silence in the debate following upon the Roe vs. Wade United 
States Supreme Court decision, is the diverse yet sound think
ing on medical ethics supplied by evangelicals several years 
ago, such as in Birth Control and the Christian, edited by Walter 
0. Spitzer and Carlyle L. Saylor (1969), and the articles on 
medical ethics in the Baker Dictionary of Christian Ethics, edited 
by Carl Henry (1973). The Need for Open Discussion 

The abortion question is full of assumptions and issues 
which need full discussion. Truth must be pursued because 
the stakes involve basic claims of life and community. If a 
position is true, open discussion and probing by those sen
sitive to Scripture, theology, and the realities of human life 
can only strengthen it. 

Will the opposition to this book discourage others from 
speaking openly on these issues? It appears rather that a di
versity of evangelical viewpoints is again appearing. Frank 
Anthony Spina, Old Testament professor at Seattle Pacific 
University, in this journal called for an advance from the op
tions which have been dominating the abortion debate. A 
broad presentation of options is made available in a recent 

but of the shadow of the attempts to stifle this book comes 
the hope that many committed to God's truth and justice will 
delve into these concerns and have the courage to speak openly. 
The title "Brave New people" originally was a take-off on the 
"Brave New World" of biological and technological reduc
tionism of Aldous Huxley's novel. It represented those who 
in the face of that challenge frankly pursue the bioethical 
questions from a biblically informed perspective. Whether or 
not one agrees with all of his position, appreciation should be 
offered to both Jones and Eerdmans for their contribution to 
the discussion of these issues. Our hope is that through further 
open and honest exchange, God might mold brave new people 
better prepared to deal with the emerging issues of bioethics. 

Abortion: Four Reviews 

Life in the Balance: Exploring the Abortion 
Controversy 
by Robert N. Wennberg (Wm. B. Eerdmans, 
1984, 192 pp., $7.95). Reviewed by Richard 
H. Bube, Department of Materials Science 
and Engineering, Stanford University. 

There are few books on the controversial 
ethical issues-especially a complex issue such 
as the abortion debate-that grip the reader's 
interest and call for continuous stimulating 
interaction as well as this book by Robert N. 
Wennberg, Professor of Philosophy at West
mont College in Santa Barbara, California. 
Time and again the author cuts through the 
confusions of rhetoric, the misleading impli
cations of naive thinking, and the temptation 
to present an emotional, ideological position, 
to provide the reader with a thought-pro
voking and well-balanced analysis of the var
ious theories and ethical positions that have 
been proposed to deal with the abortion is
sue. By publishing this book together with 
the recent re-issuing of D. Gareth Jones' Brave 
New People, Eerdmans has made a major con
tribution to the abortion debate. Both books 
deserve serious reading and consideration by 
all Christians. 

In three initial chapters Wennberg sets the 
stage for the discussion to follow, in order to 
achieve his purpose of providing a systematic 
moral evaluation of the abortion issue, com
bining the most effective contributions avail
able from professional philosophy with a 
theological tradition that is orthodox and bib
lically based. Growing out of a course on "The 
Morality of Killing," given at Westmont Col
lege, the book argues that "biblical and 
theolgical considerations do not narrowly limit 
the position open to us," and seeks to for
mulate its arguments in a form useful not 

only to evangelical Christians but also to the 
secular community. 

He points out that considering the impli
cations of an ethical theory is one of the first 
steps in evaluating it. In particular, if a person 
is morally compelled to reject the implica
tions of a particular theory, then it is also 
necessary to reject the theory that leads to 
those implications, Similarly, if one is led to 
act in a certain way in response to authority, 
one must be sure that the action does not 
conflict with one's "persistent and deeply felt 
moral convictions." In all such considera
tions, however, the Christian community 
must consistently maintain that abortion is a 
moral issue, not simply a social or utilitarian 
issue. 

Wennberg explores the principal factors 
that have contributed to making an abortion 
such a serious social problem today: (1) great 
improvements in safety with decrease in se
riousness of the procedures, (2) a number of 
significant reasons for which women may be 
led to seek an abortion, and (3) the fact that 
abortion involves ending the life of what is 
at least a potential person. The author 
promptly avoids some of the confusing cir
cumlocutions that confound discussions of 
abortion. He is clear from the start that the 
fetus at any stage is indeed alive, and is un
questionably a case of human life; certainly 
abortion terminates a human biological life. 

In several places in the book the author 
emphasizes the difficulty of maintaining any 
essential difference between a fetus before 
birth and an infant after birth. Both are "sub
cortical" organisms, i.e., it is not until the 
tenth day after birth that the neocortex, that 
part of the brain responsible for the higher 
mental functions, shows signs of change. Thus 
the fetus and the infant have similar claims 
to life since both are subcortical creatures, but 
at the same time efforts to build a case on 

fetal behavior like thumb-sucking, feeding 
response, etc. are not the final evidence often 
argued, since the same responses can be found 
in an anencephalic, which has no chance of 
developing into a person. 

No discussion of abortion can be complete 
without an evaluation of such questions as, 
"Is the fetus a person?" and what is the role 
of the "soul" in these considerations? Al
though acknowledging that the answers to 
these questions may play a significant role in 
these considerations, the author also suggests 
that they may not play the ultimate role often 
ascribed to them, i.e., "the abortion issue 
would not be settled by a simple determi
nation of whether the fetus is a person." One 
of the problems in using the concept of "per
son" revolves around whether one who has 
the potential for rationality is intended, or 
one who has the actuality of rationality. 

To be sure, the biological basis for per
sonal life is developing as the fetus 
grows, but personal life itself does not 
emerge in the womb at all, nor will it 
begin to emerge until some time after 
birth, when the socialization process 
begins ... If an acquired rational ca
pacity is the mark of personhood, then 
infants are not persons. Thus whereas 
both fetuses and newborn infants pos
sess biological human life, neither one 
yet possesses personal human life. (p. 
35). 

In the development that follows, Wenn
berg essentially equates the terms "human 
person" and the "image of God," and pre
sents a useful analysis of what is meant by 
speaking of a fetus "having a soul" and con
cludes that one may well conclude that a soul 
is not some immaterial part of a human being, 
and that the contention that souls are intrin-
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sically immortal is essentially non-Christian. 
This portion of his discussion, particularly in 
view of the "gradualist" position he later ad
vocates, would be assisted if he did speak 
continually of souls as something persons 
"have," but rather of something that persons 
"are," systems properties of the whole hu
man being. His conclusion is that "the ques
tion of whether fetuses have immortal souls 
is essentially irrelevant to the abortion de
bate." 

The author then considers in detail the 
various theories that have been advanced to 
relate the "right to life" to some decisive mo
ment such as conception, implantation, hu
man appearance, viability, beginning of brain 
development, attainment of sentience, and 
birth. Such "decisive moment theories" are 
in contrast with "gradualist" theories, which 
claim that becoming a human person with a 
strong right to life is a gradual process ex
tending over an appreciable period of time. 
In the course of this discussion, Wennberg 
deals forthrightly with such key biblical pas
sages as Psalm 139:13-16 and Jeremiah 1:5, 
often supposed to provide key insights into 
the nature of the fetus and the permissiblity 
of abortion, and concludes that "these verses, 
then, do not teach-either directly or by im
plication-that the zygote or fetus is a person, 
an individual fully in the image of God." 

The author also deals effectively with the 
"fallacy of the continuum," the argument that 
since a newborn infant clearly has the right 
to life, and since there is no clearcut moment 
of conception, then it follows that "there is 
no difference between a newborn infant who 
has a right to life and a newly fertilized 
ovum." His treatment of each of the "decisive 
moments" is always to the point, clearly set
ting forth the positions on each side and driv
ing to the heart of the matter. 

Three chapters then examine the major 
principles that have been proposed to pro
vide guidelines for abortion considerations: 
the actuality principle, the potentiality prin
ciple, and the species principle. The way in 
which he unravels the complexities of each 
of these principles, deftly showing their 
strengths and weaknesses, is nothing short 
of beautiful. As a reviewer I am tempted to 
describe many of the vital insights, but, alas, 
review space is short and I must leave this 
enjoyment to the reader. When all is said, the 
actuality principle (the right to life comes only 
when full personhood has been actualized) 
leads inevitably to the conclusion that infants 
do not have the right to life, a conclusion 
totally incompatible with the Judea-Christian 
tradition. This consideration leads to the key 
conclusion: 

Indeed, the only way to have a morally 
permissive position on abortion is to deny 
that infants have a right to life, for as 
soon as one holds that infanticide is 
intrinsically objectionable, abortion will 
inevitably be rendered problematic and 
morally risky (p. 91). 

The potentiality principle affirms that "a 
right to life belongs not only to persons but 
to all who in the course of the normal un-
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folding of their intrinsic potential will be
come persons." After carefully laying out a 
path between the various problems associ
ated with this principle, Wennberg finally ar
rives at what he calls "the gradualist variant 
of the potentiality principle." It is also not 
free from all problems, but it moves in the 
direction that seems most consistent to the 
author. 

It holds that the right to life gradually 
becomes stronger as the newly fertil
ized ovum develops into a newborn 
infant, that there is no decisive all-or
nothing moment, that just as there is 
a continuous and gradual line of phys
ical development from conception to 
birth (and beyond) so there is a con
tinuous and gradual development in 
the right of life. This means that as the 
pregnancy progresses the reasons re
quired to justify an abortion have to 
become increasingly more substantial 
(pp. 112, 113). 

Finally the author considers the species 
principle, which specifies the same strong 
right to life to all members of the human 
species. This he concludes, after his usual 
careful analysis, to -be deficient since it gives 
full moral standing to those "with no poten
tial whatsoever for personal existence." 

Wennberg then examines the various con
siderations necessary for actually making a 
decision concerning abortion. These include 
the degree of the woman's responsibility for 
the pregnancy, the extent of the burden the 
woman will have to bear as a result of her 
pregnancy, and the degree of fetal develop
ment. He then explores the possible grounds 
usually advanced to argue for an abortion. 
Throughout he is careful to be clear as pos
sible about what we mean by "the right to 
life" and on what this right depends. 

He recognizes that moral decisions con
cerning abortion are not synonymous with 
legal decisions and provides a penetrating and 
helpful analysis of the difference between 
these two kinds of decisions. Certainly the 
political debate focuses on whether abortion 
should be legalized or criminalized. He ex
plores a dimension of the problem not often 
discussed: 

It would seem, then, that the advocate 
of restrictive abortion legislation not 
only has to show that the fetus has a 
right to life but also has to show that 
the right to life includes the right to 
use another's body for life-sustaining 
purposes against that person's will (p. 
155). 

This leads him to a careful analysis of Ju
dith Jarvis Thomson's "Case of the Famous 
Violinist" and its relevance for abortion ques
tions. One of his conclusions is that the il
lustration "serves to undercut an assumption 
that often leads to an uncompromising anti
abortion position-namely, the assumption 
that if fetuses have a person's right to life, 
then abortion is murder." From this approach 
the author argues strongly that we ought to 

use moral persuasion to decrease the inci
dence of abortion, but not legal coercion. 

Finally Wennberg provides a summary and 
some reflections on the various dimensions 
of the issue. He holds that conception marks 
"the beginning of moral standing, the begin
ning of a right to life, the beginning of a 
unique center of emerging value." This right 
to life increases in strength as the fetus grows 
and develops, following the gradualist thesis. 
Such a position does not demand moral neu
trality with respect to abortion, but rather is 
fully consistent with a view that sees abortion 
as morally objectionable. He rejects the com
mon argument that "abortion involves a con
flict between the woman's right to bodily self
determination and the fetus's right to life," 
because the fetus's right to life does not en
title the continued use of another's body to 
sustain that life. While recognizing that the 
moral argument is often kept socially alive 
because of the debate on the legal argument, 
still W ennberg feels impelled to conclude that 
we must uphold both the morally objection
able nature of abortion and the right of the 
pregnant woman to make the abortion de
cision. 

It is clear that a genuine concern for the 
issues involved in abortion leads one to rec
ognize the intricate complexity of a justifiable 
and authentic evaluation of those issues. The 
author is well aware that he has provided no 
simple set of answers. But this is exactly the 
best thing he can possibly do: by cutting away 
the false arguments and the misleading car
icatures, he opens the way for Christians 
dedicated to following Christ in faith to face 
the issue in their own lives, in the lives of 
others, and in the society in which we live. 

This review was written originally for the 
Journal of the American Scientific Affiliation. 

Rachel Weeping: The Case Against Abortion 
by James T. Burtchzell (Harper & Row, 1984, 
381 pp., $10.95). Reviewed by Christine D. 
Pohl, MATS student in Social Ethics, Gor
don-Conwell Seminary. 

In a collection of five essays, Burtchaell 
carefully analyzes the abortion controversy. 
He compares aspects of the abortion issue 
with the language, presuppositions and ac
tions of the Nazi Holocaust and of the Dred 
Scott Decision on the status of American 
slaves. He further compares and connects 
abortion with infanticide. His title essay ex
amines studies done by Linda Bird Francke 
and Katrina Maxtone-Graham on women and 
men who had direct experience with abor
tion. Burtchaell uses their recorded inter
views to isolate certain recurring themes run
ning through decisions to abort. He examines, 
challenges and occasionally demolishes the 
major pro-choice arguments. 

The length and detail of this book by a 
Roman Catholic scholar at Notre Dame make 
it appropriate for well-educated lay persons 
or students. Burtchaell's skillful presentation 
is restrained yet profoundly moving. Al
though the basic comparisons of abortion to 



the Holocaust, slavery and infanticide are fa
miliar, the author moves beyond superficial 
observations to note very disturbing funda
mental similarities. His conclusions from the 
study of the interviews are both perceptive 
and unsettling. Especially interesting are his 
comments on the use and misuse of language 
in the debate. His strong pro-life bias is ev
ident throughout the book and occasionally 
results in repetition and overstatement of the 
position. However, any minor weaknesses are 
far outweighed by the exceptional quality of 
the writing and the insights Burtchaell brings 
to the issue. 

Abortion and the Christian: What Every 
Believer Should Know 
by John Jefferson Davis (Presbyterian and 
Reformed Publishing Company, 1984, 125 
pp., $4.95). Reviewed by Frank Anthony 
Spina, Professor of Old Testament, Seattle 
Pacific University. 

John Jefferson Davis takes on the complex 
problem of abortion by calling attention to 
the current American Zeitgeist (we have 
evolved from traditionalism to permissive
ness), rehearsing the ethical options available 
(Fletcher's situationalism, Geisler' s hierar
chalism, Brown's absolutism), providing in
formation about the medical realities (abor
tion is far more dangerous than commonly 
believed), working in biblical texts (person
hood exists from conception, therefore abor
tion is unbiblical), advocating abortion only 
when the mother's life is threatened (which 
is rare), and calling for a constitutional 
amendment (the Human Life Amendment). 

Doubtless many who read this book will 
want the author's arguments to succeed. But 
will thoughtful Christians be any less frus
trated when, in any end, they are still faced 
with the simplistic and largely ideological op
tions of "pro-choice" or "pro-life?" 

It seems there would have been no prob
lem had not America veered from "tradi
tional" values and replaced them with "per
missive" ones. But this is argument by 
"labeling;" nothing is right or wrong because 
it is traditional instead of permissive. Sexism, 
racism and materialism are traditional in our 
society! Davis allows that abortion is a com
plex moral issue with psychological, social, 
medical and political dimensions, but he 
hardly seems to take that seriously. What is 
complex about a point of view that abortion 
is wrong except when the mother's life is 
threatened? The psychological, social and 
political factors which make the abortion 
question an anguishing one are largely swept 
aside. Thus, were it nor for the "personal goals 
and career plans" of women, abortion would 
not be so problematic. The "complexity" 
seems primarily to be a function of women 
balking at the agenda males have set for them. 

Nor is it clear how a review of the medical 
dangers involving abortion is helpful. If David 
is correct about this, might not one conclude 
either that we need medical procedures or 
that abortion will be ethical when it becomes 
less dangerous? 

In my opinion, Davis is weakest when ap
pealing to the Bible. To be sure, he cannot 
be faulted for emphasizing the biblical con
cept of imago dei or the many texts which 
underscore the sanctity of life. Nor should 
one quarrel with his contention that life is 
life in the biblical tradition, whether pre- or 
post-natal. The problem is rather that he 
strains so much to make the biblical case that 
he loses credibility; in addition, he glosses 
over the complexity of the biblical witness. 

Are we really to believe that the disciples 
dismissed the children huddling around Jesus 
because they did not regard them as persons 
"in the whole sense?" How much are we to 
make of poetic statements about pre-natal life 
in the Psalms, or of John the Baptist leaping 
for joy in the womb? 

More importantly, does establishing that 
the Bible teaches the sanctity of life conclude 
the discussion? How are we to incorporate 
those texts in which life, even innocent life, 
is sacrificed to some larger purpose (e.g., 
Joshua)? Or, why is it presumably legitimate 
for Christians to derive a "just war" position 
from the Bible notwithstanding its pro-life 
slant (are there any just wars in which in
nocents, including children, are truly safe?), 
but for them to be limited to a single abso
lutist position on abortion? There are biblical 
statements which strongly suggest pacifism, 
yet that has always been a minority position 
with the Church, even among those who 
would be adamantly against abortion. Davis 
cites the biblical text, but does not engage it. 

As a fairly predictable contribution to the 
so-called pro-life side, Davis does little to ad
vance the abortion debate beyond the current 
options, which continue to be unsatisfactory 
to a great number of Christians. It will prob
ably take a "paradigm shift" to move beyond 
this impasse, something which Davis does 
not provide. 

Our Right to Choose: Toward a New Ethic 
of Abortion 
by Beverly Wildung Harrison (Beacon Press, 
1983, 334 pp., $9.95), Reviewed by Esther 
Byle Bruland, Ph.D. student in Religion and 
Society, Drew University, co-author of A 
Passion For Jesus, A Passion For Justice. 

Procreative choice for women is the cen
terpiece of this scholarly and impassioned 
work. Beverly Harrison sets forth perhaps the 
most rigorous ethical thinking to date to enter 
the abortion debate from the pro-choice per
spective. In this recent work she both re
sponds to pro-life claims and lays the foun
dation for what she calls a new ethic of 
abortion which has women's well-being as 
its main focus. 

Harrison characterizes herself as a mixed 
theorist, combining utilitarian-consequen
tialist considerations with deontological con
cerns. Her major approach, however, is that 
of feminist liberation theology. Her work is 
self-consciously revisionistic, rejecting what 
she refers to as patriarchal, misogynistic ap
proaches. Much of Scripture is thus set aside; 
rather, the ethical bases of Dr. Harrison's work 

are derived from feminist-liberationist no
tions of justice, rights, and the good society. 

This book is cast in- terms of a power 
struggle-the struggle of women to control 
their procreative potential. History is viewed 
in terms of women being defined and con
fined by their reproductive capacities. In this 
scenario, women have suffered subservience 
not only to male-dominated social relations 
and structures, but also to their own fertility. 
Harrison cites historical evidence of abortion 
and infanticide as aspects of this struggle of 
women to cope with their fertility. 

Harrison envisions a society characterized 
by procreative choice as one in which the 
resort to abortion is minimized. Safe and re
liable contraceptives would be available to 
prevent unwanted pregnanacy; women would 
take active responsibility for managing their 
fertility; and for those women choosing to 
bear children, there would be adequate eco
nomic and social supports, including daycare 
and fair pay. 

This vision is one of the most salient as
pects of the book, particularly for those who 
do not share Harrison's pro-choice perspec
tive. She indicates a point of potential agree
ment between pro-choice and pro-life ad
vocates concerning policies that would 
enhance the options open to women and so 
minimize the resort to abortion as a form of 
birth control. 

Harrison, however, would retain elective 
abortion as an option. She insists that to deny 
access to legal abortions is to deny women 
their status as fully capable moral agents. She 
would shift the onus of restricting abortions 
from the state to pregnant women them
selves. To do otherwise, according to Harri
son, is to invade their bodily integrity (she 
apparently does not consider abortion to be 
such an invasion). 

Toward the end of the book, Harrison 
turns to evaluate the morality of the act of 
abortion itself. She refutes the belief that hu
man life begins at conception as a naturalistic 
fallacy, i.e., a transmutation of scientific find
ings into moral norms without ethical delib
eration. She sees humanity as socially rather 
than biologically determined. Her question 
then becomes, at what point ought we to im
pute human life to the fetus? She concludes, 
rather arbitrarily, that while a fetus may be 
considered "a form of life" during early ges
tation, we should not consider it "a human 
life" until it reaches viability. In her ethic, 
abortions are a necessary form of birth con
trol of last resort; early abortions are far pref
erable to late abortions, but the will of the 
pregnant woman should take precedence up 
until birth. 

Indeed, "will" and "want" play an im
portant role in Harrison's ethic. Control is 
pivotal. Her approach is so concrete and mat
ter-of-fact that a sense of awe and welcome 
for the miracle of new life is absent. Rather, 
pregnancy is treated as a problem that can 
be solved. 

Harrison's focus on will and control is in
consistent, however. While calling for the 
moral agency of women to be respected, she 
says little about their agency in regard to sex-
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ual activity. She regards the Christian sexual 
ethic as patriarchal and misogynistic. In her 
view, abortion as an issue should not be tied 
to a sexual ethic. Procreative choice has to 
do with fertility, but not chastity. 

Harrison makes an important contribu
tion in envisioning a society characterized by 
procreative choice in which the anguish 
women often experience in connection with 
their fertility and the resort to elective abor
tion are minimized. Her concern for the well
being of women and her desire that every 
birth be welcome are genuine. Harrison 
rightly stresses the material, social, and emo
tional hardships incurred through unwanted 
pregnancies. She fails, however, to acknowl
edge the psychological, emotional, and spir
itual damage suffered by women (and their 
mates) as a result of choosing abortion. Nor 
does she acknowledge the loss of choice ex
perienced when women are pressured into 
having abortions. Her concern for women's 
well-being, though genuine, does not go far 
enough. It must extend to the welfare of the 
fetus and to the intangible aspects of wom
en's lives. 

BOOK REVIEWS 

Ethics from a Theocentric Perspective 2 vols. 
by James M. Gustafson (University of Chi
cago Press, 1981, 1984, $25.00 (vol. 2). Re
viewed by Donald G. Bloesch, Professor of 
Theology, University of Dubuque Theo
logical Seminary. 

In this work, James Gustafson, professor 
at the University of Chicago Divinity School 
and one of the most articulate and probing 
ethicists of our day, presents the case for a 
radically theocentric ethics. He readily ac
knowledges his indebtedness to H. Richard 
Niebuhr, his teacher at the Yale Divinity 
School, who tried to make a place in theology 
for God's majesty and power. He also shares 
Niebuhr's appreciation for Ernst Troeltsch, 
the theologian of historicism, who main
tained that our religious beliefs and moral 
values are inextricably bound up in the web 
of history and culture. But while Niebuhr 
made a valiant effort to transcend relativism 
by a commitment to "the absolute faithful
ness of God-in-Christ," (Christ and Culture, 
p. 239), it is an open question whether Gus
tafson can avert this peril. 

Because he approaches ethics from a con
textualist or historicist perspective, it follows 
that there are no absolute, timeless truths but 
only historically and culturally conditioned 
insights that need to be tested scientifically. 
Indeed, he claims that not only culture but 
also nature is a source of moral wisdom. This 
is why it is necessary to draw on both the 
natural and social sciences in any assessment 
of theological and ethical assertions. 

The author's approach is theocentric be
cause he holds that human values and goals 
must be subordinated to trust and wonder in 
the God whom he defines as "the ultimate 
ordering power in the universe." God does 
not exist for the sake of humanity, but hu
manity can serve this power who both bears 
down on us and sustains us. 

34 TSF Bulletin November-December 1986 

At the same time, Gustafson is also ad
mittedly naturalistic. He sees God not as a 
transcendent personal being who intervenes 
in nature and history but instead as an im
personal power (or powers) that works 
through the processes and patterns of nature 
and history. His court of appeal, moreover, 
is not divine revelation but human experi
ence that is tested by the scientific method. 
The credibility of theological assertions rests 
on their consistency with the evidence about 
the universe provided by the natural and be
havioral sciences. Revelation is simply the 
awakening of religious sensibility to the mys
tery and wonder of Nature; it definitely is not 
the communication of meaning by a living 
God who confronts people personally in a 
divine-human encounter. 

Given this radical departure from biblical 
faith, it is not surprising to find Gustafson 
using "God" and "Nature" interchangeably, 
though he resists identifying the Orderer of 
nature with the works of nature. His position 
is remarkably akin to that of ancient Stoicism, 
which practically divinized Nature. It seems 
that Gustafson's God is the soul or spirit of 
the world rather than the Creator and Lord 
of the world. Like the Stoics, he calls for a 
courageous resignation to and cooperation 
with the powers that are at work in the cos
mos. He speaks highly of natural piety, which 
is characterized by awe, reverence and grat
itude for what is. The physical orderliness of 
Nature becomes the paradigm for the moral 
order of humanity. 

In this scenario, biblical authority fades 
into significance. The Bible is a source of sup
port for Gustafson only as a record of the 
religious experiences of a particular people in 
history. We can learn from this record how 
people in another day responded to the awe
some powers that shape the cosmos, but we 
cannot be bound to their myths, which are 
the product of a particular historical matrix 
and are now shown to be outdated, though 
not irrelevant. Gustafson almost completely 
ignores the Old Testament, though he does 
appreciate Jesus as exemplifying "theocentric 
piety and fidelity." At the same time, he re
jects the Jesus Christ of orthodoxy-the 
preexistent Son of God made flesh-as well 
as the resurrection of Jesus from the grave. 
He also denies any kind of life after death 
and is content to face the future with the 
courage to live and endure in a world of un
certainty. 

The God that Gustafson upholds is in
accessibly remote, and this has led some of 
his critics to accuse him of deism. Yet his God 
is not detached from the universe but is ac
tively at work within it reshaping and re
molding it. All we can know about this God, 
however, are "signs" or "signals" of the di
vine ordering of nature. We cannot even be 
assured that this God is one whose essence 
is love, for Gustafson points to the destruc
tive as well as the beneficent powers at work 
in nature. 

The goal of ethical action seems to be the 
common good, but the precise content of this 
good is arrived at through a partnership of 
religious tradition with the natural and be
havioral sciences. Even then, it is a good that 

pertains only to our particular period in his
tory, and it may well change when circum
stances change. 

What Gustafson has given us is a refur
bished natural theology that makes a place 
for law, even for rules, but not for the gospel, 
which celebrates God's act of reconciliation 
and redemption in Jesus Christ. For Gustaf
son, the foundational criterion for ethical ac
tion is the Book of Nature as seen through 
the eyes of the empirical sciences. 

The author identifies with the Reformed 
tradition because of its emphasis on the sov
ereignty and glory of God, but he admits that 
he is very selective in what he chooses from 
it. He appreciates Calvin's perception of the 
inseparability of Nature and God (though he 
misreads this), but he rejects Calvin's Chris
tology and high view of biblical 11uthority. 

Karl Barth is seen more as a foil than as 
a positive support. In contradistinction to 
Barth, he tells us that his model is not "one 
of God personally relating to human beings 
as persons in the spheres of their moral ac
tivity" but rather "one of powers that are 
impersonally ordering the world of which 
human activity is a part." 

Gustafson can be commended for per
ceiving the importance of the historical and 
cultural context in ethical action, but he has 
gone too far by losing sight of the transcend
ent ground for Christian moral decision. In 
his view, there is no sharp distinction be
tween the natural and moral order. Revela
tion is reduced to insight into the divine or
dering of human experience; piety is 
reinterpreted as awe and wonder before the 
mystery of Nature; theology is transmuted 
into an enterprise that ventures to say some 
things about God on the basis of an exami
nation of our affective responses to the world; 
God is no longer transcendent Lord and Sav
ior of the world but "the power and ordering 
of life in nature which sustains and limits 
human activity." At the price of being rele
vant to the world of science and philosophy, 
Gustafson depersonalizes the God of Scrip
ture and ends with a philosophical construct 
that may well arouse the curiosity of the world 
but certainly not command its allegiance. 

Unmasking the New Age 
by Douglas R. Groothuis (InterVarsity 
Press, 1986, 192pp., $6.95). Reviewed by 
Ronald Enroth, Professor of Sociology, 
Westmont College. 

The brochure describes a weekend work
shop which will enable participants to deepen 
their capacity to serve others. The approach 
of the workshop emphasizes "a trust in in
tuitive or inner wisdom" and "a connected
ness to universal life force or spirit." Another 
four-day seminar, "The Art of Empower
ment," is billed as "a mode of facilitation/ 
guiding/healing that is highly empowered, 
profoundly growthful, and full of joy." 

Such invitations to experiences of human 
"transformation" are indicative of the prolif
erating influence of New Age thinking in 
contemporary society. On the surface these 
opportunities for human betterment seem in-



nocuous enough. However, after reading Un
masking the New Age, one will have a clearer 
picture of how such activities are part of a 
new world view which is fast gaining pop
ularity in the Western world, a "grand vi
sion" of personal and planetary transfor
mation which is based on the release of 
human potential-the "divine within"-and 
other non-Christian assumptions. 

This comprehensive and well-organized 
book begins with an excellent introductory 
chapter which provides glimpses of the di
verse aspects of the New Age movement and 
which identifies the primary distinctives of 
New Age thinking: the notion that" all is one"; 
that "all is god" (pantheism); the divinity of 
humanity; the need for awareness of the di
vine within through a change in conscious
ness; the view that all religions are essentially 
one; and, finally, a vision of cosmic evolu
tionary optimism. 

Groothuis then proceeds to map out the 
roots of the new world view from its incep
tion in the counterculture of the 1960s. He 
sees New Age thought supplanting secular 
humanism to form a "new cosmic human
ism" which has been especially influential in 
both the ecology movement and radical fem
inism. "By inflating human potential to cosmic 
dimensions, cosmic humanism has captured 
much of secular humanism without being en
snared by its narrow, repressive elements." 

The bulk of the book is devoted to a care
ful analysis of the influence of New Age 
thinking in holistic health, psychology, sci
ence (especially physics), and politics. The 
chapter on psychology represents a more rea
soned approach than that of the popular New 
Age critic, Dave Hunt, although Christian 
professionals will be disappointed with Gro
othuis' brief discussion of hypnosis, which 
amounts to a restatement of the controversial 
positions taken by Hunt and the Bobgans that 
hypnosis invariably involves an occult con
nection. 

Unmasking the New Age presents a wel
come alternative to the view, popular in many 
evangelical/fundamentalist circles, that New 
Age groups represent a political/economic/ 
spiritual network or conspiracy intent on 
overthrowing the existing social order. Little 
concrete evidence for such a conspiracy can 
be documented. Groothuis observes that 
while a case can be made for a general con
spiracy of evil in the world, "the New Age 
movement is better viewed as a world view 
shift than a unified global conspiracy." 

The chapter entitled "New Age Spiritu
ality" addresses the revival of neo-paganism 
in Western culture, especially the renewed 
interest in goddess worship and shamanistic 
practices. The author helps us understand that 
while the obvious occultism of such phenom
ena does not yet have broad appeal, the same 
basic assumptions underlying the neo-pagan 
manifestations are invading our corporations, 
schools, and even the U.S. military under the 
guise of "growth seminars," self-improve
ment programs and "confluent education." 
In making that important link, Groothuis 
provides invaluable assistance in the contin
uing and crucial task facing modern Chris
tians-the development of discernment skills. 

Groothuis concludes by challenging 
Christians to become culture watchers, to 
evaluate what they encounter, and to act on 
the basis of information received. I cannot 
think of a better stimulus to watching, eval
uating, and acting than to read this timely 
book. 

The Bible and Liberation: Political and So
cial Hermeneutics 
edited by Norman K. Gottwald (Orbis, 1983, 
542 pp., $18.95). Reviewed by Pheme Per
kins, Professor of Theology (New Testa
ment), Boston College. 

A revision of A Radical Religion Reader 
(1976), this volume of twenty-eight articles 
includes an impressive number of the major 
statements on sociological study of biblical 
material published since that time. This new 
emphasis along with four articles on women 
in the Old and New Testaments provides a 
balance to the Marxist orientation of the ear
lier material. Because the editor is himself a 
major contributor to the sociological ap
proach to Old Testament traditions, he has 
chosen selections that are established state
ments and are of uniformly high quality. 

Several of the articles deal with Gott
wald' s approach to the sociology of Israel. 
He explains the method and includes an ad
dress on the task ahead. Reviews of Got
twald's work are included along with a major 
schematic statement by Walter Bruegge
mann, "Trajectories in Old Testament Lit
erature and the Sociology of Ancient Israel." 
Robert Wilson's essay on prophecy in ancient 
Israel uses anthropological material to sug
gest that the relationship between the proph
etic tradition and society must be seen as more 
complex than that of advocate for social 
change. Some prophetic works may speak 
from the margins of society. Others may serve 
to stabilize and hold together the social order. 
Henri Mottu's ideological analysis of the 
struggle between Hananiah and Jeremiah (Jer. 
28) uses a Marxist approach to describe the 
conflict of prophetic visions. A slightly dif
ferent use of Marxism appears in Joseph Har
degree's treatment of Hosea. Finally, for the 
Old Testament student the collection in
cludes fine essays on women in Israelite so
ciety by Phyllis Bird and Carol Meyers. 

Several of the New Testament essays deal 
with the methodological question of apply
ing social sciences material to the NT. Bruce 
Malina argues for the use of anthropological 
insights as a corrective to our cultural biases. 
He warns us, however, that there is no un
ified social sciences model. His essay de
scribes three major options: (1) structural 
functionalism treats expected interactions and 
relationships between persons; (2) conflict 
models focus on coercion, power and inter
ests of conflicting groups in a society; (3) so
ciology of knowledge or "symbolic anthro
pology" treats societies as shapers of powerful 
and long-lasting perceptions through their 
symbols, whether in language or rite. Essays 
by Gerd Theissen, John Gager and Robert 
Smith treat the problems of describing the 

"social class" of persons in the early Chris
tian movement and the various approaches 
that have been taken. Robin Scroggs also has 
a review essay on sociological research and 
the New Testament. 

The New Testament material which claims 
the NT for a "radical theology" is divided 
between essays from George Pixley and John 
Pairman Brown that argue for a liberation 
understanding of Jesus' preaching and min
istry and two recent pieces from the feminist 
camp by Elisabeth Schussler Fiorenza and 
Luise Schottroff on women disciples in ear
lier Christianity. 

Finally, and probably least interesting to 
biblical students, there are several essays de
scribing Marxist approaches to the Bible or 
the use of the Bible in liberation theology. 
Essays by Sergio Rostagno and Kuno Fussel 
defend the legitimacy of Marxist class anal
ysis in biblical study. Carlos Mesters, Arthur 
McGovern and Juan Luis Segundo describe 
different facets of South American liberation 
theology. 

Obviously, there is too much in this reader 
to be encompassed in a single course. But the 
essays it contains might serve as secondary 
reading for a number of different courses from 
OT and NT sources to courses in Political 
Theology, Women's Studies or Social Ethics. 
The editor has taken great care to balance the 
material among different interests. In the end, 
the strongest segment of the book remains 
the work on the Old Testament. 

Money, Sex and Power: The Challenge of the 
Disciplined Life 
by Richard J. Foster (Harper & Row, 1985, 
260 pp., $13.95). 
Sex, Money and Power: An Essay in Chris
tian Social Ethics 
by Philip Turner (Cowley, 1985, 135 pp., 
$7.95). 
Reviewed by Douglas J. Miller, Professor 
of Christian Social Ethics, Eastern Baptist 
Theological Seminary. 

One would be hard pressed to list any 
more significant and controversial facets of 
human experience than money, sex and 
power. Richard Foster, a popular Quaker 
writer, and Philip Turner, an Episcopal aca
demic, broach their subjects in diverse ways 
and with contrasting input, but come to re
markably similar conclusions. Foster is more 
oriented to the lay reader with his always 
fascinating anecdotes, occasional flashes of 
insight and convincing blend of traditional 
and avant-garde theology. His creative spirit 
and genuinely compassionate approach will 
both delight and stretch most Christians. 

Turner, on the other hand, is less open 
and tolerant than Foster to contemporary 
trends. Moreover, this reviewer became 
somewhat entangled in his lengthy and often 
ponderous discussions of alternative posi
tions against which he developed his own 
ideas. These foils seemed too artificial, even 
unreal; and one wonders whether the ad
vocates would ever see themselves in the 
narrow pictures Turner paints of them. I felt 
he was more defensive than stretching. 
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I found Foster's discussion of sexual mo
rality most engaging. His sensitivity to the 
questions of divorce, oral sex, masturbation 
and fantasy was refreshing. His courageous 
stand on the equality of women is to be ap
plauded. I felt his own inner agony as he 
sympathetically dealt with the sexuality of 
singles. Nevertheless, I was deeply disap
pointed in his treatment of homosexuality. 
While he does exhibit unusual compassion 
for the plight of gays, his theological views 
on this subject are grounded upon a discred
ited exegesis of Scripture, a static hermeneu
tic, a jaundiced Barthian anthropology, and 
just bad ethical reasoning. His presentation 
will do little to halt the spreading fire of big
otry against this vulnerable outgrouped mi
nority. 

Turner's book, being more academically 
oriented, will better suit those who wish to 
examine the ethical dimensions of money, 
sex and power. He attempts to reconstruct a 
new model for doing Christian ethics that 
rejects the social indifference of mysticism, 
but weaves its way between the narrowness 
of sectarianism (which sees social action lim
ited to the church only) and the over exten
sion of "neo-Constantinianism" (which sees 
social action primarily in changing social 
structures). Change must begin in the church 
and flow out to the broader world. 

While Turner's position has some cred
ence, his approach seems almost "Christ 
against culture," especially in his restatement 
of the more traditional church views. For in
stance, he tries to salvage the hierarchical re
lationship between husband and wife-al
though he does qualify this by disclaiming 
male domination. But this seems hollow once 
one justifies the scheme. Furthermore, in his 
section on money, his claims that liberation 
theology by-passes the poor, that the poor 
sometimes abuse the rich, that only God can 
eliminate poverty, and that "inner freedom" 
is what really matters seem to be but res
tatements of the common apologetic for con
tinued injustice and oppression. 

The fundamental problem of both books 
is the lack of a consistent hermeneutic. This 
permitted Foster to justify capitalism on the 
basis of Jesus' parable of the talents, and 
Turner to discuss slavery in the Bible simply 
within the context of obedience, goodwill and 
forbearance without further moral comment. 
Both authors seemed unable adequately to 
bridge the historical gap between the biblical 
text and the contemporary context. In the fi
nal analysis, ethical questions for Christians 
rest heavily upon one's hermeneutical ax
ioms. 

Joy in the New Testament 
by William Morrice (Eerdmans, 1984, 173 
pp., $8.95). Reviewed by Larry R. Helyer, 
Associate Professor of Religion, Taylor 
University. 

The fruits of an Aberdeen dissertation are 
here distilled by William Morrice, New Tes
tament Tutor and Librarian at St. John's Col
lege, Durham, England. Fastening upon a 
keynote of the Christian message, the author 
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carefully summarizes the reasons why "joy 
is more conspicuous in Christianity than in 
any other religion and in the Bible than in 
any other literature." 

For the aspiring graduate student, the book 
is a model of a sound biblical theology. Di
vided into two parts, the book explores the 
vocabulary of joy in Part One. In eleven short 
chapters, each root word in its various gram
matical forms is surveyed from the classical 
period through that of the Septuagint, Apoc
rypha and Pseudepigrapha, and New Tes
tament. Morrice usually concludes each word 
group with a summary of nuances and com
ments on the theological significance of the 
discussion. 

Realistically, students untutored in Greek 
will probably not persevere with Part One. 
What it does, it d9es well; but a nuts and 
bolts analysis of linguistic phenomenon will 
attract primarily specialists. Part Two, on the 
other hand, consists of a more engaging dis
cussion of the contribution each biblical writer 
makes to the development of the concept of 
joy (Jesus' teaching is dealt with first as a 
separate chapter in Part Two). This section 
of the book contains passages which not only 
fill the head, but warm the heart. 

Here are some gleanings from Morrice' s 
study: "Luke 15 [the three parables about 
things lost] is the most joyful chapter in the 
whole of the gospel of joy"; "We can sum 
up and characterize the Johannine contri
bution to the New Testament conception of 
joy by picking out the phrase 'the fulness of 
joy'"; "Christianity for Paul was a religion 
not only of grace but also joy"; "The joy of 
Paul comes to its climax in the letter to the 
Philippians"; "The source of Paul's joy is al
ways the redemption won for men by Jesus 
Christ. So it comes about that 'joy in the Lord' 
is the most adequate way of summing up 
Paul's contribution to the Christian concep
tion of joy"; "The paradox of joy in suffer
ing ... comprises the main contribution of 
Peter to the Christian conception of joy ac
cording to the New Testament"; "The letter 
of James stresses the possibility and even the 
duty of joy in the midst of trials and temp
tation"; "The writer of the Book of Revelation 
declares that the joy of the opponents of 
Christianity is short-lived ... the joy of the 
redeemed is eternal"; "Finally, Christians 
should always live as on the threshold of joy." 

The author's scholarship is evident and he 
expounds his subject with an eye to the crit
ical issues raised by New Testament studies. 
For those who are interested, Morrice is chary 
of Matthean authorship of the gospel of Mat
thew, of Pauline authorship of the pastorals, 
and of Petrine authorship of 2 Peter. Other
wise, he follows a generally traditional ap
proach toward the NT documents. 

I would say that, in general, Morrice does · 
a good job popularizing his dissertation. For 
those looking for a thoughtful exposition of 
the findings of a Theological Dictionary of the 
New Testament or New International Diction
ary of New Testament Theology for the com
plex and often joyless days in which we live, 
this book is highly recommended. 

Jesus, the Compassion of God 
by Monika K. Hellwig (Michael Glazier, 
1983, 159 pp., $12.95). Reviewed by Chris
tian D. Kettler, Ph.D. student, Fuller The-

• ological Seminary. 

Contemporary Catholic theology is usu
ally a tradition of which evangelical Protes
tants are often all too ignorant. This is ob
viously an unfortunate state of affairs. 
Interaction with a theological tradition other 
than one's own cannot help but bring a fresh
ness and vigor to one's own theology. Mon-. 
ika Hellwig, professor of theology at George
town University has provided a short, yet 
stimulating introduction to the world of con
temporary Catholic Christology which will 
be beneficial both to those who desire a sur
vey of the mood of contemporary Christol
ogy, as well as to those who wish to engage 
the author in a discussion of her theme of 
Jesus as the "compassion" of God. 

Part One is entitled "The Task of Chris
tology." Hellwig differentiates between two 
methods of doing Christology: The first is 
based on speculation by inference from one's 
experience of Jesus. The second is also based 
on one's experience of Jesus, but is to be pre
ferred because it is a direct interpretation of 
the experience itself. A speculative approach 
tends to degenerate into rigidity and dog
matism, and not allow for the validity of dif
fering viewpoints. The author states her pref
erence for the second option in her declaration 
that the intent of the volume is "to reflect on 
Christian claims for Jesus by the method of 
interpreting and thematizing the Christian 
experience of salvation and hope arising from 
the impact of Jesus within the community of 
faith and in the world and in its history at 
large" (p. 18). 

This approach includes honest questions 
posed for the traditional method of doing 
theology. The basic question of what differ
ence does Jesus make must be dealt with in 
the context of Christian experience. When 
traditional symbolism hinders the relation
ship between humanity and Jesus, it must be 
amended. This is true concerning Chalcedon, 
or, more specifically, the wrong interpreta
tion of Chalcedon which overemphasizes the 
deity of Christ at the expense of his human
ity. Tradition should not be bypassed, but we 



should also be free to see the impact of Jesus 
upon the political, social, and psychological 
issues of our day, issues which were foreign 
to the age of Chalcedon. 

Hellwig sounds a clarion call for a return 
to the "sources" of Christology. She finds 
these sources in the church's experience of 
God in worship and prayer. A change from 
the early church's emphasis upon worship 
and prayer as the source of Christology to a 
later emphasis upon correct doctrinal for
mulation has only been resolved in the twen
tieth century by such theologians as Karl 
Rahner and the liberation theologians, who 
again acknowledge the contemporary believ
er's experience as a source for Christology. It 
is a mark of a mature theology which "takes 
one's own experience seriously" (p. 60), ac
cording to Hellwig. Therefore, while the his
tory of the individual life of Jesus is of un
doubted importance, it is incomplete if it is 
not studied along with "the history of the 
impact of the Risen Christ as it continues up 
to and in the present" (p. 71). 

In Part Two, the author presents a "Pro
posal towards a Constructive Christology" 
which considers the preaching, the death, and 
resurrection of Jesus as a basis for under
standing him as the Compassion of God. At 
each of these points, Jesus' compassion is 
made manifest in the experience of those who 
believe in him. This is not simple pity, but 
includes help, movement toward others, sol
idarity with the poor and oppressed, and a 
total sense of involvement. Where the ex
perience of the believer does not reflect a par
ticular point of tradition, one should be feel 
to jettison such an idea, e.g., the pre-exist
ence of Christ. 

Part Three considers briefly, but insight
fully the tough issues of "The Believer's Christ 
in a Pluralistic World," which includes Bud
dhism, Judaism, Islam, Marxism, and Gan
dhi. Buddhism is appreciated for addressing 
the problem of salvation, but Hellwig views 
the compassion of Jesus as much more than 
a negation. Judaism and Islam are found 
wanting because of their emphasis upon the 
extrinsic law, not the law of freedom. Marx
ism's analysis of social situations are ac
cepted, but need to be augmented by a Chris
tian anthropology in terms of relationship and 
love, not simply the worker and his work. A 
quite positive appreciation of Gandhi fol
lows, whom Hellwig considers to be one who 
"has personified the divine Compassion in 
our time to an extraordinary degree" (p. 155). 

This volume is not meant to be an ex
haustive Christology, but does raise inter
esting issues with the author's forthright dec
laration of a theological method based on 
Christian experience. This is certainly to be 
applauded in one sense. A Christo logy which 
does not take seriously the reality of Chris
tian experience does not take seriously either 
the humanity of Christ or our own humanity. 
Nonetheless, Dr. Hellwig's book raises some 
critical questions about such a methodology, 
a methodology which is dominant in theol
ogy today. How does one critique Christian 
experience or elements within our Christian 
experience? If we believe that God has spo
ken a word which originates from outside our 
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existential needs and desires, how can that 
Word critique us if Christian experience is the 
foundation of our theology? Furthermore, has 
not Kant taught us about the problem of in
terpreting our experience? Do we not need an 
interpretation which originates beyond our
selves, in God himself, what T.F. Torrance 
would call "the epistemology of the Holy 
Spirit" (in his God and Rationality)? Is this not 
the meaning of the Incarnation, in which God 
provides both the revelation and the response 
in the divinity and humanity of Jesus Christ? 
Hellwig mentions at one point the need "to 
enter into the compassion of (Jesus') experi
ence" (p. 108). Unfortunately, the author does 
not build upon what could be a most fruitful 
relationship between the humanity of Christ 
and our humanity. 

Notwithstanding these criticisms, this is a 
well written volume which will be very use
ful to all those interested in trends in con
temporary Catholic Christology, whether they 
be Protestant or Catholic, teacher or student. 

Why Believe in God? 
by Michael Goulder and John Hick (SCM 
Press, 1983, 111 pp., $3.00). Reviewed by 
Clark H. Pinnock, Professor of Theology, 
McMaster Divinity College. 

An interesting trend in British theology 
these days is the rise of radical theology. The 
Honest to God modernism of two decades ago 
has flowered again in the new scepticism of 
certain Anglican clergymen. Recently there 
was a call for the resignation of the Bishop 
of Durham for calling the resurrection of Je
sus a conjuring trick with bones. At least in 
Goulder's case a man has had the decency 
to renounce his orders, not wanting to join 
Don Cupitt in the ranks of the ordained athe
ists society. 

This book is a dialogue between Goulder, 
a man who has lost all his faith in God, and 
Hick, a man who has lost most of it. It is 
difficult for the reviewer to know whom to 
cheer for-whether the atheist who is at least 
honest, or the quasi-theist who clings to at 
least a remnant of precious belief. Goulder 
puts his finger on the problem when he says 
that Hick has given away most of what he 
has but stopped short of giving it all away. 

The first chapter is interesting because in 
it the atheist Goulder gives his testimony how 

he moved from evangelical conversion at 
Cambridge (in the CIC CU no less) to unbelief 
as a priest in the Church of England. Hick of 
course has also moved from an evangelical 
faith to theocentric syncretism. Although this 
tends to confirm my Arminian beliefs (people 
do fall from grace), it also troubles me and I 
ask myself, what do evangelicals have to do 
to conserve our talent once we have it? 

The book began in a jointly taught course 
in Birmingham in which the chapters were 
pairs of lectures given by these two gentle
men. If you want the bottom line here, why 
Hick does believe in God, rather than not 
believe in Him, then the answer is religious 
experience. The testimony of the world's re
ligions suggests that there is a limitlessly 
higher and better Reality to come into contact 
with, and Hick pictures it in a Christian way: 
"God is gracious and opens to us the richness 
of his eternal life." It is curious how, having 
gotten away from Christocentrism, Jesus 
Christ remains the chief inspiration of Hick's 
theism. It is difficult to imagine where he 
could have gotten that sentence from the re
ligions at large, so to speak. 

Since Hick bases theism entirely upon re
ligious experience, it is not too difficult for 
Goulder to cast doubt upon its value for prov
ing that there is a God. For if religious ex
perience alone is the proof for God, belief in 
God is rationally shaky. For evangelical apol
ogists like me, it would be important to but
tress this appeal to experience with other 
kinds of arguments. Here I could refer to the 
fine book by Stuart Hackett, The Reconstruc
tion of the Christian Revelation Claim (Baker, 
1984). 

So this is not a great book in itself, but an 
example of the travail of the alienated liberal 
theologians. 

Micah: A Commentary on the Book of the 
Prophet Micah 
by Delbert Hillers (Fortress, 1984, 116 pp., 
$22.95). Reviewed by A. J. Petrotta, Assist
ant Professor of Biblical Studies, Sterling 
College. 

If one had undertaken a study of the book 
of Micah a decade ago, one might have got
ten the impression that the critical questions 
regarding this "minor" prophet were more 
or less settled since there were no current 
critical commentaries. A quite different pic
ture is evident today-not only are there sev
eral critical commentaries, but the commen
tators scarcely agree on any of the critical 
questions. Delbert Hillers' recent volume in 
the Hermeneia series is an excellent addition 
to the growing interest in Mican studies. 

The central debate in the study of Micah 
concerns the composition of the book. The 
older literary critics found authentic Mican 
material largely in the first three chapters, the 
"judgment" section of Micah. The bulk of 
chapters 4 through 5 and 7:8-20, the "hope" 
sections, was said to come from the post-ex
ilic time; the remainder of chapters 6 and 7 
were similarly thought to be later than Mi
cah's time (though not all agreed on this). 
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The current debate over composition is 
carried out along form-critical and especially 
redaction-critical lines. Two observations can 
be made from these studies: first, in spite of 
the common assumptions and methodology, 
little common ground is agreed upon in the 
results of the redaction-critical studies. That 
is, studying the growth of the book and as
signing sections and snippets of text to dif
ferent times and different groups of tradents 
is confidently argued, but which snippet, and 
what time and group, are not commonly 
agreed upon. Second, in spite of the newer 
methodology of redaction-critical ap
proaches, the constrictures of the literary crit
icism of a century ago continues to dominate 
the discussion. This is especially true regard
ing the authenticity of the hope oracles in the 
book. 

Two questions arise: Does the disparate 
results of the redaction-critical approach 
stretch the credibility of the method beyond 
what it is able to support? Simply because 
they disagree is no reason in and of itself to 
discard the method, but the hypothetical na
ture of the method and the disparate results 
combine at least to raise the question of its 
appropriateness to the material. Perhaps we 
are asking the wrong questions, or stopping 
short in our inquiry. Is there not a funda
mental tension, if not outright difference, be
tween the methodology and assumptions of 
the older literary critics and the redaction crit
ics? If this is true, the difference should some
how show in the results, yet the redaction
critics have not moved significantly beyond 
the literary critical results of the previous 
generation of scholars. 

Hillers, however, breaks ranks with the 
redaction-critics by positing a single situation 
for the composition of Micah. Hillers locates 
this situation in a particular social context; 
specifically, "a unifying explanatory ap
proach is sought which has recurred over and 
over in human history, a movement of 're
vitalization,' a 'millenial' movement" (p. 4). 
This millenial movement looks to an "im
minent, radical reordering of life on earth" 
(p. 4). An effort is made by the oppressed, 
so Hillers argues, to alter radically the state 
of affairs in order to bring about a more sat
isfying situation in which there is peace and 
plenty for all. 

Hillers finds support for this theory from 
the book of Micah itself, from Isaiah, and 
from archaeological evidence. Two factors that 
cause these millemennial movements are eco
nomic deprivation and the demise of au
thority. These factors are common in Micah 
(cf. e.g. 2:1-2, 9; 3:9-12; 6:9-11; etc.), and sim
ilar complaints can be found throughout Is
aiah. Historically, Uzziah and Hezekiah car
ried out extensive armament and fortification 
programs. This greater influence on the pop
ulace by the centralized government is borne 
out by potsherds found with the inscription 
lmlk, "to the king." Thus the socio-political 
situation was ripe for this revitalization 
movement. The elements of this movement 
include the removal of foreign elements, a 
"time of troubles," the reversal of social 
classes, the idea of a righteous ruler, and the 
vision of a new age (cf. pp. 6-7). 
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The approach, though vastly different from 
the approaches outlined above, is not, how
ever, a return to some pre-critical exegesis. 
The difference lies in Hillers' conscious effort 
to avoid the diachronic approach in which a 
reconstruction of the book is sought through 
explicating its literary history (Hillers does 
make redaction critical comments at certain 
junctures in his study, but an effort is made 
to avoid such observations). Though he crit
icizes the paucity of common results of the 
redaction-critical method, he does not reject 
the method for this reason; rather, he adopts 
a synchronic approach for the promise this 
approach affords for the exegete. 

Regarding the authenticity of the hope or
acles and the exegesis of difficult passages in 
the book (two other perennial problems for 

''A classic 
ofpa 

commentators), Hillers is rather conservative. 
An example is the famous passage in 4:1-4 
(paralleled in Isa. 2:2-4). After a brief re
hearsal of the options-Micah, Isaiah, or a 
third, anonymous prophet-and a response 
to the arguments against Mican authorship, 
he cautiously relates this to the overall thesis 
of the commentary that the book arose out 
of a revitalization movement. The possibili
ties are that Micah wrote it as part of the 
vision of the new age; that Isaiah wrote it 
and it was added to Micah as fitting with his 
thought; or that the passage is from an anon
ymous prophet. In other words, he is con
servative regarding what he can confidently 
affirm-there is not enough evidence in the 
text to say without doubt or without lingering 
problems who wrote it and when, but he does 

gy 
' 

"The book vibrates with a 
theology of God's encounter with 

human persons through the mediation of the 
pastor as preacher, counselor and agent of 
change. It is comprehensive and critical in 

assessing the theories and practices which define 
the role of the pastor. No seminary student should be 

without the opportunity to wrestle with the 
implications of this book in preparing for pastoral 

ministry. I wish every pastor could secure this 
book and study it thoughtfully and carefully. Many 

will find the seminary course they lacked in practical 
theology. I wish every seminary faculty would interact with this 
book in reviewing the curricular objectives and methods in 
preparing men and women for pastoral ministry." 

-RAYS. ANDERSON* 

"I am deeply challenged by Firet's 
breadth of vision, depth of scholarly 
inquiry, and his unique point of 
view. He gives us a well-orbed 
perspective for integrating the work 
of preaching, teaching and healing 
as done by a pastor. He is of great 
encouragement and assistance to 
those of us who are committed 
to pastoral care and its integral 
relationship to the ministry of 
confession, spiritual guidance, 
and participation with 
people in the Presence of 
God in Christ." 

-WAYNE E. OATES 

Cloth, $24.95 
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not reject Mican authorship out of hand. 
On matters of text he is similarly cautious. 

Micah 4:1-4 does not pose the problem for 
translators that other passages in Micah pres
ent, but it is representative of Hillers' method 
and approach regarding textual matters. For 
example, in 4:1 Hillers omits "of the house 
of" before Yahweh, thus agreeing with the 
LXX. He further notes that Isa. 2:2 agrees with 
the Mican parallel, and that the LXX there 
has "the mountain of the Lord and the house 
of God," which appears to be a conflated 
reading (pointing to early variants for this 
phrase). The additional word in the MT (beit), 
might have been added on the basis of 3:12 
or 4:2. What is the witness of the other ver
sions? Does the LXX translator have a pen
chant for altering his text or conforming his 
text to stock phraseology? Is there influence 
on the LXX translator from other passages in 
the LXX? What about the LXX translator of 
Isaiah-is he faithful to his Vorlage as a gen
eral rule? Hillers may have asked all these 
questions in his study, but no mention of this 
is made in the commentary. 

This commentary can be highly recom
mended to advanced students for its mature 
and stimulating exegesis, and for the creative 
approach Hillers takes. The approach is not 
without its problems: the social location of a 
revitalization movement is far too specific to 
gain many adherents; the text itself is not able 
to support this thesis any more than it can 
the redaction-critical approaches it seeks to 
overcome. However, the synchronic ap
proach to the book has merit and should be 
pursued for the insights it may yield. 

One might have wished for more com
ments on the text, the characteristics of the 
versions and their relationship to one another 
and the MT, or even some interaction with 
the history of the interpretation of Micah. Yet 
there is no one among us who could not learn 
from the brevity of this commentary. One 
cannot but be amazed at how much insight 
and punch Hillers packs into his brief com
ments. Anyway one looks at it, this is a re
freshing commentary. 

BOOK COMMENTS 

Baker Encyclopedia of Psychology 
edited by David G. Benner (Baker Book 
House, 1985, 1223 pp., 39.95). 

The Baker Encyclopedia of Psychology is 
clearly the most comprehensive work in psy
chology to date from a Christian perspective. 
David Benner has pulled together nearly all 
of the evangelical scholars in the field of psy
chology to produce over 1,000 articles span
ning the entire field of psychology. By far the 
greatest number of the articles focus on more 
applied areas such as personality, psycho
pathology, psychotherapy and the psychol
ogy of religion. More experimentally oriented 
fields like developmental, social and phys
iological psychology are purposely given 
much less space since the book is written pri
marily for "pastors and others in various kinds 
of ministry." 

The Encyclopedia is a goldmine of infor
mation for the pastor and student of theology 

and Christian ministry. Nearly all major 
schools of psychology and psychotherapy are 
presented as well as the major mental and 
emotional disorders. The reader can quickly 
find basic information, for example, on Sig
mund Freud, Carl Rogers, Albert Ellis, Hob
art Mowrer and a host of other influential 
psychological theorists. Reviews of Christian 
writers like Bill Gothard, Jay Adams and 
Lawrence Crabb are also included as well as 
summaries of major maladjustments such as 
depression, neurosis, psychosis, personality 
disorders and obsessive-compulsive disor
ders. Brief descriptive or definitional sum
maries of psychological terms such as rein
forcer, hallucination and narcissism and 
descriptions of specific counseling techniques 

like catharsis and interpretation are other very 
helpful portions of this volume. 

The distinctly Christian features of this 
Encyclopedia lie in two areas. The first is its 
conclusion of a number of articles addressing 
spiritual issues such as guilt, forgiveness, 
confession, sin, faith and doubt. The second 
is a closing section in many articles which 
offers a brief biblical critique or Christian per
spective on the theory or issue at hand. Un
fortunately the quality of these biblical per
spectives ranges from very thorough and 
biblical through very simplistic and proof
texted. 

The theological sophistication and ortho
doxy of the authors also varies along a rel
atively broad perspective as does the schol-
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arly depth of the articles. This makes the 
Encyclopedia of less use for scholars and stu
dents looking for authoritative or compre
hensive statements of issues than it is for 
Christian students and professionals from 
disciplines related to psychology who want 
a good introduction to a particular theorist or 
topic. This is not meant to minimize the im
mense value of the book for its primary aud
ience. Pastors and students of theology will 
find it an excellent, and perhaps indispensi
ble, introduction to most of their questions 
about psychology and counseling. I recom
mend it highly. 

-Bruce Narramore 

Is Human Forgiveness Possible? A Pastoral 
Care Perspective 
by John Patton (Abingdon Press, 1985, 189 
pp., $10.95). 

John Patton offers an integrative approach 
to defining Christian forgiveness. Drawing 
upon biblical, theological, and psychological 
categories, he views "forgiveness" more as a 
discovery of our humanity than an impera
tive exercise, the consequence of which is self
serving, personal power acquisition. His em
phasis on the real (though often hidden) roles 
of shame and power in relational forgiveness 
is a welcome alternative to traditional for
giveness models which too often encourage 
a destructive hubris more than Christian love. 

Patton draws on his clinical experience as 
a pastoral counselor and his careful, theo
retical study of important figures such as 
Heinz Kohut and Gershen Kaufman, to offer 
a contemporary interpretation of what Jesus 
meant by forgiveness. The hermeneutics of 
such a task are always problematic, and Pat
ton's integrative approach is more instructive 
on psychological models than it is on biblical 
interpretation. But, admittedly, this is not a 
work on hermeneutics. The book will be val
uable for Christian pastors and counselors 
who seek theoretical constructs for their prac
tical ministries. The use of specific case his
tories will be helpful to those uninitiated in 
the rigors of psychological theory. All in all, 
Is Human Forgiveness Possible? is a thought
provoking challenge to the traditional con
cept of Christian forgiveness. 

-David Murchie 

The Passion According to Luke: A Redaction 
Study of Luke's Soteriology 
by Jerome Neyrey, S.J. (Paulist Press, 1985, 
232 pp., $8.95). 

Modern Lukan scholarship generally fo
cuses on questions of sources and historicity, 
claims Jerome Neyrey, associate professor at 
the Weston School of Theology in Cam
bridge, MA. To these approaches he proposes 
two additions. First, he views Luke as "a gen
uine author who edited and revised older tra
ditions as well as composed fresh narratives 
about Jesus" (redaction criticism). Second, 
convinced that "Acts is the goal and com-
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pletion of Luke's theology," he utilizes Luke's 
other composition in the hermeneutical task. 
The result is a fresh investigation of Luke's 
passion narrative in which the distinctive 
theology of Luke's story is brought to light. 

Neyrey's exegesis centers on five epi
sodes, handled in five separate chapters: Je
sus' farewell address (22:14-38), his struggle 
in Gethsemane (22:39-46), the trials (22:63-
23:25), his statement to the Jerusalem women 
(23:27-31) and the crucifixion scene (23:39-
43). The final chapter draws out the signifi
cant soteriological implications of this exe
getical work. 

The book, although somewhat technical, 
is carefully written, challenging and helpful. 
Even evangelicals who view higher critical 
methods with suspicion will gleen from Ney
rey insights both into Luke's passion texts 
and New Testament soteriology as a whole. 

-Stanley J. Grenz 

From Luther to Tillich: The Reformers and 
Their Heirs 
by Wilhelm Pauck and edited by Marion 
Pauck with an introduction by Jaroslav Pe
likan (Harper & Row, 1984, xxiii + 223 pp., 
$19.95). 

This posthumous collection of previously 
published essays stands as a tribute to the 
life work of an exemplary scholar. The sub
title alludes to Pauck's concern to refute the 
Barthian idea (shared by many evangelicals) 
that liberal theology and classical Protestant 
theology are virtually unrelated, that the 
former is an illegitimate child of the latter. 
Pauck's work often linked the two kinds of 
theology, and his own agenda inspired the 
work of another generation of scholars like 
David W. Lotz (who contributed the subtitle) 
and Brian A. Gerrish. 

Whether one agrees with this or not, how
ever, one will yet profit by all of these essays. 
Four deal with the Reformation: The first 
speaks of the essence of "Luther's Faith" in 
a masterpiece of concision; the second two 
lift up the largely ignored Reformer Martin 
Butzer (Bucer) as important in his own right 
and in understanding both Luther and Cal
vin; and the last is an essay that helped other 
scholars recognize Philip Melancthon as a 
deeply influential Lutheran theologian. 

Evangelical students in particular, though, 
will be helped by Pauck's treatment of nine
teenth- and twentieth-century theologians 
outside of the heritage acknowledged by most 
evangelicals. Pauck describes two crucial ideas 
in Schleiermacher' s thought (his conception 
of history and of church history); he surveys 
the astounding career and carefully nuanced 
thought of Adolf von Harnack; he introduces 
two important theologians little-known to 
evangelicals, Ernst Troeltsch and Karl Holl; 
he briefly criticizes Barth's Dogmatics; and he 
provides a major introduction to one of the 
thinkers of recent times most foreign to evan
gelicals, Paul Tillich. 

Each of the essays model fine writing as 
they inform. Not all will wish to purchase 
the book at its hardcover price (although li-
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It is reality. And its impact 
is immediate. Not easy to ignore 
when the victim is in your arms. 

In a book that none· of us can 
afford to ignore, lawyer/theolo
gian John Warwick Montgomery 
addresses the issue and mean
ing of human rights. 

Writing in clear, easily under
stood language, Montgomery 
shows that if there is a foun
dation for human rights, it must 
be sought in a transcendent 
perspective, in the revelational 
content of God's Word to man. 
John Warwick Montgomery 
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braries definitely should get it), but students 
of theology should keep this book in mind: 
its essays provide much help in entering into 
the thought of a number of important theo
logians. 

-John G. Stackhouse, Jr. 

Equals Before God 
by Sherryl Kleinman (University of Chi
cago Press, 1984, 133 pp., $15.00). 

Written by a sociologist, this is a case study 
of a theological seminary in the Midwest. All 
names of persons and places are pseudon
yms, but the work is based on an actual 
school. It is Protestant and unmistakably 
"liberal." The issue specifically under con
sideration is the response of students, faculty, 
and administration to the deprofessionali
zation of ministry which has been taking place 
in recent decades. The forces behind the lat
ter process are depicted as both sociological 
(societal and cultural) and theological (the ef
fect of what is called "the new theology"). 
The loss of a professional sense leads to iden
tity crises, and the seminary seeks to deal 
with them in various ways described by the 
author. There is a search for a "humanistic 
role" in what is accepted as "humanistic re
ligion" (i.e. religion oriented to this world). 
The development of a strong set of com
munity attitudes and relationships plays a 
prominent part in the efforts at a solution. 
The special concerns of women are discussed 
in a later chapter. 

The book is a good description of some 
of the problems being encountered by some 
seminaries and clergy in "mainline Protes
tantism" today. But the way forward pro
posed in "Midwest Seminary," as it is called, 
is doomed to failure. Without faith in the gra
cious God revealed in Jesus Christ, and with
out a sense of mission stimulated by the con
viction that the Gospel is profound and 
wonderful Good News for all humankind, 
identity in ministry will be inescapably un
stable. This volume can be read both as a 
warning and as a sign of hope. The sign of 
hope is that the warning has now in many 
cases been heeded. By the grace of God today 
"Midwest Seminary" would be the exception 
rather than the rule even in those circles where 
once the "new" theology flourished. 

-George Peck 

Where Gods May Dwell: On Understanding 
the Human Condition 
by Stanley D. Gaede (Zondervan Publish
ing House, 1985, 186 pp., $7.95). 

Stan Gaede in Where Gods May Dwell has 
written a very significant book which de
serves serious consideration by Christian so
cial scientists and by the larger community 
of Christians who are interested in social sci
ence issues. 

The author's goal in the first half of the 
book (6 chapters) is to evaluate the assump
tions underlying what presently passes as 
"objective social science." Gaede concludes 
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that "value free" science is committed to a 
naturalistic world view which leads to a body 
of scientific knowledge arrogant in method, 
theory, and application by requiring that God 
must be irrelevant in any scientific explana
tion. As he evaluates the assumptions of 
practice of contemporary social science, Gaede 
relativizes the relativizers. 

The second half of the book (7 chapters) 
attempts to describe one individual's per
spective on social science which is built on 
Christian assumptions regarding the form and 
substance of ultimate reality and the nature 
of human relationships. In this section, Gaede 
lays out a prescientific set of assumptions 
based upon a biblical understanding of the 
nature of human relationships-of how God 
created individuals with a capacity to prop-

erly relate to nature, other human beings, and 
with Himself. Having explicitly stated his as
sumptions regarding the nature of normative 
human relationships, Gaede formulates a po
sition which attempts to resolve problems 
created by the following sociological dialec
tical relationships: freedom and determinism, 
individualism and communalism, anomy and 
alienation, order and conflict, and explana
tion and reductionism. 

Gaede's thinking relative to a Christian 
approach to the social sciences is explicitly 
and appropriately value-laden, integrative 
with 'regard to the biblical record and social 
science knowledge, and appreciative of both 
the social scientific task and of the human 
being who is the subject of this investigation. 
Where the Gods May Dwell is neither dog-
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matic, imperialistic, nor overly pessimistic or 
optimistic. Rather, it is challenging and 
thought provoking for social scientists who 
believe that Christianity should make a dif
ference in the way they think and act. 

-Michael R. Leming 

The Vindication of Tradition 
by Jaroslav Pelikan (Yale University Press, 
1984, 93 pp., $10,95). 

Jaroslav Pelikan has exerted a wholly sal
utary force on the study of the Christian past 
through his productive tenure at Yale Uni
versity and even more through the compel
ling arguments of his magisterial The Chris
tian Tradition: A History of the Developmment 
of Doctrine (four of whose five volumes have 
now been published). But he is also a scholar 
of wider interests, as his lectures on Bach dur
ing that composer's tercentenary and as the 
contents of this book indicate. 

The chapters of The Vindication of Tradi
tion were delivered as the National Endow
ment for the Humanities' Jefferson Lectures 
in 1983. They constitute a bracing challenge 
to include "the dead in the circle of (contem
porary) discourse" (p. 81). Although Pelikan 
speaks here about the subject in general, his 
remarks have particular relevance for Chris
tians, both because of his larger work and 
because of the intrinsic force of his argument 
for believers. Pelikan shows how a post-sci
entific age is beginning to recognize the need 
for tradition, how tradition ("the living faith 
of the dead") is to be distinguished from tra
ditionalism ("the dead faith of the living," p. 
65), and how the dichotomy that some draw 
between fresh insight and stale history is a 
delusion. This is a much needed and inspir
ing volume. 

-Mark Noll 

Wholistic Christianity 
by David O. Moberg (Brethren Press, 1985, 
228 pp., $11.95). 

Drawing on years of experience as a so
ciologist of religion and an Evangelical, Mo
berg challenges the divisions which charac
terize Christians. He calls for the church to 
express the entire Gospel and realize the goal 
of wholistic Christianity. After showing how 
the cultural context encourages the divisions 
among Christians, Moberg proposes sociol
ogical imagination as a resource which will 
help Christians discover wholeness by ac
knowledging both sides of any dualism. While 
contemporary Christianity contains a num
ber of areas of conflict, four basic commit
ments guide Christians in moving toward 
wholistic Christianity. Moberg identifies these 
as commitments to (1) the triune God, (2) an 
emphasis upon the Bible as the authoritative 
guide, (3) loving God with all the mind, and 
( 4) the body of believers. Practical sugges
tions for Christians as they deal with change 
and fragmentation conclude the book. Mo
berg's commitment to the Church expresses 
itself by his refusal to polemicize against non-
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philosophy, theology, ethics and 
culture - will surely not be the final 
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surely, it is a significant and revealing 
contribution. 

Gordon R Lewis, Clark H. Pinnock, 
Richard V. Pierard, Ronald A. Wells, 
Ronald W. Ruegsegger, Forrest Baird, 
Harold M. Best, Dennis Hollinger and 
James B.Hurley pay tribute where they 
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BOOKSBYKARLBARTH 
A KARL BARTH READER 
Edited by Rolf Joachim Erler and 
Reiner Marquard 
These selections from Barth's sermons, 
letters, addresses and published writings 
serve as an excellent introduction to his 
thinking and faith. Paper, $6.95 

EVANGELICAL THEOLOGY 
An Introduction 
In this concise introduction to 
evangelical theology, Barth discusses 
the place of theology, theological 
existence, the threat to theology, and 
theological work. Paper, 9. 95 

WOLFGANG AMADEUS 
MOZART 
One of this century's most prominent 
theologians writes on one of the great 
passions of his life-Mozart and his 
music. Paper $3.95 

WITNESS TO THE WORD 
A Commentary on John 1 
Barth divides the text into three 
sections (John 1:1-18, 19-34, 35-51), 
beginning each one with his own 
translation, followed by verse-by-verse 
and phrase-by-phrase commentary on 
the Greek text. Paper, $10.95 

Celebmtion 
of 

LEARNING JESUS CHRIST 
THROUGH THE HEIDELBERG 
CATECHISM 
Two short essays which provide not 
only an introduction to the Heidelberg 
Catechism, but also a brief, systematic 
presentation of Reformed theology in 
the 16th century. Paper, $4.95 

THE CHRISTIAN LIFE 
The English translation of the surviving 
draft of Barth's chapter on the ethics of 
reconciliation, which, had it been 
completed, would have formed 
Volume IV, Part 4, of Church 
Dogmatics. Cloth $17.95 

THE THEOLOGY OF 
SCHLEIERMACHER 
A series oflectures delivered by Barth 
in 1923-24 in which he confronts and 
challenges Friedrich Schleiermacher, 
the pillar of 19th-century liberal 
theology. Cloth, $13. 95 

LETTERS, 1922-1956 
by Karl Barth and Rudolf Bultmann 
This collection traces Barth and 
Bultmann's theological maturation as 
well as their major disagreements, 
particularly over Bultmann's 
controversial existential theology. 
Cloth, $13.95 

A LATE FRIENDSHIP 
The Letters of Karl Barth and 
Carl Zuckmayer 
A collection ofletters and related 
writings chronicling the deep and 
meaningful friendship that developed 
between renowned theologian Karl 
Barth and poet-playwright Carl 
Zuckmayer during the last two years of 
Barth's life. Cloth, $8.95 

BOOKS ABOUT 
KARL BARTH 
AN INTRODUCTION TO THE 
THEOLOGYOFKARLBARTH 
by Geoffrey Bromiley 
In a study structured to follow the basic 
organization of Barth's Church 
Dogmatics, Bromiley methodically and 
concisely summarizes Barth's greatest 
work and suggests possible lines of 
evaluation. Paper, $8.95 

KARL BARTH 
His Life from Letters and 
Autobiographical Texts 
by Eberhard Busch 
In this remarkable biography, Busch 
draws heavily on Karl Barth's own 
words to describe Barth's life, and 
summarizes his major theological 
writings. Includes more than 100 
photographs. Cloth, $10.00 

HOW KARL BARTH CHANGED 
MY MIND 
Edited by Donald K. McKim 
A distinguished group of contemporary 
theologians write about the varying 
ways Karl Barth-has influenced their 
thought and their lives. Paper, $10.95 
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evangelicals and by his writing in a manner 
which is appropriate for people without spe
cialized study in sociology or theology. 

This book provides a warning to all Chris
tians and a timely challenge to those who 
identify the Gospel with one theological, po
litical, or ecclesiological position. In his warn
ing, Moberg offers evangelicals a specific 
expression of the growing concern among so
ciologists of religion about the dangers of in
dividualism. While Bellah and others in Hab
its of the Heart fear for the impact of 
individualism on government, Moberg con
fronts the risk to the Church. Overall, the 
organization and structure of the book are 
clear. But the book's impact may be hindered 
because the flood of data at times makes some 
chapters appear disjointed. With regard to 
clarity, Bellah's book serves as a helpful sup
plement both because it is written more clearly 
and because its concerns and analyses are 
broader. 

-John Culp 

Thine is the Kingdom 
by Paul Marshall (Marshall Morgan, and 
Scott, 1984, 169 pp., $5.25). 

The overall strength of this work comes 
to the fore in Marshall's relating the person 
and work of Christ's Kingdom inauguration 
to concrete political questions. His mastery 
of the contours of redemptive history, as ex
pressed through his evangelical use of the 
Scriptures, is unfolded as he substantiates 
God's overarching call for justice and stew
ardship. He has chosen and clearly demon
strates, furthermore, how such a call can be 
linked neither to a conservative or a liberal 
agenda, or, for that matter, to a Marxist or 
capitalist mission. In so doing, Marshall shows 
how the Bible can politically inspire us in a 
way that avoids recipe-type politicking on one 
hand and mere (abstract) principle-giving on 
the other hand. He does all of this with a 
scope that surpasses mere moralizing! 

The cohesive profundity of this book is its 
essential simplicity: he amply demonstrates, 
without falling prey to fundamentalist rhet
oric, how politics, for all people, is a deeply 
religious reality. Thus, the book can be read, 
because of its style and content, by a wider 
audience owing to its definition of religion as 
the basis for human self-understanding. 

Some of the outline and content may con
fuse some readers, however. His introduction 
seems to presuppose the rest of the work. His 
occasional reference to British politics seems 
more like a distraction, even to the experi
enced ethicist. His greatest oversight comes 
not in what he has said, but comes in what 
he has left unsaid. At times his comprehen
siveness leads him into vague generaliza
tions. Typical of this problem in his definition 
of a Christian notion of justice and steward
ship vis-a-vis various secular options (cf. p. 
55). This could have been his strongest sec
tion. 

I believe that this work should initiate 
evangelical discussions of the topics, detrac
tors and generalities notwithstanding. 

-Bob Wauzzinski 

46 TSF Bulletin November-December 1986 

The Apostolic Imperative: Nature and Aim 
of the Church's Mission and Ministry 
by Carl E. Braaten (Augsburg Press, 1985, 
206 pp., $10.95). 

A crisis of meaning is occurring in every 
sphere of human experience, so the Church 
must re-think its mission and ministry. In a 
readable style, Braaten takes on this task as 
a Lutheran and ecumenist. Although diverse, 
the Church can again be effective. Any con
ceptions of mission and ministry which are 
true to the Apostolic witness can be corre
lated and coordinated into a unified effort 
"under the conditions of modern ways of 
thinking." 

Part one emphasizes the Christocentric 
criterion of mission. As "Theology of the 
Cross" and a dynamic-economic model of the 
Trinity guide Christian mission into humble 
service, socio-political concern rather than 
quietism results. But, today's religious plu
ralism requires that the principle be revised 
to emphasize the eschatological unity which 
the resurrection of Christ makes possible in 
the Kingdom of God. This expectation of the 
approaching Kingdom can provide common 
ground for dialogue with Judaism. 

Part two fills out the theological issues of 
missions and evangelism. A "wholistic" ap
proach embodying the concerns of Evangel
icals, Ecumenists, Roman Catholics, Lu
therans, and ultimately the Eastern Orthodox, 
will have the best chance at stemming the 
tide of secularism in our neopagan society. 
Furthermore, the stress must be on praxis but 
not of the Marxist variety. Instead, it must 
grow out of the eschatological implications 
of God's kingdom grasped in the primacy of 
the Christ event. 

Part three summarizes how different 
Christian traditions draw upon the Apostolic 
witness for their ecclesiological structure. This 
common source leads Braaten to suggest that 
related offices and ministries within each tra
dition should pursue their goals ecumeni
cally. 

Braaten's ideas are conceptually bold, but 

this reader is left hesitant by at least two per
vading weaknesses: an uncritical optimism 
which fails to examine the costs of reducing 
a theology of mission and ministry down to 
its least common denominator; and the meth
odological ease by which suggestions are 
based upon Apostolic foundations when in 
fact no such foundations are ever exegetically 
examined or demonstrated. 

-Robert G. Umidi 

The Authority of the Bible and the Rise of 
the Modern World 
by Henning Graf Reventlow (Fortress, 1985, 
xx + 668 pp., $42.95). 

This is a pleasing English translation by 
John Bowden of a book first published in 1980 
as Bibelautoritat und Geist der Moderne, Die 
bedeutung des Bibelverstandnisses fur die geis
tesgeschichtliche und politische Entwicklug in 
England van der Reformation bis zur Aufkla
rung by the professor of Old Testament at the 
University of Bochum in West Germany. It 
is a massive, wide-ranging effort to demon
strate that roots of modern biblical criticism 
are properly found in England well before 
the better publicized appearance of such views 
on the continent in the eighteenth century. 
To Reventlow, the "Humanism" of the six
teenth century provides the key. This "Hu
manism" was not anti-Christian, but did dis
play several characteristics which paved the 
way for English Deism and critical attitudes 
toward Scripture. As examples, Reventlow 
cites Martin Bucer's division between the 
Word and Spirit (in contrast to Luther) and 
Bucer' s great authority in England at the mid
sixteenth century; the Puritan distaste forcer
emonial which led to a predisposition against 
the cultus of the Old Testament; and the En
glish latitudinarian attempt to derive a Law 
of Nature apart from Scripture which estab
lished an independent reference point for 
judging the statements of the Bible. Revent
low feels that these trends culminated in "the 
heydey of English deism" around 1700 when 
"advanced" thinkers systematically grounded 
their inquiries into science, ethics, politics, and 
the Bible itself in principles derived from con-
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ceptions of nature rather than Scripture. 
Reventlow's argument is especially 

thought-provoking for the way in which he 
traces later developments in attitudes toward 
Scripture, which most modern evangelicals 
would oppose, to the attitudes of earlier Prot
estants, which modern evangelicals affirm. 
Without making his own opinions crystal 
clear, Reventlow yet distinguishes between 
the magisterial reformers (i.e., Luther and 
Calvin) as theologians who used the Bible 
organically in a comprehensive conception of 
the Christian life, and more radical Protes
tants who in exalting the Bible over against 
other authorities also isolated it and exposed 
it to new perils. This argument, as indeed 
many others in the book, deserves closest 
consideration. The book's 212 pages of notes 
will greatly aid further researchers who may 
find it useful as they pursue the weightly 
matters of this book to consult other, more 
tightly focused studies of the same era like 
Gerard Reedy, The Bible and Reason: Angli
cans and Scripture in Late-Seventeenth Century 
England (1985) or Barbara Shapiro, Probabil
ity and Certainty in Seventeenth-Century Eng
land (1983). 

-Mark Noll 

Up from Apathy: A Study of Moral Aware
ness & Social Involvement 
by Richard A. Hoehn (Abingdon Press, 1983, 
172 pp., $9.95). 

Richard Hoehn wrote Up From Apathy to 
answer the question of why people are so
cially active. Eighty-seven interviews as well 
as selected biographies (or authobiographies) 
and magazine accounts form the basis for 
Hoehn's book. He chose phenomenology as 
the methodology and interpretive framework 
for his work. Hoehn divides his book into 
eight chapters beginning with an introduc
tion briefly explaining phenomenology and 
ending with a cursory discussion of peda
gogy. In between he reflects on the materials 
mentioned above while avoiding any partic
ular theological or even religious position. His 
notes at the end of the book are not extensive. 

The question Hoehn attempts to answer 
suggests an intriguing study. Unfortunately, 
the book contains major flaws. Even though 
Hoehn is working from a phenomenological 
methodology, the absence of any dialogue 
with theorists such as Piaget, Erikson, Kohl
berg or even more recent work seriously 
weakens his study. The book adds little to 
the study of moral awareness because no ac
count seems to be taken of previous work in 
this area. A second serious problem concerns 
the random use of the interviews. Hoehn evi
dences no systematic study of his materials 
and limits the reader to a half-dozen exam
ples of the interviews. The idea behind the 
book though interesting lacks clarity and 
documentation. 

-James A. Selby 
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Introducing This Issue 

It is none other than Jesus Christ who has commanded his followers to love God with all their minds as well 
as their hearts. Indeed, he says God is to be loved with all the mind. 

But what if the mind is radically estranged from God? What if, in the depths of the human psyche, there is 
a profound, even antagonistic alienation from God? What if every human being enters life in a stage of cognitive 
disharmony with God? What if the apostle Paul is right when he asserts in his Roman Letter that "the sinful 
mind is hostile to God. It does not submit itself to God's law, nor can it do so"? Then there is need for a redemption 
which will overcome the mind's radical alienation, making it God-centered. 

This, T.F. Torrance argues in his essay on "The Reconciliation of Mind" (page 4), is precisely what takes place 
when, in a life-changing act of faith, Jesus Christ is acknowledged as Savior and Lord. And since a cognitive 
transformation occurs, we may properly speak of an acknowledgement. Once by God's redemptive grace and 
power that reorientation has been effected in the depths of the psyche, the believer can testify with Paul, "we 
have the mind of Christ." Far from being a preposterous claim to omniscience, however, that affirmation really 
points to a process, "the renewing of the mind" which Paul urges his fellow disciples to pursue as they, in their 
own thinking, "take captive every thought to make it obedient to Christ." 

The implications of this New Testament psychology are obviously so far-reaching that, as Torrance indicates, 
they ought to have a revolutionary impact not only on theology but society and culture as well. So to call his 
reflections challenging is to indulge in imperceptive understatement. 

My friend Vernard Eller is a contemporary example of a Christian scholar whose renewed mind probes Scripture 
to discover what it really means (that, of course, is the hermeneutical task which Harvie Conn discusses in his 
article on "Normativity, Relevance and Relativism"). Invariably, I find anything Eller writes provocative and 
interesting. The interest is aroused and sustained by a refreshingly idiosyncratic style, as direct and often as 
humorous as his personal conversation. The insights he provides are usually provocative-and usually eye-opening. 
In the light of Romans 13, which he exegetes for us (page 7), can we properly call ourselves Christian anarchists? 
The idea seems absurd, but see how Eller develops his argument before insisting that the adjective Christian can 
never qualify the noun anarchy. 

Augustine is perhaps the supreme example of a genius with a reconciled mind, certainly one of the greatest 
theologians in church history. Bernard T. Adeney shows (page 10) how the bishop of Hippo wrestled with the 
apparently contradictory Christian teachings on love and war to bring them into a liveable congruence. That 
problems persist down to 1987, agonizingly exacerbated by our nuclear weaponry. Can Christians, as witnesses 
to God's sacrificial love, and as embodiments (hopefully) of neighbor love, kill other persons who, like themselves, 
are God's image-bearers? And can they sanction killing on a scale that makes the bloodbaths of a Genghis Khan 
seems less of an immoral enormity? Augustine, as Adeney explains, has some answers, but they are by no means 
easy or uncontestable. 

What, then, should we with reconciled minds, endeavoring to find and follow a distinctively Christian ethic, 
conclude about war in the atomic age? A vast literature on that whole subject has been proliferating. Who is able 
to know what is of value and what isn't? Mark Nation's bibliography (page 15) on nuclear weapons will prove 
a discriminating guide. 

In our two concluding articles we observe reconciling minds using the resources of scholarship to help God's 
people better understand God's Church and God's Word. Dennis Hollinger (page 18) employs sociology to 
enlighten us regarding the nature of the Church which, while a supernatural reality, exists institutionally as one 
more organization in a world of interacting human structures. As such, he reminds us, it is susceptible of objective 
analysis and subject to the foibles and frailties which mark everything human. Its divine reality may be more 
clearly seen if, learning from Hollinger, we have a safeguarding awareness of its human nature. 

Harvie Conn's analysis of hermeneutics (page 24) impresses me as the kind of updating article every seminarian, 
pastor, and for that matter, every serious student of the Bible ought to carefully read. Yes, we believe that Holy 
Scripture is God's totally trustworthy Word. Yes, as the Reformers contended, it is characterized by perspicuity: 
under the Spirit's guidance, a relatively unsophisticated believer can grasp its doctrinal and ethical meaning. But 
Biblical interpretation is at the same time a far more complex matter than some of us, schooled in historic
grammatical exegesis, may have imagined. Conn assists us in sorting out this complexity with a strengthened 
confidence that through this Book, God addresses us understandably. 

Our book reviews are, typically, a feature of the Bulletin which many readers turn to first-with good reason. 
I hope this issue proves as stimulating to you as it has been to me. 
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The Reconciliation of Mind 
by T.F. Torrance 

"It pleased the father that in him should all fullness 
dwell. And having made peace through the blood of his 
Cross by him to reconcile all things unto himself; by 
him I say whether they be things on earth or things in 
heaven. And you that were sometime alienated and ene
mies in your mind by wicked works, yet now has he 
reconciled in the body of his flesh through death to 
present you holy and unblamable and unreprovable in 
his sight." (Colossians 1:21-22) 

I beseech you therefore, brethren, by the mercies of 
God, that you present your bodies a living sacrifice, holy, 
acceptable unto God, which is your reasonable service. 
And be not conformed to this world: but be transformed 
by the renewing of your mind, that you may prove what 
is that good, and acceptable, and perfect, will of God," 
(Romans 12:1-2) 

Paul states that we are alienated or estranged in our minds, 
and in fact are hostile in mind to God. This is a basic New 
Testament conception which was deeply resented by the ra
tional culture of the ancient classical world of Greece and 
Rome, and which the rational culture of the Medieval world 
and rational, philosophical and scientific, culture of our mod
ern world have found very difficult to accept. This applies not 
least to "evangelical Christianity" today which, on the whole, 
still seems to work with what I call an "unbaptized reason," 
for it has not thought through sufficiently the transformation 
of human reason in the light of the Word made flesh in Jesus 
Christ. Hence the mind of the Church and the mind of society 
are not inwardly formed by the Gospel-they remain basically 
unevangelized. This is because we have not taken seriously 
this New Testament emphasis that the mind of man is alien
ated at its very root. It is in the human mind that sin is en
trenched, and so it is there, the Gospel tells us, that we are 
required to be cleansed by the blood of Christ and to be healed 
and reconciled to God. 

According to the teaching of the Bible, man has been cre
ated in mind as well as body out of nothing. We must not 
forget that a creaturely human mind has "being." This is a 
fact which, interestingly, our neurologists, brain scientists and 
psychiatrists have come to recognize. Some of them speak of 
the mind as constituting a "fifth dimension," and others refer 
to the "ontology of mind," The mind is ontologically real-it 
has being. What they do not often recognize, however, is that 
it is deep in this mental being that our humanity is twisted 
and distorted, and indeed, to use Old Testament language 
echoed here by St. Paul, is "desperately wicked." We do not 
find in St. Paul, any more than in the Old Testament, any 
body /soul or body /mind dualism, for, as James Denney used 
to express it, man is the body of his soul and the soul of his 
body, or the body of his mind and the mind of his body, a 
unitary whole. It is as such that man has fallen and become 
alienated from God, and as such that he needs to be redeemed. 

The mind of a human being constitutes what the Greeks 
called to hegemonikon or the governing principle, for it is the 
mind that governs or directs our behavior as human beings. 

T.F. Torrance held for 29 years the Chair of Christian Dogmatics 
at the University of Edinburgh, Scotland. 
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Thus where modern people tend to refer to the will as the 
determining factor in human behavior, the Greek Fathers traced 
everything back to the mind. It is a mistake to think that they 
were not interested in the will and did not therefore stress the 
freedom of the will as modern people do, because they laid 
this emphasis upon the mind as the governing element in 
human nature. The Greek Fathers realized, however, as per
haps few people do today, that although we may have free
will we are not at all free to escape from our self-will. That 
is why they put their finger upon the twisted state of affairs 
in the depths of the human mind. It is in the heart of our 
mental reality which governs and controls all our thinking 
and culture that we have become estranged from the truth 
and hostile to God. And it is right there, in the ontological 
depths of the human mind, that we desparately need to be 
saved and redeemed. 

The rational culture of the ancient classical world found 
this very difficult to accept, so that inevitably difficult prob
lems arose whenever the Gospel began to take root and find 
expression in Greek life and thought. Thus we find cropping 
up fairly early within the Church an insidious heresy that 
came to be known as "Apollinarianism." It took its name from 
Apollinaris, a very clever theologian, who refused to believe 
that in his Incarnation the Son of God took upon himself our 
alienated, twisted mind, because it was in that mind that sin 
had become rooted and entrenched. If Jesus had taken our 
alienated mind upon himself, so argued Apollinaris, he must 
have been a sinner, in fact an original sinner. And so he held 
that the Son of God became incarnate in our human existence 
in such a way that in Jesus the human mind was displaced 
by the divine mind, It was therefore some sort of neutral hu
manity that the Son of God assumed, and not the actual hu
manity in which we sinners all share. 

However, the Fathers of the Church found this idea of the 
Incarnation to be evangelically and soteriologically deficient. 
If at that point, in the heart of our mental being, we are not 
redeemed and cleansed by the blood of Christ, then we are 
not really saved at all. If in the fundamental controlling prin
ciple of our human mind we are untouched by the Incarnation 
and the Atonement, then we are no better off than the pagan 
Greeks. And so the Christian Church insisted that we must 
take dead seriously the fact that in the Incarnation, the holy 
Son of God assumed our fallen, enslaved human nature, our 
twisted, distorted, bent mind, but that in assuming it right 
from the very beginning our Lord converted it, healed it, and 
sanctified it in himself. In taking from us our fallen human 
nature upon himself, instead of sinning in it as we all do, Jesus 
condemned sin in our carnal mind, and was himself wholly 
without sin, And so by living out a life of perfect holiness and 
purity in his mind, he sanctified and healed our human mind 
in the whole course of his incarnate and redemptive life from 
his birth to his crucifixion. He carried our mind into the very 
depths of his agonizing and atoning struggle on the Cross
he descended into the hell of the utmost wickedness and der
eliction of the human mind under the judgment of God, in 
order to lay hold upon the very root of our sin and to redeem 
us from its stranglehold upon us. Yes, it was not only our 
actual sins, but it was original sin and original guilt that the 
Son of God took upon himself in Incarnation and Atonement 



in order to heal, convert, and sanctify the human mind in 
himself and reconcile it to God. 

There is extant a fragment of a second century theologian, 
Irenaeus, which I like to think of in this connection. In it there 
seems to be a suggestion that the Incarnation may be under
stood in the light of the incident recorded in the Gospel when 
Jesus touched a leper, and when, instead of becoming leprous 
himself, he healed the leper. I don't know whether you have 
ever seen a leper. I used to pass a leper colony when I went 
to school every day as a boy in China. That was long ago, 
but I have never forgott~n the horrible emaciation of face and 
hand and limb in leprous flesh. If I sense what Irenaeus had 
in mind in that tantalizing fragment, it was that Jesus had 
taken our leprous humanity upon himself, but that instead of 
becoming a leper himself he healed and transformed our le
prous human nature and restored it to be like the flesh of a 
newborn child. But let us not forget that it was our diseased 
mind that our Lord assumed for our sakes. But in assuming 

in Jesus. That is far from being easy, but it is something which 
fidelity to the Gospel will not allow us to avoid. It was because 
Karl Barth, for example, took this so seriously that he spent 
so much of his life thinking out what the renewal of the human 
mind means in the light of God's self-revelation in Christ, and 
what knowledge of the truth as it is in Jesus implies for the 
transformation of reason, intelligibility and objectivity in 
Christian theology. Karl Barth was above all an evangelical 
theologian who spent his life in evangelizing the human rea
son, whereas the great majority of Protestant and Roman 
Catholic theologians still operate, I am afraid, with an unre
generated and unbaptized reason, and thus avoid the agoniz
ing experience of working out conformity to Christ in the 
ontological depths of their minds. 

Sometimes the inner conflict can be very sharp, as I learned 
as soon as I began to teach Christian theology, so I regularly 
made a point of alerting students about what was involved. 
I used to tell them about a friend of mine who went up to 

As in the New Testament teaching and preaching were always interwoven with each other, so 
in the remarkable growth and expansion of the Church after New Testament times, theological 
and evangelizing activity always functioned inseparably together. 

it, far from sinning himself or being estranged and alienated 
from the Father, even when he penetrated into the fearful 
depths of our alienation-"My God, my God, why hast thou 
forsaken me?" -he turned it all back again, converted it from 
the very bottom of our disobedient human being, from the 
roots of our estranged mental existence, into perfect oneness 
with the mind of God-"Father, into thy hands I commend 
my spirit." In Colossians, as in Ephesians, St. Paul thought 
of the atoning reconciliation as embracing heaven as well as 
earth, for all things invisible as well as visible need to be 
cleansed by the blood of Christ and reconciled to God-how 
much more the invisible mental life of human being! 

It was in order to conserve this biblical teaching that great 
Patristic theologians in the early Church enunciated as a fun
damental principle, "The unassumed is the unhealed" (Gre
gory ot Nazianzus), or "What Christ has not assumed has not 
been saved" (Cyril of Alexandria). They reckoned that the 
Church would be soteriologically and evangelically deficient 
if it refused to take seriously that Christ took our fallen mind 
upon himself in order to redeem and save it. That is a truth 
which I first learned from my beloved Edinburgh teacher, H.R. 
MacKintosh, who had himself been profoundly influenced by 
the Christology of these Greek Fathers. But it was only when 
I studied Karl Barth's account of this doctrine that its truth 
broke in upon my mind in a quite unforgettable way. I refer 
to that section in the Church Dogmatics I.2, where Barth ex
pounded the mystery of the Virgin Birth. Overwhelmed by 
the immense significance of what our Lord had done all for 
our sakes and in our place, I fell to the ground in my knees 
trembling in awe and wonder at the sheer miracle of God's 
grace in the birth, life and passion of Jesus-the miracle that 
foul, wicked, depraved humanity, twisted in upon itself, had 
been appropriated from us by the Son of God, and had been 
cleansed, changed, redeemed and sanctified in him. 

Here we are dealing with the inner heart of evangelical 
theology-the transforming of the human mind in such a way 
that it is no longer conformed to the patterns of this world 
but brought through renewal into conformity to Christ, through 
the communion of our mind with the mind of God in him, 
and its assimilation to the holiness and truth of God incarnate 

Basel to study music when I went there to study theology with 
Karl Barth. In those years before the war there were two of 
the world's greatest musicians in Basel, Adolf Busch and Ru
dolf Serkin-it was with the latter that my friend Edgar wanted 
to take piano lessons. Serkin looked at his hands and asked 
how old he was. When he said that he was twenty-seven, 
Serkin shook his head and told him that he was too old for 
him to take on, and declined to enroll him. But Edgar hung 
about and when Serkin found that he had an unusually keen 
"understanding for music," he sent him to a friend in Salzburg 
who gave him exercises for six months on end, until the very 
shape of his hands was transformed. I recall his talking to me 
afterwards about the drawn-out pain and agony of that ex
perience. But it had been worth it, for when the muscles in 
his hands had been sufficiently restructured, Serkin at last took 
him on-and in due course Edgar became a distinguished mu
sician, and indeed a composer, himself. 

In recounting that story to my young students, I used to 
say to them, "Something similar may well happen to you in 
these classes, for as you let the truth of the Gospel have its 
way with you, you will find the very shape and structure of 
your mind beginning to change." That is indeed what the 
Gospel is about, a metanoia, a radical repentant rethinking of 
everything before the face of Jesus Christ. No better account 
of theological method has been given than that which Jesus 
gave to his disciples when he said: "If any man would come 
after me, let him deny himself and take up his cross and follow 
me." That is what repentant rethinking means: you cannot 
separate evangelical theology from that profound experience 
of the radical changing and transforming of your mind that 
comes through dying and rising with Christ. 

There often came a point in my classes when I felt that the 
students wanted to throw their books at me, as the inner 
struggle between the Gospel and the frame of mind they 
brought to it became intense. Let us make no mistake about 
it: Divine Revelation conflicts sharply with the structure of our 
natural reason, with the secular patterns of thought that have 
already become established in our minds through the twist of 
our ingrained mental alienation from God. We cannot become 
true theologians without the agonizing experience of profound 
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change in the mental structure of our innermost being. 
"Let this mind be in you (touto phroneite)," as St. Paul wrote 

to the Philippians, "which was also in Christ Jesus." The early 
Greek Fathers gave a great deal of thought to that injunction. 
They cultivated what they called "the Apostolic mind" (phro
nema apostolikon), for it was only through the mind of the 
Apostles embodied in the Holy Scriptures that the Church 
could be imbued with the mind of Christ (phronema Christou) 
himself. That is precisely what a faithful theology was about. 

Thus a regular question raised by Christian theologians, 
concealed behind all the great debates in the early centuries, 
was whether they were really thinking worthily of God in 
accordance with the mind of Christ Jesus, as it has been im
printed by the Holy Spirit in the Apostolic Scriptures. All 
through those early centuries as the Gospel was carried from 
end to end of the Mediterranean world, Christian theology 

as I read their essays and examinations or listened to them in 
the chapel. "Has this person a genuinely theological instinct 
or not? Is his or her thinking spontaneously and naturally 
governed by the mind of Christ?" That is much more impor
tant than being theologically learned, much more important 
than being able to offer a formal academic account of some 
doctrine or historic debate in the Church. What really counts 
in the end is whether a person's mind is radically transformed 
by Christ and so spiritually attuned to the mind of Christ, that 
he thinks instinctively from the depths of his mental being in 
a way worthy of God. 

As Athanasius used to insist, we must learn to think strictly 
"in accordance with the nature" (kata physin) of God the Father 
as he is made known to us through the Son and in the Holy 
Spirit, that is, in an essentially godly way (eusebos). To think 
like that from a center in God himself, in accordance with his 

There often came a point in my classes when I felt that the students wanted to throw their 
books at me, as the inner struggle between the Gospel and the frame of mind they brought to 
it became intense. 

played a major role in the evangelizing of nation after nation, 
for it was only as the mind and culture of people were brought 
into conformity to the mind of Christ that the Church could 
put down permanent roots in the soil of humanity. As in the 
New Testament teaching and preaching were always inter
woven with each other, so in the remarkable growth and ex
pansion of the Church after New Testament times, theological 
and evangelizing activity always functioned inseparably to
gether. By its intrinsic nature, an evangelical theology is an 
evangelizing theology, for it is concerned with the winning 
and transforming of the human mind through conformity to 
the mind of Christ Jesus-not simply the minds of individual 
human beings but the mind of human society and culture in 
which individual human beings exist. 

What does this have to say to us today about what we call 
"evangelical Christianity?" We have been concerned with 
evangelizing men, women and children as individual human 
beings, calling for repentance and personal decision for Christ 
as Lord and Savior, and rightly so. But have we been con
cerned with the evangelizing of the mind of the society in 
which these people live? If not, how can a Christian Church 
put down roots in an unevangelized society and remain gen
uinely Christian? I believe this is where evangelical Christi
anity today has failed terribly. By and large, as far as I can 
see, even the mind of the Church, let alone the mind of society, 
is still secular in that it shares the mind of the secular society 
within which it exists. We have Christian people, but do we 
really have a Christian Church? We have people who profess 
to believe in Christ as Lord and Savior, but do we have a 
Church that so imbued with the mind of Christ that its mem
bers individually and as a community think instinctively in a 
Christian way? 

I have been wonderfully blessed with a mother and a wife 
who have a profoundly Christian, and indeed a remarkably 
theological, instinct. My mother never had any academic train
ing in theology, but her life and her understanding were so 
tuned into the mind of Christ that she knew at once where 
the truth lay and was quick to discern any deviation from it. 
This is also very true of my dear wife who is imbued with an 
unerring theological instinct, evident again and again in her 
reaction to ideas put forward by preachers or teachers. At the 
end of the day that was the test I used to put to my students, 
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essential nature revealed in the Incarnate Son, is, he claimed, 
what theologia strictly is. If any one does not think in that 
way, but thinks from a center in himself, governed by the 
devisings of his own reason, then he is bound to think of him 
in an unworthy or irreligious way (asebos)-which Athanasius 
designated mythologia. Either you think from out of a mind 
centered in God through union with the mind of the Lord 
Jesus, or you think from out of a mind centered in yourself, 
alienated from God and inwardly hostile to the Truth incar
nate in the Lord Jesus, that is, in a way finally governed by 
the unregenerate and unbaptized reason. 

The transformation of the human mind and its renewal 
through assimilation to the mind of Christ is something that 
has to go on throughout the whole of our life-it is a never
ending discipleship in repentant rethinking as we take up the 
cross and follow Christ. That is why we cannot be theologians 
without incessant prayer in offering ourselves daily to God 
through the reconciling and atoning mediation of Christ; and 
that is also why we cannot be evangelists without being the
ologians whose minds are constantly schooled in obedience 
to Christ. It is, after all, with our minds that we worship God 
and it is only with our minds that we can preach the Gospel 
and evangelize the world. Is that not, in part at least, what 
St. Paul was concerned with in the two verses from the twelfth 
chapter of his Epistle to the Romans which we read? "I beseech 
you therefore, brethren, by the mercies of God that you pres
ent your bodies a living sacrifice, holy, acceptable unto God, 
which is your reasonable service (logike latreia-not just spir
itual but rational worship). And be not conformed to this world, 
but be transformed by the renewing of your mind, that you 
may prove what is that good, and acceptable, and perfect, will 
of God." Notice the distinctive way in which St. Paul inter
relates the renewing of the mind with the offering of the body 
as a living sacrifice and with rational worship. It is not with 
disembodied minds, but with the created unity of mind and 
body in which the human self is constituted. While stress may 
be laid upon the transformation of the mind and its assimi
lation to Christ, the whole human self is involved. 

The transformation the Apostle calls for is so deep as to 
evoke out of the rational self an instinctive judgment about 
what is good, acceptable and perfect before God. That is to 
say, in the way I have been expressing it, we are called to be 



transformed in such a profound way that there develops with 
in the depths of our rational being a theological instinct in 
virtue of which we are able to make true theological judg
ments. Without such a theological instinct we have little more 
than people with secular minds loosely clothed with a Chris
tian profession. A genuine theological instinct of the kind St. 
Paul has in view cannot be gained apart from a constant self
offering in rational worship to God, for it is through that inner 
relation between prayer and the transforming renewal of our 
minds, that we may be so tuned into God that we fulfil our 
service in the rational way acceptable to him. 

In his scientific autobiography, Werner Heisenberg tells us 
that again and again when the mathematics of quantum theory 
proved to be as difficult as they were intricate, he would go 

away for three or four weeks at a time to play the piano or 
the violin in order, as he put it, to tune in to the "Central 
Order" -the name he used in that context for God. When his 
whole being was tuned into that Central Order, he would 
come back to find his mathematical equations working out 
more easily. It is something similar that happens in theological 
activity. Through study of the Holy Scriptures, meditation and 
prayer we tune in to the mind of God incarnate in Jesus Christ, 
the Source of all rationality, until our minds, healed, renewed, 
and sanctified in him, are instinct with his Truth-then it is 
that we may preach and teach the Gospel, and find it trans
forming the lives and minds of people and the society to which 
they belong. 

Romans 13 
(Actually Romans 12:14-13:8) Reexamined 

by Vernard Eller 

We need to give more detailed attention to Romans 13-
in that I have come to realize how firmly we are in the grip 
of the passage's traditional "legitimizing" interpretation. The 
support for this reading falls into a most interesting alignment. 
Of course, the Christian Right (along with conservative evan
gelicalism in general) welcomes this theological view of Ro
mans 13 as confirmation of its own politically conservative 
predilection that is committed to political establishment of 
being God's chosen means for governing the world. 

Yet curiously enough, the Christian Left also accepts, if not 
welcomes, the legitimizing interpretation-although under an 
entirely different rationale and for a totally different purpose. 
In some cases the argument runs: Mark 12 shows Jesus to be 
strongly illegitimizing of Caesar. Romans 13 has Paul coming 
out just the other way. In this showdown, then, Jesus ob
viously should take precedence over Paul. Therefore, we aren't 
obligated to give particular weight or attention to Paul's coun
sel about paying taxes and honoring the authorities. Alter
natively, the argument runs: Yes, Paul does legitimize estab
lished government; yet certainly he must intend this regarding 
only "good" governments. Accordingly, his counsel about 
paying taxes must apply only to governments worthy of our 
tax dollars; when he says to pay taxes to those to whom they 
"are due," he must mean to those who, in our opinion, are 
morally deserving. Thus, it would follow that Paul had in 
mind paying them only to the "good" Roman Empire of his 
day and not the "Evil Empire" of ours (namely, the one Ronald 
Reagan was representing, not the one of which he spoke). 

Now, however, as a way out of the political sophistries of 
both the Right and the Left, I propose an anarchical reading 
of Romans 13 that has Paul illegitimizing the political world 
as a whole-and thus entirely bypassing the dispute about his 
legitimizing anything, whether of the Left or of the Right, 
whether judged to be politically good, bad, or indifferent. If 
I may, I will call mine: "A Reading of Romans 13 Under the 
Premise that Its Author Was a Student of the Old Testament" 
(I disdain to argue this premise, because anyone undertaking 

Vernard Eller is a TSF Bulletin Resource Scholar and Professor of 
Theology at the University of La Verne. This article is from his 
forthcoming book, Christian Anarchy, published by Eerdmans, 
and is used by permission. 

to challenge it is manifestly belated, bewildered, and be
nighted). 

(1) If we respect Paul's context by examining the total pas
sage of Romans 12:14-13:8, it is plain that his purpose in 
introducing "the governing authorities" is in no sense to argue 
their "legitimacy." His main topic is the Christian obligation 
to love any person whatsoever and live peaceably with all. Check 
it out; he opens this inning by placing his hit: "Bless those 
who persecute you; bless and do not curse them" (Romans 
12:14). He extends that run to second base (13:1), at which 
point he introduces his "governing authorities" illustration. 
This he closes off neatly at third (13:7). He then proceeds to 
make his home-plate score by ending up where he started: 
"Owe no one anything except to love one another" (13:8). 
Pretty slick, I would say. 

The "governing authorities," then, are brought in as Paul's 
example of those to whom it will be most difficult to make 
the obligation apply-but whom God nevertheless commands 
us to love, even when our natural propensity most strongly 
urges us to hate, resist, and fight them. As he elsewhere states 
the offense even more pointedly, "Why not rather suffer wrong? 
Why not rather be defrauded?" -which, of course, is not the 
easiest thing in the world for human beings to do. 

Thus-just as with Jesus' praying, "Father, forgive them, 
for they know not what they do," and his teaching about 
"turning the other cheek," "going the second mile," and the 
like-Paul is using the governing authorities as a test case of 
our loving the enemy-even when doing so is repugnant to 
our innate moral sensibilities (which sensibilities we ought 
never, never, never equate as being the very will of God-but 
which we regularly do go on to equate so anyhow). And if 
this "indiscriminating love" reading be correct, then verse 7 
(the final word of the "governing authorities" section) ought 
to agree with Paul's overall love theme. 

This it most beautifully does if "pay all of them their dues
taxes, revenue, respect, honor" advises against withholding 
any of these items from whatever governing authority claims 
them as due. If, however, the verse is taken to mean that we 
are to allow these things only to nice governments who are 
known to be deserving of them-then we have gone from 
"indiscriminating love" to "highly discriminating love," and 
Paul has undercut his radically Christian argument merely to 
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mouth the trivial and obvious. 
Yet that absolutist interpretation is made as much as un

impeachable when Paul proceeds to wrap up his entire dis
quisition on "undiscriminating love" with verse 8. He drops 
the "governing authorities" illustration and universalizes the 
principle: "Not just the taxes and honors claimed by the gov
erning authorities, we Christians ought not resist or try to 
withhold anything justly ( or even unjustly) claimed from us. 
No, the only unpaid claim that dare be found outstanding 
against us is that we have not given anyone as much love as 
God would have us give." 

(2) We ought not interpret Paul's Romans-13 words with
out also considering what he has to say about the Roman 
Empire elsewhere. Elsewhere, of course, he talks about prin
cipalities and powers, rulers of the present darkness, and all 
such. I don't know that any of these is to be understood in 

scholar who is talking so, I consider the original institution of 
Israelite monarchy to be our best help in understanding him. 
In that paradigm (I Sam. 8:1-22), it is made entirely clear, 
explicit, and axiomatic that the people's demand for worldly 
government amounts to a rejection of God and his govern
ment. (And if even an Israelite monarchy signified a rejection 
of God, how much more so a Roman one?) But did God there
fore conclude: "That being so, Samuel, what you and I need 
to do is resist that government with everything we have in 
us. We should work at subverting Saul's government so that, 
in its collapse, we can convince the people to give up this 
crazy idea of worldly government and come back to the true 
government of my direct rule?" 

That, surely, would pass as good human logic-and, I think, 
is the essential logic of today's Christian Left. But it is not the 
divine logic. God and Samuel, of course, helped set up the very 

We need to give more detailed attention to Romans 13-in that I have come to realize how 
firmly we are in the grip of the passage's traditional "legitimizing" interpretation. 

direct reference to Rome; yet there is every reason to believe 
Paul would include Rome in that passel. And if you want the 
Old Testament angle, it would be this: As a well-educated 
rabbi, Paul would be entirely cognizant of the scriptural opin
ion regarding pagan oppressors of Israel from the slavemasters 
of Egypt through to the Seleucid tyrants of Syria. And I can't 
imagine anything that would lead him to exempt the current 
Roman regime from that long-established judgment. This in 
itself should warn us against a too easily legitimizing reading 
of Romans 13. 

(3) The history of Paul's own relationship to and knowledge 
of Rome should also warn us against that reading. Paul would 
have known that Rome's was a pagan domination and military 
occupation of the Jewish homeland. Under the likelihood that 
it was as a small child he had come to Jerusalem for rabbinical 
training (Acts 22:3), Paul would have been fully aware of the 
growing Jewish restiveness and Rome's cruel, mass deporta
tion-enslavement-crucifixion suppression of the same. Along 
with the rest of the church, Paul's prime name for Rome would 
have been "Dealer of Death to the Author of Life" (Acts 3:15). 
He would have known that, only a few years earlier, the Chris
tians of Rome (to whom he was writing), under the edict of 
Claudius, had had their congregations broken up and dis
persed. And Paul himself, of course, could point to any num
ber of instances in which the Empire had distrupted his min
istry and abused his person. Thus, to read Romans 13 as a 
legitimizing of that government should be held off as our last 
possible alternative of interpretation rather than welcomed as 
our first. 

(4) In the opening line of his "governing authorities" sec
tion (13:la), Paul tells us to "be subject" to them. I found 
Barth most convincing that "be subject to" has absolutely no 
overtones of "recognize the legitimacy of," "own allegiance 
to," "bow down before," or anything of the sort. It is a sheerly 
neutral and anarchical counsel of "not-doing" -not doing re
sistance, anger, assault, power play, or anything contrary to 
the "loving the enemy" which is, of course, Paul's main theme. 
Then, just as any good writer would do it, Paul's final reference 
to the authorities (verse 7) becomes a simple repetition of his 
opening one: "Pay all of them their dues" says nothing dif
ferent from "Be subject to them." 

(5) Romans 13:lb-3 proceeds to speak about government's 
being "instituted of God." When it is a noted Old Testament 
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government they so strongly disapproved. No, the word is, 
rather: "Samuel, if these knuckleheads insist on having a 
worldly government, we had better get in there with whatever 
influence we have left and try to limit the amount of damage 
such an outfit can do, see whether there is anything at all 
worthwhile we can manage through it." 

God and Samuel accept (and honor) Israel's (bad) decision 
as accomplished fact and proceed to live with it rather than try 
to reverse it. God accepts (I didn't say approves) worldly gov
ernment-with its taxation and conscription and all the rest
as being absolutely necessary once humanity has rejected his 
government. If you won't have him, you are going to have to 
have it. 

And whether that government be seen as comparatively 
good or bad, God is using it simultaneously as a punishment 
for our having rejected his government and as a grace, a gar
ment of skins making possible the continuance of the human 
enterprise without its falling into utter chaos and death. Of 
course, the ultimate promise of the kingdom still stands. But 
that we might stage a political revolution creating a human 
government which could serve us in place of the one we re
jected from God-such simply is not among our options. In
deed, any effort of the kind would be just as serious a usur
pation of his power as was our original move to worldly 
government. What God has accepted let no man put in ques
tion-whether by trying to resist the punishment or to deny 
the grace of instituted government. 

So, is Paul correct in saying the fact a government exists 
shows that it has been instituted of God? Yes-if he be read 
dialectically, as with his Old Testament source. Paul knows 
that worldly government is an illegitimate usurpation of God's 
power-knows it as well as God and Samuel did. However, 
what his well-justified-in-hating-Rome readers need also to 
know is that God accepted his own rejection as accomplished 
fact and thus proceeded to accept (yet hardly "legitimate") 
worldly government as a "given," a human necessity through 
which he just might be able to prevent some damage and 
perhaps even gain a bit of good. So Paul is warning his Chris
tians against thinking they can go God one better: if God has 
shown himself willing to put up with a monstrosity like Rome, 
your unwillingness to do so turns out to be, not moral heroism, 
but an arrogant bucking of what God has instituted (instituted 
by his accepting it, not approving it). 



(6) In verse 4, then, Paul calls these governing authorities 
"servants of God." Within his dialectical framework, he can 
do this with the best sort of biblical precedent. In this regard, 
the prophet Isaiah has Yahweh say the following about the 
bloodthirsty Assyrian hordes poised to sack Israel: 

I have given my warriors their orders and summoned 
my fighting men to launch my anger; they are eager for 
my triumph. 

Hark, a tumult in the mountains, the second of a vast 
multitude; 

Hark, the roar of kingdoms, of nations gathering! 
Yahweh of Hosts is mustering a host of war, men from 

a far country, from beyond the horizon. 
It is Yahweh with the weapons of his wrath coming 

to lay the whole land waste. 

-Isaiah 13:3-5 
tJere we have caught Isaiah-in cahoots with Paul-calling 

the representatives of a pagan conqueror "warriors (and to 
that extent 'servants') of God." However, in another passage 
the prophet makes it plain that this carries absolutely no im
plications of "legitimizing": 

The Assyrian! He is the rod that I wield in my anger, 
and the staff of my wrath is in his hand. 

I send him against a godless nation, 
I bid him march against a people who rouse my wrath, 

to spoil and plunder at will and trample them down like 
mud in the streets. 

But this man's [i.e., the Assyrian's] purpose is lawless, 
lawless are the plans in his mind; for this thought is 
only to destroy and wipe out nation after nation. 

When Yahweh has finished all that he means to do on Mount 
Zion and in Jerusalem, he will punish the king of Assyria 
for this fruit of his pride and for his arrogance and vain
glory, because he said: By my own might I have acted 
and in my own wisdom I have laid my schemes. 

-Isaiah 10:5-7, 12-13 
Later, with Deutero-Isaiah and the pagan Persian conqueror 
Cyrus, the dialectic contradiction becomes even more extreme: 

Tell me, who raised up that one from the east, one greeted 
by victory wherever he goes? 

[or for that matter, the one from the west that Paul 
knows.] 

Who is it that puts nations into his power and makes 
kings go down before him? ... 

Whose work is this, I ask, who has brought it to 
pass? .. .It is I, Yahweh. 

-Isaiah 41:2-4 

Thus says Yahweh to his anointed, 
[that's the word "messiah," or "christ"-for crying out 

loud!] 
to Cyrus, ... 

For the sake of Jacob my servant and Israel my chosen 
I have called you by name 
and given you your title, 
though you have not known me. 

I alone have roused this man in righteousness, 
and I will smooth his path before him; 
he shall rebuild my city 
and let my exiles go free-
not for a price nor a bribe 

[but simply because I commanded my servant], 
says Yahweh of Hosts. 

-Isaiah 45:1, 4, 13 
When Paul calls the Roman governing authorities "servants 
of God," it makes no sense at all to take him as meaning that 
they are good Christians whose deepest desire is to obey and 
serve God. However, read him along with his Old Testament 
prophetic mentors and his entire passage makes perfectly good 
sense. If God can make such use of Assyrian warriors that 
Isaiah calls them "God's boys"-and if God can make such 
use of a Persian Emperor that Deutero-Isaiah calls him "God's 
messiah" -then we better consider that God may be using 
Roman No-Goods in the very same way. 

(7) The Old Testament parallel holds throughout verses 2-
5. About as much as Paul can see as a possible godly use for 
God's Roman "servants" is that (precisely as with the Assyrian 
warriors) they are quite adept in punishing bad people (come 
to think about it, if this is Paul's "legitimizing" of Rome, it is 
a most backhanded compliment). Yes, just as with the As
syrians, the Romans always go overboard on the punishing 
bit-and God will have to take that little matter up with them, 
jsut as he did with the Assyrians. Yet this does not change 
the fact that God can use Roman punishment in the service 
of his own justifying of humanity. 

Therefore, Christians of Rome, here is what all this means 
for you: (a) You should take care not to be an evildoer whose 
governmental punishment represents the just anger of God 
you have brought upon yourself. That God's "servant of pun
ishment" is himself "bad" is no evidence that you are "good" 
and your punishment therefore undeserved. That the U.S. 
Government is divinely-illegitimate is no evidence at all that 
its punishment of the Berrigans' "civil disobedience" is wrong 
and outside the will of God. The expose of Assyrian evil does 
not amount to an argument for Israelite innocence. Rome does 
punish many innocent people (and God will hold it account
able for that:" 'Vengeance is mine, I will repay,' says the Lord" 
[Rom. 12:19]). Yet this does not prohibit Rome from being 
used "in God's service" to punish some who really need it 
for their own good. 

(b)Then consider verses 4-5 in particular. Just because you 
Christians can see that the Roman Empire is obviously godless 
and wicked, don't draw the simple, human-minded conclusion 
that it must be God's will for you to resist, contest, and fight 
it. 

Paul, yes; Isaiah, yes; but Jeremiah is the one most insistent 
that the pagan oppressor is not to be resisted-precisely because 
that rod of punishment may be acting in the service of God: 
"Bring your neck under the yoke of the king of Babylon [Paul 
words it 'be subject'], and serve him and his people [Paul 
words it 'pay whatever they claim as their due'], and live. 
Why will you and your people die by the sword, by famine, 
and by pestilence, as the Lord has spoken concerning any 
nation which will not serve the king of Babylon [ as actually 
happened to the Jewish nation that ignored Paul's counsel of 
nonresistance, fought the Romans, and died]?" (Jer. 27:12-13). 

You could find yourself resisting the particular use God has 
in mind for that Empire; and at the very least, you definitely 
are trying to take over and do his work for him, pulling up 
the tares he told you to leave for his harvesting. When he 
wants that Empire overthrown, he is fully capable of doing it 
on his own. 

And if, in your fighting the Empire, you happen to get 
yourself killed, the fault is not necessarily that of the Evil 
Empire; it does not automatically follow that yours was a 
heroic martyr's death in the service of God. It could as likely 
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represent God's righteous anger against those who are just as 
guilty of wanting to be "lord of history" as the Romans them
selves are. 

(8) And so, in verses 5-8, Paul asks us again to "be sub
ject" -always loving; never resisting, contesting, trying to im
pose our own wisdom and will. And this is why you pay taxes 
(better: do not resist their being collected), so as not to have 
Jesus accuse you (as Paul got himself accused) of "kicking 
against the goads" (Acts 26:14)-i.e., trying to obstruct God's 
Roman servants as Paul had tried to obstruct his Christian ones. 
Never owe anybody-anybody-anything except to love them. 

Nobody ever said loving Assyrian warriors was going to 
be easy; but when they are obeying God by loving instead of 
resisting them, don't let any holy-joes try to make you feel 
guilty by telling you that you are actually approving and sup
porting Assyrian evil. There is not one word in Romans 13, 
or anywhere else in the New Testament, implying that to "not 
resist one who is evil" (Mt. 5:39) is tantamount to legitimizing 
him-this no more than Isaiah's nonresistance legitimized As
syrian militarism, Jeremiah's Babylonian, Deutero-Isaiah's 

Persian, Paul's Roman, or a modern Christian's nonresistance 
legitimizes American militarism. 

Finally, notice that, our way, Romans 13 reads as anarch
ically as all get out. It carefully declines to legitimize either 
Rome or resistance against Rome. It will give neither recog
nition nor honor to any political entity whatever-nation, party, 
ideology, or cause group. There is only one Lord of History
and that is God. And he shows no cognizance of our com
monly-accepted distinction between the holy arkys he sup
posedly sponsors and the unholy ones he opposes (though 
this is not to deny that he acknowledges a degree of relative 
difference between the moral performance of one arky and 
another). Yet, after the model of the Israelite original, every 
arky starts out under the sinful illegitimacy of messianic pre
tension, claiming for itself recognition as world-savior and a 
true lord of history. Nevertheless, though the arkys all be 
under judgment (as all of us individuals are, too), God will 
use as "servant" whatever arky he chooses (when he chooses 
and how he chooses). He will also punish these servants the 
same way-even while loving each and every human individ
ual involved the whole time. That's Christian Anarchy. 

Love and War: Augustine 
And The Problem of Nuclear Weapons 

by Bernard T. Adeney 

Introduction 

One of the major problems in the history of Christian ethics 
has been how to reconcile the rigorous requirements of Jesus' 
teaching on love with the morally ambiguous "necessities" of 
politics in a fallen world. Reinhold Niebuhr commented, for 
example, that the greatest problem for ethics is to bridge the 
gap between the ideal and the real. The purpose of this article 
is to redefine and explore this question. 

The most extreme test of this problem is the test of war. 
Whatever may be held abstractly about Jesus' command to 
love your enemy, most Christians throughout history have 
also believed in national defense. Today many believe that 
national defense is impossible without nuclear weapons. The 
contrast between love of enemy and nuclear war could not 
be more extreme. This article will explore the nature of ethical 
dualism, first through Augustine's justification of Christian 
participation in war and then through the unique problems 
of the nuclear issue. Ethical dualism is the holding of two (or 
more) methods of moral evaluation for different sets of people 
or situations. 

Augustine: Justifiable War in Tension 

Augustine hated war. Not only was he the first Christian 
architect of a theory of justifiable war, he was also the first 
great anti-war writer. Augustine's view of war is especially 
startling when compared with classical thinkers. Like Plato 
and Cicero, Augustine saw war as a fact of life. However, 
unlike them, he never saw it as an honorable, let alone glo
rious activity. Nor was Augustine's just war theory simply a 
Christianization of Cicero's natural law thinking. Augustine's 
thought was born in the crucible of strongly conflicting ele
ments in his mind. Augustine struggled to synthesize the rig
orous demands of Christian love with a keen understanding 
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of political realities and a pessimistic view of human nature. 
We do not have space here for an extensive analysis of 

Augustine's hatred of war, or of his theory of justifiable war, 
but a brief survey should be sufficient. "God did not intend," 
Augustine lamented, "that his rational creature, who was made 
in his image, should have dominion over anything but the 
irrational creation-not man over man but man over beasts."1 

To Augustine war enslaved not only the loser but the winner. 
It is better to be a slave than to be captured by the emotions 
unleashed by war. 2 

Augustine saw the horror in all war, whether justifiable or 
not. "But they say, the wise man will wage just wars. As if 
he would not all the rather lament the necessity of just wars, 
if he remembers that he is a man."3 The evil of war could not 
be over exaggerated, according to Augustine. 

Let everyone who thinks with pain on these great 
evils, so horrible, so ruthless acknowledge that this is 
misery. And if anyone either endures or thinks of them 
without mental pain, this is a more miserable plight still, 
for he thinks himself happy because he has lost human 
feeling.4 

The words "glory" and "victory" are evil masks that hide 
the true character of warfare. Asked Augustine, "Why allege 
to me the mere names and words of 'glory' and 'victory?' Tear 
off the disguise of wild delusion, and look at the naked deeds; 
weigh them naked, judge them naked."5 Augustine denied 
that any war could bring lasting peace. Even the noblest and 
best intentioned victory cannot keep peace for long. "Of this 
calamitous history we have no small proof, in the fact that no 
subsequent king has closed the gates of war."6 The "man of 
war," said Augustine, is worse than a slave because he is ruled 
by lust: 

What prudence is there in wishing to glory in the 
greatness and extent of the empire, when you cannot 
point out that the happiness of men, who are always 



rolling with dark fear and cruel lust in warlike slaughters 
and in blood, which, whether shed in civil or foreign 
war, is still human blood.7 

The universal outrage that Augustine expressed toward war 
is a welcome addition to ancient moral literature which was 
certainly more familiar with the terms of honor and fatalism 
than compassion and love. Augustine's hatred of war is 
matched by his longing for peace. Peace for Augustine was 
not simply the absence of conflict, but the "perfectly ordered, 
harmonious enjoyment of God and one another in God."8 This 
peace is the true end of humanity al)d will come when the 
human city is swallowed up by the city of God. 

If it is supposed that God could not enjoin warfare 
because ... Jesus said ... 'Resist not evil' ... the answer 
is that what is here required is not a bodily action but 
an inward disposition ... Moses, in putting to death 
sinners, was not moved by cruelty but by love. Love 
does not preclude a benevolent severity nor that cor
rection which compassion itself dictates. 12 

Augustine made this ethic of love almost beyond the pale 
of humart wartime virtue by suggesting that a soldier or mag
istrate who is forced by duty to kill must do so with love in 
his heart. "No one indeed is fit to inflict punishment save the 
one who has first overcome hate in his heart. The love of 

The universal outrage that Augustine expressed toward war is a welcome addition to ancient 
moral literature which was certainly more familiar with the terms of honor and fatalism than 
compassion and love. 

In keeping with his love of peace, Augustine did not believe 
that the Christian individual should ever use violent force, 
even in self defense. The foundation of Augustine's whole 
theology and ethics is love. Augustine believed that the Ser
mon on the Mount should be literally followed by the believer. 
The individual citizen must not defend him or herself, even 
from robbery, rape or murder, not because it would not be 
just but because a person cannot do so without passion, self
assertion and a loss of love for their enemy. 

As to killing others to defend one's own life, I do not 
approve of this, unless one happens to be a soldier or 
a public functionary acting not for himself but in defense 
of others or of the city in which he resides. 9 

How then could Augustine justify any warfare for the 
Christian? Augustine held two paradoxical views of the state. 
On the one hand, the state is ordained by God and as such 
is the instrument of his justice. As God's instrument of justice, 
Augustine conceded to the state a right to wield the sword 
which could never be right for the individual Christian: 

They who have waged war in obedience to the divine 
command or in conformity with His laws have repre
sented in their persons the public justice or the wisdom 
of government, and in this capacity have put to death 
wicked men; such men have by no means violated the 
command, 'Thou shalt not kill.' 10 

Augustine would not allow even the barest self-defense to 
the Christian as an individual, but as delegated by the state, 
justice could be accomplished by killing. 

In tension with this view of the state, Augustine denied 
that any earthly state was founded on justice. The funda
mental criteria of justice, according to Augustine, is worship 
of the only true God. Augustine rejected Cicero's requirement 
that a state must be just in order to be a true state. A state is 
simply a group of people who have a common agreement. "A 
robber band has the essential features of a state."11 

Even if the state as ordained by God must wield the sword, 
it does not necessarily follow that Christians should do so. 
Does Augustine abrogate the love commandments for Chris
tians in public office? This is the point at which Augustine 
proposed his solution to the contradiciton between love and 
political necessity. Love, argued Augustine, is not incompat
ible with killing because it is an attitude of the heart, not an 
action. 

enemy admits no dispensation, but love does not exclude wars 
of mercy waged by the good. "13 

While there is a distinction in Augustine's thought between 
political responsibility and perfect love, these are by no means 
to be considered polarities. Love is to rule responsibly and 
must be incarnated in just political action. This is only possible 
through a radical emphasis on love as an inward disposition. 
Augustine's political ethics heavily rely on subjective intent. 
If a magistrate must cause the death of a person it should be 
done with love and sorrow. Hence, Augustine's "mournful 
magistrate." Those who go to war must cherish the spirit of 
a peacemaker. If they must kill they should let necessity and 
not their own hand do the killing. 

Augustine knew that the tension between responsibility 
and the Gospel could never be fully resolved so he empha
sized the difference between different callings. Different de
mands are placed by God on the ruler, the soldier, the citizen 
and the cleric or monk. Only the cleric or monk is bound by 
the "counsels of perfection." The highest or most perfect call
ing requires a nonviolent life. But not all Christians have that 
calling.14 Thus Augustine made room for political necessity 
without making it normative. 

The intellectual virtues of Augustine's resolution of the 
problem of dualism are apparent. Neither side of the dilemma 
is compromised. The radical absolute of love is preserved as 
the basic norm of every situation. Justice and love are not in 
conflict. Political realism is not sacrificed. Necessity does not 
compromise Christian discipleship. Augustine's solution al
lows for an individual to seek perfect union with God through 
monastic withdrawal from the ambiguous requirements of 
public life yet does not release any Christian from the ethics 
of Jesus. Even public officials must keep the love command
ments internally. 

But the problems with this solution are also serious. The 
interiorization of love promotes a spirit/flesh dichotomy and 
separates love from its concrete manifestation in the real world. 
The requirement that Christian soldiers must kill with love in 
their hearts for the enemy invites extreme hyprocrisy or guilt. 
The door is opened for subjective rationalization of any act 
as long as the requisite good motivation is there. Furthermore, 
Augustine ends up with two kinds of dualism: private versus 
public ethics and cleric versus lay ethics. 

The agonizing approach of Augustine is still instructive for 
today's problems. This does not mean that Augustine solved 
the problem even for his own day. Augustine shared many 
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of the blindnesses of a high-born Roman citizen in the fifth 
century. But he grasped the tension between freedom and 
necessity, between justice and love and between Christian 
morality and practical politics. Augustine's solution of inter
nalizing love was inadequate. But the tension he displayed 
illuminated the problem. 

The Problem of Dualism in Ethics 
The dilemma addressed by Augustine has been a perennial 

one for Christian ethics. Augustine's contrast between the city 
of God and the city of "man," Luther's two kingdoms, the 
Anabaptist contrast between Kingdom ethics and worldly eth
ics, Reinhold Niebuhr's dualism of individual and corporate 
ethics and Jacques Ellul's contrast between freedom and ne
cessity are but a few examples of thinkers who have resorted 
to dualism in grappling with this problem. H. Richard Nie
buhr's classic text, Christ and Culture, provides a typology of 
different approaches to a closely related problem. 

There are many reasons why not. Holland's weapons are in
significant in relation to the perceived balance of power in 
international relations. Those of the United States are essen
tial. Roger Shinn articulates a fear that cannot be simply de
nied. While he supports dramatic unilateral initiatives he re
jects unilateral disarmament. He says: 

It would not enhance the peace of the world. The one 
situation more dangerous and more fraught with injus
tice than a balance of terror is a monopoly of terror. The 
unilateral renunciation of nuclear weapons may be a 
rational and ethically responsible act for some nations. 
It is not a political possibility for all nations. 15 

As it stands this is an empirical prediction, not necessarily 
a normative judgment. The Soviets might very well increase 
aggressive and oppressive activity all over the world if they 
were unimpeded by nuclear deterrence. The same might be 
true of the United States. But this is not certain for either the 

Nuclear ethics brings the problem of dualism to an acute head. The simplest formulation of 
the political problem of nuclear weapons is that they are both intolerable and permanent. 

Most writers tend to come down on one side of the duality, 
however they may define it. Thus Anabaptist ethics emphasize 
separation from political compromise and strict allegiance to 
Kingdom ethics. Reinhold Niebuhr, on the other hand, em
phasized the impossibility of purity and the need to take moral 
risks for the sake of political justice. Luther held the two in 
tension but allowed too sharp a separation between personal 
and public responsibility. The result was to separate personal 
morality from political and social problems. 

Nuclear Ethics and the Problem of Dualism 

Nuclear ethics brings the problem of dualism to an acute 
head. The simplest formulation of the political problem of 
nuclear weapons is that they are both intolerable and per
manent. They are intolerable morally because they make will
ingness to commit genocide and destroy most of the world a 
routine part of politics. The evils Augustine lamented are pal
try compared to the necessary results of a nuclear war. Nuclear 
weapons are permanent for two reasons. First, unless indus
trial society is destroyed there will always be people who 
know how to make nuclear weapons. Even if total disarma
ment were achieved, nuclear weapons could be rapidly man
ufactured by an advanced industrial society in the event of 
war. Nuclear weapons will always be a threat. Second, despite 
the rhetoric of both Soviet and U.S. leaders, the political pos
sibilities of complete disarmament are so slim as to be neg
ligible. Apart from a fundamental change in the patterns of 
international political behavior that have persisted for all of 
recorded history, rational suspicion and self-protection will 
not disappear. Nuclear weapons are not hard to hide or break 
down into components. Even if disarmament were agreed upon, 
there would be no way to stop cheating. 

Another way to state the problem is to say that they are 
immoral and politically necessary. They are immoral for ob
vious reasons. Nuclear weapons are a potent symbol of im
mmorality in international relations. Routine willingness to 
commit nuclear genocide is subversive of ethical commitment. 

The political necessity of nuclear weapons is in one sense 
merely a matter of the polls. If enough people could be per
suaded to change their mind and support disarmament then 
it would be possible. If it happened in Holland, why not here? 
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Soviet Union or the United States. There might be other kinds 
of deterrence made available to a nation with the political and 
moral courage to renounce nuclear weapons. Of course both 
sides will not disarm for many reasons besides fear. These 
include technological and bureaucratic momentum, the inter
national influence and prestige of being a nuclear superpower, 
both internal and foreign economic interests, ideological com
mitment, etc.16 

The immorality and political necessity of nuclear weapons 
cannot be reconciled within a single political/ethical strategy. 
Part of the problem has to do with the necessity for the use 
of power in political relations. Reinhold Niebuhr wrestled co
gently with this issue. The need for justice in the relationship 
between groups requires that each group's power be limited 
by the power of others. Unimpeded power is dangerous. Ken
neth Waltz argues that it is also impossible.17 Nation states 
will do all they can to prevent their rivals from gaining an 
unqualified advantage over them. For Niebuhr this was an 
ethical issue. Unimpeded power would lead to great injustice 
in the world. No nation is virtuous enough to be trusted with 
an unopposed ability to work its will on the world. The ines
capable conclusion of this line of reasoning is that if one nation 
has nuclear weapons, justice and/ or necessity requires that at 
least one other nation also have them. 

In conflict with this line of thought is the stark truth that 
the evils restrained by nuclear deterrence are far outweighed 
by the evils of nuclear war. Even the horrors of world-wide 
Stalinisfn pale in comparison to nuclear war. It has always 
been questionable whether the issues that wars are fought 
over outweigh the destructiveness of war. In the past it was 
at least plausible to argue that they did. It is no longer plau
sible. If the destructiveness of conventional warfare could be 
seen as preventing an even greater evil, the same could never 
be said for nuclear war. The evil it threatens cannot be sur
passed. 

Christian ethics cannot be simply applied to the state. Too 
often Christians ignore reality and, as William Temple put it, 
"bleat fatuously of love." The major gap Niebuhr pointed to 
between the ideals of love and the necessities of practical 
politics cannot be denied (though it may be narrower than he 
thought). As he said, to assert that if only people loved each 



other all the complex problems of the political order would 
be solved, begs the most basic problem in human history.18 

Most people do not love each other. 
A Christian individual's response to nuclear weapons is not 

necessarily a gauge of how he or she would formulate policy 
if put in the pressurized position of a government executive. 
Political policy makers must use strategic, teleological reason
ing. Most decisions are the outcome of a complex, bureaucratic 
process through which competing interests are compromised. 
The realist writings of Reinhold Niebuhr, John Herz and others, 
convincingly suggest that politics involves tragic, moral risk. 
As Niebuhr commented: 

Political morality must always be morally ambiguous 
because it cannot merely reject but must also reflect, 
beguile, harness and use self-interest for the sake of a 
tolerable harmony of the whole. 19 

faith and implicitly allowing a different set of rules for their 
job or their politics. This is especially acute in the economic 
and political realms of national defense. Thousands of Chris
tians, who believe they should love their enemies, are em
ployed in the nuclear defense industry. At best they may adopt 
an Augustinian inwardness to their understanding of love. 
Few are likely to share his anguish over the contradictions 
involved in preparing for war in a spirit of peace. Yet the 
production and deployment of nuclear weapons threatens a 
form of war far more evil than the worst nightmares of Au
gustine. Nuclear missles are not neutral until fired. They in
carnate a blasphemous threat to the future and purpose of the 
earth. 

How then can a Christian participate in a political order 
that is premised on the necessity of these weapons? 

No politician can simply construct what they consider the 
best policy. Choices must be made from real possibilities. Pol-

When Christians take office they will have to act according to the prudential perspectives, 
possibilities and responsibilities that adhere to their position. This will inevitably result in 
the tensions and paradox of a double calling. 

Insofar as Christians take part in policy formation they will 
have to share in the tension, or even anguish of working 
through a political process in which ethical fervor and moral 
clarity are sapped. Politics is a method, to use Niebuhr's words, 
"of finding proximate solutions to insolvable problems."20 What 
then becomes of the radical simplicity of the Sermon on the 
Mount? Are we left, as Paul Ramsey put it, "wandering over 
the wasteland of utility since the day we completely surren
dered to technical political reason the choice of the way to 
the goals we seek?"21 

Ways Out of the Impasse 

Like John Howard Yoder, I am convinced that the teaching 
of Jesus strongly requires pacifism of the believer, but that, 
"in our present age it is impossible to do away with the need 
for violent action in the political or economic realm."22 Yoder 
rejects the separation of personal from political ethics. Chris
tian ethics are inescapably political but one cannot require the 
same standards of behavior from the state as are incumbent 
upon the Christian. He says: 

We need to distinguish between the ethics of disci
pleship which are laid upon every Christian ... and an 
ethics of justice within the limits of relative prudence 
and self-preservation, which is all one can ask of the 
larger society.23 

Yoder suggests that the ideals of discipleship revealed in 
Jesus Christ are indirectly relevant to the state in that relative, 
middle axioms can be derived from them. These middle ax
ioms call the state to alternative ways of acting that are po
litically conceivable. Yoder's methodology undercuts the ide
alism that expects the state to embody nonviolent morality. 
At the same time Yoder refuses to erode the radical politcal 
challenge Jesus gave to those who wish to follow him. 

This approach may suffice for Christians who remain out
side public office but leaves unresolved difficulties for those 
who hold governing positions in a pluralistic society. When 
Christians take office they will have to act according to the 
prudential perspectives, possibilities and responsibilities that 
adhere to their position. This will inevitably result in the ten
sions and paradox of a double calling. Christians in America 
have typically responded to this tension by privatizing their 

iticians must distinguish between the present, actual policy, 
the politically possible (as things stand), the realistic (given 
certain changes), the desirable (conceivable but unlikely), and 
the ideal (a utopian vision). To mistake the ideal for the pos
sible not only consigns one to irrelavance, it may well 
strengthen the status quo. As Richard Falk said, " ... genuine 
moral encounter requires that we choose only from among 
those genuine possibilities implicit within the living tissue of 
human affairs."24 Moral action is always contextual, not ab
stract. 

Overcoming Ethical Dualism: Eight Directions 

I would like to suggest eight avenues for overcoming ethical 
dualism in a nuclear age. These are not "solutions" to the 
problem posed in this article. Rather they are directions for 
bypassing the problem. 

1. When a question cannot be answered, a good approach 
is to redefine the question! The realist-idealist split has pro
duced many questions which assume one side of the dichot
omy. Such questions include, "How may wars be fought justly? 
How can the balancing of power produce security? How can 
we live without war? How may we abolish nuclear weapons?" 

Like the question, "How can I reconcile the real and ideal?," 
these problems have no answer. Nevertheless, they must be 
asked. But the primary moral political question in international 
relations today is this: How can we reduce the criminal burden 
of the possesion of nuclear weapons? This question defines 
the problem as a technical, corporate, political, moral, costly 
and ongoing problem. It takes the focus off the quest for hy
pothetical personal purity or safety and onto the immediate 
context which we all face. 

2. Rather than starting with theological or strategic abstrac
tions, we need to begin with praxis: with concrete activities 
of peacemaking and resistance. Such activities are solidly based 
in commitments to real people and (for Christians) to the val
ues of the Kingdom of God. Peacemaking and resistance can 
and must take place at all levels of human political relations: 
in the family, the church, the community, the nation and the 
world. Political/ ethical theory can grow piecemeal out of com
mitted action. Since World War II there has not been a single 
successful attempt to formulate a convincing political morality 
that can link military strategy to modern technological reali-
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ties. Perhaps such a master theory of political ethics is im
possible. In any case it should not hinder us from action or 
the theoretical insights which spring from it. 

3. The values of the Gospel of reconciliation should guide 
us to set clear limits to what we may do as Christians and 
what we may advocate as policy. Morality requires that we 
choose the imperfect real over the abstract ideal. This does 
not mean that political ethics is exclusively teleological. It is 
not possible to predict all the good and bad consequences of 
questionable political means. Nowhere is this more obvious 
than in nuclear weapons policy. Teleological ethics overvalue 
human control of history. People need clear moral and, if 
possible, legal limits to political behavior. While a Christian 
politician may not choose the ideal, there should be clear limits 
to what she may choose in the realm of the real. 

vision of the future that indicates a clear direction for political 
struggle. Gustavo Gutierrez's idea of "utopia" is a helpful 
concept in this regard. "Utopia" is a synthesis of a theological 
vision of peace (shalom), and a social scientific construction 
of the political requirements for the creation of material peace 
in the real world. A community provides a context for the 
development of such a vision. A community can keep alive 
the idea of peace even when its immediate applicability is 
doubtful. 

8. The final synthesis of a Christian's faith and politics does 
not happen at the level of ideas or principles, but is incarnated 
in the total response of a person to God. We respond in the 
context of our communities and of our analysis of our world. 
This response to God is not abstract but expresses who we 
are as people in the world. Christian faith is valid only as it 

The values of the Gospel of reconciliation should guide us to set clear limits to what we may 
do as Christians and what we may advocate as policy. Morality requires that we choose the 
imperfect real over the abstract ideal. 

A good starting place for such limits in Augustine's moti
vation of love. Whatever cannot be reconciled with love should 
be excluded. However, more concrete principles relevant to 
the context and consistent with love also need to be developed. 
These principles operate deontologically but are contextually 
formulated. They include limitations on what a policy maker 
could support as national policy in a fallen world (for example, 
no first strike in nuclear policy). They would also include lim
itations on what any Christian could personally do as a fol
lower of Jesus Christ (for example, order a nuclear strike of 
any kind). 

4. The combination of moral urgency and political com
plexity which surrounds nuclear policy indicates that there is 
room both for the politics of reform and the politics of protest. 
The need for sophisticated political realism in addressing na
tional policy does not nullify the moral outrage which nuclear 
defense should inspire in all human beings ("if they remember 
that they are human"). The politics of protest operate by a 
different set of rules than the politics of reform, but they can 
be complementary, not contradictory. 

5. Attitude is as important as ideas in our response to the 
nuclear crisis. A follower of "the way of the cross" should not 
be primarily concerned with personal survival. Rather we 
should be driven to seek peace with all human beings. Often 
peace activists project the attitude that our nation is evil while 
our opponents are innocent. Strong defense advocates argue 
exactly the reverse. All the evil in the political realm is pro
jected "out there." Augustine's pessimistic realism about the 
tendency of all humans toward egoism should lend us all 
humility, while his conviction of the almost infinite value of 
every person should lend us hope. Of course the heart of any 
Christian approach to peacemaking is love. 

6. A Christian ethic of peacemaking is a communal ethic. 
The individual lone ranger peacemaker is almost a contradic
tion in terms. We need a community of people in which to 
learn the skills of being a peaceful people. We also need a 
community to lend corporate power to our quest for political 
peace. Third, a community will provide the context for seeking 
peace within ourselves. Those who wish to spread peace need 
to develop the character of peacemakers. 

7. While it is important to distinguish between the politi
cally possible and the ideal, it is equally important to have a 
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is expressed in the context of a person's life and social situ
ation. The challenge to love God, our neighbor and our enemy 
cannot be adequately articulated in abstract terms that are 
separate from the life and "story" of an individual or com
munity. The task of the Church in relation to the bond is to 
be a community that expresses the truth it has received in the 
style of its life. The riatiireoTCnrisfian -etnics is expressefln 
the being of the Church as it responds to God and to the 
concrete historical/political events of its day. Dietrich Bon
hoeffer asked: 

Who stands fast? Only the man whose final standard 
is not his reason, his principles, his conscience, his free
dom or his virtue, but who is ready to sacrifice all this 
when he is called to obedient and responsible allegiance 
to God-the responsible man who tries to make his whole 
life an answer to the question and call of God. 25 
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Nuclear Ethics: 
A Selected, Annotated Bibliography 

by Mark Nation 

Compiling a useful bibliography is always a challenge, par
ticularly in terms of selection. If that is generally true, it is 
especially true in treating two topics as complex as ethics and 
nuclear arms. 

There are many facets to ethics, from the multifaceted di
mensions of moral philosophy to the numerous recent creative 
discussions of the use of Scripture in formulating ethics. How
ever, to limit the number of entries, I have eliminated virtually 
all resources not directly related to the nuclear issue. A few 
exceptions pertain to the classical Christian approaches to war 
and peace. 

It is also the case that an understanding of nuclear ethics 
is contingent upon knowledge about the nuclear arms race, 
including issues ranging from capabilities of nuclear weapons 
to an understanding of the Soviet Union to knowledge of 
strategies for use and non-use of nuclear weapons. Again, with 
few exceptions, I have refrained from listing resources not 
directly connected to ethical discussions, realizing that some 
of the entries listed deal with issues relating to nuclear arms. 
There are a couple of exceptions. Though aware of its biases, 
I have included the Ground Zero book as a general, readable 
overview of the nuclear arms race. The other exception per
tains to an issue that repeatedly cropped up, implicitly or ex
plicitly, in discussions of nuclear ethics as the decisive issue. 
It is a matter related to nuclear doctrine. To oversimplify, is 
the engagement in nuclear war so awful to contemplate that 
our best talent and strategizing should go into the effort to 
prevent nuclear war? Or, rather, should we expend a consid
erable allotment of time and energy contemplating how we 
might fight and, perhaps, win a nuclear war? The articles by 
Gray and Payne, Howard, Keeney and Panofsky, and Wohls
tetter were added to the bibliography to give examples of some 
of the best thinking on various sides of these issues. 

Another question I confronted was whether to limit the 
entries to Christian writers. I decided not to for two reasons. 
First, many Christian writers, through employment of natural 
law or for other reasons, debate this kind of issue in terms 
that are not specifically theological or Christian. Second, even 
for others, the questions raised and issues discussed by many 
of the writers listed here are definitely relevant for Christians 
of every ilk-even if their final conclusions might be based on 
different beliefs and values. 

Finally, every attempt has been made to be fair in selecting 
and annotating the entries. However, in order to maximize 
the usefulness of the bibliography, I have, when appropriate, 
rendered what I considered to be fair judgments. 

Asterisks indicate the books or essays I would most rec
ommend to someone who wants a brief course on nuclear 
ethics. 
Aukerman, Dale. Darkening Valley: A Biblical Perspective on 

Nuclear War. Seabury Press, 1981, 229 pp., $8.95. Though 
not explicitly written about ethics, this book bristles with 
numerous thought-provoking insights that have relevance 

Mark Nation holds an M.A. in Theology from The Associated Men
nonite Biblical Seminaries, and is currently director of the Cham
paign-Urbana Peace Initiative, an ecumenical peace and justice 
education organization. 

for ethical deliberation. The Christian Century has said about 
this book that it "is unlikely to be surpassed by anything 
written on nuclear war from a religious perspective." 

Barrs, Jerram. Who are the Peacemakers? The Christian Case for 
Nuclear Deterrence. Crossway Books, 1983, 64 pp., $2.95. 
Introduced by the late, well-known Francis Schaeffer, this 
brief polemical book argues for a "peace through strength" 
position on the basis of Barrs' understanding of the de
mands of justice. Contains some rather weak and strange 
arguments. 

*Bernbaum, John, ed. Perspectives on Peacemaking: Biblical Op
tions in the Nuclear Age. Regal Books, 1984, 265 pp., $6.95. 
A collection of some interesting essays, mostly from the 
evangelical conference that was held in Pasadena in May 
1983. Various perspectives are represented. Includes essays 
by people such as Senators William Armstrong and Mark 
Hatfield, Jim Wallis, Edmund W. Robb, and Richard J. 
Mouw. 

Bonkovsky, Frederick 0. International Norms and National Pol
icy. Eerdmans, 1980, 220 pp., O.P.-available from UMI for 
$58.50). Bonkovsky challenges much just-war theorizing 
as unrealistic and impractical. He proposes some specific 
guidance for formulating realistic international "proce
dural" norms and means for more objectively evaluating 
conflicting values. The book raises some interesting ques
tions. 

Brown, Dale W., ed. What About the Russians? A Christian Ap
proach to U.S.-Soviet Conflict. The Brethren Press, 1984, 159 
pp., $6.95. An interesting collection of essays divided into 
three sections: 1) "Who Are the Russians?" 2) "Why Do 
We Fear the Russians?" 3) "Can Christians Trust Rus
sians?" 

Cesaretti, C. A. and Joseph T. Vitale, eds. Rumors of War: A 
Moral and Theological Perspective on the Arms Race. Seabury 
Press, 1982, 138 pp., $6.95. This is a a study guide for four 
sessions of study: "Peace," "Security," "Just War," and 
"Stewardship and Christian Responsibility." There are four 
appendices, the first two of which contain almost 100 pages 
of readings to supplement the lessons. There is little at
tempt to present a balanced perspective. And though pres
ent policies are not discussed, the readings would tend to 
be critical of them. 

*Clouse, Robert G., ed. War: Four Christian Views. InterVarsity 
Press, 1981, 210 pp., $6.95. Nonresistance, pacifism, the 
just war, and the crusade or preventive war positions are 
defended as Christian positions by proponents of the re
spective positions. Also each author responds to the others' 
positions. Good format and discussions. 

Curry, Dean C., ed. Evangelicals and the Bishops' Pastoral Letter. 
Eerdmans, 1984, 254 pp., $10.95. A nice collection of essays 
from various theological and political perspectives. 

Davidson, David L. Nuclear Weapons and the American Churches: 
Ethical Positions on Modern Warfare. Westview Press, 1983, 
208 pp, O.P. This book was written by a chaplain in the 
U.S. Army and "prepared under the auspices of the Stra
tegic Studies Institute, U.S. Army War College, Carlisle Bar
racks, Pennsylvania." This is a good, objective survey of 
some current attitudes regarding the ethics of the nuclear 
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arms race, including most major denominations and several 
Christian ethicists. Includes a chart of church positions on 
specific issues in response to a questionnaire prepared for 
this study. 

Dougherty, James E. The Bishops and Nuclear Weapons: The 
Catholic Pastoral Letter on War and Peace. Archon Books, 
1984, 255 pp., $22.50. Written by a political scientist, this 
is the most serious, substantive, critical response to the 
Bishops' letter I have seen. Dougherty especially takes issue 
with specific policy recommendations of the Bishops. 

*Duke, David N. "Christians, Enemies and Nuclear Weap
ons," The Christian Century, Vol. 100, No. 32 (Nov. 2, 1983), 
986-989. Explores the relevance in a nuclear age of Jesus' 
teaching regarding love for enemies. Stimulating and help
ful. 

Dwyer, Judith A. "Catholic Thought on Nuclear Weapons: A 
Review of the Literature," Religious Studies Review, Vol. 10, 
No. 2 (April 1984), 103-107. A very helpful, brief overview 
of current Catholic thought, 

Falwell, Jerry. "Peace Through Strength-Preserving Our 
Freedom," Fundamentalist Journal, May 1983, 8-9. When I 
was writing an article on Jerry Falwell and the nuclear arms 
race in 1983, I wrote to him to ask for anything he had 
written on the subject. This article was what I received. The 
key to his argument is his statement: "Freedom is the basic 
moral issue of all issues." 

Geyer, Alan. The Idea of Disarmament: Rethinking the Unthink
able. The Brethren Press, 1982, 256 pp., $11.95. As Geyer 
says, this is "more of a think-book than a fact-book." As 
such it offers some interesting critiques of deterrence and 
counterforce doctrines as well as possible scenarios for dis
armament. I believe this was revised for a 1985 edition. 

Glynn, Patrick. "Why an American Arms Build-Up is Morally 
Necessary," Commentary, Vol. 77, No. 2 (Feb. 1984), 17-
28. A spirited argument against the M.A.D. (Mutually As
sured Destruction) strategy as supported, e.g., by Spurgeon 
Keeny and Wolfgang Panofsky and most mutual, verifiable, 
nuclear weapons freeze proponents. 

Goodwin, Geoffrey, ed. Ethics and Nuclear Deterrence. St. Mar
tin Press, 1982, 199 pp., $22.50. A collection of articles 
representing various viewpoints from discussions spon
sored by the British Council on Christian Approaches to 
Defense and Disarmament. 

*Gray, Colin S. and Keith Payne. "Victory is Possible," Foreign 
Policy, No. 39 (Summer 1980), 14-27. Colin Gray is one of 
the most impressive, capable apologists for current admin
istration nuclear policies. This influential article argues that 
we should develop nuclear strategy that is focused much 
more on fighting and winning a nuclear war than the M.A.D. 
logic allows for. 

*Ground Zero. Nuclear War: What's In It For You? Pocket Books, 
1982, 272 pp., $2.95, A readable, general introduction to 
the nuclear arms race. 

Hardin, Russell, et al., eds. Nuclear Deterrence: Ethics and Strat
egy. University of Chicago Press, 1985, 395 pp., $10.95. 
This book represents some of the best thinking on the sub
ject by people within the moral philosophy guild. All but 
two essays are from the April 1985 issue of the journal 
Ethics. 

*Hauerwas, Stanley. Against the Nations: War and Survival in 
a Liberal Society. Winston Press, 1985, 208 pp., $16.95. This 
book contains three of Hauerwas' essays on war, two spe
cifically on nuclear war. Hauerwas wants to press us to ask 
what it means to be specifically Christian in nuclear and 
other contexts. These three essays take on greater meaning 
in the context of the rest of the essays in this book and his 
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The Peaceable Kingdom. However, if we are willing to 
weather Hauerwas' dense writing, we will emerge with 
new questions and, perhaps, a more Christian vantage point 
from which to view the issues involved. 

Heyer, Robert, ed. Nuclear Disarmament: Key Statements of Popes, 
Bishops, Councils and Churches. Paulist Press, 1982, 278 pp., 
$7.95. A good collection of formal statements, including 
more than thirty pages of Protestant church statements. 

Hoekema, David A. "Nuclear Issues Resources (Part I)," The 
Christian Century, Vol. 100, No. 26 (Sept. 14-21, 1984), 819-
825. A good discussion of a number of books on the nuclear 
arms race, most of which are not listed here. The only 
limitation is that so much has been published in the last 
two years. 

___ . "Nuclear Issues Resources (Part 11)," The Christian 
Century, Vol. 100, No. 27 (Sept. 28, 1983), 850-854. 

___ . "Protestant Statements on Nuclear Disarmament," 
Religious Studies Review, Vol. 10, No. 2 (April 1984), 97-
102. A good overview of official statements. 

*Hollenbach, David, S.J. Nuclear Ethics: A Christian Moral Ar
gument. Paulist Press, 1983, 100 pp., $3.95. Though one 
might want to supplement it with other readings, this is a 
good, brief text on nuclear ethics. This fine study is well
written and thoughtful. 

Howard, Michael E. "On Fighting a Nuclear War," Interna
tional Security, Vol. 5, No. 4 (Spring 1981), 3-17. A response 
to Colin Gray et al. (see Gray and Payne above) by one of 
the foremost British historians of war. 

Johnson, James Turner. Can Modern War Be Just? Yale Uni
versity Press, 1984, 215 pp., $17.95. This book is comprised 
of eight essays by a former student of Paul Ramsey and 
one of the most prominent and prolific just-war theorists 
writing today. Johnson wants to take issue with those who 
answer "no" too quickly to the question posed by the title. 
Therefore he is somewhat critical of the Catholic Bishops' 
Letter (see Wohlstetter, Albert & Critics below) and would 
lean more toward endorsing policies of limited nuclear war, 
flexible response, etc. But he seems somewhat more cau
tious than, e.g., W. V. O'Brien. 

*Johnson, James T. and David Smith, eds. Love and Society: 
Essays in the Ethics of Paul Ramsey. Scholars Press, 1974, 
251 pp. Includes four fine essays on the just-war tradition. 
Johnson's essay gives a good overview of the jwt as well 
as a good, brief explication of Ramsey's understanding of 
the jwt. LeRoy Walters' essay is one of the few to discuss 
how the jwt has actually worked in practice. 

*Keeny, Spurgeon M., Jr., and Wolfgang K. H. Panofsky. "MAD 
Versus NUTS: Can Doctrine or Weaponry Remedy the Mu
tual Hostage Relationship of the Superpowers?" Foreign 
Affairs, Vol. 60, No. 2 (Winter 1981/82), 287-304. A key 
article in discussions about Colin Gray's and Albert Wohls
tetter's writings (see biblio. entries) as well as other pro
posals regarding nuclear strategies and, therefore, nuclear 
ethics. Keeny and Panofsky contend that given the prop
erties of nuclear weapons and the reality of other com
ponents of conceivable nuclear war scenarios, it is dan
gerous to ignore the fact that the Superpowers are in a 
mutual hostage relationship. To formulate strategies of nu
clear war fighting, etc., while ignoring these realities makes 
mutually assured destruction much more of a possibility. 
An important essay. 

Lackey, Douglas P. Moral Principles and Nuclear Weapons. 
Rowman & Allanheld Pubs., 1984, 265 pp., $25.00. Whether 
or not one agrees with all of the specific recommendations, 
this book is quite instructive. Lackey, a philosophy pro
fessor, not only relates just-war categories to the nuclear 



arms race but also illuminates the discussion by applying 
the moral categories of common good, human rights, and 
justice in a way that responds to a broader range of con
cerns. Has a good, fifteen-page bibliography. 
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Ramsey, PatJ.l. The Just War. Univ. of America Press, 1983 
(original ed. 1968), 554 pp., $15.75. One of the two basic 
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Walzer, Michael. Just and Unjust Wars: A Moral Argument With 
Historical Illustrations. Basic Books, Inc., 1977, 361 pp., $7.50. 
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mizes the Soviet threat, while at the same time draining 
us of the vital moral energy necessary to work for both 
peace and freedom." If we remain conscious of these ob
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peace. Weigel also has a little booklet on the Bishops' Letter 
entitled The Peace Bishops and the Arms Race. 
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The Church: A Social Institution? 
by Dennis P. Hollinger 

Scrutinizing the church as a social institution has never 
been popular among evangelicals. Sociological inquiry, it is 
feared, will inevitably lead to a reductionist view of the church, 
systematically stripping away all supernatural explanation of 
the church's origins, forms, and message, until all that remains 
is another human institution. Evangelicals have chosen in
stead to affirm the church as a Body of Christ, a royal priest
hood, a holy Temple, the ecclesia-a divine body that tran
scends socio-cultural explanations and owes its very existence 
to Christ, its founder, Savior, and Lord. 

Certainly sociology has not always been kind to the church 
or to religion in general. To acknowledge that "the Christian 
Church is a natural community ... ," says James Gustafson, 
"appears to reduce a special creation of God's gracious work 
to the dismal and uninspiring realm of natural man with his 
physical, social, and psychological needs."1 Durkheim, Marx, 
Freud, and a host of other modern behavioral scientists have 
joined the ranks of those opting for monolithic explanations 
of the church's existence based solely on social, economic, and 
psychological factors. 

But one need not be a reductionist to utilize sociological 
categories. Indeed one need not assume a skeptical stance to 
view the church from a socio-cultural perspective. It is both 
possible and desirable to analyze the church using theological 
categories which affirm its unique origins, message, and pur
poses, in conjunction with sociological categories which reckon 
with the socio-cultural milieu out of which it emerged. 

The sociological perspective is important for several rea
sons. First, it helps us distinguish those dimensions of the 
church which emanate from the culture and those which come 
from God. Too often throughout history well-meaning Chris
tians have argued that particular forms, polities, ideas, and 
styles within the church were divine in origin. A century or 
so later when those aspects of ecclesiastical life had changed, 
one was almost left to conclude that God was fickle, since he 

Dennis P. Hollinger is Associate Professor of Church and Society 
at Alliance Theological Seminary. 

18 TSF Bulletin January-February 1987 

had presumably ordained them. Sociological study can be a 
valuable tool in helping us discern how and why certain trends 
emerge within the church. To attribute all human forms and 
practices to divine initiation is akin to idolatry, even when 
those forms and practices are good and beneficial. God has 
indeed ordained certain things for the church, but in many 
areas there is also freedom in order that the church may adapt 
its God-given mandates to the needs of particular socio-cul
tural contexts. But to do this effectively one must distinguish 
that which is cultural from that which is supracultural. 2 

A further rationale for sociological inquiry is the insidious 
inclination to succumb to cultural Christianity. Cultural Chris
tianity involves a syncretism of biblical ideals and practices 
with those cultural ideals and practices which are antithetical 
to Christian principles. The use of cultural motifs serves a vital 
function in contextualizing the gospel, as many missiologists 
have recently contended.3 To do so requires careful socio
cultural analysis in order to identify modes of thought, or
ganizational methods, and stylistic forms which can be adapted 
to church life. However, there are limits. When aspects of the 
socio-cultural context which conflict with the gospel are uti
lized, or when relative cultural motifs are baptized as absolute 
Christian principles, cultural religion results. Sociological anal
ysis can be used to help illuminate the distinction between 
legitimate contextualization and illegitimate cultural captivity 
by clarifying relevant social processes, norms, and role ex
pectations. 

A final reason for sociological analysis of the church is to 
understand the ways in which the church helps shape its cul
ture and related social insitutions. Many social scientists have 
studied religion primarily as a dependent variable in which 
religion is acted upon by society. Karl Marx, for example, saw 
religion and the church as mere reflections of the economic 
institution in that the owners of production utilized religious 
ideas to placate their workers. In such analysis religion has 
no dynamic of its own to impact upon society. 



Other sociologists, while acknowledging religion as a de
pendent variable, would argue for its concurrent role as an 
independent variable, dynamically acting upon the society and 
other social institutions. One of the classic works setting forth 
this thesis is Max Weber's The Protestant Ethic and the Spirit 
of Capitalism. In it Weber observes that the modern capitalistic 
ethos, not capitalism per se, rose to prominence in Protestant 
countries where Calvinism prevailed. From this observation 
he argued that "the principle explanation ... must be sought 
in the permanent intrinsic character of their religious beliefs, 
and not only in their temporary external historico-political 
situation."4 Weber's primary contention was that religion gen
erates a powerful, though often unintended, socio-cultural im
pact of its own-a fact that can be sociologically documented. 

of a formulated and organic system of truth." For Strong there 
appears to be little human or cultural dimension to theology 
for even the "arrangement of facts is not optional, but is de
termined by the nature of the material with which is deals. A 
true theology thinks over again God's thoughts and brings 
them into God's order."7 

In such perceptions theology is wrested from its cultural 
context in that the Bible and our perceptions and systematizing 
of it are at no point filtered through a socio-altered grid. As 
David Wells so aptly put it, for many evangelicals "theology 
is seen to yield a kind of universal transcendent knowledge 
that encompasses all cultures but is localized in none in par
ticular." 8 

In contrast to this static understanding of theology, there 

Scrutinizing the church as a social institution has never been popular among evangelicals. 
Sociological inquiry, it is feared, will inevitably lead to a reductionist view of the church. 

Having noted the importance of sociological study for the 
church, let us move on to selected manifestations of the church 
as a social institution. Three ecclesiastical dimensions will be 
examined to show the interaction of divine elements with 
socio-cultural elements-theology, polity and structure, and 
style of expression. My objective is to demonstrate how the 
church functions as a social institution, though at the same 
time acknowledging it is more than just that. In the following 
discussion I am using "church" to mean concrete embodi
ments of the Body of Christ, both local and world-wide. At 
this point some might be prone to make a sharp distinction 
between the visible church, which exists in a cultural milieu, 
and the invisible church, which transcends cultural frames of 
reference. The problem with such dichotomizing is that the 
invisible church is always visibly manifest within the world. 
It cannot remain invisible and acultural. Therefore, appealing 
to the invisible church as a pure ideal untainted by cultural 
and social elements is simply a platonic myth. The Church of 
Jesus Christ, composed of all true believers and followers of 
their Lord, is always manifest as a human community in con
crete historical situations. It is those concrete embodiments 
which we now turn. 

The Church's Theology 

To suggest that the church's theology reflects its nature as 
a social institution may be initially unsettling for some. Many 
evangelicals have tended to argue that theology is absolute, 
unchanging, transcendent, and beyond cultural influence. 
Charles Hodge, for example, seemingly viewed theology as 
beyond historical and socio-cultural mediation in his com
parison of the discipline to the natural sciences: 

The Bible is to the theologian what nature is to the 
man of science. It is his storehouse of facts; and his 
method of ascertaining what the Bible teaches, is the 
same as that which the natural philosopher adapts to 
ascertain what nature teaches.5 

For Hodge the theological enterprise is a collection of facts 
revealed in Scripture and a systematization of those facts ac
cording to their internal consistency, thereby ascertaining 
"God's System."6 

In similar fashion Augustus Strong contended that "the aim 
of theology is the ascertainment of the facts respecting God 
and the relations between God and the universe, and the ex
hibition of these facts in their rational unity, as connected parts 

is an alternative evangelical view which is faithful to God's 
infallible rule of faith, Scripture, while acknowledging a le
gitimate social and cultural impact upon theological reflection. 
In this perspective theology may be defined as the human 
attempt to systematize and apply what revelation teaches about 
given themes. Such a task is no mere human enterprise, for 
the primary content and test of all theology is rooted in au
thoritative objective revelation. This endeavor is further aided 
by guidance of the Holy Spirit. However, the human theo
logian cannot avoid expressing these divine truths in cate
gories which reflect in part the social setting. 

Theology in its essence is language about God and the 
realities of the Christian faith. Language is a tool of culture 
and as such employs culturally agreed-upon symbols to ex
press particular realities. Language will always reflect its socio
cultural setting, for no set of linguistic symbols can exist in a 
vacuum. God did not choose to reveal His written Word in a 
divine language but rather in the common language of a social 
group. This understanding need not relativize the Word of 
God, for "men spoke from God [in their own language, style, 
and thought categories] as they were carried along by the Holy 
Spirit" (2 Peter 1:21). What mui,t be acknowledged, however, 
is that the divine reality is not synonymous with the words 
used in Scripture, but rather the biblical words, as cultural 
symbols, point to the divine reality. To do theology requires 
a commitment to God's Word (written and incarnate) as the 
primary content and test of all theology, but the God-breathed 
words of the original text are also tools of a culture. 

There are two socio-cultural processes through which we 
must pass to construct a theology. The first is interpretation. 
The interpreter is aided by Spirit-filled illumination, but this 
in no way insures interpretive infallibility. One need only ex
amine the history of exegesis to realize that varying interpre
tations of Scripture have existed from the early church on. 
Why is this so? One explanatory factor, and there are many, 
is the socio-cultural context of the interpreter. This context 
affects what is seen and not seen in Scripture, how meaning 
is transferred across ages and cultures to a new context with 
a new language, and how Scripture is specifically applied to 
a given issue in the church or the world that may be quite 
different from analogous issues addressed in the biblical text. 
Such interpretive variation need not result in hermeneutical 
chaos. There is always the objective Word to which we go 
again and again, and there is the ever-deepening insight from 
extra-biblical sources of the original setting. Historical theol-

TSF Bulletin January-February 1987 19 



ogy is also a tool which informs our biblical interpretation. 
True, applications to new contexts may vary, but that does 
not nullify the possibility of an ultimate criterion against which 
we judge our theology. Yet, the interpreter is never totally free 
from his/her social setting, and this limitation must always 
humbly be acknowledged. 

The second socio-cultural process through which we must 
pass in doing theology is a systematization of the interpreted 
Word. Theology involves organizing into human categories of 
thought what we understand Scripture to say. Some may not 

out the first eighteen centuries of the church there were cer
tainly teachings on the "last things." However, a more full
orbed eschatology has emerged in the last two centuries. Why? 
Primarily, I believe, because Western culture has been raising 
questions about history which have in turn caused the church 
to ask, "Where is history going?" Nineteenth-century notions 
of evolution, dialectic, and optimism were reflected in a pop
ular post-millennial eschatology that saw history's progress 
culminating in the return of Christ. This does not imply a 
reductionism in which the cultural milieu was the sole source 

Appealing to the invisible church as a pure ideal untainted by cultural and social elements is 
simply a platonic myth. The Church of Jesus Christ, composed of all true believers and followers 
of their Lord, is always manifest as a human community in concrete historical situations. 

feel the urgency to move beyond biblical theology-that is, 
clarifying what John or Paul or Peter say about particular 
themes in their own language. But if we believe that Scripture 
is unified and that the parts are not ultimately inconsistent, 
then we must press on with the task of systematizing revealed 
knowledge about God, Christ, salvation, the church, ethics, 
etc. This may require language categories beyond those avail
able in the biblical language for two reasons. First, the biblical 
writers themselves don't always use the same categories to 

. describe particular divine realities; and at other times the same 
linguistic categories may be used but with varying shades of 
meaning.9 In order to reconcile these differences, the theolo
gian may search for categories which harmonize the varieties 
in biblical language. Second, the systematization must be in
tegrated with the particular issues and questions arising from 
within or without the church. To do so requires language that 
is relevant to those concerns. 

The whole of historical theology illustrates the fact that 
theology reflects its social setting. This is exemplified in both 
the issues that are raised and the ways they are handled. 
Specific theological issues addressed by the church in a given 
place and time reflect to some degree what is happening in 
the surrounding culture. As the socio-historical situation exerts 
pressure on the church to grapple with these issues, it re
sponds by hammering out particular tenets in more systematic 
form. Until that time the church may only have general teach
ings on the subject which emerges during the course of Bible 
study. But a full-blown systematic doctrinal statement nor
mally develops in response to cultural impingement. 

For example, when the early church worked out the the
ology of Christ's relationship to God, it did so in terms which 
reflected the philosophical questions of its socio-historical set
ting. The debate centered over whether Christ was homoousion 
( of the same essence or substance as the Father), homoiousion 
(of a similar essence or substance) or heteroousion (of a dif
ferent essence or substance). Nowhere in Scripture is the issue 
of ousia or essence discussed, at least in those terms. However, 
finding itself in the midst of a culture that asked questions of 
essence and substance, the church was forced to formulate a · 
theology of Christ's essence, and chose to do so in the thought 
categories of contemporary philosophy. The church's strategy 
was to begin with the Word, but once that Word was inter
preted (in a socio-cultural framework), the interpretations were 
then systematized into the language and thought patterns of 
its culture. 

A further illustration of how the socio-cultural context in
fluences theology is evidenced in the rise of eschatological 
concerns in the nineteenth and twentieth centuries. Through-
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of post-millennialism, for the Puritans two centuries earlier 
had already begun to construct such an eschatology. 10 But as 
Stanley Gundry has noted: 

Time and again there seems to be a connection be
tween eschatology and the church's perception of itself 
in its historical situation. Eschatologies have been a re
flection of the current mood or Zeitgeist or response to 
historical conditions. In other words, in many cases es
chatologies appear to have been sociologically condi
tioned.11 

When the horrors of urban industrialism, war, and inter
national conflict began to play havoc with nineteenth-century 
optimism, the post-millennial bubble burst and a form of 
premillennialism began to flourish. There is no question that 
the doomsday prophecies of dispensational premillennialism 
was a reading not only of the Bible but also of the times, 
fueled by the rude awakening of socio-cultural experience. 

Is one left to conclude that theology merely blows with the 
winds of its times? That it is forever doomed to cultural rel
ativism, having little or no transcendent message? Not at all. 
Because there is an objective Word we are not lost in a maze 
of cultural relativities. There is ultimate truth and final au
thority against which all human thought can and must be 
judged. But our theology must not be confused with eternal 
truth. Theology is, rather, the systematic reflection and human 
categorization of that divine truth, as recorded in Scripture, 
and in dialogue with contextually relevant questions. As John 
Jefferson Davis puts it: 

The calls for the contextualization of the gospel (in 
actuality, a recontextualization) are simply based on the 
recognition of the need to communicate the faith in a 
context-specific fashion, and to make a critical assess
ment of the ways in which the church's or theologian's 
own social situation may be distorting the understand
ing of the message.12 

All of this means that theology can never be done once 
and for all. It represents the on-going attempt of the church 
in a culturally-specific locale to address the biblical issues in 
a way that is understandable to that culture. This approach 
to theology will mean that to some extent the issues addressed 
and the packaging of those issues will differ from place to 
place and in different periods of history. For example, in the 
West, systematic theologies often begin sections on God with 
the classical arguments for the existence of God. In Africa 
where few doubt the supernatural realm and where Aristo
telian philosophy has little significance, such arguments are 
almost nonsensical. Conversely, an area of theology with great 



significance to the African mind, but one never highly de
veloped in the West, is that of power encounter-the encounter 
of God with the spirit world and demons. Therefore, it seems 
reasonable that the theologies of the secularist West will ad
dress the existence of God in language relevant to its skeptical 
minds, while African theologies will emphasize more the re
lationship of God's power to the animated world. 

The problem with believing that theology is absolute, un
changing, and given once-for-all is well illustrated by R.H.S. 
Boyd's India and the Latin Captivity of the Church. Boyd ana
lyzes the Westminster Confession through Indian eyes and 
shows the confusion that arises when context is not consid
ered. The section on the Trinity includes these words, "In the 
unity of the Godhead there be three persons, of one sub
stance .... The Son is eternally begotten of the Father." Boyd 
notes: 

The word 'person' cannot be translated directly from 
English into say, Gujarati, for in common parlance 'per
son' means 'individual,' and that is precisely what it does 
not mean in this context. 'Substance' is also a difficult 
word, implying something solid and material. .. then the 
word 'begotten.' ... Any translation into Gujarati would 
imply a sexual relationship, and would cause misun
derstanding to a Hindu and scandal to a Muslim.13 

selves ill at ease among their partly Americanized kindred and 
feel compelled to organize new denominations which will be 
truer to the Old World customs."14 Thus, denominationalism 
is born of social sources as well as conquests for theological 
purity. Niebuhr may overstate his case, but careful, honest 
scrutiny of church history leads to the conclusion that some 
church wars heralded in the name of theology are in actuality 
confrontations of culture. 

The theological enterprise, then, is one of the dimensions 
in which the church reflects that it is a social institution. The
ology, as the on-going attempt to systematize and apply re
vealed truth as interpreted by a particular people, reflects so
cio-cultural knowledge and needs. Such an agenda is inherently 
fraught with syncretistic temptations. But the great solace of 
the Christian church is that God has clearly spoken in the 
incarnate Word and the written Word, both of which serve as 
the ultimate content and test of the church's thought in every 
age and in every culture. It is the possession of this revealed 
truth that makes the church different from all other social 
institutions. 

The Church's Policy and Structure 

No human organization can exist without structure and 
polity. A church may be highly anti-institutional and informal, 

Rather than defending one polity as more biblical in its origins than another, it may be more 
honest to acknowledge the socio-cultural roots of each type. 

When the Westminster Confession was composed in 1646 
the words were carefully chosen in light of that social situa
tion-namely a context in which the church felt the need to 
distinguish its doctrine and church government from that of 
Roman Catholicism. But to impose that same type of theo
logical language on another culture may be a travesty. 

Evangelicals, who strongly affirm the authority of Scrip
ture, must be quick to point out that not every socio-cultural 
expression of theology is acceptable. There are heterodox 
theologies which, though they may be culturally relevant, are 
not biblically faithful. Each rendition of theology must find its 
ultimate origins in the Word and must be continually tested 
by that Word. Though the issues, language, categorization, 
and specific applications of a theology will be reflective of a 
socio-cultural milieu, the meaning must be analogous to the 
meaning of Scripture's own language, categories, and appli
cations. 

While the church must always guard against theologies that 
do not reflect revealed truth, it must also take care not to judge 
a theology as heresy simply because it employs different lan
guage and categories of thought. Many church splits and de
nominational schisms have been championed under the guise 
of wrong versus right theology. But as H. Richard Niebuhr 
has documented in The Social Sources of Denominationalism, 
the multiplicity of Christian groups has emerged not so much 
over theological differences as underlying social differences. 
Niebuhr attempts to show that economic status, nationalism, 
sectionalism, ethnic differences, and race have all been con
tributing factors leading to schism and new denominations. 
As an example, Niebuhr notes that language change (from 
native to English) was the covert cause of divisiveness in the 
Dutch Reformed, German Lutheran, and German Reformed 
Churches, even though the issues were touted as theological 
in nature. The inclination of some immigrants toward con
formity to new cultural customs caused others to "find them-

but it will not maintain itself without some structure, regu
lation, and exercise of power. In this sense the church is a 
social institution like any other social grouping. It may plead 
its uniqueness, and well it should, but like all human orga
nizations its political structure corresponds in identifiable ways 
to its socio-cultural matrix. The political structure of the church 
may be defined as "the patterns of relationships and action 
through which policy is determined and social power exer
cised. "15 

Throughout Western church history three main types of 
church polity have existed-episcopal, presbyterian, and con
gregational. The pivotal issue in distinguishing these three 
types is their locus of power or authority. In the past, adher
ents of each type have declared their polity to be the biblical 
or God-given one.16 Close scrutiny of Scripture, however, re
veals that while there may be elements of each type in the 
Bible, no clear-cut form of church government is set forth. As 
Gordon Fee notes in his analysis of church order in The Pas
toral Epistles, 

One must ruefully admit that we are left with far more 
questions about church order than answers. (Surely this 
whole perspective should have been questioned long 
ago simply on the existential grounds that such diverse 
groups as Roman Catholics, Plymouth Brethren and 
Presbyterians all use the PE [Pastoral Epistles] to support 
their ecclesiastical structures.17 

Moreover, analysis of church history reveals that each type 
came to prominence in a particular socio-historical context. 
More specifically, each polity type bears striking resemblance 
to a construction of civil government and emerged in the con
text of that type of state rule. Therefore, the explanation for 
church structures is far more sociological in nature than the
ological. 

In episcopalian polity the primary power and authority re-
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sides with the bishops (the episkopoi), who are regarded in 
some traditions as successors in the line of apostolic authority. 
This is an hierarchical approach in which power moves from 
the top down by means of graduation or rank among church 
officials. Episcopalian polity has found variable expression 
within Anglican, Roman Catholic, Orthodox, and to some de
gree Methodist churches. While its adherents have appealed 
to a New Testament order of apostles, bishops, pastors and 
deacons to support this approach, it is sociologically significant 
that episcopalian polity corresponds to a monarchical form of 
statehood. It is likely that the episcopacy development during 
the late Roman Empire reflected in part the familiar hierar
chical patterns of civil government. When episcopalian polity 
gained new momentum during the sixteenth century English 
Reformation, it was clearly embedded in a strong political 
monarchy deemed to be legitimized and ordained by God. 

Rather than defending one polity as more biblical in its 
origins than another, it may be more honest to acknowledge 
the socio-cultural roots of each type. In turn, the appropriate 
use of a given structure is probably best determined by the 
cultural context. In a tribal society where elders make com
munity decisions, church structure should then be roughly 
analogous to existing community and political power, an ad
equate polity will likely include some features of congrega
tionalism. 

Utilizing cultural motifs does not preclude a search for bib
lical guidelines relative to church government. New Testament 
leadership qualifications and the revolutionary servanthood 
model for those leaders are among the divine principles that 
should permeate all church polities. The use of power and 
authority in the Christian community must differ radically 
from the power ploys of society, for as Jesus put it, "The 

Evangelicals must be quick to point out that not every socio-cultural expression of theology 
is acceptable. There are heterodox theologies which, though they may be culturally relevant, 
are not biblically faithful. 

Presbyterian polity is a representative form of government 
with power residing in both representative hierarchies and 
local congregations. Finding expression in the Reformed tra
dition, presbyterian structure incorporates concepts of repre
sentation, delegation, and systems of checks and balances. 
Normally a session or consistory is elected by the congregation 
to govern the major affairs of the local church. A presbytery, 
composed of all pastors and one ruling elder from each con
gregation in a local area, functions to both legitimize and limit 
the powers of any local congregation. This ecclesiastical struc
ture is roughly equivalent to a republic or parliamentary form 
of civil government. Although adherents may wish to believe 
that presbyterianism is the biblical pattern, it is significant that 
the polity emerged in those areas where ideas of political rep
resentation were gaining popularity. For example, in Geneva 
and throughout Switzerland dimensions of representation and 
parliamentarianism were emerging just as the Swiss Refor
mation began. The Reformed church adopted these ideas and 
gave them further impetus in society, so that Presbyterian 
polity then helped extend notions of Republicanism in some 
Western countries. 

In congregational polity authority and power rests with the 
members of a local congregation. The only designated au
thority other than the congregation is Christ Himself. As Eric 
Jay puts it: 

Authority resides in the congregation itself which re
ceives it immediately from Christ and may exercise it 
immediately .... The ministers, however, possess their 
power through the congregation, and cannot, therefore, 
be said to exercise their power "immediately." As the 
congregation has power to call, test, and ordain its of
ficers, so it has power to depose them if they prove 
unworthy. 18 

These self-governing churches usually own their own prop
erty, often write their own by-laws and constitutions, and 
associate with the larger church (such as a denomination) in 
terms of a loose fellowship. Although congregationalists often 
argue that local church autonomy is the New Testament way, 
it is important to note that these churches emerged in the 
context of political democracy and bear the hallmarks of all 
democratic, voluntary institutions. 
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greatest among you should be like the youngest, and the one 
who rules like the one who serves" (Luke 22:26). But it is 
quite conceivable that Jesus' approach to power and authority 
can be applied to all three polity types. 

Sociological factors not only account for the emergence of 
given polity types, but generate continual change and adap
tation within those types. This is clearly seen in the North 
American context. Due to a national ethos accentuating de
mocratization and individuality, episcopal structures have been 
modified in the direction of more diffuse power and thus greater 
congregational participation in decision making. Because of 
increased bureaucratization and specialization within the cul
ture, congregationalism has experienced greater hierarchical 
and structural solidification. Paul Harrison in Authority and 
Power in the Free Church Tradition examines the effects of 
implementing specialized tasks within congregational church 
settings. In studying the American Baptist Convention, Har
rison notes that pure congregationalism is often compromised 
for the sake of efficiency. When a decision is pressing and 
authorized directives from the congregation or delegation are 
not available, an individual or small group of leaders is forced 
to assume authority and make the decision. 19 In this way bu
reaucracy begins to emerge and appropriate some of the power 
that constitutionally resides with the congregation or dele
gated bodies. This ecclesiastical process is most evident within 
cultures that eulogize efficiency and specialization. 

Socio-cultural influences upon church structure can be good, 
bad or neutral from a normative perspective. To make a value 
judgment about society's impact requires knowledge of both 
Scripture and sociological processes. Ministers and church 
leaders need some sociological understanding in order to as
similate acceptable patterns and structures and to reject those 
patterns and structures which are incompatible with the nature 
of the church. 

The church must corporately demonstrate that it is more 
than just another social instit1,1tion. Its structural patterns and 
uses of power should reveal its call as a new society in the 
midst of an old and fallen one. But the church cannot escape 
bearing the marks of its social context, some of which will be 
manifest in its ecclesiastical polity and structure. One of the 
enduring challenges facing the church is to fill those familiar 
social patterns and structures with new meaning and Christ-



like behavior. 

Style of Expression 

Worship, fellowship, evangelism, instruction, and service 
are all God-ordained purposes of the church. Precisely how 
these tasks are to be accomplished, however, is not divinely 
mandated. Every church develops its own style which in part 
reflects the culture and personalities of its people. 

Paradoxically, the style of expression adopted to carry out 
these basic ecclesiastical tasks functions simultaneously to unify 
and divide people. Particular styles of worship or evangelism 
serve as vehicles to engender a sense of kinship among people. 
Parishioners grow familiar with the words, demeanor, and 
spirit of these activities and therefore feel akin to others who 
identify with them as well. But modes of expression can also 
be divisive in that some Christians inevitably feel alienated 
from certain language, hymns, liturgies, and forms. Such per
sons may not be rejecting the church's message but rather the 
cultural expression selected to convey that message. 

settings individuals would rarely "turn" alone, but rather in 
the context of family and community to which they are or
ganically connected. 

Human conversion experiences should never be forced into 
a monolithic mold, for God works with each person in light 
of their own socio-cultural context and psychological dispo
sition. As missiologist Hans Kasdorf puts it, "God wants to 
touch and change persons within their own cultural and so
ciological milieu. Conversion thus becomes the critical point 
at which the supracultural God meets with culture-bound hu
manity."21 

Worship is a second evidence that styles of expression are 
largely dependent on culture and personality types. The goal 
of worship is universal, but the precise means by which the 
worshipper is led to meaningful praise and adoration should 
reflect familiar socio-cultural patterns of expression. 

Styles of worship can be analyzed along a continuum from 
highly structured/formal to unstructured/informal.22 It is pos
sible, of course, to be informal and highly structured but gen-

Because there is an objective Word we are not lost in a maze of cultural relativities. There is 
ultimate truth and final authority against which all human thought can and must be judged. 
But our theology must not be confused with eternal truth. 

It is vitally important to recognize the socio-cultural forces 
which help shape styles of expression within the church. This 
in no way minimizes the God-centered orientation of each 
expression but rather acknowledges that God uses diverse cul
tural forms. Two specific expressions will serve to illustrate 
this point-conversion experience and worship. 

Conversion involves a turning from one oath to another. 
Theologically it represents the human turning from sin to 
righteousness, from self to Christ, from idolatry to the living 
God, or from an old way of life to Christ's new way of life. 
Conversion portrays the human side of the salvation process, 
whereas terms like justification and redemption portray more 
the divine side. By referring to the human side of salvation I 
do not mean to minimize God's work but rather to emphasize 
that throughout Scripture the word conversion focuses on the 
changes within the individual involved in the salvific process. 
The profile of the conversion experience varies from person 
to person, depending on his/her psychological makeup and 
cultural background. 

In The Varieties of Religious Experience William James notes 
two kinds of conversion experience, volitional and self-sur
render. In volitional conversion "the regenerative change is 
usually gradual, and consists in the building up, piece by piece, 
of a new set of moral and spiritual habits."20 In this type there 
is no specific known time of conversion. By contrast self-sur
render conversion is an instantaneous experience marked by 
a dramatic change from the old to the new. 

Biblical descriptions do not conform to one exclusive style 
of conversion. The divine elements of forgiveness, justifica
tion, and regeneration are universal but the sequential profile 
of human turning is particularistic, depending on individual 
and cultural factors. Western revivalistic traditions have often 
accentuated a "sawdust trail" or highly emotional, instanta
neous conversion. But in reality many committed Christians 
have no such analogous experience, nor can they point to a 
time of conversion. Missiologists have noted that in some cul
tures a whole tribe or village may undergo corporate conver
sion. From our individualistic vantage point this may seem 
problematic, but for a people with strong corporate and com
munity world views it is the only imaginable route. In such 

erally speaking the preceding categories represent the pre
vailing polar types. There has been a tendency for those in 
pietistic traditions to accentuate the unstructured/informal pole, 
for it is regarded as symbolic of real, "heart-felt" faith in which 
the Spirit of God moves freely and spontaneously. Highly 
structured/formal services are judged to be spiritually dead. 
On the other hand Christians from more liturgical traditions 
have viewed their style as conducive to true worship that 
avoids the "superficial emotionalism" of pietism. 

Rather than rendering theological judgments on divergent 
styles of expression, it is better to view each type as reflective 
of its socio-cultural context. For example, there seems to be a 
relationship between what one does during the week and how 
one worships God on Sunday. Generally speaking, many blue 
collars who experience regimentation, sameness, and clock
work during the week crave a more spontaneous and emo
tional worship experience. They seek release from regimen
tation and predictable order. Conversely, white collar workers 
who must cope with irregular schedules and unpredictable 
changes of events during the week tend to take refuge in 
predictable ecclesiastical form, order and structure at the end 
of their week. Moreover, blue collar culture finds folk-type 
music (broadly defined) more akin to its aesthetic tastes, while 
an educated white collar culture is more at home with the 
classics. These culturally linked worship style differences are 
well illustrated in Liston Pope's classical work, Mil/hands and 
Preachers-a study of churches and economics in the mill town 
of Gastonia, North Carolina. In contrasting blue collar mill 
churches with the white collar uptown churches Pope states: 

Religious services in a mill church are, correspond
ingly, more intense in mood than those found else
where. Lack of social security is compensated for by 
fervor of congregational response .... Music is more con
crete and rhythmic; it conjures up pictures rather than 
describes attitudes or ideas, and it appeals to the hands 
and feet more than to the head. The entire service in 
mill churches has an enthusiasm lacking in the more 
restrained worship of the "respectable people" up
town.23 

TSF Bulletin January-February 1987 23 



Certainly there are potential forms and styles inconducive 
to the worship of God. Not every available means is com
patible with our understanding of the nature of God and wor
ship. But the human activity of worship is not accomplished 
through supracultural means. Worship styles which approx
imate patterns found in the socio-cultural milieu are most ef
fective in ushering worshippers into the presence of God. As 
in all styles of Spiritual expression, worship will and must use 
appropriate, available forms relevant to the social setting. 

Conclusion 
The church is the Body of Christ, a holy nation, and a royal 

priesthood. It is indeed God's new society in the midst of an 
old and fallen one. The church of Christ must unabashedly 
verbalize that claim and give concrete evidence to such in its 
pilgrimage within the world. But the church can never be 
acultural or asocial. It always exists within a society and in
tentionally or otherwise reflects cultural motifs in its theology, 
polity and styles of expression. 

The aim of the church is not to purge itself of all identifying 
features of its culture. Rather it is to wisely encorporate those 
cultural themes and patterns which give flesh and blood to 
God's transcendent message. It is to prudently reject those 
cultural aspects that are incongruent with the faith and distort 
the essence of God's message and work. 

The church is a social institution. Sociologists can analyze 
its descriptive features in much the same manner as any other 
social grouping such as family, state, or community. It is in
cumbent upon the church to demonstrate that in its earthly 
manifestation it is more than a social institution-that it is 
indeed the Body of Jesus Christ. 
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Normativity, Relevance and Relativism 
by Harvie M. Conn 

Can one believe in the Bible as the only infallible rule of 
faith and practice and, at the same time, affirm its culturally
oriented particularity? Must the evangelical tremble in fear 
every time he hears scholars ask, "How does our understand
ing of the cultural setting of the Corinthian church affect the 
way we understand Paul's appeal to women to be silent in 
the church?" Will our current sensitivity to the New Testament 
as a word addressed to our century relativize our parallel com
mitment to it as a word addressed also to the first century? 

These are the questions addressed in this article. We do 
not intend to lay out particular hermeneutical rules to help us 
in this inquiry. We will touch on them but only as they aid 
us in our larger research. Nor will we cover the whole sweep 
of scholarship. Our consideration will be on discussions within 
the evangelical community. 

Many of our case studies will come from those texts central 
to a study of the place of women in culture. Much current 
evangelical thinking on the Bible's particularity has revolved 
around these texts. It is not, however, the issue of the Bible's 
approach to women that we seek to resolve. Our attention is 
directed to the larger question of the Bible and its culturally
related character. We examine these texts (and others) only to 
the degree they relate to this larger agenda. 

Harvie M. Conn is Professor of Missions at Westminster Seminary 
and a TSF Bulletin Resource Scholar. 
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The Evangelical Agenda of the Past 

Evangelicals, in a sense, have wrestled with the problems 
associated with cultural relativity in earlier decades. Linked 
more with terms like relevance and applicability, the questions 
seemed easier then. Is foot washing a continuing ceremony? 
Must women wear hats or veils in church? Are there times in 
the official ministry of the church when a woman can teach 
adult males? What about the use of tobacco and the drinking 
of alcoholic beverages in moderation? 

Then, as now, answers have not always been the same. 
Evangelicals, in seeking to uphold the infallible authority of 
Scripture, sought a variety of ways to account for the diversity 
of opinion. Some noted that mistakes can occur in applying 
a scriptural injunction to conditions other than those to which 
it was truly applicable. Cultural distance between dusty roads 
and concrete sidewalks translates foot washing into humble 
Christian service for others. The passage of time transforms 
the hat from a symbol of modesty to one of fashion. 

It was also noted that "there are injustices which are si
multaneously appropriate to certain undertakings and circum
stances and not to others."1 The same Jesus who told his dis
ciples at the Last Supper to buy a sword (Luke 22:36) a few 
hours later warned the same group, "All they that take the 
sword shall perish with the sword" (Matt. 26:32). Biblical texts, 
it was argued, cannot be applied as a universal plaster for any 



conceivable condition. Their use depends upon their specific 
applicability. 

Often resorted to in such debates was the concept of adia
phora (literally, "things indifferent"). Here, under the rubric 
of Christian liberty, were included those agenda items thought 
to be non-fundamentals of the faith. Generally ethical and not 
doctrinal issues, they became centers of discussion about which 
charity toward differences was to be exercised. The popular 
mind regarded them as peripheral to the centrality of the gos
pel, disputed areas of the Christian life over which unanimous 
agreement could not be reached in the community. Dominated 
by a North American fundamentalist mentality, the disputed 
areas included such issues as dancing, theatre attendance, the 
use of tobacco and alcoholic beverages. 

In many respects, these responses carried a large measure 
of truth, and still do. But the development of biblical studies 
has corrected and complicated the situation. 

Contemporary Discussion 

Earlier scholarship carried on these discussions in the name 
of "hermeneutics," the discipline that taught us skills in ex
egesis, in determining the meaning of the original author. 
"Application," an afterthought of this, was a homiletical art 
focusing on the relatively simple extension of exegesis to con
temporary faith and life. No guidelines, however, were avail
able to leap the gulf between exegesis and application. No 
discipline existed to bridge the gap between the two worlds 
of then and now, there and here. 

The awareness of that gap came to the attention of evan
gelical theology outside its camp, through the work of the 
early Karl Barth, Rudolf Bultmann and those who followed 
them. These scholars, though disagreeing in many areas, had 
joined in emphasizing the kerygmatic nature of the New Tes
tament, the importance of the interpreting subject and his or 
her pre-understanding in the act or process of communication. 
Making use of neo-orthodox dependence on existentialism, 
they saw the New Testament as more than some "objectively 
perceived" word from God. It did not convey timeless, eternal 
information unrelated to situations and hearers. The objectiv
ism of liberal (or fundamentalist) scholarship was repudiated; 
it could not do justice to the biblical text. 

Evangelical scholarship could not listen to these men. Their 
questioning of the authenticity of the New Testament mes
sage, their resorting to existentialism to provide a relevant 
word from Paul or Jesus, were trails down which the evan
gelical properly did not go. But as a side effect, their herme
neutital call for attention to how to speak the word of the 
Lord in the twentieth century was lost. 

Only in the last decades of biblical research has the sig
nificance of the hermeneutical issue been recognized by the 
evangelical. Combined with a new sensitivity to what has 
been called "reader-response" and audience criticism, her
meneutics increasingly has come to be seen "as the operative 
engagement or interaction between the horizon of the reader. 
The problem of hermeneutics was the problem of two hori
zons."2 

The two horizons were those of the biblical text and those 
of the twentieth century reader. And the hermeneutical ques
tion became not simply, "What did the Scripture mean to those 
to whom it was first given?," but rather, "What does the Scrip
ture mean to me?" The earlier question of relevance has now 
become an essential part of the quest for biblical meaning. We 
are called to "grasp first of all what Scripture meant as com
munication from its human writers speaking on God's behalf 
to their own envisaged readers, and from that what it means 
for us."3 The question, "What do these texts mean to us?," 

has given the old question of relevance a new importance. 
With it we now search for the nature of biblical "meaning" 
itself.4 

In formulating the issue this way, the evangelical has not 
capitulated to the Barthian formula that Scripture becomes the 
Word of God to its readers and hearers. The biblical horizon 
remains the norm of the twentieth century setting. It is trans
lation we undertake, not transformation. Whether we begin 
our hermeneutical adventure with problems raised by our world 
or with a struggle to understand the biblical author's intended 
meaning, we cannot finish the search without resorting to the 
final judge of our struggle, the Scriptures themselves. Whether 
we examine the text or our context, we are always aware that 
the text is examining us. 

In this process, the heart of the hermeneutical task takes 
on a significance it did not have forty years ago. That heart 
does not lie simply in the effort to find the biblical "principles" 
that emerge out of the historical meaning of each passage. The 
Bible does not passively lie there while we search it for theories 
that we later fit realistically into our setting. The Word is a 
divine instrument of action. And our hermeneutical task is to 
see how it applies to each of us in the cultural context and 
social setting we occupy in God's redemptive history. We are 
involved in looking for the place where the horizons of the 
text and the interpreter intersect or engage. 

Drawn into this search for fusion, then, has come a new 
sensitivity to human cultures and their role in the process of 
understanding. Both horizons are embedded in different cul
tures, sometimes comparable, sometimes not. How is meaning 
found when what is common sense in one culture is not com
mon sense in another? The exhortation of Paul to obey one's 
master in everything (Col. 3:22) is addressed to a world of 
silent, involuntary slaves. But what does it mean in a culture 
where employers are to some extent partners in work with 
their employees? "If we say that the biblical command means 
today that we should give appropriate respect and loyalty to 
employers rather than unconditional obedience, are we water
ing it down, or are we rather expressing the nub of the matter 
in terms appropriate to modern working conditions?"5 

A linguist asks a group made up of Africans and mission
aries to tell him the main point of the story of Joseph in the 
Old Testament. The Europeans speak of Joseph as a man who 
remained faithful to God no matter what happened to him. 
The Africans, on the other hand, point to Joseph as a man 
who, no matter how far he travelled, never forgot his family. 
Differing cultural backgrounds prompted each of the two an
swers. Which is legitimate understanding? Are both? 

In American hippie culture of the 1960s, long hair on boys 
had become the symbol of a new era, for some a sign of 
rebellion against the status quo. "For Christians to wear that 
symbol, especially in light of I Corinthians 11:14, 'Does not 
nature itself teach you that for a man to wear long hair is 
degrading to him' (RSV), seemed like an open defiance of God 
Himself. Yet most of those who quoted that text against youth 
culture allowed for Christian women to cut their hair short 
(despite verse 15), did not insist on women's heads being 
covered in worship, and never considered that 'nature' came 
about by a very unnatural means-a haircut. 116 Have our cul
tural, social meanings been read back into the author's in
tended meanings? 

A New Agenda of Problems 

From this discussion has emerged a new set of questions 
or, at least, an old set with new emphases. What are some of 
them? 

1. Given the historical/cultural nature of divine revelation, 
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how can we better understand the process? And how do we 
relate this process to the inerrancy of the written revelation? 

Up to the recent past, evangelicals have been able to keep 
separate the questions in inerrancy and hermeneutics. The 
affirmation of biblical veracity was seen as the foundation for 
understanding the record, a given presupposition isolated 
enough from exegetical study to stand on its own as a touch
stone for truth. The touchstone still stands. But its isolation is 
questioned. The issue of inerrancy has become for many "es
sentially the question of how the evangelical is going to do 
theology while holding to biblical authority."7 

This closer link between norm and the interpretation of 
norm has come as scholarship has paid more attention to the 
occasional character of Scripture. This is more obvious in deal
ing with the letters of Paul, for example. It is less obvious, but 
also equally true, of historical narratives like the Books of 
Chronicles or Luke-Acts. They are not first of all systematic, 
theological treatises, compendia collections of Paul's theology 
or Luke's. The theology they present has been called by some 
"task theology," theology oriented to pastoral issues, born out 
of the struggles of the church as it seeks to understand its task 
in God's history and man's world. 

malaise. 
Post-Bultmannian scholarship has, however, reinforced the 

warning against a purist self-projection of the interpreter's 
consciousness on the text. The interpreter brings his or her 
own built-in limitations to the process of understanding. 
Meanings are provided by pre-judgments or pre-understand
ing and become part of the hermeneutical search.9 These 
warnings have also been underlined by a growing sensitivity 
on the part of the evangelical toward cultural anthropology 
and its awareness of the place of cultural settings in creating 
meaning and significance.10 

So, "if the social context we move in tends to be politically 
conservative, it is surprising how, when we read the Bible, it 
seems to support separation of church and state, decentralized 
government, a 'no-work-no-food' concept, strong military, se
paration of the races, etc. On the other hand, others find it 
easy to see how concerned the Bible is with social problems, 
activism, poverty programs, integration of the races, demili
tarism, and the general criticism of middle-America, especially 
when they live within a context of political leftism or liber
alism."11 

In short, we are all biased already in our thinking and 

Previously formulated evangelical norms in this search for guidelines and hermeneutical clues 
can lead astray. Much of it was formulated in earlier discussions and still reflects the back
ground of that agenda. 

To understand their theological intention, then, the reader 
or hearer must understand the original intent of the text. The 
cultural particularity of the biblical message must be acknowl
edged in our search for its message for all people pf all cul
tures. Whether we speak of the "culture bound" character of 
Scripture or of its "culture relatedness," we are recognizing 
that "the eternal message of God's salvation was incarnated 
in a specific, cultural language of an ancient, historical peo
ple."8 

But given this reality, can we never find permanent, cul
turally universal, normative teaching in Scripture? If cultural 
factors constantly interact to shape the message of Scripture, 
does not the authority of the text die the death of a thousand 
qualifications? 

2. Given the cultural, social and world-view dispositions 
of the interpreter, how can we ever penetrate either to a true 
understanding of the text or of its significance in the here and 
now? How do we keep our private meanings from constantly 
intruding into the text as the final word? 

In the past evangelicals have shared with liberal scholar
ship a deep appreciation for the merits and necessity of his
torico-grammatical exegesis in the exposition of Scripture. Often 
characterizing it as "objective" research, the evangelical has 
properly defined the rules for this research in terms of gram
matical interpretation, formal analysis and sensitivity to the 
redemptive history that surrounds and defines the text. 

Yet there have also been warnings against the ease with 
which the goal of "objectivity" can be reached. The work of 
Cornelius Van Til in the area of apologetics has called atten
tion repeatedly to the myth of "objectivity." The translator 
engaged in eavesdropping on the Scripture in the world comes 
with what Van Til has called presuppositions that effect the 
process oflistening. Van Til's warning has not been well heeded 
in the evangelical community. The popularity of a view of 
human reason as an hermeneutical instrument relatively un
touched by sin or culture has helped to create an evangelical 
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knowing, bringing assumptions structured by our cultural pre
ceptions, even by the language symbols we use to interpret 
reality. "We are, that is, 'interested' before we begin to read 
a text and remain active as we read it. We belong, to a great 
extent through language, to the theological, social, and psy
chological traditions that have moulded us as subjects and 
without whose mediation we could understand nothing."12 

D.A. Carson puts it bluntly: "No human being living in time 
and speaking any language can ever be entirely culture-free 
about anything."13 

In sum, the idea that the interpreter is a neutral observer 
of biblical data is a myth. How then do we avoid herme
neutical discoveries based largely on what we have assumed? 
If what we hear from the text, and how we act upon what we 
have heard, is so heavily influenced by the baggage we carry 
with us in the process, how do we avoid the relativism of 
selective listening and selective obedience? 

3. Given the hermeneutical gap separating the biblical world 
from ours, what interpretive clues will help us cross legiti
mately from what is culturally specific in our world? What are 
the limitations of "application?" How do we measure the com
parable contexts of at least two cultural horizons? 

How, for example, do we judge the wisdom of President 
Ronald Reagan's 1985 usage of Luke 14:31-32 in his support 
of administrative proposals for a continued military buildup? 
Reagan listens to Jesus asking, "What king, going to encounter 
another king in war, will sit down first and take counsel whether 
he is able with ten thousand to meet him who comes with 
twenty thousand?" And then the President crosses the her
meneutical gap by commenting, "I don't think the Lord that 
blessed this country as no other country has ever been blessed 
intends for us to some day negotiate because of our weak
ness."14 Did Reagan stumble in the gap? 

In the past evangelicals have dealt with such insecurities 
by appealing to a "plain meaning" in Scripture, a meaning 
that is clear and unambiguous. Cultural factors may "clarify" 



that plain meaning, but they may not challenge it. A recent 
statement warns, "If an understanding of some biblical cul
tural context or some contemporary cultural form is used to 
contravene the plain meaning of the text, Scripture itself is no 
longer the authority. 15 

Increasingly, however, this appeal to "plain meaning" is 
being questioned by scholars within the evangelical com
munity. It is said to be oriented basically to only one of the 
two horizons under discussion, that of the text itself. And it 
therefore assumes that our interpretation can fairly safely cor
respond with that of the authors of Scripture. But it makes it 
very easy for those interpreters or communicators unaware of 
the pervasive influence of their own culture on their own 
interpretations to slip unconsciously into the assumption that 
our interpretational reflexes will give us the meaning that the 
original author intended. 

For example, when Jesus refers to Herod as a fox (Luke 
13:32), our contemporary cultural reflex can interpret the plain 
meaning to be sly. But in the biblical world, the reference may 
be intended to signify treachery (cf. v. 31). When a well-off, 
white North American pastor or scholar reads, "Blessed are 
you who are poor" (Luke 6:20), hermeneutical reflexes tend 
to interpret the poor as the pious, the humble, those who do 
not seek their own wealth and life in earthly things. An Amer
ican black believer, reflecting on years of racism and oppres
sion, will identify more quickly with what are perceived to be 
the political and economic implications of the term. But, against 
the background of the culture of the Old Testament, the cat
egory may take on significance different from both readings. 16 

When Paul speaks of the husband as the "head" of the 
wife (Eph. 5:23), our hermeneutical reflexes think of a ''boss" 
or "general manager" in a corporation. The dominant image 
becomes authority as lawful power to act, to control or use. 
And while something resembling this idea is argued as its 
exclusive sense in the New Testament17, the term is also said 
to be used as that which nourishes the rest of the body, the 
fountain of life which feeds the body (Eph. 4:15-16, Col. 2:19). 
Which meaning is appropriate in Ephesians 5:23 cannot be 
determined by the cultural connotations we give it now, but 
by its usage in the passage. The plain meaning is not so plain. 

A call for the plain meaning of Scripture assumes too easily 
a larger measure of cultural agreement between our two ho
rizons than is sometimes there. And where the Scriptures use 
cultural, verbal symbols that are familiar to us (foxes, the poor, 
head), the danger of hermeneutical error becomes even larger. 
We may assume a number of cultural agreements on meaning 
which are not intended in the text. It is exegesis of the text 
and of our own culturally intended meanings that will provide 
a way out, not the plain meaning of only one partner in the 
understanding process.18 With these assertions, we return to 
our earlier observation concerning evangelical hermeneutics: 
mistakes can occur in applying a scriptural injunction to con
ditions other than those to which it was truly applicable. 

Given this obligation for a bicultural approach to herme
neutics ( complicated by the presence of a third cultural set of 
perceptions when we begin communicating to others), does 
not the biblical message to our world lose its timelessness? 
Does not the normativity of Scripture disappear in placing 
undue emphasis on the meaning the text has for the people 
who read it? Are cultural universals dislocated in our study 
of the culturally specific? 

The three questions we have cited ( and there are more) 
raise legitimate questions about relativism. And they cannot 
be ignored. "What constitutes a valid interpretation if we loosen 
up the link between text and meaning? How is the Scripture 
our authority if its meaning for us is different from what the 

text actually says? What is to prevent this kind of two-sided 
hermeneutics from becoming a cloak for Scripture twisting and 
subversion? Have we not landed ourselves in the liberal camp 
by a circuitous route? Is it not fatal to give up total continuity 
between what the text says and what it means for us? Is not 
the door wide open to private revelations in interpretative 
guise?"19 

Living in the Hermeneutical Spiral 

Following the lead of Hans-Georg Gadamer, scholars as
sociated with what has been called "the New Hermeneutic" 
have described this process of understanding as a herme
neutical circle. But the model has its problems. Evangelicals 
have feared that to bind text and exegete into a circle is to 
create a relationship of mutuality where "what is true for me" 
becomes the criterion of "what is true."20 Instead, it has be
come more popular among evangelicals to speak of a her
meneutical spiral. 

Behind the idea of the Spiral is the idea of Progress in 
understanding; it is closer to the biblical image of sanctifica
tion, of growth in grace. Within the spiral, two complementary 
processes are taking place. As our cultural setting is matched 
with the text and the text is matched with the cultural setting, 
the text progressively reshapes the questions we bring to it 
and, in turn, our questions force us to look at the text in a 
fresh way. As J.I. Packer puts it, "Within the circle of presup
positionally conditioned interpretation it is always possible for 
dialogue and critical questioning to develop between what in 
the text does not easily or naturally fit in with our presup
position and those presuppositions themselves, and for both 
our interpretation and our presuppositions to be modified as 
a result."21 

The interpreter or communicator comes to the text with an 
awareness of concerns stemming from his or her cultural back
ground or personal situation. "These concerns will influence 
the questions which are put to the Scriptures. What is received 
back, however, will not be answers only, but more questions. 
As we address Scripture, Scripture addresses us. We find that 
our culturally conditioned presuppositions are being chal
lenged and our questions corrected. In fact, we are compelled 
to reformulate our previous questions and to ask fresh ones .. .In 
the process of interaction our knowledge of God and our re
sponse to his will are continuously being deepened. The more 
we come to know him, the greater our responsibility becomes 
to obey him in our situation, and the more we respond obe
diently, the more he makes himself known."22 The process is 
a kind of upward spiral. And in the spiral the Bible always 
remains central and normative. 

How does one avoid overstepping boundary limitations 
within the spiral? Are there guidelines that will help us? 

False Leads 

Previously formulated evangelical norms in this search for 
guidelines and hermeneutical clues can, we believe, lead astray. 
Much of it was formulated in earlier discussions and still re
flects the background of that agenda. The battles fought in 
these verbal symbols were significant and still are. But, in the 
contemporary search, they can sometimes mislead. 

One problematic reference is the term "principles," usually 
linked with adjectives like "eternal," "abiding," "timeless" or 
"normative." Often the term is associated properly with a 
desire to defend the integrity and canonicity of the biblical 
record. It continues to find use in responding to those prac
titioners of the "New Hermeneutic" who move toward sub
jectivity in their tendency to relegate the quest for the original 
author's meaning to a secondary place in the spiral. Behind 
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the term lies a commitment to the ultimate authority of Scrip
ture and to the certainty of hermeneutical answers in seeking 
understanding. None of these concerns can be laid aside. 

At the same time, the term can also carry meanings into 
the debate that do not aid in the discussion. If associated with 
the concept of the plain meaning of Scripture and an appeal 
to the clarity and sufficiency of Scripture, it can minimize the 
complexity in the Bible. Too often the word can be used to 
convey the implication (intended or not) that minimal mod
ification of these "principles" will help us move with relative 
safety from our world to the biblical world and back again. 

most lavish hospitality to a stranger seldom adds us to a day's 
wages."24 

Perhaps, however, the largest problem with the distinction 
is that it can possibly lead to a rift between the reader and 
the text as that reader searches for cultural universals to which 
he or she feels committed to obey and culturally conditioned 
injunctions that one believes, in the nature of the case, are 
less normative. The distinction can have the effect of creating 
a "canon within the canon." And some evangelical discussions 
already hint at some danger in this precise area. Plans are 
made for distinguishing between the "central core" of the 

The Spirit does not play the role of some "God out of a box," a deus ex machina, undertaking 
some mechanical, hermeneutic homework assignment. The Holy Spirit is the God who addresses 
us, not an intermediary between God and us. 

Linked to this usage is often a sharp distinction made be
tween what are regarded as normative commands in Scripture 
and culturally conditioned injunctions. The interpreter's task 
is then seen as determining in which category a particular 
imperative or admonition belongs. The assumption is that the 
normative command yields a cultural universal, whereas the 
culturally conditioned injunctions are limited in their move
ment from then to now. 

Again, there is much value in this distinction. Behind it is 
most assuredly the desire to maintain the authority of the 
Word in the face of some sort of cultural relativizing of the 
commands of Scripture. And flowing out of it can come related 
guidelines of much use for hermeneutics. At the same time, 
this distinction can easily encourage polarization. It appears 
to assume that historical and cultural particularity are essen
tially limitations, making all knowledge tentative and condi
tioned. Finding cultural universals then demands a search for 
those commands of Scripture with no, or as few as possible, 
cultural qualifications. 

But all reading is necessarily culture-dependent, both in 
the text and in its translation by the reader. Even our human 
commonality as image of God (Gen. 1:27-28) does not elim
inate that dependency. There is a "pre-understanding" written 
into the Bible as a partner in the hermeneutical dialogue that 
must be recognized. The Scriptures were not written only for 
our culture or for all cultures, but also for the ancient culture. 
And they assume, even in what to us are perceivable univer
sals, a number of cultural givens which surround and amplify 
the text itself. Even such cultural universals as the Ten Com
mandments come in a wrapper of cultural conditioning. The 
prohibition of idolatry assumes a cultural world of polytheistic 
orientation. The forbidding of taking the name of the Lord in 
vain is structured in an animistic world where it was felt that 
word-magic, the manipulation of the world and the gods 
through some divine name, could be used for blessing or curse. 23 

And there is a further complication to the distinction be
tween cultural universals and culturally conditioned injunc
tions. It is provided by the second partner in the hermeneutical 
dialogue, our own cultural understanding. Assuming we ac
curately assess the Bible's universals, how do we transpose 
them into our cultural settings with their own cultural ideals? 
What actions display kindness or self-control (Galatians 5:22-
23) in a given setting? Comments a missionary, "An executive 
in an industrial country is being patient if he waits for someone 
ten minutes. A Bahinemo of Papua New Guinea would think 
nothing of waiting two hours. In one village of southern Min
danao, my daughter and I were given gifts equal to a month's 
wages, as a demonstration of their hospitality. In the U.S. the 
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biblical message and what is dependent upon or peripheral 
to it, between what is "inherently moral" and what is not. 
The motivations behind the distinctions, as we have noted 
already, are laudable ones. No evangelical wants to deliber
ately twist the Scripture into any conceivable cultural wax 
nose. But there may be other distinctions to be made that will 
safeguard the gospel in a more useful way. If "all the Scrip
tures" could be utilized by Jesus to explain his ministry (Luke 
24:27), surely we, as "witnesses of these things" cannot be 
restricted in doing any less. Cultural conditioning, maximal 
or minimal, does not stand in the way of the scribes of Christ 
seeking to bring forth things new and old from the treasury 
of their illumined understanding. 

Some Clues from the Godward Side of Hermeneutics 

Hermeneutics, on the one hand, is a human vocation to 
rightly handle the message of truth (II Tim. 2: 15). In our strug
gles with Isaiah 53 and Revelation 20, it is still proper to ask, 
"How can I understand unless someone guides me?" (Acts 
8:31). 

At the same time, our object of study is the Word of God 
and the goal of the process is sanctification (II Tim. 3:16-17). 
And, in this sense, hermeneutics also has a Godward side, a 
divine participation in the spiral that we cannot forget. The 
Lord, in the Scriptures, has accomodated Himself to the limits 
and needs of the human condition. As Father, he baby-talks 
to his creation in the Bible (Heb. 1:1-2), describing himself in 
human languages and human images. As Teacher, he fits his 
infinity to our small measure, bridging the great hermeneutical 
gap between himself and the creation by descending to meet 
the limitations of human nature. He is tutor, not tyrant, fitting 
the instruction where the pupil is. As physician, he stoops to 
heal the diseased creature. We do not wander through the 
hermeneutical spiral alone. God has accomodated even his 
ways of revelation to our condition.25 And in that Godward 
accomodation in Scripture, there are guidelines to aid in our 
manward search for meaning and significance. 

1. The most obvious is our recourse to Scripture for her
meneutical stability. Wherever we begin in the spiral, the only 
proper control for our judgments remains the original intent 
of the biblical text. "In the Protestant tradition since the Ref
ormation, a central concern of biblical hermeneutics has been 
that the interpreter allows the text of Scripture to control and 
mold his or her own judgments and does not subordinate the 
text to the interpretive tradition to which the interpreter be
longs. "26 The parameters of meaning, the outer limits beyond 
which our search for contemporary significance cannot go, are 
always defined by the biblical text. 



This is easily said but often not as easily done. "Although 
everyone employs exegesis at times, and although quite often 
such exegesis is well done, it nontheless tends to be only when 
there is an obvious problem between the biblical texts and 
modern culture."27 Witness the massive volume of biblical 
studies in the last decade centering on women and women's 
roles in home, church and society. These can be directly traced 
to the stimulation provided by the issues revolving around 
women's liberation in the world's cultures. The rise of the Gay 
Movement has played a similar role in our intense study of 
those texts dealing with homosexuality. 

these verses a commentary on verse 29, "Let two or three 
prophets speak and let the others weigh what is said?" Women 
were then, in this view, taking part in judgment of the proph
ets, in the culturally shameful act of participation in public 
debate. 

None of these alternatives, some more plausible than others, 
is meant to deny what has been called "the universality of 
the prohibition." Nor would our choices render the universal 
culturally relative. Most assuredly the choice would define the 
nature of the universal prohibition. Is Paul prohibiting all 
speaking by women in public worship? Or is he perhaps pro-

Hopefully we have reaffirmed one conviction on the part of the reader: Scripture stands, its 
veracity untainted by either the cultures in which it comes to us or the cultures to which it 
goes. God's revelation can make use of our cultures but always stands in judgment over them. 

None of this is meant to say that learning to think exe
getically is the only task in hermeneutics. But it is a basic task. 
A powerful safeguard against relativism and a barrier to in
appropriate "application" remains the priority of exegesis in 
looking for meaning and significance. 

Suppose, for example, in our congregation in Chicago there 
existed an absolute prohibition against women speaking or 
preaching in public worship. How would we judge its her
meneutical propriety? One key textual control would be the 
words of Paul, "Women should remain silent in the churches" 
(I Cor. 14:34). And our question would be, What did that text 
mean to the original readers at Corinth? Is it a prohibition 
"precise, absolute and all-inclusive?" Are its grounds univer
sal, turning "on the difference in sex, and particularly on the 
relative places given to the sexes in creation and in the fun
damental history of the race (the fall)?"28 

The solution to the dilemma must come from a close ex
amination of the text. What does Paul mean by "speaking" 
(v. 34)? Is its meaning "simple and natural," an obvious con
trast to the silence or not speaking mentioned in the same 
verse? What of the probable parallel to "speaking" in verse 
35, Paul's admonition to the wives "to ask their own husbands 
at home?'' Does this indicate that Paul is not dealing with just 
any speaking of the women at all but rather with the kind of 
speaking that can be silenced by the women asking their hus
bands at home? Is the easiest way to understand the talking, 
in the light of verse 35, as that of "asking questions," not to 
preaching, teaching or prophesying? 

How are we to understand words like, "they are not al
lowed to speak but they must be in submission as the Law 
says?" Is this an appeal to a general law apart from Paul's 
personal command? Perhaps to the Old Testament, as the 
term, "law," frequently does? Or to Gen. 3:16? Is not Paul, 
with this kind of language, stressing the universality of the 
prohibition? 

Exegesis must wrestle with these difficult issues. Is the sub
mission of the women, for example, submission to the hus
bands or to the law? If the latter, could "the law" be a reference 
to the order of worship, the women being thus exorted to 
avoid whatever unseemingly behavior had been disturbing 
the order of worship at Corinth? Or could it be that verses 34 
and 35 are nbt in fact expressing Paul's own opinion but are 
quoting perhaps directly from a previous letter to the apostle, 
the views of one group within the church? The reference to 
"the law" then could be a reference to "some type of legalistic 
bondage newly raised by the Jewish community." And verse 
36 is Paul's strong repudiation of these views. Or, again, are 

hibiting the boisterous flaunting of a woman's new-found free
dom in Christ and in his worship? Is he prohibiting women 
from passing judgment on the prophets and leaving them
selves and the church open to misunderstanding from "those 
who are outside?" Or is it simply a judgment against culturally 
perceived immodest behavior? 

Whatever we answer, only one of these alternatives could 
be used in support of a Chicago church's decision to bar women 
from teaching in public worship. But whatever our choice, the 
universalism of the prohibition is not lost in the text's cultural 
setting. A better understanding of the situation addressed 
makes more likely the possibility of a better understanding of 
the "universal" imbedded in the text. 

2. Another Godward side to hermeneutics aids in our search 
for what has been called universals. We speak of the dynamic 
process of the self-revelation of God recorded in Scripture. 
There is a history of redemption that sweeps us in unity from 
the first promise of the gospel in the garden to its fulfillment 
in the new Jerusalem. God leads history to its redemptive 
consummation in cultural epochs determined by God's saving 
acts. And revelation follows that epochal structure, amplifying 
the unitary message of salvation as redemptive history pro
gresses. 

In this history of special revelation, cultural particulars are 
recognized through their links with God's redemptive epochs. 
But their significance is kept in place when the interpreter, a 
participant in the history of redemption, grasps the organic 
relation of these successive eras. They become part of the God
centered design. 

Time and place, then and there, are points in the whole 
line or continuum of God's progressing work throughout the 
ages. They do not cloud God's self-disclosure. They are the 
setting which God gives it and out of which He shapes it. The 
promise of covenant faithfulness comes to childless Abraham 
in terms of numberless star children; to an enslaved race in 
Egypt it takes the form of divine deliverance from oppression 
(Ex. 3:12). To a David anxious to build a house for God it 
comes with the return assurance that God will build a house 
for David (II Sam. 7:11-14). At a meal, cultural eating habits 
become kingdom designations of the new covenant in the 
broken body and shed blood of Christ (Luke 22:19-20). God 
not only gives his transcultural word in culture; he uses the 
cultural moment and historical time to deliver that word to 
culture-bound people. 

Culture does not simply provide the Lord with sermon 
illustrations and examples for spiritualizing fodder. It becomes 
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the providentially controlled matrix out of which his revela
tion comes to us. Part of the task of the discipline called biblical 
theology becomes the searching of that cultural particularity 
for those "universals" that link Rahab's act of faith to ours. 

This redemptive history also fuses the horizon of the bib
lical text to ours. To quote Geerhardus Vos, "we ourselves 
live just as much in the New Testament as did Peter and Paul 
and John."29 We share a common hermeneutical task, those 
of us "on whom the fulfillment of the ages has come" (I. Cor. 
10:11). We are part of the eschatological history of redemption. 

Viewed in this light, the traditional sermonic distinctions 
between explication and application become highly suspect. 
Scripture presents no truth divorced from reality, no theory, 
information or doctrine which must be bent towards and ap
plied to genuine life by the effort of preacher or teacher. Every 
hermeneutical struggle with the word in our cultural setting 
is, by the nature of redemptive history, "a link in the chain 
of God's acts" in history; the sermon "extends 'the lines of 
God's redemptive history to contemporary man."'30 

How does one determine what is culturally restricted to the 
biblical time period and not also to ours? In view of the pro
gressive nature of Scripture, one looks at subsequent revela
tion and the light it throws on earlier texts. The goal of the 
development is never the correction of previous errors, for 
God does not lie. The goal in the consummation of all things, 
the restoration of creation to what it was intended to be. 

Again, the biblical materials on women supply a useful 
sample. In keeping with the divine accomodation to the word, 
the Lord allows polygamy, even laying down rules for its 
regulation (Deut. 21:15-17). He permits divorce because of the 
hardness of our cultural hearts (Matt. 19:8), in spite of his 
divine creation intent for lasting monogamy (Gen. 2:24-25, 
Mark 10:4-9). Even in the New Testament, the pattern con
tinues. Culturally perceived improprieties prompt Paul to warn 
against married women appearing in worship service with hair 
uncovered (I Cor. 11:4-7) or "speaking in church" (I Cor. 14:34-
35). Our liberty in Christ must not be curtailed, but always it 
must be exercised with a view to possible cultural misunder
standings by "outsiders" (I Cor. 11:5, 13:14). 

And yet, this accomodation is always accompanied by a 
divine eschatological polemic against the culture, pointing to 
Christ as the transformer, the re-possessor, of our social set
tings. Even within the old order, there is an "intrusion ethic," 
an intrusion into the present of the final order to be brought 
by Christ. Divorce, though permitted in the old order, is thus 
re-examined by Christ in the new day of the kingdom of God 
(Matt. 5:32, 19:9). In the new age of the Spirit, daughters as 
well as sons, servants both male and female, will be filled by 
the Spirit and be participants in the prophethood of all be
lievers (Acts 2:16-18). Over against those forms of Judaistic 
chauvinism of the first century that prohibited women from 
being legal witnesses in law courts or studying the law of 
God, women will testify before men of the resurrection of 
Christ (Luke 24:1-10). They will be exhorted by Paul to study 
the covenant word, to "learn in silence" (I Tim. 2:11). Mary 
will be commended for staying out of the kitchen (a culturally 
defined role responsibility) and "listening to what he said" 
(Luke 10:38-42). It is not simply the context that "limits the 
recipient or application." It is the place of that context in the 
history of unfolding special revelation. 

3. The Holy Spirit is an active participant in the herme
neutical spiral. He brings into being the first horizon of the 
text (II Peter-1:20-21). He opens our understanding (John 14:16-
17, 26) and, through what has been called illumination in the 
past, "causes the letter of the Bible to become charged with 
life and to become the living voice of God to us."31 The closed 
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canon is opened to our world through the ministry of that 
Spirit. 

All this means an activity of the Spirit in connection with 
both horizons. How can we bring the text over the herme
neutical gap of the centuries and watch it address our situa
tion? Here too the Spirit leads us into all the truth and takes 
things of Christ and declares them to us (John 16:13-15). 

The Word of the Spirit sets up parameters within which 
the people of God are to move. We ought to love our neighbor. 
We ought to do justice. We ought to help the poor. The Spirit 
of the Word gives guidance in our search for when and how. 
How can we love our neighbor in Russia or Honduras? How 
is justice done on our block when homeowners join in denying 
access to a black family to purchase a house? What does our 
commitment to the poor mean in a society where black salaries 
are sometimes 20% of whites in comparable jobs? The same 
Spirit who communicates the meaning of the text communi
cates also its significance for our setting. 

This is not intended to make the Spirit into some kind of 
magical answering service floating somewhere between God 
and humanity in the spiral. The Spirit does not play the role 
of some "God out of a box," a deus ex machina, undertaking 
some mechanical, hermeneutic homework assignment. The 
Holy Spirit is the God who addresses us, not an intermediary 
between God and us. 

And when He does address us, it is through the human 
perception of those whom he speaks. "When the biblical writ
ers or Christian theologians speak of the testimony of the 
Spirit, this is not to invoke some additional means of com
municating the word of God, but is to claim that a message 
which is communicated in human language to human un
derstanding addresses man as the word of God."32 

Here is another reason why we can trust the reliability of 
our perceptions of God's culture-related truth. The Holy Spir
it's blessing makes the Bible a mirror in which the common 
people look and can cry, "We are pilgrims like Abraham; We 
are in bondage in Egypt and Jesus liberates us also." Without 
benefit of theologian or erudite language, Spirit-filled people 
can say, "God speaks my language." 

Here is also why we sometimes see in a clouded and mis
guided way. The Spirit does not bypass our cultural and ex
periential conditioning, our finiteness and sinfulness. The Spirit 
works through all these conditioning factors, enabling us to 
see adequately. But all these things may hinder us from the 
message of the Spirit more adequately. 

Some Clues from the Manward Side of Hermeneutics 

Looking at the hermeneutical spiral from the human side 
is not as awesome and frightening when we remember the 
process begins with, is participated in and consummated by 
the Lord. Cultural particularities, in spite of their complexities, 
are not barriers to a sovereign God but merely part of His 
providential design. His word, set loose in his creation, does 
not return empty (Isa. 55:11). 

At the same time, our participation in hermeneutics is real 
also. And, as we have noted, that is not a neutral participation 
without presuppositions theological, cultural or psychological. 
We cannot escape the influence of our preunderstandings in 
looking for meaning and significance. How then does my spe
cific socio-cultural and psychological background aid or distort 
my reading of Scripture? That is a basic question,33 Limitations 
of space allow us only a few suggestions. 

1. Before a proper "fusing" of the two or three horizons 
can take place, there must also take place a "distancing." That 
is, "we must become aware of the differences between the 
culture and thought-background out of which the words of 



the text come and that of our own thought and speech. Only 
so can we be saved from the particular naivete that H.J. Cad
bury pinpointed when he wrote The Peril of Modernizing Je
sus. "34 We can and must bring our preunderstandings to a level 
of self-consciousness. In the light of day we then evaluate 
their appropriateness in relation to the cultural setting and to 
the text. Borrowing language from some liberation theologi
ans, we must cultivate a "hermeneutics of suspicion." 

Or again it may be a set of circumstances in which the 
providence of God places you. The situation may be new 
enough to make you look again at the Scriptures and new 
light breaks forth. My own Bible studies held with beggar boys 
in Seoul, Korea began to open my eyes to seeing the biblical 
category of the poor in a new light. And out of that experience 
my understanding of the Bible and my ministry were changed. 

Or again: cultural value changes on a larger, social scale 

The popularity of a view of human reason as an hermeneutical instrument relatively untouched 
by sin or culture has helped to create an evangelical malaise. 

Strange though it may seem, over-familiarity with the Bible 
can sometimes inhibit that process. "By a very young age most 
people with a Christian upbringing know the parable of the 
prodigal son so well that it loses all force for them. They know 
right from the beginning that the father will welcome the 
wayward son back home and that the father typifies God. The 
father's forgiving love is taken for granted, and so the original 
force of the parable gets lost. But the first hearers, who had 
never heard the story before, probably expected that the son 
would suffer some kind of chastisement from his father-just 
as the son himself expected. They would listen with bated 
breath to see just what would happen when he came near his 
home again. They were in for a surprise when Jesus reached 
the climax of his story, a surprise that we may fail to expe
rience, with the result that the story loses its intended emo
tional impact."35 

The same process of familiarity breeding misunderstanding 
takes place as we study the parable of the Pharisee and the 
publican (Luke 18:9-14). Our familiarity with the text gives 
its surprise ending the wrong meaning and reduces its shock 
value for us. We know that Pharisees are hypocrites, under
stood by us in terms of insincerity. We have already identified 
them as stereotyped villains. In the same way, the Publican 
is not the greedy robber familiar to its first listeners; he has 
become the humble hero. The parable then, shaped by our 
cultural understanding, becomes ''a reassuring moral tale which 
condemns the kind of Pharasaism that everyone already wishes 
to avoid."36 

But to the first hearers, the Pharisee was an example of 
godliness and piety, themes underlined by Jesus with no irony 
or tongue in cheek intended. The shock then was over Jesus' 
affirmation of the justification of the wrong person, the un
godly. The double-take ending has been lost in the changed 
attitudes between now and then over Pharasaism. 

These parable studies are more than samples of misun
derstanding; they are also demonstrations of the technique of 
"distancing" we are commending at this point. The cultural, 
social expectations of the hearer are suddenly jolted by the 
surprising meaning of the speaker. And a reassessment of 
meaning is demanded. Using technical language, the horizon 
of the communicator (speaker) and the horizon of the receptor 
(hearer) suddenly intersect in a way that demands the receptor 
look again. The receptor must reevaluate what before seemed 
clear, familiar and firm. Like humor, the punch line works 
with our assumptions by questioning them. 

There are many ways in which that may take place. Some
times it will be a Bible verse, long nestled securely amid our 
preunderstanding, suddenly erupting into our consciousness 
to shake past assumptions. For Martin Luther it was a word 
from the past first addressed to the Romans, "The just shall 
live by faith." The encounter with Romans totally rearranged 
Luther's hermeneutics. 

may create an atmosphere, planned by God's design, that 
shakes our equilibrium long enough and hard enough to "dis
tance" us from our long held assumptions. The counter-cul
tural movement in the United States in the 1960s touched the 
ministry of a traditional church in California. And out of the 
influx of hippies and their conversion into "Jesus people" came 
a new understanding of body life in the church, an under
standing that has since affected the hermeneutics of the wider 
church. In the same way, missionaries have testified to the 
new meaning they have found in Scripture, and its significance 
for life, that has come from immersion into a culture foreign 
to them. Old cultural ways of perception have been jolted by 
the block-buster of culture shock. And out of the shock has 
come a rearranged hermeneutics. 

Extra-biblical disciplines have also initiated the irritation 
process that leads to "distancing." The behavioral sciences
psychology, cultural anthropology, linguistics, sociology, com
munications-are more and more shaking the cloistered world 
of the theologian and the church member. And out of this 
engagement, this intersection, new re-examinations are taking 
place in the hermeneutical spiral,37 

For some evangelicals today, this interaction is viewed with 
special concern. Negative pictures of these disciplines fear the 
relativism they may bring. And sometimes this is related to 
what is called the "independent authority" of Scripture. 

One of the dangers in this kind of response is that it can 
split apart the word of God in the Bible (special revelation) 
from the word of God in creation (general revelation). Is not 
creation also a continual source of God's truth (Ps. 19:1, Rom. 
1:20)? Cannot wise men, touched by the Spirit, also unlock 
divine truth through disciplined study of the creation? The 
hermeneutical task, after all, does not allow us to isolate the 
world we live in from the world of the Bible. 

2. Most of our discussion has concentrated on the distor
tions that our presuppositions bring to understanding. We also 
need to recognize that there are times when those same as
sumptions may aid us in the task. 

In our turning to God, we are increasingly drawn by the 
Holy Spirit into a new cultural world. Our way of perceiving 
the cosmos, our worldview, begins to undergo reshaping. We 
are given a spiritual predisposition to understand the things 
of the Spirit (I Cor. 2:14). He makes over our values and 
perspectives. We become, in this process called conversion, 
increasingly familiar with the structure of biblical narrative. 
What seemed like nonsense before now becomes the only 
sense we can make of things. We see more and more the world 
as God wants us to see it, from creation to fall to redemption 
to consummation.38 

In short, we find ourselves more and more operating in a 
context increasingly comparable to the design of God. Our 
predispositions to understand what God says and does be-
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come more closely proximate to His vision of reality. God has 
not changed but we have. Two horizons are fusing in our 
"heart" level, the control box that touches also our pursuit for 
meaning and significance. 

Now, a sentence like "All have sinned and come short of 
the glory of God" (Rom. 3:23) matches our new predisposi
tions. We no longer tie it solely to our next door neighbor's 
children but to ourselves. Axeheads that float, fish that swal
low men, city walls that collapse with the blowing of trumpets 
are no longer answered with a scientific smerk and wink. One 
man's death and resurrection for others was foolishness; now 
it becomes the wisdom of God (I Cor. 1:23-24). The biblical 
context remains the same. But ours has been changed by faith. 

On still another level our presuppositions can aid us. This 
occurs when there are comparable contexts in the two hori
zons. "Whenever we share comparable particulars (i.e., similar 
specific life situations) with the first-century setting, God's 
Word to us is the same as His Word to them."39 

If the culture of the first horizon is at any given point very 
similar to ours, our interpretational reflexes are going to serve 
us fairly well. At this point the element of truth in the idea 
of "plain meaning" becomes visible. No matter then how we 
understand the image of the husband as the head of the wife, 
the call for a husband to love his wife as his own body, to 
love her to the point of self-sacrifice on her behalf (Eph. 5:28-
29), conveys meaning fairly easy to transpose to twentieth 
century Philadelphia or Buenos Aires. We may struggle with 
Peter's judgments against "braiding of hair, decoration of gold 
and wearing of robes" (I Peter 3:3). Is he condemning osten
tation and extravegance? Or does it cover eye makeup and 
hair coloring also? But his description of the "unfading beauty 
of a gentle and quiet spirit" (3:4) is much easier to grasp. 

Such cultural universals as the Ten Commandments also 
intersect with our interpretational horizons fairly easily. "Cre
ation mandates," so called because they were given by God 
before the fall, by their very nature may be extrapolated into 
our world with a minimum of struggle. The call to marry, to 
cultivate the earth and rule over it, to work, defines the duties 
of Adam and Eve and of Harvie and Dorothy Conn. And it 
defines them without a heavy measure of complications. 

Similarly, if a Scriptural statement relates to experi
ences that are common to all mankind our culturally
conditioned interpretational reflexes can be of consid
erable help. When the Scriptures say "go," "come," 
"trust," "be patient," and the like, they are dealing with 
experiences that are common to all human beings and 
therefore readily interpretable. Likewise with respect to 
illness and death, childbirth and rearing, obtaining and 
preparing food, and the like.40 

Again, though, we must be wary. Identifying comparable 
contexts requires careful judgment of both the biblical setting 
and our own. And we may go astray in either or both of these 
areas. 

3. It will help and not simply hinder us to acknowledge 
that there are levels of cultural particularity in both horizons 
and therefore levels of particularity in interpretation. Much of 
the biblical material, for example, is presented in cultural forms 
that are very specific to cultural practices quite different from 
ours. In fact, because of their specificity to the cultural agree
ments of the first readers, these materials communicated with 
maximum impact. But they have minimum impact on us. 

Generally evangelical writers today see cultural bound per
ceptions as a handicap. They spin off guidelines for herme
neutics that discard the peripheral for the core, or divide the 
theological from the moral, in their search for the usable. More 
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general rules can also be brought into play. The priority of 
didactic passages over the record of historical events, of more 
systematic passages with those less so, are used. 

With modifications, many of these standard arguments can 
be very useful. We do not speak against them per se. But they 
are often negative in their attitude toward culture's specificity. 
What we are concerned to underline here is the value, not 
simply the danger, of cultural particularity. Cultural percep
tions are not to be obliterated in our search for the significance 
of the Bible for us. They aided the first-century reader in better 
grasping the significance of revelation for them. And they do 
for us also. 

Paul's sensitivity to cultural perceptions in his day was 
acute. In I Cor. 11:14 he writes, "Does not even nature (phusis) 
itself teach you that if a man has long hair, it is dishonor to 
him?" And, in speaking of women without some sort of hair 
covering in worship, he calls it "shameful" (11:6), not "proper" 
(11"13). The same word, "shameful," appears in his evalua
tion of "women speaking in the church" (I Cor. 14:35) or his 
sensitivity to "even mentioning what the disobedient do in 
secret" (Eph. 5:12). 

What does Paul have in mind in these passages? Is he 
concerned over violation of some kind of Stoic "natural or
der?" We think not. He seems most naturally to be referring 
to the general order of human cultural values that designate 
a practice as seemly and becoming, unseemly and unbecom
ing. And he is arguing for the inappropriateness of a Chris
tian's practice in the light of cultural mores. 

His goal in this is not the obliteration of cultural perceptions 
as a hindrance to hermeneutics. Nor is he promoting the rule 
of cultural perceptions over hermeneutics. It is an understand
ing of cultural particularities as an aid to the application of 
the law in our day. There is what Herman Ridderbos calls a 
relativizing element in such appeals to custom, 41 a positive 
concern for the judgment of people that we must seek, not to 
expunge or ignore, but to listen to and find. 

This cultural relativism is not the kind that allows a person 
to do anything that conforms to his or her own culture, any
thing that party pleases, as it were. Paul's ultimate motivation 
here and elsewhere is his concern that the church not give 
unnecessary offense to the world. He remains apprehensive 
in so many of the texts we have cited that the church will be 
perceived by the world's cultures as licentious in its con
sciousness of our new freedom in Christ. We are to have a 
good reputation with outsiders. 

As an exhibition of our calling to love "those who are with
out" (I Cor. 5:12-13, Col. 4:5, I Thess. 4:12), we are obliged 
"to respect that which is right in the sight of all men" (Rom. 
12:17). Paul's focus here is on the need for maintaining a 
deportment that approves itself to all people42 (cf. II Cor. 8:21). 
The cultural norms of behavior governing Christian conduct 
are norms that even unbelievers recognize as worthy of ap
proval. When Christians violate these cultural proprieties, they 
bring reproach upon the name of Christ and upon their own 
profession. This does not mean that the unbelieving world 
prescribes cultural norms of conduct for the Christian in, for 
example, his or her attitude to women. But it certainly means 
that the Christian in determining the will of God for here and 
now must have regard to what can be vindicated as honorable 
in the forum of men's and women's judgment. Again, Paul is 
nodding to the insights of human culture as a proper partner 
in the hermeneutical process. Stamped on those things hon
orable and just is the effect of the work of the law written on 
the hearts of all people (Rom. 2:15). 

Cultural perceptions are not only problems of hermeneu
tics; they are also aids. And again, as always, it is the task of 



exegesis of the Scripture to make the final determination. 

Conclusions 
Obviously this article leaves many questions unanswered. 

We have left out a study of the nature of language as it touches 
the question of culture and relativism. We have done very 
little to define specifically the levels of cultural particularity. 
And still waiting is the massive question of what might be 
called extrapolation. That is, what legitimate procedures allow 
us such an extended application of the text as to cover nine
teenth century slavery practices or twentieth century biomed
ical ethics? What are the ground rules for "a developmental 
hermeneutics?" 

But hopefully we have reaffirmed one conviction on the 
part of the reader: Scripture stands, its veracity untainted by 
either the cultures in which it comes to us or the cultures to 
which it goes. God's revelation can make use of our cultures 
but always stands in judgment over them. The hermeneutical 
spiral should not leave us dizzy in confusion but always mov
ing ahead. The Bible still shines "forth as a great, many-faceted 
jewel, sparkling with an internal divine fire and giving clear 
and adequate light to every pilgrim upon his pathway to the 
Celestial City."43 
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BOOK REVIEWS 

Power Evangelism 
by John Wimber with Kevin Springer 
(Harper and Row, 1986, 201 pp., $13.95). Re
viewed by David Werther, graduate stu
dent in philosophy, the University of Wis
consin-Madison. 

For years the lack of sophistication in the 
presentation of Pentecostal/Charismatic the
ology has been lamented, Many expected 
former Fuller Seminary professor John Wim
ber to provide the church with a carefully 
developed theological statement on the ques
tion of signs and wonders. Unfortunately 
Power Evangelism touches on many topics, 
but fails to give any of those topics adequate 
treatment. 

Herein lies one of the central flaws of this 
book. One could not do justice to G.E. Ladd's 
view of the kingdom in fourteen pages or 
treat the topic of worldview in twenty-five 
pages, even if personal illustrations were left 
out. Wimber's efforts to treat his topic com
prehensively have resulted in a series of sig
nificant theses presented in outline form. 

clearly developed his theses. For example, in 
addressing the question of "the baptism of 
the Holy Spirit," a crucial question with re
gard to openness to the Spirit's activity, Wim
ber limits his comments to less than three 
pages and notes: 

I have discovered that the argument 
concerning the baptism of the Spirit 
usually comes down to a question of 
labels (p. 145). 

Wimber devotes a chapter to each of the 
following topics: the kingdom of God, power 
encounters-clashes of God's kingdom and sa
tan' s kingdom, power evangelism-evangel
ism enhanced by demonstrations of God's 
power, worldviews, and miracles in the early 
church. Chapters also inlcude illustrations 
from Wimber's experiences in the ministry. 

Wimber does present some theses worthy 
of further development. As the title suggests 
the author's concern is with the church growth 
and the way in which church growth is re
lated to demonstrations of God's power. Third 
world countries are experiencing church 
growth at a dramatic rate whereas Western 
countries are lagging behind. The crucial ele
ment in third world evangelism is the free 
operation of God's Spirit. Western Christians 
are berated for quenching the Spirit. 

Wimber may very well be correct in 
charging Western Christians with quenching 
the Spirit and maintaining that the growth of 
the church in the West will be retarded until 
there is an openness to dynamic works of the 
Spirit. But again one wishes that Wimber 

Even when addressing topics that seem to 
be paramount importance for his theory of 
church growth, Wimber is content to leave 
the discussion at a superficial level. 

If one wants to find clear careful presens 
tations of the kingdom of God and the bap
tism of the Holy Spirit, the authors to turn 
to are still G.E. Ladd and James D.G. Dunn. 
Power Evangelism may be useful to theolog
ical neophytes, but it will be inadequate for 
the work of seminarians and pastors. Those 
who wish to fill in the outline presented in 
Power Evangelism have a lot of homework to 
do. 
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God and Science: The Death and Rebirth of 
Theism 
by Charles P. Henderson, Jr. (John Knox 
Press, 1986, 186 pp., $10.95). Reviewed by 
Richard H. Bube, Department of Materials 
Science and Engineering, Stanford Uni
versity (CA). 

Charles P. Henderson, Jr., pastor of Cen
tral Presbyterian in New York and Assistant 
Dean of the (;hapel at Princeton University, 
deals in this book with some of the major 
arguments advanced against belief in God, is 
generally effective in turning them inside out, 
and considers possible new evidence for 
theism. Although he spends considerable 
space on indicating why classical "proofs" 
for the existence of God do not fulfil that role, 
the author still insists throughout the book 
on speaking of a "new proof for the existence 
of God," and to attempt to formulate such a 
new "proof," rather than simply recognizing 
that to speak of such "proofs" is to misuse 
language. He concludes the entire book by 
saying that: 

When it is shown that faith is inter
nally consistent, coherent, and respon
sive to new insights which arise at the 
forward frontier of knowledge, then 
one has in fact established a new proof 
for God. 

But this is to use language in a misleading 
way. When we speak about establishing 
"proofs," when what we have really done is 
to supply further evidence, or, as the author 
states a few lines further, "to state the case 
for God in the strongest possible terms," we 
misrepresent our own arguments and lead 
others to misunderstand us as well. 

The book starts with a chapter dealing with 
the thought of Einstein (unfortunately enti
tled, "New Proof for the Existence of God"), 
and then completes its first half with analyses 
of the thought of Freud, Darwin and Marx. 
In the next two chapters, the author turns to 
two prominent modern contributors to the
ological thought: Teilhard de Chardin and 
Paul Tillich. There follows a chapter on Fritjof 
Capra's and Gary Zukav's attempt to inter
pret modern science in terms of Eastern re
ligion, and finally a chapter of the author's 
own conclusions. 

Henderson's purpose in this undertaking 
is wholly commendable, namely to resolve 
the stance of conflict between science and 
religion. Many of his conclusions are closely 
related to those of informed evangelical 
Christians, but sometimes he arrives at them 
in a roundabout and ambiguous way, attrib
uting weak positions to Christian writers and 
thinkers, which those committed to integrat
ing authentic science and authentic theology 
have not held for some time. The reader often 
gets the feeling that the author is completely 
out of ton"h with informed evangelical 
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entific atheism; the claim that Paul Tillich was 
the first major theologian to see the threat
ening implications of seeing God as a finite 
being alongside other finite beings; the claim 
that "erotic love ... plays a central role in 
the religious life itself," and that "all forms 
of sexual expression are merely repressed 
spirituality;" the mistaken, or at least too 
broad, indictment of traditional (by which 
what is meant?) theology by saying that, "The 
high and all-powerful God of traditional the
ology can influence the world only by inter
vening in its natural processes and contra
dicting its natural laws;" the implications that 
Colossians 1: 15-17 does not intend to declare 
"the supremacy of Jesus" are often nonsens
ical and paradoxical in relation to our com
monsense view of the world .... The para
bles clearly transcend all conventional 
distinctions between good and bad, beautiful 
and ugly, birth and death;" and the conclu
sion that "a nuclear war which rendered this 
planet uninhabitable would be a precise re
futation of the Judeo-Christian faith." We 
should no doubt grant to the author the pos
sibility that in some of these cases, of which 
I have quoted a few here, he is speaking dra
matically for emphasis or in exaggeration, 
rather than anticipating a careful interpreta
tion of each statement. 

The book has value for those who would 
like to see a different perspective on the 
thought of Freud, Darwin and Marx, as seen 
through the eyes of a Christian theologian. 
If it can lead a wide spectrum of Christians 
to a more healthy integration of authentic 
science and theology, it will make a useful 
contribution. Christians already committed 
to such an integration may be puzzled, how
ever, at why the author regards his major 
conclusions to be new. 

Unleashing The Church: Getting People Out 
of the Fortress and Into Ministry 
by Frank R. Tillapaugh (Regal, 1982, 224 
pp., $5.95). Reviewed by Samuel W. Hen
derson, Minister of the Presbyterian Church 
(U.S.A.), currently serving two congrega
tions in Selma, AL. 

Tillapaugh's thesis is that the U.S. evan
gelical church is crippled by a "fortress men
tality" which tends to assume that the life 
and ministry of the church consists of what
ever programs take place within the four walls 
of the church building. He believes that ex
cessive preoccupation with institutional 
maintenance and an almost exclusive focus 
on the middle class have made this part of 
the church "ministry-poor." He cites the ex
traordinary growth of parachurch organiza
tions as evidence that the laity are concerned 
for needs they see around them, but often 
unable to find outlets for their concern 
through the programs of their churches. His 
plea is to get the bored and frustrated laity 
out of the church "housekeeping" commit
tees and into the front lines of creative per
son-to-person ministry. 

As a model, Tillapaugh offers the Bear 
Valley Baptist Church of Denver, Colorado. 
The book is a collection of pastoral insights 

arising from this congregation's all-out effort 
to take seriously the priesthood of believers, 
structuring itself around the priestly minis
tries of its members. This led Bear Valley 
church to a decentralized "entrepreneu
rial*"approach to ministry. Individuals and 
small groups in the congregation are en
couraged to identify church and community 
needs and to discover creative ways to fill 
them. This approach has fostered a very high 
degree of grassroots initiative and enthusi
asm among members. This is evidenced by 
rapid numerical growth, an extremely diverse 
congregational life, and an almost bewilder
ing variety of ministries at the local, denom
inational, and international levels. 

One may or may not agree with Tilla
paugh's critique of the institutional church. 
Fortunately, he devotes most of his effort to 
telling the story of one congregation's re
newal in worship and ministry. This is not a 
book about church growth, or social action, 
or evangelism, or leadership development per 
se, though it touches on all these areas in a 
substantive way. It is the story of one con
gregation's pilgrimage of discovery into what 
it means to be the church. As such it offers 
a wealth of encouragement and practical wis
dom to congregations of most any size and 
ecclesiastical persuasion. 

* reviewer's term, not author's 

The Uses of the Old Testament in the New 
by Walter C. Kaiser, Jr. (Moody Press, 1985, 
270 pp., $12.95). Reviewed by Elmer A. 
Martens, Professor of Old Testament, Men
nonite Brethren Biblical Seminary. 

This book is about interpreting the Bible. 
Increasingly it is held, even by evangelicals, 
that the way in which the New Testament 
used and interpreted the Old Testament is 
too culture-bound to provide a present-day 
model of interpretation. Kaiser disagrees. His 
book aims to show that when the New Tes
tament quoted the Old Testament, it did so 
in line with the intended meaning of the Old 
Testament writer, and that the NT writers 
played fair with the Scripture they quoted. It 
would follow, then, that moderns can use the 
same methods. 

Walter Kaiser, Dean and professor of Old 
Testament at Trinity Evangelical Divinity 
School, is a prolific writer. Several chapters 
are reprints or adaptations of previously pub
lished articles. A few such as "Understanding 
Old Testament Types as 'Types of Us,"' are 
new. In 11 chapters Kaiser offers selected ex
amples within a five-fold classification of the 
NT uses of the OT: apologetic (Ps. 16/ Acts 
2:29-33; Hosea 11:1, Jer. 31:15/Matt. 2:15, 
18); prophetic (Malachi 4:4-5 /Matt. 11:10; Joel 
2:28-32/ Acts 2); typological (I Cor. 10:1-2; 
Ps. 40:6-8); theological (Heb. 3:1-4; Amos 9:9-
15); and practical (Deut. 25:4/1 Cor. 9:8-10; 
Lev. 19/James). 

Kaiser knows the current scholars in the 
field, but also quotes from 19th century writ
ers, especially Willis Beecher, whom he often 
follows. The list of authors cited extends over 
four pages; the bibliography is 20 pages in 



length. A welcome feature is the frequent ref
erence to insights and citations offered by 
Kaiser's students. While grammatical niceties 
of Hebrew and Greek are sprinkled through
out, the book aspires to a popular, rather than 
technical style. 

Kaiser leaves few comfortable. He disal
lows the pesher method as an explanation 
for NT usage of the OT. Those who cham
pion the idea of sensus plenior, namely that 
a text can have a fuller meaning beyond the 
consciousness of the original author, are re
buked, in part, with the arguments of Bruce 
Vawter. Dispensationalists who resort to 
double fulfilments (the two mountain-peak 
theory) will hear their claim criticized. In its 
place Kaiser puts "generic fulfilment," by 
which he means that prophecy deals with the 
entire plan even though segments of it may 
be selected for emphasis. For that matter, Kai
ser also takes on covenant theology and all 
others who try to make sense of the Old Tes
tament by the "spiritualizing" method. 

He contends that a text has a single mean
ing-a meaning defined by authorial intent. 
Prophets, for example did not "write better 
than they knew;" they knew the meaning of 
what they wrote. 

Kaiser's method certainly strengthens the 
continuity between the testaments: one of the 
best chapters compares the meaning of Amos 
9:9-11 with Acts 15. Kaiser concludes that the 
OT clearly saw the Gentiles to be part of God's 
people-one people, not two. Other conclu
sions, correct in my opinion: the law, ex
cluding ceremonial and cultic aspects, has va
lidity for today's believer; the "days of the 
Lord" are repeatable. 

Kaiser's book is an appropriate check to 
those who are all too ready to write off New 
Testament uses of the OT as non-normative 
for today. By following C.H. Dodd's "prin
ciple of context," Kaiser brings great rigor to 
exegesis. He has marshalled impressive evi
dence. He has chosen difficult texts to illu
mine his proposition that there is a single 
meaning discernible in any text and that the 
NT writers did not impose alien meanings on 
the texts they quoted. The discussion of ac
tual texts rather than only interpretation the
ory is commendable. His position is clearly 
articulated and promoted: "We urge Christ's 
church to adopt the single meaning of the 
text and a generic meaning for proph
ecies .... " 

Can one perhaps claim too much for NT 
usage? Would it really take away from the 
force of the quotations if some of the NT writ
ers had utilized the OT charismatically, much 
as a preacher uses Scripture? The most prob
lematic chapter is the one that deals with 
Messianic predictions. Despite an extended 
argument about a single meaning in Ps. 16 
(cf. Ps. 40), which entails David having a 
"clear prevision of Christ's resurrection" one 
is left wondering if the text is not over-in
terpreted. More attention to the meaning of 
"fulfilment" especially in the sense of "cor
respondence" would allow both the original 
meaning and a later application. 

While Kaiser forces one to exegete more 
carefully, do we really want to draw the lines 
so tight? But before we decide we must get 

back to the text. That is good. Here, then, is 
a most helpful and provocative book. 

Losing Ground 
by Charles Murray (Basic Books, 1984, 323 
pp., $23.95). Reviewed by John P. Tiemstra, 
Professor of Economics, Calvin College. 

This very influential book argues that the 
welfare, educational, criminal justice, and civil 
rights policies adopted by the federal gov
ernment in the middle 1960' shave worsened 
the plight of the poor. Murray argues for a 
social policy that would provide free edu
cation from kindergarten through graduate 
school at the institution of your choice, and 
would return responsibility for aid to the 
working-aged poor to state and local gov
ernments and private agencies. Many re
views of this book have already appeared. 
Most economists are willing to accept Mur
ray's assumptions about the goals and mo
tivations of poor people but find his research 
to be technically inadequate. I will leave aside 
the technical questions, and instead take up 
the underlying assumptions of the book. 

For the first two-thirds of the work, Mur
ray very consistently assumes that the mo
tivations of poor people are no different from 
those of middle-class people, and that there
fore the differences in their behavior are 
caused by their circumstances. This is not very 
flattering to the poor, however, since Murray 
assumes (along with most economists) that 
everybody is lazy and selfish. I believe that a 
Christian must object. The aspirations of the 
poor are indeed the same as everybody else's, 
but surely these include good work, inde
pendence, security, a comfortable family life, 
and a better chance for the children. In many 
cases poor people are forced to sacrifice these 
longer term goals for the sake of short-term 
survival, but that is often the fault of poorly 
designed government programs. 

Later in the book, the author shifts ground 
on this issue. He admits "status rewards" to 
the list of motivating factors. He claims that 
the poor no longer derive status from work
ing, since the working poor are not indepen
dent, but receive benefits (like food stamps 
and housing assistance) from the federal gov
ernment. It is not clear that the working poor 
ever were independent, however, and Mur
ray does not offer an argument about why 
being dependent on federal entitlement pro
grams offers less status than dependence on 
family help, private charity, or local govern
ment relief. It would seem that the federal 
programs offer more dignity to the poor than 
begging for handouts from relatives or stand
ing in line at soup kitchens. The poor work 
for the same reason the rest of us do: for 
status, for money, for a sense of purpose and 
belonging, and for the sake of advancement 
in the future. The federal programs often dis
courage work, but that is because they offer 
too little assistance to the working poor, not 
too much. The sad fact is that many jobs in 
our economy do not offer any likelihood of 
advancement. There will always be people 
who can not support themselves, some of 
them people who work, and it is not suffi-

dent for us to say to them, "Be warm and 
fed." 

Murray finally completes the contradic
tion by claiming a distinction between de
serving and undeserving poor people. The 
deserving poor are those who work, or at 
least are willing to work. Of course, this dis
tinction is meaningless if poor and nonpoor 
alike work only for financial and status re
wards. For Murray, only the "deserving" ones 
are morally entitled to welfare. But if we in 
fact give them assistance, we destroy the sta
tus rewards for working. And then, if we don't 
give them assistance, but give assistance to 
those who apparently can't work, we destroy 
the financial rewards for working. 

Given the box that he has worked himself 
into, it is probably not surprising that Murray 
wants to abandon the whole federal welfare 
structure. In making this proposal, he ignores 
the history he presents in his early chapters. 
The federal programs were put in place be
cause the traditional private and local ap
proach to the poverty problem did not work, 
mostly because insufficient resources were 
devoted to it. Murray points out many irra
tionalities in current programs, but does not 
give any reason to think that inadequately 
funded but locally run programs would be 
any better. In fact, his whole argument is that 
any program will work equally bad. So why 
change? 

Losing Ground is full of such contradic
tions. Sometimes one suspects that the au
thor started with his conclusions and worked 
backward, because the argument is so tor
tured. Ultimately, we must reject the prem
ises of the book. The poor deserve help be
cause they are made in the image of God, 
and if we allow them to remain destitute we 
dishonor God's image. People generally pre
fer to work because they are made in the 
image of God, the maker of all things; and 
we must provide jobs and a decent income 
to all who are capable of working. Those who 
merely want a free ride on the back of society 
are such a small number that they are not 
worth worrying about. 

Charles Murray has given us a critique of 
the welfare system that is based on a faulty 
view of human nature and motivation, and 
so it is ultimately unpersuasive. The reforms 
he suggests would only return us to the to
tally unsatisfactory situation that prevailed in 
this country before the legislation of the 1960s. 
In view of the Christian duty to insure the 
right of the poor to an adequate living, Mur
ray's proposals are irresponsible. 

Protestant Missionaries in the Philippines, 
1898-1916: An Inquiry Into the American 
Colonial Mentality 
by Kenton J. Clymer (University of Illinois 
Press, 1986, 267 pp.). Reviewed by Paul 
Heidebrecht, Ph.D. graduate in History of 
Education, University of Illinois. 

A growing number of scholars in recent 
years have begun exploring Philippine
American history, and given current devel
opments in the Philippines, there is also an 
expanding audience of interested readers. Not 
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only are the Philippines the scene of several 
military initiatives by the United States dur
ing the past century, but they also represent 
one of the earliest objects of U.S. imperialism. 
The colonization of the Philippines marks a 
critical stage in the emergence of the United 
States as a world power. Accompanying this 
takeover of the islands was a major Protes
tant missionary effort, unusual only because 
it was spearheaded by Americans almost ex
clusively. 

University of Texas historian Kenton Cly
mer has provided an intimate glimpse into 
the motivations and personal experiences of 
the first contingent of missionaries who en
tered the Philippines on the heels of the U.S. 
occupying forces in 1898. Every Protestant 
denomination sent its own workers, and while 
in total these individuals were an insufficient 
missionary force, they nevertheless repre
sented a powerful Protestant stake in a land 
that had been subjected to four centuries of 
Spanish Catholicism. Clymer has culled 
through the personal records of all the mis
sionaries who served in the Philippines be
tween 1898 and 1916, the year in which the 
U.S. Congress determined to give the Fili
pinos their independence (that year also 
marked a transition of first-generation mis
sionaries to a younger force). The resulting 
portrait, while necessarily narrow in focus, 
brings to life the tensions that these mission
aries felt spreading both the Good News and 
the "good life" of American civilization. 

Clymer's work offers some important in
sights. The missionary endeavor in the Phil
ippines is often cited as an example of re
markable comity among Protestant 
denominations. The Methodists, Presbyteri
ans, Baptists, Disciples and the Alliance di
vided up the territory, and according to most 
accounts, avoided competing with each other. 
Clymer acknowledges the general spirit of 
unity among the missionaries but demon
strates from their own journals and letters 
that bitter disputes and frequent ad hominem 
attacks upon rivals characterized the first two 
decades. Some Protestant missions, like the 
Episcopal and the Seventh-Day Adventist, 
never joined the Evangelical Union and op
erated independently (the Episcopalians were 
the only communion that did not proselytize 
among Catholic Filipinos). 

Clymer traces the attitudes of the Prot
estant pioneers toward the Filipinos and un
covers an undeniable strain of racism. Inbred 
with the Anglo-Saxon propensity to note ra
cial differences and create hierarchies among 
cultural groups, the missionaries indulged in 
unfavorable generalizations about Filipino 
society. There were exceptions, of course, but 
many of them returned to the United States 
disillusioned because of the apparant failure 
to raise the standards of Filipino life. Im
morality, gambling and drinking among Fil
ipinos distressed the missionaries particu
larly. 

The response to cultural deficiencies in 
Filipino culture by the Protestants paralleled 
the Progressive agenda in the U.S. Inferior 
people became the beneficiaries of social uplift 
efforts of high-minded reformers. Athletics 
was introduced into Protestant schools to 
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build self-discipline and eliminate the "man
ana habit." Industrial education was another 
favorite antidote to the problem of indolence. 

Not only were the Protestant missionaries 
patronizing toward the Filipinos, but they 
were positively opposed to the nationalist 
spirit that led to violent skirmishes with 
American troops. Viewing themselves as 
knowledgeable observers, many of the mis
sionaries lobbied U.S. congressmen and cab
inet officials to "go slow" in granting inde
pendence to the islands. The Episcopalian 
bishop, Charles Brent, was a close friend of 
Theodore Roosevelt and urged the President 
to keep the Philippines under American con
trol. But the Protestants were disappointed 
by Woodrow Wilson whose administration 
encouraged the movement toward Filipini
zation. 

The missionaries also resisted nationalis
tic urges within the Protestant churches. Their 
low opinion of Filipino abilities and morality 
made them unwilling to share leadership with 
the rising generation of Filipino believers. 
Missions executives in the United States 
tended to be far more accomodating than their 
representatives in the field. 

The distinct impression that Clymer's ac
count leaves is of dedicated but conservative 
Protestants who were unable to keep pace 
with the Filipino drive for independence and 
the more crass materialistic goals that justi
fied the American presence in the Philip
pines. Many sacrificed their health, if not their 
lives, in a genuine desire to win souls (they 
accounted for almost 100,000 converts dur
ing this early period) but they were always 
plagued by an ambivalent relationship to the 
society which they had invaded. 

Yet, as Clymer argues, the Protestant mis
sionaries made an impact. Perhaps more than 
any other Americans, they carried the values 
and priorities of the pan-Protestant American 
culture to the Philippines and helped keep 
this nation within the American orbit. Iron
ically, Filipino Protestants may have learned 
too well; many were strong supporters of the 
Marcos regime during the last decade. 

A Tale of Two Churches: Can Protestants 
and Catholics Get Together? 
by George Carey (Inter Varsity, 1985, 172 pp., 
$5.95). Reviewed by Bob Moran, CSP, 
Catholic Chaplain, McGill University, 
Montreal, Canada. 

George Carey, the principal of Trinity 
Theological College in England, has given us 
a book which is both challenging and gra
cious: challenging in its willingness to ask the 
hard questions, and gracious in its positive 
and well-informed assessments of contem
porary Catholicism. 

Using throughout a poetic image of the 
confluence of waters to describe rapproche
ment between Protestants and Catholics, he 
begins with "The Renewing Stream," a con
cise account of the major reforms in Cathol
icism coming from the Second Vatican Coun
cil (1962-1965). In the second chapter, 
"Troubled Waters," he reviews the Refor-

mation period, focusing on four central areas 
of disagreement. First, who saves-Jesus, 
Mary, or the Saints? Second, how is one 
saved? This is the faith-works polarity. Third 
is the tension between those who upheld the 
Bible as the source of revelation and those 
who held that Tradition was an equal source 
of revelation. The fourth issue is access to 
salvation, the function of the Church in pro
viding grace. 

Carey expands each of these issues in 
Chapter Three. His discussion and footnotes 
reveal the breadth and depth of his reading; 
he includes helpful material coming from re
cent interfaith theological discussions. In the 
fourth chapter, "The Common Reservoir," he 
highlights major areas of agreement: our be
lief in God, reliance on Scripture as God's 
inspired Word, the importance of the Church, 
the centrality of faith, and the value of Holy 
Communion. 

In Chapters Five and Six, "The Reservoir 
of Rome," and "Protestant Wellsprings of 
Faith," he depicts the positive aspects of each 
tradition. He is irenic yet frank in confronting 
points of contention. In Chapter Seven, "All 
at Sea," he offers fresh definitions of the four 
criteria for the true Church, one, holy, cath
olic and apostolic. He concludes the book by 
giving some estimate about the chances for 
unity, as well as some advice for achieving 
it. 

Viewing this book with Roman Catholic 
eyes, I find much to recommend, yet I need 
to haggle somewhat. In Chapter Two, "Trou
bled Waters," in discussing the means of sal
vation (p. 31), he makes a passing reference 
to indulgences, leaving the impression that 
they were forgiveness for sin. Late medieval 
clerical hucksters may have taken this view, 
but the official teaching was different. In
dulgences were supposed to lessen what was 
called the "temporal punishment" due to sin. 
In concept, the indulgence was not intended 
to provide pardon for sin. 

In the third chapter, "Currents of Faith," 
he refers to the troubling Marian doctrines, 
Immaculate Conception and the Assumption. 
Carey finds in Pope Pius XII's (1943) encyc
lical Mystici Corporis exegetically incorrect as
sertions about Mary. Carey's reaction touches 
a deeper issue, the way Catholics and Prot
estants have done and perhaps still do exe
gesis. Avery Dulles' perceptive book Models 
of Revelation leads me to think that the Cath
olic and Protestant traditions have at times 
converged, at other times diverged in the way 
they used the sacred texts. Dulles has good 
suggestions for easing the painful diver
gence. 

Chapter Four, "Common Reservoir," is 
well done, yet I was startled to see on p. 71 
a critique of the idea of the infallibility of the 
Church which was based on the sinfulness 
of the members. Catholic approaches to the 
notion of the Church's infallibility argue that 
while many individuals did and do sin, we 
cannot doubt Jesus' promise of the Holy Spir
it's guidance. We view the Holy Spirit's work 
as that of preventing the Body of Christ from 
corrupting or losing key truths needed for 
salvation by men and women of every age. 
We do not argue that the Holy Spirit has 



directly inspired or prevented error in every 
particular formulation of teaching, sermon or 
theological tract. 

In Chapter Six, "Protestant Wellsprings of 
Faith," Carey provides on p. 114 a brief de
scription of the Mass. I am uneasy with his 
phrase, "the benefits of salvation are made 
directly through the Mass, which is consid
ered to be an extension of the cross." The 
latter half of the phrase, "extension of the 
cross," is true provided one adds the phrase, 
"and resurrection." The first part of the phrase 
leaves the unfortunate impression that we 
believe the Mass to be the only source of the 
benefits of salvation. Even before the Second 
Vatican Council we believed that faith, prayer, 
and the other sacraments brought us into 
contact with the benefits of salvation. We also 
believed then and now that God's giving of 
grace is not confined to or restricted by the 
sacramental framework. 

In the closing chapter, "Harbor in Sight," 
I find much that is good, but I am puzzled 
by his assertion that the path to unity is barred 
on both sides by minority groups in well
established and well-entrenched positions. It 
would have helped me to learn which mi
nority groups he means. I find it hard to 
imagine that a minority of Southern Baptists 
prevents them from union with Catholics, or 
that a minority of Catholics prevents us from 
deeper fellowship with them. 

Carey, while pointing to the common 
ground between us, has put his finger on old 
issues which are unresolved: Marian doc
trines, infallibility of the Church, etc. He sug
gests that the notion that there is a hierarchy 
of truths-some, let us say, more peripheral 
than others-might be a bridge toward unity. 
I like this suggestion even though there are 
perhaps difficult truth claims involved. 

Finally, beyond the old issues, it must be 
said that new obstacles to unity arise. If 
prominent Protestant church figures give 
public notice of their inability to believe in 
the Resurrection, more than a minority of 
Catholics might find this an obstacle. Cath
olic reluctance to ordain women has become 
a new obstacle to unity with certain Protes
tant denominations who see here a matter of 
biblical truth and justice. 

Having haggled, I am nonetheless happy 
for this good work which I recommend to the 
general reading public. Seminarians or the
ological students would find it a good begin
ing on some topics, and can find a fuller 
motherlode in the footnotes. 

Creationism on Trial: Evolution and God at 
Little Rock 
by Langdon Gilkey (Winston Press, 234 pp., 
$12,95). Reviewed by Richard H. Bube, De
partment of Materials Science and Engi
neering, Stanford University (CA). 

Langdon Gilkey, author of the classic 
Maker of Heaven and Earth and Professor of 
Theology at the University of Chicago Di
vinity School, served as a "theological wit
ness" for the American Civil Liberties Union 
at the "creationist" trial in Little Rock, Ar
kansas, December 7-9, 1981. In this marvel-
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ous book Gilkey gives us, in about two-thirds 
of the text, his personal experiences related 
to the trial, and then reflects for the remain
der on the significance of the issues. It is a 
book that anyone even remotely concerned 
about the interaction between "scientific re
ligion" and "religious science" should read 
carefully. 

In the first three chapters Gilkey gives us 
his experiences as he prepares for the trial 
and is deposed by the opposition lawyers. 
Believing that the enactment of the proposed 
law posed a major threat to religion, the 
teaching of science, and academic freedom, 
Gilkey was ready to serve as a witness. He 
shares with the reader his reactions to the 
material representing the background of the 
trial and his conclusion that "creation science 
represents a quite contemporary, even (alas) 
'up-to-date' synthesis of both modern science 
and contemporary religion, a synthesis to 
which each one had substantially contrib
uted" (p. 40). He also sees another synthesis 
that goes beyond the trial and threatens our 
future: 

Our present political life illustrates an
other unfortunate but also very mod
ern form of union: that of contempo
rary right-wing economic and 
imperialist politics on the one hand, 
combined with old-time fundamental
ist religion on the other hand, both 
seemingly intent on forming a "Chris
tian, capitalist America." As funda
mentalism has joined with science to 
form creation science, so the politics of 
the Moral Majority is dominated by a 
union of fundamentalism with modern 
conservative social theory-and regrett
ably, neither one seems about to go 
away (p. 41). 

The dramatic experience of the deposition 
is laid out in fascinating detail, in which a 
witness faces the opposition lawyer's ques
tions before the trial with the knowledge that 
any small error or misjudgment may become 
the basis for a major assault during the actual 
trial. 

The next three chapters cover the details 
of the trial itself, up to the moment when 
Gilkey had to leave to return to Chicago. His 
own testimony is given us in detail, and it is 
a model of clear statement and delineation 
both in respect to the nature of science and 
to the relationship between science and re
ligion. Anyone who has faced public inter
view can empathize with the problems in 
stating clearly and fairly under stress to avoid 
misunderstanding; in fact, anyone facing 

public questioning about these issues could 
hardly do better than review Gilkey's testi
mony. Especially telling in the trial itself are 
those moments when advocates of "creation 
science" are charged with heresy because they 
seek to talk about creation without talking 
about God as Creator, and when they are 
charged with following in the footsteps of 
Stalinist Russia where ideology attempted to 
rule scientific activities. 

Part II of the book is entitled, "Analysis 
and Reflection: The Implications of Creation 
Science for Modern Society and Modern Re
ligion." It consists of two chapters, the first 
of which analyzes the interactions between 
"Science and Religion in an Advanced Sci
entific Culture," and the second of which 
deals with the religious significance of crea
tion. I would like to share many of the cogent 
arguments set forth. I will, however, content 
myself with sharing a couple of remarks to 
indicate the nature of the approach: 

Creation science embodies a common 
error of our cultural life, that all rele
vant truth is of the same sort: factual, 
empirical truth, truth referent to sec
ondary causes-in a word, scientific 
truth" (p. 171). 
Despite this almost universal agree
ment among religious leaders, the wider 
public, both those who attend church 
and those who do not, remains ap
parantly quite unaware that there is no 
longer any such conflict between sci
ence and religion .... The century-old 
rapprochment between science and 
theology is the best-kept secret in our 
cultural life (p. 187). 

In a "Time of Troubles" such as we are 
entering, the religious dimension tends 
to expand and, unfortunately, to grow 
in fanaticism, intolerance, and vio
lence; science and technology tend ac
cordingly to concentrate more and 
more on developing greater means of 
destructive and repressive power. This 
combination represents, as we can all 
agree, a most dependable recipe for 
self-destruction (p. 206). 

Gilkey gives us no one-sided attack on 
fundamentalism in the name of science; rather 
he provides us with a careful analysis of both 
science and religion and the problems one 
encounters when one forgets the religious di
mension of all human endeavor. 

The book concludes with 25 pages of 
Notes, and two Appendices giving the text 
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of Arkansas Act 590, and the Judgment by 
the Federal Court at the conclusion of the 
trial. 

Beyond its immediate relevance, the book 
can be strongly recommended as a clear pre
sentation of the proper and improper uses of 
scientific and religious approaches to life and 
its problems. 

God So Loved the Third World: The Biblical 
Vocabulary of Oppression 
by Thomas D. Hanks (Orbis Books, 1983, 
152 pp., $8.95). Reviewed by William C. 
Williams, Professor of Old Testament, 
Southern California College. 

This book, written in much the spirit of 
R.J. Sider's Rich Christians in an Age of Hun
ger, sets before it as its task the formulation 
of a biblical theology of oppression (pp. 3-
4). It begins with an analysis of the most com
mon Hebrew word roots that convey in some 
way the notion of oppression. A case in point 
is the first root, 'ashaq. Hanks points to Ec
clesiastes 4:1, where the tears of the op
pressed and the power of their oppressors 
make it clear that the root 'ashaq, in this pas
sage at least, clearly means "to oppress." Since 
there is no serious dispute about this mean
ing for the root, so far, so good. 

In a similar manner, Hanks analyzes nine
teen other Hebrew "roots" found in the Old 
Testament (yanah, nagas, lahats, ratsats, daka', 
'anah, tsar-tsarar, tsarar-tsar-tsarah, tsug, dhq, 
zw', hamots, kff, matsor, 'awwatah, 'otser-'etser, 
qshh, tolal, and tok). * In each of them he finds 
an articulation of oppression in some manner 
or another. 

Having satisfied himself that he has ad
equately demonstrated that there is a wide 
variety of biblical material and terms in the 
Old Testament expressing the concept of 
oppression, Hanks now pauses to reaffirm his 
belief in the truthfulness (=inerrancy) of 
Scripture. Then he turns to an examination 
of oppression in the New Testament. The first 
word he takes up is thlipsis (which he curi
ously transliterates thlipsis). He takes sharp 
issue with the lexicons for omitting "oppres
sion" from the list of meanings for this word. 
Instead, he says, "they are content to use sof
ter, more ambiguous terms such as 'afflic
tion', 'tribulation,' 'difficulty,' 'suffering,' and 
the like" (p. 47). 

Hanks does not follow his treatment of 
thlipsis by a systematic treatment of other 
words meaning oppression in keeping with 
his model of Old Testament treatment. In
stead, he turns to Luke-Acts, appealing to 
passages such as Acts 10:38: "[You know] 
how God anointed Jesus of Nazareth with 
the Holy Spirit and with power, how he went 
about doing good and healing all that were 
oppressed (katadunasteuo) by the devil, for 
God was with him." 

The third movement in Hanks' treatment 
is an analysis of the Reformation in terms of 
liberation theology. He concludes that the 
Reformation failed to curb the abuses of jus
tice in the church. The church, with few ex
ceptions, had sided with the power structure, 
rather than against it. And the Reformation 
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did not change this. 
Hanks, like Sider before him, says some 

things that need to be heard by evangelicals, 
even though they are not pleasant and though 
they will make the hearer uncomfortable. 
Surely in this world of misery and suffering, 
Christians should be the first to be touched 
by the need of others, but all too often they 
are the last. One has the feeling that the au
thor is struggling to break free from the mid
dle-class perspective that he attributes to 
evangelicalism, while at the same time avoid
ing the Marxist presuppositions that underlie 
the more radical of the liberation theologians. 

One could easily quibble with Hanks over 
minutiae. One could note that a number of 
the words adduced as "roots" are not roots 
at all, but words. One could also note that 
he confines his research to the lexicons and 
ignores the scholarly journals entirely. But it 
would be a mistake to dismiss him so cheaply. 
The issues he raises are real ones, and the 
discomfort they occasion is not to be so cas
ually shrugged off. They must be tasted, even 
savored, to be appreciated. 

On the other hand, one has the feeling 
that in reading Hanks, one is reading, not a 
biblical theology, but a tract, and that the 
author is an evangelist determined to per
suade, rather than a scholar in search of the 
truth. I cringe when twenty Hebrew roots are 
leveled to mean "oppression." I do not agree 
that the definitions "suffering" or "affliction" 
are always "softer" or "more ambiguous" 
than "oppression." I find that there is a great 
deal of what seems to me to be over-simpli
fication of a highly complex issue: why are 
people poor? The author's answer, "oppres
sion," with hardly any qualification, seems 
to be an answer, but I remain unconvinced 
that the issue is that simple. And while I feel 
oppression needs to be addressed by the 
church, I believe it does not constitute an en
tity in and of itself. Instead it becomes a part 
of a larger deficiency: a lack of a well thought 
out theology of economics (such as C.J.H. 
Wright attempts to present in An Eye for an 
Eye [IVP, 1983]), governance (fertile areas for 
such an examination would be the recent 
studies on the Kingdom of God in the OT 
[e.g., J. Gray's The Biblical Doctrine of the Reign 
of God, T & T Clark, 1979]), and power. 

* The transliterations are Hanks' own. 

The Parish Help Book: A Guide to Social 
Ministry in the Parish 
by Herbert F. Weber (Ave Maria, 1983, 112 
pp., $3.95). Reviewed by Samuel Hender
son, Minister of the Presbyterian Church 
(U.S.A.), currently serving two congrega
tions in Selma, AL. 

But can it happen in this parish? Author 
Herbert Weber encourages us to believe it 
can, developing broad guidelines for helping 
parishes to develop social concern and to act 
on it. His extensive parish experience shows 
itself in much shared pastoral wisdom on the 
kinds of change processes to be nurtured in 
individuals and congregations if viable social 
ministries are to be initiated and sustained. 

The book is not addressed only to "dyed-

in-the-wool" social activists, but to all Chris
tians. Weber begins with examples of glaring 
social needs and gently challenges church 
members to see themselves as part of the so
lution, asking, "If not us, then who?" The 
book provides suggestions on getting started, 
using resources, and sustaining ministries over 
the long haul. Suggestions are weighted 
toward personal and institutional charity, but 
Weber does introduce the need for structural 
justice concerns in addition to charity. 

The volume contains some very helpful 
reflections on the nature of ministry. Exam
ples are chapters on establishing connections 
with persons in pain, the need to know one's 
self as well as community needs, and the re
lational dimensions of the helping process. 
The author avoids the long lists of ministry 
possibilities and resources that fill many such 
books. His aim is to help develop a mindset 
and a dynamic at the parish level that will 
lead to creative local surveys of needs and 
resources. This is a most worthy goal, but as 
a basic handbook, this work would have been 
strengthened by a few more concrete sug
gestions, models, and resource lists. The bal
ance of the book might also have been im
proved somewhat by more extensive 
treatment of the needs and possibilities for 
making structures and institutions more just. 

The Parish Help Book is nonetheless a well
rounded, practical, and encouraging guide to 
social ministry. It is broad enough to prove 
helpful to individuals or groups at varying 
levels of social concern and ministry expe
rience. 

Living Faith 
by Jacques Ellul (Harper & Row, 1983, 287 
pp., $9.95). Reviewed by David W. Gill, As
sociate Professor of Christian Ethics, New 
College Berkeley. 

Having just re-read Fear and Trembling by 
Soren Kierkegaard, I am again struck, on this 
re-reading of Living Faith by Jacques Ellul, by 
the powerful similarities between the two au
thors. In both style and content, Ellul is the 
closest thing I know to a 20th century Kier
kegaard. Neither SK nor Ellul can be under
stood out of context; they both write pas
sionate, contextually-engaged theological 
reflections, not abstract doctrinal manuals. 

For SK, the context was the deadening in
fluence of a philosophical system (Hegeli
anism). For Ellul it is the crushing influence 
of the politicized, technological society. Aside 
from this difference of historical context, and 
some differences in terminology, I can find 
no difference in basic perspective between SK 
and JE on the meaning of faith. It is no sur
prise that Ellul explicitly avows his appreci
ation of SK in this volume: SK has "given us 
the best, the most genuine, the most radical 
account of the existential reality of faith" (p. 
106). 

The original title of Ellul' s book (in French) 
translates as "Faith at the Cost of Doubt." 
Ellul's tactic throughout this study is to set 
up a vivid contrast between "belief" and 
"faith." This is paralleled by his discussion 



of "religion" and "revelation." "Belief" and 
"religion" are human phenomena, express
ing the human quest to reach up to (or con
struct) a god. They are useful, even neces
sary, components of human experience
though not for those reasons to be considered . 
good in a Christian sense. They are corporate 
phenomena, uniting adherents and provid
ing answers to basic human questions and 
needs. Whether in the form of traditional re
ligion or modern "secular" religions (e.g., 
Marxism), these phenomena are booming to
day. The problem is that they serve as sub
stitutes for the true relation to God, rather 
than as the avenues they usually claim to be. 

By contrast, "faith" is the individual re
sponse to God's Word, to revelation, to God's 
questions for me. Faith "isolates" me, sepa
rates me out of the crowd and locates me in 
living relation to a living, speaking God. Faith 
brings about holiness (otherness). While re
ligious beliefs are often reassuring, true faith 
is always accompanied by elements of doubt 
and uncertainty (SK calls it "dread," and "fear 
and trembling"). 

But the living God to whom faith relates 
me turns out to be the loving God. His chal
lenge to me must therefore be expressed in 
my daily life in terms of concrete acts of love 
to my neighbor. Faith, for Ellul, must be an 
unconditional, gratuitous relationship to God, 
i.e., it is not exercised "for the sake of" one 
result or another. Nevertheless, a good bit of 
Ellul's argument is intended to show the des
parate need in our contemporary world for 
people whose lives are guided by the tran
scendent God. If Christians will live out this 
kind of faith, this "cosmic lever" may just 
open up some new possibilities for a world 
closed and locked into a deadly downward 
cycle. 

Ellul's study has three parts: an opening, 
rambling dialogue on the status of belief (and 
to a lesser extent faith) in the modern world; 
a middle section more expository and ana
lytical in form; and a closing chronicle of the 
horrors of a world without (enough) authen
tic faith. 

Ellul does not conceal his angry rejection 
of the theological and ethical positions of 
many of his contemporary French thinkers. 
Nor is it difficult in these sections to find many 
personal laments and a few "I told you so's." 
One should note as well, however, Ellul's 
bouquets to several writers and his confes
sion that above all he is attacking himself for 
failing to live the consistent life of faithful 
response to God's revelation. 

As always, I find that Ellul's thought is 
brilliant, insightful, and vastly more stimu
lating and helpful than most contemporary 
Christian writers. I think that in basic outline 
his dialectical thought and his sense of the 
paradox inherent in all of truth and life are 
on target both biblically and existentially. But 
I think his arguments are unnecessarily ex
treme and are thus, for many readers, un
acceptable. Three examples: revelation and 
Scripture, the individual and the crowd, and 
faith and belief. 

"We should never think of the Bible as 
any sort of talisman or oracle constantly at 
our disposal that we need only open and read 

to be in relation to the Word of God and God 
himself" (p. 191). "The Bible .. .is never au
tomatically and in itself the Word of God, 
but is always capable of becoming that 
Word .. .in a way denied to all other writ
ings" (p. 128). Nothing is clearer in practice 
than that Ellul is profoundly submissive to 
the text of Scripture from cover to cover. But 
his fears of a "paper pope" and of separating 
Scripture from its Author do not require the 
dichotomy espoused by his theory. A letter 
from me does not cease to be my word when 
you are bored with me, out of daily relation 
to me, etc. Still less need this be the case with 
God who has chosen to put his word in writ
ing. There are better ways of stressing the 
essential transition from written Word of God 
to obedient reception of God's command. 

So too, Ellul is brilliant in describing the 
individual standing in faith before God-and 
the poverty of the crowd. But it is too extreme 
to suggest that authentic faith always isolates 
(and only love reunites). It is common faith 
(true faith) that draws the community of faith 
together (sometimes without much love in 
evidence to begin with!). What is missing is 
an adequate view of the church, the body of 
Christ, for which there is "one faith" (Eph. 
4:5)-not just "one love"-creating commu
nity. 

Finally, it is too strong to oppose faith and 
belief (allowing Ellul's definitions) as intran
sigently as Ellul does. The point, it seems to 
me, is that our articulation of Christian beliefs 
must always be rigorously subordinated to 
what Ellul calls faith. Not eliminated or op
posed-subordinated and corrected! 

Having made these critical observations, 
I must stress again, in conclusion, that on the 
whole Ellul's discussion is brilliant, timely, 
and essential. It is on target and breathes the 
spirit of Holy Scripture. It is a powerful an
tidote to many flaws in our thinking. It is not 
a sufficient statement; in my view, however, 
it is clearly necessary. 

BOOK COMMENTS 

To Be A Revolutionary 
by Padre J. Guadalupe Carney (Harper & 
Row Publishers, 1985, 473 pp.). 

Padre J. Guadalupe Carney has written an 
autobiographical account of his "metamor
phosis" resulting from his experiences and 
involvement in the peasant agrarian strug
gles of Central America. To Be A Revolution
ary is a chronicle of his experience written 
for the Latin America Campesino (translated 
from Spanish). While not graduate reading 
level, it does offer a thorough introduction to 
Campesino struggles from their prespective, 
clearly outlining their relationship to the Ro
man Catholic church and the state. 

Padre Guadalupe or Father Jim Carney 
was born in Chicago, IL in 1924. His story 
begins with recollection of his childhood and 
teen years, focusing on his decision to enter 
the priesthood as a Jesuit Missionary. 

He shares his theological-socio-economic 
transformation, which he calls his metamor
phosis, by reliving scene-by-scene the events, 
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situations and the theological-psychological 
struggles that led to his joining a revolution
ary force in Honduras as a chaplain and his 
eventual death, the circumstances of which 
to this day are unknown. 

To Be A Revolutionary offers excellent in
sights into the struggles many Christian in
dividuals in Central America must go through. 
Carney gives excellent observations on peas
ant life, Latin American popular religion and 
culture. His information on Honduran agrar
ian reform and local political struggle are out
standing, as they provide an excellent polit
ical history. 

-Rev. Luis Cortes, Jr. 

Coming Home, A Handbook for Exploring 
the Sanctuary Within 
by Betsy Caprio and Thomas M. Hedberg 
(Paulist Press, 1986, 279 pp.). 

For the pragmatist, the busy student or 
pastor, the "concerned with the practical per
son," yet for one aware of the deep, deep 
inner desire to "come home" this book is an 
invitation, a roadmap, that entices us away 
from a formless wandering to discover our 
roots, our own authentic being, a promised 
land, familiar and mysterious. 

Deeply founded in the psychoanalytic in
sights of C.G. Jung, this volume is a fantastic 
melange of aphorisms, fables, Scriptures, sto
ries, nineteenth century illustrations and 
drawings, philosophical quotations, dreams, 
all probings of the "inner world of the soul," 
dialogues between consciousness and the un
conscious, without giving the content of the 
unconscious too much (the authors' empha
sis), focusing on the "both-and" rather than 
the "either-or" of mysticism, psychoanalytic 
cultivation of the inner world, practical evan
gelism and seeking justice-peace-practical
applications of the concerned Christian. 

Many fascinating insights are here, such 
as the prayer, "Thank you, Lord, for sending 
that rotten person into my life this morning
!' d really like to punch him in the nose, but 
I know there's a reason he's here right now 
. . . and that you are helping me learn one 
more thing about myself. Plea,se keep me from 
breaking his neck-and, as I said before, thanks 
a lot ... I think ... Amen (and please don't 
do it again)" (p. 112). 

Or again, "the teachings of all the world 
religions tell us that, yes, we can live that life 
of intimacy with the Divine Lover in this life
time" (p. 191). Or the story of the 51 year 
old who dreamed of a cross made of circles, 
on a 45 degree angle, "it was as if Jesus had 
said to me, 'Lay down your cross. Let go. It's 
time to rest.'" 

Just for pleasure and humor, read this 
book. And suddenly your Self-centered (in 
the Jungian sense, the Self is the core of our 
being that we call the dwelling place of God) 
Self will say, in a wondering voice, "my de
tective has found the (or another) Holy so
lution to my mystery." 

Finally, as one who drives through Ute 
Pass (Colorado) in the high mountains every 
day going to work, this spoke to me, "people 
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travel to wonder at the mountains, the sea, 
the stars, and pass by themselves without 
wonderment" (p. 64). 

These authors are Roman Catholic reli
gious, and strongly Jungian oriented, and this 
volume reflects the best from Jung and the 
Catholic faith, and is extremely useful, par
ticularly for the activist evangelist, in the in
ward search "for home" in God. 

-John M. Vayhinger 

The Spirit of the Earth 
by John Hart (Paulist Press, 1984, 165 pp., 
$8.95). 

John Hart, associate professor of religious 
studies at the College of Great Falls, Montana 
has set forth a reflection on the relationship 
of land ethics and Christian theology in his 
work, The Spirit of the Earth. 

After establishing the case of poor prior 
stewardship of American land resources, he 
attempts to develop "ideas with the hope that 
people who are unaware of problems of land 
ownership and use might become educated 
about them and inspired to work in their own 
contexts to resolve them, and that people who 
are aware of them might find ... a theoretical 
base for their ongoing labors to promote an 
equitable distribution of and care for the land 
and its resources." His theoretical base is an 
attempted blend of American Indian and Ju
deo-Christian ways of seeing the land. 

Though his Catholic theological bias is 
somewhat limiting, The Spirit of the Earth pro
vides a helpful starting place for a theology 
of land use. As well Hart makes no attempt 
to mask his sided socio /political sources 
which lead him to some of his "obvious" 
conclusions. 

The summation of the ten "Principles of 
Land Stewardship" from the Catholic Bishops' 
Statement on Land Use and the twenty steps 
for land reform are helpful inclusions which 
make this book a helpful reference for rele
vant study and discussion in ecological eth
ics. 

-Steve Moore 

The Rise of Moralism: The Proclamation of 
the Gospel from Hooker to Baxter 
by C. FitzSimons Allison (Morehouse Bar
low, 1984, 250 pp., $8.95). 

C.F. Allison, the Episcopal Bishop of South 
Carolina, first published this work in 1966. 
Now it has been reprinted by Morehouse 
Barlow in an attractively priced paperback. 
The book's thesis is that the theology of En
glish Episcopalianism underwent a thor
oughgoing humanization over the course of 
the seventeenth century. Allison argues that 
Anglican divines early in that century (for 
example, Richard Hooker, John Donne, and 
Lancelot Andrewes) had succeeded in estab
lishing a view of salvation which balanced 
"doctrine and ethics, Christian dogma and 
morals, justification and sanctification." This 
view, moreover, was distinct from both the 
Catholic soteriology of the Council of Trent 
and Reformed predestinarianism on the con-

tinent. Later in the century, however, Angl
ical theologians (especially Jeremy Taylor and 
Richard Baxter) moved away from this bal
ance to a much more self-confident view of 
human capabilities. The result was a moral
ism which stressed natural capacity and which 
pointed toward eighteenth-century deism and 
twentieth-century secularism. 

Allison may have overestimated the dif
ficulties of seventeenth-century Calvinism. 
He could also have tied theological devel
opments more closely to other intellectual and 
social changes. Yet this is still a very good 
book which clearly presents a message which 
is as sobering for the late twentieth century 
as for the late seventeenth century. That mes
sage tells how easily Christian theology with 
a proper place for human activity slides 
toward humanitarianism lightly veneered 
with Christian language. With this book Al
lison performs the same worthwhile service 
for Anglican theology that Joseph Haroutu
nian offered for American in his telling book, 
From Piety to Mora/ism: The Passing of the New 
England Theology (1932). 

-Mark A. Noll 

We Confess The Church 
by Hermann Sasse (Concordia, 1986, 136 pp., 
$11.95). 

This is a work of undoubted expertise. 
"Hermann Sasse (1895-1976) [the book's 
jacket tells us] is widely recognized as one of 
the 20th century's foremost confessional Lu
theran scholars." 

At the same time, the work's lack of scope 
makes it as much as useless for ecumenical 
dialogue. The title quite properly could read: 
We (Lutherans) Confess (a highly Lutheran view 
of) the Church. Throughout, the primary au
thority to which Sasse has recourse is not 
scripture, is not the history of Christian 
thought as such, is not even the theology of 
Martin Luther. His prime authority is found 
in the classic confessions of Lutheranism. 

For those who stand with him in this 
premise, the book would probably be very 
helpful. For any who would feel a need to 
question or test the premise, there is hardly 
left room to do so. Sasse's approach does not 
invite dialogue. 

- V ernard Eller 

Moses, A Psychodynamic Study 
by Dorothy F. Zeligs (Human Sciences 
Press, 1986, 460 pp.). 

Dorothy Zeligs, a practicing psychoana
lyst in New York with a doctorate from Col
umbia University, has written often in the 
arena of the Bible and psychoanalysis. In this 
study of Moses, she uses analytic method
ology to reveal "a genuine human being as 
well as a giant of the Pentateuch," a law giver 
with whom much of the ethical base of both 
Judaism and Christianity rests. Especially the 
religious student preparing for leadership of 
the people of God, will identify with Moses' 
struggle through his weaknesses and 
strengths. 



With great respect for both Freud and Bib
lical Higher Criticism, Zeligs is not paralyzed 
by either but assumes "an underlying unity 
in the Biblical Theme that goes beyond the
oretic diversity of the sources," (p. 16) with 
a cohesiveness of purpose and meaning that 
had long been central in Judea-Christian be
lief, especially among evangelicals. This man 
of the Pentateuchal story is described as The 
Hero (i.e. Rank's mythic hero) and she uses 
empathy as base for the story itself. 

This volume is a relief after our youthful 
simplistic reading of the Scriptures and what 
the so-called Higher Critics taught us in the
ological school. Many of the critical problems 
of the text with their baffling features in the 
modern world, our author resolves through 
analytic explanation, i.e., identification, 
transference, sexuality in relation to inces
tuous objects, rivalry between fathers and 
sons, the return of the repressed, etc. Yet, 
making sense for who we believe in the trus
tworthiness and authority of the Bible, and 
deepening our faith in the accuracy of the 
Scriptures. 

A key paragraph summarizes this fasci
nating book, "what becomes clear is the life
time quest for greater intimacy with the Deity 
and the conflicting fear of such closeness, with 
its dangers of the loss of self-identity. There 
is a struggle, with the wish for fusion, for 
being one with God, and the anxieties in
herent in such a situation" (p. 21). The same 
struggle is here that the psychotherapists finds 
in treating students studying for ministry and 
Christian service, the identical anxiety and 
depression, whose healing comes through 
personal Christian faith. 

Dr. Zeligs has kept up with current his
torical and archeological discoveries and finds 
"a distinctive feature of Hebrew biblical life 
that its leaders and heroes were psycholog
ically understandable beings," (p. 409) a fac
tor known to those of us training in both 
psychology and theology. 

This volume is a valuable purchase for 
any seminary student with an interest in the 
integration of historical Christian faith and 
its psychological applications to human be
havior. 

-John M. Vayhinger 

Trouble Enough: Joseph Smith and the Book 
of Mormon 
by Ernest H. Taves (Prometheus Books, 
1984, 210 pp., $19.95). 

Popularly written yet scholarly, this ac
count is divided into two parts. The first 
(three-fourths of the book) is a history of Jo
seph Smith and early Mormonism up to 1844 
when Smith was assassinated and the faith
ful laid plans to leave Nauvoo, Illinois be
ginning in 1846. Part two explains stylometry 
and applies it to parts of the Book of Mormon 
and the Book of Abraham, concluding that there 
is "no evidence of multiple authorship" (260), 
thus indicating that Smith may have written 
the whole corpus. 

The burden of Trouble Enough is "to set 
forth the truth" (xi) while being both sym
pathetic to Mormonism yet faithful to the de-

mands of historical evidence. Taves, with a 
Mormon background but not a Mormon, suc
ceeds admirably in a field where the historian 
is confronted at every point with "pervasive 
conflict and discrepancy between Mormon 
and non-Mormon data" (15). Following Smith 
from birth in 1805 in Sharon, Vermont 
through all of his peregrinations westward, 
Taves presents a well-documented account of 
carefully-sifted evidence. His conclusions are 
suggestive rather than dogmatic. For exam
ple, on the question of whether or not the 
golden plates from which the Book of Mormon 
was allegedly transcribed ever existed Taves 
says, "the phenomenon of the Emperor's 
Clothes comes to mind" (48). More footnotes 
and fewer parentheses would help, but Trou
ble Enough is a fair, readable account which 

calls the Mormon church to deal with its 
questionable history with something other 
than "platitude, half-truth, omission, and de
nial" (262). 

-Mark Bishop Newell 

Religion Southern Style: Southern Baptists 
and Society in Historical Perspective 
by Norman A. Yance (Assoc. of Baptist Pro
fessors of Religion, 1978, 66 pp., $3.95). 

Norman Yance's study is inappropriately 
titled. Southern religion, individualistic, cul
turally captive, traditional and conservative, 
is the explanation, not the subject, of this 
study. A reworked version of Yance's doc
toral dissertation, the book traces the devel-
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opment of the Christian Life Commission of 
the Southern Baptist Convention. 

The Commission, Yance tells us, has had 
a rocky history among Southern Baptists. 
From 1845 to 1908 concern for social issues 
was virtually non-existent. In the latter year 
the Commission's antecedent, the Commit
tee on Temperance, was organized as tem
perance was the social issue that mattered 
most to Southern Baptists. Since 1942 the list 
of social concerns had grown. Yance's expla
nation for the course of development is that 
the Convention's attitudes have followed 
those of the South. As the region has become 
less isolated from the movements and issues 
of American society, Southern Baptists, the 
quintessential expression of Southern Prot
estantism, followed in train. 

The monograph provides basic informa
tion about an important agency of the largest 
Protestant denomination in the United States. 
It is useful, but not particularly instructive 
because it leaves major questions unex
plored. Why, for example, did Southern 
Methodists and Presbyterians, whom Yance 
compares with Southern Baptists, make much 
stronger statements on social issues, even 
though they too were part of Southern cul
ture? Yance's narrowly focused study does 
not offer answers to these kinds of questions. 

-Merle D. Strege 

William Ellery Channing: Selected Writings 
edited by David Robinson (Paulist Press, 
1985, 310 pp., $12.95). 

There is small wonder that the editors of 
the Sources of American Spirituality should in
clude the writings of William Ellery Chan
ning in their new multi-volume series. Pastor 
to Boston's Federal Street Church (1803-1842) 
and literary essayist, Channing played an in
tegral role in New England ecclesiastical af
fairs by founding Unitarianism and inspiring 
those who would eventually rally under the 
banner of Transcendentalism. 

What is surprising about this collection of 
Channing's work is the distinctiveness of his 
spirituality when compared to the pieties of 
his contemporaries. Channing shared with 
the Protestants of his time a firm reliance on 
Scottish Realism in his historical and ethical 
arguments for Christianity. But he had no 
sympathy for evangelical piety and its more 
passionate outbursts. Instead he stressed the 
idealistic character of Christianity and hopes 
to cultivate the spiritual capacities of the in
dividual through his sermons. 

Perhaps what accounts for Channing's 
unusual spirituality in his conception of hu
man nature. Revolting against the constraints 
of Calvinism, Channing regarded human na
ture as a source of unending spiritual poten
tial in which divinity is present. In this light, 
spirituality for Channing became the contin
uous pursuit of "self-culture," "the unfolding 
and perfecting" of man's nature. 

The works that David Robinson has se
lected all show the marks of Channing's spir
ituality. Whether in his polemical writings, 
his sermons, his literary essays, or in his re
marks on social problems, Channing reiter-

Letters to the Editor 
TSF Bulletin welcomes letters to the editor. We especially 
enjoy those that carry on creative dialogue with material we've 
published. Send your letters to the Editor, TSF Bulletin, P.O. 
Box 7895, Madison, WI 53707-7895. 

ated his high estimate of human nature and 
always pleaded for a culture and religion that 
would expand man's faculties. 

Although the essentials of the Christian 
religion sometimes seem lost to Channing, 
this volume still makes for interesting read
ing. To students of American church history, 
it offers insights into the decline of Calvinism 
in New England, and to those interested in 
American culture, Channing's writings mark 
the beginnings of the Genteel Tradition in 
this nation's literature. 

-D.G. Hart 

The Bible Cookbook: Lore of Food in Bib
lical Times Plus Modern Adaptations of 
Ancient Recipes 
by Daniel S. Cutler (William Morrow and 
Company, Inc., 1985, 416 pp., $19,95). 

This is a book in which the subtitle is a 
better indication of the contents than the title. 
About one third of the book includes lists of 
recipes and about two thirds of the book ex-

plains the lore of food in biblical times. The 
first four chapters are basically introductory. 
The next fourteen chapters are devoted to the 
following food items which were eaten in 
biblical times: spices, lentils, milk, eggs, grains 
and vegetables, fish, herbs, fruit, beef, veal, 
lamb, fowl, bread, and honey. Each of the 
last thirteen chapters begins with a discus
sion of a particular food item and concludes 
with a list of recipes which contain that item. 

This book is written for a popular audi
ence and would be useful both for those in
terested in recipes and also those interested 
in the role of food in biblical times. Cutler is 
by profession a medical illustrator but has 
received instruction in Jewish schools. One 
of the strengths of this work is the author's 
extensive usage of evidence related to food 
from the Mishnah and the Talmud. Yet the 
work is by no means directed only to a Jewish 
audience. The author also cites evidence from 
the New Testament and comments on Chris
tian practices. Cutler's attention to both Jew
ish and Christian perspectives related to food 
helps to illuminate a number of biblical texts 
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as well as current customs and practices re
lated to food. 

Lest any one be led astray, few if any an
cient recipes of biblical times exist. We know 
very little about how foods were prepared for 
eating. The second part of the subtitle of this 
book might better be rendered "Modern rec
ipes which include typical foods eaten in bib
lical times." 

Cutler rightly draws attention to the much 
neglected subject of food in the Bible. He 
quotes and comments on a number of biblical 
and post-biblical texts which relate to food. 
While he does have a good topical index, it 
would have been useful to have an index of 
his profuse citations of primary sources. 

Cutler draws upon texts which were writ
ten over a period of about two thousand years. 
One should not assume that practices con
cerning agriculture, cooking, diet, and meals 
did not change over a lengthy span of time. 
Cutler's comments must not be considered as 
normative for all periods of time. While he 
does show some historical awareness of the 
changes in the role of particular food items, 
further critical distinctions need to be made. 

-Stephen A. Reed 

The Psalms: Prayers for the Ups, Downs and 
In-Betweens of Life 
by John F. Craghan (Michael Glazier, Inc., 
1985, 200 pp., $7.95). 

It is harvest time in Psalms studies: 
Craghan is an excellent harvest hand. He 
swings a sharp scythe through the fields sown 
and cultivated by Psalms scholars for the past 
thirty years, fields now white unto harvest, 
and winnows out the chaff. 

After his opening chapter in which he cor
relates the nature of prayer, the character of 
the Psalms, and the rhythms of human life, 
he arranges six groups of psalms: psalms of 
descriptive praise, trust, wisdom, royal 
psalms, laments, and declarative praise. Five 
psalms are placed in each group, except for 
the laments, which gets ten. The format is 
conducive to study, individually or in groups. 
The academic substructure is rigorous, but in 
no way ponderous. He wears his learning 
lightly. 

He does better, though, than guide us in 
study; he directs us to prayer. He shows how 
the Psalms were and can be prayed, and de
velops in us a mind-set (spirit-set, soul-set) 
toward prayer. He concludes each chapter 
with a New Testament passage, encouraging 
a contin.uity between the prayers that lead to 
Christ and the prayers that are fulfilled in the 
name of Christ. 

-Eugene H. Peterson 

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 on The Classics of 
Western Spirituality. Its purpose is to make 
the spirituality of Augustine available to Au-

44 TSF Bulletin January-February 1987 

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 
Confession, 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 

Reaching the Unreached: the Old-New 
Challenge 
by Harvie M. Conn, ed. (Presbyterian and 
Reformed, 1984; 178 pp., $8.95). 

This is a valuable set of essays that is re
markable for its vitality and openness. Most 
were originally given at a conference at West
minster Theological Seminary; hence they aim 
to challenge the Reformed community. But 
they deserve a wider readership, not the least 
because they give ready access to the concept 
of unreached peoples. Three articles are de
voted to this, two of which are by Ralph Win
ter. The remainder focus on the need to reach 
unreached peoples, on avoiding past mis
takes, and on concrete suggestions for mis
sion boards, seminaries and ,churches. The 
writers are seasoned experts and they achieve 
a good balance between theory and strategy. 
There is a healthy desire to enter into dis
cussion with the Third World and with the 
other Christians. As a whole there is here a 
lot of good sense on missions and it is pre
sented in a refreshing and self-critical man
ner. 

-William J. Abraham 

C.S. Lewis: The Man and His Achievement 
by John Peters (Paternoster Press, 1985, 143 
pp., $5.95). 

Mr. Peters adds one more book to the 
growing list of secondary literature devoted 
to the life and writing of C.S. Lewis. This 
slender volume of barely one hundred and 

thirty pages is a clearly and concisely written 
introduction to the man and some of his ma
jor works. Serious students of Lewisiana will 
find little new in this book. Indeed, it is a 
brief sketch of the man's life, and an over
view of his work as an allegorist, Christian 
apologist, literary critic, writer of science fic
tion, and "letter writer extraordinary." Fi
nally the book concludes with a few pages 
of appraisal based upon insights from Mi
chael Aeschliman, Clyde S. Kilby, Walter 
Hooper, as well as some of Peters's own 
opinions. 

C.S. Lewis: The Man and His Achievement 
is written for and will be helpful to the stu
dent who is just becoming acquainted with 
Lewis. It will be less useful to those who have 
read most of Lewis's books, as well as the 
major secondary works such as Clyde S. Kil
by's The Christian World of C.S. Lewis and the 
Hooper and Green biography. Unfortu
nately, the book will be slightly limited in 
appeal because there is no bibliography, some 
of the most recent scholarship is overlooked 
in the analyses, and many of the endnotes 
for chapter three were inadvertently omitted. 
Nevertheless, this is the most up-to-date 
primer. 

-Lyle W. Dorsett 
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LETTERS TO THE EDITOR 
Response to Donald Bloesch 

I am glad that Donald Bloesch has re
sponded, under eight headings, to issues 
which I raised in discussing his book, The 
Battle for the Trinity. Since three of Bloesch's 
headings (#1, #2 and #4) concern terminol
ogy which I found ambiguous, I am happy 
to find some of this clarified. I find his elu
cidation of the relationship between symbol 
and concept (#4) very precise. 

While I never suspected that Bloesch op
posed "feminism" pure and simple, I am glad 
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to hear that it is "ideological feminism" which 
he (like myself) wishes to critique (#1). 
Nevertheless, despite his claim that he uses 
this latter term" consistently," I find it a mere 
four times in The Battle for the Trinity (pp. 5, 
6, 77 and 81). I am also happy that Bloesch 
does not intend to "associate feminism with 
the demonic side of Nazism" (#2). Still, I sus
pect that many will suppose that such an as
sociation is implied in his "striking parallels 
between the two ideologies .... " (However, 
I accept his correction that feminism is no 
more racially and nationally inclusive than 
are socialism and welfare liberalism (#3). 

In general, though, little purpose would 
be served by arguing further as to how clear 
Bloesch's terminology was. While I think my 
criticisms could be supported by further ex
amples, his recent explanations can only en
hance discussion of the important issues he 
raises. 

Far more crucial is Bloesch's understand
ing of his cardinal doctrine, the Trinity, and 
especially of the relationships among the 
trinitarian Persons (#5). While Bloesch af
firms the equality of these Persons, he gives 
"equal weight" to a "basic subordination" in 
which initiative flows from Father to Son to 
Spirit. This pattern is indeed found in Scrip
ture, especially where it speaks of creation 
and preservation. The Father created the uni
verse through the Son, who upholds it (Heb. 
1:2-3, Col. 1:16-17), while the Spirit hovers 
over the creation and brings it to life (Gen. 
1:2, Psalm 104:30). 

Bloesch, however, gives little attention to 
my basic point that this is only one pattern 
of trinitarian relationship found in Scripture. 
For instance, the Spirit not only "carries out 
the decisions of the Father and the Son," but 
often takes initiative. The Spirit empowers 
Jesus' ministry, raises him from the dead, and 
bestows new birth upon believers. Generally 
speaking, as Scripture turns from the origin 
of all things towards their eschatological goal, 
initiative originates increasingly from Son and 
Spirit. 

The more one is impressed by the varying 
relational patterns among the Persons, the 
less weighty does Bloesch's "basic subordi
nation" appear, and the more fundamental 
do interaction and intercommunion become 
to trinitarian reality. In general, the more sub
ordination is stressed, the more does the 
Trinity appear to support hierarchical rela
tionships in Church, society and between the 
sexes; the more interaction among equals is 
stressed, the more important does mutality 
in all these spheres become. While Bloesch 
critiques ecclesiastical and social hierarchies 
in various ways, I suspect that his preference 
for masculine God-language is related to his 
emphasis on intra-trinitarian subordination; 
for this can imply that, within the Godhead 
itself, "the Father" most fully represents what 
is meant by "God." 

When Scripture deals with creation and 
preservation, it views God primarily as tran
scendent; when it speaks of the initiation of 
salvation, it views him as irrupting into his
tory. These activities, I argued in my article, 
are often best symbolized by masculine im
agery. But when Scripture points towards the 
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eschatological goal of all things, it envisions 
God dwelling in the midst of creation. This, 
I argued, is often best symbolized by the fem
inine. I am surprised, then, that Bloesch ap
parently finds me dismissing God's male-like 
initiatory activity "as of minimal impor
tance" (#8). For I had repeatedly affirmed 
that the protologicalj"masculine" and the 
eschatologicalj"feminine" are equally sig
nificant. Without a counter-balancing em
phasis on transcendence, talk of divine im
manence will indeed lead towards the 
panentheism that Bloesch rightly fears. 

Bloesch also notes that eschatology itself 
involves "a divine intervention into human 
history" (#8). While I fully agree, I would 
emphasize, as Bloesch goes on to say, that 
this is followed by "the creation of a new 
heaven and a new earth"; and that this cre
ation, where God dwells among us (Rev. 21:1-
4), is the goal of that very intervention. More
over, I would stress that this new creation 
has already begun-largely through the out
pouring of the spirit who gives us birth, com
forts and nurtures us. 

Finally, Bloesch claims that use of femi
nine God-imagery leads to increasingly "im
personal language concerning God." He sup
poses that my own appreciation for feminine 
expressions stems from a preference for 
"symbolic abstractions" over personal terms 
(#7, cf. #6). To be sure, feminine symbols 
have often been used to depict the divine as 
an impersonal, nature-like womb or matrix 
from which all things ceaselessly and 
thoughtlessly spring. This kind of deperson
alization Bloesch is rightly concerned to avoid. 

But surely a God-language adequately ex
pressing the birthing, nurturing, caressing, 
encompassing activity of the Holy Spirit-and 
the responsive, serving, self-giving character 
of the Son-would be far distant from any 
such impersonal paganism. In fact, by sen
sitively incorporating such emphases, Chris
tian God-language might well give better 
expression to some "personal" characteristics 
which its traditional stress on initiating, com
manding and ruling sometimes slights. With 
Bloesch, I agree that this is difficult to do. I 
too find that "changing back and forth from 
Father to Mother" often "draws attention to 
sexuality" in a way the Bible does not (#7). 
Nonetheless, I can hardly agree that a use of 
feminine imagery which is truly rooted in 
Scripture and Christian tradition will make 
our God-language less personal. It is far more 
likely to do the reverse. 

Thomas N. Finger 
Associate Professor 

Systematic Theology 
Northern Baptist 

Theological Seminary 

Eller on Barth 

At a number of points in the Sept.-Oct. 
1986 Bulletin there are to be found writers 
suggesting (and other scholars cited as hav
ing suggested) that one of Karl Barth's major 
contributions came in his insisting that au
thentic theological disquisition must give at
tention to the social context and be relevant 

to the political praxis of those to whom the 
theology is addressed. 

Surely, that observation regarding Barth 
is correct. However, it says nothing of sig
nificance-nothing one way or another-and 
this for the fact that it stops short. That is, it 
stops short of recognizing that there are two 
contrary ways in which theology might be 
relevant to social praxis. Either theology could 
come in as supportive of particular political 
ideologies and programs/ or it could come in 
as critical of the human presumption repre
sented in any and all political ideology. But 
critique can be just as relevant to praxis as 
support can be. 

Nevertheless, the Bulletin people see only 
the supportive alternative and thus present 
Barth as a forerunner of our contemporary 
liberal, liberationist, social-activist, revolu
tionist, politico-theological praxis. This, at 
least, is their thesis-though I haven't seen 
that much has been done in the way of mak
ing their case. 

On the other hand, what is so very clear 
is that the first consequence following from 
Barth's primal centering upon God is a radical 
critique of everything human-of everything 
representative of our trying to run history on 
our own. And thus my thesis is that Barth's 
social relevance comes in using the Gospel 
to critique both the regnant leftist political 
praxis of our day and all political praxis else, 
rightist, centrist, socialist, capitalist, or what
ever. 

That-against the Bulletin commenta
tors- is my thesis. And my new book, Chris
tian Anarchy (from Eerdmans), is the argu
ment of my case. I give major attention to 
Karl Barth but also use great gobs of Scrip
ture-and that not only as interpreted by Barth 
but by Kierkegaard, the Blumhardts, Bon
hoeffer, Ellul, and a number of contemporary 
NT scholars as well. 

Vernard Eller 
Professor of Religion 

University of La Verne (CA) 

Bromiley on Barth as Socialist 

May I make a few comments on Steve de 
Gruchy' s interesting article on socialism and 
hermeneutics in Barth (Sept.-Oct. 1986 Bul
letin)? 

He makes two good points for which we 
should be grateful. Barth's social concern un
doubtedly contributed to the revolution in his 
approach to scripture. He also maintained a 
lifelong inclination to leftish programmes that 
would remedy economic and social injus
tices. 

Nevertheless, we should also be aware of 
some counterbalancing facts warning us 
against too broad conclusions. 

Thus in 1914 Barth was just as disen
chanted with the Social Democrats as with 
the churches, and did not want Rade to treat 
him merely as a champion of the Religious 
Socialists (Barth-Rade Briefwechsel, p. 120). 

Again, he joined the Social Democrats, first 
in Switzerland, later in Germany, only for 
specific reasons, and was not a party member 
either at Gottingen and Munster, or in the 



later years in Basel (Letters 1961-8, pp. 303f.; 
Final Testimonies, p. 25). 

Again, he stated categorically that he was 
"never a doctrinaire Socialist" (Final Testi
monies, p. 39; cf. Letters 1961-8, p. 303). 

Finally, he warned Hromadka against the 
trap of "not letting the analogans" (the gos
pel) "be clearly, soberly, and irreversably su
perior to the analogatum" (political insights 
and opinions), just as we must never under
stand the gospel or the biblical witness in 
terms of any specific philosophy. 

Advocates of a Socialist Barth seem to be 
imposing on Barth himself the very thing he 
feared in Hromadka. As he put it, he had an 
"extremely allergic reaction" to "all identi
fications" and "all the drawing of parallels 
and analogies" in which reversal takes place, 
resulting in "a philosophy of history which 
does harm to theology and Christian proc
lamation" (Letters 1961-8, p. 105, cf. also p. 
83). 

Geoffrey W. Bromiley 
Emeritus Prof. of Historical Theology 

Fuller Theological Seminary 

Was Barth Really 
A Liberation Theologian? 

Karl Barth would probably be astounded 
by Steven de Gruchy' s suggestion that he was 
a "proto" liberation theologian in his meth
odology (Sept.-Oct. 1986 Bulletin). The line 
of argument is not a particularly new one, 
and it represents an attempt by the liberation 
theology people to read back into Barth their 
own presuppositions. 

To accept de Gruchy's thesis that Barth 
had a liberation hermeneutic, one must ac
cept his argument that Barth's method arose 
directly out of his socialist political sympa
thies. While there is no doubt that Barth was 
a socialist, it is a dubious suggestion that his 
hermeneutic was based simply in his praxis. 

One has to remember that Barth is react
ing off of ideas-theological ideas-not simply 
his social situation. He is constantly pulling 
against the over-realized theologies of lib
eralism and throughout all his work he wants 
to maintain the transcendent "otherness" of 
God. Barth's methodology is always that of 
"theology from above," whereas liberation 
theology starts from below. In Barth, every
thing is revelation from God; in liberation 
theologies, revelation occurs in the commu
nity of the oppressed. A consistant Barthian 
position would move in the exact opposite 
direction of that of liberation theology. 

Liberation theologies find hope in the 
elimination of earthly injustice. Barth finds 
hope in God alone: "Evangelical theology ... 
relies on God who himself seeks out, heals, 
and saves man and his work. This God is the 
hope of theology. What we have just said 
about evangelical theology cannot be said 
about any of the theologies that are devoted 
to the gods of man's devising ... " (Evangel
ical Theology, p. 152). 

Had Barth lived longer, I think he would 
have rejected the liberation theologies as 
"theologies that are devoted to the gods of 
man's devising," while remainly sympathetic 
to some of the earthly goals of the same. 

Barth's socialist leanings were a matter of 
convenience in agreement with his Christian 
convictions. It should be remembered that 
political allegiances in the early part of this 
century tended toward extremes and that car
ing, committed Christians were frequently 
political socialists. Even de Gruchy quotes 
Barth as saying, "I was less interested in the 
ideological aspect of the party then in its or
ganizing of unions." 

Barth only used socialism as a means to 
an ends (earthly justice)-not as the basis of 
a theological agenda to bring about the King
dom of God. Only Christ can do that-a fact 
Karl Barth knew and liberation theologians 
would do well to remember. 

Diana Hochstedt Butler 
Librarian, Gordon-Conwell 

Theological Seminary 
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Introducing This Issue N LI 
Launched ten years ago and starting as an unpretentious newsletter for the Theological Studen~ ~~lc{~ij %'?e 

Bulletin through the years has brought to its readers outstanding articles by some of today's finest scholars. Holding 
fast to a common Christian commitment, its contributors have been free to explore ideas and issues from their own 
theological perspectives. Often they have engaged in provocative discussion, pushing back the frontiers of evangelical 
thought, yet concerned to remain within the spacious confines of biblical revelation. 

This issue illustrates the outworking of that editorial policy. I for one found myself in disagreement with some 
of the views expressed. But that has been the case, I know, with every issue published. Yet all the viewpoints which 
are shared with you, our readers, ably articulated by their proponents, need to be heard attentively, considered 
objectively, and debated irenically. In short, a major function of the Bulletin has been and still is to challenge the 
closed-mind syndrome. Mark Twain's advice is perennially pertinent: "Take your mind out and stamp on it. It's 
getting all clogged up." 

Robert K. Johnston, in examining the contemporary vocation of the theologian (page 4), calls for precisely such 
an attitude of committed open-mindedness. If the theologian is to do his unique task properly, Johnston rightly 
insists, he needs both art and heart. Only by integrating these two components is he able to practice his craft with 
competence. 

Reechoing Johnston, Douglas Jacobsen reviews the development of hermeneutics since 1915 (page 8). He argues 
that the interpretive root metaphors of truth, authority and responsibility demand critical scrutiny if Christianity is 
indeed to be dynamically relevant. 

The comments by the doyen of American evangelical theologians, Carl Henry (page 16), reveal the same concern. 
If anyone within the camp of traditional Protestantism knows the intellectual, cultural, and ecclesiastical terrain of 
not only the USA by also the world, it is Dr. Henry. In his varied roles as scholar, author, editor and professor, he 
has been a tremendous catalyst in effecting the transformation of a shibboleth-ridden fundamentalism into a live 
option for thinking people. His incisive analysis of the movement he so greatly helped to create, what Harold John 
Ockenga christened the new evangelicalism, should be pondered by his fellow evangelicals. And seminarians should 
heed the very directive counsel he gives regarding their struggles with theological options. 

Donald K. McKim's most helpful bibliography (page 19) offers guidance in the crucial area of Scripture's origin, 
nature, authority, and interpretation. What a plethora of options that corpus of specialized literature discloses! 

Perhaps no other area of theology is more hotly controverted today than that dealt with by Kathleen E. Corley 
and Karen Torjesen, "Sexuality, Hierarchy and Evangelicalism" (page 23). Here the issues of biblical authority and 
hermeneutics are volatized. I anticipate that the openness set forth will draw heated rejoinders from our readers. 
Appropriately, Henry's remarks on hierarchy and related matters (page 25) furnish a sort of postscript to the Corley/ 
Torjesen argument. 

Shifting our attention from America to Japan, Yoshiaki Yui's letter concerning the Yasukuni Shrine issue (page 
27) is an arresting reminder that public policies have profound theological implications. The stance we take in 
obedience to our understanding of God's Word may bring us into conflict with our society. Obedient discipleship, 
as Dietrich Bonhoeffer emphasized and exemplified, does not guarantee the Christian's popularity. And that is a 
lesson which we US evangelicals, in danger of being culturally co-opted, must learn-if we have not already learned 
it. 

The interpretive reports of Donald Persons (page 29) and Wilma Jakobsen (page 31) tells us about two widely 
divergent conferences addressing two radically different situations. Yet underlying both is a single question: how 
can we bear obedient and effective witness ( obedient even when not effective!) to the demands of the gospel of 
our campuses, in our churches, in our own countries, and throughout the world? Quarrel as we do over ways and 
means, our unifying purpose is to make the Lordship of Christ more than a theological watchword. To borrow a 
cliche, God talk must issue in God walk. 

Even in book reviews, maybe especially in these appraisals, theological options are set before us. How, oh, how 
to put into practice an aphoristic assertion made by that intriguing coiner of aphorisms, G.K. Chesterton? "The 
purpose of opening the mind is like that of opening the mouth-to shut it again on something solid." 

All of which recalls the concluding sentence in Unamuno's master work, The Tragic Sense of Life: "May God deny 
you peace but give you glory." 

RV 
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The Vocation of the Theologian 
by Robert K. Johnston 

The fiction of John Updike has its detractors and its dis
ciples. Some consider him to be a master of saying nothing 
well-a writer capable of dazzling displays of talent and even 
erudition, but one holding a shallow vision of life. Others 
consider his work the labor of a serious artist trying to make 
comprehensible life's mystery. Critics and followers alike, 
however, consider Updike one of our most sensitive com
mentators (or better, portrayers) of the American scene. Over 
the last quarter of a century, Updike has chronicled America's 
changes in psyche and society, in small town and in suburbia. 

Updike has returned to religion time and again, Unable to 
accept the faith characteristic of his small-town roots, he has 
nonetheless sought a blessing from above for many of his 
characters. Whether a frightened boy in a barn shooting pi
geons, an adulterous ex-basketball star whose child has 
drowned, a wayward cleric or an urban artist seeking to un
cover the mystery of his childhood sense of place, Updike's 
archetypal character wrestles with his standing before the di
vine. As he does, Updike's hero (there are few heroines) mir
rors a wider dis-ease apparent in our society. 

Given such a pattern, it is significant that in Updike's latest 
novel, Roger's Version, he turns to the question of the vocation 
of the theologian. His central character, Roger Lambert, 52, is 
an assistant professor of theology in one of the Boston sem
inaries (the description fits Harvard although the location is 
only implied) and an ordained Methodist cleric. He is now 
teaching, for a love affair with one of his parishoners 14 years 
earlier has not only ended his first marriage but his first career 
as well. While wayward clerics have previously supplied Up
dike his literary grist, Roger is distinct in that he suffers not 
so much from a sense of guilt but from a pervasive numbness 
of spirit. He hides this behind an erudition in his public life 
and a fascination with sexuality in his private life. 

Such barrenness of soul and fecundity of body continue 
themes evident in Updike's Rabbit is Rich and is surely a car
icature of those of us in the theological guild. But Updike has 
as usual felt the pulse of the wider American experience. Al
though the theological crises Americans face is hardly the 
challenge Roger encounters ( of responding to a graduate stu
dent who believes the existence of God can be proven by 
processing the known data about the universe on a computer), 
the theological enterprise is nonetheless in crises. 

Vanderbilt's Edward Farley spoke to something of this issue 
in his seminal book, Theologia (1983), although his purview 
was the whole of theological education. A better indicator of 
the crises perhaps is Theodore Jennings' edited volume, The 
Vocation of the Theologian (1985). Growing out of a consul
tation at Emory University on the redesign of its graduate 
program in systematic theology, the volume has a list of con
tributors that reads like a who's who of America's ecumenical 
theologians-Wainwright, Ruether, Kaufman, Gilkey, Cobb, 
Cone, and Altizer (Miguez-Bonino represents a Latin Amer
ican liberationist perspective too). Yet, although the essays in 
their particularity are meant to further constructive theological 
work, what is evident to Jennings as editor is "the shifting 
kaleidoscope of intersections and divergences" within the the
ological community.1 

Robert K. Johnston is Dean and Professor of Theology and Culture 
at North Park Seminary in Chicago. 
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Jennings attempts to give this situation a positive face in 
his epilogue. He believes "the absence of a consensus con
cerning (theology's) aim and object, its sources, its center, its 
boundaries" and the opening of theological work to a "vig
orously contested (and celebrated) pluralism" are "the indis
pensable context for the exercise of theology as a liberal dis
cipline," Yet even Jennings is more candid than this concerning 
the situation in theology today in his introduction to the vol
ume, which he labels "The Crisis of Theology." He notes that 
in American theology today, there is "the deflection of the
ological energy, the avoidance of theological tasks, indeed, 
even the abdication of theological responsibility."2 

Theology has been reduced to (1) prolegomenon-the study 
of questions of hermeneutics, (2) historical theology-the study 
of other theologians or theological traditions, and (3) inter
disciplinary study-the study of theology and literature, psy
chology, or social sciences in which theology is largely as
sumed and the creative energy given to bridge-building 
between the disciplines. For Jennings, the crisis is not to be 
measured in terms of these activities themselves, all creative 
and even necessary. Rather, the crisis is observed "in the way 
in which these activities have usurped the place of actual con
structive and/or systematic theological work." "It is the ab
sence, lack, and silence at the center of our work which trans
forms our scholarly productivity into feverish business (busy
ness?). "3 Ecumenical theology seems now to be in eclipse. It 
no longer shapes culture, life or thought to any significant 
degree, 

Evangelical Trends 

A word concerning evangelical theology is similarly dis
couraging. Evangelicals have come a different route with hardly 
more pleasing consequence. Historians like Sydney Ahlstrom 
and George Marsden chronicle evangelicalism's twentieth 
century unwillingness to entertain a critical spirit, There has 
been a pervasive anti-intellectualism, a social and political 
conservatism, a marked otherworldliness, and a separatism 
both ecclesiastical and cultural that have combined to make 
evangelicals an "embattled minority."4 At least such is evan
gelicalism's fundamentalist legacy. 

The first frontal challenge to such a fundamentalism was 
sounded from within the movement by Carl Henry in his The 
Uneasy Conscience of Modern Fundamentalism. 5 Since that time 
evangelicals have entered increasingly into both the academic 
and social arenas. Their growing involvement has, to be sure, 
caused a counterreaction by modern-day fundamentalists. The 
Moral Majority and the new surge in Christian schools and 
home education are an attempt to stem the tide. Yet for large 
numbers of evangelicals the break has been made. Any con
tinuing narrowness in traditional evangelical theology is, even 
to many evangelicals, "obstrusive and a little depressing," to 
quote James Packer, himself a leading evangelical theologian.6 

There is a recognized need to move beyond a fortress men
tality (with its emphasis on apologetics) and speak out clearly 
and constructively a positive theological agenda. Perhaps Fuller 
Seminary can be viewed as a symbol of this shift as George 
Marsden's new book, Reforming Fundamentalism: Fuller Sem
inary and the New Evangelicalism delineates.7 

In the October 17, 1986 issue of Christianity Today, this 
leading evangelical voice took stock of its last thirty years in 



publishing. Gordon-Conwell theologian David Wells was asked 
to write on evangelical theology and he labeled his remarks, 
"A Strange Turbulence." Again, one notes the sense of crisis 
in vocation that is being suggested. Wells speaks of American 
evangelicalism beginning as a small movement with dominant 
theological figures and now being a large movement with few 
established thinkers. It is not only the ecumenicals with their 
loss of Barth, Brunner, Bultmann, Tillich and the Niebuhrs 
who have suffered theological loss, Evangelicals have not 
spawned a new generation of thinkers either. The result, ac
cording to Wells, has been an abandonment of serious theo
logical reflection by many laity, a borrowing from such imports 
as Berkouwer and Thielicke by many clergy, and a return to 
historical theology by others. 

that an over-dogmatism in religion produces. Schulz is correct; 
dogmatism stifles theological creativity. 

The history of evangelical theology's dogmatism is so uni
vocal that Paul Holmer can characterize "systematic theology 
of the evangelical sort" as "a kind of tenseless, moodless tissue 
of erstwhile truths, ineluctable, shiny, and necessary , .. teach
able, tangible, and orthodox,"11 Holmer has in mind articles 
such as John Gerstner's "The Theological Boundaries of Evan
gelical Faith" (in Wells and Woodbridge, eds., The Evangeli
cals), that seek to narrow evangelical theology's boundaries 
to a tightly reformed perspective (even Finney is called a foe 
of evangelicalism).12 

Kenneth Kantzer, too, does not want "to sacrifice the term, 
Evangelical, for something less than full Protestant ortho-

Hermeneutical theology with its emphasis on revision and creativity dominates ecumenical 
circles. Catechetical theology with its essentially conservative agenda characterizes evangelical 
thought. Neither model, however, has proven fully adequate to the contemporary vocation of 
the theologian. 

There has been in evangelicalism, too, a period of theo
logical fragmentation. Carl Henry's six volumes, God, Reve
lation and Authority, demand of their readers a philosophical 
positioning that has failed to garner evangelical consensus. 
Other theological volumes are restatements of existing theo
logies, not fresh formulations. None has captured the broad 
allegiance of evangelicals. As Wells suggests, "The time is 
undoubtedly ripe for theologians to capitalize on the rich har
vest of biblical studies of recent decades, the maturing aware
ness of evangelical responsibility in culture and society, and 
the absence of serious competitors in the wider theological 
world," Yet Wells admits that such a prospect is not neces
sarily forthcoming. 8 

Here, then, is the situation facing Christian theology today. 
Hermeneutical theology with its emphasis on revision and 
creativity dominates ecumenical circles. Catechetical theology 
with its essentially conservative agenda characterizes evan
gelical thought. Neither model, however, has proven fully 
adequate to the contemporary vocation of the theologian. 
Packer can praise evangelical thinkers today for "their con
centration on the person and work of Jesus Christ."9 Jennings 
can celebrate the theologian's "vocation of freedom."10 But 
each is all too aware of his tradition's shortcomings. The crises 
is on both the theological left and the theological right, and 
it is at present severe enough to have called into question the 
very vocation of the theologian. 

If evangelicals and ecumenicals are to move beyond their 
present feverish busyness to substantial theological output, 
they must learn to listen to each other and appropriate one 
another's strengths methodologically. In particular, evangel
icals need to learn from theological revisionists something of 
theology's art. Ecumenicals, on the other hand, need to dis
cover from theological conservatives something of theology's 
necessary heart. 

The "Art" of Theology 

In one of his Peanuts comic strips, Charles Schulz has Lucy 
say to Snoopy, "You'll never be a good theologian .. , you're 
too DOGmatic! HaHaHaHaHa!" After bonking Lucy on the 
head with his typewriter, Snoopy lies down and reflects in 
disgust, "I hate jokes like that!" The joke hinges, of course, 
on the word-play concerning "dogmatic." But it also is de
pendent upon a general perception of the rigidity and sterility 

doxy," even though his definition and Gerstner's would differ. 
Kantzer has been a leader in reconciling warring factions within 
evangelicalism. With evangelicals from Luther's day onward, 
Kantzer argues for evangelicalism's formal principle of the 
authority of scripture and its material principle, the gospel. 
However, when Kantzer discusses what this material principle 
implies, he narrows in, listing sixteen necessary doctrines: a 
pre-existent Christ, Jesus Christ as divine-human, the virgin 
birth, Christ's substitutionary atonement, Christ's bodily res
urrection, and so on, 13 One can hardly argue that his list de
viates from historic Protestantism (at least, I would not). None
theless, the theological task seems finished as we listen to his 
explication. It is buttoned up tightly. Questions concerning the 
juxtaposition of biblical images of the atonement, for example, 
seem out of place. All that seems required is faithful reitera
tion. Theological creativity seems unnecessary, if not suspect. 

To give a third example, Carl Henry edited an early and 
seminal work entitled Revelation and the Bible: Contemporary 
Evangelical Thought. 14 It includes three articles on special rev
elation. Not only is there a discussion of "Special Revelation 
as Historical and Personal,"but articles by Gordon Clark on 
"Special Revelation as Rational" and by William J. Martin on 
"Special Revelation as Objective" set the tone for the volume. 
It is this bias toward philosophical rationalism that has turned 
much of evangelical theology into little more than elaborate 
engineering projects-apologetic efforts demanding special 
form and structure that "tidy up" biblical revelation through 
"analytic and undefinitional exactness. " 15 

In an interesting article entitled "Evangelicals and Theo
logical Creativity," long time Fuller Seminary Professor Geof
frey Bromiley comments, "In this significant field of originality 
or creativity, Evangelical theology seems to many people to 
be at an inherent disadvantage." And as this article proceeds, 
though contrary to Bromiley's intention, such an initial judg
ment seems, indeed, to be in order. Bromiley would allow for 
"sober creative activity." "Theology must keep a scientific pro
cedure in studying and describing the data," he argues. The
ology is, thus, an objective enterprise" (italics mine), For Brom
iley, "false creativity arises when theology is treated as one 
of the arts instead of the sciences." Such a conservative posture 
need not close off positive and constructive theological work, 
he feels. Room for creativity remains in research, interpreta
tion and application. He pleads for evangelicals to move be-

TSF Bulletin March-April 1987 5 



yond a defensive mentality, "a fixation on Liberal extrava
ganzas of speculation," and to present strong and attractive 
theological alternatives. Somehow, however, new evangelical 
efforts at theological creativity seem more likely to be semantic 
redefinition in the schematic than to evidence real originality.16 

What these evangelicals and the majority of their col
leagues continue to react against is the viewpoint of those like 
Gordon Kaufman and I.M. Crombie who understand theology 
to be "a sort of art of enlightened ignorance."17 They applaud 
those like Geoffrey Wainwright who expressed the hope in 
his inaugural address at Union Seminary in 1980 that his lis
teners would find "nothing substantially new" in this lecture. 
"In theology," stated Wainwright, "novelty is too often too 
close to heresy."18 

our politics and our play, our work and our religion. We often 
find ourselves propelled beyond ourselves. Moreover, in 
searching for meaning, we sometimes discover a meaning 
which transforms that search, so we find what we are seeking 
without knowing that we seek it. Our search is where we must 
begin epistemologically, experientially. But having found, in 
the case of Christian theology, the surprising presence of a 
divine other-a co-presence, we come to realize that even our 
search was motivated and directed by the other. The song
writer has expressed it well: "I sought the Lord and afterwards 
I knew ... I was found by Thee." 

The art of theological co-relation has its dangers. The prev
enience of grace can become merely an apologetic device, a 
means of leveling disturbing insights and preempting pro-

Theology is not only a science, but an art, and novelty and creativity have characterized the 
thought of past theological giants. 

Yet, theology is not only a science, but an art, and novelty 
and creativity have characterized the thought of past theo
logical giants. Even Wainwright in his seminal work Doxology 
evidences real originality particularity in his interweaving of 
Protestant and Orthodox perspectives. Evangelical reticence 
in recognizing theology's art can only impede its theological 
progress. As Bernard Lonergan observed in his book, Method 
in Theology, theological "method is not a set of rules to be 
followed meticulously by a dolt. It is a framework for collab
orative creativity."19 

The edited volume Christian Theology: An Introduction to 
its Traditions and Tasks is one such example of "collaborative 
creativity." Accepting the premises of the Enlightenment as a 
given and finding in Schleiermacher's cultural reformulation 
of Christian doctrine a methodological analogue, the dozen 
or more leading ecumenical theologians who contributed to 
the volume agreed that the "tradition must be transformed if 
it is to be responsive to the challenge of the modern age." 
Beginning each chapter of their constructive theology with a 
description of "where we are," the authors assumed disjunc
tion with the received tradition given the Enlightenment and 
sketched out a program for future system building.20 

The reformist programmatic spelled out in Christian The
ology is provocative. It sets a high standard for all in its schol
arship and creative vision. However, evangelicals will find its 
approach unnecessarily one-sided, centering too completely 
in the Enlightenment emphasis on "the interpretive capacities 
of the self in the construction of the world."21 Any substantial 
help from Scripture or tradition is downplayed in these pages. 
For these authors, scripture's and tradition's "house of au
thority has collapsed, despite the fact that many people still 
try to live in it."22 

What is presented methodologically, one could argue, is a 
transformation of Paul Tillich's theology of correlation, the 
issues of Enlightenment thought finding their complement in 
the fundamental symbolic content of the Christian faith. But 
just as question dictated response in Tillich's theology, Tillich's 
protestation not withstanding, so modern attempts at the art 
of theological correlation seem too often to reduce revelation's 
creative impact. 

For this reason, I would suggest that the necessary art of 
theological formulation be understood not as a task of cor
relation, but as a dialogue based in co-relation (I am indebted 
to Thomas Langford for this insight). There is a transcendent 
thrust in humankind, a quest, or search, which is evident in 
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ductive dialogue. A commitment to Scripture's divine reve
lation cannot be allowed to fix our experience with Scripture 
or our conviction as to what Scripture is saying. But a theology 
of co-relation can also open one up to creative two-way dia
logue. As Bernard Lonergan points out, "Theology mediates 
between a cultural matrix and the significance and the role of 
a religion in that matrix."23 Here is the art of theology rightly 
understood. We begin our life in the world, but we are not 
limited theologically to that perspective. Our pre-understand
ing not only provides illumination; it is also in need of trans
formation. As Peter Berger cautioned in his A Rumor of Angels, 
"We must begin in the situation in which we find ourselves, 
but we must not submit to it as to an irresistible tyranny."24 

Perhaps mindful of Schleiermacher's metaphor, evangelical 
theologian William Dyrness has suggested Scripture will func
tion for the theologian "more like a musical score than a blue
print." "A score gives guidance but it must always be played 
afresh."25 We come to the score as modern men and women 
and the theological music we produce will sound accordingly 
contemporary. Nevertheless, we are as musicians not left to 
our own devices. God in his grace has provided us music to 
play. Such is the artistic task the theologian must accept. 

The "Heart" of Theology 

If evangelical theologians need to learn from their ecu
menical colleagues that theology is more a dialogical "art" 
than an analytical "science," ecumenical theologians can learn 
from their evangelical counterparts that a correlation exists 
between theological integrity and sanctification. We are surely 
on sensitive ground here. Too often critics of a particular the
ologian's formulation have gloated when biographers have 
exposed personal inconsistencies. Non-Tillichians have noted, 
for example, Tillich's pornography collection and have been 
tempted to say, "I told you so." Such cheap theological bi
ography has no place in the Christian community. A theo
logian's work can outdistance his personal appropriation of it. 

On the other hand, the continuing influence in evangelical 
circles of C.S. Lewis and Dietrich Bonhoeffer is largely due to 
the strong correlation between their writings and their witness. 
These men lived out what they wrote with high integrity, and 
thus their theologies have a compelling quality. 

We can, perhaps, be again instructed by Charles Schulz's 
Peanuts as we consider theology's necessary inner heart. Lucy 
is once again speaking to Snoopy who has returned to his 
typewriter on his doghouse roof. She asks rhetorically the 



would-be canine theologian, "How can you write about the
ology? You've never been in a church?" This causes Snoopy 
to reflect, "Au contraire! When I was at the Daisy Hill Puppy 
Farm, we went to chapel every morning! I was part of a forty
beagle choir." As Snoopy lies down, putting his head on his 
typewriter, he rhapsodizes, "You've never hear 'Rock of Ages' 
until you've heard it sung by forty beagles!" Lucy, again, speaks 
more than she knows. Schulz's humor hinges on our uneasy 
awareness that theology today is too often being written ir
respective of the living faith of the Christian community. 

In his article "The Theologian as Christian Scholar," the 
present dean of the Duke Divinity School, Dennis Campbell, 
comments on the professional drift of contemporary theology. 
He compares the present situation in academic theology to 
Albert William Levi's discussion of the modern profession
alization of philosophy: 

Philosophy today is primarily a matter of professional 
competence, and we no longer ask if the motive of its 
possessor is a deep spiritual commitment to the pas
sionate search for some fleeting insight into the wisdom 
of life . . . . The divorce between technical concern and 
spiritual relevance seems to have become absolute.26 

There has been, argues Campbell, a similar tendency in ecu
menical theology for it to become "principally a matter of 
professional competence." Chief among the many reasons for 
this reorientation, Campbell believes, is the changed social 
location of the Protestant theologian from the Christian com
munity to the secular academy. As William Hamilton narrated 
in his sensitive essay entitled "Thursday's Child," some the
ologians for whom a traditional faith commitment is not a 
personal reality feel trapped in doing a job they have no in
terest in. 27 

For Campbell, the answer to this crises in theology in not 
a naive return to pseudo-certainties, but a renewed consid
eration of the role of "the theologian as Christian scholar" 
(italics mine). He argues, "I am not proposing that the theo
logian cannot work effectively in the secular academy; but 
wherever the theologian might work, without the church as 
a primary community of identity and loyalty, constructive the
ology cannot be sustained."28 

Such a viewpoint is the sine qua non of evangelical theology. 
To be an evangelical is not only to do theology from out of 
a biblical center, but to join with others who emphasize the 
importance of a "personal relationship" with Jesus Christ who 
is Savior and Lord of one's life. Loyalty to Christ impels the 
evangelical "to demonstrate God's love and to carry out God's 
mission in worship, nurture, evangelism, and justice."29 

This evangelical agenda of sanctification has its historical 
roots most particularly in pietism. Although this often ma
ligned movement degenerated into anti-intellectual sentimen
tal excess, its flowering was profound and energizing. It is far 
more telling than is generally perceived that the label "pietist" 
has become a pejorative one in the theological guild today. 
Spener in his Pia Desideria, and Arndt, in his book True Chris
tianity, protested vigorously against a theology gone academic. 
"What had happened [by the time of Pietism's flowering] was 
that the religious and the personal, experiential dimensions of 
justification by grace through faith were missing."30 The Pie
tists thus argued for the balancing perspective of sanctification. 

Pietists sought not to overturn the evangelical Reformation, 
but to complete and perfect it. They, like their evangelical 
colleagues in the awakening movements of later generations, 
sought a reform of the church through small renewal groups 
and through an extended mission of proclamation and social 
demonstration. As Richard Lovelace points out, "The majority 

of the Pietists ... were united in insisting that ministers and 
church members should reform not only their doctrines but 
their lives."31 Their leaders during the seventeenth century 
worked to create theologies of "live orthodoxy" that chal
lenged both individuals and congregations to move beyond 
mere mental commitment to conversion and spiritual renewal. 
The pietist literature is only now being adequately translated 
and republished, but it is both intellectually profound and 
spiritually alive. 

It would be wrong to isolate theological engagement to 
within the evangelical community. Among contemporary ecu
menicals influenced by liberation and/or post-Barthian models 
of Christian thought, engagement has a similarly high agenda. 
But among ecumenical theologians adopting an Enlighten
ment ethos, churchly and confessional theology is too often 
criticized. To conceive of theology essentially in terms of the 
church amounts to "a kind of ecclesiastical positivism," to 
quote Gordon Kaufman, for example. Kaufman desires the
ology to interpret and explain the church, not vice-versa. He 
states: 

... it is evident that the church does not provide the
ology with its real foundations (today), nor can the church 
define for us what theology is or should be as a voca
tion.32 

Kaufman is relentless in pushing his point. Although thinking 
of himself primarily as a Christian theologian, Kaufman is not 
willing to have Christ displace God in the order of our thinking 
and valuing. "Theology is," for Kaufman, "first and foremost 
'thinking about God,' not 'thinking about Christ."'33 Such a 
public vocation seeks a theology which is intelligible, not au
thoritative. As such, theology continues to find God the Prob
lem (the title of Kaufman's 1971 volume).34 

Schubert Ogden, in his article, "On Teaching Theology," 
argues similarly that theology must remain theoretical: "I do 
not understand my function to be in any way to teach the 
Christian witness by directly instructing and training my stu
dents to bear it."35 There seems little danger here that students 
might find the technical, second-order reflection of theology 
something so worth believing that men and women might live 
radically new lives on its account. 

Conclusion 

The vocational crisis facing the American theologian is this: 
evangelical engagement has yet to produce vibrant theology 
for it has too often refused to take seriously the "art" of its 
craft. Ecumenical reflection, on the other hand, has produced 
more rigorous, thoughtful and creative theology, but theology 
which is too often sterile, lacking "heart." 

There are, however, signs of hope, particularly among 
evangelicals and ecumenicals alike who have been influenced 
by Barthian and/ or liberation models of theological engage
ment. 

Frederick Herzog, for example, has joined the phrases "God
walk" and "God-talk" in his theological formulation. In writ
ings such as his book Liberation Theology, he argues for the 
overthrow of our present understanding of the human, one 
at the same time Puritan and Cartesian. We need, instead, to 
meet Jesus. It is he who will turn us from private, modern 
individuals to a realization of our corporate identity. 

In an article entitled "Embarassed by God's Presence" which 
appeared in the Christian Century in January of 1985, William 
Willimon and Stanley Hauerwas noted 

... an increasingly strong stress on Christian formation 
and sanctification. Wesley was right; the gospel is not 
simply about forgiveness; it is also about response. The 
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gospel is more than a set of interesting ideas; it is a whole 
way of life which requires the church to be holy. It is 
always contretemps, always an alternative to life in the 
world. We are therefore at odds with those who turn 
theology into an arcane discipline, the urbane pastime 
of graduate schools of religion. Theological integrity and 
sanctification are inextricably related. Christian theology 
is renewed not by new thinking, but by new living.36 

Correspondingly, we might take note of evangelical the-
ologian Bernard Ramm's recent book, After Fundamentalism 
(1983). Ramm sees the need to get beyond liberalism and 
fundamentalism. Taking his cue from Karl Barth, Ramm finds 
himself increasingly uncomfortable with evangelicalism's ob
scurantism which has issued from its disregard of the Enlight
enment. He writes: 

My concern is that evangelicals have not come to a sys
tematic method of interacting with modern knowledge. 
They have not developed a theological method that en
ables them to be consistently evangelical in their the
ology and to be people of modern learning. That is why 
a new (theological) paradigm is necessary.37 

Theological mavericks on the left and on the right (liber
ationists, post-Barthians, and progressive evangelicals) are be
ginning a theological rapprochement that is encouraging. The 
dialogue must continue with a wider range of significant voices 
joining in. Both paradigm and piety demand our best present 
theological efforts. 
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From Truth to Authority to Responsibility: The 
Shifting Focus of Evangelical Hermeneutics, 

1915-1986 
by Douglas Jacobsen 

American Christianity is dynamic, not static. It exists in a 
shifting historical situation, not a vacuum. The visible church 
cannot fully escape this fact of historical change as the climate 
of the day. From day to day, reactions to it may appear quite 
imperceptible; in the span of a generation they will become quite 
apparent, and may even be cataclysmic. (Christianity Today, ed
itorial I:3, November 12, 1956). 

This article is about biblical hermeneutics. What I mean by 
this term is simultaneously broad and yet simple. Hermeneu
tics refers to the process of thinking by which one renders the 
meaning of the Bible available to people living in a later age. 
My interest here is not in the fine points of exegesis or with 
particular interpretations of particular passages of the Bible. 
Nor is my interest focused on the particular rules of interpre
tation that may or may not be part of the hermeneutical tools 
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of a given era. Rather, I want to zero in on the underlying 
core of a hermeneutical stance-or, to be more accurate, I want 
to isolate the three different hermeneutical root metaphors 
that have shaped three different generations of American 
Evangelical hermeneuts. 1 

Let me expand this idea of root hermeneutical metaphors. 
Very obviously the biblical hermeneutical process is complex. 
It is no easy task to understand and to make present to a 
contemporary audience the meaning of a 2000 year old book. 
This task is made even more difficult when one is committed 
to the belief that the meaning of the biblical text needs to be 
presented both in an academically accurate manner and in a 
way that will grab the hearts of its hearers. As complex as 
this picture may be, it is also the case that almost all her
meneutical positions are grounded in some one primary con
cept, value, or metaphor around which all this complexity 
swirls in an orderly fashion. This core idea-this root metaphor 
from which all else grows-identifies the basic point of contact 



where the biblical text meets the contemporary audience. It 
is not the whole picture, but it defines the foundation upon 
which the rest of the hermeneutical system is based; and be
cause it is so foundational, it is one of the best means by which 
to identify the distinctive orientation of any given herme
neutical framework. 

My thesis in this article is that three generations of Evan
gelical biblical interpreters can be identified by three different 
biblical hermeneutical root metaphors. These "generations" 
are, on the one hand, capable of being organized chronolog
ically. On the other, they represent, to a certain degree, three 
different ideal approaches to the Bible, all of which are rep
resented within the contemporary diverse Evangelical pano
ply. The three metaphors I see as operative in twentieth cen
tury American Evangelicalism are: truth, authority, and 
responsibility. 

In chronological terms, a hermeneutic of truth predomi
nated in the Fundamentalist era (for my purposes here I will 
define that period as roughly 1915-45); a hermeneutic of au
thority was the majority position in the age of (what I will 
call here) "Classic" Evangelicalism (1945-75); and a herme
neutic of responsibility has come to the fore in Evangelicalism 
after 1975 (this last generation I will label Post-Classic Evan
gelicalism). Contemporary proponents of these different views 
are hard to identify en mass, but a few representative indi
viduals can be pointed out. John Warwick Montgomery, for 
example, seems clearly to be operating out of a truth her
meneutic; D.A. Carson, out of an authority hermeneutic; and 
Robert K. Johnston, out of a responsibility hermeneutic.2 

While I first became engaged with this subject in an attempt 
to make sense out of current Evangelical hermeneutical de
bate, in this article I want to focus primarily on the historical 
sequencing of these generations. The questions I want to ask 
and answer are these: (1) Why did this particular understand
ing of the hermeneutical task come to the fore at this point 
in time? (2) How was the distinctive hermeneutical root met
aphor of each generation expressed? (3) How did the meaphor 
function in the historical setting of each chronological gen
eration? 

Before answering these questions, one important fact should 
be pointed out. Since my purpose in this article is to isolate 
the distinctive root metaphors of these three generations of 
Evangelical thinkers, I will inevitably end up emphasizing 
differences more than similarities between these generations. 
That emphasis, which I necessarily must make in this article, 
should not be interpreted as a total picture of the movement. 
It is not. Concerns for truth, authority, and responsiblity were 
important themes for all Evangelicals in the seven decades 
under discussion. And an essay could profitably be written 
that traces continuities in the larger Evangelical movement 
among these lines. Therefore, when I speak of Classic Evan
gelicalism's emphasis on authority, please do not mistake me 
for saying that Classic Evangelicals had no regard for respon
sibility or truth. That would be untrue, as it would also be 
untrue to say that Fundamentalists lack all concern for au
thority and responsiblity, or that post-Classic Evangelicals have 
abandoned the search for truth and a commitment to biblical 
authority. 

The Fundamentalist-Evangelical Generation: 
The Hermeneutics of Truth 

The Fundamentalist movement with its attendant herme
neutic of truth needs to be understood in historical context. 
Fundamentalists saw themselves as a people under attack
both religiously and nationally. Religiously, they found them
selves vehemently criticized by a group of liberal scholars who 

seemed (to them) to be denying the very foundations of Chris
tianity. This was expressed most clearly in J. Gresham Mach
en's charge that liberalism was not only a departure from 
historic Christian orthodoxy, but an entirely different kind of 
religion.3 Nationally, Fundamentalists saw American culture 
heading toward an "age of insanity" -the words are those of 
Charles Blanchard.4 There was a tendency in Fundamentalism 
to link these two concerns, and that makes logical sense when 
one remembers that until the end of the nineteenth century 
Protestant Christianity had been the dominant strand in 
American culture; and that within that Christian cultural core, 
a nexus of ideas fairly similar to Fundamentalism's essentials 
of the faith had defined the religious beliefs of the majority 
of the nation. The self-assigned task of Fundamentalism was 
to simultaneously defend the orthodox Christian faith and the 
cultural hegemony of that faith in the nation. The herme
neutical metaphor that could most make those claims stick 
was truth. Orthodoxy was the true interpretation of the Bible 
(i.e., true Christian faith), and that true interpretation of the 
Bible was also true in an absolute sense and thereby deserving 
of the most prominent place in the life of the nation. It was 
some time around the year 1915 that this self-understanding 
really dawned on the Fundamentalist movement. I am not 
arguing that a hermeneutical concern with truth was absent 
from Fundamentalist Evangelicalism before 1915. What did 
happen around 1915 was that Fundamentalism took on a qual
itatively different degree of differentiation of identity from the 
larger Christian community in America, and that accordingly, 
the hermeneutical commitments of the movement took on a 
much more distinctive hue. For example, it is not until around 
1915 that Fundamentalists come to see themselves as a clearly 
defined religious community over against mere conservatism 
in religion. In any case, 1915 is the year The Fundamentals 
were completed, and after that date no one could claim ig
norance of either the issues or the combatants.5 

Fundamentalism was a complex movement-a mix of ac
ademic and popular elements blended together out of a diverse 
ecclesiastical and theological background. Let me illustrate the 
prominence of a truth hermeneutic in three different strands 
of the movement. First I will examine The Fundamentals, which 
I take to represent the mainstream of the movement. Then I 
will look at R.A. Torrey, the most prominent leader of the 
Bible teachers' wing of Fundamentalism. And finally, I will 
turn to J. Gresham Machen who represents the Reformed and 
most academic side of the Fundamentalist coalition. 

The Fundamentals are clear in their assertion that Christi
anity and the Bible are true. The 1917 reprint edition of the 
series, in fact, makes that claim part of the title-The Funda
mentals: A Testimony to Truth. Let me illustrate the tack taken 
in the collection as a whole by looking at the first essay pub
lished in this edition, "The History of Higher Criticism," by 
Canon Dyson Hague from Toronto. 

Hague's basic argument is that while higher criticism is not 
necessarily bad, "the work of the Higher Critic has not always 
been pursued in a reverent spirit nor in the spirit of scientific 
and Christian scholarship." The underlying problem seems to 
be that scholars in the modern world simply rushed too much. 
According to Hague, it was a "hurrying age" and few scholars
especially those with a bias against the supernatural-took the 
time needed to make the careful judgments called for in the 
work of higher criticism. 6 

It is important to note that Hague has no argument with 
higher critical methods in and of themselves. In fact, he seems 
confident that the best scholars-the most careful and scien
tific-would never find their opinions in conflict with true 
Christianity. He writes: 
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The desire to receive all the light that the most fearless 
search for truth by the highest scholarship can yield is 
the desire of every true believer in the Bible. No really 
healthy Christian mind can advocate obscurantism. The 
obscurant who opposes the investigation of scholarship, 
and would throttle the investigators, has not the spirit 
of Christ. In heart and attitude he is a Mediaevalist. To 
use Bushnell's famous apologue, he would try to stop 
the dawning of the day by wringing the neck of the 
crowing cock. No one wants to put the Bible in a glass 
case.7 

teaches, and do not wish to read into it their own notions 
and speculations. It is sometimes said that "you can 
make the Bible mean almost anything." Yes, you can, 
but the question is not what you can make it mean, but 
what God intended it to mean, and that is easy enough 
to find out provided you wish to find out and will get 
right down to hard, honest, earnest investigation.11 

Torrey rarely addressed the question of academically-ar
rived-at truth and how that might or might not affect Christian 
faith. His concern for truth, rather, was with what he saw as 

Three generations of Evangelical biblical interpreters can be identified by three different bib
lical hermeneutical root metaphors: truth, authority, and responsibility. 

While Hague felt that the best academically-arrrived-at truth 
would always support the truths of Christianity as Funda
mentalists saw them, he did voice two concerns about aca
demic scholarship. The first had to do with the process of 
becoming academically proficient both as a scholar and as a 
Christian. Hague argues that "a little learning" often seemed 
to incline a person away from the truth. If persons should find 
themselves in this degenerate state, they should be fore
warned and encouraged that deeper study and research will 
restore a conviction about the truth of the Bible and Christi
anity. 8 Hague's second concern deals with an entirely different 
situation-that of the academically uneducated. He seems to 
say that, while the best education will lead one ultimately to 
truth, no such education is necessary to interpret the Bible 
accurately. In very strong words, Hague asserts the right of 
every Christian to make his or her own judgments about the 
truth, no matter how little formal education they might have 
had. 

... it is the duty of every Christian who belongs to the 
noble army of truth-lovers to test all things and to hold 
fast that which is good. He also has rights even though 
he is, technically speaking, unlearned, and to accept any 
view that contradicts his spiritual judgment simply be
cause it is that of a so-called scholar, is to abdicate his 
franchise as a Christian and his birthright as a man.9 

Hague was especially concerned that the believer's "right of 
private judgment" not be jettisoned in response to the con
clusions of "avowedly prejudiced judgment." Scholars who 
denied all possibility of the supernatural, he argues, are not 
competent to pass judgment on "the Book that claims to be 
supernatural."10 For Hague, "truth" was the final criterion of 
all biblical interpretation, but this truth could only partly be 
equated with the rigorous academic pursuit of truth. 

R.A. Torrey's concerns overlap Hague's at this point. While 
well educated himself, Torrey was adamant in the opinion 
that lay people with very little formal education could un
derstand the Bible and its teaching about Christian life and 
doctrine as clearly as the academically-credentialed biblical 
scholar. His whole career was stalked on this belief and no
where does he lay out his views on the subject more clearly 
than in the first chapter of his book The Christ of the Bible. 
Torrey states: 

We are to study the actual Christ of this Book, not the 
Christ that we would like to have or love to dream of, 
but the Christ that really IS. The Bible is one of the 
easiest books in the world to understand if men really 
wish to understand it and to find out what it actually 
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the subjective and soft-headed spirit of the age which led men 
to jump to premature conclusions, not having rigorously ex
amined all the evidence. His purpose in writing The Christ of 
the Bible was to show that "the Christ of many modern poets 
and romancers and philosophers, and also the Christ of the 
rapidly increasing cults, and even the Christ of many sup
posedly evangelical preachers and theologians"12-"Christs" 
which all these people claimed to find in the New Testament
simply do not correspond to the picture of Jesus found in the 
Bible. Torrey's remedy for this situation was a strict meth
odological inductivism in biblical study. His concern was with 
truth in the sense of fidelity to what the Bible actually said 
about any given subject when viewed in its entirety. He placed 
himself in opposition both to all talk about the Bible that 
seemed purposely to ignore what the Bible said-that is, he 
opposed all those who used the Bible disingenuously-and he 
set himself against all soft-headedness that seemed to miss 
the plain meaning of the text-that is, he hated stupidity. The 
implication of Torrey's approach is that the truth or falsity of 
Christianity can only be ascertained if the message of Chris
tianity as it is announced in the Bible is first stated in an 
accurate, intelligent, and truthful manner. 

While Torrey only implies this last dictum, J. Gresham 
Machen made it explicit. In an address delivered to the Gen
eral Assembly of the Free Church of Scotland in May of 1927, 
he lays out his opinion as follows: 

... if the Christian religion is founded upon historical 
facts, then there is something in the Christian message 
which can never possibly change. There is one good 
thing about facts-they stay put. If a thing really hap
pened, the passage of years can never possibly make it 
into a thing that did not happen. If the body of Jesus 
really emerged from the tomb on the first Easter morn
ing, then no possible advance of science can change that 
f?ct one whit. The advance of science may conceiveably 
show that the alleged fact was never a fact at all; it may 
conceivably show that the earliest Christians were wrong 
when they said that Christ rose from the dead the third 
day. But to say that that statement of fact was true for 
the first century, but because of the advance of science 
it is no longer true-that is to say what is plainly absurd. 
The Christian religion is founded squarely upon a mes
sage that sets forth facts: if that message is false, then 
the religion that is founded on it must of course be aban
doned; but if it is true, then the Christian Church must 
still deliver the message, faithfully as it did on the morn
ing of the first Easter Day.13 



For Machen the issue seemed straightforward. Either Chris
tianity was factually true or it should be discarded as a lie. 
The liberal position against which he was arguing seemed to 
him to want to wriggle out of this logical choice of options. 
Liberals wanted to preach the values of Christianity without 
having to deal with the sticky issue of whether or not the 
historical events upon which those values had traditionally 
been based ever really happened. Interpreting liberalism as 
two-faced because of this stance, Machen concluded that 
"modern liberalism could be criticized (1) on the ground that 
it was un-Christian and (2) on the ground that it was unscien
tific."14 

better science will prove the truth of Christianity sounds much 
like Hague's affirmation that the best scholars are sincere be
lievers. It is interesting to note the optimism that is inherent 
in each of these positions. Fundamentalist expectations of the 
future were to prove misplaced, but that should not blind us 
to the fact they really were optimistic about the future. They 
thought (hoped) that the "insanity" of their age would soon 
pass. 

The optimism of Machen and Hague is important to note, 
not only because it seems so ironic in restrospect, but also 
because it gives us perhaps the best insight into exactly what 
function Fundamentalism's hermeneutic of truth played in the 

Around 1915, Fundamentalism took on a qualitatively different degree of differentiation of 
identity from the larger Christian community in America, and accordingly, the hermeneutical 
commitments of the movement took on a much more distinctive hue. 

Machen' s critique of liberalism as unscientific deserves fur
ther attention. His attack in this regard in really twofold. The 
first is rather obvious-one cannot play fast and loose with 
facts and still claim the title scientific. However, there is an
other consideration. In Machen' s view the liberal strategy for 
rescuing Christianity from the corrosive intrusions of science 
was bound to fail. He writes: 

Admitting that scientific objections may arise against 
the particularities of the Christian religion-against the 
Christian doctrines of the person of Christ, and of re
demption through his death and resurrection-the lib
eral theologian seeks to rescue certain of the general 
principles of religion, of which these particularities are 
thought to be mere temporary symbols, and these gen
eral principles he regards as constituting "the essence 
of Christianity." 

It may well be questioned, however, whether this 
method of defence will really prove to be efficacious; for 
after the apologist has abandoned his outer defences to 
the enemy and withdrawn into some inner citadel, he 
will probably discover that the enemy pursues him even 
there ... Mere consessiveness, therefore, will never suc
ceed in avoiding the intellectual conflict. In the intel
lectual battle of the day there can be no "peace without 
victory;" one side or the other must win. 15 

Machen was a consistent thinker. His critique of liberalism 
as unscientific implied that Fundamentalism needed to be rig
orously scientific if it claimed to speak of truth, and he did 
not shrink from that conclusion. Echoing the optimism that 
was so typical of the age as a whole, Machen chastened his 
fellow conservatives for slipping into a liberal-style avoidance 
of encounter with science and philosophy. Against such a 
position he argued: "We ought to try to lead scientists and 
philosophers to become Christians, not by asking them to 
regard science and philosophy as without bearing upon reli
gion, but on the contrary by asking them to become more 
scientific and more philosophical through attention to all, in
stead of some, of the facts."16 The implications of this position 
for biblical interpretation are clear. While Machen allowed the 
logical possibility that Christianity could be disproved by sci
ence, he had an overwhelmingly optimistic faith that the Bible 
simply never would be contradicted by the facts of science. 

Machen' s position brings us full circle back to Canon Ha
gue's argument in The Fundamentals. Machen's assertion that 

historical setting of the movement. First let me make explicit 
the very obvious fact that Fundamentalists almost never ac
tually got down to the business of trying to reconcile science 
and religion-academically-arrived-at truth and Christianity. 
What they did do was argue that science and religion, truth 
and Christianity, were really, underneath it all, compatible
even though on the surface it appeared otherwise. What seems 
to be going on here is what Clifford Geertz describes as a 
typical religious response to the problem of bafflement-that 
point at which we discover the limits of our analytical abilities. 
The religious response to bafflement, according to Geertz, "is 
not to deny the undeniable- that there are unexplainable 
events, that life hurts, or that the rain falls on the unjust- but 
to deny that there are inexplicable events." He goes on to say 
that "what is important, to a religious man at least, is that it 
[i.e., our present inability to explain any particular event] not 
be the result of the fact that there are no such ... explana
tions."17 

Living in an age that they admitted seemed crazy, Fun
damentalists found their hermeneutic of truth to be a useful 
tool. It gave them a platform that allowed them to address 
the larger society: The claims of truth are public. But, it si
multaneously provided a buffer against bafflement. The world 
was not really crazy; it only needed to be called back to its 
senses. Science was not really a threat to religion; it only some
times seemed so-the best scientists are believers. To notice 
this social function of Fundamentalism's hermeneutic of truth 
is not to say that Fundamentalism's intellectual project was 
either invalid or misconceived. I do think, however, that Fun
damentalism's announced hermeneutical agenda was a larger 
task than that movement could, at its time in history, pull off. 
And this analysis of Fundamentalism helps explain the later 
history of the movement. 

Fundamentalism's optimism that the truth of Christianity 
would soon become obvious again, after the insanity of the 
age had passed, was of course to prove chimerical. The world 
did not regain its pre-modern senses, and no appeal to truth 
on the part of Fundamentalists could keep that fact from strik
ing home. By 1930, Fundamentalism was in full flight into 
separatism (Machen left Princeton in 1929). Since truth, as the 
Fundamentalists saw it, was being scorned in the public realms 
of society, the only option seemed to be to establish separate 
enclaves where truth could be preserved as long as this age 
of insanity lasted. Fundamentalism's grand scheme of truth 
thus took on a diminutive form and also an increasingly le-
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galistic tone, as concerns for maintaining the boundaries of 
the community of truth came to take precedent over questions 
relating to the harmonization of scientific/academic and re
ligious truth. Within these closed communities, dispensation
alism rapidly became the leading biblical interpretive frame
work. This makes sense and supports Fundamentalism's 
continuing hermeneutical commitment to truth. What dispen
sationalism is, in a hermeneutical sense, is a neat way of re
solving many apparent conflicts in the Bible. It also provides 
a method by which one can ignore various biblical passages 
that might not ring true to a twentieth century audience, or 
that simply might be too uncomfortable to hear. In either of 
these cases, the "offending" passages are easily relegated to 
some other age. They just don't apply. 

In closing this section, I want to make one last point. Fun
damentalism should not necessarily be critiqued for this opting 
out of the public debate over truth-at least not by us living 
in the latter years of the twentieth century. The same option, 
in a different context, is currently receiving a very cordial wel
come in the American scholarly community. I refer, of course, 
to the closing lines of Alasdair Maclntyre's influential After 
Virtue. Maclntyre's concern is with moral not religious/cul
tural confusion, but his remedy has the aura of deja vu to 
most American Evangelicals. His solution to the moral schiz
ophrenia of the age? 

What matters at this stage is the construction of local 
forms of community within which civility and the in
tellectual and moral life can be sustained through the 
dark ages which are already upon us. And if the tradition 
of the virtues was able to survive the horrors of the last 
dark ages, we are not entirely without grounds for hope. 
This time however the barbarians are not waiting be
yond the frontiers; they have already been governing 
us for quite some time. And it is our lack of conscious
ness of this that constitutes part of our predicament. We 
are waiting not for a Godot, but for another-doubtless 
very different-St. Benedict.18 

The Classic Evangelical Generation: 
The Hermeneutics of Authority 

Around 1945 a new hermeneutical paradigm emerged 
within the American Evangelical tradition centering on the 
root metaphor of authority. This new idea came into being 
coterminously with what was then called the Neoevangelical 
movement. Institutionally this movement found representa
tion in the National Association of Evangelicals; later it re
ceived a voice in the form of Christianity Today magazine. The 
leaders of the movement are relatively easy to enumerate. Carl 
F.H. Henry, Bernard L. Ramm, Harold John Ockenga, Frank 
E. Gaebelein, E.J. Carnell, Harold Lindsell, and Billy Graham 
stand out as prominent, but others could be added. For all 
these individuals, for this institutional organization, and for 
this journal, the authority of the Bible was a watchword. The 
accomplishments of the Neoevangelical movement are im
pressive, especially within the evangelical orb of Protestantism 
in America. In many ways the individuals associated with it 
placed a stamp on American Evangelicalism that continues to 
this day. Certainly it was the dominant evangelical position 
until 1975. It is proper therefore to label this generation the 
generation of Classic Evangelicalism. 

Evangelicals in this era breathed a different air than that 
of their Fundamentalist forebears. The cultural situation of the 
nation had shifted significantly, and Classic Evangelicals had 
accordingly set for themselves different goals than those of 
the earlier movement. In order to understand the herme
neutical stance of Classic Evangelicalism it is necessary to be 
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attentive to two factors: (1) the negative reaction against Fun
damentalism and (2) the positive response to the new situation 
facing the nation in this era. Both of these concerns fed into 
the configuration of the movement as it developed. 

The Classic Evangelical view of American history between 
the years c.1930 and 1945 ran something like this: the Fun
damentalist decision to flee the public realm of society and 
withdraw into separatism had left a large gap in the larger 
culture. Fundamentalists might have succeeded in protecting 
their own particular worldview, but the impact on the Amer
ican society as a whole had been to hasten the public de
Christianization of life. During the war years and immediately 
following, however, the atmosphere changed. Scientists and 
secularists seemed to have lost their confidence. They were 
faltering. The culture as a whole seemed to be coming to the 
conclusion that it was in a state of crisis, and that crisis was 
largely a crisis of authority. Into the gap stepped the Neoe
vangelical movement. This was no time for defensive with
drawal. Now was the time to reemerge into public view. Clas
sic Evangelicals sensed the age was ripe to hear the "Word 
of God" announced with authority. The time for tedious proofs 
of the truth of the Bible was past. Rather than lamenting the 

, fact that this was a "hurrying age," as Canon Hague had 
argued in The Fundamentals, Classic Evangelicals sought hur
riedly to seize the day. Their strategy was to preach with 
authority from the Word of God (using the most contemporary 
forms of media) and to call on people to respond in the mo
ment (for today was the hour of decision). 

The above rendering of the rise of Classic Evangelicalism 
is not necessarily inaccurate, but it is an in-house analysis and 
one that is at least slightly suspect given the high compliments 
it gives itself. Most Classic Evangelical self-descriptions paint 
the movement as a step up from Fundamentalism-they re
tained all the good points of Fundamentalism but had good 
manners and charm to boot. That is, pardon the phrase, not 
quite the Gospel truth, 

Yes, Classic Evangelicalism does look good compared to 
the generation that immediately preceded it-one of decadent 
Fundamentalism-but compared to the original Fundamen
talist generation it is pale. Classic Evangelicals claimed that 
they, unlike their Fundamentalist forebears, were willing to 
dialogue with non-E/evangelicals in a scholarly, not judg
mental, manner. However, these Classic Evangelicals rarely 
noted the fact that they could choose with whom they would 
debate. The Fundamentalists of 1915-30 did not have the 
pleasure of choosing their debating companions. They had to 
fight "heretics" within their own denominations. The scope 
of the classical evangelical task is also, in a sense, diminuative 
when compared to that of the original fundamentalist gen
eration. Fundamentalists had hoped to maintain the "Chris
tian-ness" of the entire culture. The fact that they lost that 
battle does nothing to diminish the grandeur of their aspira
tions. Classic Evangelicals, by contrast, had the relatively easy 
task of needing only to assert their own point of view; they 
eschewed the need to defend the truth of the Christian faith 
and fell back to the relatively safe turf of authoritative pro
nouncement. Finally, there was an internal inconsistency in 
Classic Evangelicalism that was lacking in the early Funda
mentalist movement. While Classic Evangelicals talked a good 
line about openness to the culture, they did so while actively 
constructing a super separatism-an alternative subcultural en
clave-in which to live. Classic Evangelical encounters with 
non-evangelicals were often billed as "dialogues," but they 
rarely moved beyond the level of apologetics-missionary for
ays into non-evangelical turf. 

Whatever the possible plusses or minuses of the movement 



when viewed in historical context, the hermeneutical center 
of the movement seems, beyond doubt, to have been au
thority. In discussing the authority hermeneutic of Classic 
Evangelicalism, I would like to cover the broad gamut of the 
movement in a manner similar to the discussion of Funda
mentalist truth hermeneutics above. The contours of Classic 
Evangelicalism are, of course, not nearly so precise as those 
of the earlier movement. The positions taken by the National 
Association of Evangelicals and Christianity Today are of ob
vious importance. Beyond dealing with these two sources of 
Classic Evangelical ideas, I will also look at the opinions of 
two of the most prominent early mainstream thinkers in the 
movement-Carl F.H. Henry and E.J. Carnell-and at one "left
wing" member of the Classic Evangelical coalition-Dewey 
M. Beegle. 

The constitution of the National Association of Evangelicals 
as it was formulated in 1942 includes a short six point "doc
trinal basis" of the organization. The first article reads: "That 
we believe the Bible to be inspired, the only infallible, au
thoritative word of God." The prominence of the Bible in the 
NAE is obvious-belief in the authority of the Bible even takes 
precedent over belief in the Trinity, which is the second doc
trinal article of the institution. The word truth, however, is 
never mentioned in connection with the Bible. One might 
suggest that the concept of truth is inherent in the term "in
fallible." I would agree. And, I think that truth did play a role 
in the Classic Evangelical view of the Bible. But, it also seems 
clear that the relative place of truth as a concept through which 
the Bible can be made relevant to its modern audience has 
slipped a good notch from its place of prominence in Fun
damentalist rhetoric.19 

Arguments from silence are by themselves relatively weak, 
but other documents relative to the founding of the NAE back 
the points outlined above. In the opening address to the as
sembled conference that launched the NAE on its way, Harold 
John Ockenga never once mentioned the truth of the Bible. 
What he discussed in his remarks, entitles "The Unvoiced 
Multitudes," was: (1) "the unrepresented masses of Chris
tians," (2) God's promise of power" to change the world, and 
(3) that "there must be a technic for our purpose." He spoke 
several times of "true Christians" and of "the True Church," 
but not of the truth of the Bible. His conclusion reads as fol
lows: 

I say again that we have every reason in the world to 
believe that there will be a great ingathering of souls 
before the end of the age. Now is the time for us to do 
our preaching; now is the time for us to reach out in a 
frank and positive way. Who knows but what this Coun
cil has stepped into the gap for an hour as this?20 

Ockenga wanted "true Christians" to band together to use the 
Bible. Now was not the time to quibble over matters of fact 
and truth. The job before them, as Classic Evangelicals saw 
it, was immense and urgent. What it called for was not the 
tedious work of searching for truth, but the effectiveness of 
simply speaking with authority. 

At this point let me interrupt the flow of people and events 
to address the issue (I think ultimately a side issue) of the 
inerrancy, or, differently worded, the infallibility of the Bible. 
The NAE clearly subscribed to the infallibility as well as the 
authority of the Bible. Doesn't this ascription include truth as 
a hermeneutical norm? My answer to this is a definite yes and 
no. Yes, questions of truth did not just evaporate in Classic 
Evangelicalism. Nor have they since. To disregard truth al
together would, I think, place one outside the evangelical orb. 

But, I must also answer no. When Classic Evangelicals spoke 

of the infallibility of the Bible they only rarely bent the dis
cussion toward topics of truth. Their main use of the term 
seems to relate only to two issues: (1) whether or not infal
libility as a doctrine was explicitly taught by the Bible itself, 
and (2) the simple fact that a stress on the infallibility of the 
Bible was pragmatically useful as an encouragement to the 
faithful and as a critique of liberalism that went down well 
with the general population. 

I do not want glibly to set aside two decades of evangelical 
spilled ink on the subject of infallibility. But I do think that 
with regard to the question of hermeneutical stance, it is a 
secondary concern-at least it was for the founders of Classic 
Evangelicalism. Later, infallibility did become a shibboleth 
within the ranks of Classic Evangelicalism. And infallibility 
has in some recent arguments been interpreted as a herme
neutical commitment-e.g., in recent ETS debate over the 
membership status of Robert Gundry. But, I think this shift 
within Classic Evangelicalism coincides with a regression in 
the movement (similar to that which occured in Fundamen
talism in the 1930s and early 40s). Infallibility became a burn
ing issue only in the 60s and 70s when Classic Evangelicals 
were beginning to sense the limits of their hermeneutic of 
authority. In an era when established certainties begin to feel 
inexplicably as if they are weakening, an increasing ossifica
tion of those established (and formerly more flexible) positions 
often occurs. I think this did occur in Classic Evangelicalism 
and I think it has to a significant degree obscured our vision 
of the central hermeneutical strategies of the movement. 
Enough of a digression; back to the story. 

What was implicit through its absence in the NAE posi
tion-Le., the shift of hermeneutical focus away from truth to 
authority-was later to be made explicit in Classic Evangeli
calism. This shift happened to the movement as a whole, but 
perhaps it is most visible in the lives of individuals. Billy Gra
ham, writing in the first issue of the first volume of Christianity 
Today (October 15, 1956)-and I am assuming that Graham's 
position was also that of CT itself-reflected on his experience 
in the following manner: 

In 1949 I had been having a great many doubts con
cerning the Bible. I thought I saw apparent contradic
tions in Scripture. Some things I could not reconcile with 
my restricted concept of God. When I stood up to preach, 
the authoritative note so characteristic of all great 
preachers of the past was lacking. Like hundreds of other 
young seminary students, I was waging the intellectual 
battle of my life. The outcome would certainly affect my 
future ministry. 

In August of that year I had been invited to Forest 
Home, Presbyterian conference center high in the moun
tains outside of Los Angeles. I remember walking down 
a trail, tramping into the woods, and almost wrestling 
with God. I dueled with my doubts, and my soul seemed 
to be caught in the crossfire. Finally, in desperation, I 
surrendered my will to the living God revealed in Scrip
ture. I knelt before the open Bible and said: "Lord, many 
things in this Book I do not understand. But thou hast 
said, 'The just shall live by faith.' Here and now, by 
faith, I will reserve judgment until I receive more light. 
If this pleases Thee, give me authority as I proclaim Thy 
word, and through that authority convict me of sin and 
turn sinners to the Savior." 

Within six weeks we started our Los Angeles crusade, 
which is now history. During the crusade I discovered 
the secret that changed my ministry. I stopped trying to 
prove the Bible was true. I had settled in my own mind 
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that it was, and this faith was conveyed to the audience. 
Over and over again I found myself saying "The Bible 
says." I felt as thought I were merely a voice through 
which the Holy Spirit was speaking. 

Authority created faith. Faith generated response, and 
hundreds of people were impelled to come to Christ. 

For Graham, to ask the question of the truth of the Bible 
was to miss the point. The crucial fact was that the Bible was 
authoritative-it was literally God's Word-and its truthfulness 
had to be assumed by faith as part of one's faith in the God 
it proclaimed. This kind of "truthfulness" -authoritative truth
fulness-was not susceptible to rational debate or empirical 
testing. For Classic Evangelicals, the authority of the Bible 
ultimately had to be accepted or rejected as a primary faith 
commitment. However, they were quick to point out, as Gra
ham does above, that this more-or-less fideistic acceptance of 
the authority of the Bible was not a decision that had to be 
made with blind faith. There was pragmatic proof that such 
a stance was the correct one: It produced converts. Such an 
argument may or may not be seen as theologically appropri
ate-few Classic Evangelicals would want to admit such prag
matic proofs into any other aspect of their theologizing-but 
it does reveal the deep transformation that had taken place 
in the preceding two or three decades. In the years 1915-30, 
Fundamentalistic Evangelicals had argued that the claims of 
the Bible had to be understood to be true to be accepted. Now, 
the acceptance of the authority of the Bible had been totally 
removed from the realm. 

Edward J. Carnell's opinion regarding hermeneutics and 
authority is essentially the same as Graham's, but he phrases 
his position differently and has a few distinctive emphases. 
Writing in 1957, in a volume edited by John Walvoord entitled 
Inspiration and Interpretation, Carnell gives the following 
"working criterion" of the Classic Evangelical hermeneutical 
stance toward the Bible: "Religious thinkers will submit to the 
Bible only as they despair of learning the meaning of life 
without assistance from God." This articulation of the Classic 
Evangelical viewpoint comes in an essay that critiques Rein
hold Niebuhr's use of the Bible. Carnell admits that Niebuhr 
wants to appeal authoritatively to the Bible at different points 
in his argument to support his case, but he concludes that 
Niebuhr's selective use of the Bible as an authority simply is 
not a consistent and coherent position. According to Carnell, 
one either accepts the Bible whole as being from God and 
thus authoritative, or one loses the right to appeal to the au
thority of the Bible. Niebuhr's desire to maintain what Carnell 
calls "a critical autonomy over the biblical text" ultimately 
deconstructs any appeals to authority Niebuhr might want to 
make. Filtered through the subjectivity of the human selection 
process, in which certain passages of the Bible are declared 
authoritative while others are shrugged off as irrelevant, the 
appeal to biblical authority loses all its power. On Carnell's 
theological map, the road to authority is labeled submission.21 

Lest this position seem absolutely stark and unbending, let 
me talk about the flip side-how Carnell contrasted this po
sition with that Fundamentalism. In an essay entitled "Or
thodoxy: Cultic and Classical" which appeared in the March 
30th, 1960 issue of the Christian Century, Carnell critiqued 
Fundamentalism ( especially the Fundamentalism of the 1930s 
and 40s) for its cold obsession with truth. Fundamentalists, 
he says, thought they possessed unalloyed truth. As a cor
ollary they also thought they had a monopoly on virtue and 
accordingly they denounced all who disagreed with them as 
apostate. Carnell says this had been his own position until he 
"awoke from dogmatic slumber." It suddenly dawned on him 
that inclusion in the Church-being a Christian-was not a 
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function of the truths possessed, •but of God's grace which 
operated through faith and repentence. Carnell came to the 
conclusion that Fundamentalism had confused sanctification 
(which includes for Carnell "doctrinal maturity") with justi
fication. They had traded in God's grace for doctrinal legalism. 
Carnell' s relief at having his Christian faith freed from the 
burden of Fundamentalist scholasticism is palpable: 

I know that much of this will sound elemetary to out
siders. But to one reared in the tyrannical legalism of 
fundamentalism, the recovery of a genuine theology of 
grace is no insignificant feat. The feat calls for a generous 
outlay of intellectual honesty and personal integrity.22 

All of Carnell's thinking needs to be understood in the light 
of this heartfelt experience of grace. Even the seemingly harsh 
language of submission that Carnell uses to critique Niebuhr 
and other "liberals" is at its core rooted in this understanding 
of grace. Carnell states that the Classic Evangelical emphasis 
on the authority of the Bible is, in its first sense, a religious 
affirmation rather than a theological dictate. The norm of sub
mission to the word of God: 

Simply means that since sin is a personal rebellion against 
God, and since rebellion is an expression of human self
sufficiency, it follows that the natural man will not yield 
to the revealed word of God until it interests him, and 
it will never interest him until he discovers profit in such 
a submission. Whenever God's voice is of neither in
terest nor profit, man will remain autonomous. Only as 
one hungers for Scripture will he conform to its teach
ings.23 

The writings of Carl F.H. Henry add another dimension to 
our understanding of the Classic Evangelical hermeneutic of 
authority, especially regarding the turn away from appeals to 
truth in hermeneutics. The world Henry addressed had changed 
vastly since the turn of the century-since the early years of 
Fundamentalism. "Science," that bugaboo against which Fun
damentalism had alternatively fulminated against as the epit
ome of modern anti-supernaturalism and lauded as the final 
grounding of Christian faith, seemed to have lost its appeal 
to the great majority of Americans. To ask if the Bible was 
scientifically true was to ask a poorly posed question in the 
1940s-at least that was how Henry saw it: 

Who today believes in the adequacy of the scientific 
method to answer all our problems? ... Who today does 
not see that the scientific method now has given us a 
monster so terrible that we all need to be saved from 
it? No promise of deliverance lies in a weapon worse 
than the atomic bomb, for that can only multiply our 
predicament. Who does not sense that the yearning heart 
of man today reaches for some power beyond nature, 
some method beyond the scientific, to govern the fickle 
human temper, lest in the conviction that nature alone 
speaks the last word, it be to atomic might that men 
tomorrow will resort in defining what is good and what 
is true?24 

For Henry the appeal to good science, even to the best 
science, was misplaced. Whether or not science should be able 
to prove the Bible true was beside the point-as well as being 
presumptuously arrogant about the potential of the human 
intellect. Viewing developments in this light, Henry inter
preted the public faltering of faith in the language of scientific 
objectivity as a step forward for Evangelicals. It was that fal
tering of scientific faith that had made the Classic Evangelical 
"revelation method" (read authority) once again so timely. 



Henry intoned that it was "the proclamation of God's self
disclosure in the written Word and in the living Word Christ 
Jesus, that alone can resolve the corrosive uncertainty of the 
confused mid-twentieth century mind."25 Henry's words did 
not fall on deaf ears. By the mid 1940s even liberal scholars 
had come to the point of admitting that a positivistic approach 
to the Bible was not possible. We either approach the Bible 
as a religiously authoritative book or not. And it is simple fact 
that our attitudes do affect our scholarship. Truth as a goal 
seems clearly to have fallen in esteem on all fronts. Further 
evidence of this development can be found in the life and 
career of Dewey Beegle. 

Beegle's life illustrates both the overwhelming centrality of 
authority in Classic Evangelicalism and the limits of the move
ment. The typical way of looking at Beegle is to locate him 
in the left-wing of Classic Evangelicalism (i.e., that wing of 
the movement that did not think that language of inerrancy 
or infallibility was needed to assure the authority of the Bible). 
His peers recognized him as part of the movement because 
of his commitment to authority as the primary hermeneutical 
stance evangelicals must take. But simultaneously Classic 
Evangelicals have always relegated him to the margin of the 
movement because he just was not a party line person. 

In The Inspiration of Scripture, Beegle affirms the importance 
of authority in the Classic Evangelical movement. His treat
ment of the subject follows typical lines. Authority convinces; 
and without convincement people don't believe the wonderful 
things God has done; and if people cease to believe all that 
God has done the power of God in their lives seems to evap
orate. While recognizing all of this, Beegle also noted (along 
with Carnell) the very basic religious nature of the issue. 
"Humble submission to the Christ back of Scripture is far more 
crucial than one's doctrine of revelation and inspiration."26 

But, Beegle also recognized something else: Authority, if it is 
to have staying power, must be based on truth. Without such 
a base all claims to authority ring hollow. The main thrust of 
his book is that inerrancy must be given up, because it mis
represents the actual nature of the biblical text as we know it 
(i.e., because it is untrue), so that the authority of the Bible 
will remain. Let me hop, skip, and jump through three short 
quotations from The Inspiration of Scripture: 

Anyone who has experienced the regenerating power 
of Christ comes to Scripture with the assurance that it 
"has the words of eternal life." Where new evidence 
proves that some statements of God's Word is inaccur
ate, one can readily accept the fact knowing that the 
essential truths will never be altered ... (182) 

Difficult though it may be to understand, God chose 
to make his authority relevant to man by means which 
necessitate some element of fallibility. Whether we like 
to think of authority in such terms is beside the point. 
The facts permit no other understanding of Scripture's 
inspiration and authority ... (186) 

It is time that all Christians make certain that their 
foundation is in Christ and his view of Scripture. Gnaw
ing fears will vanish, and vision and power will take 
their place. We need to be about the affairs of God's 
Kingdom and that means being on the offensive with 
the proclamation of the gospel.27 (188) 

Beegle's message is at its core the same as that of all Classic 
Evangelicals. The world needs the gospel, and it is at this point 
in time ready to hear it. We have an authoritative message to 
proclaim. Let us lay aside the disputes that have torn us apart 
and be about our task. But he goes beyond this. Let us not 
make inerrancy our new doctrinal legalism to replace the old 

Fundamentalist legalisms from which we have freed our
selves, he says. Let us be true to truth as we are attentive to 
God's message in the Bible. We must come to honest grips 
with the nature of the authoritative revelation God has given 
us. If we really think the Bible is authoritative, let us accept 
it as it is-let us not try to polish it up better than God made 
it. In an odd way Beegle is simultaneously more conservative 
and more liberal than the Classic Evangelical mainline. He 
never wanted to let go of the truth hermeneutic of early twen
tieth century Fundamentalism, and he precurses in many ways 
the turn to responsibility in recent years. 

In summary, what can be said about the Classic generation 
of Evangelicals and their distinctive hermeneutical emphasis 
on authority? How successful were they at making their her
meneutical metaphor work? I think overall it worked rather 
well. The audience they sought to address was one that both 
hungered for authority and thought it could be found. The 
Classic Evangelical message that the authority their generation 
needed was to be found in the Bible met that need. While 
thus connecting the Bible to the concerns of the wider culture, 
Classic Evangelicalism's emphasis on authority also helped 
Evangelicals better define exactly what separated them from 
that larger culture-and it did that in a much less cold-hearted 
way than the generation of Fundamentalists that had imme
diately preceded them. 

In its popular cash-out, the simultaneous separating and 
connecting potential of Classic Evangelicalism's hermeneutic 
of authority set the stage for this generation's notable achieve
ments in the area of evangelism. Their hermeneutic of au
thority both allowed their audience to hear the message of 
the gospel and set up a boundary line over which people who 
heard that message could step to accept that authority-the 
latter being a necessary condition for any call to conversion. 
The importance of conversion is central to this hermeneutic, 
and the natural fit between this method and Evangelicalism's 
long lasting commitment to Evangelism is obvious. 

On the scholarly level, Classic Evangelicalism's hermeneu
tic of authority pushed Evangelicals to develop their exegetical 
skills to the level of real excellence. If the Bible is taken really 
to be authoritative, the important\fhing is to understand what 
it says. In this concern to understand what the Bible says, 
Classic Evangelicals almost always concentrated on the plain 
and straightforward meanings of the text. Authoritative texts 
cannot, afterall, be obtuse writings. Their meanings must be 
readily available. And, that is exactly how evangelicals of this 
generation exegeted the Bible. To perform this exegesis well 
only two tools are essential: the study of language and the 
study of the historical setting of the text ( of course text criticism 
should also be mentioned here, but that is more a pre-her
meneutical tool than a hermeneutical tool proper). This com
bination of requirements made the historico-linguistic method 
of study clearly the hermeneutical tool of choice for Classic 
Evangelicals. 

If the world had stood still, this combination of religious 
interpretive community and hermeneutical root metaphor 
seems as natural a marriage as any that could ever be hoped 
for. However, the world did not oblige Classic Evangelicals 
by standing still. And that changing world has in recent years 
called forth yet a third root hermeneutical metaphor by which 
Evangelicals are seeking to understand the Bible and relay 
that message to the world at large. 

Look for Part II in the 
May-June issue of the Bulletin 
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An Interview with Carl F.H. Henry 
by Diana Hochstedt Butler 

When Publisher's Weekly reviewed Carl Henry's Confessions 
of a Theologian, they called Henry "The Angelic Doctor: the Thomas 
Aquinas of the Evangelical World." Although some might consider 
the comparison dubious, by all counts Carl Henry is the elder 
statesman of American evangelicalism. He was converted to 
Christianity in 1933-just past the height of the Fundamentalist/ 
Modernist controversy-and his autobiography reads like a per
sonal history of modern Christianity. Over the course of fifty years, 
Henry met and talked with many great theologians, traveled the 
world and was embroiled in many controversies. His personal 
knowledge of contemporary Christianity is unmatched; his imprint 
on modern evangelicalism is undeniable. 

On a cold Saturday morning in January, my husband and I 
met Carl Henry in his Arlington, Virginia home. He was standing 
at the door waiting for us. He quickly ushered us in from the 
morning chill. He introduced us to his wife, Helga, who, unfor
tunately, could not stay with us that morning. They walked us 
through a cozy and old-fashioned living room with over-stuffed 
chairs and lots of photographs (passing by the largest pile of 
Christmas cards I've ever seen in a private home!) to the dining 
room. We sat down, fortified by coffee and Helga's wonderful 
German cookies, to talk about theology, evangelicalism, and Hen
ry's life. 

Sensing my nervousness, Carl Henry was gracious and reas
suring. In some ways, it was more of a conversation than an 
interview! He was interested in our views, convictions and life 
stories as we were in his. There was much laughter throughout 
our serious and thought-provoking discussion. 

As we drove back to Boston, I felt encouraged by the discussion. 
But it was not simply a discussion about theology. We had talked 
of God in an urgent and personal way, a way which affected us 
and could affect the world. 

There is much I'll remember from that morning, but the com
ment I'll remember most came at the very end. I expressed some 
frustration about a controversial issue I tackle at times. Dr. Henry 
asked me my opinion on the subject. I told him where I stood, 
that I thought it was scriptural and no argument had convinced 
me differently. He looked straight at me and said,"Don't be pushed 
around. Stick to the Bible and maintain your integrity." 

That is what Carl Henry wants to say to us all. 

TSFB: The title of the commencement address you delivered 
last spring at Westminster Seminary, "Are Theologians an 
Endangered Species?," is intriguing. Are theologians an en
dangered species? 
Henry: Well, it depends what you mean by a theologian. Ev
ery last human being has a concept of God, shoddy as it may 
be. So you have Buddhist theologians, Hindu theologians and 
so on. Or you could mean the term as specifically Christian: 
those who are skilled in theology. More technically, those who 
are teachers of theology as a specific vocational calling. 

Theologians were an endangered species in Jesus' time, 
when people tended to supply their own interpretation of the 
Law and miscarried it. And they are endangered in modern 
times also. Not only because they are answerable to Scripture, 
but because of the tendency of secular society to look upon 
theology as not simply obtuse but as superstitious and myst-

Diana Hochstedt Butler is a librarian at Gordon-Conwell Theological 
Seminary. 
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ical. Society views theology as essentially subjective; every
body rolls his own. One theology becomes as legitimate or 
illegitimate as another. 
TSFB: You touch on that in the essays in your two recent 
books, The Christian Mindset and Christian Countermoves. Is 
part of your agenda for evangelicalism to get evangelicals to 
start thinking about themselves? 
C.H.: This is one of the great weaknesses of our time: that 
intellectuals are critical of contemporary society, but the mas
ses are contemptious of intellectuals! In point of fact, the media 
age has raised up a new category of intellectual. The intel
lectual no longer has to wait for reviews of his book by peers 
who judge the value or merit of a work. Upon publication, 
he or she is rushed to the media for interviews, and inter
viewed by people who are not specialists in the field. They 
are usually interested in certain facets-what touches lower 
emotions rather than what touches the essence of critical 
thought. The media themselves therefore propagate a rede
finition of the intellectual. The intellectual has become any
body who can turn a smart phrase-particularly about things 
that the masses are interested in. And it's done in such a way 
as to provide a dynamic media interview of it. 

Take authors who are interviewed-most often they are 
chosen when their books make radical claims that have not 
been verified by the scholarly community. My conviction is 
that an intellectual is first someone who knows the history of 
ideas, and who knows the strengths and weaknesses of po
sitions asserted in the history of thought; knows that we live 
upon the past and that not everything is ideal because it's 
modern. That is especially true of modern thought. On the 
other hand, I don't think an intellectual is merely a collector 
of traditions, a curator of diverse philosophical views inherited 
from the past-though what is past can often be superior to 
the present, particularly if the scholarship of the past found 
a basis for assertions rising above the idea that ideas are cul
ture conditioned. The intellectual makes a case for the per
manent validity of truth and morality. That sort of intellectual 
framework provides a basis for the survival of one's idea into 
the future. In the biblical context, it is the fear of God that is 
the beginning of wisdom. In the long history of thought, both 
Western and Eastern philosophers have been more on the side 
of God and the supernatural. The great religions of the world 
tend to be theistic and pantheistic. Theism, or a form of theism, 
is far more prominent throughout history that the naturalism 
which has dominated contemporary thought. This question is 
permanently on the agenda: How to make a case that God 
makes for himself. 
TSFB: Everything you are saying runs against the stream of 
modern Christianity and especially modern evangelicalism. 
Do you think evangelicals have gone about making a case for 
God through their experience, instead of what they think? 
C.H.: The valid point in that approach is if one has no ex
perience of thought, then it is an experientially insignificant 
notion. God is experientially an insignificant notion. It's mere 
redundancy to say I have no experience of God unless I ex
perience him. That is so elemental it is hardly worth affirming. 
The real question is what is the source of true knowledge of 
God. In modern thought, including much evangelical thought, 
a case for theism is mounted on the basis of the not-God. The 
appeal is made either from man's experience, which is cer-



tainly the not-God. The appeal is made either from man's 
experience, which is certainly the not-God, from nature, from 
the movements of history, inevitable progress, conscience and 
so on. My conviction is that it's impossible to rise to God from 
the not-God. There's always something wrong with the ar
gument. That puts me over against Thomas Aquinas. 
TSFB: You stand with Karl Barth on that one. 
C.H.: Yes. Only because Barth stood with Augustine and be
yond him, with Paul and Isaiah and Moses. We need to begin 
with God's self-revelation. I break with Barth in my insistence 
that God's personal revelation is intellectual, cognitive and 
that God builds truths about himself in revealing himself. That's 
the great difference. Barth, the early Barth, says that revelation 
is nonpropositional and noncognitive. God confronts the will 
in man's decision. 

There is a great deal of emphasis on decision in contem
porary evangelical thought. We are only now beginning to 
catch up with the fact that even in mass meetings the call for 
decision gets a response far greater than the number of de
ciders who actually survive or affiliate with an evangelical 
church. Recent estimates have put the figure of casualties in 
the ninety percent range. 
TSFB: Given all you've just said, what areas of theology are 
the most important for young evangelical scholars to be work
ing_ on today? 
C.H.: First, the doctrine of God. If one discards God, then 
nature is no longer relativized. All sorts of theories of the 
causal network of nature that holds man in his grasp, or an 
indeterministic nature that makes the future wholly unpre
dictable, or sheer evolutionary nature that supercedes any
thing that arises in the past or in the present- all those theories 
gain headway if God is discarded and nature is no longer 
relativized. Again, if one lets go of God, man is no longer 
relativized. You get totalitarian views that man himself defines 
the content of human rights, man himself determines the na
ture of truth and the nature of good. The latter is an echo of 
contemporary humanism. We don't confirm the reality of God 
simply because of what the negation of God makes possible. 
That's a completely ridiculous thought. God is important be
cause he revealed himself and reveals himself still. He's re
vealed himself in nature, history, conscience and the mind of 
man, the imago Dei. He's revealed himself specially in the 
Hebrew Christian history and the Scriptural interpretation of 
that history. He reveals himself ongoingly in Jesus Christ's 
universal revelation. He still speaks in and through Scripture. 

Evangelical theology tends to treat the doctrine of God 
devotionally. That in itself is certainly not to be disparged
but it does so to the neglect of the intellectual significance of 
the doctrine in the contemporary conflict of ideas. Even in the 
tendency to treat God only devotionally, most evangelical 
worship tends to be quite thin. Compare some of the Puritans 
and their writings with contemporary prayers and there's a 
day and night difference between them. People live with a 
very thin view of God, a very skimpy view of God. That is 
why when they run into serious trouble, they buckle so easily. 
Surely that "fluffy" view of God is not unrelated to the break
down of faith that issues often in divorce and marital separ
ation and sometimes even suicide in evangelical circles. 
TSFB: This is a problem for evangelicalism as a whole; there 
are many in my generation who grew up within evangelical
ism who want nothing more to do with it. People aren't taught 
who God is in their churches. Many young evangelicals are 
saying that the worship is feeble, the thinking is feeble. And 
they think the whole tradition is unrescuable. 
C.H.: A lot of it is. Even in its present pulpit presentation, a 
lot of contemporary evangelicalism is doctrinally very thin. 

Too much evangelical preaching fails to bring forward into 
the present the immense importance of biblical revelation. It 
has to its credit the fact that it is biblically rooted and it pre
sents the revelation of God in its biblical context, but it too 
often fails to bring forward into the present the implication of 
that biblical content. That probably is the weakness of evan
gelical preaching. The modernists dwell in the present. They 
are weak in trying to find anchorage for their ideas back in 
the biblical soil. We need to focus on evangelism, but we need 
to take a critical look at evangelism that preaches what hap
pened in the biblical past, and then make an almost Bult
mannian turn in the closing one or two minutes and ask that 
it be appropriated in an internal decision alone-without re
alizing that what happened in the past has significance for 
contemporary history. That means we don't stop with the 
doctrine of God-we go on to the doctrine of creation. It is 
remarkable that people who go first to John 3:16 forget how 
much John said about the doctrine of creation in John 1-
before he even got around to the doctrine of salvation. 
TSFB: In the forties when you, along with others, were frus
trated with fundamentalism, you came up with this new term
" evangelicalism" -to describe yourselves. 
C.H.: I've always resisted the term "evangelicalism." Evan
gelical is good enough for me. I do think, however, the di
versity of evangelicals in our time gives an increasing legiti
macy for the term evangelicalism. I've always felt that an 
"ism" was destined to be a "wasm." We are seeing a mish
mash in evangelicalism today. It is encouraged by the evan
gelical establishment. Whether you think of evangelical cru
sades or leading magazines, they try to reflect as much of the 
mix as possible. They do not give any critical evaluation of it. 
Of course, attendance at crusades and the support for the 
electronic church and the potential subscribers to magazines 
is tied up with getting the largest response possible. If you are 
an evangelical you ought to get on the boat with all of us. 

What has happened is a lack of responsible criticism of the 
evangelical movement from its own leaders. That can be done 
in love. One of the things about Christianity Today (when it 
started) that drew the interest of nonevangelicals was that it 
contained self-criticism of the movement. Too much of con
temporary evangelicalism acts as if it is unqualifiedly nor
mative. Any criticism becomes a betrayal of the cause. For 
example, when Newsweek came out with the cover story on 
the "Year of the Evangelical" many evangelicals were saying 
that the last great evangelical awakening had come. That was 
no more a tribute to evangelical awakening than the man in 
the moon. Evangelical awakening is here when the world 
starts judging itself by an evangelical conscience-even though 
it won't commit itself to evangelical beliefs. That isn't hap
pening. We are far from that today. 
TSF: If you would have stayed with CT, is that where you 
would have wanted to go? To support the evangelical move
ment by both undergirding it theologically and criticizing it 
fairly? 
Henry: Indeed. I had an agreement from Billy Graham that 
we could even speak critically of his evangelistic meetings. 
He said he hoped I wouldn't feel compelled to do that all the 
time! 
TSF: Does that lack of ability to look at the movement hon
estly betray some sort of theological problem within evan
gelicalism? 
Henry: I think so. We are shying away from repentance-and 
that is the road to renewal. The big question before evangel
icals is whether they are going to find a deeper reliance on 
God and put his claim upon them. I feel that way. I'm ready 
to plunge in. Frankly, I don't look hopefully on the Reformed 
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movement, the Arminian movement of the Wesleyans, or the 
Pentecostals as an alternative to the Evangelical movement. 
All of this indicates that we have not found unity. We may 
have found a unity which is superior in some respects to the 
ecumenical movements, but for evangelicals it's going to take 
a deeper commitment which involves taking more seriously 
the doctrine of the church than has been taken in evangelical 
circles. 

to do one article-it should be placed squarely in the midst of 
one of the best intellectual journals today. 

The right authors and issues would have to be joined. It's 
not so much who I'd have as what they say. I'm impressed by 
a good number of writers today, but what is lacking is the 
strategy, the organizational strategy, that presents them as a 
cohesive movement assailing the right fortresses. What's lack
ing is a schematic overview and integration of these efforts. 

I do not regard socialism as a benevolent and altruistic alternative-especially now that the 
empirical data is in. One would think that those who profess to be intellectually oriented 
would at least begin to evaluate some of the data! 

TSF: If CT called you up and asked you to be editor, what 
issues would you tackle? Who would you have writing for 
you? 
Henry: If I got that call, I would think I was having a bad 
dream! I would do precisely what I sugggested to the meeting 
in Palm Springs of evangelical leaders who were contem
plating "passing the torch" to the younger generation: We 
need an overall strategy that looks at where we are as Amer
ican evangelicals in the world, what the problems and barriers 
are, what resources we have for doing something and how 
they can be most effectively meshed to the need-so that we 
can do maximally what we have some promise of doing. 

I don't mean simply to suggest a strategy of activism. I 
include in this the need for reviving the prayer meeting, prob
ing a deeper spirit of worship, and stressing a profounder role 
for Scripture and its bearing upon contemporary society-all 
of it. The last forty pages of my autobiography gives an agenda. 
The remarkable thing is that while I was in Asia, I had Amer
ican pastors ferret me out and say that chapter so gripped 
them that they wanted their churches to be pilot projects for 
that sort of thrusting into the future. So there is an agenda. I 
think Christianity Today has its distinctive ministry today. It 
is venturing the somewhat impossible taks of trying to min
ister on two fronts, one which is very popular and the other 
which is cognitive. The tragedy would be if those two do not 
coincide in their commitment and interest. 
TSFB: Which they obviously seem not to-judging from the 
pages of the magazine. 
C.H.: That's true. We had 170,000 paid subscriptions in those 
days, predominantly pastors and seminarians. Today they have 
about 212,000, but they've lost the intellectuals. It's too bad. 
And, ironically, Christian Century has become more conserv
ative. 
TSFB: Should evangelicals start a new journal for their con
cerns to be voiced? Or has our society become so obsessed 
with visual media that a journal would no longer have the 
kind of impact it had in the 1950s? 
C.H.: If that comes about, it ought to come about through all 
the seminaries and the Christian colleges doing it together. 
We have some good journals today. We have the Westminster 
Journal, the Trinity Journal, the ETS Journal. But if we had one 
great journal, there would be a chance of it being read. An
other idea would be to have a committee and pick out the 
people who have ability and place their key articles on key 
issues right into existing secular nonevangelical journals, then 
present an award publicly every year for the best article. That's 
one alternative we haven't thought about. Why start another 
journal? Wouldn't it be just as effective to have a review com
mittee that venture assignments and make commitments with 
funds? Even if a professor had to take off a two-hour course 
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They all run around like lonely cowboys at a rodeo lassoing 
this or that loose cow or bull on the horizon. 
TSFB: Is that kind of cooperation possible with the diversity 
in evangelicalism today? 
C.H.: I don't know. Only God knows the answer to that ques
tion. Evangelical Christianity may have squandered its op
portunity. I don't mean that it will perish, but I'm talking about 
the opportunity that it had. F.F. Bruce says that the evangelical 
movement was at its strongest when Christianity Today gave 
it theological leadership. What made evangelical Christianity 
strong in the contemporary context was the alliance between 
Graham's evangelism and Christianity Today. Graham pene
trated across lines into the ecumenical denominations and car
ried evangelism out of the fundamentalist arena to what was 
then the mainstream. CT carried evangelical beliefs out of the 
independent arena. It showed there was an international, in
terdenominational evagelical scholarship. We have allowed 
that advantage to slip away. 

Despite all the claims of the electronic church and despite 
all the effort of the Moral Majority and the evangelical en
gagement in the public arena, evangelicals within four or five 
years may well be back where they started from as a public 
influence. The Falwell effort to bring about a coalescence be
tween fundamentalists and evangelicals has reached a dead
end, I think. The acceleration of naturalism, or raw paganism, 
on the American scene is proceeding at an astonishing rate. 
There is a gratifying evangelical remnant-though it often 
thinks of itself as much more than a remnant-and we can be 
grateful for that. But I think the humanism is quickly going 
out of Humanism and that unless there is an evangelical re
newal, in the 1990s we will see a relapse of humanism to 
paganism, to sheer pagan naturalism-that is what the church 
will face. 
TSFB: That makes me uncomfortable. 
C.H.: It did not make the apostles uncomfortable. They con
tinually said God, Christ, the Lord of history, could return 
right now and wind the whole thing up for judgement. In that 
context, they found boldness under God. That was the key to 
their boldness, the key to their wisdom, the key to their peace, 
the key to everything they had was the fullness of the Spirit 
in their lives. They lived in two worlds. They lived in the 
other world as the ultimately real world and, secondly, this 
world as the world of contemporary opportunity. 
TSFB: That kind of bold eschatology can give us hope. Would 
a clear biblical eschatology empower the church? 
C.H.: It would be a great help, but I wouldn't go on escha
tology alone. I would center it on the doctrine of God. Then 
on the doctrine of creation, the doctrine of redemption and 
eventually the doctrine of future judgment. Of course, the 
future judgment is already underway because Christ is even 



now judging the nations. 
TSFB: I'd like to ask you some questions about your auto
biography. I must confess that the last chapter moved me, too. 
Was part of your purpose in writing it to "pass the torch" on 
to the next generation of evangelical leadership? 
C.H.: I have never felt that. One thing about that meeting in 
Palm Springs-with leaders gathered to pass the torch-both
ered me. I ask myself, "Is this a way of perpetuating your 
centrality and leadership and passing on the torch? Were they 
passing it on to people whose hands were really out? Are these 
the people who are going to receive it?" I think that's a great 
deal of presumptuousness. God called me when I was a pagan. 
He works that way. Solzhenitsyn did not come to Christianity 
from an evangelical context. C.S. Lewis didn't come to us out 
of the evangelical movement. They were both gifts from God. 
Chuck Colson didn't come out of the evangelical movement. 
We are so confident about passing the torch within; maybe 
God has a torch to pass to somebody who is without. Some
body who can really speak in an uninhibited way as not sim
ply a critic, but as one whose work and witness to God is such 
a blessing that people have to listen. That is often a factor in 
the renewal of the Christian community. 
TSFB: So you weren't purposefully passing the torch, yet you 
do not refrain from giving an agenda. You said in the preface 
that you were reluctant to write an autobiography. Why? 
C.H.: In part because my conversion was in the context of the 
Oxford Group. They were often charged by critics as engaging 
in a recital of their sins. And I've lived through part of an 
evangelical era in which people turn their liabilities into pro
motional assets: "How God saved me from twenty years as a 
drug addict" ... that sort of thing. One wonders whether the 
drugs get more publicity than the Divine. I've always been 
reticent to talk about myself. I'd rather talk about ideas than 
about myself. I may not seem that way. I guess an ex-news
paperman does not talk about himself but the world around 
him. 
TSFB: The title, Confessions of a Theologian, immediately made 
me think of Augustine's Confessions. 
C.H.: Yes. That was intended. It was dual entendre: confession 
in the sense of disclosure and a confession of faith in God. 
TSFB: But you never expressed the kind of doubt and intel
lectual torture that Augustine went through. You seem so con
fident. Were you personally affected by the winds of twentieth 
century theology? 
C.H.: I wrestled them deliberately in university. I don't often 
speak about that. I deliberately searched out problems and 
certainly put myself through intellectual doubts as part of that 
procedure. But I must say that Christ has been real to me in 
a vital way ever since June 1933. It was just a blinding ex
perience. I know he is real. He's alive and he is the Risen 
One. I've never, even in the most serious crises of life, doubted 

that. 
TSFB: So many people have struggles with believing the right 
things about God. Have you ever felt pulled toward a different 
theological outlook? 
C.H.: I've walked the world and have seen the masses in their 
poverty. I've had to ask whether the "isms," the ideologies, 
are really the benevolent alternative. I'm critical. I'm a critic 
of American society, the "freestyle," the free living lifestyle 
of America, and its injustices. 

But I disagree with left-leaning criticism at a number of 
points. First, I do not regard socialism as a benevolent and 
altruistic alternative-especially now that the empirical data is 
in. One would think that those who profess to be intellectually 
oriented would at least begin to evaluate some of the data! 
Second, I do not share the view that the West is the worst of 
all alternatives. The emphasis on self-determination that sur
vives in the free world is far superior to the totalitarian bu
reaucracy and controls that are characteristic of the communist 
oriented nations. Third, most of the social criticism of our time 
evades the central issue of an objective spiritual and moral 
order. Hence, it can offer no alternatives to the present situ
ation that escapes ideologies which supply a false meaning 
and hope for human life. 

In these three respects I put myself over against the Left, 
but surely I share the view of the deterioration of American 
culture. When politicians say that we essentially are a good 
people, they either have a questionable view of human nature 
or they look at the intentions of the best segments of American 
society and confuse them with the mindset and willset of the 
whole populace. 
TSFB: What would you say to a seminary student who was 
struggling with the theological options? 
C.H.: Understand them, so that you fully understand what is 
involved. See through them. And do this in the light of the 
biblical view of man. This is a tremendous corrective. The 
belief in the inevitability of progress and the essential good
ness of man encourage one to take an uncritical view of the 
bureacracies of the totalitarian movements. Remember that 
Karl Barth, who studied under Harnack and classic liberalism, 
was astonished one day when he opened the German papers 
and found that Harnack and others had signed the statements 
hailing the Kaiser's dream of Deutschland uber Alles. They did 
it because of their optimistic view of nature and history. Barth, 
having read the Epistle to the Romans, was horrified to dis
cover this. Go back and read Romans. It made a difference to 
Augustine. It made a difference to Luther. 
TSFB: And to Edwards and Wesley. 
C.H.: And it made a difference to Barth. God is still waiting 
for it to make a difference in the lives of others in contem
porary society. 

The Authority and Role of Scripture (1981-1986): 
A Selected Bibliography 

by Donald K. McKim 

Donald K. McKim is no stranger to anybody working to understand 
evangelical hermeneutics and related views of Scripture. TSF Bul
letin is pleased to provide a new bibliography which will guide 
many through the raging currents of this important discussion. 
This bibliography updates an earlier bibliography which can still 
be ordered from TSF Research. 

SCRIPTURE 

A. BIBLICAL DATA 

Barr, James. Holy Scripture: Canon, Authority, Criticism. Phil
adelphia: Westminster, 1983. 
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Here Barr presents his views of the significance of the bib
lical canon, Scriptural authority and the functions of biblical 
criticism. He takes particular aim at the "canonical criticism" 
position advocated by Brevard Childs. An important contri
bution to this on-going debate. 

Childs, Brevard S. Introduction to the Old Testament as Scrip
ture. Philadelphia: Fortress, 1979. 

Childs presents his approach of "canonical criticism" as it 
applies to the books of the Old Testament. He is concerned 
especially with the final form of the biblical texts, a theological 
understanding of canonical texts and how Old Testament texts 
were used in the New Testament. 

Childs, Brevard S. The New Testament as Canon: An Introduc
tion. Philadelphia: Fortress, 1984. 

Here the "canonical criticism" practices of Childs are ap
plied to the New Testament books. 

Marshall, I. Howard. Biblical Inspiration. Grand Rapids: Eerd
mans, 1982. 

This is a very readable and ably presented account of bib
lical inspiration from a New Testament scholar. Marshall sees 
value in the critical study of Scripture within limits and deals 
also with the "trustworthiness" of the Bible, the inerrancy 
debate and gives an account of how Scripture is authoritative 
today. Highly recommended for evangelical readers. 

B. HISTORICAL DIMENSIONS 

Hannah, John D., ed. Inerrancy and the Church. Chicago: Moody 
Press, 1984. 

This is one of a series of books sponsored by the Inter
national Council on Biblical Inerrancy to reaffirm and defend 
biblical inerrancy as vital for the church. This volume is an 
historical survey from the early church to the present with 
essays from a number of scholars who uphold the inerrancy 
view. 

Hatch, Nathan 0. and Mark A. Noll, eds. The Bible in America: 
Essays in Cultural History. New York: Oxford University Press, 
1982. 

Eight scholars here explore how the Bible has functioned 
among various groups and at different times in American life. 
From the Puritans to the present, the book examines how the 
Bible has influenced civil religion, culture, church life and po
litical rhetoric as well as a distinct view of history and national 
consciousness in the United States. 

Kugel, James L. and Rowan A. Greer. Early Biblical Interpre
tation. Library of Early Christianity, ed. Wayne A. Meeks, Vol. 
3. Philadelphia: Westminster, 1986. 

This is an interesting and important study of how Scripture 
was interpreted in early Judaism and Christianity. It details 
the formation of the Old and New Testament canons and also 
how early Christians adapted the Hebrew Scriptures for their 
use in light of Christ. Exegetical methods of the early church 
are also surveyed. 

Noll, Mark A. Between Faith and Criticism: Evangelicals, Schol
arship, and the Bible in America. San Francisco: Harper & Row, 
1987. 

Here is a fine account of how evangelicals in America have 
interacted with critical biblical scholarship during the last cen
tury. Noll traces the emergence of American evangelical bib
lical scholarship which was substantially helped at many points 
by the models of British evangelical scholars. 
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Reventlow, Henning Graf. The Authority of the Bible and the 
Rise of the Modern World, trans. John W. Bowden. Philadelphia: 
Fortress, 1985. 

This is an encyclopedic study of the emergence of modern 
attitudes toward the Bible from the period of Renaissance Hu
manism through the Enlightenment. Reventlow shows the 
origins of biblical criticism in the cultural movement of Ren
aissance Humanism. There are over 400 pages of text and 200 
of footnotes so the volume will become a standard source of 
reference for years to come. 

Woodbridge, John D. Biblical Authority: A Critique of the Rog
ers/McKim Proposal. Grand Rapids: Zondervan, 1982. 

This is a counter to the book by Jack Rogers and Donald 
McKim, The Authority and Interpretation of the Bible: An His
torical Approach (Harper & Row, 1979). Woodbridge argues 
that the tradition of biblical inerrancy has been the historical 
position of many of the leading theologians of the Christian 
church through the centuries. 

C. THEOLOGICAL DEVELOPMENTS 

Abraham, William J. Divine Revelation and the Limits of His
torical Criticism. New York: Oxford University Press, 1982. 

Here is an incisive study of issues relating to belief in Divine 
Revelation and a host of historical and scientific questions. 
Abraham presents a strong case for Divine intervention in 
history in ways which do not cause us to reject the canons of 
modern historiography. His analyses of Troeltsch and Van 
Harvey are quite probing. 

Barr, James. Beyond Fundamentalism: Biblical Foundations for 
Evangelical Christianity. Philadelphia: Westminster, 1984. 

In this book, the ever-engaging Barr raises important bib
lical and theological issues that must be accounted for in con
structing a doctrine of biblical authority. Among these are 
issues of inspiration, the origins of the world, the relation of 
Jesus and the Old Testament, etc. Barr's works always chal
lenge and this one is no exception. 

Bartlett, David L. The Shape of Scriptural Authority. Philadel
phia: Fortress, 1983. 

The primary focus of this book is on how various types of 
biblical writings such as prophetic words, narratives, wisdom 
and testimonies can function as authorities in the Christian 
community. This approach is somewhat different than usual 
and opens up a number of important issues. 

Carson, D.A. and John D. Woodbridge, eds. Hermeneutics, Au
thority, and Canon. Grand Rapids: Zondervan, 1986. 

These nine chapters from various scholars focus on the 
topics of the title from the basic perspective of a commitment 
to biblical inerrancy. Essays of a theological, historical and 
interpretive nature are included. 

Carson, D.A. and John D. Woodbridge, eds. Scripture and Truth. 
Grand Rapids: Zondervan, 1983. 

A number of scholars committed to biblical inerrancy here 
present biblical, historical and theological essays covering a 
range of topics relating to biblical authority. The pieces are 
detailed and confront opposing views head-on. 

Countryman, William. Biblical Authority or Biblical Tyranny? 
Philadelphia: Fortress, 1981. 

Countryman deals with a number of issues related to bib
lical authority in this book. His strongest statements are di
rected toward challenging views held by Fundamentalism. For 



him, Scripture is not an absolute authority, but only one of 
the authorities God has given along with other institutions in 
the church. 

Dulles, Avery. Models of Revelation. New York: Doubleday, 
1983. 

Dulles has written a significant volume comparing how 
revelation is perceived in contemporary theological move
ments. He deals with revelation as doctrine, history, inner 
experience, dialectical presence and new awareness before 
presenting his own model of revelation as symbolic mediation. 
He next shows how each model describes Christ, other Re
ligions, the Bible, Church and Eschatology. A very fine treat
ment. 

Geisler, Norman, ed. Biblical Errancy: Its Philosophical Roots. 
Grand Rapids: Zondervan, 1981. 

Here are scholarly analyses of philosophical figures and 
movements perceived as threats to the concept of biblical iner
rancy. The presentations are detailed and vigorously argued. 

Geisler, Norman, ed. Inerrancy. Grand Rapids: Zondervan, 
1979. 

The essays in this volume are fourteen scholarly papers 
presented at the International Conference on Biblical Iner
rancy in October, 1978. They cover a variety of topics asso
ciated with the "inerrancy" of Scripture and are written by 
those who are thoroughly committed to this view. Biblical, 
historical, theological and philosophical aspects are covered. 
The "Chicago Statement on Inerrancy" is included. 

Gnuse, Robert. The Authority of the Bible: Theories of Inspira
tion, Revelation and the Canon of Scripture. New York: Paulist, 
1985. 

This is a very useful survey of various models of biblical 
authority. Gnuse deals with what he calls: Inspiration, Holy 
History, Existential, Christological and Models of Limitation. 
He also discusses the development of Scripture, rise of the 
canon and the relation of Scripture and Tradition. His exten
sive bibliography is a fine resource. 

Greenspahn, Frederick E., ed. Scripture in the Jewish and Chris
tian Traditions: Authority, Interpretation, Relevance. Nashville: 
Abingdon, 1982. 

In these nine essays, Roman Catholic, Protestant and Jew
ish scholars address the authority, interpretation and rele
vance of Scripture. This is a helpful collection though not all 
Protestants will completely agree with the positions advocated 
by their respective spokespersons. 

Helm, Paul. The Divine Revelation. Foundations for Faith, ed. 
Peter Toon. Westchester, IL: Crossway Books, 1982. 

This is a philosophical approach to Revelation dealing with 
topics such as Natural and Special Revelation, Revelation and 
Objectivity, Infallibility, Certainty, Evolution, Tradition and 
Development, and Special Revelation and the Unity of Knowl
edge. 

Johnston, Robert K., ed. The Use of the Bible in Theology: Evan
gelical Options. Atlanta: John Knox, 1985. 

A number of important evangelical theologians here reflect 
on how they use the Bible in doing theology. What emerges 
is a fascinating array of approaches each with its own ques
tions and concerns yet united by the common commitment to 
Scripture as the Word of God. 

Lewis, Gordon and Bruce Demarest. Challenges to Inerrancy: 
A Theological Response. Chicago: Moody Press, 1984. 

This book contains thirteen theological essays by scholars 
committed to inerrancy that survey positions from the En
lightenment onward that have rejected inerrancy. It also con
tains an essay that argues for inerrancy on the basis of the 
Old Princeton theology. 

McKim, Donald L., ed. The Authoritative Word: Essays on the 
Nature of Scripture. Grand Rapids: Eerdmans, 1983. 

This volume presents essays by top scholars on different 
dimensions of the issue of the nature of Scripture. The three 
divisions of the book are Authority: Sources and Canon; Doc
trine and Its Development and Current Views. Among the 
topics considered are how the Scriptures were formed, canon, 
revelation, inspiration, the work of the Holy Spirit and recent 
views of biblical authority. An extensive annotated bibliog
raphy is also included. 

McKim, Donald K. What Christians Believe About the Bible. 
Nashville: Thomas Nelson, 1985. 

Here a wide spectrum of views about the nature of Scripture 
found in contemporary theology is presented. Initial essays 
concern the Roman Catholic and Protestant traditions fol
lowed by ten pieces surveying theological positions titled: Lib
eral, Fundamentalist, Scholastic, Neo-Orthodox, Neo-Evan
gelical, Existential, Process, Story, Liberation and Feminist 
Theology. Each view is presented objectively and on its own 
terms. 

Nicole, Roger R. and J. Ramsey Michaels. Inerrancy and Com
mon Sense. Grand Rapids: Baker, 1980. 

This volume shows some differences in evangelical views 
about the "inerrancy" of Scripture. Its contributors have been 
associated with Gordon-Conwell Seminary. The pieces pres
ent an historical study, focus on terminologies, textual trans
mission of Scripture and biblical interpretation. The approach 
is described as "irenic." 

Pinnock, Clark H. The Scripture Principle. San Francisco: Har
per & Row, 1984. 

This is a major statement on the nature of Scripture from 
an evangelical theologian which deals fairly and sensitively 
with numerous issues surrounding the issue of biblical au
thority. The three parts of the book present Scripture as the 
Word of God, written in Human Language as the Sword of 
the Spirit. It will be a most helpful volume for all who con
template what the Bible is and how it functions. 

Youngblood, Ronald, ed. Evangelicals and Inerrancy. Nash
ville: Thomas Nelson, 1984. 

Here is an anthology of selections from the Journal of the 
Evangelical Theological Society which cover a wide range of 
issues but are united in their adherence to biblical inerrancy. 
As a sourcebook for the inerrancy view, this is most useful. 

D. BIBLICAL INTERPRETATION 

Carson, Donald A., ed. Biblical Interpretation and the Church: 
The Problem of Contextualization. Nashville: Thomas Nelson, 
1984. 

Here are eight essays by an international assortment of 
scholars who address the problems of biblical hermeneutics 
in relation to issues facing churches throughout the world. 
The primary focus is ecclesiological and missiological. 
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Dunnett, Walter M. The Interpretation of Holy Scripture. Nash
ville: Thomas Nelson, 1984. 

Dunnett deals with theological and interpretive issues in 
this survey of the practices of biblical interpretation today. He 
includes chapters on language, literary form and historical and 
cultural contexts as well as one on models of interpreting 
Scripture which deal with various literary genre. His bibli
ography is quite detailed. 

Ferguson, Duncan S. Biblical Hermeneutics: An Introduction. 
Atlanta: John Knox, 1986. 

This is a fine introduction to biblical hermeneutics that cov
ers major issues of biblical hermeneutics, the practice of her
meneutics and hermeneutics in the life of the church. The 
chapters are clearly written and quite helpful in setting the 
landscape of both historical and contemporary approaches. 

Froehlich, Karlfried. Biblical Interpretation in the Early Church. 
Sources of Early Christian Thought, ed. William G. Rusch. 
Philadelphia: Fortress, 1984. 

Froehlich has assembled a very useful collection of texts 
from the patristic period that demonstrate the emergence of 
hermeneutical issues in the early centuries. His introduction 
to the volume traces the major streams and is most illumi
nating. 

Gottwald, Norman K., ed. The Bible and Liberation: Political 
and Social Hermeneutics. Maryknoll, NY: Orbis, 1983. 

Twenty-eight chapters by numerous authors make this an
thology very significant in describing sociological and political 
approaches to biblical studies. Social and political hermeneu
tics are important new methods with far-ranging implications 
which are clearly seen in these stimulating essays. 

Hagen, Kenneth, Daniel J. Harrington, Grant R. Osborne and 
Joseph A. Burgess. The Bible in the Churches: How Different 
Christians Interpret the Scriptures. New York: Paulist, 1985. 

Each author contributes a piece to this work. Hagen writes 
on the history of Scripture in the church; Harrington on Cath
olic interpretation and Burgess on Lutheran interpretation. 
Harrington concludes with a chapter in the convergences and 
divergences that emerged. Also of interest is that each writer 
presents a case study interpretation of Ephesians 2:1-10. 

Keegan, Terence J. Interpreting the Bible: A Popular Introduction 
to Biblical Hermeneutics. New York: Paulist, 1985. 

This book focuses on structuralism, reader-response criti
cism and canonical criticism as leading methods of critical 
biblical scholarship. A chapter on the history of biblical in
terpretation and the potential impact of these critical biblical 
studies methods are also included. A number of charts and 
diagrams enhance the usefulness of this book. 

Lundin, Roger, Anthony C. Thiselton and Clarence Walhout. 
The Responsibility of Hermeneutics. Grand Rapids: Eerdmans, 
1985. 

A team of biblical and literary scholars have proposed a 
new approach to hermeneutical theory. They come to it from 
a philosophy of action and argue that textual meaning comes 
from the different interrelated actions by authors and readers 
who produce and use texts rather than from language itself 
as the locus of meaning. 

McKim, Donald K., ed. A Guide to Contemporary Hermeneutics: 
Major Trends in Biblical Interpretation. Grand Rapids: Eerd
mans, 1986. 
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Twenty essays here present the variety of approaches to 
biblical interpretation today. These are divided into: Biblical 
Avenues, Theological Attitudes, Current Assessments and 
Contemporary Approaches where the chapters are on the The
ological, Literary, Structural, Contextual, Anthropological, 
Liberation and Feminist approaches. 

Radmacher, Earl D. and Robert D. Preus. Hermenuetics, Iner
rancy, and the Bible, Papers from !CBI Summit II. Grand Rap
ids: Zondervan, 1984. 

This large volume contains sixteen papers and two re
sponses to each from scholars at the second summit of the 
International Council on Biblical Inerrancy. Included also are 
four appendices, one of which is "The Chicago Statement on 
Biblical Hermeneutics." 

Russell, Letty M., ed. Feminist Interpretation of the Bible. Phil
adelphia: Westminster, 1985. 

Here is a splendid collection of essays from twelve women 
who portray the varieties of approaches to feminist biblical 
interpretation today. Each piece presents its own perspective 
and at points the writers interact with each other. As a picture 
of what women theologians are saying about biblical inter
pretation, this is a most important resource. 

Swartley, Willard, ed. Essays on Biblical Interpretation: Ana
baptist-Mennonite Perspectives. Elkhart, IN: Institute of Men
nonite Studies, 1984. 

These twenty essays from Anabaptist-Mennonite scholars 
identify the major emphases in Anabaptist biblical interpre
tation, the development of the place of the Bible in Mennonite 
history between the sixteenth-century and the present as well 
as the current endeavors of Mennonites to reflect on methods 
of biblical interpretation and the authority of Scripture. The 
concluding essays describe how the Bible may function in the 
congregation. This is a fine collection. 

Swartley, Willard. Slavery Sabbath War and Women Case Issues 
in Biblical Interpretation. Scottdale, PA: Herald Press, 1983. 

By focusing on these four issues, Swartley gives a fasci
nating study of how commentators have used Scripture to 
support their views on different sides of these topics. A wide 
range of material is cited and summarized making this book 
of real value for data on the issues themselves as well as for 
the case studies in biblical interpretation it presents. 

Vander Goot, Henry. Interpreting the Bible in Theology and the 
Church. Lewiston, NY: Edwin Mellen Press, 1984. 

In this book, Vander Goot calls for a hermeneutics of trust 
in the Bible which needs to be read from God's perspective. 
He calls for the recognition of the priority of text over context, 
"listening in" over analysis, the literal sense over hidden sen
ses and the canonical sense of Scripture to be found in the 
context of the Christian church. 

Letters to the Editor 
TSF Bul/etinwelcomes letters to the editor. We 
especially enjoy those that carry on creative 
dialogue with material we've published. Send 
your letters to the Editor, TSF Bulletin, P .0. Box 
7895, Madison, WI 53707-7895. 



Sexuality, Hierarchy and Evangelicalism 
by Kathleen E. Corley and Karen J. Torjesen 

The Seventh Plenary Conference of the Evangelical Wom
en's Caucus International, held in Fresno, CA, July 6-10, 1986, 
was the scene of a difficult and turbulent debate over the issue 
of gay rights. The debate resulted in the passage of a resolution 
which supported civil rights for homosexual persons and pub
licly acknowledged the lesbian minority of the EWCl.1 The 
debate has rocked the organization, which had two years pre
viously decided to limit its central focus to the issue of biblical 
feminism, exception being made for a stand in support of the 
ERA. The passage of the resolution caused some members to 
leave the organization and led other non-members to join. 
The debate has continued within local chapters of the EWCI. 
The text of the resolution runs as follows: 

Whereas homosexual people are children of God, and 
because of the biblical mandate of Jesus Christ that we 
are all created equal in God's sight, and in recognition 
of the presence of the lesbian minority in the Evangelical 
Women's Caucus International, EWCI takes a firm stand 
in favor of civil rights protection for homosexual per
sons. 

The discussion itself was a heated and emotional one, and 
included anguished testimonies of lesbian Christians, as well 
as parents and children of homosexual persons, concerning 
their struggles within their evangelical communities which 
had not always offered the acceptance and understanding that 
they so needed. Many voting members present did not want 
to force a statement on so sensitive an issue, which was evi
denced by an attempt to table the resolution as had been done 
previously at the Sixth Plenary Conference of the EWCI in 
Wellesley, MA in 1984. Finally, after the motion to table the 
resolution lost by a narrow margin, the vote was called for 
and the members present passed the resolution. Eighty voted 
in favor of the resolution; sixteen were opposed to it; 25 ab
stained. 

It seemed that many members of the EWCI instinctively 
felt the support of civil rights for homosexual persons was an 
issue of human rights that was intrinsically related to the issue 
of biblical feminism, but still hesitated to support a public 
stand by the EWCI on such a sensitive issue. This hesitancy 
of many members of the EWCI to take such a stand is indic
ative of a greater trend within the larger evangelical com
munity to avoid the difficult theological questions concerning 
homosexuality and lesbianism, as well as other general issues 
of sexuality. Moreover, the vehement negative response to the 
resolution indicates such reactions may be based more on prej
udice than on careful theological reflection. Anne Eggebroten, 
a founder of EWCI and a cosponsor of the resolution, com
ments: "The anger and emotion raised both within the EWCI 
and the larger evangelical world reveal how deeply important 
it is to us to believe that homosexuals are not children of God, 
are not equal, and do not deserve any protection, even in the 

Kathleen E. Corley is a graduate of Westmont College and attended 
Fuller Theological Seminary before being accepted at The Claremont 
Graduate School where she is currently pursuing a Ph.D. in New 
Testament. Karen J. Torjesen is the Director of Women's Concerns 
and Assistant Professor of Church History at Fuller Theological 
Seminary. 

areas of civil rights."2 As Christians in a world that has been 
deeply affected by Western Jewish and Christian tradition, we 
need to take a hard look at our own traditions, particularly 
when those traditions may be fostering injustices and are being 
used in support of political oppression of minority groups. 

That the traditional rejection of homosexuality and lesbi
anism on religious grounds is being used in the public sphere 
to deny civil rights to homosexual persons is clearly evidenced 
in the recent decision of the United States Supreme Court 
upholding the right of the state of Georgia to maintain laws 
prohibiting the practice of sodomy (Bowers vs. Hardwick, 106 
S. Ct. 2841, 1986). Chief Justice Burger, in his concurring opin
ion, repeated Chief Justice White's argument for the "ancient 
roots" of the anti-sodomy laws and further stated that, "De
cisions of individuals relating to homosexual conduct have 
been subject to state intervention throughout the history of 
Western Civilization. Condemnation of those practices is firmly 
rooted in Judeo-Christian moral and ethical standards." This 
argument reflects the brief presented by the state of Georgia 
which states: 

No universal principle teaches that homosexual sodomy 
is acceptable conduct. To the contrary, traditional Judeo
Christian values proscribe such conduct. Indeed, there 
is no validation for sodomy found in the teaching of the 
ancient Greek philosophers Plato or Aristotle. More re
cent thinkers, such as Immanuel Kant, have found ho
mosexual sodomy no less unnatural ... To find this tra
dition and the roots of modern conventional morality 
and law relative to the crime of sodomy, only a brief 
historical review is necessary. Sodomy was proscribed 
in the laws of the Old Testament (Leviticus 18:22) and 
in the writings of St. Paul (Romans 1:26, 27; I Corin
thians 6:9, 10). Sodomy was a capital crime in ancient 
Rome under the Theodosian law of 390 AD. and under 
Justinian. Sodomy was proscribed by the teachings of 
St. Thomas Aquinas. Sodomy was prosecuted as heret
ical in the ecclesiastical courts throughout the Middle 
Ages. During the English Reformation when powers of 
the ecclesiastical courts were transferred to the King's 
courts, the first English statute criminalizing sodomy was 
passed.3 

This hailing of "traditional moral values" was repeated in 
various Amicus briefs in support of the petitioner, such as 
those of the Catholic League for Religious and Civil Rights, 
Concerned Women for America, and the Rutherford Institute. 
It was therefore on the basis of Western Jewish and Christian 
moral tradition that the Supreme Court of the United States 
felt that the continuance of the state anti-sodomy laws was 
justified. 

The response of the official religious bodies submitting 
Amicus briefs (Presbyterian Church U.S.A., The Philadelphia 
Yearly Meeting of Friends, The American Friends Service 
Committee, The Unitarian Universalist Association, Office for 
Church and Society of the United Church of Christ, and the 
American Jewish Congress) did little to combat the traditional 
prejudices against homosexuality reflected in the briefs in sup
port of the petitioner, unlike the brief of the American Psy
chological Association and American Public Health Associa-
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tion, which cited recent and ongoing research within these 
professional organizations that challenged notions of homo
sexuality as an illness or disorder.4 It is unfortunate that the 
religious organizations did not have the support of modern 
theological reflection and research to dispute those arguments 
in support of the anti-sodomy laws that were primarily founded 
in the religious heritage of United States. This lack betrays the 
need for theologians, biblical scholars and religious ethicists 
to undertake research into the roots of legal prohibitions against 
same-sex relations that are found within the Bible itself and 
in subsequent theological reflection on the biblical texts 
throughout the history of the Western Church. 

giving up his sexuality.8 (In Augustine's day the virginity 
movement was the most impressive and powerful expression 
of Christianity). Augustine's first experience of grace was the 
experience of special enabling power to renounce his sexuality. 

According to Augustine, the sinfulness of sexuality can only 
be redeemed by the good of procreation which adds new 
members to the church, the body of Christ.9 All sexuality, 
however, even sexuality within marriage, remains sinful un
less procreation is its object.10 So, for example, Augustine con
demns sex after menopause, because only lust or passion could 
be its object. 

Thomas Aquinas is the major theologian whose arguments 

All Christian arguments against homosexuality and lesbianism are rooted in a theological 
definition of sexuality created at the beginning of the Western theological tradition. Thus 
before the theological arguments against same-sex relations can be considered, the theological 
understanding of sexuality must be reconstructed. 

The civil condemnation of homosexuality as reflected in 
these briefs and in the larger society is based on a set of 
theological beliefs that evolved over a period of a thousand 
years. In the arguments cited in the briefs we are actually 
looking at the tip of a theological iceberg. Therefore it is nec
essary to understand the massive theological structure which 
lies just below the surface of this set of theological briefs on 
which the social prohibition of same-sex relations is based. 

The theological arguments against same-sex relations fall 
generally into three groups. Such relations are classified either 
as lustful, or as unnatural ( contrary to natural law) or as falling 
short of full humanness (understood as the complementarity 
of male and female). We will briefly sketch the historical de
velopment of each one of these. 

Before starting, we need to understand that all the Christian 
arguments against homosexuality and lesbianism are rooted 
in a theological definition of sexuality created at the beginning 
of the Western theological tradition. Thus before the theolog
ical arguments against same-sex relations can be considered, 
the theological understanding of sexuality must be recon
structed. The architect of the Christian theology of sexuality 
which has prevailed for fifteen centuries is Augustine. The 
most important legacy of Augustinian theology is the strange 
equation between sin and sexuality. 

Augustine did his thinking on sexuality in the tradition of 
the Gl.'eek philosophers. They understood the soul, the center 
of the human person, to be composed of a rational and ruling 
part, reason, and an irrational part which must be ruled, namely 
the passions. In the perfected human being the rational part 
exercised perfect control over the passions. Augustine, the cre
ator of the Christian doctrine of original sin, used this notion 
of the soul to explain the consequences of the fall. The rational 
part of the soul was no longer able to govern the passions, 
specifically sexual passion. 5 Consequently, all of humanity de
scended from Adam inherits original sin, or the inability to 
rule the passions. 

Augustine equates sexuality with sin. 6 Sexuality itself is 
sinful because it is irrational passion: Augustine's idea of sex 
in the garden before the fall is that it was rational and therefore 
without passion!7 Since the fall, the expression of sexuality is 
not possible without irrational passion, which is the punish
ment of Adam and Eve's original disobedience. 

Augustine himself struggled and agonized over his con
version to Christianity because in his understanding it meant 
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against same-sex relations are cited. He builds onto the frame
work of Augustine's theology of sexuality in two ways. First, 
homosexuality is sinful sexuality because lustful passion is 
exercised without the redeeming factor of procreation. It is 
"contrary to right reason" and "out of control."11 Lechery, 
according to Thomas, is less sinful than same-sex relations 
because although it is lustful, it is still procreative. 

Second, Aquinas takes Augustine's notion that procreation 
is the only redeeming feature of sinful sexuality and uses it 
to determine the divinely ordained purpose of sexuality. The 
divinely ordained purpose of sexuality is procreation; pro
creative sexuality is, then, "according to nature."12 Thus same
sex relations and masturbation are contrary to nature. Thomas 
carries the argument further by saying that a sin against nature 
is a sin against God who created nature, and therefore ho
mosexuality, lesbianism and masturbation are equivalent to 
sacrilege.13 Both of these theological arguments developed 
during a period when celibacy was the ideal. They are based 
on the premise that sexual passion is sinful and that to be 
truly human is to be rational, and rationality is expressed by 
ruling the passions. 

The repudiation of the monastic system during the Ref
ormation led to a rejection of celibacy as the ideal. Marriage 
was no longer seen as a "hospital for incurables to keep them 
from falling into graver sins" but as a holy obligation placed 
on all men and women.14 This led to a slightly modified vision 
of what it meant to be fully human. To be human is to exercise 
dominion. The primary form of this dominion was the rule of 
the male over the female, husband over wife. 15 By the Au
gustine definition of human nature, women were not fully 
human because they were more irrational (sexual) than men. 
By the Reformation definition of human nature women were 
not fully human because they could not fully exercise domin
ion. 

This ordering of male over female was understood to reflect 
the divine order established by the will of God and to reflect 
the rule of God over the world. This theological understanding 
of human nature underlies the arguments that homosexuality 
and lesbianism are wrong because they fail to achieve the ideal 
rule of humanity over the world, which entails the comple
mentary relationship between a man and a woman, with the 
man as the ruling head over the woman. So Karl Barth, for 
example, argues that man cannot be man except in relation
ship to woman, and that woman cannot be woman except in 



relationship to man.16 This is the theological basis for his con
demnation of same-sex relations. The relationship between 
man and woman is not an interchangeable one; they have 
different natures. One is created to stimulate, lead and inspire, 
and the other is created to respond and follow. 17 Thus they 
cannot be who they are except in relationship to each other
male and female. Homosexuality and lesbianism therefore vi
olate this divinely instituted hierarchical order. 

As heirs of this theological tradition, many within the mod
ern Christian community feel unable to support any theolog
ical statement which moves toward a theological acceptance 
of homosexuality or lesbianism.18 The official position of the 
Catholic hierarchy housed at the Vatican, as expressed by the 
Congregation for the Doctrine of the Faith, upholds the tra
ditional condemnation of homosexual practices, and considers 
the current efforts to elicit the support of the clergy for leg
islation decriminalizing such practices as manipulative and 
detrimental to the common good of society. Bishops are there
fore advised to keep the defense and promotion of family life 
as their uppermost concern when they assess proposed leg
islation. Moreover, the Congregation for the Doctrine of the 
Faith advises that support "be withdrawn from any organi
zations that seek to undermine the teaching of the church."19 

Other Christian organizations try to keep the theological 
issues of same-sex relations separate from the civil issues. These 
organizations attempt to maintain a theological disapproval 
of the practice of same-sex love and then couple this disap
proval with a call for tolerance of these practices in the public 
sphere in the name of human rights. This is evidenced in many 
official Protestant church statements on homosexuality and 
lesbianism, in various theological and exegetical writings, as 
well as in the statement of the EWCI itself.20 The EWCI res-

olution was clearly an attempt to make a resolution which 
was limited to the issue of civil rights, to avoid the theological 
furor that would have arisen had the resolution made a clear 
bid for the theological acceptance of the practice of lesbianism. 
Virginia Ramey Mollenkott, on the last day of the Seventh 
Plenary Conference, pointed out that the organization had 
"not made a theological judgement concerning homosexual
ity."21 Due to the diverse nature of the EWCI membership, 
the resolution was limited to a call for civil rights to allow 
many members to remain within the organization and con
tinue to participate in the ongoing discussion of the theological 
and exegetical issues on both the local and national level. The 
statement itself, however, has been taken by some as an im
plicit acceptance of lesbianism as a valid life-style for certain 
Christian women, although that was not the intent of the 
EWCI. 

Important as it is for Christian organizations to support 
human rights in the secular sphere, even though they are not 
able to offer theological justification for those rights, in light 
of the current abuse of Christian religious authority within the 
dominant society, does not the Christian church also have a 
moral responsibility to begin to critique and reevaluate the 
theological and exegetical arguments that are being used to 
deny civil rights to homosexual persons? As the denial of 
human rights for homosexual persons is based on historically 
religious moral precepts, can the church hope to affirm and 
procure the civil rights for homosexual persons without being 
willing to examine the theological foundation within their own 
tradition upon which the anti-sodomy laws are based? One 
could argue that no hope of a solid basis for change on the 
civil level can take place without any support for that change 
on a theological level. Although it is important that Christians 

Carl Henry on Hierarchy 
There are a lot of references to women in God, Revelation 

and Authority, 5 and 6. Look women up in the index. I think 
women are great. Life would be terribly monotonous without 
them. 

First, what is our question? Christ is the head of the church. 
Second, in New Testament times we have the universal priest
hood of believers, male and female. Women are priests no 
less in that universal priests are all believers. So Paul is surely 
not a male chauvinist and anti-feminist when he says that the 
exclusive male priesthood of the Hebrew theocracy is gone 
forever. Christ has destroyed it. Next, prophecy in New Tes
tament times, which is not prophecy in the Old Testament 
understanding but nevertheless prophecy, is the proclamation 
of Christ and belongs to women no less than to men in the 
New Testament era by the work of the Holy Spirit. "I shall 
pour out my Spirit upon all flesh and they shall prophesy." 
And Peter says that in a sense, Pentecost is the beginning of 
this. That doesn't mean inspired teaching but testimony of 
Christ in the New Testament. And certainly the New Testa
ment says there is a service ministry from women, deacon
esses, they're in the New Testament. Service ministry as I 
understand it can be temporary or it can be permanent. I have 
no problem with deaconesses in the Lutheran churches as a 
life vocation and that sort of thing. 

What that doesn't settle is the question of women in the 
role of pastoral leadership in the churches, whether they should 
be ordained or not. Well, first the New Testament does not 
stipulate ordination; it does not mandate ordination for any
body. The cases of ordination are rather simple and they rep
resent a recognition on the part of the church that the Holy 

Spirit has set aside a person for a particular work. I don't see 
any necessity in the New Testament for ordaining. You don't 
have the same mandate-as you do in the great commission
for ordaining men who are called to ministry in the modern 
sense. That whole question of ordination in those universal 
terms is something that needs to be squared with the New 
Testament. 

But in any case, I have read Paul many times and reread 
him within the last few years because I was on the committee 
of the Southern Baptist Convention when this issue of wom
en's ordination came on the floor. I cannot get around the fact 
that Paul seems to say that there is a basis in the order of 
creation and in the order of redemption for restricting the role 
of pastoral leadership in the church to the male or at least 
excluding the woman from that realm. And it is quite possible 
to get around this by saying this is a cultural accomodation. 
But if you do, I think there is a hermeneutical shift and I don't 
think those who do it on the basis of an hermeneutical shift 
have clearly worked out the implications of what this implies 
for apostolic teaching generally. I might wish it were not so. 
I know gifted women and certainly have no objection to them 
teaching Sunday School classes. I know that the bottom would 
fall out of the mission field if it weren't for the women who 
go, bless their hearts. I know many gals, even from the earlier 
years, seminarians and collegians who went out. They were 
as interested in marriage as we were. They just put it all onto 
the cross. So there I am. I've sort of wrestled with that in 
volume 5, I think in God, RefJelation and Authority. 

Taken from a conversation with Carl F.H. Henry by Diana 
Hochstedt Butler for TSF Bulletin. 
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continue to support the separation of mor~l and legal iss~es, 
it could be that in the case of homosexuality, the theological 
disapproval of homosexual and lesbi~n _behavior ba_sed ?n 
unexamined interpretation of the few biblical texts which dis
cuss it would weaken an intent to support rights for homo
sexual individuals. Even though certain evangelical organi
zations like the EWCI may not be able to resolve the theological 
problems surrounding homosexuality for many years to come, 
surely discussion can take place in church goverm:~_ental bod
ies as it has in such denominations as the Presbyterian Church 
(USA) and the UCC. The open discussion _of homosexuality 
and lesbianism on the local and congregat10nal level would 
also do much to alleviate the unfounded fears and prejudices 
that many Christians have for those with a homosexual ori
entation. The EWCI attempts to allow for such discussion and 
diversity of opinion by offering numerous workshops in its 
plenary sessions, and by encouraging discussion in local EWC 
chapters throughout the country. 

Where does such a reappraisal begin? First, it must begin 
with careful consideration of those biblical texts which pros
cribe homosexuality and lesbianism, particularly since the tra
ditional interpretations of these texts and their significance for 
the modern church have come under question in the past few 
decades.22 Although an article of this scope cannot hope to 
discuss or settle such complicated issues as the relevance of 
the Holiness Code and its purity laws for the Christian Church 
(Lev. 18:22) or the lexical pr~ble1;-1-s surrounding the tran~la
tion of malakos and arsenokottes m I Cor. 6:9-10 and I Tim. 
1:9-10, we would like to discuss briefly the one clear prohi
bition of lesbianism by Paul in Romans 1:26-27, as it is often 
this text which leads even the most compassionate of Christian 
theologians, biblical scholars and ethicists to conclude that 
homosexuality and lesbianism are "unnatural." Why does Paul 
call same-sex relations "unnatural?" That is a question all 
Christians must ask, biblical feminists in particular. Lewis B. 
Smedes, in his sensitive discussion of homosexuality in his 
well known book, Sex for Christians, while affirming that Paul 
must be right in his rejection of same-sex relations, also com
ments, "I do wish we had a clearer grasp of why homosex
uality is unnatural," and points out that Paul also calls long 
hair on men "unnatural" (I Cor. 11:14). "Nature does not 
speak as clearly to me abo~t long hair as it ?id to Paul," 
Smedes writes, "but long hair and homosexuality are hardly 
in the same category."23 What has hairstyles to do with ho
mosexuality? More importantly for biblical feminists, what has 
hairstyles to do with a rejection of same-sex relations between 
women? 

That the prohibition of same-sex love in Rom. 1:26-27 is 
related to the question of hairstyles in I Cor. 11 has not escaped 
the notice of certain scholars. 24 Just how the two are related, 
however has been somewhat unclear. A recent study of I Cor. 
11 by Je;ome Murphy O'Conner, how.ev_er, ~as argu_ed t~at it 
is possibly same-sex love and gender d1stmction t~at ~s at ~ss~e 
in Paul's concern for hairstyles, and that the Cormthians dis
regard for gender distinction in their dress reflects an inter
pretation of Gal. 3:28.25 Bernadette J. Brooten, in her recent 
article on Rom. 1:26, has clarified the relationship between 
Rom. 1:26 and I Cor. 11 by indicating Paul's hierarchical world 
view inherent in both passages.26 What is "unnatural" about 
same-sex relations between women and gender differentiation 
in appearance is that both reflect an upsetting of the hierar
chical ordering of creation. Brooten writes: 

The discussion of headress and hairstyle is quite remi
niscent of the ancient discussions of same-sex love. For 
the man, the fear is that by looking like a woman a man 
loses his masculinity and can sink to the level of a woman. 
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Short hair on a woman is one of the signs of her be
coming like, or trying to become like a man ... A woman 
cannot sink to the level of a man. She can only make 
ridiculous, yet nevertheless threatening, attempts to rise 
to that level.27 

The ancient sources Brooten cites object to women either 
dressing like or behaving like men, especially when they at
tempt to imitate the aggressive sexual role usually assigned 
to males in the order of creation. It is therefore Paul's hier
archical definition of maleness and femaleness which leads 
him to reject same-sex relations between women, a hier~r
chical definition which he shared with the Greco-Roman writ
ers around him who objected to women overstepping the pas
sive sexual role assigned to them in Greco-Roman culture. 

Discussions of homosexual behavior in antiquity do not 
parallel discussions of lesbianism in antiquity. Althoug~ there 
is a relationship between discussions of same-sex relations of 
men and women in that such behavior in both cases calls into 
question the order of society, the practice of homosexu~lity is 
not uniformly objected to in Greco-Roman sources as 1s les
bianism. On the contrary, although the common argument 
against homosexuality is that it is also "contrary to nature" 
or "unnatural,"28 there are many positive arguments for it, 
even to the extent that it is considered by some to be more 
"according to nature" than heterosexuality. Robin Scroggs ar
gues that this is precisely because it avoids any _move~~nt 
towards the female, and is therefore a more masculme activity 
which indicates a superior nature.29 Scroggs also argues that 
the dominant form of homosexual relationships in antiquity 
were primarily that of an adult male and a boy or youth (i.e. 
pederasty).30 Another view is that of John Boswell, who does 
not conclude that the apparent prevalence of homosexual re
lationships between adults and boys is truly indicative of real
ity in the ancient world.31 Neither of these authors, however, 
sufficiently differentiates between male and female homoero
ticism in their analysis of same-sex relationships in antiquity. 
This discrepancy between ancient views on lesbianism and 
homosexuality should warn us away from subsuming discus
sions of lesbianism under discussions of homosexuality. 

Paul's rejection of lesbianism reflects the rejection of female 
homoeroticism found within the literature of the Greco-Ro
man world. Although Paul allowed celibacy for women, which 
would have circumvented the male headship of a spouse (I 
Cor. 7:8-9, 25-35, 39-40), and although Paul recognizes the 
work of women in their ministry to the church (Rom. 16:1-
16; Phil. 4:2-3) and permits them to prophesy in the assembly 
(I Cor. 11:5), "What he could not accept was women expe
riencing their power through the erotic in a way that chal
lenged the hierarchical ladder: God, Christ, man, woma11.."32 

It would appear then that in Paul issues of sexuality are 
theologically related to hierarchy, an~ therefore t_he issu_es of 
biblical feminism and lesbianism are irrefutably mtertwmed. 
For biblical feminists, how one deals with the issue of hier
archy is central. Some argue that the New Testament does not 
support a strictly hierarchical pattern for relations between the 
sexes. Others argue that even if the New Testament does re
flect a hierarchical world view, as that world view is not spe
cifically Christian, there is no reason to inflict such world view 
on the modern church. The opinions on the significance of 
hierarchy for both church structure and ordination as well as 
sexual relations are diverse. Many denominations have in ef
fect dismissed possible biblical mandates for a hierarchical 
church structure which place women under the authority of 
men (such as I Tim. 2:llff) by their ordination of women to 
positions in which they will have spiritual authority over men 
in the congregation. Even the assertion that wives should sub-



mit to their husbands found in the household codes (Eph. 
5:21ff; Col. 3:18), which is also based on a hierarchy which 
makes the husband the head of the wife (Eph. 5:23), has been 
called into question by certain interpreters, particularly those 
who wish to emphasize the notion of "mutual submission" 
within marital relationships.33 Clearly, the larger evangelical 
community needs to reach a consensus on whether or not the 
maintenance of hierarchy between the sexes is important within 
either sexual relationships or church structures. A determi
nation of the significance of a hierarchical world view for the 
Evangelical churches becomes central, particularly if it will 
help us in our struggle over the issues of homosexuality and 
lesbianism. 

In the end, it would seem that if the church is going to 
deal with the issues of sexuality it is also going to have to 
deal with hierarchy. We need to grapple with the possibility 
that our conflicts over the appropriate use of human sexuality 
may rather be conflicts rooted in a need to legitimate the tra
ditional social structure which assigns men and women spe
cific and unequal positions. Could it be that the continued 
affirmation of the primacy of heterosexual marriage is possibly 
also the affirmation of the necessity for the sexes to remain 
in a hierarchically structured relationship? Is the threat to the 
"sanctity of marriage" really a threat to hierarchy? Is that what 
makes same-sex relations so threatening, so frightening? Cer
tain theologians and ethicists have begun to ask these ques
tions. 34 Evangelical Christians need to begin to question their 
unexamined positions on sexuality and hierarchy, particularly 
if they wish to have a voice in the call for equality for all men 
and women, not just a few. 
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Japanese Christians and the 
Yasukuni Shrine Issue 

Introduction 

Regardless of the social and cultural matrix within which a 
given Christian community may find itself, sooner or later it will 
inevitably be forced to grapple with the problem of competing 
demands for allegiance. 

Since its inception in the 16th century, the Christian church 
in Japan has been acutely aware of the conflicting demands of 
Christ and Caesar for loyalty, And although the post-World War 
II Constitution guarantees complete freedom of religion, there has 
been recently an increase in activity linked to attempts to provide 
official government sanction of religious values and traditions 
closely associated with Shintoism, Japan's major indigenous re
ligion, 

The focus of the current controversy is the Yasukuni Shrine in 
Tokyo, which was established in 1869 to venerate those who had 
died in battle in service of the Emperor, Those killed in action 
were automatically enshrined as kami (divine). Over 2,4 million 
persons have been enshrined there, including the group of A-class 
war criminals from World War II headed by General Tojo, There 
have been repeated attempts to place the Shrine under official 
government sponsorship, but so far without success, However, the 
Christian community is alarmed by increasing support for such 
a move, and has been actively opposing it for several reasons. Not 
only would this be a clear violation of the constitutional principle 
of separation of religion and state, but it would have disastrous 
consequences for Christian evangelism in Japan. Throughout its 

TSF Bulletin March-April 1987 27 



history in Japan, Christianity has been regarded largely as an 
irrelevant Western import, and has been rejected in favor of in
digenous beliefs and traditions. Japanese national identity has 
been intimately identified with the values and traditions of Shin
toism. This, of course, was most explicit in the extreme nation
alism and militarism of the Emperor cult in pre-war Japan. Chris
tians fear that the Yasukuni Shrine could become a rallying point 
for a resurgent nationalism which would not only have profound 
political repercussions in Asia, but would further alienate Chris
tianity for being "un-Japanese." 

Although still numerically small, the Japanese evangelical 
community is mature, and is increasingly vocal in social issues. 
The open letter which follows was written by a Japanese evan
gelical, Rev. Yoshiaki Yui, in an effort to increase understanding 
of the Japanese situation among North American Christians. The 
evangelical church in Japan needs our support and our prayers. 

Mr. Yui is a graduate of Asbury Theological Seminary (M.Div.) 
and Princeton Theological Seminary (Th.M.), and is currently pas
tor of Nagatsuta Christ Church. He also teaches at Tokyo Christian 
Theological Seminary-Harold Netland, Tokyo. 

Dear Brothers and Sisters in Christ: 
I write this open letter out of a sincere desire to further 

your understanding of the present situation in Japan and to 
encourage you to pray for the Japanese evangelical church. 

The Christian Church in Japan faces many obstacles, but 
a growing concern in recent years has been the problem of 
the Yasukuni Shrine. The Yasukuni Shrine is a major Shinto 
shrine where soldiers who have died are honored and wor
shipped as gods. Some historical background may be helpful. 

Japan has a history of oppression and persecution toward 
Christianity. In 1549 when Roman Catholicism was intro
duced to Japan, those who were in power reacted by banning 
Christianity and severely persecuting believers. This policy 
was strictly enforced through 300 years of the Tokugawa re
gime. When Japan was again re-opened to the West, the new 
government that came to power in 1868 had no intention of 
changing the policy of banning Christianity, although pressure 
from the West forced Japan to allow entry of some Protestant 
missionaries. But whenever the Japanese Church began to 
grow, she was hit hard by the hammer of state-sponsored 
religion. 

Soon after the restoration of imperial power in 1868, the 
attempt to revive the Shinto religion was accompanied by 
renewal of strong opposition to Christianity. For example, the 
Imperial Rescript on Education was promulgated in 1889 with 
the purpose of setting up a national standard of morality based 
upon Shintoism and emperor veneration. This document was 
employed by conservatives as a basis of argument against 
Christianity. It was clearly the nationalistic, patriotic fervor 
embodied in the Rescript that unified the nation and estab
lished national identity. The Japanese Church gradually yielded 
to the intense pressures of the government and "nationalized" 
Christian doctrines and programs by stripping off all Western 
color, and subjected itself to sheer compromise with Shintoism 
and emperor worship. 

The Yasukuni Shrine became the pre-war rallying point of 
national identity, and was one of the chief symbols of the old 
value system. Japanese citizens were forced to worship the 
"deified" war dead there. The Shrine was used as a tool of 
totalitarian control by the government. Those who would not 
worship there were branded as un-Japanese and unpatriotic, 
and were subjected to severe punishment, including, in some 
cases, even martyrdom. 

Following World War II, with the new Constitution guar
anteeing freedom of religion and placing Shintoism on the 
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same level as other religions, the Yasukuni Shrine was reduced 
to the status of a local shrine. 

However, with the great economic success of the past dec
ades, the Japanese people have begun to search for their spir
itual identity and have once again turned to traditional Shin
toism for meaning. So some in present day Japan are beginning 
to revert to the former military and spiritual values. In Japan, 
reverting to the old conservative value system inevitably in
volves a return to a nationally supported Shintoism and the 
restoration of government regulation of education and other 
institutions. 

In the past twenty years, pressure has mounted for the 
nationalization of the Yasukuni Shrine once again. Every elec
tion year the ruling Liberal Democratic Party politicians prom
ise to nationalize the Shrine. Although three recent attempts 
at nationalization of the Shrine failed in the Japanese Diet, a 
popular groundswell of opinion favoring nationalization makes 
this course of action seem nearly inevitable. There is increasing 
pressure to once again make the Shrine a national Shrine and 
a symbol of national identity and unity. This, however, would 
pose a great threat not only to peace and democracy in Japan, 
but also the propagation of the Gospel in Japan. 

The trend toward a return to the old values is matched by 
a trend toward justifying Japan's role in World War II and the 
years of expansionism prior to the war. Presently, under the 
Ministry of Education, there are efforts to rewrite the history 
of Japan, resulting in teaching students the history of World 
War II very differently from the way it is taught in other 
countries. Although several years ago there was a sharp outcry 
from other Asian countries against such rewriting of history, 
no substantial changes have been made. 

Many were shocked when it was revealed in 1982 that 
Class A war criminals, who had been executed for their war 
crimes by the Allied powers, were enshrined in the Yasukuni 
Shrine as martyrs and gods. Yet, this act is simply indicative 
of the broader trend toward justification of Japan's role in the 
war. Many Christians point out that glorification of the war 
dead at the Shrine was the prop used to support the pre-War 
spirit of nationalism of the military state. They see the present 
move to nationalize the Shrine and restore Shintoism as a 
necessary prerequisite to the future militarization of Japan. 

It was Shinto nationalism which, in the years prior to and 
during World War II, resulted in Japan's ruling over other 
nations in Asia and causing immeasurable suffering. The 
wounds caused by the exploitation and suffering of the Chinese 
and other Asian peoples at the hands of the Japanese have 
never completely healed. Some years ago, a book was written 
with the title When Justice Calls For Us. Written by Yong Chan 
Pak, a Korean pastor, the book is the story of his father, Gwan 
Jun Pak, who refused to bow before a Japanese Shinto Shrine 
in Korea, when Japan controlled Korea. Gwan Jun Pak came 
to Tokyo and walked into the Dietbuilding and threw a letter 
of protest into the chamber where the Diet was in session. He 
was arrested and put in prison, where he died. The author, 
in his visit to celebrate the publication of the Japanese edition 
of his book, stated: 

My heart has been deeply grieved to find here in Japan 
a definite trend toward the revival of the old Japan in 
the repeated and persistent attempt to revive the na
tionalization of the Yasukuni Shrine and worship at the 
Shrine by the Emperor and high government officials. 

On August 15, 1985 Prime Minister Nakasone visited the 
Shrine for the first time in his official capacity as prime min
ister, and was harshly criticized by China, Korea, and other 
Asian countries. Unfortunately, however, no strong words of 
criticism were heard from the U.S. and European countries. 



The Yasukuni Shrine issue makes Japanese Christians re
alize how shallow democracy really is in Japan. Religious free
dom and separation of religion and state are ideas fostered by 
democracy. To take away spiritual fn:edou:,- is to deprive ~f 
all freedom. In 1971, some in the rulmg Liberal Democratic 
Party stated, "Japan has become very P:osperous. e~o1;omi
cally, but as a result has lost its humamty; matenahstically 
prosperous but spiritually and morally poor. The way to return 
to this humanity is to champion the Yasukuni Shrine." This 
is clearly a case of politics reaching its hands into personal 
and spiritual affairs which are out of its_ sphere of concer1;, 

Japanese Christians fear the loss ~f rehg1ous fr~~dom w~1ch 
has been enjoyed since the destruct10n of the m1htary regime 

in 1945. We believe that in facing the Yasukuni Shrine issue 
we are engaged in spiritual warfare with the principalities and 
powers of evil (Eph. 6:15), who are seeking to frustrate the 
task of evangelization of Japan and the world. We desperately 
need the prayers of our brothers and sisters worldwide, as we 
struggle to find the most appropriate way to spread the G?spel 
of Jesus Christ here in Japan. Please pray that we will be 
uncompromisingly faithful to the Lordship of Jesus Christ and 
that we will not repeat the mistakes of the past, as we en
deavor to bear witness to our Lord in Japan today! 

For the Sake of the Kingdom, 
Yoshiaki Yui 

The Pain of the North American Heart: 
Reflections on A Recent Ecumenical Student 

Gathering 
by Donald Persons 

We need to reflect long and hard about the events of the 
last several months in which U.S. young adults and theological 
students gathered to better discern their role in the U.s,. ecu
menical movement. The young adults & students met m the 
context of the WCC and NCCC/USA national conference in 
Cleveland, OH, challenging U.S. Christians to "Embrace the 
World," and calling for "greater participation of a new gen
eration of ecumenical leaders." 

Two objectives were accomplished in the students' m:et
ing. First, those in attendance were exposed to the ecume1;ucal 
commitment and work of leaders of the World Council of 
Churches and of U.S. churches involved in the National Coun
cil of Churches of Christ. Second, we witnessed a "phoenix 
event" as the planning committee of the Christian Theologi~al 
Students Consortium of the U.S. (CTSCUS) handed over its 
responsibilities to a newly formed Ecumenical Network of 
Theological Students (ENTS). The purpose of ENTS was sug
gested only in the closing worship: to fos~er dialogue among 
Christian theological students and theologically-engaged per
sons in the U.S. This is to be accomplished through a news
letter, pursuit of ecumenical academic forums and the contin
ued presence of a WCC staff resource person. 

At the same time, there was little discussion of a student 
role in ecumenism or mission in North America. Issues derived 
from the addition of "young adults" to the concerns of CTSCUS 
were poorly addressed. There was no talk about what we 
experience locally as young adults/theological students. Our 
rich ecclesial and theological diversity was not really tapped. 
So it becomes obvious why it was so difficult for the student 
assembly to arrive at a concrete purpose for its new creation, 
ENTS. Though the appeal for wider regional participation may 
first appear wanting, there is, nevertheless, a great significance 
in the presence of students at the meeting of the WCC and 
the NCCC/USA with implications for ecumenical aims to 
"Embrace the World." This article will attempt to draw them 
out. 

Donald Persons is currently a Senior in the M.Div. program at 
Andover Newton Theological School, Newton Centre, MA and the 
Assistant to the Judson Professor of Missiology. He is seeking or
dination in the United Church of Christ. 

The Participation 

The participants gathered from across the country in re
sponse to a call from the Consortium of Theological Students 
of the U.S., the movement originating in the Vancouver As
sembly of the World Council of Churches (WCC, Gathered for 
Life, p. 16). Most came from various seminaries and Bible 
schools and cut across a vast array of denominational, ethnic, 
theological and even national borders. Three factors became 
immediately obvious: 

1) U.S. theological students represent a much wider age 
group than merely young adults, with the average age of U.S. 
theological students in the early thirties. The 85 were not able 
to bring together under one roof the wealth of an inter-sem
inary movement along with the critical issues of yo~ng adults 
who are either students, workers or young professionals. 

2) The participation and leadership of women and black 
students was fairly strong, but the meeting did not at all sug
gest the reality of the U.S. population. There were but two 
Hispanics and a couple of Canadian Asian guests. Where was 
the vast Hispanic and Asian American church? W~s there a 
problem in inviting their involvement? C?r does this sug~est 
that Hispanics and Asians are not found m many theological 
institutions? If so, why? Hard questions, yes, but also ones 
which suggest a truth of student movements: they are useful 
in monitoring or at least suggesting the missionary health ?f 
the Church and its institutions. Great care must be taken m 
nurturing them. 

Few of us had been to Vancouver or had ever participated 
in a national ecumenical event. This author was among the 
"new" people. He was also one of the many who had never 
found a way to get into the work of the WCC & NCCC/USA. 
Hence the call to "Embrace the World" was an exciting pos
sibility and vision, but we realized that most students did not 
yet have a sense of where the_ rrevious peorle ~ere leaving 
them. We were still too mystified by the diversity of those 
gathered in Cleveland to be able to step forward together into 
our future. 

"Embrace the World" in Student Perspective 

It was clear in the larger forum that embracing the whole 
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world is painful for North Americans. It is an embrace char
acterized not by our imperialism or paternalism, but by our 
opportunity to listen and by "the strength of our Christian 
powerlessness" (from the keynote address, Dr. Emilio Castro). 
We are reconciled with a God who loves the world back to 
life. Looking upon the wrenching issues of U.S. domestic life 
and foreign affairs, we could easily despair. The U.S. people
who all Christians are called to embrace-are emerging into 
the latter part of this century with an agonizing pain of racist 
alienation, a guilt, yet pride, over our ability to manipulate 
the world for our own "national interests" (or, ecclesial world 
manipulation by U.S. church interests), economic loss for our 
little people, and bewilderment over reconstructing a human
ity of cultural rupture and uprootedness. Indeed, it is where 
rugged individualism (see Bellah's informative book, Habits 
of the Heart, Chapter I) has become a vague covenant of the 
neighborless. Let us call it "the pain of the North American 
heart." 

The Christian students in Cleveland stumbled across this 
pain in trying to agree on a purpose. We struggled for our 
very self-identity between a long historical legacy of U.S. stu
dent movements and the call for a "changing of the guard" 
which launches us directly into the heart of an ecumenism 
which revitalizes the Christian world mission in and through 
our North American context. The 85 young adults and the
ological students who met gave very confusing and unclear 
signals. Measuring the expectations of the passing generation 
of ecumenists against the current student disarray, the U.S. 
churches could be on the threshold of a major crisis at a time 
of wrenching challenges in U.S. national life. Will the ecu
menical movement rise to proclaim the gospel (Good News) 
closer to the pain of the North American heart? How can 
students then best serve as witnesses who embrace that pain? 
How should theologically engaged persons understand the 
revival of an ecumenical seminary movement like ENTS? 

A Legacy of Student Movements 

This is not the first time students have struggled for a sense 
of purpose. We recall the Mt. Hermon 100-college people 
who gathered ecumenically under the leadership of evangelist 
Dwight L. Moody in 1886 (Wallstrom, p. 42). Then this move
ment helped create the Student Volunteer Movement for For
eign Missions, with a watchword which thrust the churches 
together, later reinterpreted to mean "the evangelization of 
the world in (every) generation" (Robert, p. 146). 

In the 1890s we saw the creation of the World Christian 
Student Federation, founded by John Mott. "This was the 
movement which was destined to produce the great bulk of 
the modern ecumenical movement" (Rouse & Neill, p. 341), 
including the IMC, Faith & Order, and Life and Work Move
ments, leading also to the inclusion of eastern Orthodox 
churches in 1911. 

At the same time, there arose the Inter-Seminary Move
ment, to propagate mission involvement and study. In the 
1920s there was evidence of growing missiological maturity 
and integrity. The aim was to "permeate with the Spirit of the 
Gospel not only individuals, but also society and international 
relationships" (Wallstrom, pp. 84-85). In 1948 the ISM was 
linked to the World Council of Churches at a time when U.S. 
students gathered so "that many came back to the college 
campuses determined to live a better life and to do more think
ing along international lines" (Wallstrom, p. 70). In 1969 it 
finally voted to absolve itself. 

If student ecumenical movements in the fifties were marked 
by recreation and pastoral care, students of the sixties were a 
full swing away from this in an emphasis with the WSCF on 
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social revolution and death to the status quo of social struc
tures. In 1966, the University Christian Movement made its 
historic stand on civil rights (Rouse & Neill, p. 356). Devel
oping a very distinct contrast to this social activism was what 
is now known as the International Fellowship of Evangelical 
Students, wherein the depth reality of the Gospel was re
emphasized. 

At Vancouver, 200 U.S. and Canadian students gathered 
to form the Theological Students Consortium. This was made 
to link seminarians together and for seminarians to have a 
formative ecumenical experience to take into the churches. 
Out of this assembly grew the U.S. version of TSC, CTSCUS, 
in November, 1983. In 1985 in Washington, D.C. it held a 
national event and it also held a Seminar for Ecumenical Train
ing in which it had broad representation and was divided 
regionally for a more incarnational approach. Today, we have 
ENTS as the continuation of that movement. 

Notice again how the shift in emphasis to unity without a 
basic clarity of mission (world/gospel engagement) signaled 
in every case the waning of student movements and the lin
gering of burdensome student structures. Latourette, the great 
church historian, on reflecting upon the history of ecumenism, 
concluded that "the ecumenical movement was in large part 
the outgrowth of the missionary movement" (Rouse & Neill, 
p. 353). Purpose is derived from reflection upon God's lib
erating and reconciling engagement with a broken world. Lack 
of purpose is deadly to students. We need not expect any less 
of a failure of the modern-day ENTS if it does not seek to 
serve the gospel of Jesus Christ in these days. 

The Call to "Change the Guard" 

The same can be said of the North American churches. 
Contemporary ecumenical structures continue to prove mud
died, confusing and unattractive to students who demand a 
great sense of clarity of purpose before responding to a call 
to "change the guard." We want to know what it is we are 
called to guard! In fact, would we not rather communicate a 
contextually-relevant Gospel, than hold it in safety? The old 
ecumenical movement assembled this October 2-5 in Cleve
land communicated two things to the students by its speakers 
and forums: 1) U.S. Christians must wait and listen to the 
Third World people and seek ways to relate more justly to 
them, and 2) U.S. churches must be re-directed to reforming 
U.S. foreign and domestic policy. 

These points reflect a great maturity and wisdom. They 
have been long in coming to our ears. But they still display a 
crippled U.S. missiology. They fail to get in touch with the 
complex institutions and peoples of the contemporary United 
States. They still shift our primary mission away from our 
own communities. It reflects a missiology which exports mis
sionaries, but not with a crucified mind or a sense that we 
have dealt with issues in our context and can share our bro
kenness as equals with the whole Body of Christ. It is inter
ested in the mission of the other five continents to themselves, 
but not yet the fullness of "mission in and through six con
tinents" (WCC, Mission & Evangelism, p. 66). 

But the U.S. is no longer the center of Christianity, as Buhl
mann has pointed out (The Coming of the Third Church). Nor 
can we speak any longer of a Third World when we recognize 
the expansive ethnic and minority communities and religious 
systems now impoverished by yet re-shaping U.S. society (see 
Samuel & Sugden, Sharing Jesus in the Two Thirds World). 
Furthermore, there is the tremendous challenge of dechris
tianization confronting the U.S. world outside our ecclesial 
barriers, as well as all the implications in and beyond the 
church of the cry for the considerations of gender in personal 



and public life. 
One can perceive among the student participants an ever 

so slight shift in ecumenism out of our identification with this 
reality. Perhaps behind our hesitancy and lack of "official" 
goals is a consensus that something can emerge out of ENIS 
if anywhere in North American Christian life. It must. It is 
with faith and sweat and blood that the U.S. Church must 
newly identify itself with God in the waning moments of the 
20th century. ENIS must serve this end. The theologically 
engaged North American ought rightly give birth to a wholly 
new, wholly continuous church witnessing to the Gospel in 
all six continents through the pain of the North American 
heart. 
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The Kairos Convocation 
by Wilma Jakobsen 

The time has come. The moment of truth has arrived. South 
Africa has been plunged into a crisis that is shaking the foun
dations and there is every indication that the crisis has only just 
begun and that it will deepen and become even more threatening 
in the months to come. It is the KAIROS or moment of truth not 
only for apartheid but also for the church. 

These opening words of the Kairos Document, first pub
lished in September 1985, have proved to be more than proph
etic. Since that time, the crises in South Africa has intensified, 
and the challenge for the church in its struggle there increases 
every day. The closing call of the Kairos Document to the 
"Christian brothers and sisters throughout the world to give 
the necessary support ... so that the daily loss of so many 
young lives may be brought to a speedy end" led to much 
discussion and positive responses from churches throughout 
the world. It was this call which led the National Council of 
Churches of Christ in the USA (N.C.C.) to sponsor the Kairos 
Convocation in mid-November 1986. 

The aim of the convocation was to focus and reflect on the 
question of what solidarity with the suffering majority of God's 
people in the South African population requires of U.S. Chris
tians. With this aim in mind, a diverse group of approximately 
two hundred people gathered at Chicago Theological Semi
nary for the Kairos Convocation. A number of South Africans 
were present, including guest speakers Rev. Frank Chikane of 
the Institute for Contextual Theology, Dr. Gabriel Setiloane 
and Rev. Malusi Mpumlwane, both from the Religious Studies 
Department of the University of Cape Town. Other South 
Africans included those presently studying in the U.S.A., as 
well as those exiled from their homeland. Many of the Amer
icans present had been active in South Africa at different times. 
The ecumenical nature of the conference demonstrated by the 
wide variety of denominations and perspectives reflected, with 
about ten percent being evangelical. 

The Kairos Document, issued by a large group of South 
African lay and professional theologians, arose out of a con
cern to discover how to respond as Christians ( especially as 
pastors in townships) to the intensification of repression, vi
olence and civil war in their country. The document first ana
lyzes and critiques what it terms "state theology," the dom
inant ideology of the Afrikaner government and church, and 

Wilma Jakobsen is a divinity student at Fuller Seminary and a native 
of South Africa. 

"church theology," which refers to the tendency of the white 
English-speaking churches to indulge in much talk but little 
concrete action. It then explores "prophetic theology," which 
outlines the direction the churches should move to make an 
authentic response to the crisis (yet-also kairos-opportunity) 
which the situation in South Africa presents. 

The structure of the Kairos Convocation reflected that of 
the document, and thus the plenary sessions focused on state 
theology, church theology and prophetic theology, with each 
major address followed by responses from a panel reflecting 
different backgrounds and ideologies. Each session began with 
expositional Bible study by Dr. Thomas Hoyt of the Hartford 
Seminary Foundation. The Bible passages related directly to 
the focus of the address, and the studies were a highlight of 
the conference for many. Romans 13, Revelation 13 and Luke 
4:16-21 thus formed the backdrop to the major addresses, and 
it was exciting to hear how Dr. Hoyt set the passages into 
their historical context and applied them into the present times. 

The plenary sessions were always followed by small group 
discussions, which picked up on issues raised in earlier pre
sentations. It was here that the issues were debated more 
intensely, as each group contained such a wide variety of 
people. It was in these groups that frustrations and feelings 
of powerlessness were aired. It was also impressive to see the 
willingness to be self-critical, reflecting what the Kairos Doc
ument meant for the U.S. church as well as the South African 
church. This self-critique often ranked alongside the never
ending "but what are we going to do?" questions about South 
Africa. 

This willingness to reflect on the need for justice here in 
the U.S. as a necessary aspect of support for suffering Chris
tians in South Africa meant that the focus on "church the
ology" was possibly the hardest to deal with. This is because 
its critique of "active-in-rhetoric-lacking-in-action" churches 
hit home for many people present. In her main address on 
this topic, Dr. Sheila Briggs of the University of Southern Cal
ifornia, said church theology is a co-opting of the church by 
the state; it is a praxis by which the church is not imitating 
the praxis of Jesus of Nazareth, rejecting the radical demand 
of Christ to take up the cross. She agreed with the Kairos 
Document that too often in church theology, reconciliation in 
South Africa is based on a false perception of reality, because 
the conflict in South Africa is not based on misunderstanding, 
but on two opposing realities. Church theology is ultimately 
aligned with the status quo, unwilling to take the risks of 

TSF Bulletin March-April 1987 31 



radical obedience to Christ, which was difficult to own under 
this self-critique of many U.S. churches. 

In some ways it was easier to explore the concept of state 
theology because it related more to governments and less to 
individuals in the church. Dr. Richard Mouw of Fuller The
ological Seminary placed the Kairos Document firmly in the 
tradition of orthodox Christianity in developing its position 
that apartheid is repugnant to the Word of God. Dr. Mouw 
emphasized the proper ministry of government, with the need 
for a just law and a right order, not only law and order. He 
agreed with the Kairos Document that "state theology" is based 
on an improper understanding of Romans 13, and that the 
South African government has neglected its nurturing re
sponsibility and failed to do the work of justice. The impli
cations for the U.S. government can be seen in the way it 
needs to deal with economic apartheid, and the need for a 
critique of the values of the U.S. 

As the conference moved through times of worship and 
discussion, it could be said that the hallmark of the conference 
was intensity. The presence and participation of so many deeply 
committed South Africans deepened this feeling, particularly 
in the evening worship services. The opening night, when 
Rev. Frank Chikane spoke of his struggle to maintain his com
mitment to non-violence under experiences of severe torture, 
was a powerful example. Another memorable act of worship 
included testimony from six South Africans about life under 
the State of Emergency. This service led to a prayer vigil for 
South Africa and particularly for detainees, which lasted until 
4 a.m. This underlying commitment to worship throughout 
the conference served to increase its impact as an event which 
was very meaningful to the participants. 

As the conference moved on to discuss "prophetic theol
ogy" and its challenges, Dr. Cornell West of Yale University 
Divinity School outlined three necessary components. First, 
religious vision-of the imago Dei, our fallenness, and the 
coming of the kingdom to empower us; the Kairos Document 
gives hope. Second, intelligent historical and social analysis. 
Third, political action and praxis, to work out the options and 
alternatives of how to live in our brokenness of circumstances. 

There was no doubt in anyone's mind that some kind of 
action had to be taken by the convocation. A statement was 
drafted by a small committee, and then distributed to the dis
cussion groups. Opportunity was given for input from the 
groups, and discussion raged fast and furious about varieties 
of wording and ideas. Time was a limiting factor as the plenary 
group also discussed various options for action to be taken up 
as a result of the convocation. Ideas ranged from planning a 
mass march of protest in Pretoria, South Africa, in 1988, to 
convening discussion groups about the Kairos Document, the 
Kairos Covenant (the statement) and the convocation itself, in 
local church settings. Although it was not clear that an au
thorized follow-up could be orchestrated by the N.C.C., it was 
clear that the individual participants would continue their ac
tivism in local settings, using material from the convocation. 

The conference closed with a very moving worship service. 
Participants signed the Kairos Covenant, to a background 
reading of the covenant made by Joshua in chapter 24. In so 
doing, they pledged a deep commitment to respond to the 
Kairos of these times, to be in solidarity with the oppressed 
in South Africa. The singing of the national anthem of South 
Africa, Nkosi Sikelel i' Afrika (God Bless Afrika) by this group 
of committed South Africans, Americans and others, marked 
the end of a convocation which, although it had its frustra
tions, yet proved to be intense, inspiring, moving and chal
lenging. It remains to be seen what the outcome will be, but 
the challenge of the Kairos Covenant is there, for those who 
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are willing to read it and work towards justice both in South 
Africa and also the USA. 

THE KAIROS COVENANT 

An Initial Response of U.S. Christians in Solidarity 
with the Oppressed in South Africa 

This is the time of crises and judgment-a KAI
ROS-for U.S. Christians. 

God speaks to us today. In the prophetic cry of our 
sisters and brothers in South Africa we hear God's 
Word. 

-It is a call for confession and repentance for 
our participation in the sin of apartheid; -It is 
a call to conversion, and we give thanks for it; 
-It is a call to understand and act in solidarity 
with all who are bound by the chains of apart
heid; -It is a call to speak out and take action 
against the fears, the rationalizations, the pa
ralysis, the policies, the structures-whether in 
church or society, whether in the U.S., South 
Africa, or elsewhere in the world-against all 
that contributes to continuing oppression. 

The grace of God compels us to respond. 
The KAIROS of these times judges our nation as 

well. U.S. administration support of the government 
of South Africa is mirrored by a domestic policy, 
grounded in racism, that imposes economic apartheid. 
Its victims are disproportionately men, women, and 
children of color. The majority of our people remain 
insensitive to the poverty and oppression of their sis
ters and brothers throughout the world and unaware 
of our complicity in the systems that inflict and pro
long their suffering. 

Called to a new radical commitment by the KAI
ROS of our times and in active solidarity with our 
oppressed sisters and brothers in South Africa, we 
pledge in the name of Jesus Christ crucified and res
urrected: 

-to tell the truth about the evil of apartheid in 
South Africa and work to abolish it; -to offer 
increased support to the people of South Africa 
in their own struggle; -to support the peoples 
of southern Africa who are victims of U.S. and 
South African political, military, and economic 
destabilization; -to speak the truth of justice in 
our churches; -to fight racism, sexism, and eco
nomic injustice in our own society; -to chal
lenge our social and political structures to send 
clear messages to the South African govern
ment: we will not as a nation tolerate apartheid, 
and we will encourage all other nations to stand 
together against it; -to renounce a self-centered 
U.S. lifestyle that exists at the expense of blacks 
in South Africa and other oppressed people in 
our country and throughout the world. 

The hour is late. The judgment of God is at hand. 
God asks us to love more deeply, work more dili
gently, risk more courageously. We give thanks to 
God for this opportunity to help prepare the way for 
the gift of a reign of justice in which the present signs 
of death will be swept away and God's new Life will 
fill us all. 



Bibliography: Books on South Africa 
by Kathy O'Reilly 

Move Your Shadow, by Joseph Lelyveld, Times Books, 1985. 
One of the best books about South Africa, this Pulitzer prize 
winning account was written by the New York Times' cor
respondent to South Africa. Archbishop Desmond Tutu aptly 
describes the book as "a searing indictment of South Africa's 
apartheid system." 

Crossing The Line, by William Finnegan, Harper and Row, 
1986. What happens when a California "surfie" and world 
traveller finds himself teaching in a Cape Town" colored" high 
school for a year? The answer's in this articulate account of 
apartheid at all levels, especially education. 

The White Tribe of Africa, by David Harrison, Macmillan, 
1981. Tells the story of the white Afrikaners, who currently 
rule South Africa. A well written and researched account of 
how the Afrikaners gotinto power and why they are so re
luctant to surrender it. The book arose out of a five-part BBC 
television series. 

The Apartheid Handbook, by Roger Omond, Penguin Books, 
1985. An excellent resource to help you wade through the 
myriad insidious policies of apartheid. The book is usefully 
structured in question-answer format and provides valuable 
information on issues ranging from health and education to 
the military, the press, the church, prisons, etc. 

Freedom Rising, by James North, Macmillan, 1985. Subtitled 
"Life under apartheid through the eyes of an American on a 
four-year clandestine journey through Southern Africa." The 
author links current events and personalities with the history 
of South Africa and apartheid. Excellent chapters on the "ban
tustans" or homelands, and the mining superstructure. 

Soweto: The Fruit of Fear, by Peter Magubane, Eerdmans, 
1986. A pictorial recollection of the 1976 uprising in Soweto, 
captured by photographer Magubane. About 700 people died 
in the uprising; Desmond Tutu provides a foreward. 

Cry, The Beloved Country, by Alan Paton, C. Scribner and 
Sones, 1948. 

The True Confessions of an Albino Terrorist, by Breyten 
Breytenbach, Farrar, Straus and Giroux, 1985. The hellish life 
of South African political prisoners, as experienced by Afri
kaner dissident poet Breytenbach. 

Nelson Mandela, by Mary Benson, Penguin Books, 1986. One 
of three or four books detailing the life of the ANC leader and 
prisoner for life. 

Apartheid is a Heresy, ed. John W. de Gruchy and Charles 
Villa-Vicencio, David Philip/Eerdmans, 1983. Includes essays 
by Allan Boesak, president of the World Alliance of Reformed 
Churches, and Afrikaner theologian Beyers Naude, also Arch
bishop Desmond Tutu. The book serves to "clarify the issues 
and to challenge the Churches and their members to decide 
for or against the Gospel of Christ's reconciliation." 

Hope and Suffering, by Desmond Tutu, Eerdmans, 1983. A 
collection of sermons and speeches by the Nobel laureate and 
Archbishop of Cape Town. "My vision is of a South Africa 
that is totally non racial," he writes. "I am an unabashed 
egalitarian and libertarian because God has created us freely 
from freedom." 
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Resistance and Hope, ed. Charles Villa-Vicencio and John W. 
de Gruchy, Eerdmans, 1985. A collection of essays in honour 
of Beyers Naude, the Afrikaner theologian who has been 
banned and has suffered greatly for his unwavering anti-apart
heid stance. A part from the editors, contributors include Buti 
Tlhagale, Frank Chikane, Allan Boesak, Gabriel Setiloane, 
Desmond Tutu and others. 

Cry Justice, John de Gruchy, Orbis Books, 1986. An inspi
rational collection of prayers, meditations and readings from 
South Africa; to be read alone, or studied in groups. There are 
31 sets of readings, so the book can be used for one month's 
private devotions. Cry Justice ends with a "love feast," a eu
charist celebration. 

Walking on Thorns, by Allan Boesak, Eerdmans, 1984. Seven 
sermons and a letter to the South African minister of Justice, 
by Boesak. "If they kill us it is not because we have planned 
revolution. It will be because we have tried to stand up for 
justice, because we have tried to work for true peace." 

The Unquestionable Right to Be Free, ed. Itumeleng J. Mos
ala and Buti Tlhagale, Orbis Books, 1986. Subtitled "Black 
Theology from South Africa," this book features essays on 
many aspects of black theology and how the system of apart
heid has affected it. Areas covered include the historical origins 
of black theology, current themes and emphases, a township 
perspective on violence and the use of the Bible in black the
ology. 

The Kairos Document This historical and timely commen
tary addresses the "Kairos," the moment of crises the South 
African church faces. First published in 1985, the document 
offers a critique of state, church and prophetic theology, as 
well as a challenge to action. 
A recent edition includes the Harare declaration and a call to 
prayer for the end of unjust rule. Write Theology in Global 
Context Program, 22 Tenakill Street, Closter, NJ 07627. 

Suggested Resources 

Evangelicals for Social Action publishes a monthly news/ 
prayerletter called Intercessors for Peace and Freedom in South 
Africa. The letter provides analysis of recent news events, in
terviews, prayer topics and resource information. It promotes 
a non-violent approach to the crises in South Africa and calls 
concerned Christians to respond from the basis of prayer. No 
subscription fee. Write Evangelicals for Social Action, 712 G. 
Street S.E., Washington, D.C. 20003. Phone (202) 543-5330. 

Africa News-a bi-weekly publication reporting on the whole 
continent, but with lots of news of South Africa. Write 720 
Ninth St., Durham, NC 27702. Phone (919) 286-0747. 

AF Press Clips-this is put out by the U.S. Department of 
State's Bureau of African Affairs. Features press reports from 
the U.S. media. Write U.S. Department of State, Washington, 
D.C. 20520. 

The International Defence and Aid Fund-serves to provide 
financial aid to those South Africans facing legal action due 
to their opposition to apartheid. Also aids families of apart
heid's victims. The IDAF has extensive resources to offer
books, posters, records, photo exhibits, covering a wide range 
of issues. Write for their information package and catalogue 
of publications, P.O. Box 17, Cambridge, MA 02138. 
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Amnesty International-published a South Africa briefing in 
March 1986, covering areas like detention without trial, ban
ning, torture. Write Amnesty International USA, National Of
fice, Publications Dept., 322 Eighth Ave., New York, NY 10001. 

The Southern Africa Media Center/California Newsreel, 
offers a number of films and videos for rental or purchase. 
Highly recommended: Witness to Apartheid, Nelson and Win
nie Mandela, and South Africa Belongs to Us. For a brochure, 

write California Newsreel at 630 Natoma Street, San Fran
cisco, CA 94103. Phone (415) 621-6196. 

The American Friends Service Committee recently released 
"South Africa Unedited," a half-hour documentary on repres
sion and violence in South Africa, and interviews with a num
ber of anti-apartheid leaders. Write AFSC, 1501 Cherry Street, 
Philadelphia, PA 19102-1479. Phone (215) 241-7060. 

The Voice of Outsiders: Is Anybody Listening? 
by William Dyrness 

It is just possible to travel to Atlanta without visiting the 
South. Almost 5,000 of us did it in November for the annual 
meetings of the American Academy of Religion and the So
ciety of Biblical Literature. Outside of the southern accents of 
the staff, a few sides of grits and the ever-present iced tea, we 
might have been in Denver or Buffalo. Beyond that, papers 
on the structure of Nahum or Derrida's deconstructionism are 
not calculated to instill a sense of place. 

But by the happy foresight of the local hosts of the section 
of Arts, Literature and Religion, some of us escaped this place
warp. For three splendid hours one afternoon (was that Sun
day?), we moved our discussions to the Atlanta College of Art, 
to focus on an exhibition in progress there: "Revelations: Vi
sionary Content in the Work of Southern Self-Trained Artists." 

There we saw the South-or at least that vast rural South 
with roots reaching deep into Scripture, Indian traditions and 
even African religion. Stone, paper, and corrigated tin were 
covered with obsessive graffiti, tortured crucifixes and vodoo 
charms. One, Mary T. Smith inscribed her paint on tin with: 
"The Lord know your hart; I love to bee for the Lord, he know 
the good (sic)." Here Mary speaks for the nameless host of 
faithful who paint "Jesus Saves" everywhere along southern 
two lane highways-the same ones who unfurl giant banners 
reading "John 3:16" on Monday Night football. Many of the 
visions were apocalyptic in character, like "The Giant De
struction Ray" (by Prophet Royal Robertson) and "The Road 
to Eternity" (by Reverend Howard Finster). Some, like Nellie 
Mae Rowe, recall childrens' drawings of fish and birds. For 
all the visions were supernatural in meaning. As Nellie says, 
"If you ask the Lord, he'll bring you out of a lot of things. 
But I'll tell you this: this world is not my home ... It's just 
like in that song, 'come and let me go to the Land where I'm 
bound,' 'cause there's peace and joy in heaven." 

In the lecture which followed, writer Tom Patterson (Di
rector of the Jargon Society (!) ), with obvious affection led us 
on on an extended slide tour of some of the settings for this 
art. We met the late Eddie Owens Martin (a.k.a. St. EOM) 
maker of an entire imaginary village, the Land of Psaaquan. 
My favorite was Reverend Howard Finster who has made hi,s 
property into Paradise Garden and the World's First Folk Art 
Church. The structures are constructed with thousands of found 
objects, broken pottery, mirrors and old television parts and 
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is richly annotated with Scripture texts. 
What was going on, I wondered through all this, in the 

heads of my colleagues with their Chicago and Harvard Ph.D's? 
Here was an earthy obsessive reality light years away from 
the rarefied discussions of Bronze Age Archeaology across 
town. Somehow I felt more in touch with life that afternoon 
than at any other time of the three day conference. "Strange" 
and "unreal" are after all in the eyes of the beholder. I doubt 
on any absolute scale that Howard Finster is any "further out" 
than Hans-Georg Gadamer. Flannery O'Connor was once 
asked why she so often wrote about freaks: "I say it is because 
we (in the South) ... are still able to recognize one. To be 
able to recognize (a freak) you have to have some conception 
of the whole man, and in the South the conception of the 
whole man is still, in the main, theological." 

Ironically, Nathan Scott, AAR President, the final night of 
the conference called for a polyphonic dialogue (or multi-lo
gue) in which we learn to know ourselves by hearing other 
voices. I wish Scott had been to our Sunday Testimony Meet
ing, for he would have seen Reverend Finster's sign in Par
adise Garden: 

I took the pieces you threw away and put them togather 
(sic) by night and day. Washed by rain. Dried by sun. 
A million pieces all in one. 

I sometimes felt as if we were intellectual Marthas, so busy 
collecting and classifying voices that we listen to none of them. 
Indeed it could be we miss some of the most vital cries from 
outside our walls. These may be the most important, for they 
speak of integration and re-connection with our past, each 
other, and most of all with our God. They may turn out to be 
the Marys who have something clear to say because they have 
sat at Jesus' feet. 

But I can hear someone saying: This is all very well, but 
is this art? Interestingly this exhibition is only one of several 
major shows in the last few years focusing on naive or outsider 
art (not even properly called "folk art" because it has been 
handed down from generation to generation). Even the experts 
are recognizing a vitality and a connection with our roots that 
the world of art has long since lost. There were reports of art 
students who are turning to these primitives for inspiration in 
the face of vacuity of accepted teaching. I find this all very 
exciting; I only wonder how long it will take theologians to 
recognize their own parallel emptiness. 

Preaching Paul 
by Daniel Patte (Fortress Press, 1984, 95 pp., 
$4.95). Reviewed by Andrew Trotter, Di
rector, Christian Study Center, Elmbrook 
Church, Waukesha, WI. 

Daniel Patte, professor of New Testament 
at Vanderbilt University and ardent cham
pion of structuralism as a method or biblical 
exegesis, has written a concise, readable book 
giving his insights on how one should "preach 
Paul." His main audience is, of course, 
preachers, but it should not be limited to them. 

BOOK COMMENTS 
Patte believes preaching is more than just 
speaking from the pulpit of a church and 
stresses the witness character of all Christians 
everywhere as they "witness to the gospel 
by and through their own 'speeches' [daily 
conversations]" (p. 9). He accomplishes his 
goal of writing in such a way that the layman 
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can benefit from his work, and pastors should 
not shrink from giving this book to lay peo
ple. It does not deal with such things as 
method and technique but rather attempts to 
"present as clearly and concisely as possible 
the main features of Paul's teaching so as to 
focus the discussion upon its implications for 
preaching and witnessing to the gospel in 
contemporary situations" (pp. 9-10). 

The book is not exhaustive, as one can see 
from its length, and it is not intended to be 
so. It is by design a condensation of Patte's 
much more comprehensive Paul's Faith and 
the Power of the Gospel: A Structural Intro
duction to the Pauline Letters (Fortress Press, 
1983) and reference should be made to that 
book for deeper study. Preaching Paul is built 
around fifteen theses Patte sees as descriptive 
of the "characteristic features of Paul's faith 
for proclamation" (p. 17). Each thesis is fol
lowed by a series of "Notes" reviewing var
ious Pauline passages and defending the the
sis from them. 

Paul's faith is portrayed in this work as 
"fundamentally characterized by three inter
related features. It is charismatic, typological, 
and eschatological" (p. 16). It is charismatic 
in that it displays a belief in believers directly 
discovering, through faith, "revelatory man
ifestations of God in their experience," and 
eschatological in that "no believer can claim 
to have the complete and final revelation;" 
this will come only at "the time of judgment, 
when Christ will return" (pp. 16-17). But this 
content of the message is not proclaimed by 
Paul simply through speaking; fundamental 
to Patte's book is that Paul transmits the gos
pel not only by communicating the facts of 
the gospel (the message about Christ's death 
and resurrection) but also by "helping others 
to recognize manifestations of God, or Christ, 
in their experiences, and to understand how 
they should respond to these manifestations 
of the divine" (p. 17). A view of God's power 
"bearing down on [people] in uncontrollable 
and unpredictable ways" (p. 19) is essential 
to Patte's presentation of Paul's gospel; it is 
at these times of awareness of the numinous, 
that we must learn as preachers how to pro
claim God's manifestations in the presence 
of our hearers and how to discern just what 
are and what are not manifestations of God 
in the first place (p. 19). 

Jesus: The Death and Resurrection of God 
by Donald G, Dawe Oohn Knox, 1985, 205 
pp.). Reviewed by Clark H. Pinnock, Pro
fessor of Theology, McMaster Divinity 
College, Hamilton, Ontario. 

The first thing to point out about this book 
is that it is not aptly titled. It is clear from 
the way it begins and ends that the subject 
it treats is the finality of Christ in relation to 
the problem of religious pluralism. This is a 
topic Professor Dawe has written about be
fore, and it is one which obviously concerns 
him greatly. As a Christian he believes that 
Jesus is Lord of all, but when he looks at the 
world he does not see the great world reli
gions disappearing. Furthermore he relates to 
us a moving religious experience which he 

had at the Sikh temple in Amritsar, the gen
uineness of which he is not capable of doubt
ing. So this is a book about the finality of 
Christ in a world of religions despite its title. 

Therefore what Dawe is after is a Chris
tology which, while not sacrificing the 
uniqueness of Christ, will nonetheless be able 
to let us think positively about the other great 
world religions. With Kung he admits to 
wanting to think of them as the ordinary 
means of salvation (p. 149). To this end Dawe 
gives us a solid section of Christology in which 
he presents Jesus as the representative of hu
mankind and also the promise of its future. 
The present title refers in fact to part one of 
the book but not to the whole of it. Typical 
of a learned professor, it is not always clear 
to the reader why certain information is in
cluded, but the gist of this second Adam 
Christology is clear enough and helpful in 
any context. The problem is that the exeget
ical evidence falls short of what he wants it 
to prove in the area of the religions. 

The key move comes in part two of the 
book. Dawe wants us to believe that a fresh 
way to read the scriptures in Christology 
would be to think of an effect of the work of 
Christ as involving "the encoding of new 
being" on the whole human race (p. 145). 
Because of God's reconciling act in Christ we 
can expect to discern a death and resurrection 
pattern everywhere, and when we do we may 
conclude that God is at work there redeeming 
humanity. It is as if God has stamped the 
race with a new genetic imprint as a result 
of the cross and resurrection (p. 147). To quote 
Dawe, "This power of new being, encoded 
in Jesus, is at work wherever men and women 
give up their present centers of security in 
trusting openness to the transcendent" (p. 
148). Thus the world religions have Christ 
working in them even now. In this way Dawe 
believes we can retain the finality of Christ 
and still see in the other religions the means 
of grace. 

By way of response, I would want to iden
tify with Dawe's concern that we relate 
meaningfully our belief that Jesus is the only 
Savior with the fact that multitudes have 
never heard this message and never been able 
to make any decision positively or negatively 
about it. I think we do need to say something 
sensible about this problem. But I cannot find 
in the New Testament the idea of God en
coding the race with the cross and resurrec
tion dialectic. It is surely wishful thinking on 
Dawe's part and not a direction which the 
scriptures themselves take. Surely the NT is 
very clear that the Spirit has been poured out 
in power upon believers for the express pur
pose that they should be ennabled to bear 
witness to Christ unto the ends of the earth. 
The fact that Dawe cannot believe that Chris
tianity will replace the religions is neither here 
nor there (p. 154). What God plans to do 
about Islam, for example, is his business. 
Maybe a dramatic change is just around the 
corner. If we are going to guess, we may as 
well guess in the biblical direction, not against 
it. What we know is that God has empowered 
the church to move in the strength of the 
Spirit to bring salvation and deliverance to 
sinners dwelling in darkness. To think that 

the world religions are a means of grace goes 
contrary not only to scripture but also to 
evangelistic experience working among them, 
Dawe's own experience notwithstanding. 

This still leaves the problem which Dawe 
and I are both worried about. How do those 
who have never heard the strong name of 
Jesus participate in his redemption? Are they 
simply excluded in their millions? For me the 
answer lies in the direction of I Peter 3:19 
and 4:6 where the apostle seems to indicate 
that the unevangelized are given a revelation 
of Jesus Christ after this life if they do not 
receive it before. Lacking in complete cer
tainty exegetically, this solution .at least en
joys probability and does not stretch our 
credibility the way Dawe's does. There is a 
problem here which we need to work on. I 
did not find this book much help in its res
olution. 

Heaven and Hell: A Biblical and Theolog
ical Overview 
by Peter Toon (Thomas Nelson Publishers, 
1986, 223 pp., $8.95). Reviewed by Colin 
Brown, Professor of Systematic Theology, 
Fuller Theological Seminary. 

This is a book which delivers what its sub
title promises. It gives an overview first of 
what the Bible has to say about heaven and 
hell and secondly what theologians down the 
ages have had to say on the same subject. It 
is a book, the author is at pains to point out, 
that is not intended as "a contribution to 
scholarly debate." Rather it is presented as a 
basic textbook for college and seminary stu
dents and as a handbook for pastors, preach
ers and teachers. 

The author sees himself as standing in the 
tradition of Anslem's credo ut intelligam: he 
seeks understanding from the standpoint of 
faith. Scripture is the record of God's self
revelation and a unique source of informa
tion concerning heaven and hell. Hence, this 
study is essentially exegetical. It deals with 
the interpretation of biblical pronouncements 
and the evaluation of theological opinions in 
the light of this interpretation. Peter Toon 
shuns speculation. He desires to base his in
terpretation on explicit statements rather than 
general considerations concerning (e.g.) the 
character of God, christology, the nature of 
time and space. Thus he is uncomfortable with 
the view which he associates with T.F. Torr
ance, Murray Harris and F.F. Bruce, that at 
death the believer is clothed with a resurrec
tion body. This view does not quite rank as 
a heresy. But Toon rejects it because it "does 
not seem to give sufficient prominence to the 
fact of the End and the great consummation 
of God's salvific work" (p. 128). 

Toon strives for balance and sensitivity in 
presenting the arguments for and against the 
annihilation of unbelievers, endless punish
ment and universalism. He concludes that 
annihilation is not a Christian doctrine and 
that biblical universalism does not mean the 
salvation of all but the universal offer of sal
vation, leading to universal judgment and the 
recognition that God is truly all in all. Heaven 
is both a place and a state. Hell is to be thought 
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of in terms of loss of beatific vision and "pos
sibly" pain experienced through the senses, 
though we must "recognize always that we 
are speaking figuratively" (p. 201). 

The strength of this book is also its weak
ness. Its strength lies in the way that the au
thor assembles and lays out in a clear fashion 
a mass of pronouncements on heaven and 
hell. As such it is a lucid guide book to key 
texts on these subjects and to such related 
topics as the lake of fire, soul sleep, annihi
lationism and sundry forms of universalism. 
But herein lies the weakness. For what we 
are given is exegesis without hermeneutics
or rather, exegesis which does not attempt to 
come to terms with hermeneutical questions. 

Of all the theological issues, none bristle 
more with hermeneutical questions than the 
subject of heaven and hell. What is the nature 
of the language used? How do space-time 
concepts apply? How do we think of God in 
relation to heaven and hell? Despite Toon's 
efforts to be guided by explicit scriptural pro
nouncements, some of his own judgments 
are tacitly affected by hermeneutical consid
erations. He recognizes that language about 
hell is figurative. His dismissal of the above 
noted views of Torrance, Harris and Bruce is 
not based on precise exegesis of passages like 
II Cor. 5, but upon general considerations 
about assumed incompatibility with his un
derstanding of the End-time. Likewise the 
discussion of annihilation is not settled by 
exegesis but by a series of warnings to those 
"who might be tempted to abandon the tra
ditional view too easily" (p. 179). 

All this raises the questions of whether 
hermeneutics can be left to the realm of 
scholarly debate and whether we do a service 
to students, pastors and teachers (and those 
who they teach) if we try to do exegesis with
out hermeneutics. 

Race, Religion, and the Continuing Ameri
can Dilemma 
by C. Eric Lincoln (Hill and Wang, 1984, 
282 pp., $17.95). Reviewed by Mark Bishop 
Newell, Ph.D. candidate, University of 
Notre Dame. 

In 1944, Gunnar Myrdal's American Di
lemma concluded that the high Christian ide
als embodied in the American creed were in 
serious conflict with the way Americans be
haved, especially in regard to relations be
tween racial groups. Not a new idea then, it 
pervades American society today and is the 
organizing theme of Race, Religion, and the 
Continuing American Dilemma. C. Eric Lin
coln here publishes eight essays, previously 
delivered orally in various forums, which treat 
the dilemma in the context of black religion 
and the Black Church in particular. This is at 
once a tantalizing, energetic account and a 
constantly annoying one. 

Lincoln tantalizes the reader with his can
dor and insight right from the outset. Noting 
the strangeness of our dilemma, he refers to 
James Watt who lost his job as Interior Sec
retary on the heels of an embarassing remark 
about" a Black ... a woman, two Jews and 
a cripple." "Our outrage," says Lincoln, "was 
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more because Mr. Watt embarassed us by 
'going public' with some of our most deeply 
held private sentiments" (xii) since many of 
us seem to care about the poor and disad
vantaged only in the abstract. The first three 
chapters attempt to give some perspective to 
the dilemma, and then to trace the racial fac
tor shaping American religion and how it led 
to the formation of the major black denom
inations. This carries the story to the mid
twentieth century and the next four chapters 
deal with black ethnicity and religious na
tionalism, American pluralism, blacks in re
lation to Mormons, Muslims, and Jews, and 
the role of the courts in settling the race issue. 
He concludes with "Moral Resources for Res
olution," primarily emphasizing the role of 
M.L. King. 

By far the most complete and helpful 
chapters from a historical standpoint are the 
four dealing with comparatively recent events, 
and the best of these is the fourth on black 
ethnicity and religious nationalism. Here, 
Lincoln is at his best in explaining the role 
of the Black Church as "the spiritual face of 
the black subculture" wherein "whether one 
is a 'church member' or not is beside the 
point" (p. 96). The religious factor is then 
related to ethnicity which is concerned with 
racial and cultural heritage, and to nation
alism which takes several conflicting and 
confusing political roles. This chapter does a 
masterful job of explaining how religion (M.L. 
King, Leon Sullivan, the Southern Christian 
Leadership Conference) related to Black 
Power, the Black Manifesto, and individuals 
such as Malcolm X. His appeal is "not to the 
Black Church but to America" (p. 117) and 
to the white church who thinks the problem 
is solved. "It is an illusion, and the great trag
edy of our dilemma is the persistent notion 
that, having made our ritual ablutions, we 
are entitled to the peace of the blessed" (p. 
118). Taken together, these middle chapters 
provide an excellent survey of the Civil Rights 
Movement and the integral relationship be
tween black churches and American society 
since World War II. 

Unfortunately, there is much that is per
sistently annoying throughout this book-the 
negative sort of annoying things that detract 
from the book's prophetic message of re
minding us that racism persists in America 
and in our churches and needs to be con
stantly crushed. While the treatment of re
cent history is fairly solid, early chapters cov
ering events before 1900 are too sketchy. For 
detail, Albert Raboteau' s Slave Religion is bet
ter, and relevant chapters in Ahlstrom's Re
ligious History of the American People provide 
a better survey. Documentation is thin, with 
most primary sources quoted second-hand. 
Similarly, the "selected" bibliography omits 
too many major works such as the Harvard 
Guide to American Ethnic Groups and impor
tant authors like Nathan Glazer. By ignoring 
Glazer, Lincoln apparently ignores his dis
cussion of affirmative action. As a result, the 
chapter on legal remedies of the dilemma, 
while helping us really feel the tragedy, fails 
to address the slender legal thread on which 
affirmative action goes too far. Here is a basic 
inconsistency in Lincoln's thought, for while 

he can argue in one context that children can 
hardly be held responsible for behavior of 
their ancestors (p. 150), on affirmative action 
he implies the opposite, viz., that remedia
tion ought to have no limits in correcting past 
injustices (p. 207). Stylistically, the second 
person plural is rampant, bothersome terms 
like "Blackamerican" seem to contradict the 
basic theme by setting an ethnic group above 
America, and vaguely defined terms like 
"White Church" give the book a persistent 
lack of precision. Many of these annoyances 
may stem from the book's genesis in oral pre
sentation, and one wishes that Lincoln had 
done a better job of revision for publication, 
replacing rhetoric with clear, concise argu
mentation. 

Dictionary of Latin and Greek Theological 
Terms, Drawn Principally From Protestant 
Scholastic Thought 
by Richard Muller (Baker, 1985, 340 pp., 
$14.95). Reviewed by Bradley L. Nassif, lay 
theologian of the Antiochian Orthodox 
Church, and Ph.D. candidate, Fordham 
University. 

This book gives us the meaning of Latin 
and Greek theological words. The words 
themselves are extracted mainly from the vo
cabulary of "Protestant Scholasticism" which 
flourished in the late sixteenth and seven
teenth centuries. The dictionary also includes 
words which originated from the patristic and 
medieval church insofar as those terms were 
received by the Protestant scholastics. 

Muller gives two reasons for writing the 
book: "first, the accurate presentation of the 
vocabulary of Protestant orthodoxy, and sec
ond, the needs of students in their encounter 
with works currently accessible in which the 
orthodox or scholastic Protestant vocabulary 
appears." For these reasons, the author in
tends the dictionary to be used by students 
and professors as a companion to the classical 
writings of Protestant scholasticism, and its 
modern exponents such as the textbooks of 
Charles Hodge, Francis Pieper, Louis Ber
khof, Otto Weber, Karl Barth and others. The 
goal is to illuminate the theological meaning 
of the Greek or Latin phrases that are sprin
kled throughout these books. 

The layout of the text is broadly structured 
in the prevailing dictionary format. The terms 
are alphabetically arranged and cross refer
enced. The length of the definitions range 
from very brief to extensive. Where appro
priate, some terms are traced bacl< to their 
philosophical roots and particular historical 
contexts. A splendid example of this can be 
found in Muller's definition of the trinity 
(trinitas). The Latin word is first translated 
and defined. The author then takes four pages 
to summarize the church's reflection on the 
trinity starting from the patristic and medi
eval church on through its later Protestant 
scholastic equivalents and elaborations. Re
lated terms and controversies over the trinity 
are introduced and summarized along the 
way. Whenever this approach is used, it en
ables the dictionary to serve as a brief hand
book to theology and tne history of Christian 



thought. Muller's glimpses into Eastern Or
thodox thought, which are scattered through
out the dictionary, are refreshingly accurate. 
Understandably, however, the meaning and 
history of the Greek terms are not always 
thorough, since Protestantism itself had a 
limited exposure to Byzantine theology. 

The dictionary also clarifies the similari
ties and differences between the two great 
systems of Protestantism, the Lutheran and 
Reformed traditions. Arminianism is treated 
as well. The reader can learn the theological 
comparison of these groups by reading key 
terms such as the will of God (voluntas Dei), 
predestination (praedestinatio), free will (lib
erum arbitrium), the presence of Christ in 
communion (communio corporis), infant bap
tism (baptismus) and many more. 

In addition to these merits, however, the 
book contains certain stylistic problems and 
theological temptations. At times Muller's 
concern for accuracy outweighs the need for 
learning. Some terms are simply too concen
trated and complex for the beginning student 
to understand (e.g. communicatio idiomatum, 
communication of proper qualities). More
over, those definitions which have their 
foundation in patristic theology can easily lead 
readers to impose in their minds a rigid "pa
tristic system" on the early church which, in 
fact, never existed. The patristic texts which 
have been quoted by Protestant scholastics 
often have been used as "proofs" of theo
logical systems which were deeply alien to 
the real mind of the Fathers. For them, the
ological reflection was more a "story" than 
it was a "system." 

These limitations, however, should not 
overshadow the immense value of Muller's 
dictionary. The author has painstakingly pro
vided us with the means to master the tech
nical vocabulary of the Protestant heritage. 
The dictionary is clear, concise and carefully 
nuanced. It is a trustworthy and precise ref
erence tool that deserves wide acceptance 
from seminaries and libraries. The book will 
accomplish its goals for its intended audience 
with great success. It will also go far to pro
mote a more responsible understanding of 
Protestant scholasticism among those who 
are outside the Reformed or Lutheran tradi
tions. 

Saints and Society: The Two Worlds of 
Western Christendom 
by Donald Weinstein and Rudolph M. Bell 
(The University of Chicago Press, 1982, 314 
pp., $25.00). Reviewed by Thomas 0. Kay, 
Associate Professor of History, Wheaton 
College (IL). 

History is replete with examples of those 
persons who have stood apart from the main
stream of life, whether due to moral good
ness, eccentric behavior or other unusual 
characteristics. The Saint, one who exempli
fies the personal, positive virtues of a culture, 
is not only a phenomenon of Christian cul
ture but can be found in any society exem
plifying those ideals associated with the value 
center of the culture. Saints and Society is a 
well defined effort to get at some of the fun-

damental relationships between those per
sons who become set apart as saints and the 
society which produced and maintained them. 
The work of Weinstein and Bell is limited to 
seven centuries (1000-1700). The work makes 
several significant contributions to important 
aspects of church history. 

The study first looks at sainthood in terms 
of family structure, children, adolescents, 
adults and the virtue of chastity. In contrast 
to the much current literature about the me
dieval family, Weinstein and Bell assert that 
the Middle Ages knew childhood, that this 
notion pervaded all of society and that the 
ideals of childhood saintliness were a source 
of stress for the family. The call to sainthood 
did not know social class, place or nation
ality. 

The adolescence of those called to be saints 
is seen to be rather typical of many of the 
concerns usually a part of family history. In 
the middle ages the life of piety and saint
hood was often regarded as the best. Spir
itually precocious youth were usually en
couraged to go into the service of the church. 
The prevailing social values reinforced those 
trends and when parents seemed to support 
the contrary models the young person would 
use the ways of the church as a means of 
making a protest. This became a more sharply 
drawn conflict in the 13th century and fol
lowing due to the opportunity for new ca
reers in law, medicine and scholarship which 
were sometimes regarded as an option of 
equal value to that of sainthood. Adolescent 
saints did not exhibit great signs of their call
ing, but seemed only to serve God and the 
Church faithfully. 

An additional chapter discusses the im
pact of the ideal of chastity and virginity upon 
the saint, male and female. A distinction is 
made between the completely chaste person, 
a virgin, and the one who as an adult enters 
into a pact of chastity in order to live a saintly 
life. The former was certainly regarded as the 
superior option. 

Those converted to sainthood as adults 
often brought with them from a life of prep
aration additional insights for spiritual ser
vice that went beyond the more narrowly de
fined role traditionally entertained by the 
church. This tended to accent some tensions 
between laity and clergy. The relationship 
between this tendency and the reformation 
is suggestive. The authors comment, 

The Reformation shattered this pre
carious balance between lay inspira
tion and clerical authority. Luther's 
doctrine of the priesthood of all be
lievers was the Emancipation Procla
mation of lay piety, the climax of a 
long quest for spiritual equality and in
dividual responsibility before God. 
Reformation Catholicism chose the 
opposite solution, reaffirming clerical 
authority and leadership. Lay piety was 
to flourish only within bounds set by 
the hierarchy; no amount of individual 
inspiration or mystical communion 
with the God head could replace the 
priest at the altar (p. 119). 

These observations and others from Part 
I are supported by 14 pages of statistical anal
ysis based on the information gleaned from 
the narrative sources. The authors have care
fully and coherently discussed (in readily 
understood language for the most part) their 
method and they provide a very useful verbal 
interpretation of the various charts and ta
bles. 

Part II deals with the piety of the saints. 
Who were the saints? When did they live? 
With which social class did they identify? 
What were the relationships between the male 
and female? It is noted that there were changes 
to the responses to the foregoh;ig questions 
during the time covered by the author's re
search. These changing responses reflected 
important movement in social history and the 
values of the culture. Many of these changes 
were associated with the social, economic, 
political and religious adjustments that were 
a part of the 16th and 17th centuries. 

While drawing a series of interesting con
clusions to the whole study, the authors raise 
new questions and make suggestions for con
tinuing research. Of more than usual interest 
is the recognition of the paradox of a saint's 
life and a saint's cult. The latter often became 
associated with material values which the life 
of the saint sought to deny. While medieval 
thinking could accept this dichotomy, the 
paradox was laid open by protestantism which 
placed the responsibility of sainthood upon 
every Christian. 

Perhaps the most important conclusion is 
this: 

Conversion stories, whether in child
hood, adolescence, or adulthood, sug
gest that the time from the end of the 
twelfth century to the early sixteenth 
century formed a coherent period in 
the history of the family. More than in 
either the two centuries preceding or 
the two following, this was a time when 
affective family ties were positively af
firmed, when the idea of the family as 
a unit of love relationships emerged as 
an object of reflection in both religious 
and secular literature. Appreciation of 
childhood and adolescence was an in
tegral part of this heightened family 
consciousness, along with a growing 
sensitivity to the psychology of these 
two life stages. This is a different pic
ture of the history of the family from 
that offered in the work of Aries, Stone, 
Lebrun, Shorter, Poster, and others 
who maintain that the affective family 
emerged in eighteenth-century Eu
rope. Our data strongly suggest that 
the affective family was not unknown 
in medieval society, that it began to 
come into its own in the thirteenth 
century, flourished in practice and the
ory in the fifteenth, and declined from 
the mid-sixteenth century through the 
late seventeenth. It follows that what 
Stone'and others discover in the eight
eenth century is not the first appear
ance of the affective family and the idea 
of childhood but a reappearance (pp. 
245-246). 
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E 
THE TEXT OF THE NEW 
TESTAMENT 
Kurt Aland and Barbara Aland 
Translated by Erroll Rhodes 
"Succinctly and engagingly written, 
with insightful illustrations, this intro
duction to textual criticism is a 
masterpiece. Nothing available com
pares to its level of excellence and 
usefulness .... Here is a most helpful 
guidebook in the art of text criticism by 
masters of the craft." 

-] ames H. CharlesJJ1orth 
Cloth, $29.95 

AIDSTORY OF CHRISTIAN 
THEOLOGY 
Volume I, The Science of Theology 
Edited by Paul Avis 
This new series offers an integrated 
presentation of the unfolding of Chris
tian thought in its various aspects. 
Volume One presents a study of the 
changing understandings of the disci
pline of theology from i:he beginnings 
of the Christian era to the present day. 
Paper, $14.95 

CONFLICT 
AND 
CONTEXT 
Hermeneutics 
in the Americas 
Edited by Mark Lau 
Bransonand 
C. RenePadilla 
"A timely and significant 
publishing event; one that 
will help bridge the gap between 
North and Latin American theo
logical discussion." 

-Duane L. Christensen 
Paper $13.95 

THE ANOINTED 
COMMUNITY 
The Holy Spirit in the 
Johannine Tradition 
Gary M. Burge 
"An exegetical and theological treat
ment of the Holy Spirit in the 
Johannine literature is long overdue. 
Dr. Burge has therefore published a 
book wfiich is both timely and intrinsi
cally valuable." 

-Ralph Martin 
Paper, $19.95 

INSTITUTES OF THE 
CHRISTIAN RELIGION 
I536 Edition 
John Calvin 
Translated and Annotated by Ford 
Lewis Battles 
Of special interest to scholars, this 
trans1ation of the first version ofJohn 
Calvin's Institutes is annotated with 
extensive notes and references. 
Cloth, $25.00 

SPEAKING THE TRUTH 
Ecumenism, Liberation, and 
Black Theology 
James H. Cone 
"James Cone is the premier black theo
logian writing today. And this book is 
vintage Cone-prophetic, P,assionate, 
pertinent, and provocative. ' 

-Corne! West 
Paper, $8.95 

DISCOVERING THE BIBLE 
Edited by Tim Dowley 
This popularly-written and lavishly 
illustrated book outlines the nature of 
biblical archaeology and pinpoints 
some of the exciting areas of archaeo
logical discovery in recent years. 
Cfoth, $14.95 

CHRISTIAN ANARCHY 
Jesus' Primacy Over the Powers 
V ernard Eller 
A provocative examination of the 
Cfuistian relationship to the state and 
all wordly powers. 
Paper, $13. 95 

THE SUBVERSION OF 
CHRISTIANITY 

JacquesEllul 
Translated by 
Geoffrey Bromiley 
Pointing to the many 
contradICtions between 
the Bible and the 
practice of the 

church, Jacques 
Ellul asserts in this 
stimulating book that 
what we toaay call Christianity is 

actually far removed from the revela
tion of God. 
Paper, $9.95 

A KARL BARTH READER 
Edited by RolfJoachimErler 
and Reiner Marquard 
Translated by Geoffrey W. Bromiley 
These selections from Barth's sermons, 
letters, addresses, and published writ
ings serve as an excellent introduction 
to his thinking and faith. 
Paper, $6.95 

LESS THAN CONQUERORS 
How Evangelicals Entered the 
Twentieth Century 
Douglas W. Frank 
"An nn_portant and prophetic theologi
cal critique of the foundational 
assumptions on which most of the 
distinctives of twentieth-century Amer
ican evangelicalism have been based." 

-George Marsden 
Paper, $14.95 

s .... 
THEOLOGICAL DIVERSITY 
AND THE AUTHORITY OF 
THE OLD TESTAMENT 
John Goldingny 
"Goldingay has written a book that is 
bold, daring, and compelling in its 
argument; and more tlian that, it is 
interesting .... Goldingay not only 
talks about biblical theology, but does 
it-and with power." 

- Walter Brueggemann 
Paper, $14.95 

TENDING THE GARDEN 
Essays on the Gospel and the Earth 
Edited by Wesley Granberg
Michaelson 
In order to develop and articulate a 
specifically biblical environmental ethic, 
a variety of authors examine the rela
tionship of God, humanity, and all 
creation. 
Paper, $8.95 

IMAGING GOD 
Dominion as Stewardship 
Douglas John Hall 
"This is an urgently needed book. 
Douglas John Hall completely 
renovates the traditional Christian 
'triumphalist anthropology' by recon
structing, on solid biblical foundations 
and witli impressive theological docu
mentation, the pivotal themes 'the 
image of God' and 'dominion over 
the earth."' 

-H. Paul Santmire 
Paper, $8.95 

AMERICAN CHARACTER 
AND FOREIGN POLICY 
Edited by Michael P. Hamilton 
Nationally-known experts in political 
history, economics, sociology, and 
religion look beyond the symptoms of 
crisis to focus on those experiences in 
our past which continue to influence 
the formation ofU. S. foreign policy. 
Paper, $11.95 

REINHOLD NIEBUHR AND 
THE ISSUES OF OUR TIME 
Edited by Richard Harries 
A distinguished group of academic 
writers discuss current issues and ask 
what light Niebuhr can shed on them. 
Paper, $9.95 

THE REALITY OF 
CHRISTI.ANLEARNING 
Edited by HaroldHeie and 
DavidL. Wolfe 
"This is a major how-to-do-it regarding 
theintegration offaith and learrung .... 
It could significantly advance efforts at 
integration among Christian scholars 
and teachers." 

-A1-thttr F. Holmes 
Cloth, $19.95 



Outstanding Academic 
Books-:1987 

UNDERSTANDING CULTS 
AND NEW RELIGIONS 
Irving Hef!Cbam and ----.. 
KarlaPoewe 
"Irving Hex
ham and Karla 
Poewemakca 
convincing 
case for the 
importance of 
unaerstanding 
the social and 
cultural conditions 
which have led to the proliferation of 
new religious movements .... I 
recommend the analysis of this book, 
and endorse it as a useful tool for 
anyone interested in understanding the 
appeal of New Age religion." 

-Terry Muc/1 
Paper, $8.95 

A BURNING AND A 
SHINING LIGHT 
English Spirituality in the 
Age of Wesley 
Edited by David Lyle Jeffrey 
An anthology of some oT the best 
English spintual writing in the age of 
the Great Evangelical Revival. 
Paper, $16.95 

COUNTING THE COST 
The Economics of Christian 
Stewardship 
Robin Kenarick Klay 
"Klay presents a compelling, 
no-nonsense survey of key contempo
rary issues of polit1cal economy .... 
This work should be required reading 
for both conservative and liberal pas
tors, seminarians, and laity who Ii.ave 
tired of recent ideological celebrations 
of capitalism or of socialism as the 
clue to human salvation." 

-Max L. Stac/1/Jousc 
Paper, $9.95 

EVERYTHING IS POLITICS 
BUT POLITICS IS NOT 
EVERYTHING 
A Theological Perspective 
on Faith and Politics 
H. M. Kuitert 
Prominent Dutch theologian H. M. 
Kuitert argues that the institutional 
church acts to its detriment when 
it makes political pronouncements 
and intervenes in the democratic 
process. 
Paper, $8.95 

ON MORAL MEDICINE 
Theolo~cal Perspectives 
in Medical Ethics 
Edited by Stephen E. Lammers 
andAUen Verhey 
"For the first time we now have a book 
that brings together some of the most 
important and significant theological 
reflection about medicine and the 
troubling moral issues that often sur
round medicine. Superbly organized 
and introduced, this book will be 
invaluable in courses in ethics, theol
ogy, and philosophy." 

-Stanley Haue11J?as 
Paper, $25.00-Cloth, $35.00 

ADVENTISM IN AMERICA 
Edited by Gary Land 
Written by Adventist scholars who felt 
a need to better establish and under
stand their denominational identity and 
the foundation of their theological 
beliefs, this book offers a comprehen
sive, objective, and accurate history 
of the denomination. 
Paper, $14.95 

THE SILICON SOCIETY 
DavidLyon 
In this timely and interesting studv, 
Lyon evaluates the computer revolu
tion from a Christian perspectiYe. 
Arguin~ that the shape otthe "silicon 
society' is not a foregone conclusion, 
he makes a comrelling case for finding 
a proper sense of direction for informa
tion technology. 
Paper, $4.95 

NUMBERS 
Text and Interpretation 
A Practical Commentary 
B. Maarsingh 
Paper, $6.95 

J 
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HOWKARLBARTH ✓ 
CHANGED MY MIND 
Edited by DonaldK. McKim 
A distinguished group of contempo
rary theologians write about the 
varying wavs Karl Barth has influenced 
thdr tfiought and their lives. 
Paper, $9. 95 

CONFESSION, CONFLICT, 
AND COMMUNITY 
The Encounter Series, Volume 3 
General Editor, Richard Neuhaus 
Paper, $5.95 

THE BOOKS OF HAGGAI 
ANDMALACHI 
New International Commentary 
on the Old Testament 
PieterA. Verhoef •• "This is a careful, 
thoroughly researched 
book '-'Tiich can be 
warmly recommended as a 
reliable and up-to-date commentary." 

Cloth, $21.95 
-] ohn]. Collins 

BETWEEN CHRIST 
AND CAESAR 
Classic and Contemporary Texts 
on Church and State 
Edited b-v Charles Villa-Vicencio 
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Paper, $16.95 

AMERICAN CHRISTIANITY 
A Case Approach 
Edited by Ronald C. White,Jr., 
LouisB. Weeks, and Garth M. Rosell 
"This book is unique in its approach 
and would certainly seem to lie ideally 
suited for use as a basic text in survey' 
courses in American church history.1

' 

-Art/Jui- S. Lin/1 
"For discussion leaders in schools, 
colleges, and churches seeking to move 
their groups to more serious wrestling 
with America's relipious history, the 
book is a treasure.' • 

-Mai-I, A. Noll 
Paper, $11. 95 

Prices subject to change. 

Examination copies of most 
publications are available to qualified 
professors. 

675
1"'" A;;:°iti~~~S - I,~ PUBLISHING co. 

255 JEFFERSON AVE. S.E. I GRAND RAPIDS, MICH. 49503 



An appendix of sources including a list of 
saints considered in the study, notes and in
dex are useful additions to this work. 

Saints and Society seems to be a signal work 
in many respects. It is extremely well done 
social history. It is an understandable and 
useful venture into quantitative history that 
does not leave the lay person befuddled by 
the jargon of the discipline. It has resurrected 
hagiographical sources for reconsideration, a 
project in which several medievalists have 
recently been involved. Once considered vir
tually useless for scholarly endeavors and 
suitable only as pious exemplaries, Saints 
Lives are now considered to possess authen
tic historical value as is evidenced in this 
study. Finally the work is of importance due 
to the collection of useful, recent bibliog
raphy of value to the scholar who would con
tinue work in this field. 

Edith Stein: A Biography 
by Waltraud Herbstrith (Harper & Row, 
1985, 113 pp., $15.95). Reviewed by Kelly 
James Clark, Assistant Professor of Philos
ophy, Gordon College. 

Edith Stein (Oct. 12, 1891 to Aug. 9, 1942), 
the subject of this intriguing biography, is 
little known to Anglo-American Protestants. 
Her life was a remarkable amalgam: she was 
a Jewish-born German nun, philosopher and 
mystic who was killed in a Nazi concentra
tion camp and is now under consideration 
for sainthood in the Roman Catholic Church. 
From a devout Jewish family, this precocious 
young lady embraced atheism from ages 13 
to 21. In college she stumbled upon the writ
ings of Husserl and was soon to become what 
Husserl called his best doctoral student ever 
(surpassing even Martin Heidegger). Through 
the influence of the philosopher Max Scheler 
as well as faith-full Christian friends, the 
Master of phenomenology's prized pupil, af
ter experiencing moral unworthiness and de
spair, was shortly thereafter baptized a Ro
man Christian. The final step was taken after 
she had spent the night reading Teresa of 
Avila's autobiography, whereupon comple
tion, she exclaimed, "This is the truth." To 
the dismay of her family she enthusiastically 
followed the devout life of teaching and 
prayer of a religion at a Dominican sisters' 
school. This phenomenologist soon found her 
interest in scholarship revived after exploring 
the favorable yet foreign depths of the scho
lastic thought of Aquinas' de Veritate. Through 
her study of Thomas she learned that the 
intent of faith was not merely for moral trans
formation, it should also lead one to the Truth. 
In addition Aquinas awakened in her a sense 
of divine mystery begun by Teresa of Avila, 
of the need for personal experience, of the 
mystical. She eventually would satisfy her 
desires, again to the consternation of her 
family, to plumb the depths of the divine in 
the contemplative life of a Carmelite nun. 

In the early to mid 1930' s rising anti-Sem
itism obstructed her appointment to a uni
versity post, led to the neglect of her men
tor's, Husserl's (a Jew, who underwent a little 
known death bed conversion which is re-
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corded in this book), work, and caused the 
victimization of Jews by university students. 
She immediately called upon the Pope to is
sue an encyclical in criticism of Nazi anti
Semitism; the inappropriate reply was a ben
ediction for Edith and her family. In 1938 
news of S.S. attacks on the lives, homes and 
businesses of Jews in Germany reached Ed
ith's convent and engendered a growing sense 
of mission that she would soon suffer her 
own cross. She escaped to Holland but soon 
requested complete identification with her 
suffering people and Christ crucified in a final 
oblation on behalf of peace. After the Nazis 
occupied Holland the churches strongly ex
pressed their concern about the deportation 
of the Jews. In retaliation for the Church's 
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defiance the Nazis placed all Jewish Catholics 
under arrest and Edith was soon deported to 
her death, ultimately to her own Golgotha: 
Auschwitz. She had achieved, in her own 
words, "the peace of someone who has 
reached her goal." 

The biography is marked by the typical 
tendency to make saints out of martyrs (little 
is recorded of Stein's post-conversion dark 
side). Yet her triumphant life and tragic death 
provide urgent and needed reminders of cru
cial lessons for all thinking Christians. She 
had an intense desire both passionately to 
speak and humbly to work against social in
justice and she demonstrated an intense com
mitment to the vanishing belief that the life 
of the spirit entails due attention to the life 
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of the mind. Perhaps her greatest virtue is 
that her social zeal and intellectual acumen 
are rivaled only by her life of contemplation 
and love of God. 

Schools of Thought in the Christian Tra
dition 
Edited by Patrick Henry (Fortress Press, 
1984, 193 pp.). Reviewed by David Wells, 
Andrew Mutch Professor of Historical and 
Systematic Theology, Gordon-Conwell 
Theological Seminary. 

This book, containing ten essays, is a 
Festschrift for Jaroslav Pelikan, the Sterling 
Professor of History at Yale University. The 

editor has tried to produce a coherent book, 
rather than merely having a string of unre
lated essays. The essays, for example, have 
chronological sequence. There is an essay on 
Alexandria roughly in the third century (Rob
ert Wilken); two essays are on North Africa 
and Jerusalem mainly in the fourth century 
(William Blake and Francine Cardman); there 
is an essay on Byzantium in the ninth century 
(John Meyendorf); the editor's own essay 
looks at attackers and defenders of icons in 
the eighth and ninth centuries; biblical exe
gesis in Charlemagne's time is discussed (Ann 
Matter), as is medieval Paris (Marcia Colish), 
ministerial education in the University of 
Berlin in the nineteenth century (John Stroup). 
Essays following one another in this kind of 
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chronological sequence suggest that there is 
an overarching theme or an underlying hy
pothesis which is being explicated. Is this ac
tually the case? 

The theme is this notion of "schools" 
which is conveyed in the book's title, so these 
essays supposedly are showing how Chris
tian faith has been taught, learned and trans
mitted in various contexts, be they geograph
ical or institutional. The problem with this, 
of course, is that school has a wide range of 
meaning and for that reason it really does 
not provide a focus for the book, although 
the editor thinks that this lack of clarity is 
most beneficial! Wilken observes that being 
in a school may suggest being part of a line 
of thought from the past or it may mean being 
part of a novel departure. The word "can re
fer to a certain set of ideas, a way of inter
preting the Bible, a form of spirituality, a style 
of pedagogy, a method of theological dialec
tics, an institution" (p. 15), to name only a 
few of the nuances. These essays reflect this 
wide and disparate sense of meanings which 
the word has. For that reason Outler's intro
ductory essay on tradition is of very little use 
since it is hard to tell how such a notion is 
actually to be related to the matters under 
discussion in the book such as, for example, 
the medieval theologies in Paris and the 
modern theologians at Berlin, except perhaps 
that all these essays are concerned with mat
ters of the past and so in that undifferentiated 
sense might be said to be talking about "tra
dition." 

It is this absence of a disciplining concept 
that perhaps explains some of the extraor
dinary lacunae in this book. Why ask for an 
essay on the school at Alexandria and not for 
one on its rival at Antioch? Worse still, why 
omit the Reformation period entirely in a book 
designed to honor the man who has given 
so much of his time to the study and pub
lication of Martin Luther's ideas? There surely 
are good reasons for including an essay on 
the "school" at Wittenberg or the one in 
Switzerland in the sixteenth century. The 
same could be said of the period of classical 
orthodoxy, Lutheran and Reformed, which 
followed. As it stands, the reader passes di
rectly from Paris in the Middle Ages to Har
vard in the Colonial period! 

The result of this, I am afraid, is that some 
of the fine essays in this book may be lost to 
specialists who ought to know about them. 
These essays are technical, well informed, and 
often present the subject matter in new ways. 
The essays are especially provocative for those 
whose understanding and experience of the
ological education is limited to the twentieth 
century context of university lectures and 
professionalized learning. Many of the fac
tors which in the past have properly been 
seen to be part of the doing of theology have 
become casualties in this modern context. 
Wilken, for example, develops the idea of the 
place of virtue and the value at Alexandria 
of a one-to-one relationship between teacher 
and student; Meyendorf underscores the place 
of spirituality in the doing of theology in the 
East, Patrick the way that Liturgy shaped 
doctrine, and Endy u:mderscores the way in 
which the "doing" of theology was neces-
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sarily related to its pastoral practice in Pu
ritan America. Reading this book brings into 
focus interests in the teaching and learning 
of faith which have often either faded from 
view or been deliberately jettisoned. For this 
reason the book is interesting; its chief role, 
however, will be to service specialists in the 
fairly narrow areas in which the authors have 
written, and with perhaps one exception, have 
written very well. 

Offense to Reason: The Theology of Sin 
by Bernard Ramm (Harper & Row, 1985, 
187 pp., $15.95). Reviewed by Todd Saliba 
Speidell, Ph.D. candidate in Systematic 
Theology, Fuller Theological Seminary. 

Bernard Ramm's Offense to Reason is a 
commentary on the polemic of Pascal: sin is 
folly to autonomous reason but wisdom to 
the perceptive mind. Ramm' s very readable 
book is not an irrationalist deprecation of rea
son; instead, it challenges modernism's at
tempts-from the Enlightenment to contem
porary social science and existentialist 
literature-to account for sin in secular vo
cabulary. Although there is relative value in 
understanding these versions of "sin" or evil, 
suggests Ramm, the degree and scope of sin 
is more adequately portrayed by the Chris
tian doctrine. Sin is not only acknowledged 
by Christians, however, but is universally 
witnessed by world religions as well as sec
ular thinkers. 

The cosmic corruption of the sin of Adam 
(who is both a generic and historical person) 
is more than direct rebellion against God; it 
is also manifested in personal and social, and 
national and international inhumanity. The 
adequacy of a doctrine of sin, then, is deter
mined by its power to unmask our sinful ex
istence in the multifarious domains of life and 
to summon us to responsibility before a judg
ing yet forgiving God. Ramm examines vi
sions of sin, from the theology of Irenaeus to 
the theology of liberation, and elaborates the , 
implications of the doctrine of sin for psy
chotherapy, literature, philosophy, science, 
and religion. The doctrine of sin, insists 
Ramm, is simultaneously the most adequate 
and comprehensive rationale to account for 
the contradiction and disorder of human life. 

Ramm's book provides a realistic, com
prehensive, and hopeful version of sin. That 
is, he looks at the reality of evil and suffering 
in this world without succumbing to hopeless 
prognoses for humanity. In fact, his conten
tion is that only when we face the reality of sin 
do we have hope. The confession of sin is an 
abandonment of autonomous attempts to ex
plain and expiate our sinfulness. Sin is not a 
judgmental concept that leaves us in our mis
ery, but a positive term that throws us upon 
the mercy of God. Ramm holds up a mirror 
to our sin, not as a doom-and-gloom prophet, 
but as a realistic pastor-theologian who has 
looked in the mirror himself. 

Ramm rightly calls us to understand sin 
by grace, Adam by Christ, or law by gospel. 
He does not, however, develop this key in
sight, which should perhaps serve as the leit
motif for a constructive doctrine of sin. In-
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stead, he sprinkles the theme throughout his 
wide-ranging exposition and evaluation of 
selected figures from the history of philoso
phy, theology, literature, and the social sci
ences, and in his exegetical insights into 
Christ's central place in salvation-history. 
Ramm's book would be improved with the 
elaboration of his Christocentric understand
ing of sin, possibly as its central and creative 
theme. 

Ramm's most important contribution, 
however, is a positive statement of the doc
trine of sin. He accomplishes this by provid
ing a comprehensive perspective on its man
ifestations, an integrative assessment of its 
relation to various fields of human activity, 
and a critical survey of biblical, historical, 
philosophical, theological, literary, and sci
entific versions of the doctrine of sin. Ramm' s 
book, which is both manageable in size and 
momentous in scope, would prove significant 
in the study of systematic theology-or in any 
field concerned with the problem of sin. 

Pilgrims in Their Own Land: 500 Years of 
Religion in America 
by Martin E. Marty (Little, Brown and 
Company, 1984, 488 pp., $25.00). Reviewed 
by Bryan V. Hillis, Ph.D. student in His
tory of Christianity at the University of 
Chicago, Divinity School. 

In contrast to earlier efforts that "tell the 
story of American religion," among which 
Martin E. Marty numbers Sydney E. Ahl-

strom's A Religious History of the American 
People (Yale University Press, 1972) "the most 
expansive and successful" (p. 478), Pilgrims 
in Their Own Land is based on the assumption 
that "it is impossible to find a single ideo
logical thread uniting the Americans in their 
spiritual pilgrimage" (p. ix). Hence in this his
torical narrative of American religious his
tory, Marty looks to the main players in that 
pilgrimage and the dreams that drove those 
pathfinders. Taking up his own pedagogical 
challenge to re-envision American religious 
history, Marty has re-told the story of five 
hundred years of religion having borrowed 
the image of the unsettled wanderer or "pil
grim" from Jacques Maritain's Reflections on 
America (1958). As Marty informs us on page 
one of his text, Maritain regarded Americans 
even in their own land as "prodded by a 
dream," "always on the move" and with a 
"sense of becoming." Marty's hope is that 
this metaphorical image will reveal some
thing of the spiritual quests of the pathfinders 
of American religion and their followers who 
together searched for "home," or "spheres 
where they might find meaning and some
thing to which to belong" (p. x). 

Starting with what he calls "the first mi
grants," the American Indians, Marty pro
vides us with both the context for and the 
insights of America's religious visionaries. The 
political maneuvering of an explorer like Co
lumbus are explained insofar as these illu
minate that person's religious aspirations. 
Marty's concluding comment regarding this 
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particular spiritual pilgrim, as based on the 
report of his admiring biographer Bartolome 
de Las Casas, is that "Columbus did so many 
other pious things . . . one wonders how he 
had time to sail ships so masterfully" (p. 22). 
These humorous asides, together with su
perbly chosen anecdotes do not blur Marty's 
scholarly insights or historical narrative but 
rather flavor the material with a vitality that 
is informative as well as entertaining. 

Marty's biographical method allows him 
to deal with many themes of American re
ligious life such as missionary efforts, church 
state relations, ethnic groupings, communal 
experiments, social reforms, political in
trigue, theological controversies and denom
inational renewals, just to mention a few. All 
events and people are placed in roughly 
chronological order though the problems in
herent in writing a bird's-eye view of 500 
years of religious history within a space less 
than 500 pages means the reader has to be 
aware that a strict chronological order will 
not always obtain. Still, a perfectly logical 
narrative is established and maintained 
throughout, even when the plethora of 
movements and cults of the modern era are 
described. 

One of the most obvious strengths of the 
book is that Marty's religious, social, and po
litical precis help the reader understand how 
reasonable and attractive these religious op
tions were for leader and adherent alike 
within the matrix of the contemporary world. 
What is even more notable about Marty's 
method in this regard is that at no point, are 
reductionist explanations offered. Marty keeps 
to his task as an historian; namely, to tell the 
story of real people struggling with real prob
lems and breaking new religious paths with 
their solutions. "Being religious" takes on a 
liveliness in this book that no previous mon
ograph of this type has supplied as the reader 
empathizes with the pilgrim in the search for 
the realization of a new religious vision. 

However, choosing the right "pilgrims" to 
tell the American religious history within the 
pages of one monograph is a difficult task. 
Marty has already been criticized by review
ers such as Robert T. Handy (Christian Cen
tury, Sept. 26, '84, pp. 876-878) for missing 
some important "pilgrim" theologians (i.e. 
Nevin, Clarke, Cone and Ruether) and by 
Louis Weeks (Theology Today, Apr. '85, pp. 
142-144) for not dealing adequately enough 
with the black religion of slavery or with fe
male pilgrims. It is also ironic that a scholar 
such as Marty, known for his commentary 
on the modern religious world, has given such 
scant attention to more recent developments. 
Even these critics though, acknowledge that 
Marty has accomplished his main purpose of 
telling the story of American religion through 
the efforts of its pioneers in a comprehensive 
and compelling manner. 

Additional features of the book include its 
thorough index where almost any figure of 
religious importance in America can be lo
cated and then placed very quickly in his/ 
her proper context by reference to the text. 
The ten-page "Suggested Reading" section, 
though far from a complete bibliography, 
serves as an excellent directive source. The 

fact that Pilgrims is now available in paper
back makes it an even more attractive pur
chase for either the private library or for use 
in an introductory course to the history of 
American religion. 

There is no question about the fact that 
Marty's effort here will go a long way towards 
achieving one of his stated aims in writing 
the book; namely "to enlarge the cohort of 
readers in the field" (p. 478). The fact that a 
renowned scholar like Handy is also able to 
assert that even "veteran scholars and par
ticipants in American religious life have much 
to learn and savor" in this work makes Mar
ty's achievement all that more impressive. 

The Christian Hope 
by Brian Hebblethwaite (Eerdmans, 1985, 
244 pp., $9.95). Reviewed by Rodney L. Pe
tersen, Assistant Professor of Church His
tory and the History of Christian Thought, 
Trinity Evangelical Divinity School. 

"Born anew to a living hope," Peter writes 
(I Peter 1:3), and so we have been. However, 
the exact nature of that "imperishable, un
defiled, and unfading" hope has been the 
subject of much debate and speculation in the 
history of the Church's earthly sojourn. Heb
blethwaite maps that journey. In doing so he 
provides his own vision for a Christian es
chatology today. 

Two-thirds of Hebblethwaite's analysis is 
devoted to current theological reflection as 
affected by scientific discovery, philosophical 
analysis, and a sense of the world religious 
community. This reflection has yielded a more 
balanced eschatology, he believes, as earlier 
hope for a gradual realization of God's king
dom on earth has been countered by a fresh 
sense of eternity and the futurist demands of 
Christian hope (p. 201). In light of this ad
mitted emphasis upon modernity, Hebbleth
waite' s analysis of earlier periods of the 
Church's speculation tends to become gen
eralized, a problem that is compounded by 
a spotty although suggestive bibliography and 
few references. 

First, though, the background of Christian 
hope in the Old and New Testaments is 
sketched. Jewish hope, initially focused upon 
the future of the community, becomes more 
cosmic and individualized by the later proph
ets. We are introduced to reflection on Jesus' 
hope and that of the diverse New Testament 
community as Christianity is shown to take 
form in the context of messianic and apoc
alyptic expectations. Our study focuses on 
classical definitions of Christian hope, sum
marized in the work of Lactantius, Eusebius 
of Caesarea and Augustine. Medieval hope 
is boiled down to the essentials; Reformation 
reflection is presented as an outgrowth of such 
and is hastily surveyed. A more detailed 
analysis of this latter period would have been 
helpful for an appreciation of later perspec
tives. Hebblethwaite relies upon T.F. Torr
ance's trichotomy of eschatologies (faith, 
hope, and love) in Luther, Calvin, and Bucer 
respectively. Little is done with the way in 
which religious self-identity, eschatological 
expectation and exegetical methodology in-

ter-penetrated either here or in earlier pe
riods. 

Modernity begins for Hebblethwaite with 
the Enlightenment. The challenge to classical 
eschatology comes in at least three areas: the 
idea of progressive revelation (Lessing), a 
stress upon the moral import of biblical hope 
(Kant), and a fresh effort to distinguish the 
divine in biblical imagery from historical con
text (Semler). These areas become the foun
dation for further reflection, particularly in 
the beginnings of a Christian social theology. 
Scant attention is given to millenarian and 
revivalist hopes (which rest "on a complete 
failure to discern the nature of biblical proph
ecy, let alone the apocalyptic literature of late 
Judaism and the early Church," p. 128). Heb
blethwaite hastens on to the twentieth cen
tury, to 1) reactions to liberal theology 2) Ro
man Catholic reflection and 3) contemporary 
Protestant theology. A deficient sense of 
transcendence in the nineteenth century (the 
"liberal equation of the Kingdom of God and 
a perfected human world on earth") has been 
readressed in the twentieth by "reintroduc
ing the idea of eternity" (p. 151). Balanced 
Christian hope may be seen in the future
oriented work of Moltmann and Pannenberg 
(pp. 184-189) together with the impact this 
has had upon "this-worldly" hope seen in 
liberation theology (cp Berkhof, p. 194). 

Having surveyed the past, Hebblethwaite 
further outlines his perspective derived from 
the revealed nature of God, the demands of 
theodicy, moral and religious plausibility. 
Three points may be noted. It is universalist 
in hope yet affirms the possibility of final se
paration, interpreted as annihilation (p. 216). 
Hebblethwaite appreciates Barth's christo
logical reinterpretation of predestination but 
argues that his complicated reasoning is not 
necessary if one can "dispel the notion that 
all is fixed in advance" (p. 138). Nevertheless, 
having summarized the work of Baillie, Ro
binson, and Hick, Hebblethwaite notes the 
"weighty objections" of Travis (pp. 194, 215-
17) to universalism (Christian Hope and the 
Future of Man, 1980). Second, critical of tra
ditional ways in which final separation from 
God's love has been conceived (p. 213ff.), 
Hebblethwaite explores dimensions of "pa
reschatology," i.e., "the intermediate state 
beyond death and prior to the final consum
mation" (p. 218). Such sanctification as oc
curs here is offered as a speculative solution 
to the problems of unbelief and misbelief (p. 
219). Roots for an expanded vision of pur
gatory are laid by Hebblethwaite in the con
text of biblical hope and in the theologies of 
Clement of Alexandria and Origen (p. 49). 
Finally, contemporary Protestant thought, af
fected as it is by current evolutionary and 
cosmological reflection, must affirm a contin
uing creative process in God's future (p. 224), 
postulating "further, new creative acts of God, 
if man is to have a future not only beyond 
the death of individuals, but also beyond the 
heat-death of the universe" (p. 176). Here 
Hebblethwaite's thought is processive in na
ture if not, strictly speaking, process theol
ogy, a movement with a generally deficient 
sense of Christian hope (p. 183). 

Christian hope in its traditional categories 
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is affirmed (excepting millenarianism), if 
speculatively explored. Jesus Christ remains 
in his historical incarnation and resurrection 
the "central pivot" (p. 223) of a consum
mation (p. 225) that affirms continuing in
dividuality (beatific vision) and union (com
munion of saints and Kingdom of God). 
However, the question that confronts the 
reader is what to make of Hebblethwaite's 
imaginative reflections, particularly in the 
areas noted above. He freely cites the ag
nostic caution offered by Paul (I Cor 2:9) in 
terms of heavenly speculation, a word that 
might be offered here. Hebblethwaite's pro
posal is clearly imaginative. In the end one 
is confronted by the question of the validity 
of trajectories of hope beyond the explicit let
ter of Scripture. Yet, the proposal does not 
lose in intelligibility because of the generally 
sound analysis, historical perspective and 
theological scope. This study will prove help
ful as a summary of Christian hope for the 
interested lay person or beginning theologi
cal student. It is generally fair, excepting a 
too quickly eliminated millenarian vision. One 
is challenged on a topic that will only con
tinue to become more central in Christian dis
cussion as our global community with its 
varying religious traditions becomes one be
fore apocalyptic problems and possibilities. 

BOOK COMMENTS 

Marxist Analysis and Christian Faith 
by Rene Coste (Orbis Books, 1985, 232 + 
vii pp., $11.95). 

Rene Coste is a Catholic, and a professor 
of social theology at the Institute Catholique 
in Toulouse, France. This work was originally 
published in a French edition in 1976. In it 
Coste pays attention to large-scale contem
porary development within Marxism and is 
not so tied to specific intramural disputes 
within Marxism as to be outdated today. And 
although much contemporary liberation the
ology is rooted in Marxist concerns or con
ceptions, this is not primarily a work on lib
eration theology. It is primarily about what 
Coste takes to be mainstream Marxism and 
whether a Christian can accept such teach
ings and still be a Christian. 

Valuably, Coste' s work shows an inde
pendence and accuity of judgment. Though 
a Catholic, Coste cites as his most important 
theological influences Karl Barth and Nicho
las Berdyaev. And though he avows a strong 
egalitarianism in his introduction, in his con
clusion Coste writes words of caution to a 
group of fervently Marxist worker-priests that 
suggest Coste's own misgivings about Marx
ism: "Have they really understood that the 
Marxist critique of religious alienation wants 
not only to question the weaknesses of the 
church but radically to destroy any idea of 
the supernatural origin of Christianity, or that 
Marxist materialism involves the absolute re
jection of God?" 

Coste is careful in distinguishing aspects 
of Marxist analysis and prescription and clear 
in his treatment of the mainstream and its 
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tributaries. For those interested in Marxism 
and Christianity, particularly as seen by one 
sympathetic to Marxism but more dedicated 
to Christ, Coste provides us with a good book. 

-Paul Faber 

The Church in the World: Opposition, Ten
sion, or Transformation? 
by Robert E. Webber (Zondervan, 1986, 333 
pp., $11.95). 

Robert Webber presents a textbook survey 
of Christian thought about the church's re
lation to society, culture, and politics. After 
an exploration of New Testament teaching, 
he follows the tht!!me through the history of 

Christianity. In the Reformation he distin
guishes policies of opposition (Anabaptists), 
paradox (Luther), and transformation (Cal
vin). After a look at social theology (liberal 
and evangelical) ca. 1900, Webber surveys 
recent opinions in the World Council of 
Churches, the Roman Catholic Church, "the 
religious right," and the World Evangelical 
Fellowship. He offers balanced evaluations of 
the ideas he describes, and concludes with 
positive, timely theological formulations. 

Although he sometimes condenses and 
simplifies excessively, Webber provides val
uable information and comment as an intro
duction to present-day discussion. His 
church/world theology focuses on Christ's 
dominion, the challenge of demonic "pow-

,___THE LIBERATING Bl BLE 

POVERTY AND WEALTH 
IN JAMES 
by PEDRITO U. MAYNARD-REID 
The poor in James' epistle emerge in this 
reading as a reality to be encountered. "A 
superb introduction both to the book of 
James and to the sociological study of the 
New Testament." -THOMAS HANKS, 
Seminario Biblico Latinoamericana 
417-8 $8.95 paper 

THE HUMANIST 
CHRISTOLOGY OF PAUL 
Vol. Ill Jesus of Nazareth 
Yesterday and Today 
by JUAN LUIS SEGUNDO 
"Segundo's exploration of Romans is pro
vocative and exciting. Paul's apparently 
'apolitical' approach is shown to be extra
ordinarily relevant to our times." 
-DAVID SKIDMORE, University of York 
221-3 $14.95 paper 

THE BIBLE AND 
LIBERATION 
Political and Social Hermeneutics 
NORMAN K. GOTTWALD, Editor 
An outstanding collection of previously in
accessible readings that deal with the Bible 
from political and social perspectives, in
cluding authors such as Brueggemann, 
Fiorenza, Malina, Mesters, Schottroff, and 
Theissen. "A major scholarly contribution." 
-America 
044-X $18.95 paper 

At bookstores / write for catalog 

THE SERMON 
ON THE MOUNT 
Utopia or Program for Action? 
by PINCHAS LAPIDE 
"Pinchas Lapide joins a handful of Jewish 
scholars courageous enough to reclaim 
the Jewishness of Jesus. The importance 
of this endeavor cannot be overesti
mated .... "-MARC ELLIS, Institute for 
Justice and Peace 
248-5 $9.95 paper 

JESUS AND THE HOPE 
OF THE POOR 
by LUISE SCHOTTROFF and 
WOLFGANG STEGEMANN 
Jesus emerges in this valuable study as a 
Jew who not only proclaimed the reign of 
God in a unique way but was also a symbol 
of hope for the poor and oppressed of his 
time. "It shows how the categories of 
social criticism require a rereading of the 
New Testament." 
-WALTER BRUEGGEMANN, Eden Theological 
Seminary 
255-8 $9.95 paper 

ORBIS BOOKS Dept. BP, Maryknoll, NY 10545 
Call toll free: 1-800-258-5838 In NY call 914-941-7590 x477 
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ON CHRISTIANITY AND COMMUNITY 

REVOLUTIONARY FORGIVENESS 
Feminist Reflections on Nicaragua 
by the Amanecida Collective 
Edited by Carter Heyward and Anne Gilson 
Foreword by Dorothee Solle 

Pastors, priests, activists, students, teachers, and theolo
gians offer first-person accounts of how they were converted 
by their experiences in Nicaragua. "Must be read by every 
American struggling with the question: 'What is the truth 
about U.S. involvement in Nicaragua.'" 
-DELORES S. WILLIAMS, Muhlenberg College 
264-7 $9.95 paper 

CHRISTIANITY AND REVOLUTION 
Tomas Borge's Theology of Life 
Edited by Andrew Reding 

Tomas Borge, Minister of the Interior, establishes the Chris
tian context of the Nicaraguan government and challenges 
all Christians to embrace a "theology of life". 
411-9 

A CHICANO THEOLOGY 
Andres G. Guerrero 

$8.95paper 

How two of the most powerful symbols of the Chicano com
munity, the Virgin of Guadalupe and La Raza Cosmica (The 
Cosmic Race), identify the key elements of a Chicano theol
ogy of liberation. "Dr. Guerrero helps uncover a surprising 
goldmine in this magnificent work."-EDGARD BELTRAN, 
Former National Coordinator of the Pastoral for Hispanics 
407-0 $11.95 paper 

THE GOSPEL IS NOT WESTERN 
Black Theologies from the Southwest Pacific 
Edited by Garry W. Trompf 

A collection of theological essays from Aboriginal Australia, 
the Torres Straits, and Melanesia by Willington Jojoga 
Opeba, Polonhou S. Pokawin, Sevati Tuwere, and others. 
"An arresting and vital set of statements". 
-ANDREW STRATHERN, Institute of Papua New Guinea Studies 
269-8 $17.95 paper 

At bookstores / Write for catalog 
Call toll free: 1-800-258-5838 

In NY call 914-941-7590 x477 

CHRISTIANS IN THE FACE OF INJUSTICE 
A Latin American Reading of Catholic Social Teaching 
Ricardo Antoncich 

How we are to read and interpret the social teaching of the 
church so that the challenge of gospel values may touch us. 
"Readers will find that the entire social teaching becomes a 
more intelligible, integral whole from the perspective of the 
liberative communities." -CHRISTINE GU DORF, Xavier University 
413-5 $12.95paper 

LIBERATION THEOLOGY FROM BELOW 
The Life and Thought of Manuel Quintfn Lame 
Gonzalo Castillo-Cardenas 

Through a study of Lame's rare manuscript, Los Pensamien
tos, the author brings the popular leader's social and reli
gious thought to life. "Manual Quintin Lame, the persecuted 
leader of oppressed Indians in Colombia, emerges as a fas
cinating and disturbing forerunner of contemporary libera
tion theologians".-ROGER L. SHINN, Union Theological Seminary 
408-9 $16.95 paper 

GATHER TOGETHER IN MY NAME 
Reflections on Christianity and Community 
Arturo Paoli 

Reflections addressed to a young Venezuelan student who 
asks questions about conversion, reconciliation, hope, 
prayer, contemplation, prophecy, love. An "astonishing 
book with a very enjoyable and practical spiritual vision." 
-JOSEPH G. DONDERS, author of Jesus the Stranger 
357-0 $9.95 paper 

GRACE AND POWER 
Base Communities and Nonviolence in Brazil 
Dominique Barbe 
Foreword by Richard Shaull 

A seasoned and sensitive missionary provides an enlighten
ing entree into the reality of the Brazilian church. 
418-6 $12.95 paper 

ORBIS BOOKS Dept. wo 
Maryknoll, NY 10545 



ers," and the church's eschatological role be
tween the times. He presents it as the biblical 
teaching and as a new ecumenical "conver
gence of thought," but neglects its history
not mentioning Oscar Cullman, Karl Barth, 
or Hendrikus Berkhof. Webber avoids dis
cussing specific social issues, confining his 
critiques of "extreme liberation theology" and 
the "religious right" to theological content 
instead of policies. 

-Jack P. Maddex, Jr. 

Getting Nowhere: Christian Hope and Uto
pian Dream 
by Peter S. Hawkins (Cowley, 1985, 133 pp., 
$8.95). 

The sense of expectations unmet, Hawk
ins believes, gives rise to utopian imagining. 
In this book he traces the history of the idea 
of utopia from its twin roots: biblical and 
Greek. From the former comes the conviction 
that human happiness is always a gift from 
God, from above; the latter tells us that it is 
in our power to build the kingdom. The ten
sions between these perspectives provides the 
focal point of this history. While the renais
sance believed our nature (and thus our so
cieties) could change, Thomas More imag
ined a utopia that left room for better things, 
open to God. In the 1880's Edward Bellamy 
wrote an "extravagently optimistic" account 
of the year 2000. For him and LeCorbusier 
(The Radiant City) utopian ideas are more 
important than the people who live there. 

So when "nowhere" becomes someplace 
utopian possibilities become an awful night
mare and writers (Orwell, Huxley, and Za
miatin) imagine how to avoid utopia. Can we 
really do it better than God? B.F. Skinn_er still 
insists we can, Walker Percy is not sure. 
Hawkins insists that we must repudiate the 
tendency to hold either purely earthly or 
purely heavenly hopes. By God's grace we 
can imagine the ideal, but we can also work 
toward it. Utopia is a dynamic rather than a 
design. 

A helpful study that shows how utopian 
thinking inevitably raises religious questions. 
But are biblical hopes only from above or do 
God's acts in history provide the model and 
impetus for change? 

-William A. Dyrness 

On Being Family: A Social Theology of the 
Family 
by Ray S. Anderson and Dennis B. Guern
sey (Eerdmans, 1985, 168 pp.). 

"God has placed human persons in a cre
ated order for which the covenant love of 
God provides the fundamental paradigm for 
parenting, sexuality and marriage and the 
formation of family life. From the perspective 
of the church as the new family of God, the 
human family is liberated from its own fail
ures and fears, and each person is affirmed 
as having a place in God's kingdom. Through 
Jesus Christ, to whom we are connected by 
grace, we are all brothers and sisters. We are 
family." 
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So write Professors Anderson and Guern
sey from their perspectives as professors at 
Fuller Theological Seminary; Anderson of 
Theology and Ministry, and Guernsey of 
Marriage and Family Ministries and the Di
rectorship of the Institute of Marriage and 
Family Ministries at Fuller. 

Any Christian marriage and family coun
selor as well as a local pastor would recognize 
and be equally at home with the biblical base 
of this social theology. For these authors are 
thoroughly committed to the "authority of 
the Scriptures as normative" for their theo
logical anthropology and family sociology re
spectively. 

From their team teaching at Fuller, they 
produced four assumptions: (1) they are de
liberately non-Cartesian (i.e. they see the task 
of science not as being to reduce the world 
to progressively smaller and more "accurate" 
properties as in Newtonian physics) (2) the 
family is systematic rather than linear in un
derstanding of causality (3) the family is re
lationistic rather than reductionistic, and (4) 
finally, the family is fundamentally dynamic 
rather than static, i.e. they emphasize process 
rather than structure. 

Standing for freedom in choosing rather 
than the usual scientific determinism in fam
ily development, they describe "parenting is 
somewhat like the 'gift of the Spirit' to which 
Paul refers in his letter to the Corinthian 
church" (p. 64). Throughout the volume, al
though written from a "scientific sociologi
cal" point of view, the golden threads of per
sonal testimony and Scriptural support for 
their theories appear again and again. An ex
ample could be, "the role of parenting is to 
contextualize and historicize the self as ex
isting before and with God" (p. 70). Or again, 
"parenting is accountable to the command
ment of God rather than to intrinsic human 
or creaturely possibilities" (p. 71). In their 
emphasis on General Systems Theory they 
suggest "the viability of modern systems the
ory in the process of interpreting Scripture, 
especially in the area of biblical teaching about 
family roles." A student might need a mod
icum of socio-analytic language to under
stand this book, but any student would ben
efit personally through careful reading, 
especially if married and parenting children 
while under the pressures of supporting a 
family and preparing for ministry. 

-John Monroe Vayhinger 

To Be Human: An Introductory Experiment 
in Philosophy 
by Xavier 0. Monasterio (Paulist Press, 1985, 
$7.95). 

This book provides practical and clear in
troduction to the human philosophies of B.F. 
Skinner, Jean-Paul Sartre, Karl Marx and 
Abraham Maslow. Strangely for a book from 
Paulist there is no reference to a theological 
or religious dimension. 

Within this-very serious-limitation, the 
book makes a useful contribution to the phi
losophy of the person. Monasterio explains 
that for Skinner, behavior is a function of 
environment rather than consciousness, while 

for Sartre it expresses the dignity of being 
free. The one underemphasizes human 
agency; the other overemphasizes it. Marx 
recognized the importance of work which is 
socially produced, but denied existence to the 
individual. Most helpful is the treatment of 
Maslow's view that human nature is consti
tuted by a characteristic set of needs. Set in 
a hierarchy, these needs suggest rather than 
dictate growth toward full human potential, 
and it may be helped or hindered by the more 
powerful cultural demands. While Maslow is 
helpful in shaping a more open and dynamic 
view of the person in which environmental 
and individual factors interact, Monasterio 
points out the underlying childish optimism 
that easily dissolves into the vacuous thera
pies of self-realization and peak experiences 
we see all around. 

Monasterio seeks to move toward an in
tegration of insights from philosophy and the 
social sciences but comes far short of any 
compelling vision of humanity, or any real
istic account of human evil. We are merely 
urged toward a vague post-capitalism where 
we all seek to make ourselves a little better 
than our capitalist environment. 

-William A. Dyrness 

Selective Nontreatment of Handicapped 
Newborns 
by Robert F. Weir (Oxford University Press, 
1984, 292 pp., $27.95). 

Weir begins hi~ study of the moral dilem
mas in neonatal medicine by arguing that se
lective nontreatment is a continuation of the 
historic toleration for infanticide against 
handicapped newborns. He then discusses 
the varying views on selective nontreatment 
held by leading physicians, attorneys and 
ethicists, offering his assessment of each po
sition. Weir himself rejects both sanctity and 
quality of life arguments in favor of a "best 
interest of the child" criterion. Recognizing 
the great suffering attached to some severe 
conditions, he seeks to assess whether the 
child's life is likely to represent "a fate worse 
than death or a life worth experiencing even 
with the handicaps." He attempts to delin
eate an approach to selective nontreatment 
decisions on this basis. 

Weir illustrates his presentation with nu
merous case studies, also providing helpful 
descriptions and general prognoses for the 
severe medical conditions encountered in 
hospital neonatal intensive care units. He rec
ommends that treatment/nontreatment de
cisions be made according to diagnostic cat
egories and outlines the manner in which 
certain conditions ought to be handled. Be
cause nontreatrnent decisions do not neces
sarily result in a quick or painless death, Weir 
allows that "under certain conditions it is jus
tifiable to kill birth-defective infants who have 
previously been denied treatment on sound 
moral grounds." 

Carefully tackling this most complex is
sue, Weir provides both professionals and in
terested laypersons with a systematic and in
formative text. He summarizes the diverse 
positions accurately and gives a valuable ov-



erview of the medical, legal and ethical di
mensions. Both his effort to establish more 
solid criteria by which to make these difficult 
decisions and his procedural suggestions have 
merit. Several fundamental problems in his 
recommendations remain, however. In al
lowing for the rare case of direct killing of 
newborns he fails to deal with the moral re
sponsibility for that action. By maintaining 
that newborns are "potential" persons who, 
though having a general claim to protection 
do not have the same moral status (or rights) 
as "full" persons have, he circumvents some 
of the most serious implications of nontreat
ment decisions. 

-Christine D. Pohl 

Saints and Sinners in the Early Church: Dif
fering and Conflicting Traditions in the First 
Six Centuries 
by W.H.C. Frend (Glazier, 1985, 183 pp., 
$8.95). 

A major misunderstanding that many 
people have regarding ancient Christianity is 
that it was characterized by a single tradition. 

While there is no question that Christian 
orthodoxy became the dominant view of 
Christianity in the ancient world, it must not 
be forgotten that orthodoxy was forged in the 
context of competing views. Thus the Gnostic 
Marcion contributed to the development of 
the canon, Arius to the development of the 
Trinity, Apollinarius to the formation of 
Christology, and Pelagius to the soteriolog
ical consensus. 

Frend tells us that this book is really about 
the sinners-the losers in the battle for or
thodoxy, what he calls the "might-have
beens" of their time. These are the Gnostics 
and thinkers like Origen, Pelagius, Nestorius, 
Severus of Antioch and movements like Do
natist Christianity in North Africa. 

This book should be read because it re
minds us first of all that the present tension 
in Christianity between the established church 
and fringe groups are not new. The origin of 
this struggle and even the shape of it go back 
to the early church. Second, the research that 
made Saints and Sinners in the Early Church 
available points once again to the need for 
an on-going scholarship. Recent discoveries 
in ancient thought as well as those that are 
bound to come from continuing archaeolog
ical exploration are a continual reminder that 
true scholarship never stands still. The full 
story about the early church, its saints and 
its sinners, has yet to be told. 

-Robert Webber 

Calvin and His Times 
by Jansie van der Walt (Promedia Publi
cations, 1985, 154 pp., $5.00). 

This summary of Calvin's life moves from 
his student days in Paris to his last years in 
Geneva. In its brevity we are clearly intro
duced to the scope of his work against the 

backdrop of political and religious turbulence 
and personal tragedy. The humanity of Cal
vin and his age are highlighted through fre
quent citation of personal correspondence and 
reminiscence. Concerning personal tragedy, 
Calvin writes: "Nothing robs us of our 
strength and dejects us so much as the ques
tion: Why? Why did God do it?" Further on 
he adds, " ... in the school of Christ we do 
not learn to suppress the emotions God has 
given us, and to become stony-hearted" (p. 
86). Or note the description of Cardinal Con
tarini at Regensberg: "He made the sign of 
the cross over us so often, that his arm should 
surely be sore and stiff for at least two days" 
(p. 87). 

Van der Walt fleshes Calvin out for us in 
a fine focused way. He is no longer the stony 
figure we associate with the Wall of the Re
formers. Our interest is piqued by a winsome 
presentation that, unfortunately, lacks ade
quate footnotes and, therefore, full usability. 
While of interest for the general reader, with
out such notation and with little theological 
reflection, the study is less than what it might 
have been in this year (1986) of a feast of 
publications celebrating the 450th anniver
sary of the Reformation in Geneva. 

-R.L. Petersen 

Church and Confession: Conservative The
ologians in Germany, England, and Amer
ica, 1815-1866 
by Walter H. Conser, Jr. (Mercer University 
Press, 1984, 361 pp., $28.95). 

This creative and wide-ranging book fills 
a long-felt need. It discusses, with consid
erable sympathy, the efforts of "confession
alists" in Germany, England, and the United 
States from 1815-1866 to stand against the 
tides of individualism and economic change 
sweeping their societies. Conser argues that 
a common pattern emerged in each country. 
Neo-Lutherans in Germany (like Wilhelm 
Lohe, August Neander, and August Vilmar), 
Anglo-Catholics in England (chiefly John 
Henry Newman and other leaders of the Ox
ford Movement), and a variety of theological 
conservatives in America (e.g., Philip Schaff, 
John W. Nevin, Charles Hodge) turned to 
Christian traditions from the Reformation and 
beyond to express Christian faith. They saw 
both the religious liberalism and the rampant 
piety of their day as variations of a common 
fallacy. This fallacy involved the exaltation 
of self against community, the preference of 
individualistic interpretation over the au
thority of revelation, and the push for sci
entific rationalism at the expense of religious 
mystery. Although the conservatives differed 
among themselves on important issues, they 
also agreed that the organic connections 
formed by past Christian experience defined 
the essence of the faith. 

Conser makes his case by following the 
same three-fold exposition for each country: 
setting the religious scene, describing the 
leading ideas of liberal and pietist spokes-

men, and then expounding the counter-pro
posals of the confessionalists as "romantics" 
seems forced, given the extent of the differ
ences among themselves. And it may not be 
as clear as Conser thinks that the conserva
tive confessionalists were as soundly de
feated as he contends in the book's epilogue. 
But on balance, this is a most welcome book, 
recommended for its sensitive reading of ne
glected theological figures as well as for the 
strength of its comparative analysis. 

-Mark A. Noll 

• BOOK COMMENT CONTRIBUTORS 

William A. Dyrness is Professor of Theology 
and Culture at New College Berkeley; Paul 
Faber is Associate Professor of Philosophy at 
Hays State Univ., Hays, KS; Jack P. Maddex, 
Jr. is Professor of History at the University of 
Oregon; Mark A. Noll is Professor of History 
at Wheaton College; R. L. Petersen is Assist
ant Professor of Church History and History 
of Christian Thought at Trinity Evangelical 
Divinity School; Christine D. Pohl is a doc
toral student in Ethics and Society at Emory 
University; John Monroe Vayhinger is Ex
ecutive Director of the Colorado Interfaith 
Counseling Center; Robert Webber is Pro
fessor of Theology at Wheaton College. 

Searching for 
Research? 

The Theological Research Exchange Network 
(TREN) is a library with over 2400 
theological research papers available on 
microfiche. 

TREN publishes an annual catalog indexing 
all available titles under such subject areas 
as: 
• Apologetics 
• Biblical Studies 
• Canon Law 
• Doctrinal Theology 
• Homiletics 
• Hermeneutics 
• Missions 
• Religious Leadership 
• Evangelical Theological 

Society Papers 

The TREN index is an excellent resource 
for localing and obtaining research papers on 
microfiche dedicated to a specific topic. 
The TREN index is available FREE for a 
limited lime only. To order your copy write to: 

- 11h 1 • 1 THEN: _ eo ogica A Division of 
Desearch Microfilm 
~Exchange Service Company 

Network. 
5420 N.E. Glisan • Portland. OR 97213 

or call toll free 800-334-8736 
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Introducing This Issut}ALVI ll 

JUN O 8 1987 
When our publisher sends me page proofs of a forthcoming Bulletin, I find myself impressed with the quality 

and breadth of its content. That was my reaction (ignoring, please, the article which I have contributed), as I read 
through this May-June issue. Here, I reflected, is a journal which makes a significant, wide-ranging contribution 
to evangelicalism. In fact, I decided it would not be inappropriately gauche to share with you the encomium which 
Mark Noll pays to TSF and the Bulletin in his book, Between Faith and Criticism, which I discuss at some length 
in my review-essay. He lauds the leadership of TSF for providing through its publications "more exposure to 
excellent scholarship and more intense concentration on what it means to pursue that scholarship as an evangelical." 
With, I hope, a proper degree of modesty may I remark that this issue justifies Noll's praise? 

I often affirm that, if a fundamentalist is a Christian who subscribes to the fundamentals of the faith-its core 
convictions, its essential dogmas-I am sincerely willing to call myself a fundamentalist. Any of us who know 
the culture of fundamentalism first-hand, especially those who have participated in outdoor meetings on campus, 
will appreciate Annie Dillard's wryly evocative "Singing With the Fundamentalists" (page 4). 

One of the crucial issues which Protestantism faces is its view of scripture. In the second part of his very helpful 
survey, "From Truth to Authority to Responsibility" (page 10), Douglas Jacobsen traces what he perceives to be 
pivotal shifts in attitudes towards the Bible among American evangelicals. His interpretive account may be profitably 
compared with Mark Noll's booklength study of so-called higher criticism and its impact on beliefs about God's 
revelatory Word. 

F.F. Bruce is internationally known and respected as a leading New Testament scholar. "The Theology of Acts" 
(page 15) is an impressive example of how masterfully he handles the inspired text. 

As a septuagenarian and a one-tiime pastor, I appreciated, as I know you will, David Moberg's bibliography 
on ministry to the geriatric set (page 17). Incidentally, Dr. Moberg and I recently shared in a conference at Claremont 
College on religion and aging. 

Preceding a splendid section of review essays and book notices is an interesting statement issued by participants 
in another conference which I was privileged to attend. Under the sponsorship of the Lausanne Committee for 
World Evangelization, the Senior Advisory Council for Leadership '88 met early last December to draft a kind 
of Pastoral Letter for younger Christians who will be gathering next year, June 27-July 1, in Washington, D.C. 
While eschewing any claim to apostolic authority, the statement (page 20) sets forth the considered judgment of 
older evangelical leaders regardingg the problems and needs of the Church in the third millenium. 

Now let me make an announcement which I confess fills me with regret. This is the last issue of the Bulletin. 
Inter-Varsity is undertaking an evaluation of all its multiple activities in order to determine which do or do not 
fulfill its central purpose of evangelizing and discipling college students. Since TSF and the Bulletin are tangential 
to that purpose and, in addition, require an annual subsidy, a decision has reluctantly been reached to terminate 
this branch of Inter-Varsity's ministry. Details regarding unexpired subscriptions are explained in a letter that I 
have already mailed out. I think these arrangements are equitable and will prove satisfactory. 

In God's providence individuals and agencies are raised up generation after generation to communicate the 
Gospel. They perform that task with an effectiveness and fidelity which only our sovereign Lord can judge. And 

. only He knows when their usefulness is ended. Thus I take comfort in that old realistic epigram, "God buries 
His workmen, but His work goes on." So God has written finis to the brief history of TSF and its Bulletin. But 
by other witnesses and other means the Gospel will continue to be communicated until history's denouement and 
the Kingdom's inauguration. 

In that confidence and with deepest gratitude for all who have helped to make the Bulletin a strong testimony 
to the Christian faith, I bid you godspeed through your future years of life and ministry. 
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Singing with the Fundamentalists 
by Annie Dillard 

IT IS EARLY SPRING. I have a temporary office at a state 
university on the West Coast. The office is on the third floor. 
It looks down on the Square, the enormous open courtyard 
at the center of campus. From my desk I see hundreds of 
people moving between classes. There is a large circular foun
tain in the Square's center. 

Early one morning, on the first day of spring quarter, I hear 
singing. A pack of students has gathered at the fountain. They 
are singing something which, at this distance, and through 
the heavy window, sounds good. 

I know who these singing students are: they are the Fun
damentalists. This campus has a lot of them. Mornings they 
sing on the Square; it is their only perceptible activity. What 
are they singing? Whatever it is, I want to join them, for I like 
to sing; whatever it is, I want to take my stand with them, for 
I am drawn to their very absurdity, their innocent indifference 
to what people think. My colleagues and students here, and 
my friends everywhere, dislike and fear Christian Fundamen
talists. You may never have met such people, but you've heard 
what they do: they pile up money, vote in blocs, and elect 
right-wing crazies; they censor books; they carry handguns; 
they fight fluoride in the drinking water and evolution in the 
schools; probably they would lynch people if they could get 
away with it. I'm not sure my friends are correct. I close my 
pen and join the singers on the Square. 

There is a clapping song in progress. I have to concentrate 
to follow it: 

Come on, rejoice, And let your heart sing, Come on, 
rejoice, Give praise to the king. Singing alleluia- He is 
the king of kings; Singing alleluia- He is the king of 
kings. 

Two song leaders are standing on the broad rim of the foun
tain; the water is splashing just behind them. The boy is short, 
hard-faced, with a moustache. He bangs his guitar with the 
back of his fingers. The blonde girl, who leads the clapping, 
is bouncy; she wears a bit of make-up. Both are wearing blue 
jeans. 

The students beside me are wearing blue jeans too-and 
athletic jerseys, parkas, football jackets, turtlenecks, and hik
ing shoes or jogging shoes. They all have canvas or nylon 
book bags. They look like any random batch of seventy or 
eighty students at this university. They are grubby or scrubbed, 
mostly scrubbed; they are tall, fair, or red-headed in large 
proportions. Their parents are white-collar workers, blue-col
lar workers, farmers, loggers, orchardists, merchants, fisher
men; their names are, I'll bet, Olsen, Jensen, Seversen, Han
sen, Klokker, Sigurdsen. 

Despite the vigor of the clapping song, no one seems to be 
giving it much effort. And no one looks at anyone else; there 
are no sentimental glances and smiles, no glances even -of 
recognition. These kids don't seem to know each other. We 
stand at the fountain's side, out on the broad, bricked Square 
in front of the science building, and sing the clapping song 
through three times. 

Annie Dillard is a Pulitzer Prize winning author. This article is 
being reprinted from Yale Review and reprinted with the author's 
permission. 
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It is quarter to nine in the morning. Hundreds of people 
are crossing the Square. These passersby-faculty, staff, stu
dents-pay very little attention to us; this morning singing has 
gone on for years. Most of them look at us directly, then ignore 
us, for there is nothing to see: no animal sacrifices, no lynch
ings, no collection plate for Jesse Helms, no seizures, snake 
handling, healing, or glossolalia. There is barely anything to 
hear. I suspect the people glance at us to learn if we are really 
singing: how could so many people make so little sound? My 
fellow singers, who ignore each other, certainly ignore pass
ersby as well. Within a week, most of them will have their 
eyes closed anyway. 

We move directly to another song, a slower one. 

He is my peace Who has broken down every wall; He 
is my peace, He is my peace. Cast all your cares on him, 
For he careth for you-00-00 He is my peace, He is my 
peace. 

I am paying strict attention to the song leaders, for I am 
singing at the top of my lungs and I've never heard any of 
these songs before. They are not the old American low-church 
Protestant hymns; they are not the old European high-church 
Protestant hymns. These hymns seem to have been written 
just yesterday, apparently by the same people who put out 
lyrical Christian greeting cards and bookmarks. 

"Where do these songs come from?" I ask a girl standing 
next to me. She seems appalled to be addressed at all, and 
startled by the question. "They're from the praise albums!" 
she explains, and moves away. 

The songs' melodies run dominant, subdominant, domi
nant, tonic, dominant. The pace is slow, about the pace of 
"Tell Laura I Love Her," and with that song's quavering, long 
notes. The lyrics are simple and repetitive; there are very few 
of them to which a devout Jew or Mohammedan could not 
give whole-hearted assent. These songs are similar to the things 
Catholics sing in church these days. I don't know if any studies 
have been done to correlate the introduction of contemporary 
songs into Catholic churches with those churches' decline in 
membership, or with the phenomenon of Catholic converts' 
applying to enter cloistered monasteries directly, without pass
ing through parish churches. 

I'm set free to worship I'm set free to praise him, I'm 
set free to dance before the Lord ... 

At nine o'clock sharp we quit and scatter. I hear a few quiet 
"See you" s. Mostly the students leave quickly, as if they didn't 
want to be seen. The Square empties. 

THE NEXT DAY we show up again, at twenty to nine. The 
same two leaders stand on the fountain's rim; the fountain is 
pouring down behind them. 

After the first song, the boy with the moustache hollers, 
"Move on up! Some of you guys aren't paying attention back 
there! You're talking to each other. I want you to concentrate!" 
The students laugh, embarassed for him. He sounds like a 
teacher. No one moves. The girl breaks into the next song, 
which we join at once: 



In my life, Lord, Be glorified, be glorified, be glorified; 
In my life, Lord, Be glorified, be glorified, today. 

At the end of this singularly monotonous verse, which is 
straining my tolerance for singing virtually anything, the boy 
with the moustache startles me by shouting, "Classes!" 

At once, without skipping a beat, we sing, "In my classes, 
Lord, be glorified, be glorified ... " I give fleet thought to the 
class I'm teaching this afternoon. We're reading a little "Talk 
of the Town" piece called "Eggbag," about a cat in a magic 
store on Eighth Avenue. "Relationships!" the boy calls. The 
students seem to sing "In my relationships, Lord," more easily 
than they sang "classes." They seemed embarassed by 
"classes." In fact, to my fascination, they seem embarassed 
by almost everything. Why are they here? I will sing with the 
Fundamentalists every weekday morning all spring; I will de
cide, tenatively, that they come pretty much for the same 
reasons I do: each has a private relationship with "the Lord" 
and will put up with a lot of junk for it. 

I HAVE TAUGHT some Fundamentalist students here, and 
know a bit of what they think. They are college students above 
all, worried about their love lives, their grades, and finding 
jobs. Some support moderate Democrats; some support mod
erate Republicans. Like their classmates, most support nuclear 
freeze, ERA, and an end to the draft. I believe they are divided 
on abortion and busing. They are not particularly political. 
They rea.d Christianity Today and Campus Life and Eternity
moderate, sensible magazines, I think; they read a lot of C.S. 
Lewis. (One such student, who seemed perfectly tolerant of 
me and my shoddy Christianity, introduced me to C.S. Lewis's 
critical book on Charles Williams). They read the Bible. I think 
they all "believe in" organic evolution. The main thing about 
them is this: there isn't any "them." Their views vary. They 
don't know each other. 

Their common Christianity puts them, if anywhere, to the 
left of their classmates. I believe they also tend to be more 
able than their classmates to think well in the abstract, and 
also to recognize the complexity of moral issues. But. I may 
be wrong. 

IN 1980, the media were certainly wrong about television 
evangelists. Printed estimates of Jerry Falwell's television au
dience ranged from 18 million to 30 million people. In fact, 
according to Arbitron's actual counts, fewer than 1.5 million 
people were watching Falwell. And, according to an Emory 
University study, those who did watch television evangelists 
didn't necessarily vote with them. Emory University sociol
ogist G. Melton Mobley reports, "When that message turns 
political, they cut it off." Analysis of the 1982 off-year election 
turned up no Fundamentalist bloc voting. The media were 
wrong, but no one printed retractions. 

The media were wrong, too, in a tendency to identify all 
fundamentalist Christians with Falwell and his ilk, and to at
tribute to them, across the board, conservative views. 

Someone has sent me two recent issues of Eternity: The 
Evangelical Monthly. One lead article criticizes a television 
preacher for saying that the United States had never used 
military might to take land from another nation. The same 
article censures Newspeak, saying that government rhetoric 
would have us believe in a "clean bomb," would have us 
believe that we "defend" America by invading foreign soil, 
and would have us believe that the dictatorships we support 
are "democracies." "When the President of the United States 
says that one reason to support defense spending is because 
it creates jobs," this lead article says, "a little bit of 1984 begins 

to surface." Another article criticizes a "heavy-handed" opin
ion of Jerry Falwell Ministries-in this case a broadside attack 
on artificial insemination, surrogate motherhood, and lesbian 
motherhood. Browsing through Eternity, I find a double cross
tic. I find an intelligent, analytical, and enthusiastic review of 
the new London Philharmonic recording of Mahler's second 
symphony-a review which stresses the "glorious truth" of 
the Jewish composer's magnificent work, and cites its recent 
performance in Jerusalem to celebrate the recapture of the 
Western Wall following the Six Day War. Surely, the evan
gelical Christians who read this magazine are not book-burn
ers. If by chance they vote with the magazine's editors, then 
it looks to me as if they vote with the American Civil Liberties 
Union and Americans for Democratic Action. 

Every few years some bold and sincere Christian student 
at this university disagrees with a professor in class-usually 
about the professor's out-of-hand dismissal of Christianity. 
Members of the faculty, outraged, repeat the stories of these 
rare and uneven encounters for years on end, as if to prove 
that the crazies are everywhere, and gaining ground. The no
tion is, apparently, that these kids can't think for themselves. 
Or they wouldn't disagree. 

NOW AGAIN the moustached leader asks us to move up. 
There is no harangue, so we move up. (This will be a theme 
all spring. The leaders want us closer together. Our instinct 
is to stand alone). From behind the tall fountain comes a wind; 
on several gusts we get sprayed. No one seems to notice. 

We have time for one more song. The leader, perhaps sen
sing that no one likes him, blunders on. "I want you to pray 
this one through," he says. "We have a lot of people here 
from a lot of different fellowships, but we're all one body. 
Amen?" They don't like it. He gets a few polite Amens. We 
sing: 

Bind us together, Lord, With a bond that can't be broken; 
Bind us together, Lord, With love. 

Everyone seems to be in a remarkably foul mood today. We 
don't like this song. There is no one here under seventeen, 
and, I think, no one here believes that love is a bond that 
can't be broken. We sing the song through three times; then 
it is time to go. 

The leader calls after our retreating backs, "Hey, have a 
good day! Praise Him all day!" The kids around me roll up 
their eyes privately. Some groan; all flee. 

THE NEXT MORNING is very cold. I am here early. Two 
girls are talking on the fountain's rim; one is part Indian. She 
says, "I've got all the Old Testament, but I can't get the New. 
I screw up the New." She takes a breath and rattles off a long 
list, ending with "Jonah, Micah, Nahum, Habakkuk, Zephan
iah, Haggai, Zechariah, Malachi." The other girl produces a 
slow, sarcastic applause. I ask one of the girls to help me with 
the words to a song. She is agreeable, but says, "I'm sorry, I 
can't. I just became a Christian this year, so I don't know all 
the words yet." 

The others are coming; we stand and separate. The boy 
with the moustache is gone, replaced by a big, serious fellow 
in a green down jacket. The bouncy girl is back with her guitar; 
she's wearing a skirt and wool knee socks. We begin, without 
any preamble, by singing a song that has so few words that 
we actually stretch one syllable over eleven separate notes. 
Then we sing a song in which the men sing one phrase and 
the women echo it. Everyone seems to know just what to do. 
In the context of our vapid songs, the lyrics of this one are 
extraordinary: 
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I was nothing before you found me. Heartache! Broken 
people! Ruined lives Is why you died on Calvary! 

The last line rises in a regular series of half-notes. Now at last 
some people are actually singing; they throw some breath into 
the business. There is a seriousness and urgency to it: "Heart
ache! Broken people! Ruined lives ... I was nothing." 

We don't look like nothing. We look like a bunch of stu
dents of every stripe, ill-shaven, dressed up or down, but 
dressed warmly against the cold: jeans and parkas, jeans and 
heavy sweaters, jeans and scarves and blow-dried hair. We 
look ordinary. But I think, quite on my own, that we are here 
because we know this business of nothingness, brokenness, 
and ruination. We sing this song over and over. 

Something catches my eye. Behind us, up in the science 
building, professors are standing alone at opened windows. 

The long brick science building has three upper floors of 
faculty offices, thirty-two windows. At one window stands a 
bearded man, about forty; his opening his window is what 
caught my eye. He stands full in the open window, his hands 
on his hips his head cocked down toward the fountain. He is 
drawn to look, as I was drawn to come. Up on the building's 
top floor, at the far right window, there is another: an Asian
American professor, wearing a white shirt, is sitting with one 
hip on his desk, looking out and down. In the middle of the 
row of windows, another one, an old professor in a checked 
shirt, stands stock-still, his long, old ear to the air. Now an
other window cranks open, another professor-or maybe a 
graduate student-leans out, his hands on the sill. 

We are all singing, and I am watching these five still men, 
my colleagues, whose office doors are surely shut-for that is 
the custom here: five of them alone in their offices in the 
science building who have opened their windows on this very 
cold morning, who motionless hear the Fundamentalists sing, 
utterly unknown to each other. 

We sing another four songs, including the clapping song, 
and on which repeats, "This is the day which the Lord hath 
made; rejoice and be glad in it." All the professors but one 
stay by their opened windows, figures in a frieze. When after 
ten minutes we break off and scatter, each cranks his window 
shut. Maybe they have nine o'clock classes too. 

I MISS a few sessions. One morning of the following week, 
I rejoin the Fundamentalists on the Square. The wind is blow
ing from the north; it is sunny and cold. There are several 
new developments. 

Someone has blown up rubber gloves and floated them in 
the fountain. I saw them yesterday afternoon from my high 
office window, and couldn't quite make them out: I seemed 
to see hands in the fountain waving from side to side, like 
those hands wagging on springs which people stick in the 
back windows of their cars. I saw these many years ago in 
Quito and Guayaquil, where they were a great fad long before 
they showed up here. The cardboard hands said, on their 
palms, HOLA GENTE, hello people. Some of them just said 
HOLA, hello, with a little wave to the universe at large, in 
case anybody happened to be looking. It is like our sending 
radio signals to planets in other galaxies: HOLA, if anyone is 
listening. Jolly folk, these Ecuadorians, I thought. 

Now, waiting by the fountain for the singing, I see that 
these particular hands are long surgical gloves, yellow and 
white, ten of them, tied at the cuff. They float upright and 
they wave, hola, hola, hola; and mill around like a crowd, 
bobbing under the fountain's spray and back again to the 
pool's rim, hola. It is a good prank. It is far too cold for the 
university's maintenance crew to retrieve them without turn-
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ing off the fountain and putting on rubber boots. 
From all around the Square, people are gathering for the 

singing. There is no way I can guess which kids, from among 
the masses crossing the Square, will veer off to the fountain. 
When they get here, I never recognize anybody except the 
leaders. 

The singing began without ado as usual, but there is some
thing different about it. The students are growing prayerful, 
and they show it this morning with a peculiar gesture. I'm 
glad they weren't like this when I first joined them, or I never 
would have stayed. 

Last night there was an educational television special, part 
of "Middletown." It was a segment called "Community of 
Praise," and I watched it because it was about Fundamental
ists. It showed a Jesus-loving family in the Midwest; the treat
ment was good and complex. This family attended the prayer 
meetings, healing sessions, and church services of an un
named sect-a very low-church sect, whose doctrine and cul
ture were much more low-church than those of the kids I sing 
with. When the members of this sect prayed, they held their 
arms over their heads and raised their palms, as if to feel or 
receive a blessing or energy from above. 

Now today on the Square there is a new serious mood. 
The leaders are singing with their eyes shut. I am impressed 
that they can bang their guitars, keep their balance, and not 
fall into the pool. It is the same bouncy girl and earnest boy. 
Their eyeballs are rolled back a bit. I look around and see that 
almost everyone in this crowd of eighty or so has his eyes 
shut and is apparently praying the words of this song or pray
ing some other prayer. 

Now as the chorus rises, as it gets louder and higher and 
simpler im melody-

I exalt thee, I exalt thee, I exalt thee, Thou art the Lord

then, at this moment, hands start rising. All around me, hands 
are going up-that tall girl, that blond boy with his head back, 
the red-headed boy up front, the girl with the MacDonald's 
jacket. Their arms rise as if pulled on strings. Some few of 
them have raised their arms very high over their heads and 
are tilting back their palms. Many, many more of them, as 
inconspicuously as possible, have raised their hands to the 
level of their chins. 

What is going on? Why are these students today raising 
their palms in this gesture, when nobody did it last week? Is 
it because this gesture always accompanies this song, just as 
clapping accompanies other songs? Or is it, as I suspect, that 
these kids watched the widely publicized documentary last 
night just as I did, and are adopting, or trying out, the gesture? 

It is a sunny morning, and the sun is rising behind the 
leaders and the fountain, so those students have their heads 
tilted, eyes closed, and palms upraised toward the sun. I glance 
up at the science building and think my own prayer: thank 
God no one is watching this. 

The leaders cannot move around much on the fountain's 
rim. The girl has her eyes shut; the boy opens his eyes from 
time to time, glances at the neck of his guitar, and closes his 
eyes again. 

When the song is over, the hands go down, and there is 
some desultory chatting in the crowd, as usual: can I borrow 
your library card? And, as usual, nobody looks at anybody. 

All our songs today are serious. There is a feudal theme to 
them, or feudal analogue: 

I will eat from abundance of your household. I will dream 
beside your streams of righteousness. You are my king. 
Enter his gates with thanksgiving in your heart; come 



before his courts with praise. He is the king of kings. 
Thou art the lord. 

All around me, eyes are closed and hands are raised. There 
is no social pressure to do this, or anything else. I've never 
k~own any group to be less cohesive, imposing fewer controls. 
Smee no one looks at anyone, and since passersby no longer 
look, every~1;e out here is inconspicuous and free. P~rhaps 
the palm-raismg has begu.,. because the kids realize by now 
t~at they are not on display; they're praying in their closets, 
right out here on the Square. Over the course of the next 
weeks, I will learn the the palm-raising is here to stay. 

The sun is rising higher. We are singing our last song. We 
are praying. We are alone together. 

He is my peace Who has broken down every wall ... 

When the song is over, the hands go down. The heads 
lower, the eyes open and blink. We stay still a second before 
we break up. We have been standing in a broad current; now 
we have stepped aside. We have dismantled the radar cups; 
we have closed the telescope's vault. Students gather their 
book bags and go. The two leaders step down from the foun
tain'.s rim and pack away their guitars. Everyone scatters. I 
am m no hurry, so I stay after everyone is gone. It is after 
~ine o'clock, and the Square is deserted. The fountain is play
mg to an empty house. In the pool the cheerful hands are 
waving over the water, bobbing under the fountain's veil and 
out again in the current, hola. 

American Evangelicalism: Quo V adis? 
by Vernon Grounds 

I 

Long months ago I received a rather flattering invitation. 
Would I participate in a conference of older evangelical lead
ers? Older? Yes, indeed, since I was born in 1914. As for being 
a leader, well, if in the judgment of the conference sponsors 
I could still so qualify, I as a semi-retiree would be happy to 
accept the invitation. So I found myself sometime later sharing 
in the discussions and deliberations of a group which included 
many individuals who are well-known in Christian circles. 
Looking back on our experiences, we pondered the probable 
needs and possible problems of younger Christians who will 
be leading the Church in the third millennium. It was an 
interesting experience. Though not endowed with prophetic 
foresight, we were in effect functioning as spiritual futurolo
gists. A hazardous undertaking! Since God alone knows what 
will be happening in the years ahead, any attempt at prog
nosticating the shape of the events after A.D. 2000 runs the 
risk of presuming to possess a scintilla of omniscience. 

I recalled that conference as I was interacting with James 
Davison Hunter's Evangelicalism: The Coming Generation (The 
University of Chicago Press, 1987). It is one of those books 
every self-respecting evangelical must read, as well as anyone 
concerned about religion per se. A sociologist who in 1983 
published American Evangelicalism: Contemporary Religion and 
the Quandary of Modernism, Hunter is a probing analyst of 
Prote~tant orthodoxy, that species of the genus Christianity 
to which I personally adhere. So does Inter-Varsity as an or
ganization. Hunter gives a report and an interpretation of the 
da!a he accu1:1-ulated from surveys of students in represen
tative evangelical colleges and seminaries. The statistical find
ings of his research are set forth in charts that even I with my 
anti-statistical bias could understand (p. 9ff; pp. 240-248). In
cluded too are verbatim comments made by interviewees, can
did responses to specific inquiries about beliefs and attitudes. 
All of this, I am sure, Hunter's fellow sociologists will certify 
as warranting his guarded forecasts regarding the future of 
evangelicalism. 

Let me mention that, in seeking to ascertain the beliefs and 
attitudes of today's younger evangelicals, Hunter investigates 
their thinking regarding theology, work, morality, selfhood, 
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family, and politics. Taking for granted the correctness of his 
stati~tics an~ the vali_dio/ of

1

~s extrapolations, we are shut up 
to his tentative predict10n: The world of the coming gener
ation of Evangelicals may bear little resemblance to the Evan
gelical world of many previous generations" (p. 15). It may. 
Hunter eschews the role of a dogmatic futurologist, heavily 
qualifying all his projections from the known of today to the 
unk~own of ,~omorrow. Thus at the outset of his study, he 
ad~its that, One may well wonder whether an attempt is 
gomg to be made to predict the future of Evangelicalism." 
And he informs us that "The answer is a qualified no." While 
insisting that prediction is "not the central concern here," he 
nevertheless acknowledges that "there is, then, a qualified 
sense in which we can speak of predicting the future of Amer
ican evangelicalism" (p. 14). 

And what does Hunter foresee? "American evangelicalism 
seems to face an uncertain future, a future as ambivalent as 
its own present nature" (p. 208). Assuredly-I am assuming 
t~at H~nt~~ is sure of this-~t. will not disappear, but it may 
differ sigmficantly from tradit10nal evangelicalism and suffer 
a d~cline numerically. Though consistently refusing to dog
matize, Hunter at any rate ventures to assert that "the pros
pects are not at all bright" (ibid). Indeed, he even goes so far 
as to say that there are "reasonable grounds for pessimism" 
(p. 203). He holds, essentially, that, as an orthodoxy struggling 
to maintain continuity with its past and fidelity to its heritage, 
evangeli~alism is inescapably subject to the modifying pres
sures of its social context. Modernity is bearing down inex
orably on this paradigmatic form of orthodoxy as it is on all 
orthodoxies whether Roman Catholic, Jewish, Islamic, or Bud
dhist (pp. 214-236). The acids of modernity, as Walter Lipp
man termed them, include "philosophical (or scientific) and 
functional 'rationality,' intensive sociocultural pluralism, the 
bureaucratization of public life, the subjectivization of private 
life" (p. 182) and other corrosive elements summed up under 
the comprehensive rubric of secularization. Hence evangeli
calism is not only "broadening" (p. 163); it is likewise "weak
ening" (p. 172) and losing its power of "binding address," In 
other words, it is less and less able "to communicate its ideals 
... in ways that are inwardly motivating or emotionally com
pelling" (p. 210). Pervaded by "movement and fluctuation, 
restlessness, fluster, and even turbulence" (p. 157), it is "a 
theological tradition in disarray" (p. 32). There are, conse-
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quently, "reasonable grounds for pessimism" regarding the 
future of evangelicalism. 

At the same time, referring to the somewhat wistful spec
ulations of "prominent experts in social science and social 
criticism" like Daniel Bell, Peter Berger, Robert Nisbet, and 
Alexandr Solzhenitsyn, who wonder about a religious renewal 
of culture, Hunter discusses such a possibility. He concedes 
that it is a possibility. Certainly! "Anything is possible," es
pecially if one is willing to hypothesize "that extra-empirical 
dynamics could be at play." But it is at best a low-order pos
sibility. Reluctantly, therefore, Hunter registers his agnostic 
opinion: "the likelihood that contemporary Protestantism will 
be a prominent and autonomous source of cultural renewal 
and contemporary society is not very high" (pp. 198-292). 

II 

At the same time that I was interacting with Hunter's anal
ysis I was reading Mark Noll's Between Faith and Criticism 
(Harper and Row, 1986). Since he has already established 
himself as a sort of shining luminary in the American theo
logical sky, Noll cannot accurately be called a rising star; and 
this new work, which is simply superb, will greatly enhance 
his reputation as a creative and critical historian. At my age, 
I only occasionally encounter a solid, substantial, scholarly 
book of an evangelical genre to which I react with uncondi
tional enthusiasm. This is one of those mind-stretching rari
ties. Anyone, especially a student, who wants to understand 
American evangelicalism can do no better than invest as long 
as it may take to give Between Faith and Criticism a careful 
perusal. It deserves that by all means, not a casual retinizing. 

Traditional evangelicals, though by no means in jot-and
tittle agreement on many subsidiary issues, have defended the 
Bible's supernatural origin and total trustworthiness while en
deavoring to function at the same time as responsible and 
competent scholars. Noll suggests that their defensive schol
arship has passed through four stages. First, they were full 
partners in the critical enterprise from 1880 to 1900. During 
this period, as Charles Briggs contended, "The great majority 
of professional Biblical scholars in the various universities and 
Theological Halls of the world" were demanding "a revision 
of traditional theories from the Bible on account of the large 
induction of new facts from the Bible and history" (p. 17). But 
the evangelicals, particularly members of the faculty at Prince
ton Theological Seminary, A. A. Hodge, Charles Hodge, Fran
cis Paton, William Henry Green, and Benjamin Breckinridge 
Warfield, felt no compulsion to abandon the traditional the
ories. Instead, with commanding scholarship they effectively 
contended for the validity of those theories in the academic 
arena. Through their efforts and those of other able evangel
icals, the major Protestant denominations refused to counte
nance the new views. Even a moderate advocate of Biblical 
criticism like Briggs was officially suspended from the ministry 
and forced out of the Pr~sbyterian communion. 

In the second period, however, from 1900 to 1935, as Noll 
rehearses the story, there was a sad decline in evangelical 
learning. Radical change occurred in Protestant beliefs about 
Scripture. The professionalization of Biblical scholarship put 
into key faculty positions more and more critics who modified 
or abandoned traditional theories. Liberalism was now in the 
ascendancy. Evangelical scholars, increasingly estranged from 
academia, turned to a popular audience. Pari passu, academia 
paid less and less attention to their work if it was of high 
quality as in many cases it indisputably was. To be sure, some 
evangelical scholars continued to command the attention of 
their liberal counterparts. Princeton Seminary particularly was 
a stronghold of traditionalism which not even radical critics 
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could dismiss as obscurant. Yet, Noll points out, "Princeton 
scholars were becoming increasingly isolated. Because their 
work was so forthrightly conservative, it no longer had much 
of a place in the academic world" (p. 47). One exception was 
J. Gresham Machen whose two major works, The Origin of 
Paul's Religion and The Virgin Birth of Christ, did elicit appre
ciative responses from liberal quarters. But, according to Noll's 
account, at this point in time Protestant Biblical scholarship 
had reached its nadir. It had acquired "a reputation for atav
ism, anti-institutionalism, and even anti-intellectualism" (p. 
57). 

Noll pauses in rehearsing the development of Biblical crit
icism among American evangelicals to pay high and deserved 
tribute to the British scholars who betwen 1860 and 1937 
developed a believing criticism which effectively held its own 
against the onslaughts of a more radical criticism. He applauds 
the outstanding labors of the great Cambridge trio, Fenton 
A. J. Hort, B. F. Westcott andJ. B. Lightfoot, who demonstrated 
that the most objective and meticulous scholarship could be 
employed in the cause of traditionalism. They "provided the 
most powerful model for critical study of the Bible by evan
gelicals" (p. 72). Later, through the strategy deliverately 
adopted by far-sighted leaders of Inter-Varsity Christian Fel
lowship, evangelicals pursued grduate study at the university 
level and eventually gained significant academic appoint
ments. All of this, when British theological publications were 
re-issued in the U.S.A., helped tremendously in the revitali
zation of American evangelical scholarship. 

That revitalization, beginning in the mid-1930s, pushed 
beyond fundamentalism into a new evangelicalism, a term 
minted by Harold John Ockenga. Fresh and vigorous voices 
began to argue the case for Christian orthodoxy. Evangeli
cals-neo if one chooses to so designate them-like Carl Henry, 
Edward J. Carnell, and Bernard Ramm (these are only three 
of many more who might be mentioned), once more made 
Biblical Christianity a live-option academically. Roger Shinn 
could lampoon "the new generation of brainy fundamentalists 
who have studied at Harvard in order to learn the arguments 
they will spend the rest of their lives attacking," but evan
gelicals who had earned their doctorates at Harvard and other 
citadels of critical erudition could not be brushed aside with 
a humorous quip. They were prepared to engage non-evan
gelicals on their own ground with indisputable expertise. As 
George Ladd, one of the "Harvard fundamentalists" wrote in 
1967, these are scholars "whose theological heritage is the 
older fundamentalism, who are convinced of the truthfulness 
of the fundamentals of the Christian faith but who do not 
reflect the basic defensive, apologetic stance of fundamental
ism. They acknowledge their indebtedness to critical schol
arship. They believe that if the traditional orthodox interpre
tation of the Gospel is true, it should be capable of defense, 
not by the negative technique of attacking other positions, but 
by expounding its own view in critical but creative interaction 
with other theologies. These modern successors of funda
mentalism, for whom we prefer the term evangelicals, wish, 
in brief, to take their stand within the contemporary stream 
of philosophical, theological, and critical thought" (p. 121). 

In a chapter which calls to mind Hunter's research, Noll 
documents statistically "The Recent Achievement" of resur
gent evangelicalism, an achievement which even liberals have 
been constrained to acknowledge and applaud, with reser
vations of course. Noll affirms that "The emergence of an 
evangelical believing criticism is certainly one of the most 
significant developments of the recent history of American 
Biblical scholarship, quite apart from its importance for the 
internal history of evangelicalism" (p. 163). But Noll devotes 



a long section of that same chapter to warning his fellow
evangelicals about the "perils" which they face: (1) the ines
capable tendency, given the nature of their ecclesiastical com
munities, for academic arguments to become matters of public 
debate; (2) the "immense diversity, both theologically and 
academically among evangelicals"; and (3) the danger of re
ducing believing criticism to "a piously veneered replica of 
naturalistic scholarship" (pp. 166-173). 

Noll also points out that evangelicals by and large lack a 
theology adequate and comprehensive enough to serve as a 
solid foundation for their Biblical convictions. They likewise 
lack a sufficiently sophisticated understanding of hermeneu
tics. Above all, they lack, in the words of David Wright, "a 
satisfactory doctrine of Scripture for an era of Biblical criti
cism." We must, Wright urges his co-believers, "work out 
what it means to be faithful at one and the same time both to 
a doctrinal approach to Scripture as the Word of God and to 
the historical treatment of Scripture as thee words of men" 
(p. 178). 

What, then, returning now to Hunter's concern in The Com
ing Generation, may we speculate regarding the future of 
American evangelicalism? Unlike Hunter, Noll focuses on a 
single issue, that of Biblical scholarship. Evangelical scholars 
must "(1) speak out against the irresponsible Biblical inter
pretations to which the evangelical tradition is heir; (2) resist 
the distinctively American pressure to equate a Protestant doc
trine of the priesthood of all believers with democratic indi
vidualism; (3) go beyond strife over Biblical inerrancy to create 
synthetic theology based on the best Biblical resources avail
able; and (4) prosecute scholarship in the wider world without 
falling prey to the secularism which is so much a part of that 
world today" (pp. 193-194). 

Noll ends his rich, challenging study on an almost Kier
kegaardian note. Evangelical scholars need to "move beyond 
the external examination of Scripture to an integral appro
priation of its message" (p. 197). 

III 

Well, what about the future of American evangelicalism? 
Having listened to these two perceptive diagnosticians, what 
can I add? Nothing really, except my own hunches which lack 
any statistical support. I recall that even Amos explained, "I 
was neither a prophet or a prophet's son," disclaiming any 
insight based on foresight and insisting that his predictive 
ministry was carried on by God's appointment and enable
ment. Lacking divine calling and enduement as a foreteller of 
the future, I can do little but evaluate the statistically-sup
ported prognostications of scholars far more insightful than 
myself and, in addition, make some hesitant guesses. Sadly 
devoid of prescience, I am utterly devoid of omniscience. Yet 
that in no way embarrasses me as a finite creature. It reminds 
me, rather, of that text in the Letter of James, "Why, you do 
not even know what will happen tomorrow," In the realm of 
history which is the realm of human responsibility, unpre
dictability must characterize the outworking of events and 
invincible ignorance must characterize my prevision of the 
days and years still to dawn. 

I do not by any means disparage, however, attempts to lift 
the veil on the future. A book like Howard Snyder and Daniel 
Runyon's Foresight (Nashville: Thomas Nelson Publishers, 
1986) makes us aware of ten trends which will possibly affect 
the destiny of evangelicalism. It certainly has value for edu
cators and administrators. David McKenna's Megatruth (San 
Bernadino, California: Here's Life Publishers, 1987) likewise 
has value in showing how the Church can respond with spir
itual effectiveness to John Naisbitt's Megatrends. But, appre-

dative as I am of these concerned attempts as well as those 
of Hunter and Noll, I gratefully take the GOK position. GOK? 
Ah, to unfold the significance of those three mysterious letters, 
I relate again that hackneyed anecdote concerning a world
famous diagnostician. One morning in a teaching hospital 
leading a group of interns on Grand Rounds, he stopped at a 
bedside, scrutinized the patient, examined him carefully, 
stepped back and solemnly said, "Gentlemen, I'm afraid it's 
a case of GOK." The interns were puzzled. "GOK? GOK?" 
Probably some rare disease. Noticing their puzzlement, the 
diagnostician with a slight smile explained, "GOK means God 
only knows." 

And only God knows the future of American evangelical
ism, whether it will continue to flourish or whether it will 
decline. Like all space-time phenomena, its as-yet-unwritten 
history is humanly unpredictable. It may suffer the fate of 
once dynamic Christian movements and organizations. Don
ald MacKay, noted British physicist and neuroscientist, in an 
address to fellow-believers, warned against an evangelical 
triumphalism by citing some instances of spiritual declension 
in modern Christianity. "Consider then the Free Kirk of Scot
land in 1842, resounding with the passionate evangelical or
thodoxy of Chalmers. Who would have predicted that by 1893 
the same Kirk would be riddled with German liberalism? Look 
at the Evangelical Student Volunteer Movement of last cen
tury. Could its founders have foreseen how it would be grad
ually transformed into the Student Christian Movement (SCM) 
that extruded Inter Varsity Fellowship (IVF) into independent 
existence, and how it would latterly repudiate the very concept 
of Christian mission that gave rise to it? Or ask Dutch evan
gelicals what has happened to the Gereformeerde Kerk of the 
stalwart Abraham Kuyper."1 The same kind of change for the 
worse may occur in American evangelicalism. GOK. 

On the other hand, American evangelicalism, to use a phrase 
from the King James Version, may "go from strength to 
strength." GOK. Unpredictably, responding to the Spirit of 
God, evangelicals may make Biblical Christianity more spir
itually and culturally relevant and powerful than it has ever 
been. GOK. Think of the astonishing renaissance of Christi
anity in the Soviet Union, a miracle of not just survival but 
resurgence which has elicited this comment from Malcolm 
Muggeridge: 

A wonderful sign has been vouchsafed us, one of the 
great miracles of the story of Christendom. This sign is 
the amazing renewal of the Christian faith in its purest 
possible form in, of all places, the countries that have 
been drastically subjected to the oppression and brain
washing and general influence of the first overtly athe
istic and materialistic regime to exist on earth. This is a 
fact. I should say myself that it is the most extraordinary 
single fact of the twentieth century .... If when I was a 
young correspondent in Moscow in the early thirties you 
had said to me that it would be possible for the Soviet 
regime to continue for sixty years with its policy of doing 
everything possible to extirpate the Christian faith, to 
discredit its record and its originator, and that after this 
there would emerge figures like Solzhenitsyn speaking 
the authentic language of the Christian, grasping such 
great Christian truths as the cross, in a way that few 
people do in our time, I would have said, 'No, it's im
possible, it can't be.' But I would have been wrong ... 
Recently, we were making a television programme about 
the anti-God movement in the communist countries and 
were filming a selection of propaganda posters. The early 
ones all showed old peasants, old has-been people, but 
the latest posters showed young people as the ones being 
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foolishly deluded by religion. So contrary to what might 
be expected, this fantastic steamroller trying to destroy 
every trace of Christian faith has failed. All the efforts 
of the most powerful government that's ever existed in 
the world, in the sense of taking to itself the most power 
over the citizenry, has been unable to shape these people 
into the sort of citizens it wants them to be. Of all the 
signs of our times, this is the one that should rejoice the 
heart of any Christian most, and for that matter of any
one who loves the creativity of our mortal existence.2 

God, I am constrained to think, delights in surprises, forcing 
finite foretellers-except when He grants them as He did with 
the Biblical prophets a God's-eye perspective on history-to 
admit that the future is unpredictable. 

But at least three plus consequences flow from our igno
rance. First, that ignorance induces a spirit of humility and 
moderates any claim to predictive pretensions-or ought to do 
so. Second, our ignorance is actually an antidote against un
warranted gloom and despair. Thus Martin Marty quotes an 
affirmation which he heard at a conference, "We don't know 
enough about the future to be absolutely pessimistic." And 
since we don't, a relative optimism is in order rather than an 
absolute pessimism. Third, our ignorance inspires us to take 
seriously our responsibility for cooperating with God in bring
ing about a future much more substantially fulfills the petition, 
"Your will be done on earth as it is in heaven." 

Writing on "Future Directions for American Evangelicals," 
theologian John Jefferson Davis of Gordon-Conwell Theolog
ical Seminary gives us some guidelines regarding the shape 
and thrust of our lives and activities as we move towards and 

into the third millennium if as a Christian entity we are to 
make an increasing impact. "As American evangelicals we 
must re-affirm our commitment to the complete truthfulness 
and authority of Scripture, but with a focus not on the agenda 
set by the historical-critical method but rather on the coming 
contest with our world religions-with Hinduism, Buddhism, 
and Islam; that to our knowledge of the Holy Spirit as Illu
minator, Regenerator and Sanctifier we have the knowledge 
of the Spirit as Healer and Liberator and Spirit of praise; and 
that our missionary agenda be re-oriented toward the needs 
of the hidden peoples, and especially toward the megacities 
of the third world." Then with the optimism of a postmillen
narian which is his eschatological stance, Davis concludes: 
"This is indeed an exciting time in which to be a Christian. 
It is an exciting time to be serving Christ in the ministry. I 
believe that the time of the greatest expansion of the Christian 
Church in all of human history is just ahead of us. May God 
help us, individually and collectively, to be on the cutting edge 
of Christ's Kingdom as we approach the twenty-first century."3 

Perhaps not too many of us are that optimistic, but why not 
say with Robert Browning, "The best is yet to be"? Or to 
resurrect a watchword of an older evangelicalism, "The future 
is as bright as the promises of God." 

Quo vadis, American evangelicalism? GOK. 

1. Donald M. Mackay, "The Health of the Evangelical Body," Journal of the American Scientific 
Affiliation, Volume 38, Number 4, December 1986, p. 259. 

2. Malcolm Muggeridge, The End of Christendom (Grand Rapids, Michigan, 1980), pp. 38-39, 
41-42. 

3. John Jefferson Davis, "Future Directions For American Evangelicals," Journal of the Evangelical 
Theological Society, 29 / 4, December 1986, p. 467. 

From Truth to Authority to Responsibility: The 
Shifting Focus of Evangelical Hermeneutics, 

1915-1986 (Part II) 
by Douglas Jacobsen 

The Post-Classic Evangelical Generation: 
The Hermeneutics of Responsibility 

The third generation of Evangelical hermeneuts I would 
like to discuss is the Post-Classical generation. The central 
metaphor of hermeneutics for this generation seems to be the 
concept of responsibility. Let me emphasize the words "seem 
to be" in the preceding sentence, and let me do that for three 
reasons. First, this new generation of Evangelicals is still in 
the process of congealing and it is hard to photograph this 
moving target. Second, Post-Classic Evangelicalism, as it is 
emerging into the form of a community of biblical interpreters, 
has taken on a multifaceted and pluralistic form; thus, it is 
more difficult to isolate a center of hermeneutical concern in 
this generation than it was for earlier more uniform Evan
gelical movements. And third, Post-Classic Evangelicalism was 
brought to birth in a different manner than the two other 
generations already examined. Post-Classical Evangelicalism 
was pushed into existence as much as it developed as a pos-
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itive reaction to changes taking place in American society. The 
rise of Post-Classic Evangelicalism, needs, then to be under
stood in the context of this dialectical process. Let me begin 
by discussing the positive roots of the movement-its reaction 
to the historical experience in the years immediately prior to 
1975. 

Post-Classic Evangelicalism's hermeneutic of responsibility 
arose partially as a reaction to the preceding fifteen years of 
American history. That period had seen the demise of Amer
ica's authoritative status of "policeman of the world." Over
seas America was being defeated by (in typical rhetoric of the 
period) a "third rate nation" (i.e., Vietnam), and at home the 
country was divided over issues of war, race, and age. The 
expansive if troubled optimism of the fifties and early sixties 
was shattered. Americans were asking what had gone wrong. 
The world which had once seemed so agreeable to American 
interests and values now seemed imexplicably truculent. Rather 
than merely pronouncing answers, many Americans were ask
ing questions-profound questions. 

The changes that confronted Evangelicals in the mid-sev
enties were not limited to the political-cultural realm. Amer-



ica's religious atmosphere was also changing, and once again 
these changes confronted Evangelicalism with a challenge. By 
1975 Evangelicalism could no longer claim public leadership 
of conservative Christianity in America. A resurgent Funda
mentalism challenged Evangelical leadership from within the 
ecclesiastical ranks, while a popular wave of conservative re
ligious revival (i.e., the Jesus people, etc.) challenged evan
gelicalism from outside the realm of institutionalized religion. 
Compounding these developments was the interdenomina
tional charismatic renewal (again a non-Evangelical conserv
ative religious movement) and the increasing impulse of many 
mainline conservative Christians to stay in their own denom
inations and fight to restore the prominence of conservative 
theological leadership within those denominations. By 1975 
Evangelicalism could hardly claim a monopoly on evangelical 
Christianity in America. 

Perhaps even more disturbing to Evangelicals than any of 
these external developments were changes within the Evan
gelical community itself. On a superficial level, the question 
was the degree to which many of the large social questions 
of the period had penetrated the walls of Evangelicalism and 
had to come to divide that house against itself-issues of social 
justice, women's rights, homosexual rights, etc. On a deeper 
level, however, the question was whether or not the intrusion 
of these specific issues had opened the door to a wholesale 
invasion of Evangelicalism by the questioning anti-authori
tarian spirit of the age. The wall of separation that Funda
mentalism had built and that Classic Evangelicalism had en
larged, modified, and civilized seemed to be crashing down. 
The boundary line of the acceptable community of interpret
ers-the boundary line between the believing community and 
the public to be evangelized-seemed to be unclear and/ or 
full of holes. 

For years evangelicals had been defending what they took 
to be orthodox reading of the Bible to various audiences in 
various ways. Now all of a sudden from both within and 
without the ranks came unignorable charges that Evangeli
calism's orthodoxy was in numerous ways deficient. Evan
gelicals were charged by others, and they charged each other, 
with being hypocritical in social ethics, with being captive to 
the materialistic spirit of the age, with being insufficiently in
formed about or concerned with worship, with being woefully 
ignorant of the larger historical traditions of Christianity, with 
being prejudiced against all non-white non-male non-Western 
thought, and with being inferior scholars. The list could be 
extended. It was not only the Evangelical community in the 
broad sense that was being asked these questions, individual 
evangelicals felt the pressure in their own individual souls. 
No better personal account of this can be found than that of 
Bernard Ramm in the opening lines of his After Fundamen
talism: 

I had just finished a lecture on my version of American 
evangelical theology. When I was asked by a shrewd 
listener to define American evangelical theology more 
precisely, I experienced inward panic. Like a drowning 
man who sees parts of his life pass before him at great 
speed (an experience I have had), so my theology passed 
before my eyes. I saw my theology as a series of doc
trines picked up here and there, like a rag-bag collection. 
To stutter out a reply to that question was one of the 
most difficult things I have ever had to do on a public 
platform. 

The experience set me to reflection. Why was my the
ology in the shape it was? The answer that kept coming 
back again and again was that theologically I was a 

product of the orthodox-liberal debate that has gone on 
for a century. It is a debate that has warped evangelical 
theology. 28 

Ramm's experience has been the experience of countless 
other Evangelicals. None of these individuals, or very few at 
the most, want to deny any of the old Evangelical orthodoxy, 
but the old picture just doesn't hang together for them any 
more. Evangelicalism, at least in its classic form, seems skewed. 
These people believe it is deficient. Somehow contemporary 
Evangelicals have to come up with a new model, and many 
sense it has to be done from scratch. As Ramm expresses well, 
such a task is not easy, and in the initial stages of such a 
reconstruction one really can do little but stutter. 

While these neophyte Post-Classic Evangelicals were trying 
to stammer out their first attempts at an answer to the prob
lems they saw, they were quickly confronted by their angry 
Classic Evangelical older brothers. In the mid-seventies, with 
the influence of Evangelicalism seemingly waning, the vocal 
uncertainties and questioning of the emerging Post-Classic 
generation of Evangelical hermeneuts seemed like nothing so 
much as treason. Classic Evangelicalism struck back at what 
they (rightfully in part) saw as an attack on themselves. The 
most vocal of these defenders of the old way was Harold 
Lindsell in his The Battle for the Bible. That book begins as 
follows: 

I regard the subject of this book, biblical inerrancy to 
be the most important theological topic of this age. A 
great battle rages about it among the people called evan
gelicals. I did not start the battle and wish it were not 
essential to discuss it. The only way to avoid it would 
be to remain silent. And silence on this matter would 
be a grave sin. 29 

What Lindsell felt forced to break his silence about was the 
fact that numerous individuals who wanted to claim the name 
Evangelical no longer looked to him as if they really were 
Evangelicals. Lindsell, following the typical language of Clas
sic Evangelicalism, made infallibility the verbal rapier of his 
book, and because of that the book sounds largely like a re
hash of earlier debates within Classic Evangelicalism. Beneath 
that linguistic continuity, however, a new debate was brew
ing-a debate over hermeneutics. 

Lindsell was clear on this point. "Those who advocate iner
rancy," he said, "take the Bible in its plain and obvious sense."30 

In contrast to these real Evangelicals, Lindsell argued, a new 
group of individuals had appeared within "the people called 
evangelicals" who sought to squirm out from underneath the 
authority of the Bible through the use of "hermeneutics." 
Lindsell did not necessarily "un-Christian" these people-in 
fact, at one point he calls them "earnest and sincere men"31-

but he doesn't trust their motives. He would gladly allow them 
to believe what they would, but he was unwilling to grant 
them any claim to "the badge" (his term) Evangelical. His 
argument is standard fare Classic Evangelicalism. These new 
breed Evangelicals may still look Evangelical, but it is only a 
question of time: Ultimately they or their progeny will fall 
away from the historic orthodox Christian faith. These con
temporary so-called Evangelicals have consciously or uncon
sciously claimed a critical autonomy over the biblical text 
through their hermeneutical exercises. Once that move is made, 
any appeal to authority one might want to make is gone, and 
Evangelicalism, at least as the Classic generation of Evangel
icals defined it, is over. 

Before proceeding, two questions need to be asked and 
answered. In his book Lindsell seems to assume that these 
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new breed Evangelicals are sneaky people. They seem to want 
to hide their real opinions behind a label that doesn't fit. Why, 
he asks, haven't these new-breed Evangelicals announced their 
agenda clearly and in full public view as preceding generations 
of evangelicals have? Aren't they really only trying to delude 
both themselves and others that they are not either heretics 
or on the slippery slope to heresy? 

I think the answer to the first question is implicit in the 
question itself. This is a "post-classic" generation, living in a 
post-heroic age. It is not out to storm the world with the Bible. 
It is merely trying to make sense of both the world and the 
Bible. To ask Post-Classic Evangelicalism to be clear and com
plete in its ideas may, at this point in history, simply be a 
request impossible to meet. I would go even further. I think 
most Post-Classic Evangelicals harbor a certain jealousy of the 
self-confident authoritative mood of their Classic Evangelical 
predecessors. That authoritative mood, however, has simply 
ceased to be an option for this new generation. To a significant 
degree, the emergence of Post-Classic Evangelicalism can be 
described as a fall from relative certitude to relative uncer
tainty, and uncertainty has never been a good ground from 
which to launch a major offensive on a still prominent reli
gious tradition. 

With regard to the second question-are these new Evan
gelicals heretics?-the basic answer is simple: No, they are 
not-even Lindsell admits that. However, Post-Classic Evan
gelicals have made Classic Evangelicals extremely uneasy, and 
that uneasiness at times has undoubtedly been strong enough 
for some Classic Evangelicals for them logically to postulate 
the necessity of a heretical source. Why are there such frictions 
between these two evangelical groups? My hunch is this: Post
Classic Evangelicalism's authority hermeneutic is in and of 
itself the most telling critique anyone can make of the earlier 
movement. The appeal to authority rests on a certain sense 
of self-evidency. If that self-evidency evaporates, authority 
becomes no more than shouting in the wind. And that is ex
actly what many Evangelicals felt like they were doing any
way during the early and mid-seventies-a time when the 
influence of "official" Evangelicalism was still on the ebb. The 
rise of Post-Classic Evangelicalism not only rocked the boat, 
it hit home. 

Seen in this light, Lindsell's book stands simultaneously as 
a last hurrah for Classic Evangelicalism and as a prodding 
stick that forced Post-Classic Evangelicals to state their case. 
And, once flushed into the open-once they had been asked 
that disturbing question by the shrewd listener and had be
ginning to be nudged to the door by their Classic Evangelical 
colleagues-Post-Classic Evangelicals did begin to stammer 
out their answers. Not all of them said the same thing. But 
all of them seem to operate with the same basic dictate in 
mind: The age of authority has passed, and a new age of 
Evangelical responsibility has dawned. 

One of the earliest coherent statements of Post-Classic 
Evangelicalism's hermeneutic of responsibility is Robert K. 
Johnston's Evangelicals at an Impasse. The content of the book 
revolves around three particular issues of debate within evan
gelicalism-"women's role in the church and family, social 
ethics, and homosexuality" -but the heart of the book is her
meneutics. And, in his concern with hermeneutics, Johnston 
sets his sights clearly against Classic Evangelicalism's her
meneutic of authority: 

Beyond my desire to address specific theological is
sues [i.e., those mentioned above] and to suggest direc
tions in which evangelicals might profitably move, I have 
attempted to give voice to this book to a more basic and 
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persistent concern. That evangelicals, all claiming a com
mon Biblical norm, are reaching contradictory theolog
ical formulations on many of the major issues they are 
addressing suggests the problematic nature of their pres
ent understanding of theological interpretation. To argue 
that the Bible is authoritative, but to be unable to come 
to anything like agreement on what it says ( even with 
those who share an evangelical commitment), is self
defeating.32 

Johnston's critique of Classic Evangelicalism sounds haunt
ingly like Classic Evangelicalism's earlier critique of Funda
mentalism. Unable to agree on the truth they possessed, Fun
damentalists backed off into their own corners and later came 
out fighting. The same scenario was now repeating itself among 
those critics of Fundamentalism, and the divisive issue was 
authority. Johnston's suggested cure was to replace authority 
with a new center-one that would unite rather than divide. 
That center was hermeneutics, and it was hermeneutics done 
with a pluralistic sense of responsibility. Johnston's intention 
was not to do away with all talk of authority, but to provide 
authority with a substantial and real foundation that would 
make such appeals meaningful. For Johnston, that foundation 
is seen as residing in the form of a rough, but responsibly 
arrived at, consensus within the accepted community of in
terpreters. Johnston pleads: 

... surely a commitment to biblical authority is a com
mitment to take this common task of theological inter
pretation seriously-more seriously than we are doing 
at the present time. It is a commitment to hold together 
with those who share a similar norm, to carry on mature 
conversations, to affirm a oneness in the gospel while 
working together on the theological issues that currently 
divide. Evangelicals need the collective wisdom of the 
best minds and spirits working together on the theo
logical task of the church. Problems in theological for
mulations will prove ongoing, but the interpretive proj
ect will have a much better chance of success in the clear 
air of fellowship than in an atmosphere fouled by com
petition. 

The common interpretive task entails risks, but such 
is a necessary ingredient of a commitment to biblical 
authority.33 

For Johnston, this above described sense of comradeship, 
while necessary in a Post-Classic Evangelical hermeneutic, is 
not a sufficient criterion of validity in interpretation. We need 
not only to be responsible to each other, Johnston states, we 
also need to be responsible to the three "constitutive theo
logical components" that are part of any biblical hermeneut
ical exercise. These are the Bible, the Christian tradition, and 
contemporary culture. According to Johnston, it is the renewal 
of "careful, creative, communal listening to these theological 
sources" that will provide a fresh start for Evangelical biblical 
hermeneutics. He explains his ideal as follows: 

The word "hermeneutics" (Greek, hermeneuein), as used 
in the New Testament, means to expound or to translate. 
It is particularly in the latter sense of translation, or 
"bridging the gap" (Berkouwer), that the theologian is 
indeed a hermeneutician. Theologians must build bridges 
with their interpretation between the biblical writers, the 
church fathers, and contemporary Christians. Their in
terpretations will suceed only if they are based on the 
sound analysis of their constituative theological com
ponents.34 

Johnston's image of hermeneutics as bridge-building (with 



the hermeneutics of responsibility it entails) has recently been 
echoed by John Stott. In his new book on the art of preaching, 
entitled Between Two Worlds: The Art of Preaching in the Twen
tieth Century, he states: 

It is because preaching is not exposition only but com
munication, not just the exegesis of a text but the con
veying of a God-given message to living people who 
need to hear it, that I am going to develop a different 
metaphor to illustrate the essential nature of preaching. 
It is non-biblical in the sense that it is not explicitly used 
in Scripture, but I hope to show that what it lays upon 
us is a fundamentally biblical task. The metaphor is that 
of bridge-building.35 

doing, the message of the Bible will both become clear and 
our message will become authoritative. The truth of the Bible 
is not an abstract academic truth about the world, but truth 
about human relations-both with each other and with God. 
One of the first indications that this group represented a sig
nificant force within Evangelicalism was the Chicago Decla
ration of 1973. Since that time the influence of this type of 
thought has only spread. Currently I think it is safe to say 
that concerns regarding the responsibility actually to live with 
our interpretations of the Bible has leavened all of contem
porary Evangelicalism-it is no longer just an Anabaptist con
cern. 

A different explication of contemporary Evangelical re-

Perhaps the hermeneutic of responsibility runs the risk of relativism, but I don't think that 
it is a necessary correlate of the position. In due time, the weaknesses of this movement will 
undoubtedly make themselves known, just as the weaknesses of Fundamentalism and Classic 
Evangelicalism made themselves evident in the past. 

Stott especially places one more overlay of responsibility 
on top of the two already outlined by Johnston. Post-Classic 
Evangelicals needs to be responsible to each other, they need 
to be responsible to the three theologically constitutive sources 
of the hermeneutician's work, and (Stott's addition) they need 
to take upon themselves the responsibility to communicate. 
Communication in this context takes on a rather pointed 
meaning, I think. Post-Classic Evangelicals do not see that the 
message of the Bible actually gets communicated-and com
municated not just in a simplified manner (i.e., one which 
maintains an air of authority by avoiding complexity), but in 
a manner that takes the full mutlifacetedness of the text and 
the reader into serious consideration. What Johnston and Stott 
are both saying is that we can no longer deceive ourselves 
into believing that we should just read the Bible in a simple 
and objective manner and then communicate our findings to 
a passive audience. We are all limited in our perceptions and 
judgments and because of this we need outside checks on our 
interpretive conclusions. Rather than always announcing the 
truth, we need to listen to how our voices echo off the walls 
of the evangelical community of interpreters with which we 
have come to align ourselves-of which we find ourselves a 
part. We need also to listen to other echoes rebounding off 
those walls. And, we need to enlarge the walls of the house 
(at least historically speaking) well beyond the narrow con
fines they currently define. 

I think that the picture of hermeneutics presented by John
ston and Stott defines the core of what responsibility is coming 
to mean in Post-Classic Evangelicalism. There are, however, 
at least a few other voices that need to be heard if our picture 
of Post-Classic hermeneutics is to be really well-rounded. Very 
briefly let me survey just three of these alternative renditions 
of the hermeneutics of responsibility currently being voiced. 

One alternative rendering of Evangelical hermeneutical re
sponsibility comes from evangelical Anabaptism. Perhaps the 
leading figure in this category is Ron J. Sider, but others could 
be mentioned (e.g., Donald Dayton, Jim Wallis, John H. Yoder). 
This version of the Post-Classic Evangelical hermeneutic of 
responsibility runs roughly as follows: The problem facing 
Evangelicalism and its difficulty with interpreting the Bible 
stems primarily from an unwillingness really to do what the 
Bible says. What we need is not better exegesis or scholarship 
of any kind, but we need to do what the Bible says. In that 

sponsibility hermeneutics come from William J. Abraham. 
Rather than seeking (like Johnston) to overcome the current 
disunities within evangelicalism, Abraham suggests the op
posite. He calls for making a virtue out of our vice of division. 
The real problem would be to "seek to heal [our] wounds too 
quickly." Abraham is very pessimistic about the Classic Evan
gelical approach to the Bible. That experiment, he says, simply 
has failed. Evangelicalism currently faces "an internal crises 
unlikely to be resolved by further tinkering from within." At 
this point in time, "evangelicals need to turn to radically al
ternative models of their own heritage."36 

Not surprisingly Abraham, himself a Wesleyan, turns to 
John Wesley to find that radical, yet still evangelical, model 
for restructuring Evangelicalism. His suggestion is that we 
should set aside uniformity as a goal, recenter our sense of 
connectedness on the Bible alone, and take a deep breath of 
Wesley's catholicity of vision. Then within this perspective, 
we should strive for the fullest and most nuanced and most 
traditionally distinctive presentations of the full message of 
the Bible we can muster. We are family, Abraham says. We 
are kin. Let us then get about the process of presenting, as 
best we can from our different perspectives within the large 
evangelical umbrella, the message of the gospel to a world 
hungry for spiritual renewal. None of our traditions (e.g., Cal
vinist, Wesleyan, Anabaptist) is identical with the truth of the 
gospel. Abraham even allows the possibility that evangeli
calism as a whole is misconceived. All "evangelicals have a 
duty to acknowledge the experimental character of their po
sition[ s ]. All should recognize the contested character of the 
heritage, revise the present climate of opinion accordingly, and 
then proceed to provoke one another to love and good works." 
The sense of hermeneutical responsibility that Abraham en
visions is one of theological and academic excellency in the 
presentation of our alternative views of the Bible combined 
with the responsibility to be open to, and non-judgmental of, 
alternative views. It is the responsibility of undefensive schol
arship combined with a responsibility to be about the work 
of the kingdom in love.37 

A third variant which attempts to outline a hermeneutic of 
responsibility for Post-Classic Evangelicals is presented by 
Harvie Conn of Westminster Seminary. Conn is a former mis
sionary and brings to his work all the typical traits one would 
expect from such an individual. He is open to other cultures 
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and their insights into the scripture, and he does not think 
Western modes of thought and theology should be crammed 
down non-Western spiritual mouths. But Conn goes beyond 
these typical missionary concerns. Not only do we need to act 
more politely toward the cultures whose members we seek to 
evangelize, we need to learn from these Christians-and by 
learning, Conn does not just mean to be encouraged by these 
peoples' joyful and zealous piety. He means actually to learn
to garner cognitive input from these non-first-world Chris
tians. Responsibility means, for Conn, the development of 
"multiperspectivalism [as] a style of life, a hermeneutic, a way 
of thinking." When Evangelicals adopt this style of herme
neutics theology will become, he says, "more of a dynamic 
process than one virtually completed in the West."38 

In many ways Conn's position brings us full circle back to 
Johnston's from an international perspective. Like Johnston, 
Conn has a triad that should govern our interpretation of the 
Bible: the normative position of the Bible, social time and 
place, and the existential perspective of our humanity as im
ages of God." These three, Conn says, are to be woven to
gether into a "symphonic theology," an artistic creation. Here 
again Conn's language echoes that of Johnston, or Johnston's 
echoes Conn's. Whichever came first is no longer the issue, 
however. Echoes of responsibility in one form or another are 
currently reverberating off the walls of evangelicalism all 
around the world. In all these cases there is also the sense 
that that hermeneutical responsibility must be artistically con
ceived, skillfully crafted, and workably presented. 

Conclusion 

It is necessary to ask how this new Post-Classic herme
neutic of responsibility will help Evangelicals function in the 
contemporary world. At this point this question must be 
phrased in the future tense, and my speculations will be short. 
I see primarily four things that this new hermeneutical met
aphor might enable Evangelicals to do. 

The first relates to international developments. By the end 
of this decade a majority of the Christians in the world will 
live in the non-West. If American Evangelicals want to relate 
in a positive way to this majority of the world Christian pop
ulation, it will be necessary to divest themselves of even more 
of their pretensions to biblical hermeneutical objectivity than 
they have already. The need in the future will be to learn 
about the Bible from our non-Western brothers and sisters. A 
hermeneutic of responsibility opens the door to those devel
opments. 

A second positive function that this hermeneutic of re
sponsibility might have in the future is to help Evangelicals 
engage the political questions of the day from a more adequate 
base than they currently do. If Evangelicals really become 
willing to pay hermeneutical attention to comtemporary cul
ture, that will provide a point of contact with the larger culture 
that is presently lacking in much Evangelical political theo
logizing. 

Third, I think the humble admission that hermeneutics is 
difficult work can only benefit a people that claim to be noth
ing more than sinners saved by grace. Evangelicalism has al
ways made a better ideology of service than of rule. Claims 
to posess either absolute truth or absolute authority can so 
easily be bent in a domineering direction. In an age that has 
more than its fair share of totalitarian-oriented regimes, an 
American witness of Evangelical service can certainly do no 
harm. 

Finally, I think that a metaphor of responsibility has opened 
the doors of communication between evangelicals and non
evangelicals to a degree unprecedented since the turn of the 
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century. This could be either a blessing or a boon, but I think 
it is an advance nonetheless. 

So much for the good. Is there a down side risk in all this? 
Is there, as the editorial from Christianity Today at the start of 
this article suggested, the potential for cataclysm in these 
changes? The answer is an obvious yes. But if it is too early 
to adequately document the strengths of the position, it is too 
early to delineate its weaknesses. Perhaps the hermeneutic of 
responsibility runs the risk of relativism, but I don't think that 
it is a necessary correlate of the position. In due time, the 
weaknesses of this movement will undoubtedly make them
selves known, just as the weaknesses of Fundamentalism and 
Classic Evangelicalism made themselves evident in the past. 
For now, however, a new generation of Evangelicals seems 
content to live with this new hermeneutic and to see where 
it will gradually lead. After all, the changes taking place do 
"appear quite imperceptible" when viewed "from day to day." 
Only "in the span of a generation" will it become apparent 
where our decisions of today have led us. 

1 I use the term "evangelical" in at least three ways in this article, let me distinguish these uses 
in the following manner. When I use the term with a lower case "e," I am referring to that 
long-standing pattern of American Christian religious piety that emphasizes the need to con
serve the received formulations of theology and that stresses the importance of warm-hearted 
religion and the experience of conversion. Evangelicalism when capitalized refers to that 
primarily northern coalition of religious groups that came into existence at the end of the 
nineteenth century in reaction to a perceived growing threat of liberalism within the northern 
churches. The various other Evangelical movements I identify (Evangelical with an "E" and 
a preceding adjective) exist primarily as historical sub-groups within Evangelicalism, but at 
times they reach outside Evangelicalism to recover other aspects of the evangelical tradition. 
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The Theology of Acts 
by F .F. Bruce 

Some reviewers of the earlier edition of Prof. Bruce's com
mentary critiqued the lack of attention paid to the theology of 
Acts. Dr. Bruce writes, "The commentary remains primarily his
torical and linguistic, but at least some awareness is shown (it is 
hoped) in the new edition that there is a theological dimension 
to the work of Luke." 

Among the theologians of the NT Luke does not rank with 
Paul, John or the writer to the Hebrews, but he is a theologian 
in his own right, bearing witness to the common faith of the 
church of his day with emphases which are distinguishable 
from those of the other NT writers. 

1. The doctrine of God. God is the creator of the universe 
(Ac. 4:24; 14:15; 17:24), the sustainer of his creatures (14:17; 
17:25b), the disposer of time and space (14:16; 17:26 f.), and 
the judge of all (17:31). He must not be thought of as inhab
iting material structures (7:48-50; 17:24b). He manifested his 
saving power in the history of Israel (13:17-22) and declared 
his will and purpose through Moses and the prophets (2:17-
21, 25-28, 34 f.; 3:21-25; 4:25 f.; 13:33-35, 40 f., 47; 15:15-18; 
26:22 f., 27; 28:25-27), and in due course fulfilled both these 
lines of revelation by sending Jesus (3:26; 13:32 f.). 

2. The doctrine of Christ. Jesus, the one sent by God, is the 
expected Messiah of Israel (Ac. 2:36; 3:20; 5:42; 8:5; 17:3b; 
18:5), the son of David (2:30 f.; 13:23; cf. Rom. 1:3). He is 
Lord (Ac. 2:36; 10:36), the Son of God (9:20), the prophet like 
Moses (3:22 f.; 7:37), the Servant of the Lord (3:13, 26; 4:30; 
8:32 f.), and (once) the Son of man (7:52). It is doubtful if we 
should think of distinct "christologies" associated with these 
various titles. Some oscillation between one and another was 
as natural in the apostolic age as in later generations, since 
these titles, whatever their origin, were all applied now to one 
and the same historical person.1 Jesus is also called the holy 
and righteous one (Ac. 3:14; cf. 7:52; 22:14), the author of life 
(3:15), leader and savior (5:31). As the Christ, he was destined 
to suffer (Ac. 3:18; 17:3a; 26:23), a statement dependent on 
the identification of the Christ with the suffering servant (cf. 
the quotation of Isa. 53:7 f. in Ac. 8:32 f.). He was rejected by 
the leaders of his people and handed over to the Gentiles, by 
whom he was crucified (Ac. 2:23 f.; 3:13-15; 13:28)-is the 
absence of any mention of Gentiles in 10:39 a tactful omission 
before an audience consisting of a Roman centurian and his 
household? He was buried (Ac. 13:29), but raised from death 
by God and seen by his disciples (Ac. 2:32; 3:15; 10:40 f.; 
13:30 f., etc.), and exalted to God's right hand (2:34-36; 5:31; 
7:55 f.). The name of Jesus is sometimes given almost hypos
tatic status (3:16; 4:30; 26:9), like the name of Yahweh in the 
deuteronomic writings of the OT (e.g. Dt. 12:5, 11), especially 
when Jesus is represented as still powerfully at work with and 
through his witnesses: "there is no other name under heaven 
given among men by which we must be saved" (Ac. 4:12). 

F.F. Bruce, M.A., D.D., Fellow of the British Academy, is Britain's 
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of Biblical Criticism, University of Manchester. This article will 
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He is to return (Ac. 3:20) as God's agent in the judgment of 
the loving and the dead (10:42; 17:31a). He is the true object 
of faith which brings forgiveness and salvation (2:38; 10:43; 
13:38 f.; 16:31; 19:4). He is a proper recipient of prayer; cf. 
7:59, where the dying Stephen commits his spirit to the "Lord 
Jesus" in almost the same terms as Jesus used on the cross 
when he committed his spirit to God his Father (Lk. 23:46, 
quoting Ps. 31:5). 2 

3. The doctrine of the Spirit. 3 The Holy Spirit was promised 
by God in advance through the prophets (Ac. 2:16-21); hence 
he is called "the promise of the Father" (1:4). He was promised 
afresh by Jesus in resurrection (1:4 f., 8; 11:16); he was received 
by the ascended Jesus to pour out on his followers, who re
ceived him accordingly at the first Christian Pentecost (2:4, 
33), as also their converts did when they responded to their 
witness in repentance, faith and baptism (2:38 f.). He was 
imparted not only to believing Jews but also, in due course, 
to believing Gentiles (10:44-47; 11:15), purifying both in
wardly by faith (15:8 f.) He was variously received at baptism 
(2:38), at baptism accompanied by the imposition of hands 
(19:5 f.), by the imposition of apostolic hands some time after 
baptism (8:17), before baptism, without warning (10:44; 11:15). 
His reception might be evidenced by speaking in tongues and 
inspired utterances in praise of God (2:4, 11; 10:46; 19:6).4 He 
is the witnessing Spirit, bearing his witness (to the crucified 
and exalted Christ) with and through the witness of the apos
tles (5:32; cf. Jn. 15:26 f.). The Spirit in the church speaks 
through prophets, foretelling the great famine, for example, 
so that the Christians of Antioch may take timely steps to 
provide for their brothers and sisters in Jerusalem (Ac. 11:28-
30). His is the primary authority invoked in the apostolic de
cree (Ac. 15:28). He directs the course of missionary activity, 
selecting Barnabas and Saul for a special work (Ac. 13:2) and 
prescribing the route to be taken (16:6-10). So completely is 
the church the organ of his vitality that an attempt to deceive 
the church is an attempt to deceive the Spirit-in other words, 
to deceive God himself (Ac. 5:3 f.). 5 

4. The church and its Ordinances. The church (ekklesia), as 
has just been said, is the organ of the Spirit of the world. It 
is he who animates, empowers and directs this society of the 
disciplines of Jesus. 

At first the church is restricted to Jerusalem: the church of 
Jerusalem remains "the church" par excellence (Ac. 5:11; 18:22, 
etc.). But after the death of Stephen and the ensuing dispersion 
it expands "throughout all Judaea and Galilee and Samaria" 
(Ac. 9:31). Luke does not speak, as Paul does, of "the churches 
of Christ in Judaea" (Gal. 1:22; cf. 1 Th. 2:14) in the plural. 
But when the gospel is taken to Antioch on the Orantes and 
accepted by many of its inhabitants ( especially by its Gentile 
inhabitants), the church of Antioch (Ac. 11:26; 13:1; 14:27; 
15:3) is established as a distinct body. When the gospel spread 
out from Antioch, the "churches" of Syria and Cilicia came 
into existence (Ac. 15:41). Later, with the evangelization of 
South Galatia, churches were established in Pisidian, Antioch, 
Iconium, Lystra and Derbe (Ac. 14:23, kat' ekklesia), as later 
still in cities west and east of the Aegean, e.g. Ephesus (20:17, 
28). 

The ekklesia of a city is also called the plethos (Ac. 6:5; 
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15:30), or is referred to in terms of its members, the" disciples" 
(6:1; 9:19, 38; 11:26; 14:22; 18:23, 27; 20:1, etc.), the "believ
ers" (2:44; 4:32), the "brothers" (15:1, 3, 32 f., 36, 40; 16:2, 
40, etc.). 

The condition for membership of the church is faith in Jesus 
(as Messiah, Lord or Son of God); entry into it is marked by 
baptism (in water) in the name of Jesus. The church of Jeru
salem was formed at Pentecost of those who repented, were 
baptized and received the gift of the Holy Spirit (Ac. 2:38, 41). 
The time relation between being baptized and receiving the 
Spirit might vary (see p. above). The Gentile Cornelius and 
his household would probably not have been baptized had 
they not first manifestly received the Spirit (Ac. 10:44). The 
belated baptism of the twelve disciples of Ephesus, who pre
viously knew only John's baptism and had not heard of the 
Holy Spirit, is recorded as an anomaly (Ac. 19:1-7). In baptism 
the convert, invoking the name of the Lord, had his sins washed 
away (Ac. 22:16). 

The church adhered to the apostolic teaching and fellow
ship (Ac. 2:42). The apostolic teaching, as maintained at Je
rusalem (with the practice which gave expression to it) was 
the norm to which deviations elsewhere were made to con
form, as is shown in the incidents of Apollos (Ac. 18:26) and 
the twelve disciples of Ephesus (19:1-7). 6 The apostolic fel
lowship was manifested, inter alia, in the breaking of bread, 
the united prayers, and (in the primitive church of Jerusalem) 
the community of goods. The breaking of bread was probably 
a fellowship meal in the course of which the eucharistic or 
memorial bread might be taken. (It may be accidental that 
wine is nowhere mentioned in Acts, whether in this context 
or in any other). In the primitive church of Jerusalem the 
believers evidently shared such meals in their homes every 
day (kath' hemeran ... kat' oikon, 2:46); in the church of Troas, 
at a later date, they appear to have met for this purpose on 
the first day of the week (20:7). There may also be a eucharist 
element in the meal aboard the doomed ship recorded in Ac. 
27:33-37 (obviously not in a church context); but it is in the 
light of passages outside Acts (notably Lk. 22:14-19a) that this 
suggestion commends itself. No eucharistic doctrine can be 
inferred from Acts itself. 

The administration of the church of Jerusalem was at first 
in the hands of the apostles (the twelve), then of apostles and 
elders (Ac. 15:2-16:4), then of elders without apostles (11:30; 
21:18), James the Just being primus inter pares among those 
elders (12:17; 21:18). The seven men with Greek names ap
pointed to supervise the distribution of charity from the 
church's communal fund (6:1-6) do not seem to have func
tioned in that capacity after the death of Stephen and the 
dispersal of the Hellenists. Elders are appointed to guide the 
affairs of Gentile churches-e.g. in South Galatia (14:23) and 
Ephesus (20:17).7 "Elders" (presbuteroi) is Luke's term for them; 
in Ac. 20:28 Paul refers to those in the Ephesian church as 
"guardians" (episkopoi), whose main responsibility is to "be 
shepherds" (poimainein) to the "flock" (poimnion) of God. 

Outside Jerusalem the church comprises Jewish and Gentile 
believers; the churches outside Judaea are predominantly Gen
tile in composition. The "decrees" issued by the Council of 
Jerusalem (15:6-16:4; 21:25;) were designed for acceptance by 
Gentile believers in order to facilitate regular fellowship ( es
pecially table-fellowship) between them and Jewish believers. 
They are not viewed by Luke as imposing any limitation on 
the liberty of Gentile Christians but rather as a token of their 
acceptance as full members of the believing fellowship. 8 

5. The Gentile mission. Luke is especially interested in the 
Gentile mission: naturally so, if he was a Gentile Christian 
himself.9 
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The Gentile mission is part of the divine purpose for the 
salvation of the world: it was foretold in prophecy ( cf. Ac. 
13:47, quoting Isa. 42:6; Ac. 15:16-18, quoting Am. 9:11 f.) 
and inaugurated in history under the direct guidance and in
deed compelling pressure of God (Ac. 10:1-48; cf. Peter's ques
tion in 11:17, "who was I that I could withstand God?"). The 
detail in which Luke narrates and repeats the story of Cor
nelius (10:1-48; 11:1-18; cf. 15:7-9) reflects the importance 
which he attaches to this break-through-not only Gentile 
evangelization in itself but the acceptance of the principle of 
Gentile evangelization by the apostles. 

The gospel was rightly and necessarily presented to the 
people of Israel first (hymin proton), 3:26; 13:46), and in every 
place some of them believed it, but in most places the majority 
refused it, with the result that it was then presented directly 
to Gentiles (13:46; 18:6; 19:8-10). Rome provides the setting 
for the definitive instance of this recurring pattern (28:28): 
henceforth, Luke implies, the gospel is for the Gentiles. 

The Gentile mission was adumbrated in the history of Is
rael, as was indicated in Jesus' inaugural preaching at Naza
reth by his references to the widow of Zarephath and Naaman 
the Syrian (Lk. 4:25-27); it was given effect in the new age by 
the ministry of Philip (Ac. 8:26-39), Peter (10:1-11:18) and the 
unnamed disciples of Cyprus and Cyrene who first preached 
to Gentiles in Antioch (11:19-21), and pre-eminently in the 
missionary activity of Paul (see pp. ). 

6. Biblical theology. Luke is a biblical theologian: he sees 
the worldwide extension of the gospel as the fulfillment of 
God's self-revelation progressively imparted in earlier days 
through mighty work and prophetic word, as recorded in the 
Hebrew scriptures. He himself relies on the pre-Christian Greek 
version of those scriptures commonly called the Septuagint. 
His understanding of the on-going process and its climax is 
frequently summed up in the term "salvation history" (Ger. 
Heilsgeschichte). 10 

God's saving purpose was declared to Abraham: "In your 
posterity shall all the families of the earth be blessed" (Ac. 
3:25, quoting Gen. 12:3; 22:18; cf. Lk. 1:55). It was not impeded 
by the migration of Abraham's descendants to Egypt and their 
bondage there (Ac. 7:9-22); their departure from Egypt sup
plied the setting for an unprecedented manifestation of God's 
saving power (Ac. 7:30-38; 13:17), which was further dis
played in Israel's ensuing history, especially in the raising of 
David to the kingship (13:22). The maintenance of the king
ship in David's family was confirmed to him by a succession 
of promises, "the sure mercies of David" (Isa. 55:3), which 
were fulfilled in the sending of Jesus and in his resurrection 
and exaltation to be Lord and Messiah (Lk. 1:32 f.; Ac. 2:25-
36; 13:23, 34-37). The testimony of the prophets, from Moses 
onward (Ac. 3:22-24), also pointed forward to the climax of 
salvation-history in the Christ-event and the acceptance of the 
gospel in the Gentile world (see above). Over the whole record 
of gospel progress, in fact, might be written Peter's words at 
the pentecostal fulfillment of the oracle of Joel 2:28-32, but 
now with reference to the whole corpus of OT prophecy: "This 
is what was spoken by the prophet" (Ac. 2:16). Christ is the 
one to whom "all the prophets bear witness" (Ac. 10:43). 

7. Soteriology. Salvation (soteria) is a key-word in Acts. It 
is the blessing offered by the gospel; it has a variety of aspects, 
and it is not always said explicitly what the persons who accept 
it are saved from. Since salvation includes forgiveness of sins 
(Ac. 2:38; 3:19; 10:43; 13:38 f.; 26:18; cf. Lk. 1:77), it implies 
(inter alia) deliverance from the guilt of sin. In Ac. 2:40 Peter's 
Jewish hearers are urged to save themselves from "this crooked 
generation" -the implication being that that generation had 



shown its perversity by rejecting Jesus, but that by accepting 
the gospel they could save themselves from the nemesis which 
such perversity must inevitably incur. The conditions neces
sary for obtaining salvation are repentance and faith-a for
saking of old attitudes and an embracing of new attitudes: 
"repentance to God and faith in our Lord Jesus Christ" (Ac. 
20:21). Faith in Jesus as Christ is so essential that "the be
lievers" and "the saved" are interchangeable terms. 

Even when the salvation consists mainly of bodily healing, 
this faith is necessary: it was so with the cripple in the temple 
court (Ac. 3:16) and with the cripple of Lystra, who had "faith 
to be made well" (pistin tau sothenai, Ac. 14:9). Whatever form 
the salvation takes, it depends exclusively on Jesus: "there is 
salvation in no one else" (Ac. 4:12). 

How Jesus has procured this salvation for believers is rarely 
spelled out in Acts. According to the prophets, whose words 
were fulfilled in the gospel, it was necessary for the Christ to 
suffer and to rise from the dead (26:23; cf. Lk. 24:46 f.); it is, 
then, as the crucified and risen Christ that Jesus saves. Pas
sages from the Isaianic Servant Songs are sometimes quoted 
as gospel testimonia (cf. Ac. 3:13), but even when the passage 
quoted portrays the Servant's suffering (cf. Ac. 8:32 f., quoting 
Isa. 53:7 f.), the words which bring out the vicarious efficacy 
of that suffering are not reproduced. Whether such words are 
deliberately not reproduced-cf. the absence of "to give his 
life a ransom for many" (Mk. 10:45) from Lk. 22:25-2711-or 
the words actually reproduced carry their vicarious context 
with them by implication, 12 cannot be affirmed with certainty. 
The one place where the redemptive power of the death of 
Christ finds clearest expression-the reference to "the church 
of God, which he has purchased with the blood of his own 
one" (Ac. 20:28)-comes, significantly enough, in a speech 
ascribed to Paul, and should be recognized as an authentic 
representation of Paul's teaching. 

8. Eschatology. The end of the age does not appear to be 
imminent in Ac., nor yet in Lk. According to Lk. 21 :24, after 
the Jewish War "Jerusalem will be trodden down by the Gen
tiles, until the times of the Gentiles are fulfilled" -but there 
is no indication how long the times of the Gentiles will last. 
The disciples are simply commanded to keep on the alert, so 
that they may survive the great distress which precedes the 
manifestation of the kingdom of God and so "stand before 
the Son of man" (Lk. 21:36). 

In Ac. 1:11 the parousia of Christ will take place as his 
ascension did (but in the opposite direction)-visibly, in a 
cloud. It is foretold in Ac. 3:20 f. in terms which probably 
survive from a more primitive eschatology than Luke's own. 

The end of the age will be marked by the resurrection of 
the just and the unjust (Ac. 24:15) and by the judgment of 
the living and the dead, to be carried out by Christ as the 
agent of God (Ac. 10:42; cf. 17:31). But the present age is the 
age of the Spirit, the gospel age, and there is no suggestion 
that it has reached its consummation at the end of the book, 
with Paul's preaching in Rome. If that marks the conclusion 
of one phase of gospel expansion, it also marks the beginning 
of a new phase. No eschatological note is struck here, as is 
struck in Rom. 11:13-16, 25-27, where Paul sees the conver
sion of Israel, achieved indirectly through his own Gentile 
apostleship, as the prelude to the parousia. Luke no doubt 
thinks of the parousia as the goal towards which the gospel 
age is moving but, as he writes, the gospel age is still going 
on. 

1 M. Hengel argues that the crucial phase of christological development coincided with the first 
five years after the death and resurrection of Christ: "the multiplicity of christological titles 
does not mean a multiplicity of exclusive 'christologies' but an accumulative glorification of 
Jesus" (Between Jesus and Paul, E.T. [London, 1983], p. 41). 

'See C.F.D. Maule, "The Christology of Acts," in Studies in Luke-Acts, ef. L.E. Keck and ).L. 
Martyn (Nashville/New York, 1966), pp. 159-185; S.S. Smalley, "The Christology of Acts," 
ExT 73 (1961-62), pp. 358-362, and "The Christology of Acts Again," in Christ and Spirit in 
the New Testament, ed. B. Lindars and S.S. Smalley (Cambridge, 1973), pp. 79-93. 

'So thoroughly does the Spirit pervade Acts that Chrysostom called this book "the Gospel of 
the Holy Spirit:" "the Gospels are a history of what Christ did and said; but the Acts, of what 
that 'other Paraclete' said and did" (Hom. 1.5). Cf. the title of A.T. Pierson, The Acts of the 
Holy Spirit (London, '1913); so also ).A. Bengel, Gnomon, on Ac. 1:1. 

4 According to Schuyler Brown, in Lk.-Ac. "the gift of the spirit, and the enthusiastic phenomena 
which accompany it, are restricted to the apostolic age" (The Origins of Christianity [Oxford, 
1984], p. 146). This is said to be Luke's attempt to resolve "the conflict between the witness 
of the Spirit to the individual and the decisions of apostolic authority," but the argument is 
unconvincing. 

'See P. Loyd, The Holy Spirit in the Acts (London, 1952); G.W. H. Lampe, "The Holy Spirit in 
the Writings of St. Luke," in Studies in the Gospels, ed. D.E. Nineham (Oxford, 1966), pp. 159-
201. J.H.E. Hull, T/,e Holy Spirit in the Acts of the Apostles (London, 1967). 

"See A.A. T. Ehrhardt, The Framework of the NT Stories (Manchester, 1964), pp. 94 f., 158-160. 
' Cf. C.K. Barrett, Church, Ministry and Sacraments in the NT (Exeter, 1985), pp. 49-53. 
'See F.J.A. Hort, The Christian Ecclesia (London, 1897). 
'See S.G. Wilson, The Gentiles and the Gentile Mission in Luke-Acts (Cambridge, 1973). 
'" See E. Lohse, "Lukas als Theologe der Heilsgeschichte," EvT 14 (1954), pp. 256-275; H. 

Flender: St. Luke: Theologian of Redemptive Histon;, E.T. (London/Philadelphia, 1967); 0. 
Cullmann, Salvation in History, E.T. (London, 1967). 

"Cf. H. Conzelmann, The Theology of Saint Luke, E.T. (London/New York, 1960), pp. 200 f. 
Over against J.M. Creed, who denies that there is any theologia crucis in Lk.-Ac. (The Gospel 
According to St. Luke [London, 1930], p. lxxii), see C.K. Barrett, "Theologia Cruds-in Acts," 
in Theologia Crucis~Signum Crucis: Festschrift fiir E. Dinkier, ed. C. Andresen and G, Klein 
(Tilbingen, 1979), pp. 73-84. 

"Cf. C.H. Dodd, According to the Scriptures (London, 1952), p. 132 et passim, for the "governing 
intention" in the NT use of testimonia as being "to exploit whole contexts selected as the 
varying expression of certain fundamental and permanent elements in the biblical revelation," 

Bibliography on Aging for Pastors and Other 
Church Leaders 

by David 0. Moberg 

NOTE: Bibliographical references are found in most of the 
below resources. They can lead readers to additional publi
cations, organizations, audiovisual materials, and other ref
erence materials. I have not attempted to list the numerous 
textbooks in gerontology which are valuable aids to understand
ing, serving, and working with the aging even though most 
of them ignore or minimize the role of religious faith in the 
lives of older people and the services provided by religious 
institutions. Journals in geriatrics and gerontology also are very 

David 0. Moberg, Ph.D., is Professor of Sociology at Marquette 
University in Milwaukee, WI. 

useful; these include Aging and Human Development, Clinical 
Gerontologist, Generations, Geriatrics, The Gerontologist, Ger
ontology and Geriatrics Education, Journal of Gerontology, Jour
nal of Gerontological Social Work, Journal of Housing for the 
Elderly, Journal of Nutrition for the Elderly, Journal of Religion 
and Aging, and many other highly specialized publications. 

(Some of these are now available only in libraries; they are 
marked OP [out of print] only if I know they are unavailable 
from publishers.) 

AARP Educational & Service Programs. American Association 
of Retired Persons, 1909 K Street N.W., Washington, DC 20049. 
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The 1984 edition of this catalog of programs, services, and 
resources, most of which are useful for church-related pro
grams, has 36 pages. 

Bianchi, Eugene C., Aging As a Spiritual Journey. New York: 
Crossroad Publishing Co., 1984, 285 pp. Reflections by an 
associate professor of religion (Emory College) on the chal
lenges and potentials of midlife and elderhood; aims at es
tablishment of "a general framework for a spirituality of ag
ing." 

Clements, William M., editor, Ministry With the Aging: Designs, 
Challenges, Foundations. San Francisco: Harper & Row, 1981. 
Sixteen contributions on the biblical basis, precedents in the 
early church, theological roots, realities of aging in American 
culture, linkages with worship, ethical challenges, guidelines, 
and examples for befriending, counseling, educating, and serv
ing the aging and the elderly. 

Clingan, Donald F., Aging Persons in the Community of Faith. 
Indianapolis: Institute on Religion and Aging and the Indiana 
Commission on the Aging and Aged, revised edition, Oct. 
1980. (Order from Christian Board of Publication, Box 179, 
St. Louis, MO 63166). A 93-page paperback "Guide for 
Churches and Synagogues on Ministry with the Aging" which 
gives much factual data and numerous action suggestions. 

Cook, Thomas C., Jr., guest editor, "Religion and Aging," Gen
erations, vol. 8, no. 1, Fall 1983 (American Society on Aging, 
833 Market St., Suite 516, San Francisco, CA 94103). Twenty
one articles on spiritual dimensions of aging, interfaith action, 
the life saga, church-based advocacy, theologizing for fulfill
ment, and many other topics. 

Fecher, Vincent John, compiler, Religion and Aging: An An
notated Bibliography. San Antonio, TX: Trinity University Press, 
1982, 119 pp., $9.00. The 504 references grouped under five 
headings are indexed by subject and author. 

Fischer, Kathleen, Winter Grace: Spirituality for the Later Years. 
Mahwah, NJ: Paulist Press, 1985, 170 pp., $7.95. An excellent 
resource for personal reading, discussion groups, study, and 
reflection on Christian values related to memories, depen
dence and independence, love and sexuality, humor and hope, 
loss, dying, and resurrection. 

Fish, Sharon & Judith Allen Shelly, Spiritual Care: The Nurse's 
Role. Downer's Grove, IL: InterVarsity Press, revised edition 
1982. How to be sensitive to spiritual needs of people at all 
ages and what to do about them. 

Freeman, Carroll B., The Senior Adult Years. Nashville, TN: 
Broadman Press, 1979, 204 pp., $7.95. A Christian psychology 
of aging which portrays "a realistic description of senior adults 
from a Christo-psychological perspective" for church leaders, 
students, senior adults, and children of the aging and elderly. 

Generation. Claretian Publications, 221 W. Madison St., Chi
cago, IL 60606. A brief "spiritual enrichment newsletter for 
older Catholics" published monthly. 

Gray, Robert M., & David 0. Moberg, The Church and the 
Older Person. Grand Rapids, Michigan: Wm. B. Eerdmans Pub
lishing Co., revised edition 1977, 227 pp., OP. A survey of 
data on religion and aging; includes many practical sugges
tions for action and a chapter on "The Clergy and Older Peo
ple." 
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Hately, B.J., Telling Your Story, Exploring Your Faith. CBP Press, 
Box 179, St. Louis, MO 63166, 1985, 120 pp., $8.95. Written 
as an outgrowth of teaching courses on spiritual growth through 
life history writing, this is an excellent resource for stimulating 
the life review process of reminiscing; individuals and group 
leaders can benefit by this guide to "writing your life story 
for personal insight and spiritual growth." 

Hessel, Dieter, editor, Empowering Ministry in an Ageist Society. 
NY: The Program Agency, The United Presbyterian Church, 
USA, 1981, 93 pp., $1.50. (Order from the Presbyterian Office 
on Aging, 341 Ponce de Leon Ave., N.E., Atlanta, GA 30365). 
A symposium on aging as a challenge to society, public policy, 
the Christian promise of new life, the church's response to 
ageism, and other topics. 

Hiltner, Seward, editor, Toward a Theology of Aging. NY: Hu
man Sciences Press, 1975, 88 pp. This special issue of Pastoral 
Psychology (vol. 24, no. 229, Winter 1975) is a collection of 
essays. 

Human Values and Aging Newsletter. Brookdale Center on Ag
ing of Hunter College, 425 East 25th St., New York, NY 10010. 
A bimonthly publication centered around ethical issues, crea
tivity, and other value-laden topics in aging theory and prac
tice. 

Journal of Religion and Aging. The Haworth Press, 28 E. 22nd 
St., New York, NY 10010. An interdisciplinary quarterly on 
practice, theory, and applied research in religious gerontology 
which began publication in 1984. 

Keith, Jennie, Old People as People: Social and Cultural Influ
ences on Aging and Old Age. Boston: Little, Brown & Co., 1982, 
130 pp. One in an extensive series of paperbacks; except for 
ignoring religion and churches, an excellent resource. 

Kerr, Horace L., How to Minister to Senior Adults in Your Church. 
Nashville, TN: Broadman Press, 1980, 139 pp., $8.50. The 
rationale for ministry with the aging plus practical steps in 
planning and evaluating a balanced program. 

Kline, Harvey, & Warren Eshbach, A Future With Hope: Aging 
Creatively in Christian Community. Elgin, IL: The Brethren Press, 
1978. An excellent guide for church groups and families who 
wish to understand aging & the elderly. 

LeFevre, Carol, and Perry LeFevre, editors, Aging and the Hu
man Spirit. Chicago, IL: Exploration Press of the Chicago The
ological Seminary, 1981, 338 pp. "A Reader in Religion and 
Gerontology" which collects a wide range of mostly reprinted 
articles on aging in the Western religious tradition, the the
ology of aging, facts and myths of aging, social science re
search, policy and program, and ministry to the aging. 

Lesnoff-Caravaglia, Gari, editor, Aging and the Human Con
dition (Vol. 2, Frontiers in Aging Series). New York: Human 
Sciences Press, 1982, 160 pp. Ten articles on the elderly in 
transition, culture and aging, intergenerational perspectives, 
living arrangements, blindness, death and dying, the role of 
the funeral director, and spiritual well-being of the dying. 

Lutheran Brotherhood, Life Enrichment for the Elderly. Lu
theran Brotherhood, 701-2nd Ave. South, Minneapolis, MN 
55402, 1978. A 51-page handbook to guide congregations in 
their ministry with, to, and by the elderly. 



Manning, Doug, When Love Gets Tough: The Nursing Home 
Decision. In-Sight Books, Drawer 2058, Hereford, TX 79045, 
1983, 63 pp. Practical suggestions on why, when, and how to 
decide to enter or help a loved one to enter a nursing home, 
plus the adjustment process and the new role of living there. 

Mason, John M., The Fourth Generation. Minneapolis, MN: 
Augsburg Publishing House, 1978, 168 pp. "A call for new 
understanding and care for the growing numbers over age 75" 
which emphasizes the ageism and dehumanization they often 
experience. 

McClellan, Robert W., Claiming a Frontier: Ministry and Older 
People. Los Angeles, CA: Andrus Gerontology Center, Uni
versity of Southern California, 1977, 126 pp. A Presbyterian 
pastor's rich experiences in ministries to rejuvenate senior cit
izens, together with tools and resources others can use. 

McCormick, Tom and Penny, editors, Nursing Home Ministry. 
Great Commission Publications, 7401 Old York Road, Phil
adelphia, PA 19126, 1982, 127 pp. Practical suggestions on 
orienting professionals and volunteers to nursing home min
istry; includes needs of the residents, the visitation process, 
worship and evangelism, organizing a church for ministry, a 
theological postscript, appendices on conducting a variety show 
and large-print literature, and a bibliography. 

Moberg, David 0., Spiritual Well-Being: Background and Issues. 
Washington, DC: White House Conference on Aging, 1971, 
63 pp., OP. This survey of needs, goals, knowledge available, 
the present situation, issues, and bibliographical resources was 
used in the Section on Spiritual Well-Being, 1971. 

Moberg, David 0., Wholistic Christianity. Elgin, IL: Brethren 
Press, 1985, 227 pp., $11.95. Although not explicitly on aging, 
the analyses of divisions and dissension in Christianity and 
the suggestions for developing a truly balanced and dynamic 
faith are relevant. 

Morris, Woodrow W., and Iva M. Bader, editors, (Adeline M.) 
Hoffman's Daily Needs and Interests of Older People, second 
edition. Springfield, IL: Charles C. Thomas, 1983, 293 pp. An 
excellent source book on numerous areas of interests and needs 
of the aging, including chapters on "Religion in the Later Years" 
by David 0. Moberg and "Religion and Bereavement in Old 
Age" by William M. Clements. 

Murphy, Sister Patricia, O.L.V.M., Healing With Time and Love. 
Los Angeles: Ethel Percy Andrus Gerontology Center, Uni
versity of Southern California, 1979, 47 pp. (Also available 
from the Beverly Foundation, 873 South Fair Oaks Ave., Pas
adena, CA 91105). This "Guide for Visiting the Elderly" is an 
excellent source of inspiration and education for volunteers, 
relatives, and professionals visiting people who live in con
valescent homes. 

NICA Inform. The newsletter of the National Interfaith Coa
lition on Aging, P.O. Box 1924, Athens, GA 30603; filled with 
excellent references to publications, activities, news, and other 
materials on aging and the religious sector. 

Peckham, Charles W., and Arline B. Peckham, I Can Still Pray. 
Otterbein Home, Lebanon, OH 45036, 1979, 230 pp. This 
"guidebook for ministers, lay persons, families, and students 
who are interested in the spiritual needs of the elderly" deals 

with spiritual needs of aging people, spiritual growth, a survey 
of faith commitment, and ministering to the elderly. 

Rawlings, Maurice, M.D., Before Death Comes. Nashville, TN: 
Thomas Nelson Publishers, 1980, 180 pp. Spiritual perspec
tives on death, the dying process, and preparation for dying 
by a specialist in internal medicine and cardiovascular diseases 
whose experiences in resuscitation techniques led to a spiritual 
awakening. His earlier Beyond Death's Door (Nashville: Thomas 
Nelson, 1978) also is an excellent antidote for the lop-sided 
reports of "after death experiences" in the popular works of 
Elisabeth Kubler-Ross and Raymond Moody. 

Rendahl, J. Stanley, Working With Older Adults. Harvest Pub
lications, 2002 S. Arlington Heights Road, Arlington Heights, 
IL 60005, 1984, 130 pp. This practical manual with ten chap
ters and 12 appendices aims at raising consciousness among 
church leaders, taking practical steps in starting and devel
oping programs for older adults in and beyond the church, 
and helping them to meet pragmatic needs before and during 
retirement. 

Seltzer, Rabbi Sanford, So Teach Us to Number Our Days. NY: 
Union of American Hebrew Congregations, 1979. This "Man
ual on Aging for Synagogue Use" can be helpful to Christian 
as well as Jewish congregations. 

Smith, Tilman R., In Favor of Growing Older. Scottdale, PA: 
Herald Press, 1981, 200 pp. This is an excellent collection of 
"guidelines and practical suggestions for planning your re
tirement career" by a retired Mennonite educator. 

Stagg, Frank, The Bible Speaks on Aging. Nashville, TN: Broad
man Press, 1981, 192 pp., $6.50. A theologian's summary and 
interpretations of biblical references to the aging process; 
chapters on the treatment of age in each of eight sections of 
the Bible plus one on "Summary and Conclusions." 

Steen, John Warren, Enlarge Your World. Nashville, TN: Broad
man Press, 1978. Ministry and education as "the two head
lights that guide senior adult work into the dark and unknown 
future" with emphasis on ways senior adults can assert and 
enjoy themselves in community life. 

Thorson, James A., and Thomas C. Cook, Jr., editors, Spiritual 
Well-Being of the Elderly. Springfield, IL: Charles C. Thomas, 
1980, 238 pp. (OP). This collection of 30 papers selected from 
the 1977 National Intra-decade Conference on Spiritual Well
Being of the Elderly has chapters on the definition of SWB, 
on SWB in relationship to God, self, community, and the en
vironment, and on putting SWB into perspective. 

Tilberg, Cedric W., editor, The Fullness of Life. New York: Di
vision for Mission in North America, Lutheran Church in 
America, 1980, 233 pp. This analysis of "Aging and the Older 
Adult" integrates the role of the church and religion into chap
ters surveying social, psychological, physical, residential, ed
ucational, community, financial, ministerial, and Christian di
mensions of aging. 

Tilberg, Cedric W., Revolution Underway: An Aging Church in 
an Aging Society. Philadelphia: Fortress Press, 1984, 117 pp., 
$4.95. An examination of personal and societal aging with 
emphasis upon the church's positive, constructive, and crea
tive response, recognizing that "The concerns of aging and 
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the older adult are not peripheral but essential parts of the 
business of the church" (p.109). 

Tiso, Francis V., editor, Aging: Spiritual Perspectives. Sunday 
Publications, 3003 South Congress Ave., Lake Worth, FL 33461, 
1982, 256 pp. This collection by Opera Pia International, a 
religious non-government organization at the United Nations, 
surveys spiritual perspectives on aging of nine world religions 

and presents aging as fulfillment in the human search for 
meaning. 

Tournier, Paul (Edwin Hudson, translator), Learn to Grow Old. 
NY: Harper and Row, 1972, 248 pp. A Swiss physician-psy
chologist's realistic and constructive perspectives on aging and 
the role of Christian faith. 

Leadership '88 Conference 
Next year, June 27-July 1, the Lausanne Committee for World 

Evangelization will sponsor a conference in Washington, D.C. 
Leadership '88 will bring together 2,000 younger Christians from 
across the United States. Diverse in culture, theology, style, and 
education, these emerging leaders will be encouraged and equipped 
to take aggressive action in completing the Great Commission in 
their generation. Anyone interested in participating is invited to 
write Leadership '88 at P.O. Box 2620, Pasadena, CA 91102. 

Here is the Draft Statement of the Senior Advisory Council for 
Leadership '88 which the Council adopted on December 5, 1986. 

Introduction 

The Senior Advisory Council for Leadership '88 met to 
determine how they could best shape the thinking and lives 
of emerging Christian leaders in the United States. The fol
lowing is a brief statement of what they as Senior leaders have 
learned in Christian leadership and how they would define 
the unfinished task of world evangelization and the expansion 
of the Kingdom of God. 

Underlying this statement by the Senior leaders is their 
firm conviction in the utter indispensability of evangelism in 
the mission and calling of the Church. 

Challenges and Opportunities in the World and the Church 

A sample of our analysis of the contemporary and future 
scene includes the following opportunities and challenges: 

1) A planet with newly emerging nations and aspirations 
as well as long established nations struggling for effective sur
vival. 

2) A time of the greatest harvest in the history of the Church, 
and a corresponding need to substantially increase the number 
of practicing Christians throughout the world. 

3) Masses of the world's poor outside of the Kingdom of 
God. 

4) Vast inner-city complexes to which rural populations are 
moving, providing at the same time an occasion for moral 
erosion and an opportunity for mass evangelism. 

5) Tremendous havoc resulting from the uncritical democ
ratization of ideas. 

6) The distressing breakdown of monogamous marriage 
through divorce, battered wives, separation and fornication 
(adultery), and the overall tenuous plight of the home. 

7) The need for evangelistic strategies which take women 
seriously in the context of their needs, and an appropriate 
evangelical response to a radical feminist theology. 

8) The lack of a consensus, and an effective paradigm, over 
the relationships of evangelism and social action, which re
mains obscure for many evangelicals, and the need for in
structive models. 

9) The stunted faith, hope, and love of the Christian com
munity in its polarizations and divisions, resulting in disunity, 
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disharmony and a lack of communications among believers 
which have obscured the Lordship of the believing church, 
their obedience to fulfilling the evangelistic mandate and their 
ability to stand together in matters of social justice. 

10) Opportunities for ministry partnering, especially in ur
ban ministries, and for a new ecumenical cooperation among 
those who lift up and emulate Jesus Christ, including those 
within the Catholic community. 

11) Impotence of much of contemporary Christianity char
acterized by a decline in mainline denominations, lack of 
evangelistic zeal among traditional churches, a failure to min
ister to the whole person, an unwillingness to empower the 
laity, and a reluctance of Christians to enter all vocational 
arenas as legitimate areas of Christian service. 

12) The need to learn from effective urban evangelistic 
churches, to celebrate the charismatic renewal, and to learn 
from churches in the Third World which are growing through 
prayer and the supernatural working of God in spite of their 
great suffering. 

Training, Character, and Preparation of 
Emerging Christian Leaders 

We live in an age in which there is tremendous change 
both in the United States and throughout the world. Any 
leader or Christian institution that intends to be effective in 
the future will need the ability to accommodate to change 
while maintaining an unshakable commitment to Christ. A 
sampling of our analysis of our Christian institutions which 
prepare emerging leaders and the inner life and character which 
sustains them includes the following observations: 

Institutions 

1) Institutions as well as individual leaders are ordained 
by God and are essential to the ordering of society and to 
believers fulfilling their calling. 

2) The Old Testament model of Israel in exile in Babylon 
may be a more fruitful model of the Church in the world than 
the model of the theocratic nation of Israel. 

3) A new vision is needed for new institutions among ethnic 
Americans and among Christians living in poor communities; 
in addition, power sharing by minorities is needed in existing 
insitutions so that these tninorities can be in a position to help 
shape direction. 

4) Local churches have an important responsibility to train, 
prepare and test emerging Chrsitian leaders before they be
come candidates for seminary education; in addition, seminary 
graduates must increasingly learn to trust lay people with sig
nificant, important biblical ministries in their churches. 

5) Ways must be found to help existing Christian leaders 
to be better servants, thereby following the life and example 
of Jesus Christ; further, it is important that existing leaders 
become ardently devoted to emerging leaders, invest their lives 



with them, listen to them, and release them into responsible 
ministries. 

leaders in the 30-40 year old age group are an unfathered 
generation who need authoritative figures to father them (not 
dominate them). 6) Several minority and urban Christian leaders have felt 

that current seminary training, based primarily on academic 
excellence, has failed to equip them as leaders. They felt ill
prepared to lead, unsure of their gifts, ignorant of the Bible 
and how to integrate it into life situations, and lacking in 
personal spiritual development. 

5) Personal involvement in evangelism and sharing the 
love of Christ with a non-believer can be an important com
ponent in renewing and maintaining our spiritual vitality. 

7) It is important to affirm both intuitive and managerial 
leadership of institutions. Both the intuitive visionary who 
often begins a institution and the manager who wisely or
ganizes work effectively need to be utilized effectively so that 
institutions can enjoy the fruits of both gifts. 

6) Our highest calling is not to be fruitful in ministry, but 
to love God and to enter into intimate relationship with Him. 

7) Spiritual maturity is not instantly achieved and walking 
with God involves "practicing" the development of spiritual 
character. 

Final Comment 

Character & Inner Life 

1) The definition of the inner life includes both the private 
internal life and the private relationships of the leader with 
his immediate family. 

The approach of the twenty first century promises to be as 
exciting as any time since the prophecy concerning the out
pouring of the Spirit of God on all people began to be fulfilled 
at Pentecost. The great need is for an inter-generational, sex
inclusive, intercultural gift of supernatural power, a new Pen
tecost, through which all the peoples of the earth can have 
an opportunity to call on the name of the Lord and thereby 
be saved. We praise the Lord for all that has been done in 
decades past, but acknowledge with repentance the Church 
we have condoned and the society we have allowed. Together, 
young and old, women and men, we seek to humble ourselves 
as leaders to dream God's dream for His Church of the 21st 
century. We commend a new generation to the Lord of the 
greatest harvest which the Church has ever seen. 

2) The development of a vital inner life includes a close 
walk with God, transparency in fraternal relationships, inti
macy in one's personal family life, and accountability with 
another individual or group. 

3) Honoring the biblical teaching of the Sabbath rest is an 
important factor in maintaining intimacy with God, with one's 
family, as well as personal wholeness. 

4) Emerging Christian leaders may need to acquire a new 
sense of the authority of God, particularly because so many 

REVIEW ESSAYS 

The Chronology of the Apostle Paul 

Paul, Apostle to the Gentiles: Studies in 
Chronology 
by G. Luedemann (Fortress, 1984, 311 pp., 
$29.95). 

This is the English translation of Paulus, 
der Heidenapostel Vol. 1, published by Van
denhoeck & Ruprecht, Gottingen, in 1980. 
Some footnotes have been dropped, but bib
liographical references have been updated and 
some minor adjustments have been made to 
the text. A six page Postscript lists and re
sponds to some thirteen reviews. So this is 
in effect a second edition. 

It is the first of a projected trilogy on Paul, 
the second part having already been pub
lished by Vandenhoeck under the subtitle 
Antipaulismus im friihen Christentum (1983). 
For understandable reasons Luedemann feels 
it desirable to reach a conclusion regarding 
the chronology relation and interval between 
Paul's letters, before embarking on an inter
pretation of his role and theology, since only 
within a soundly based chronological frame
work can we resolve such questions as 
whether there was enough time for Paul to 
change or modify his views on any subject. 

Luedemann starts from the observation 
that most attempts to reconstruct Pauline 

James D.G. Dunn is a Professor of Divinity 
at the University of Durham in England. 

by James J.G. Dunn 

chronology have fallen into the trap of at
tempting in one degree or other to harmonize 
the chronology of Acts with information 
gleaned from Paul's letters. A sequence of 
critical observations, including particularly 
"contradictions between Luke's chronologi
cal information and data from world history" 
and "the redactional nature of Luke's chron
ological references," provides "a decisive cri
tique of the use of Acts in such a direct or 
immediate manner. And thus the way is 
opened for Luedemann to put forward his 
primary thesis: that Paul's own witness in his 
letters must have absolute priority in deter
mining Pauline chronology-"a chronology 
obtained solely on the basis of the letters" 
becomes a leitmotif running through the 
whole. 

In chapter 2 Luedemann turns first to Gal. 
1:6-2:14 as "the central pillar for a chronol
ogy of Paul." A form (or rhetorical) critical 
analysis along the lines of H.D. Betz opens 
up the possibility that Paul could have aban
doned a chronological order in this section. 
Some detailed exegesis, particularly of Gal. 
2:7-9, leads to the conclusion that prior to 
the Jerusalem conference Paul had already 
been engaged in an independent Gentile mis
sion, Galatia included, with the Antioch in
cident (Gal. 2:llff.) also probably falling be
fore the conference. Gal. 2:10 then becomes 
the jumping-off point for the second major 
thesis: that the collection agreed in Gal. 2:10 

provides a firm criterion of dating, since all 
references to the collection (1 Cor. 16:lff, 2 
Cor. 8-9, Rom. 15:26) must point back to Gal. 
2:10. 

The Corinthian and Roman letters and the 
mission they speak of must therefore fall after 
the Jerusalem conference and imply a 3-4 year 
period devoted to organizing the collection. 
Galatians itself implies the collection had al
ready made some progress, but subsequent 
silence regarding Galatia must mean that in 
the interval it had been overthrown in Gal
atia. Moreover, the absence of any mention 
of the collection in 1 Thess. and in the found
ing visits to the Philippian and Corinthian 
churches implies that Paul's initial visit to 
these churches must have taken place before 
the Jerusalem conference. That is to say, Paul 
probably missionized (sic) Greece at an early 
stage in his Gentile mission in the 14 year 
period between his first and second visit to 
Jerusalem. 

In chapter 3 critical analysis of the Acts 
traditions leads to the key conclusion that 
Acts 18:22 was Paul's second visit to Jerusa
lem, with 11:27ff. and 15:lff. deriving from 
Luke's redaction (the conference of Acts 15 
legitimizing Paul's subsequent world-wide 
mission), and that Acts 18:1-17 combines re
ports of two different periods in Corinth, the 
second related to the Gallio episode and the 
first to the 41 AD expulsion of the Jews from 
Rome. These results provide "surprising con-
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firmation of the chronology developed solely 
on the basis of the letters." 

The last main chapter analyzes Paul's es
chatological statements in 1 Thess. 4:13-18 
and 1 Cor. 15:51-52. The former considers 
the death of Christians before the parousia a 
rare exception; the latter conversely envis
ages the proportion of dead Christians as out
weighing that of living Christians as the par
ousia. The likelihood is thus strengthened that 
1 Thess. was written early, about 41, well 
before 1 Cor. (some 8 or 11 years later). 

There are full notes, a concluding chron
ological chart, an extensive bibliography and 
indices of authors and passages. 

This is a thesis-a tour de force in order to 
establish and defend a particular hypothesis. 
It is not a dispassionate review of alternative 
chronological schemes with a tentative res
olution appended at the end. As such it is an 
excellent example of the genre. Those not 
prepared for full-blooded argument should 
look elsewhere. The clarity and tenacity of 
the argument make it easy to follow and a 
pleasure to read. 

It must also be said that the two primary 
assertions must be given considerable weight. 
It is wholly right as a methodological prin
ciple to attempt to make sense of Paul on his 
terms before looking to Acts, lest we miss some 
of the Pauline distinctives by superimposing 
the relative blandness of the Acts' Paul on 
them. And the collection was undoubtedly of 
great importance for Paul (even though we 
would never know it from Acts) and does 
provide something of a key to the chrono
logical relationships of at least some of the 
letters. 

That being said, however, I find myself 
far from convinced by a good number of Lue
demann' s conclusions. 

1. For all that he recognizes the central 
importance cif Gal. 1:6-2:14 his exegesis of it 
is surprisingly selective. He has ignored the 
point already made by B. Holmberg, Paul and 
Power, Con. Bib., Gleerup: Lund, 1978 (and 

developed by myself-NTS 28, 1982, 461-78) 
that this passage cannot be understood with
out taking account of the tension within it 
between acknowledging Jerusalem's author
ity up to the Jerusalem conference, but had 
since then distanced himself much more 
clearly from Jerusalem. In particular, the sug
gestion that Paul discussed his gospel with 
Peter on his first visit to Jerusalem pays no 
attention to the dispute over historesai Ke
phan and runs counter to the clear implica
tion of Gal. 2:2. And the argument that Gal. 
2:9 reads as if it was an undoing of church 
relations in already existing mixed congre
gations (p. 73) is highly tendentious. Paul's 
own language in Gal. 1 and 2 is therefore at 
odds with one of the central assertions of 
Luedemann's reconstruction-viz. that Paul 
was already an independent and world-wide 
missionary before the Jerusalem conference. 

2. If exegesis of Paul's own letters is, quite 
properly, to have the primary say in such 
questions, then we must not only take into 
account all that Paul said which is of rele
vance, but we must also recognize the limits 
of exegesis, the unavoidable ambiguity of 
Paul's language. Despite his carefulness, 
Luedemann, like his fellow chronologist Jew
ett, falls into the trap of pressing a particular 
plausible exegesis of one or two key texts into 
a firm datum from which he then draws wide 
ranging conclusions. Where the evidence does 
not quite fit his reconstruction he is willing 
to recognize exegetical ambiguity (as in pp. 
135 n.185 and 180 n.48). Whereas, in order 
to substantiate his thesis, he has to insist that 
Phil. 4:15 cannot refer to the beginning of 
Paul's whole missionary endeavor-thus ren
dering the thesis of a Pauline mission in 
Greece before the Jerusalem conference "cer
tain" (pp. 105, 199)! 

3. It is clear that Gal. 2:10 must refer to 
the collection itself and must mean that 
thereafter the collection was such a dominant 
concern for Paul that he could not write to 
one of his congregations without mentioning 

it. I think not. Galatians itself is an emba1 
rassment on that score, since it says nothing 
about the collection in Galatia; Gal. 2:10 can 
hardly be ranked with the explicit instruc
tions and exhortations of Rom. and Cor. Con
versely, the failure of Rom. 15:26 to mention 
Galatia among those contributing to the col
lection is simply explained by the fact that 
Macedonia and Achaia were within Rome's 
horizon and so could serve as a powerful ex
ample to the Romans, whereas Galatia was 
a much more distant territory. But if treat
ment of the collection is not such a definitive 
characteristic of Paul's post-conference ep
istolary concern, another of Luedemann's 
central pillars is undermined. 

4. Space permits only a brief mention of 
a few other points. (a) Does 1 Thess. 4 mean 
that only a short time had passed between 
the first Easter and Paul's initial visit to Thes
salonica (p. 238), or that only a short time 
had elapsed between the initial visit and the 
letter? (b) The refusal to allow plausible spec
ulation seeking to make sense of the Acts 
evidence as "historicizing" (e.g. pp. 159-60) 
is an unwelcome form of methodological 
fundamentalism. (c) On the Key issue of 
whether there was one expulsion of Jews from 
Rome (AD 41) or two (41 and 49), Luede
mann's response to Hubner's criticism that 
Luedemann had failed to use E. Smallwood's 
The Jews Under Roman Rule is hardly to the 
point (p. 290). Hubner's point was that 
Smallwood's careful consideration of the evi
dence leads to the conclusion that there were 
two expulsions. Simply to note that he (Lue
demann) had referred to Smallwood (but not 
to the passage in question!) hardly answers 
the point. 

In short Luedemann's first volume"shows 
all the strengths of a tour de force-but also 
the weaknesses. When a civil engineer is de
termined to push his road through along a 
certain line it is hardly surprising if he is un
able to observe all the contours of the terri
tory traversed. 

Reading the New Testament as a Canonical Text 
by Scot McKnight 

The New Testament as Canon: An 
Introduction 
by B. S. Childs (Fortress, 1985, 572 pp., 
$22.95). 

One could list only a handful of scholars 
in the world who would not only attempt to 
discuss the whole barrage of issues in both 
Testaments but who could also acomplish the 
feat. Professor Childs is a world-renowned 
scholar for his insightful analyses in Old Tes
tament studies; this book will now earn him 
respect in the field of New Testament studies. 

Scot McKnight is Instructor of Greek Exegesis 
at Trinity Evangelical Divinity School. 
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In reading it I was humbled by the amazing 
grasp Childs has, not only of the literature 
pertaining to the NT, but also of the exeget
ical issues involved at each juncture. 

Let me begin by stating what this Intro
duction is not. Childs has not written yet an
other standard introduction to the New Tes
tament, merely to re-examine issues such as 
authorship, date, addressees, etc. Though 
Childs regularly raises one or more of these 
typical issues, his interest is of a different or
der and he offers for his readers a ground
breaking introduction to reading the NT as a 
canonical text and the hermeneutical approach 
one must have if one takes the NT as canon. In 
short, Childs is doing battle on the herme
neutical front, not the historical, proposing, 

in contrast to the normal historicist approach, 
that the NT must be interpreted at the final 
layer if one is to discern the true role the Bible 
has in the life of the believing Church. 

Each chapter functions, if I may use the 
label, as a sort of "pronouncement story": 
first, we have a salient description of the con
text of scholarship in both its conservative 
and liberal forms, usually unable to resolve 
its own difficulties created by its desire to find 
historical referentiality; secondly, Childs of
fers a via media which seeks to exploit the 
best of both worlds, a hermeneutical stance 
called "canonical exegesis." The last part of 
the chapter is usually a short, pithy section 
which functions as more than a casual re
minder that the NT scholarly world needs to 



press on to interpret the final form of the text. 
After offering an introduction on the role of 
the canon, Childs applies his approach to each 
book of the NT and includes a discussion of 
the canonical problem of the Four Gospels 
and a lengthy, canonical approach to the is
sue of harmonizing the Gospels. He con
cludes with four stimulating excurses: the im
pact of a canonical approach on NT textual 
criticism (one of the most provocative fea
tures of the book) and on parable interpre
tation (here he steers away from Jeremias and 
the modern literary approaches), as well as 
a response to G.A. Lindbeck's new model for 
doing theology. Finally, he offers his sug
gestions for commentaries on the NT for pas
tor and teacher, books which he would sug
gest for those who want to pursue his 
hermeneutical angle. His suggestions, if 
heeded, will bring great benefits to the ex
positor. 

It is needful to state here what Childs is 
criticizing. Continuing the lines he has al
ready developed in his Old Testament stud
ies, the author argues trenchantly against 
much of the current mode of scholarship: the 
attempt to discern the intention of the author 
in his own particular (reconstructed) histor
ical context, an approach regularly called 
"historicism" (cf. pp. 35-7). As Childs and 
others have seriously queried, if one can never 
reconstruct that original context, can one ever 
really understand the text? In other words, 
as a good many are arguing today, meaning 
does not reside solely in referentiality, and 
the question after all for exegesis is that of 
meaning. A good example of this, one which 
is carefully criticized by Childs, is the recent 
view on the Johannine corpus of R. E. Brown 
who argues that there was a secession and 
that the Johannine letters are to be inter
preted against this background. In the au
thor's view, "what purports to be an histor
ical investigation is actually an exercise in 
creative imagination with very few historical 
controls ... and the text is interpreted in di
rect relation to Brown's reconstructed refer
ent regardless of the level of clarity" (p. 483). 
Instead, Childs proposes that interpretation 
and meaning are concerned with the partic
ular canonical construal of various traditions 
as found in their final shape. 

Childs has successfully and brilliantly ac
complished a grand exposure of the consist
ent failure in this regard for the bulk of NT 
scholarship, and each chapter is a painful re
minder of the fact. This demonstration is the 
major success of the book; Childs is not at
tempting to discard historical-critical schol
arship but, instead, is reminding its practi
tioners, especially those within the Church, 
that the historical-critical enterprise is an un
finished task if it does not climax in the in
terpretation of the text as it has been received 
by the Church and seek to understand the 
kerygmatic theology of the canonical text (cf. 
pp. 48-53). And so, Childs' proposal is one 
of a both/and rather than an either/or; the 
interpreter is to utilize the tools of the his
torical-critical method but his task is not fin
ished until the present shape of the text is 
discussed. 

Contrary to most scholars, Childs is not 

attempting to discern the intention of the au
thor as made known in his original setting 
or text; instead his pursuit is the meaning of 
the canonical text, and this text has often been 
modified in many ways. In fact, Childs, along 
with many NT scholars today, would argue 
that few books of the NT are presently sub
stantially the text of the original author. Re
garding 1 Peter, for instance, Childs states the 
following: "It is of crucial hermeneutical sig
nificance to understand exactly what is being 
suggested. This canonical function [rendering 
1 Peter as a letter of the apostle by its can
onical attribution] is not to be confused with 
recovering an author's original intention, nor 
proving historical continuity. Rather, it is a 
function of canon to establish an intertex
tuality between the parts as the context for 
its theological appropriation" (p. 461). One 
could cite many such examples, including his 
treatment of 2 Thessalonians, Jude, 2 Peter 
and Revelation. Loosing exegesis from the 
moorings of the author's historical intention 
is an unwelcomed departure and for most it 
will be seen as putting one's interpretation 
into the sea of relativity, though Childs has 
some comments on this as well (cf. pp. 542-
6). 

A noteworthy feature of this volume is 
that Childs calls attention to the need to take 
the canon seriously, not only as a collection, 
but as a hermeneutical device for interpreting 
the individual books. I will offer a criticism 
below on whether the author is consistent in 
this regard, but let it be said here that Childs 
proposes a bold reminder that a decision in 
favor of the canon may well imply some her
meneutical restrictions. For instance, Childs 
demonstrates that though Jude does not spec
ify the theological content of the gospel to be 
defended, the book in its canonical shape ex
horts the Church to preserve what is written 
in the rest of her Bible (p. 493). An historicist 
reading of Jude would not detect this. Sim
ilarly, he argues that Revelation, though he 
thinks the apostle was not the author, in its 
canonical shape (having John as the author) 
is to be read "in conjunction with the large 
Johannine corpus" and "that there is a larger 
canonical unity to the church's scriptures 
which is an important guideline to its correct 
theological understanding" (p. 517). Of 
course, the most fruitful book for canonical 
exegesis is James, and Childs demonstrates 
carefully that a canonical rendering of James 
makes it a balancing of Paul's understanding 
of the relationship of faith and works. This 
is argued quite apart from any historical re
lationship of James to Paul; instead, the can
onical order forces one to think of Paul's views 
and to incorporate the views into one whole 
(pp. 436, 438-43). For the evangelical, any
one who takes seriously the desire to incor
porate the NT texts into one whole is wel
come (cf. p. 30). I must admit that I found 
this motif in his book the most challenging, 
and it has caused me to re-think some of my 
approach to exegesis. If one accepts the canon, 
then certainly this will have an impact upon 
one's exegetical method, but the critical factor 
here is precisely how one is to utilize the 
canon for the hermeneutical process. 

We mentioned above that Childs argues 

that a canonical reading of the NT will have 
an impact on how one does textual criticism 
and he offers guidelines on the matter. In 
contrast to most text critics, Childs argues that 
the purpose of the enterprise is not to discover 
the original text (the success of which he 
doubts as feasible) but instead to find the text 
"which best reflects the true apostolic witness 
found in the church's scripture" (p. 527) which 
he calls "the best received text" (p. 525). Thus, 
the critic is to begin with the textus receptus 
(but Childs is not to be aligned with those 
who want to align themselves with the Ma
jority text) and distill from this inclusive text, 
in an ongoing process, "that text which best 
reflects the church's judgment as to its truth" 
(p. 528). In effect, this suggestion seems to 
require that one know the theological content 
of the apostolic faith of the Church before 
one determines her text. Can this be done? 
Childs, however, sees this sifting to be a dis
cernment between various qualities (p. 528) 
and he obviously accepts the normal meth
ods for this determination. What at first 
seemed to be radical is not as radical as I had 
thought; nevertheless, his proposal of begin
ning with the inclusive text and proceeding 
by way of restriction is fully commensurate 
with his canonical approach, and his goal is 
certainly not the traditional one. 

Let me now offer my reservations with the 
book. Though Childs does offer some ration
ale for a canonical reading of the NT (pp. 34-
47), I am not satisfied that he has demon
strated that his view is the true approach. Yes, 
there are antecedents within the texts them
selves for this approach (pp. 23-4); but how 
can the reader know that the canon is in fact 
what it claims to be-the authoritative books 
for the Church? Again, we do indeed have a 
canon; but, is the canon justified? Childs an
chors this decision totally in the decision of 
the Church. Those who accuse Childs of a 
fideism (p. 37) are not without some justifi
cation. 

Childs anticipates my second criticism (p. 
543). I find it difficult to render the meaning 
of a text apart from its factuality or historical 
reference. For Childs the issue is one of a 
theological construal, but the nagging ques
tion of truth, to me, remains unanswered, and 
I think that one cannot opt for a theological 
construal which renders the historical fact 
relative. I quote his treatment of 1 Peter as 
an example of his view: "Still the point must 
be emphasized that in its canonical shape the 
letter of I Peter is attributed to the apostle, 
and its kerygmatic function is made a deriv
ative of his authority. The effect of the his
torical-critical approach has been to force a 
distinction between the historical problem of 
authorship and the theological function of 
rendering the material according to a peculiar 
canonical fashion" (p. 461). Is one being in
tellectually honest, can one base one's faith 
upon a theological construal which, in fact, 
may be historically inaccurate? ls there not 
an intense concern with the texts themselves 
with description of the past (a referentiality)? 
Is not the nature of gospel genre an indicator 
of concern with past reference? 

What is the precise meaning of canonical? 
Though Childs utilizes "canon" in an amaz-
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inglyplastic fashion (cf. p. 41), when it comes 
to the treatments of the NT books, by and 
large it means the present shape of the text. 
But, in my view, one must speak to the issue 
of intertextuality if one is to call one's method 
canonical and Childs does this, say, in Jude, 
James and the Pastorals, but he does not al
ways do this in the Synoptics (pp. 86, 92, 
104, etc.). Instead, what he often calls "can
onical" is nothing other than the final, re
dactional layer, or the authorial intent. Thus, 
I think a distinction needs to be made be
tween redactional and canonical exegesis. It 
goes to the credit of Childs that he has shown 
that redactional studies need to press forward 
to study the canonical shape of the text, but 
canonical exegesis, in my view, implies a 
larger context. And a disappointing feature 
of the book for me was his consistent reduc
tion of the meaning of a NT book to its basic 
theological meaning (cf. his studies of the 
Pauline epistles). One wonders if this can 

work except at the broadest level of exegesis. 
In spite of his concern with the canonical 

text and how the editors of the canon sought 
to free the texts from their historical occasion, 
there still remains a great deal of historical 
particularity in these texts and few will be 
satisfied with his brief statements which ad
dress this (pp. 23-4) or with a hermeneutic 
which "typifies" these historical particulars. 
Thus, when he discusses Paul's cloak in 2 
Timothy 4:13, he sees this illustrating "the 
single-hearted devotion of the apostle to his 
ministry who ended his life not even pos
sessing a coat" (p. 394). 

I might criticize his method of demonstrat
ing, for each book of the NT, the lack of con
sensus of interpretation by playing off con
servatives and liberals. The fact is that there 
is a much greater consensus if one recognizes 
that the two poles are incompatible; within 
each framework there is often a considerable 
consensus. Instead, Childs should recognize 

that a consensus can only be reached on the 
basis of some a prioris and previously estab
lished conclusions. One could wish that 
Childs would explore a little more deeply into 
the realm of what factors led to each polarity. 

Finally, for the evangelical there will be a 
grave disappointment in the fact that Childs 
does not relate canon to inspiration. Tradi
·tional orthodoxy has always posited canon 
as a direct and natural effect of inspiration. 
For Childs, the Bible is canon seemingly be
cause of decisions of the Church. For the 
evangelical the question will always be: what 
if the Church was wrong? 

This book has been one of the most chal
lenging I have ever read. Though I disagree 
with the historical moorings of Childs' pro
posal, I agree wholeheartedly with the need 
to interpret the finished product and his in
terest in understanding the theological mean
ing of a NT book in light of its relationship 
to other NT books. 

Childs Responds to McKnight 

Dear Prof. McKnight: 
It was very kind and thoughtful of you to 

send me a copy of your review which I have 
studied with interest and profit. You have 
read the book with more care and insight 
than anyone up to now and for that I am 
grateful. 

I think that your review is both fair and 
incisive. As you correctly saw, the book did 
not attempt to engage in a detailed analysis 
of all the problems surrounding the NT, but 
rather to propose some broad lines of a dif
ferent approach in an effort to reverse the 
dominant trend within the field. I am happy 
that you felt the book raised some fresh ques
tions. I doubt very much whether many 
within the scholarly guild will be convinced, 
but I felt the need to present another theo
logical alternative. When I was in seminary, 
I was always exceedingly grateful for the mi
nority voice of scholars such as J. Denney, 
M. Kaehler, and A. Schlatter, among others. 

You pose some reservations which, I am 
sure, are high on the priority of most evan
gelicals. Let me offer a few brief responses: 

1) I have purposefully not dealt directly 
with the question of inspiration. The reason 
is not because I regard the issue as unim
portant. Rather, the present theological cli
mate is such that it is difficult to formulate a 
fresh position. I think that other issues will 
first have to be understood before there can 
be a meaningful return to a restatement. 

For a very long time there has been an 
impasse between a position such as that of 
Warfield and the numerous followers of 
Schleiermacher. In my judgment, both these 
giants were children of the 19th century. Time 
is, of course, too short to discuss in detail 
such questions as whether Warfield has nar-
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rowed the doctrinal scope even of 17th cen
tury Reformed dogmatics. My present con
cern is that he has defined inspiration in terms 
of a philosophical theory of truth-namely, 
18th century Scottish realism-as corre
spondence to historical referentiality (iner
rancy), and author intentionality. In contrast, 
I find in Calvin a far greater emphasis on the 
Holy Spirit's role in rendering the Word 
truthfully to its recipient, and thus not pulling 
text and believer apart in the same way. Ob
viously, Calvin and Schleiermacher are in 
great opposition respecting the role of the 
Spirit which in the latter is simply a form of 
human consciousness. 

In my opinion, the place to begin in re
for,mulating a modern theology of inspira
tion-and it is only a beginning-is with the 
Early Church Fathers before Word and tra
dition, text and Spirit were split apart in the 
controversies of the 16th century. My appro
priation of the concept of regula fidei from 
Irenaeus and Tertullian is my initial attempt 
at a formulation of the issue. I fear that most 
evangelicals will not even recognize the at
tempt. 

2) In regard to the question of historicity 
and historical moorings, it is again difficult 
to formulate the issue with enough theolog
ical precision. In my opinion, most of the 
modem evangelical formulations reflect a type 
of natural theology which I do not share. Carl 
Henry is a grievous example. I do not, for 
example, believe that one can establish sci
entifically and in a neutral fashion the fac
tuality of the biblical accounts nor can such 
an attempt provide a criterion for testing the 
truth of the Gospel. There is no means out
side the Gospel to test its truth. It is sui ge
neris. Of course, the OT and NT make con
stant reference to external reality (I Cor. 

15:14), but often to a reality which has en
tered time and space but is only perceived in 
faith. Indeed, at times an appeal is made to 
God's action which can be confirmed by pub
lic knowledge (e.g., the fall of Jerusalem) cf. 
the prophets. The point is that the level of 
public perception (factuality) varies greatly 
within the biblical witness. Historicity as a 
perception apart from faith cannot be made 
a criterion of divine truth, certainly not as an 
overarching theological axiom. Conversely, 
one cannot argue as does Bultmann that his
toricity is never an issue. In my opinion, both 
these theological stances are skewed, and both 
are very much a product of the Enlighten
ment. Often the most concrete entry of God 
into human affairs is registered in the Bible 
in such a way as utterly to confound the lit
mus paper test of critical appraisal, whether 
liberal or conservative. The appeal to histor
ical criticism both from the left and right as 
a correction of Docetism appears to me badly 
misconstrued and a serious confusion of cat
egories. In sum, it remains difficult to address 
the problem of historicity in a meaningful 
way before the basic problems of natural the
ology are first addressed. In this respect, most 
evangelicals-Bromiley is an exception-have 
simply misunderstood what K. Barth was af
ter. 

3) Finally regarding the problem of canon 
as church decision, I have tried to make the 
point, fully consonant with Calvin, that the 
church never "created" its canon, but re
sponded to the authority of certain books 
which were received through use as nor
mative for faith and practice. 

But you raise the question: "What if the 
church was wrong?" Is this not a response of 
unbelief which does not take seriously the 
power and promise of God? We confess: "I 
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believe in God, the Father, Maker of Heaven 
and Earth; I believe in Jesus Christ ... ; I be-
lieve in the Holy Catholic Church ... and the 
resurrection from the dead ... " But what if 
the Church was wrong in believing in God 
the Father as Creator, and in Jesus Christ as 
Redeemer? Is this not a very false way to pose 
the issue and utterly without warrant in the 
NT? 

We confess that God has made himself 
known in Jesus Christ and in the same way 
that His Spirit has brought into existence a 
people of God, his Church. We have the 

promise of His continuous presence and 
guidance which is daily confirmed. Our 
confession in the reality of the Church as 
bearer of the Gospel proclamation is equally 
strong as in Christology. The Church's des
ignation of an authoritative canon was sim
ply a derivative of its Christology. This is not 
to claim "inerrancy" for the canon, but rather 
to stake out the parameters of the Christian 
faith and to provide a point of standing in 
the belief that God is faithful and will not 
abandon his people to confusion in spite of 
their sin. Just as there is no "objective cri-

terion" by which to prove that Jesus Christ 
is God's elect Son, the Church cannot prove 
from a neutral position shared with unbelief 
that its canon is from God. No degree of his
torical inerrancy can confirm this testimony, 
but only the Spirit. Thus, the Church has con
fessed from the beginning of its inception that 
the Holy Spirit continues to instruct, edify, 
and admonish God's people through the ap
ostolic witness to Jesus Christ. 

But enough of this. You can see that your 
review has stimulated further reflection and 
thought. 

Taking Mennonite History Seriously 

Maintaining the Right Fellowship: A Nar
rative Account of Life in the Oldest Men
nonite Community in North America by 
John L. Ruth (Herald Press, 1984, 616 pp., 
$24.95). 
Land, Piety, Peoplehood: The Establish
ment of Mennonite Communities in Amer
ica, 1683-1790, Mennonite Experience in 
America, Vol. 1 by Richard K. MacMaster 
(Herald Press, 1985, 340 pp., $12.00). 

In 1937 a recent graduate of Westminster 
Theological Seminary named J.C. Wenger 
published a history of eastern Pennsylvania's 
Franconia Conference of the Mennonite 
Church. Fifty years later J.C. Wenger is emer
itus professor of historical theology at the As
sociated Mennonite Biblical Seminaries and 
a respected storytelling guardian of the Swiss
Pennsylvania Mennonite heritage. John L. 
Ruth, a former teacher of literature and pres
ent freelance filmmaker and storytelling in
terpreter of the Mennonite heritage, has now 
given us a history of the Franconia Confer
ence and its counterpart, the Eastern District 
of the General Conference Mennonite 
Church. It is not a typical regional denomi
national history, i.e., it is not merely a col
lection of biographies, congregational histor
ical sketches and desultory photographs of 
high schools and retirement homes. 

It is rare that a local denominational study 
merits attention beyond its own constitu
ency. Ruth's book merits attention because it 
is a fine piece of regional history told with 

Dennis D. Martin is the Assistant Editor of 
the Mennonite Encyclopedia and Assistant 
Professor of Church History at the Associated 
Biblical Seminaries in Elkhart, Indiana. 

by Dennis D. Martin 

considerable narrative power. Coinciding with 
the three-hundredth anniversary of the initial 
Quaker-Mennonite immigration to German
town, Pennsylvania, Ruth's book carries the 
story of a people through three centuries of 
emigration, immigration and acculturation, 
following the thread of their effort to main
tain identity through a disciplined church life. 

Maintaining the Right Fellowship is a story 
of Quaker-Mennonite tensions and common
alities in Germany's Rhine Valley and of 
Dutch Mennonite aid to and exasperation at 
Swiss Mennonite refugees over a century of 
emigration. It is the story of Mennonite peo
plehood in the midst of Pennsylvania's var
ied peoples: Lutheran and Reformed, Pietist, 
Dunkers, Schwenkfelders, Quakers. It is the 
story of Mennonite divisions in response to 
the American revolt against the king of En
gland and in response to a nineteenth century 
American enthusiasm for education, evan
gelism, and organization. Ruth's treatment of 
two main schisms in the 1770s and 1840s 
would be profitable reading for Christians of 
any tradition as case studies in church dis
cipline, leadership styles, and decision mak
ing by consensus or by "parliamentary de
mocracy." 

Ruth uses family records and tales to doc
ument and interpret many of the events he 
chronicles. At times the detailed narration of 
family interconnections will swamp the out
side reader to the same degree that it will 
fascinate eastern Pennsylvania Mennonites: 
.Ruth traces migrations to Ohio, Indiana and 
Ontario, following eastern Pennsylvania na
tives who assumed denominational leader
ship roles. 

The first two or three chapters of Main
taining the Right Fellowship could serve as an 
alternate introduction for a study of Ameri
can church history, contrasting with the fa-

miliar story of Puritan immigration and set
tlement. The fifth chapter, on the 
Pennsylvania Mennonite experience of the 
Revolution (cf. Ruth's booklength treatment 
of the same materials in 'Twas Seeding Time 
[Herald Press, 1976]), could be used in survey 
courses as a reminder that there were two 
sides to the war for independence. Few Men
nonites and even fewer non-Mennonites are 
aware of Mennonite involvement in the early 
Christian and Missionary Alliance (p. 370). 
(Members of the Church of the Brethren 
[Dunkers] and related groups were also in
volved in the early CMA. See Brethren En
cyclopedia [1983], p. 259). 

Maintaining the Right Fellowship is, how
ever, a denominational regional history and, 
despite Ruth's narrative skill, reveals its 
origins: the list of donors at the back of the 
book, the use of the in-house Mennonite code
words "unordained" and "ethnic" on the 
dedication page, occasional untranslated 
German ("zersplittert" on p. 303), and chains 
of family-transmitted anecdotes (pp. 172££). 
Most blemishes are editorial: The book has 
excellent maps for Mennonite origins in Eu
rope but a good map for colonial eastern 
Pennsylvania would have been a great help 
to readers plowing their way through the in
tricate interconnections of families and vil
lages. The modern map of the area on p. 479 
is inadequate for that purpose. Cross-refer
encing in footnotes is outstanding; the index 
is thorough, especially for names. 

At times Ruth's colloquial story-telling 
style and his tendency to tell what the future 
held for an individual, family, or congrega
tion under discussion becomes distracting 
(e.g., p. 213 bottom, p. 284 top). Colloquial 
language, as in the case of references to two 
congregations that "had gotten stone mee
tinghouses" and to another that "seems also 
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to have gotten one about this time" (pp. 139-
40) might work orally but seem questionable 
in print. Strings of (partly parenthetical) 
modifiers abound: "This musical (like his 
mother Magdalena Hunsberger), conscien
tious, Bible-steeped pastor was an over
powering orator" (p. 347). The term "squaw" 
on p. 165 will be disconcerting to some read
ers. 

The second book under review here also 
picks up where J.C. Wenger left off. Twenty 
years ago Wenger edited The Mennonite 
Church in America (Herald, 1966), a survey 
that was not really intended to be a definitive 
reference work, certainly not for all Men
nonite groups in the United States. Schol
arship on North American Mennonites has 
lagged far behind scholarship on sixteenth
century Anabaptism. Frank H. Epp's still un
finished multivolume history of Mennonites 
in Canada (197 4, 1982) and the projected four
volume Mennonite Experience in America 
(MEA) series seek to remedy that situation. 
The first volume in the MEA series, Richard 
MacMaster's Land, Piety, Peoplehood is a 
promising downpayment on the endeavor. It 
belongs in the library of every university or 
seminary that is committed to the study of 
American religious history. 

MacMaster, like the authors at work on 
subsequent volumes in the series, is a profes
sional historian. In MacMaster's case this in
volves an interest in settlement patterns and 
tax and land records. After several genera
tions of Mennonite historical scholarship led 
by theologian-pastor-historians (Harold 
Bender, J.C. Wenger, S. F. Pannabecker, J.B. 
Toews, John A Toews), a growing pool of 
historians, aided by a network of several 
dozen Mennonite archives and historical li
braries (e.g., Lancaster, Pa.; Fresno, Cal.; 
Winnipeg; Newton, Kans.; Goshen, Ind.), is 
hard at work on a variety of local and re
gional studies. 

Whereas John Ruth's history of eastern 
Pennsylvania Mennonites narrates rather ex
pansively the immigration process, Mac
Master covers both immigration to Pennsyl
vania and migration to surrounding areas 
during the eighteenth century concisely. 
Rather than family connections and anec
dotes, the connecting thread for MacMaster's 
study is provided by the economic and social 
forces that pushed and pulled Mennonites 
from Europe to eastern Pennsylvania and on
ward to Lancaster County, to Maryland and 
Virginia, and to western Pennsylvania. De
termined to put the lie to the filiopietistic 
Mennonite image of a devout people mi
grating primarily for religious reasons and 
settling in compact, closed, Mennonite com
munities, he repeatedly points to ways in 
which Mennonites were stimulated by land 
prices and commerce and emphasizes their 
interaction with Dunker, Pietist, Lutheran, 
Reformed, and English neighbors. At times 
he overdoes the debunking. I find uncon
vincing his cautiously nonseparatist, nonsec
tarian explanation for the American repub
lication of the Mennonite martyrology in the 
17 40s (143-45). Geographical intermingling 
does not necessarily preclude sectarian sep
arateness (138-51). On the other hand, his 
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careful work with tax lists and land owner
ship records amply documents the variations 
of wealth and poverty within supposedly tidy 
Mennonite communities. 

Thus, the corrective emphasis on variety 
within the Mennonite world and on Men
nonite interaction with non-Mennonites is 
needed and welcome. Yet the story of Men
nonite separateness and religious subculture 
should not be completely abandoned in the 
colonial period or in later centuries. Mac
Master occasionally shows caution. He rightly 
points out that Mennonite communities be
came more compact over time as land prices 
rose and wealthier Mennonites bought up 
surrounding land to establish their children 
in farming. It will remain for subsequent vol
umes of the Mennonite Experience in Amer
ica series to explain the degree to which a 
self-conscious subcultural separatism does or 
does not characterize the Mennonite story in 
the 19th and 20th centuries. MacMaster's 
chapters on colonial and Revolutionary pol
itics and Mennonite pacifism begin the ex
planation: the seeds of a Mennonite isola
tionist subculture may have sprouted during 
that trial by fire. 

MacMaster' s study of the impact of Pie
tism and revivalism (ch. 6, 8) are also in
sightful. With Robert Friedmann (Mennonite 
Piety through the Centuries[l 949]), MacMaster 
points to differing shades of meaning for key 
terms like Gelassenheit (yieldedness) in six
teenth-century Anabaptism and eighteenth
century Pietism. Yet MacMaster lacks Fried
man's polemical tone and finds much that is 
positive in the Pietist impact on Anabaptism, 
pointing to the schoolmaster Christopher 
Dock as an example of the way in which Pie
tism provided connections between Mennon
ites and the general Pennsylvania-German 
world. MacMaster' s descriptions of congre
gational life and preaching in chs. 6-7 are 
well worth reading as cross-sections of the 
colonial Mennonite experience. 

Editorial problems are few: the map of 
"European Rhinelands" might have been 
better placed in chapter 1; some effort to pro
vide modern equivalents for the frequent ref
erences to colonial and European currencies, 
despite the perils that accompany any such 
attempt, might have been in order; the ref
erence to American Indians as "friendly reds" 
on p. 242 will offend some readers. 

Apart from hagiographical chronicles and 
martyrologies and except for the 18th- and 
19th-century Dutch Mennonite historians, 
Mennonite history-writing began only about 
one hundred years ago in Germany, Russia, 
and North America. Fifty to seventy-five years 
ago, C. Henry Smith and Harold Bender be
gan an apostolate aimed at telling the Ana
baptist story to the larger church and world. 
These efforts sµcceeded in rehabilitating six
teenth-century Anabaptism so that by the 
1950s and 1960s, it was a major branch of 
Reformation studies that was no longer ex
clusively carried on by Mennonites. (This his
toriography is reviewed by James M. Stayer 
in Reformation Europe: A Guide to Research ed. 
Steven E. Ozment [1982] pp. 135-39 and by 
several authors in Mennonite Encyclopedia, 
[1956] II: 751-69). 

During the last fifty years Mennonites have 
increasingly entered the North American 
mainstream culturally and socially. From a 
base in the education and health-care profes
sions (1900ff), they have entered a wide va
riety of professions and the business world. 
It is unlikely that non-Mennonites will take 
up the study of post-sixteenth-century Men
nonite history in the same way that Anabap
tist studies have expanded. In-house Men
nonite scholarship is only the beginning to 
work over the four centuries of Mennonite 
history since the formative decades, 1525-75. 
From genealogical studies and personal rem
iniscences by the remaining eyewitnesses of 
the Mennonite exodus from the Soviet Union 
sixty years ago to numerous regional, insti
tutional, topical, and denominational histo
ries by professional historians it is evident 
that the last two centuries are receiving the 
greatest attention. (A partial list would in
clude the following: Theron F. Schlabach, 
Gospel versus Gospel [1980]; James Juhnke, A 
People of Mission [1979] and A People of Two 
Kingdoms [1975]; Richard K. MacMaster and 
others, Conscience in Crises [1979]; John B. 
Toews, Czars, Soviets, and Mennonites [1982]; 
Carlton 0. Wittlinger, Quest for Piety and 
Obedience [1978]; Paul Toews, ed., Pilgrims and 
Strangers [1977]; and James 0. Lehman's ex
cellent histories of congregations and Men
nonite communities). The seventeenth and 
eighteenth centuries remain the stepchildren 
of Anabaptist-Mennonite history. 

Future research will be aided by the two
volume Mennonite Bibliography, 1631-1961, 
compiled by Nelson P. Springer and A.J. 
Klassen. Significant sociological studies are 
also emerging (John A Hostetler, Amish So
ciety [1963, 1968, 1980] and Hutterite Society 
[1974]; Leland Harder and J. Howard Kauf
man, Anabaptists Four Centuries Later [1975]; 
numerous articles in sociological journals and 
Mennonite Quarterly Review). The Institute of 
Mennonite Studies at Elkhart, the Chair of 
Mennonite Studies at the University of Win
nipeg, and two journals (Journal of Mennonite 
Studies, Winnipeg and Conrad Grebel Review, 
Waterloo, Ontario) have taken the lead in 
stimulating biblical, theologial and literary 
research and dialogue. No longer is history 
the sole focus for Mennonite scholarship in 
the humanities. 

Yet historical studies remain an important 
part of the Mennonite scene and the books 
by Ruth and MacMaster represent some of 
the best efforts to synthesize the present state 
of American Mennonite historiography. They 
should serve a dual purpose: to remind Men
nonites of their past in an era when Men
nonites are rapidly leaving behind their dis
tinctive subculture and experiencing in the 
process a significant identity crisis and to call 
on the members of mainstream Christian tra
ditions in North America and Europe to take 
Mennonite history as seriously as they have 
begun to take Anabaptist history. The third 
stage-when Mennonites sufficiently resolve 
their identity transformation in their post
sectarian epoch-will, this reviewer hopes, 
find Mennonites taking the mainstream 
Christian traditions equally seriously. 



Early Christians in the Roman Empire 

The Christians as the Romans Saw Them 
by Robert W. Wilken (Yale University, 1984, 
214 pp., $17.95). Pagan Rome and the Early 
Christians by Stephen Benko (Indiana Uni
versity Press, 1984, 180 pp., $20.00). Chris
tianizing the Roman Empire by Ramsay 
MacMullen (Yale University Press, 1984, 183 
pp., $18.00). 

"Thus we two faced each other across the 
trench in solemn colloquy." (Homer Odyssey 
11:81-82) 
" ... between us and you a great chasm has 
been fixed, so that those who want to go from 
here to you cannot, nor can anyone cross over 
from there to us." (Luke 16:26) 

For many years, classicists and students 
of the New Testament and early church have 
gazed at each other across a broad chasm 
which has traditionally separated their dis
ciplines. Surprisingly, they both tend to go 
about their business on either side of this can
yon in a strikingly similar fashion, employing 
a methodology which is concerned primarily 
with textual matters or with questions inter
nal to their chosen literary works. On occa
sion, a few bold academic engineers have 
painstakingly constructed interdisciplinary 
bridges which have spanned the gap. Indeed, 
during the last years of the nineteenth cen
tury and the first quarter of this century these 
bridges carried a veritable flood of traffic be
tween the disciplines. However, most of this 
traffic was one-way, as many New Testament 
scholars crowded onto what came to be a 
rather unreliable bridge, across which they 
"discovered" the pagan mystery cults and 
their similarities to Christianity. Other inter
disciplinary work proved to be built more 
solidly, especially that of AD. Nock (1902-
1963) and F.J. Dolger (1879-1940). Generally 
though, after the Second World War com
munication between the two fields of inquiry 
slowed to a trickle, with the migration of F.F. 
Bruce from Classics to New Testament stud
ies being a noted exception. 

Within the last ten to fifteen years, how
ever, there has been increased activity in both 
camps, as scholars have become more inter
ested in the socio-cultural settings of their 
beloved texts. The field of Roman social his
tory has witnessed tremendous advances 
during this period, owing to the work of 
scholars such as Claude Nicolet, Moses Fin
ley, Keith Hopkins, and Ramsay MacMullen. 
likewise, studies concerned with the social 
setting of the New Testament and early 
church have blossomed during these same 
years, pioneered by Gerd Theissen, E.A. 

Christopher Haas is a doctoral candidate in 
Roman History at the University of Michi
gan, Ann Arbor. 

by Christopher Haas 

Judge, R.M. Grant, and Abraham Malherbe. 
The phenomenal success of Wayne Meeks' 
The First Urban Christians attests to this new 
interest in sociological questions. Perhaps 
more remarkable is that the recent devel
opments in both disciplines have been car
ried out, for the most part, independently of 
one another, and they have since resulted in 
renewed exchange between the worlds of An
tike und Christentum. 

This interdisciplinary interest is best ex
emplified by Robert Wilken's The Christians 
as the Romans Saw Them, Stephen Benko's 
Pagan Rome and the Early Christians, and 
Ramsay MacMullen's Christianizing the Ro
man Empire. Their almost simultaneous pub
lication in 1984 indicates how strong these 
new currents are in interdisciplinary re
search, and they represent both the strengths 
and the limitations of this new trend. Al
though Wilken and Benko approach their 
subject from the Christentum side and 
MacMullen brings to bear a classicist's per
spective, all three strive to present a pagan's
eye view of Christianity. Moreover, they set 
forth those elements in early Christianity that 
made the new religion an object of scorn and 
persecution as well as a force that attracted 
increasing numbers of converts throughout 
the Roman world. 

In many respects, Robert Wilken's book 
is the most accessible of the three being re
viewed, partly because his aims are modest 
ones: "By focusing on the comments of Ro
man and Greek writers on Christianity, I show 
how pagans thought about religion and phi
losophy and the society in which they lived, 
while at the same time shedding light on early 
Christianity" (p. xv). The success of Wilken' s 
book is also due to his ability to keep his 
intended audience in focus, the general reader 
as well as "students of Christian history and 
theology." Only twice does technical ver
biage raise its formidable head in the text: 
!ares (Roman domestic deities) appear on p. 
26 with no accompanying definition, and the 
Greekless general reader comes face to face 
with thiasarches on p. 45. My only other sug
gestion along these lines would be to include 
a map to orient the reader in locating Wilk
en's colorful pagan spokesmen. 

It is these spokesmen who receive pride 
of place in Wilken' s book, and he does an 
admirable job of allowing them to speak 
clearly to us across the centuries. Wilken has 
not simply collated all of the references to 
Christianity in pagan literature, a sort of up
dated version of P. de Labriolle's La Reaction 
pai'enne (1934). Rather, he has carefully cho
sen the most articulate critics of Christianity 
from the pagan literary and philosophical 
elite: Pliny the Younger, Galen, Celsus, Por
phyry, and the apostate emperor, Julian II. 
Wilken begins with Pliny and his much-dis
cussed exchange of letters with the emperor 

Trajan, and uses these letters as the spring
board for a two chapter digression on Chris
tianity as a collegium and Christianity as a 
superstitio. The collegia were Greco-Roman 
societies formed as craft guilds, burial soci
eties, or cult organizations. Much of Wilken' s 
discussion here is patterned after his able sur
vey, "Collegia, Philosophical Schools and 
Theology" in S. Benko and J.J. O'Rourke, eds., 
The Catacombs and the Colosseum (Valley 
Forge: Judson Press, 1971), pp. 268-291. He 
points out the intriguing parallels between 
the collegia and the organization of the church, 
but skirts the oft-debated issue whether these 
similarities affected the legal status of the 
church during this early period. His discus
sion of the widespread characterization of 
Christianity as a superstitio includes obser
vations by Plutarch, Tacitus, and Suetonius, 
providing us with a concise account of Ro
man religious scruples and the ways in which 
ancient society was permeated by religious 
concerns. 

Important as this is, it serves as no more 
than stage dressing for the last four chapters, 
each setting forth in detail the views of Chris
tianity's most eloquent critics. These chapters 
constitute one of the best surveys in English 
of the criticisms offered by Galen, Celsus, 
Porphyry and Julian. Wilken demonstrates 
how these attacks were grounded in Greek 
philosophical concepts, and how the pagans, 
in effect, set the agenda for early Christian 
theology by assailing emerging doctrines 
which required more defensible intellectual 
underpinnings: creation ex nihilo, the incar
nation, the resurrection of the body, the role 
of Christ in a monotheistic religion, and the 
relationship between Christianity and Juda
ism. Especially on this last point, Wilken ex
hibits great sensitivity to the pagan argu
ments, no doubt the fruit of several years of 
research best exemplified by his recent John 
Chrysostom and the Jews (1983). 

While Wilken's book serves as an admi
rable introduction to pagan views of Chris
tianity, it should be pointed out that these 
are the opinions of only a tiny fraction of the 
empire's inhabitants. Perhaps the book should 
be better titled, "The Christians as Selected 
Members of the Pagan Literary Elite Saw 
Them." This narrow focus is not necessarily 
to be faulted; in part, it is determined by the 
survival of scanty source material. Even Por
phyry's literary output is extant largely _in 
fragments. Nevertheless, an exclusive con
cern with the educated literary elite ignores 
the seemingly inarticulate mass of the pagan 
population, whose religious views we can 
only discern from material remains and from 
humble inscriptions-including some tens of 
thousands of funerary inscriptions and do
mestic altars. Exploiting such sources, how
ever, is a daunting task and even some of the 
most well-received surveys of Roman reli-
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gion, such as J.H.W.G. Liebeschuetz's Con
tinuity and Change in Roman Religion (1979), 
confine their analysis to the views of certain 
literary spokesmen. Upon closer observation, 
it may turn out that the pagan man in the 
street has more in common with his unso
phisticated Christian neighbor than with 
Neoplatonic philosophers of the likes of Por
phyry and Julian. 

Early on in his introduction, Wilken sets 
forth another line of analysis which he pur
sues throughout the book: that the pagan 
criticisms of the church "tell us something 
significant about the character of the early 
Christian movement" (xiv). Arguing from the 
premise, "How something is perceived is an 
aspect of what it is," he concludes that the 
"attitudes of others, and the roles assigned 
by society to individuals or groups, define 
and shape identity" (pp. xiv, 31). This is an 
intriguing thesis, with great potential for re
vising conventional interpretations of the 
early church. Patricia Crone has raised a storm 
of controversy in Islamic studies by arguing 
in a similar fashion, that the best sources for 
the early history of Islam are the criticisms 
and observations of contemporary Byzantine 
writers, (see her Hagarism, 1977, co-authored 
with Michael Cook; and the Introduction to 
her Slaves on Horses, 1980). Wilken gives us 
glimpses of how such a line of reasoning can 
prove useful in his discussions of anti-intel
lectualism in the church (pp. 78-79), and of 
pre-Nicene conceptions of Christ (p. 107). 
Unfortunately, he hesitates to follow this ar
gumentation vigorously, for example, when 
he dismisses as a cross-cultural interpretatio 
Tertullian's description of the church as a col
legium in his Apology (pp. 45-46). Just as 
Wilken has clearly shown early Christian 
theology to develop as a response to pagan 
criticism, could not the organization and lit
urgy of the church (its inner "social world") 
evolve as a response to the social expecta
tions of its first observers and recently-con
verted members? 

Stephen Benko has sought to address these 
issues in his Pagan Rome and the Early Chris
tians, a little book which is sure to both fas
cinate and enlighten students of early Chris
tianity. He limits his discussion to the second 
century, a formative period which set the 
course for Christian/pagan interaction before 
Constantine. Taking Wilken's methodology 
a step farther, Benko states, "The Premise of 
this book is to give the pagans the benefit of 
the doubt and to assume that they have been 
right" (ix). Such an assumption gives rise to 
the book's most provocative chapters in which 
Benko assesses pagan accusations that the 
Christians were promiscuous, engaged in rit
ual murder and cannibalism, and also prac
ticed magical arts. 

Before analyzing these various charges, 
Benko (like Wilken) begins with a discussion 
of Pliny's encounter with Christians in Bi
thynia/Pontus. Benko does an outstanding 
job of helping his readers appreciate the con
cerns and presuppositions of a conscientious 
Roman administrator. The carmen which the 
Christians sing to Christ may be a simple 
hymn, but a carmen could also be a magical 
incantation. The sacramentum which binds 
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them together might be the initiation rite into 
a mystery cult, or it might be the oath which 
joins them in a political conspiracy. We fol
low Pliny during the course of his investi
gations and discover that, to many of his con
temporaries such as Tacitus and Suetonius, 
the very name of Christian implied "certain 
antisocial and criminal activities" (p. 9). The 
only drawback to Benko' s analysis of these 
Roman suspicions regarding Christianity is 
the exaggerated importance he assigns to the 
Bacchanalian scandal of 186 B.C. and the Ca
tilinarian conspiracy of 63 B.C. as providing 
parallels for a suspected Christian cabal. While 
not discounting the importance of these events 
in Roman history, it is difficult to gauge their 
impact on Roman ways of thinking some 150 
to 300 years later. Here again, we see how 
easy it is to be held captive by our literary 
sources, in this case Livy and Cicero. Pliny 
had other precedents closer at hand: the con
spiracy of Caepio and Murena against Au
gustus, that of Sejanus in A.D. 31, the suc
cessful plot against Caligula in A.D. 41, and 
most importantly the Jewish insurrections in 
Palestine and Egypt. 

After a generally weak chapter on Lu
cian's biography of Peregrinus (due to less
than-recent notes and an imprecise concep
tion of Cynicism), Benko comes to the heart 
of his book, the three fascinating chapters on 
Christian immorality and cannibalism, the 
holy kiss, and Christian magical practices. 
Benko does not take the easy route of either 
rejecting out of hand the pagan charges of 
Christian licentiousness and cannibalism, or 
claiming that the pagans simply misunder
stood Christian terminology-as in "eating 
the flesh and drinking the blood of the Son 
of Man." Instead, he concludes that some of 
these accusations were grounded in truth, and 
reflected practices "found in certain Gnostic
Christian groups that advocated some ex
ceedingly bizarre and repellent practices" (p. 
63). Benko's analysis is based on extensive 
previous research concerning a deviant anal
ysis is based on extensive previous research 
concerning a deviant Gnostic sect known as 
the Phibionites, and he makes clear the inner 
logic and consistency of their theology-al
beit a theology which led to abhorrent prac
tices. Thus, the deeds of certain fringe groups 
were attributed to the entire church, and the 
early Christians found themselves in a situ
ation that reminds one of many Anabaptists 
in the sixteenth and seventeenth centuries, to 
whom were unjustly ascribed the excesses of 
John of Leiden and his colleagues at Munster 
in 1533-35. 

In the chapters concerned with the holy 
kiss and magic in early Christianity, Benko 
broadens his field of analysis to include the 
entire church, not just fringe sects. He finds 
that the kiss employed in liturgical settings 
owed its use partly to a long-held Mediter
ranean notion that the religious kiss some
how effected "a relationship with the divine 
for the purpose of attaining life" (p. 98). In 
his discussion of magical practices in early 
Christianity, we see the Christians inhabi
tating a common thought-world with their 
pagan neighbors, employing methods of con
trolling divine powers that appear similar to 

those of popular paganism. It is in this con
text that Benko places exorcism, glossolalia, 
miracles effected by powerful names and 
signs, (although he ignores "the laying on of 
hands"), as well as participation in sacred 
meals. This may sound curiously reminiscent 
of a Golden Bough type approach to ritual and 
cult, but Benko is careful to "distinguish be
tween the appearance of magic and that which 
was truly magic" (p. 131). It is this sort of 
judicious analysis which characterizes Ben
ko's books as a whole, and makes it one of 
the most insightful interdisciplinary studies 
to appear in recent years. 

With the exception of an unnecessary final 
chapter outlining high-brow criticisms of the 
early church, Benko confines his discussion 
to popular images of Christianity, images 
which could so repel the pagan observer as 
to incite persecution. Ramsay MacMullen, in 
his Christianizing the Roman Empire, looks at 
the other side of this pagan/Christian en
counter to determine the forces of attraction 
which prompted pagans lo embrace Chris
tianity. MacMullen's book can best be under
stood as a companion volume to his highly
regarded Paganism in the Roman Empire 
(1981), in which he colorfully depicts, not a 
monolithic religion known as paganism, but 
a mosaic of sects and religious systems, as 
well as a great variation in individual reli
gious commitment and practice. In the book 
here reviewed, MacMullen finds this same 
variation in both pagans and Christians, and 
offers the friendly caveat that modern schol
ars frequently are "misled about the propor
tions of piety and indifference within the em
pire's population" (p. 6). 

Clearly, the most important contribution 
MacMullen makes to the field of early Chris
tianity studies consists of his methodological 
observations regarding "conversion" in the 
ancient world. He takes issue with the pre
vailing view that conversion, to be counted 
as such, must be "intense and consuming." 
Moreover, he helps his readers set aside the 
modern Western assumption that religion 
should be equated with doctrine and belief. 
In the ancient world, actions flowing from a 
quite-often simple allegiance counted for far 
more, and he concludes, "It would be arbi
trary to insist on a stricter definition of 'Chris
tian' than did the church itself" (p. 52). How 
does one classify a tribe of desert bedouins 
whom the church chroniclers depict con
verting en masse to Christianity? 

While only a third of the book deals with 
the period before Constantine, some of 
MacMullen's most intriguing observations 
regard the "points of contact and modes of 
persuasion" before A.D. 312. Here, he details 
ideas first adumbrated in Paganism ... (pp. 
96, 135) and later developed in his article, 
"Two Types of Conversion to Early Christi
anity," Vigiliae Christianae 37 (1983): 174-
192. On the examination of the sources he 
finds that a demonstration of supernatural 
power, particularly "the manhandling of de
mons," was "the chief instrument of con
version" during this period (pp. 27-28). This 
is even more surprising, considering that most 
of these acts of wonder-working were essen
tially private, not public, since the Christians 



found it prudent to avoid public attention by 
the early second century. Indeed, MacMullen 
goes so far as to assert that "after St. Paul, 
the church had no mission, it made no or
ganized or official approach to unbelievers; 
rather it left everything to individuals" (pp. 
33-34). While this may be overstating the case, 
one can see how there would be many op
portunities for individual proselytizing in the 
teeming urban centers so vividly described 
by MacMullen in his Roman Social Relations, 
(1974). The only other type of conversion he 
sees is that of the convinced intellectual, such 
as Justin Martyr or later Augustine, but he 
argues that these celebrated conversions have 
received attention disproportionate to their 
real historical significance. Edward Gibbon 
and his later disciples might reply that the 
siphoning off of intellectual talent to the 
church in the fourth century ensured the 
downfall of the Western empire, a fact of more 
than passing significance. 

This, of course, carries the discussion past 
Constantine who made all the difference in 
the fortunes of the early church. MacMullen 
recounts the familiar story of imperial pa
tronage and increasing coercion throughout 
the fourth century, a combination of forces 
which he labels "flattery and battery." He 
also describes the ways in which Christianity 
both transformed and was in turn shaped by 
its surrounding culture, exploring the vague 
"shared territory" existing between Christi
anity and paganism-from amulets to em
peror worship. 

This is not an easy book. Although it will 
certainly appeal to specialists, large portions 
of MacMullen's book should also be man
datory reading for those interested in the his
tory of conversion, evangelization strategies, 
and the contextualization of the Christian 
message in various cultures. Strengths such 
as these demonstrate the utility of bridging 
the gap between Antike und Christentum. 

BOOK REVIEWS 

The End of the Ages Has Come: An Early 
Interpretation of the Passion and Resur
rection of Jesus 
by Dale C, Allison, Jr. (Fortress, 1985, 194 
pp.) Reviewed by Joel B. Green, Ph.D., Act
ing Dean and Assistant Professor of New 
Testament, New College for Advanced 
Christian Studies, Berkeley, CA. 

Based on a 1982 Ph.D. thesis at Duke Uni
versity, this study argues for a pointedly es
chatological interpretation of Jesus' death and 
resurrection from the very beginning of the 
Christian movement: "The eschatological 
prophecies of Jesus were believed to have met 
their initial fulfillment in the Messiah's death 
and resurrection. Thus had dawned the great 
Day of the Lord." 

Allison is clearly indebted to C.H. Dodd, 
H.W. Bartsch, and A. Strobel-each of whom 
emphasized "realized eschatology" ("The end 
of the ages has come!") in his own way. He 
argues, however, that none of these scholars 

has either adequately accounted for the pres
ence in the early church of a realized escha
tology or properly nuanced this aspect of the 
NT message. Moreover, against G.B. Caird 
and others, he maintains that the language 
of realized eschatology is not the language 
of metaphor: to claim that the Messiah had 
come was to claim that the eschatological 
promises had been fulfilled, and this claim 
must be taken at face value. The why and 
how of this claim constitute the point of de
parture for Allison's study. 

The first part of Allison's study is largely 
given over to discussions of the NT evidence 
for an eschatological interpretation of the 
death of Jesus. Allison discovers in the pas
sion narratives of Mark, Matthew, and John, 
as well as in Paul and Revelation, the view 
that Jesus' death marked the beginning of the 
fulfillment of eschatological expectations
that the passion partakes of the messianic 
woes and the vindication of Jesus belongs to 
the onset of the general resurrection. Partic
ularly in the chapters of this section devoted 
to the Gospels, Allison engages in careful 
critical work, for he is interested in estab
lishing the presence of this theme not only 
at the level of the NT writings but indeed 
from the very beginning of the Christian faith. 
Compared to this more technical work Alli
son's chapter on Luke-Acts is much less sat
isfying; here, in a rather cursory treatment, 
Allison finds no additional traces of the at
tempt to portray the end of Jesus as the es
chatological turning point. 

Having established the presence of a re
alized eschatology in earliest Christianity, Al
lison then devotes a second section of his 
work to explaining the rise of this phenom
enon. In chapters of "Jesus and the Kingdom 
of God," "The Death of Jesus and the Great 
Tribulation," and "Correlations: From Ex
pectation to Interpretation," he suggests that 
Jesus himself understood his ministry and end 
in eschatological categories; hence, at Jesus' 
vindication, his disciples understood that his 
expectation had in part come to fulfillment. 
This led to an interpretation of the passion 
and resurrection in eschatological categories 
and constituted the genesis of realized es
chatology. This eschatology was not "real
ized" in the classical sense of the word, how
ever; Allison prefers "inaugurated 
eschatology" as a label, for this focuses more 
on the initial fulfillment of eschatological ex
pectations while leaving room for the further, 
forward-looking expectations also character
istic of the earliest church. Making use of in
sights from social psychology, Allison further 
demonstrates how natural it was that those 
first Christians maintained their inaugurated 
eschatology in spite of the fact that the king
dom of God had not arrived as hoped. 

Throughout his book Allison is to be com
mended for his attention to technical detail, 
theological awareness, and for his remarka
ble comprehensiveness in synthesizing a huge 
body of data, both biblical and extrabiblical. 
His excurses on "Belief in the Resurrection 
of Jesus" and epilogue on "Theological Re
flections" build helpful bridges from his 
sometimes arcane study to the wider con
cerns of theologians and the larger church. 

Apart from matters of detail here and there, 
most questions raised in an attempt to inter
act with his work stem from the very narrow 
focus of its argument. It would be interesting, 
therefore, to see Allison discuss other, per
haps competing, very early interpretations of 
Jesus' end. While the Gospels' passion nar
ratives do contain the sort of interpretation 
with which he credits them, and while Al
lison is right to argue for the pre-canonical 
character of this interpretation, are there not 
other interpretations with an equal claim to 
antiquity? Can the Lukan evidence, which 
also utilizes early material, be swept aside so 
easily? What of the salvific interpretation of 
Jesus' death in pre-Pauline formulae? And so 
on. In the end, however, Allison has accom
plished what he set out to do-i.e. he has 
demonstrated the genesis of realized escha
tology in Jesus' own expectations, death, and 
resurrection. He thus accounts for this im
portant interpretation of Jesus' work and 
shows the continuity between pre- and post
Easter thinking. 

Church, Kingdom, World 
edited by Gennadios Limouris. Faith and 
Order Paper No.130 (Geneva, World Coun
cil of Churches, 1986, 209 pp., $8.95). Re
viewed by Jeffrey Gros, Director, Com
mission on Faith and Order, National 
Council of Churches of Christ in the USA. 

In exploring the biblical understanding of 
Christ's work with the disciples and God's 
saving will for humankind, one of the most 
fascinating and difficult doctrines of the 
Christian world is the nature of God's Church. 
This book represents a discussion of the bib
lical understanding of the Church and its 
mission in the world from a number of per
spectives around the world. The book is the 
record of a conference, sponsored by the 
World Council of Churches, asking how 
Christians can speak of the unity of the 
Church and its relationship to the renewal of 
human community from their biblical un
derstanding. 

The volume includes six major essays from 
Protestant, Catholic and Orthodox traditions, 
four serious responses to these essays, and a 
number of discussion summaries and reports. 
The themes of Church and Kingdom, Church 
as Sign, Instrument and Sacrament, the 
Church and Human Community and the 
Challenge of Christian Witness all provide 
avenues for probing biblical, historical and 
theological reflection on God's will for the 
Christian community in history. For the Prot
estant student, the biblical essays from non
Protestant sources will provide clear and suc
cinct insights into the faith of the majority of 
evangelical Christians in the world. The care 
given to outline the history and the biblical 
bases of the positions presented makes the 
book a valuable collection, though at times 
difficult reading because of the diversity of 
cultures and traditions represented. 

A very helpful integration of scientific 
thinking and Christian eschatology is out
lined in a Roman Catholic essay by a French 
scientist. While the point of view is undoubt-
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edly controversial and more helpful than 
many modern Christian thinkers, the issues 
raised are crucial in the Church's confron
tation with secularism in the modern world. 
While pre and postmillenial discussions are 
at the center of much U.S. Protestant theol
ogy, this is not the case in Catholic, Orthodox 
and European Protestant thought. The dia
logue engendered with these two papers is 
particularly helpful in the contemporary spir
itual climate. 

A paper on the Church and the World in 
the light of the Kingdom of God by Jan Loch
man, Karl Barth's successor at Basel, skillfully 
lays out the tension experienced in Protestant 
theologies and practice of Church, between 
the secularist temptation on the one hand and 
the otherworldly temptation of pietism on the 
other. We have both the difficulties of trying 
to remove ourselves, as Christians, from the 
flow and responsibility of history as well as 
of allowing the secular world to set the agenda 
for the Church. While setting out a theology 
of Church, continually open to reform, Loch
man delineates a Protestant understanding 
that allows neither reduction to pietistic sec
tarianism or triumphal activism. 

Orthodox and Catholic papers helpfully 
lay out understandings of Church rooted in 
the biblical understanding of communion, 
worship-especially Eucharistic worship of 
Word and Sacrament-and mystery. While 
these theologies are sometimes remote from 
common Protestant understandings, partic
ularly in the U.S., their careful grounding in 
the Scripture points to their importance for 
the understanding of world-wide Christian
ity. The fact that the understanding of the 
Church's relation to the world is so carefully 
and firmly rooted in the Church's under
standing of its own relationship to the trinity 
makes clear the complexity of this particular 
doctrinal discussion. 

While the book is somewhat challenging 
reading, it brings together the quality of the
ological reflection that can enrich both the 
understanding and the practice of late 20th 
century Church life. 

Human Medicine (rev. ed.) 
by James B. Nelson and Jo Anne Smith 
Rohricht (Augsburg, 1984, 224 pp., $10.95). 
Reviewed by John Kilner, Assistant Pro
fessor of Social Ethics, Asbury Theological 
Seminary and Adjunct Professor of Med
ical Ethics, University of Kentucky. 

The wait for a solidly biblical-Christian 
text on the gamut of issues in medical ethics 
is not over. However, the revised edition of 
Human Medicine by James B. Nelson and Jo 
Anne Smith Rohricht makes valuable read
ing while we are waiting. Eight important 
issues-caring, abortion, human experimen
tation, reproductive technologies, genetics, 
dying, organ transplantation, and resource 
allocation-receive about 25 pages of analysis 
each, beginning with one or more brief, en
gaging case studies. While there is unfortu
nately neither an index nor a bibliography, 
many helpful notes accompany each chapter. 
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The book disavows either a deontological 
("rights and duties") or a teleological (" goals 
and consequences") ethical orientation, pre
ferring instead an "ethics of responsibility" 
which consistently seeks to enhance the 
"normatively human." This effort is to be ap
plauded, but requires a more careful defini
tion and use of terms than the authors pro
vide. They make much of the distinction 
between (merely) "human" and "personal" 
life (p. 21 and throughout, especially when 
the beginning and ending of life are in view). 
Yet, they generally elect to use the word "hu
man" to refer to both "for economy of 
expression" (p. 24). One might have hoped 
for a little splurging with regard to the key 
ethical term in the book's title. 

Much of the content of the book is quite 
good. Less familiar topics such as reproduc
tive technologies and genetics receive excel
lent treatment from a social, psychological, 
legal, and historical-as well as ethical and, 
to a lesser extent, theological perspective. The 
authors also generally do a good job of iden
tifying and responding to views with which 
they disagree, the discussion of euthanasia 
being a prime example. The most outstand
ing contribution of the book is its exploration 
of caring-an often neglected element of 
medical care. In references throughout the 
book as well as in more extended discussions 
(pp. 28-30, 154-155, 171-175), Nelson and 
Rohricht sensitively remind us of the larger 
caring relationship within which attempts at 
curing, when legitimate expressions of car
ing, may be pursued. 

In light of this sensitivity the chapter on 
abortion is suprisingly weak and unbalanced, 
except for the excellent legal history of the 
problem included there. Rather than identi
fying the two main contemporary camps 
fairly, according to the value each empha
sizes (pro-life and pro-choice) the authors give 
one group a negative cast ("anti-abortion"). 
Whereas "anti-abortion" laws are simply 
noted at the outset of the chapter, liberalized 
abortion laws are accompanied by a lengthy 
list of reasons undergirding them (pp. 32-33). 
Later, reasons given by supporters of per
missive laws are simply stated, while oppos
ing restrictive rationales are accompanied by 
negative criticism (pp. 41-43). The authors go 
so far in their neglect of much conservative 
scholarship as to assert without further com
ment that "scholars of the Bible and Talmud 
generally concur that only when the fetus 
comes into the world is it a 'person"' (p. 47). 
Needless to say, the authors lean strongly 
pro-choice (p. 57). This position is consistent 
with their views that personhood develops 
over time and is not necessarily a part of ge
netically human life (p. 20), and that active 
euthanasia even of adults is justifiable in cer
tain circumstances (pp. 159-164). 

One other questionable aspect of the book 
is its theological perspective. The book as
sumes that there are no absolute moral values 
which should direct our actions: "Think not 
to settle down forever in any truth" (pp. 12, 
59, 138). The relative lack of biblical material 
throughout is no coincidence, nor is the nat
uralistic perspective that death is "a normal 
part of God's creation" (p. 144). Where Jesus 

is mentioned, his emphasis upon the heart's 
intention is given a "situation-ethics" inter
pretation (a la Joseph Fletcher, pp. 108-9) ac
cording to which truly moral action not only 
fulfills and goes beyond but may even con
tradict the moral law of the Old Testament. 
At the same time, the authors are quite per
ceptive in criticizing the body-Spirit dualism 
in much of contemporary Christianity (pp. 
15-17), analyzing the notions of human rights 
and limitations from a theological perspec
tive (pp. 211-12), and recognizing that hu
man(e) existence "is both a gift and an 
achievement" (p. 216). All in all, then, de
spite some shortcomings, this book stands as 
one of the best among the few medical ethics 
texts written from a Christian perspective. 

The Humiliation of the Word 
by Jacques Ellul (Eerdmans, 1985, 285 pp., 
$14.95). Reviewed by Jack Balswick, Pro
fessor of Sociology and Family Develop
ment, Fuller Theological Seminary. 

In The Humiliation of the Word Ellul con
tinues his analysis of life in the technological 
society. His major thesis is that image and 
sight have replaced written and spoken lan
guage as a basis for arriving at the truth. There 
has been an "invasion of images into every 
area of contemporary life" -the classroom, 
where professors prefer to teach a subject 
which could be reduced in its entirety to vis
ual symbols; the roadways, where signs and 
billboards of every color, form, and design 
give us a picture of the product and the good 
life it can bring; exhibitions and museums, 
where the development of our image-ori
ented society is viewed through photos, pro
totypes, drawings, sketches, diagrams, and 
slides; and finally in the more obvious visual 
media of films, television, newspapers, mag
azines, comic books, and photographs. Ellul 
concludes that images are indispensable for 
the construction of the technological society, 
and critical reflection is not possible without 
them. 

The person living in the image-oriented 
society becomes a consumer of images, re
lying upon what is depicted as reality itself, 
instead of as a mere selected and contructed 
reality. But, as harmful as this unreflective 
acceptance of a false reality is, an even more 
harmful effect is that the image-oriented per
son also comes to rely upon the consumption 
of images in arriving at truth. Ellul is quite 
firm in his insistence that "the word belongs 
to the order of truth and sight to the order 
of reality" (p. 102). 

The person who attempts to read this book 
too hurriedly will falsely assume that Ellul is 
holding the word up as being good and pure, 
and putting sight down as being bad and im
pure. Ellul's message is rather that both sight 
and the word are designed by God to form 
a unity, but in the technological society the 
runaway glorification of sight has caused "the 
humiliation of the word." 

As with most of Ellul's works, this book 
is full of rich sociological insights. Even more, 
however, his concluding chapter, "Reconcil
iation," demontrates how the unity between 



the word and sight can be restored. Ellul uses 
the apostle John's discussion of Jesus as the 
"word" and the "light" to illustrate that the 
radical message of the gospel can move the 
technological society beyond the unreflective 
acceptance of a false reality to a genuine 
searching for truth. 

The Sermon on the Mount: Utopia or Pro
gram for Action? 
by Pinchas Lapide (Orbis, 1986, 148 pp., 
$9.95). Reviewed by Joel B. Green, Ph.D., 
Acting Dean and Assistant Professor of 
New Testament, New College for Ad
vanced Christian Studies, Berkeley, CA. 

Is the Sermon on the Mount a vision of 
utopia or a program for action? Lapide's con
fident answer is the latter. But, considering 
the content of his study, Lapide could have 
more aptly subtitled his book, "Was Jesus a 
Jew?" Almost the whole of this volume is 
given to answering this question in the af
firmative. Indeed, according to Lapide, in this 
sermon Jesus ("Rabbi Yeshua") was saying 
nothing more, nothing less than one might 
expect of a first-century Jewish teacher. 

Lapide, himself an Orthodox Jew residing 
in Frankfurt, West Germany, initiates his 
study by pinpointing eight misinterpretations 
of the Sermon on the Mount and proceeds 
to comment on Matthew 5 section by section. 
Along the way he makes numerous compar
isons between Jesus' teaching and that of the 
rabbi's, and suggests not a few interesting (if 
not always convincing) interpretations. The 
notion he develops is that Jesus, like his peers, 
was concerned to build a hedge around the 
Torah; hence, the so-called "antitheses" of 
the Sermon become "supertheses"-which 
deepen, intensify, and radicalize the biblical 
commandments. There is much to learn from 
Lapide, especially among contemporary 
Christians reared on an all too pessimistic 
and simplistic view of the Judaism of Jesus' 
day. 

On the other hand, Lapide' s views are not 
presented without cost. He fails to justify this 
attempt to evaluate Jesus' teaching against 
later rabbinic interpretation. Modern Chris
tian scholarship in the Sermon on the Mount 
is largely bypassed. On numerous occasions 
he charges Matthew with mistranslating Je
sus' sayings, sometimes insisting that the 
thought of Matthew and that of Jesus were 
fundamentally at odds with one another. For 
example, we are told Jesus "certainly" would 
never have quoted Lev. 19:18 ("Love your 
neighbor") without the phrases "as yourself" 
and "I am (God) the Lord" (as in Matt. 5:43-
44), but Matthew has done so in order that 
the unbiblical hatred of enemies could be in
serted as an anti-Jewish innuendo (p. 78). 
Surprisingly, this and other attempts at re
writing and re-translating the Sermon on the 
Mount come after Lapide's brief defense of 
the basic historicity of the text. 

Moreover, Lapide insists that on the ques
tion of the law Jesus and early Christians op
posed one another: "Thus what Jesus said of 
the eternal validity of the Torah was, within 
thirty years, turned into its opposite: Jesus 

became the 'end of the law' (Rom. 10:4)" (p. 
19). Unfortunately for his case, Lapide's ar
gument seems to be circular: The Sermon on 
the Mount must be read this way because as 
a good Jew Jesus could never have intended 
any other reading. Nor does he explain the 
events of Jesus' life and the development of 
early Christian thought in a way suited to 
support his thesis. What was Jesus' offense? 
Must we disallow every record of conflict be
tween Jesus and the Jews in the Gospels? If 
Lapide is correct how do we explain the po
sition of numerous New Testament witnesses 
vis-a-vis the law? Finally, at several points 
the question of Jesus' uniqueness is raised at 
least implicitly, but is neither recognized nor 
developed by Lapide. 

Here, then, is a recent attempt to reclaim 
the Jewishness of Jesus which suggests many 
interesting parallels with rabbinic thought and 
makes the Christian reader look at a familiar 
text in an unfamiliar way. In the end, how
ever, it is disappointing in the depth of its 
ethical analysis and ultimately unconvincing 
in its attempt to drive a wedge between Jesus 
and early Christianity. 

Election and Predestination 
by Paul K. Jewett (Eerdmans, 1985, 147 pp., 
$8.95). Reviewed by Clark H. Pinnock, Pro
fessor of Theology, McMaster Divinity 
College. 

Paul Jewett has proved himself to be a 
profound evangelical systematic theologian 
over the years, and the back cover of this 
book informs us: "For accuracy, clarity, and 
competancy, this is the best modern discus
sion of the subject that I (Oster haven) know." 
Therefore, one approaches the book with 
hope and expectation. 

Typical of Jewett, the order of topics is a 
little unusual: first a historical overview, then 
the biblical data in five pages, then corporate 
election focussing on the Jews, and finally 
one hundred pages devoted to individual 
election and the "horrible decree" (Calvin). 
But such idiosyncrasies do not conceal Jew
ett's first rate theological mind and one does 
not go away dissatisfied. 

The thesis of the book is the old Augus
tinian belief in election/reprobation. God has 
eternally decreed to save some sinners, and 
also not to save others, a plan of salvation 
Jewett tells us ought to lead us to worship 
and admire God. Although he admits that 
Scripture is less than clear in these matters, 
he accepts Augustine's construction of the 
doctrine even as Luther and Calvin did be
fore him. The larger part of the book is then 
devoted to explaining and defending this ap
parently repugnant belief. 

Occasionally in the course of his exposi
tion the reviewer was given some hope of 
relief, as when Jewett introduces Barth's 
wonderful revision of the whole concept of 
election as the claim God has made upon the 
whole human race, but alas, Jewett rejects it. 
Another happened when he raised the nature 
of election as a corporate category, leading 
me to wish that he might dismiss Augustine's 

orientation to the election of a,certain number 
of individuals in favour of it, but no such 
luck. And again when Jewett backs off su
pralapsarian Calvinism, finding it morally 
distasteful to think of God planning to damn 
people from the beginning, but then accept
ing its twin sister version which improves 
things hardly at all. In the end there is no 
relief for this post-Calvinist-Jewett wants to 
defend the awful package of election/repro
bation even in 1986. 

In his own closing ruminations, Jewett 
drags the issue of time and eternity across 
the subject in the hope the doctrine will ap
pear more convincing. But nothing is changed 
by this move; God still must accept the re
sponsibility of refusing to provide salvation 
to people no less qualified or unqualified for 
it. He also mentions the importance of hu
man choice in conversion, but leaves us in 
no doubt about the sovereign of grace (read, 
coercive power) which lurks behind every 
such choice. He recognizes texts which speak 
of Christ's work on behalf of all sinners, and 
seems for a moment to want to accept them, 
but in the end he refuses to admit that God 
desires all to be saved. 

It is impossible for me to read or review 
this book dispassionately. God, if he is as 
Jewett describes him, is simply not a good 
God. He does not deserve our worship, nor 
will he receive it. We are dealing in doctrinal 
tragedy. Not that Jewett himself is to blame. 
Most of our great "evangelical" seminaries 
are dominated by people who defend the 
same views. Like a small voice in the wil
derness I want to say, Stop! Our suffering 
world needs to hear better news than this. I 
hope this phase of Augustinian theology is 
just about over, so that our theologians can 
begin to support the church's faithful wit
nesses who are out there telling people "God 
so loved the world." How I wish our theo
logians would learn to be goodnews theo
logians instead of badnews bears. 

Maybe this is the best book there is on 
this subject. But if this is the final word on 
the topic, we are in bad shape. 

The Galileo Connection: Resolving Conflicts 
Between Science and the Bible 
by Charles E. Hummel (InterVarsity Press, 
1986, 293 pp., $8.95). Reviewed by Richard 
H. Bube, Dept. of Materials Science & En
gineering, Stanford University. 

Over the last 20 years there have been a 
number of different books treating the topic 
of the interaction between science and the 
Christian faith, many with particular refer
ence to the creation vs. evolution debate. 
Some have done this from a primarily phil
osophical perspective, analyzing the nature 
of science and considering its interaction with 
theology. Others have done this from a bib
lical perspective, inquiring as to how the Bi
ble should be interpreted in order to be con
sistent with its intrinsic nature and purpose. 
In this book, Hummel enriches the picture by 
essentially giving an historical overview of 
the developments in science and the inter
action with theology from Aristotle to Ein-
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stein, with particular emphasis on the lives 
and testmonies of Copernicus, Kepler, Gali
leo and Newton, with an epilog on Pascal. 
Three-fifths of the book is devoted to this 
historical treatment, followed by equal por
tions of space devoted to the interpretation 
of the Bible, particularly the first chapters of 
Genesis, and to the creation-science contro-

... versy of the past few years. 
Hummel, who has advanced degrees in 

both science and biblical literature, has served 
as president of Barrington College, and is cur
rently director of faculty ministries for 
InterVarsity Christian Fellowship, is admi
rably prepared for the task he has chosen. 
Without enumerating all of the points, it is 
fair to say that Hummel stands squarely in 
the center of the informed evangelical posi
tion that seeks to do justice both to authentic 
science and to authentic biblical theology. It 
is perhaps trivial but unfortunate anachron
ism that the publisher has chosen the subtitle 
with the phrase, "conflicts between science 
and the Bible," in spite of the fact that Hum
mel argues strongly for the position that both 
science and theology are human endeavors, 
and that it is possible for conflicts to arise 
only between these two human activities; i.e., 
there is a category confusion implicit in 
speaking of conflicts between science and the 
Bible that ought no longer appear in in
formed Christian literature. 

Hummel is consistently faithful in avoid
ing the semantic pitfalls that so often char
acterize discussions of this type. He recog
nizes that one must understand the nature of 
scientific description, hypothesis, law, and 
theory, and he avoids the historical mistakes 
in relating God's activities to the physical 
universe: "According to the Bible, God does 
not 'intervene' in a semi-independent order 
of nature; nor is he a God-of-the-gaps work
ing only in cracks and crevices of the uni
verse." Similarly he recognizes the necessity 
to observe the intrinsic characteristics of the 
biblical revelation: "Once for all we need to 
get rid of the deep-seated feeling that figur
ative speech is inferior to literal language ... 
we must give up the false antithesis that prose 
is fact while poetry is fiction .... The histor
ical-cultural approach avoids those problems 
by explaining the creation days in light of the 
author's purpose, the literary genre of his 
message and what it meant to Israel at Mount 
Sinai." 

This book deserves to be read widely. For 
the non-Christian it will help clear up some 
of the conceptual and historical caricatures 
that often obscure this subject, and for the 
Christian it will provide a balanced view on 
the nature of scientific and theological in
quiry. 

Christian Morality: Biblical Foundations 
by Raymond F. Collins (Notre Dame Press, 
1986, 258 pp., $22.95). Reviewed by Robert 
W. Wall, Th.D., Professor of Biblical Stud
ies, Seattle Pacific University. 

In this series of essays, Roman Catholic 
Bible scholar Raymond F. Collins, Professor 
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of New Testament Studies at the Catholic 
University of Louvain, attempts to examine 
basic elements of the Christian's existence as 
envisaged by the biblical (and especially the 
New Testament) material. By doing so, Pro
fessor Collins takes up the challenge of the 
"Decree on Priestly Formation," issued as part 
of Vatican IL In that document, the leader
ship of the Council encouraged special at
tention be given to a moral theology which 
was thoroughly nourished by "scriptural 
teaching." The very same concern had al
ready been expressed within Protestant 
Christianity by James Gustafson, who claimed 
the greatest in Protestant ethical formulations 
was the gulf between ethical thought and 
biblical studies. 

After attending to the propriety of allow
ing Scripture to "speak" to the Church's moral 
concerns (chapter 1), Collins sets forth his 
general approach to biblical ethics. His dis
cussion is noteworthy for two reasons: first, 
he is largely (although not exclusively) de
pendent upon Protestant scholarship in de
fending the point that Scripture is a critical 
resource for the Church's reflection upon 
moral concerns; and second, his discussion is 
ecumenical not only in scope but also in pur
pose since Protestants too are in need of hear
ing that Scripture is a moral authority. Prot
estants are often guilty of emphasizing 
"orthodoxy" over "orthopraxy" so that eth
ical concerns are often demoted, while Ro
man Catholics are so inclined to elevate the 
authority of the Church that the Bible's moral 
and theological authority is often denied. 
Collins' point, then, is a necessary one for all 
believers to hear: the Bible constitutes a moral 
authority of primary importance for the 
Christian community. 

In subsequent chapters, Collins develops 
his programme. He grounds his moral advice 
in the Old Testament Decalogue (and espe
cially its "second table") as it is worked out 
through the biblical tradition ( consistent with 
the Reformed tradition as well as with the 
natural law tradition of Roman Catholicism). 
He posits his understanding of the Decalogue 
(chapter 2) within the theological framework 
of the "new covenant" (chapter 3): divine 
commandments are obeyed as covenantal 
obligations. The point is nicely illustrated by 
a discussion of "honor father and mother" 
(chapter 4). This more general introduction 
is followed by specific discussions of the love 
command (chapters 5-6), human sexuality 
(chapters 7-8), and the particularity of the 
New Testament's ethic/ethos (chapters 9-11). 

I found Collins' work quite helpful as a 
readable introduction to Roman Catholic bib
lical ethics; indeed, he asks Roman Catholic 
questions, even though he sometimes an
swers them with the fruit of Protestant schol
arship! He is at his best when discussing more 
practical, less programmatical concerns. His 
discussion of familial love (including care of 
aged parents) is superb. Other discussions are 
for insiders to the debates between Roman 
Catholic ethicists (e.g., "proportionalism" in 
chapter 11). However, his discussion on 
"Christian Personalism and the Sermon on 
the Mount" is quite helpful as a corrective 
for those evangelical Protestants whose val-

ues enshrine the modern philosophy of "per
sonalism" rather than biblical teaching. 

For all that is commendable and useful 
about this work, I do have two major criti
cisms. The first is an overall impression of 
Collins' scholarship: it tends to be imprecise. 
On a number of occasions, he assumes a po
sition as obvious or as emboding a consensus 
when in fact it is contested between or has 
been rejected by current scholarship. On other 
occasions he is rather too optimistic about the 
conclusions of critical scholarship: what is 
"obvious" to Collins is sometimes but a his
toricist speculation of one (usually German) 
school of critical thought. 

A more decisive criticism is hermeneutical. 
One is never certain what Collins actually 
thinks about the theological ground of Scrip
ture's moral authority. As a result, he does 
not pay enough attention to how or why one 
"moves" from the moral dilemma to the Bi
ble for advice (the metaethical and meth
odological concerns). It is as though good ex
egesis is sufficient, when clearly this does not 
help us bring the Bible together with the moral 
concerns of the Church during the current 
age in a coherent way. More specifically, Col
lins does not know what to do with the Bi
ble's own diverse moral advice. For example, 
he very nicely develops the Johannine idea 
of "loving one another," using the best of 
redactional critical methods to discern that 
John's "new commandment" bids the disci
ple to love "brothers" in distinctively "Chris
tian" ways in order to form a distinctively 
Christian community. Yet, he does not see 
that the Synoptic idea of "loving enemies" is 
not the same; nor does he see that this in
spired diversity is somehow useful in the de
velopment of a distinctively Christian life
style. With other redaction critics, he is content 
to leave such differences alone rather than 
bring them into mutually-informing, canon
ical conversations. 

I would still recommend this book, even 
though it is not as solid as Allen Verhey's 
The Great Reversal or Stephen Charles Mott's 
Biblical Ethics and Social Change as a primer 
for biblical ethics. In particular, it is a book 
most suitable for those who are interested in 
a Roman Catholic's view of how Scripture 
informs ethical judgments. 

A Crack in the Jar: What Ancient Jewish 
Documents Tell Us About the New Testa
ment 
by Neil S, Fujita (Paulist Press, 1986, 312 
PP., $9.95). Reviewed by J. Julius Scott, Jr., 
Professor of Biblical and Historical Stud
ies, Wheaton College Graduate School. 

The Dead Sea Scrolls were discovered 
some 40 years ago. Yet, to many laypersons 
their nature, content, and significance are still 
generally unknown. So too the existence and 
contribution of other recently discovered 
Jewish documents from the periods just be
fore, after, and during the New Testament 
era. 

Neil Fujita, associate professor of Reli
gious Studies at Iona College, New Rochelle, 



N.Y., presents a survey of ancient Judaean 
writings which have bearing on the New Tes
tament and the scholarly assessment of them. 
His audience is "interested laypersons" (p. 
1), but this is not a book for raw beginners. 
It is simply and clearly written with excellent 
summaries, but Fujita assumes at least min
imal familiarity with his subject. It is suitable 
for an "advanced beginner" or "intermedi
ate" student. 

The first chapter surveys the documents. 
The Dead Sea Scrolls, both biblical and sec
tarian, receive the major emphasis. There are 
other discoveries. The manuscripts found at 
Masada come from the period of First Jewish 
Revolt, AD 66-73, while those from Wadi 
Murabii at and the region between En-Gedi 
and Masada provide evidence of the Second 
Revolt, AD 132-135; finds from the Judean 
foothills date from both revolts and the in
tervening periods. Caves in Wadi ed-Dali
yeh, north of Jericho, yield glimpses into life 
of a group of refugees from Samaria (possibly 
fleeing from Alexander the Great) during the 
fourth century BC. Khirbet Mird, near Jeru
salem, was occupied by Hasmoneans, Herod 
the Great, Medieval and Modern Christians; 
its written materials are no earlier than the 
fifth century AD but include parts of the New 
Testament and other Christian literature. 

Chapter Two describes the historical set
ting of the documents and what they have 
contributed to our understanding of Jewish 
history. The summary of data related to the 
Second Revolt (pp. 64-73) provides one of 
the better brief summaries of that event; it 
also shows just how great is our debt to these 
recent discoveries for our knowledge of this 
part of Jewish history. 

The Old Testament is the single most im
portant part of the background for the New 
Testament. Chapter Three summarizes the 
bearing of recent Judean literary discoveries 
for Old Testament studies in general (such as 
textual criticism). Fujita then does an excel
lent job of indicating specific passages and 
issues of particular relevance for the New 
Testament student. The brief, but knowl
edgeable survey of "The Language of Pal
estine" (pp. 102-108) is a valuable contri
bution for a study of the knotty problem of 
the languages of Jesus and the early Chris
tians. 

We might have expected a fairly detailed 
discussion of specific contributions of the Ju
daean documents to numerous New Testa
ment issues and texts. Instead we find a con
sideration of the relation of the Dead Sea 
Scrolls to (1) John the Baptist and Christians, 
(2) Use of Scripture, (3) Temple Theology and 
(4) an excursus discussing the Qumran com
munal meal and the Last Supper. The second 
topic, a discussion of Jewish and New Tes
tament hermeneutical methods, packs a great 
deal of material into a little space (pp. 118-
140). The discussion of "Temple Theology" 
(pp. 140-150) is thought-provoking and points 
toward potentially exciting areas for further 
study. 

The final chapter introduces the reader to 
the complicated, confusing, and often ig
nored world of Jewish Mysticism and the 
equally difficult, but much discussed, subject 

of gnosticism. Fujita provides excellent brief 
descriptions of the various elements of Jewish 
and Christian thought and experience in these 
areas. His simplifications do no violence to 
the complexity involved. His discussions of 
relevant literature is clear and helpful. I am 
appreciative of the way Fujita shows the in
terrelationships between various mystical, 
wisdom, and gnostic strains of both Judaism 
and Christianity. I wish I had had this kind 
of help when beginning to attempt to un
derstand it all. 

Any discussion of the relation between the 
Jewish documents and the New Testament 
must contend with often radical (and some
times heated) differences of opinion within 
the scholarly community over interpretations 
of the data. Where necessary Fujita sum
marizes the competing positions. When ap
propriate, he states his own opinion yet stays 
above much of the controversy. He never 
permits either the debates nor his own con
clusions to divert him from his goal. 

Fujita says the Bedouin's rock which 
caused "A crack in the jar [holding one of 
the Dead Sea Scrolls] unexpectedly opened 
up a vast new treasure of information with 
regard to the Bible, Jewish political, cultural 
and religious history around the time of Je
sus, and Christian origins" (p. 1). His book 
helps shine light into the crack. It brings a 
vast amount of information in a way that pro
vides important information for the student 
or layman interested in this field; once read 
it should remain on the shelf as a helpful 
reference source. 

The Puritan Conversion Narrative 
by Patricia Caldwell (Cambridge Univer
sity Press, 1983, 210 pp.). Reviewed by Roger 
Lundin, Associate Professor of English, 
Wheaton College. 

This is an intelligent and exhaustively re
searched contribution to the study of early 
American culture. Caldwell's work seeks to 
take its place in a venerable tradition of 
scholarship, alongside the works of such fig
ures as Perry Miller, Edmund Morgan, and 
David Hall. Its particular focus is the "con
version narrative," a form of testimony which 
served, on both sides of the Atlantic, as a test 
of prospective Church members. 

Concentrating on the only significant ex
tant body of "confessions" (a group of 51 
transcribed between 1637 and 1645 at the 
church of Thomas Shepard in Cambridge, 
Massachusetts), Caldwell compares Ameri
can stories with English-Irish narratives of 
the same period. She does so in an attempt 
to "locate some of the first faint murmurings 
of a truly American voice," the voice of "lit
tle-known, ordinary people" who were 
"struggling to express in an unfamiliar public 
arena their most vital and private religious 
concerns" (41). 

Caldwell quotes Edmund Morgan's sum
mary of the Puritan "morphology of conver
sion:" "knowledge, conviction, faith, combat, 
and true, imperfect assurance." She finds in 
American conversion narratives, however, a 

marked tendency to veer from the path es
tablished by the formula. "What is notable 
in a majority of New England conversion sto
ries," she writes, "is the sense of strain, the 
meagerness of genuine, fulfilling relief" (121). 
The New World narratives repeatedly trace 
this poverty of spirit to its roots: to "the spe
cific shift to America, in the 'motion to New 
England,' one 'was left a more flat condition 
than before"' (122). Instead of testifying to 
the infusion of saving grace, many of the New 
England narratives dwell upon the journey 
"to America, where disorientation and guilt 
paint the whole world gray, and where in 
their confusion they keep bumping into their 
own sinful selves" (168). 

This dialectic of expectation and disen
chantment, which Caldwell documents in the 
narratives from the 1630s and 1640s, has in
deed been a constant of the American polit
ical, literary, and religious experience. One 
can find it in the very earliest Puritan expe
riences-contrast the visionary hope of John 
Winthrop in the sermon he preached aboard 
the Arbella as it sailed towards Massachu
setts Bay in 1630 with the somber description 
William Bradford (in Of Plymouth Plantation) 
gives of the breakup of the community at 
Plymouth in 1632. And one can find it in 
many of the great novels, poems, and plays 
produced by Americans. In showing some of 
the earliest manifestations of this distinc
tively American voice, Professor Caldwell has 
performed a valuable service. 

The Sinai Strategy 
by Gary North (Institute for Christian Eco
nomics, 1986, 338 pp., $12.50). Reviewed by 
Dr. Thomas E. Van Dahm, Ph.D., Professor 
of Economics, Carthage College, Kenosha, 
WI. 

Subtitled "Economics and the Ten Com
mandments," The Sinai Strategy is intended 
as "a detailed look at the ten commandments 
and their social, political, and especially, eco
nomic implications" (back cover). Why "The 
Sinai Strategy?" As explained by North: 
"What the ten commandments provides is 
... a dominion strategy. It is a strategy for not 
staying poor, either individually or socially" 
(p. 223, italics in the original). 

Reading this book without a prior ac
quaintance with other works by North or 
other publications of the Institute for Chris
tian Economics (ICE) would be like reading 
a trilogy beginning with the third volume. So 
it would be advisable to begin this review 
with a brief introduction to the author and 
the ICE. 

Dr. North founded, and is the president 
of, the ICE. Previously he was on the staff 
of R.J. Rushdoony's Chalcedon Foundation. 
This volume is the sixteenth book written or 
edited by North, who has also published in
numerable articles in journals and ICE news
letters. 

As to the ICE, in the words of its founder, 
it "is devoted to research and publishing in 
the field of Christian ethics. The perspective 
of those associated with the ICE is straight-
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Jrwardly conservative and pro-free market" 
(363). In fact, the free market seems to stand 
on a par with the Trinity, the divinity of Jesus 
Christ, and other orthodox Christian doc
trines: "the Bible categorically affirms legal, 
moral, and economic principles that lay the 
foundations of a free market economic system" 
(11; italics in the original). Not only do all 
ICE writings express belief in the free-market 
system but they also vigorously condemn, in 
the name of Christ, virtually all deviations 
from it. 

This being the case, the reader, recalling 
the subtitle of the book, will not be surprised 
to learn that North finds "the foundational 
principles of a free market economy" in all 
of the commandments (15). In fact, so tight 
is the association between the two that "ob
servance of the basic principles of the ten 
commandments is both necessary and suffi
cient for the creation of a capitalist economy" 
(211-12; italics in the orginal). 

North's ability to find the free-market sys
tem taught throughout the Bible inevitably 
calls to mind the case of the person who, 
taking a Rorschach (ink-blot) test, found sex
ual themes in nearly all of the "pictures." 
When the administrator of the test com
mented that he seemed to be obsessed with 
sex, the subject responded: "Well, what did 
you expect me to say when you showed me 
all those dirty pictures!" 

North and the other ICE writers demon
strate the highest respect for the authority of 
the Bible in matters of ethics-not as merely 
pointing to certain ethical principles for 
Christian decision-making, however. North 
et. al. go far beyond this position by insisting 
that the Bible, especially the Old Testament, 
contains the basis for specific rules which 
clearly spell out God's will for every con
ceivable decision-situation. Bible study, then, 
is mainly a matter of looking for and iden
tifying all of the Scripture passages which 
record or imply God's instructions to indi
viduals or groups (e.g., Israel) and which tell 
of God's dealings with particular persons or 
groups in a way that seems to show His ap
proval or disapproval of specific actions or 
patterns of behavior. Regardless of the his
torical-cultural context in which the recorded 
events occured, all of these rules, stated or 
deduced, are considering binding on us to
day. 

Only one class of exceptions is allowed 
by North: 

There should be a specific injunction 
[in the New Testament] that a partic
ular law, or a particular class of laws, 
is no longer binding in New Testament 
times because Jesus' work of redemp
tion has fulfilled it and also annulled it. 
If the New Testament does not reveal 
this, then the law must still be in force 
( 4; italics in the original). 

North is quite consistent in his adherence 
to this "case-law" approach, even when it 
yields conclusions which seem strange. For 
example: "The eldest son is entitled to a dou
ble portion of the estate (Deut. 21:15-17)" 
(97). Or: "When people curse their parents, 

34 TSF Bulletin May-June 1987 

it unquestionably is a capital crime (Ex. 
21:17)" (59), as are adultery and a number 
of other deeds (56-57). The prescribed bib
lical means of execution, says North, is ston
ing; and he finds no fewer than five argu
ments in support of this method (122-125). 

In its structure, the book contains no sur
prises: introductory chapter, a chapter on each 
of the commandments, appendices, and in
dices. North's treatment of most of the com
mandments contains insights which reflect 
the author's background in economics. For 
example, he correctly points out in several 
places how adherence to the commandments 
tends to foster the economic growth of a na
tion, an outcome which seems extremely im
portant to him. 

North appears to be well-read in a num
ber of areas and has sprinkled the pages lib
erally with footnotes (422 in 338 pages). 
However, the book should be accessible to 
the average educated person: there is a min
imum of technical jargon, and the style is not 
ponderous. 

One's evaluation of The Sinai Strategy will 
depend in part on whether he or she is com
fortable with the two premises on which much 
of the discussion is based: (1) the free-market 
system is the only economic system accept
able to God, and (2) nearly all Old Testament 
laws, stated and implied, are binding on 
Christians today. But even those who accept 
them may find objectionable certain other 
characteristics of North's writing. 

One such characteristic is the argumen
tative tone of much of the book, especially 
in the numerous passages in which he in
veighs against the State or "radical Chris
tians" who criticize aspects of the free-market 
system. Furthermore, many of North's "con
clusions" do not seem to be supported by 
close reasoning, and in some cases are little 
more than assertions. It is true that he has 
discussed a number of these topics in other 
writings; but the reader has no way of as
sessing the validity of supporting arguments 
presented elsewhere. 

The Sinai Strategy will undoubtedly rein
force the convictions of ICE adherents. To 
those whose interest in the ICE has been 
stimulated, I would recommend North's An 
Introduction to Christian Economics (Craig 
Press, 1973), rather than the book under re
view, as a suitable means of making an ac
quaintance with this approach to the Bible 
and Christian ethics. 

Unmasking the Powers: The Invisible Pow
ers That Determine Human Existence 
by Walter Wink (Fortress, 1986, 227 pp.). 
Reviewed by John H. Yoder, Department 
of Theology, University of Notre Dame. 

Walter Wink began his research into the 
cosmology of the New Testament world with 
the expectation that it could be "demythol
ogized" into social science categories. His first 
volume, describing the New Testament lan
guage on its own terms (Naming the Powers, 
1984, cf. Bulletin Sept.-Oct. 1986, p. 251), al-

ready pointed beyond itself toward the chal
lenge of interpretation which the second vol
ume faces head-on. Renouncing the 
"demythologizing" project in the face of the 
facts of the present, as well as the witness of 
Scripture, Wink now finds himself speaking 
realistically of angels, demons, gods, "sailing 
off the map of our two-dimensional universe, 
into a universe that is alive" (170). 

Instead of affirming merely that the cos
mology within which the New Testament 
witness was communicated can be under
stood, or that the witness thus stated can be 
retrieved, Wink has been drawn into proj
ecting an update, moving not back to the rep
etition of the first century world view but 
"forward with the Bible" to a reappropriation 
especially of those elements which had been 
shifted out of our scientistic world view. 

By the nature of the case there can be no 
standard ground rules for such a necessary 
but unprecedented project. Should it be con
sidered a prolongation of the literary-histor
ical study of the scriptures, facing the chal
lenges of validation by argument based on 
the text, or should it be a pendulum-swing 
away from the "scientific" models in the di
rection of esoteric and poetic modes of ap
prehension? Should it deepen the disen
chanting impact of JHWH' s messengers upon 
the spookiness of the pagan world, pene
trating even into the realm of the invisible 
with the word of Jesus Christ's Lordship, or 
should it revalidate the eerie edges of reality, 
as enrichment, or even as corrective, for a 
vision narrowed too much by Jesus and his 
Jewishness? Should it place greater trust in 
the nonrationalistic cosmologies of our con
temporaries (Jung, neopagan esotericism) 
which leapfrog over the world of sciences, or 
in the rational case which can be made within 
those disciplines, in their own languages, 
against the limits of reductionist determin
ism? Should we be guided more by the vision 
of a globally satisfying new cosmology which 
would be a convincing description of the way 
things are, more descriptively adequate and 
more lively than two-dimensional material
ism, convincing with or without Jesus, or by 
the christologically centered proclamation of 
the Powers' disenthronement at the cross? 

At each of these points, Wink's choice fails 
to convince. His confession of Jesus' nor
mativeness is clear, but not central to this 
work. The work's major thesis is the greater 
adequacy of a neo-classical cosmology, with 
a universe that is alive with real gods and 
angels, to make sense of reality. He finds Jung 
and Findhorn to be more help toward this 
end than the physical or social sciences. On 
one hand Wink easily grants, repeatedly, that 
as a unity the ancient cosmology cannot and 
should not be resuscitated. In that sense 
modern understandings of reality are ac
cepted. But on the other hand he uses terms 
like "real" and "inner" without any semantic 
accountability, without our knowing what 
might count as their validation. We are on 
the razor's edge between authentic apostolic 
gnosis and gnosticism, where the church in 
Colossae was balancing. The specific terms 
most used in the apostolic passages directly 
on the themes of Christ and the powers 



("principalities," "powers," "thrones," "do
minions") receive less attention than "gods," 
"demons," "angels," "elements," terms more 
current in general speculative cosmologies 
whether ancient or contemporary. The con
crete debatable matters of pastoral concern 
being considered in the Pauline passages (food 
restrictions and holidays in Colossians, the 
Law in Galatians, Roman authorities in Ro
mans) are less interesting for Wink's redefi
nition than extrabiblical themes like the angel 
in a sunset or the saving of a nation. 

All of Wink's work is worthy of careful 
reading. He has amassed an enormous bulk 
of authentic erudition around his reconstruc
tion. His declaration of the bankruptcy of two
dimensional scientism and his readiness to 
denounce the Powers' apostasy (to be spelled 
out further in the third volume) are right, 
though thinly argued. My above-stated mis
givings about the weighting of the several 
factors of the needed reconstruction do not 
make his work less strategic. He has worthily 
broken open a debate which needs to go 
deeper. 

The Meaning of Creation: Genesis and Mod
ern Science 
by Conrad Hyers Oohn Knox Press, 1984, 
203 pp., $11.95). Reviewed by Richard H. 
Bube, Department of Materials Science and 
Engineering, Stanford University. 

Conrad Hyers, Professor and Chairperson 
of Religion at Gustavus Adolphus College in 
Minnesota, has provided in this book a major 
contribution to the creation/ evolution debate 
of recent years. He continues a growing trend 
toward considering the proper interpretation 
of the Genesis account in its own integrity, 
rather than focusing on whether or not these 
accounts can be in fact harmonized with 
modern science. Believing that the "real" 
meaning of these texts has been understand
able in part from the beginning, and that this 
"real" meaning has not been waiting until 
the present generation to be perceived by to
day's scientific descriptions, Hyers delves into 
the purpose and meaning of these sections 
of Scripture in their own context. He critiques 
the practice of many conservative Christians 
in recent years who have been so enamored 
with the findings of science that they have 
paid little attention to the biblical text itself 
and even less to the original meaning and 
purpose of the text in its historical setting. 

The book is organized into eight chapters. 
The first two chapters discuss general issues 
in treating the revelation of Genesis, the sec
ond two focus on the interpretation of Gen
esis 1, the fifth deals with the types of lit
erature in Genesis and explores the meaning 
of "myth" rightly understood, the sixth and 
seventh chapters deal with the interpretation 
of Genesis 2 and 3, and the eighth chapter 
is a kind of appendix in which Hyers inte
grates revelational perspectives in terms of 
the order vs. chance debates of current years. 

Hyers is as critical of scientific misread
ings of Genesis as he is of theological mis
readings. He finds linguistic confusion, fail-

ure to appreciate the nature of the literature 
being interpreted, as a recurrent source of the 
misunderstanding and conflict in the crea
tion/evolution debate. He makes clear the 
fallacy of the "Bible science" position that 
makes the truth, validity and relevance of the 
Genesis passages depend on whether or not 
they conform to today's notion of what is an 
acceptable scientific description. He points out 
that "quite ironically, those who would dis
miss the Bible as contradicting science and 
those who would defend it as true science 
find themselves in agreement that these bib
lical texts are to be interpreted 'literally"' (pp. 
12, 20). Indifference to the religious roots of 
the Genesis accounts makes authentic inter
pretation impossible. 

Even if evolution is only a scientific 
theory of interpretation posing as sci
entific fact, as the creationists argue, 
creationism is only a religious theory 
of biblical interpretation posing as bib
lical fact .... It is, therefore, essentially 
modernistic even though claiming to be 
truly conservative (p. 27). 

Only by recognizing what these scriptural 
documents actually are, can we hope to un
derstand God's revelation for us in them. 

Hyers gives a detailed and persuasive in
terpretation of the two creation accounts in 
Genesis 1 and Genesis 2, and clarifies many 
nuances, far too numerous to be included in 
this review. His appreciation for the different 
styles of the two creation accounts makes it 
possible to see them as essentially comple
mentary, with Genesis 1 stressing the role of 
order in creation, and Genesis 2 ff. stressing 
the fundamental virtues of pastoral simplicity 
in contrast to the effects of civilization, ur
banization and technology. In appropriate 
contexts he points out not only the short
comings of Bible science (which he terms an 
oxymoron), but also those of anti-religious 
scientism, progressive creationism, and views 
that necessitate a God-of-the-gaps. 

Hyers' elaboration of the meaning and use 
of "myth" is one of the clearest available. 
Always readable and attention-holding, his 
writing at times breaks out into pure prose/ 
poetry, as in the passage on mystery: 

... mystery in its ultimate sense ... is 
not resolvable, for the greater the 
knowledge and understanding, the 
greater the awareness of mystery. 
Rather than being the absence of 
knowledge, mystery in this sense sur
rounds even the most commonplace, 
obvious, taken-for-granted, and there
fore presumably well-known areas of 
experience. Such a sense of mystery 
looms not only where knowledge and 
thought are exhausted and where sci
ence has not yet broken through the 
latest barrier, but also where even the 
small child understands perfectly well. 
It comes where there is clear light as 
well as seemingly impenetrable dark
ness. It comes at the moment when the 
oddness of the most familiar object 
overwhelms us. Then even the ephem-

eral presence of a snowflake confronts 
us with those primordial questions that 
are at the heart of myth and religion: 
the mysteries of life and death, of being 
and nothing, of origins and destinies, 
of mind and matter and time, and of 
the very existence of creatures capable 
of asking these questions (p. 111). 

He points out that historically science has not 
superseded religion, but rather science has 
superseded magic and magical practices. He 
argues that one need not "demythologize" 
the Bible to get rid of mythical concepts no 
longer acceptable to modern man and then 
to reconstruct the biblical message in cate
gories acceptable to modern man (following 
the path of Bultmann, for example), nor need 
one "demythologize" the Bible by taking its 
statements literally and restating them in 
terms of modern science and historiography 
(following the path of Christian fundamen
talists, for example). Both of these are forms 
of modernism. Instead the appropriate ap
proach relative to both these misuses is to 
"deliteralize and remythologize the text to 
preserve its religious character and richness 
of meaning" (p. 106). 

In view of these extremely timely, rele
vant and helpful insights, it is unfortunate 
that Hyers has adopted, essentially without 
argument or justification, the hypothesis that 
Genesis 1 is the product of a "Priestly" au
thor while Genesis 2 is the product of a 
"Yahwist" author, both authors writing in fact 
considerably after the time of Moses. He 
speaks of the "Yahwist" account as having 
been written in the 10th century BC in the 
time of Solomon, when Imperial splendor 
called for the reminder of mankind's humble 
beginning in the dust of the earth, and for a 
warning against the subtle evils of civiliza
tion. He speaks of the "Priestly" account as 
having been written in the 6th century BC in 
the time of the Exile when Solomon's king
dom had been divided and conquered, and 
when the author reminds his readers of the 
intrinsic dignity of human beings and their 
origin as created in the image of God. It is 
true that the use of these historical contexts 
makes an understanding of some of the nu
ances of these two accounts surprisingly pos
sible, but their introduction as obvious, true 
and established will automatically lead many 
evangelical readers to reject the whole of 
Hyer's valuable contributions out of hand. It 
is high time for this question to be dealt with 
carefully and thoroughly by scholars com
mitted both to a high view of inspiration and 
the integrity of the Bible, and to a willingness 
to face whatever facts are really there. In this 
book Hyers offers only the statement, "If the 
seven-day account was written in the context 
of the dark period of exile following the Ba
bylonian conquest of Jerusalem and the de
portation of Jews to Babylonia, as most schol
ars concur, ... " (italics added, p. 51). Surely 
the dating of these certain accounts, if pos
sible at all, should be undertaken with as 
much care as possible; it is not a question 
that can be settled either by dogmatic tra
ditionalism on the one hand or appeal to the 
consensus of specialists with unknown per-
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sonal commitments on the other. A very large 
fraction of the points that Hyers makes are 
independent of the specific truth or error of 
these dating assignments. Readers who dis
agree with Hyers should not take the easy 
way out of casting suspicion on his major 
conclusions via his acceptance of datings not 
universally agreed on in the conservative 
Christian community. 

This is a book of first-rate quality. Its con
tribution to the Christian communty's per
ception of the creation/evolution debate is 
sizable. No future discussion of these issues 
will be complete if the insights given us by 
Hyers are not considered and included. 

Jesus in European Protestant Thought, 1778-
1860 
by Colin Brown (Labyrinth, 1985, 359 pp., 
$35.00). Reviewed by John G. Stackhouse, 
Jr., Ph.D. candidate in the History of Chris
tianity at the University of Chicago Divin
ity School and Visiting Instructor at Whea
ton College, Illinois. 

While Colin Brown's title is "Professor of 
Systematic Theology at Fuller Theological 
Seminary," it is gratifying to us historical types 
to see that he got his start as an historian. 
Previous books of his have ranged over sev
eral theological disciplines as they have dis
cussed Karl Barth (contemporary theology), 
miracles (philosophy of religion), and New 
Testament studies. Indeed, the book that 
brought him to the attention of the evangel
ical reading public critiqued Western philos
ophy since Thomas Aquinas from an evan
gelical viewpoint (Philosophy and the Christian 
Faith [Inter Varsity Press, 19691). But the pres
ent work shows us that Colin Brown, titles 
and books notwithstanding, got his ground
ing in historical theology, for it is in fact a 
reworking of his doctoral thesis. 

The book slices the rich pie of modern 
theology in a new and helpful way. It centers 
upon the conception of Jesus, but serves up 
more than simply another version of the so
called "search for the historical Jesus" 
(Schweitzer) or a discussion of Christology 
as an epiphenomenon of the problems in New 
Testament studies themselves (Kiimmel, 
Neill). On the other hand, it goes more deeply 
into its subject than most surveys of modern 
theology-in-general (Mackintosh, Welch). In
stead, Brown draws discussions of historians 
and biblical scholars together with others of 
philosophers and theologians to present a 
comprehensive picture of the rise of modern 
ideas about Jesus from Reimarus to-well, not 
to Wrede, but to Strauss at least (Would Dr. 
Brown consider taking up the story again?). 

In some respects this book reads like the 
dissertation it once was: it speaks carefully, 
it draws extensively on primary sources, and 
it provides full and frequent footnotes. But it 
also bears the marks of revision since its 1969 
submission, revision which, I suspect, has 
made it even more useful. For instance, it 
refers to books published quite recently (I no
ticed one as recent as 1984). Much more sig
nificantly, comparison with Brown's earlier 
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Philosophy and the Christian Faith-published 
the year this dissertation was completed
seems to indicate that he has changed his 
mind about a few things-most importantly, 
his estimation of the orthodoxy and impor
tance of Soren Kierkegaard. 

The main disappointment, however, also 
seems to stem from the book's earlier life as 
a dissertation. Brown admits in his introduc
tion that the book makes no general conclu
sions. Dissertations often remain this modest. 
Brown does advance a few theses which are 
significant and interesting, but these get little 
support from the book which follows. In par
ticular, he puts forward Kierkegaard as the 
one who "may yet present the twentieth cen
tury with better conceptual tools for ap
proaching theology than any other thinker of 
his age" (xxi). Now this statement, coming 
from the author of a book which surveys such 
thinkers as Kant, Hegel, and Schleiermacher, 
is provocative to say the least. But Brown's 
later discussion of Kierkegaard, while thor
ough on its own terms, does not discuss this 
thesis. 

A different disappointment is yet related 
to this restraint in forming general conclu
sions. As an evangelical well-positioned to 
make this sort of judgment, we might wish 
Brown had commented much more on the 
relatively poor show most orthodox theolo
gians made throughout his period. I asked a 
professor of mine once why Schleiermacher 
felt (as it were!) he faced the alternatives of 
warm-hearted Pietism or intellectually-re
sponsible heterodoxy. Why didn't Schleier
macher embrace orthodoxy? Brown discusses 
orthodoxy around in this book and substan
tiates my professor's answer: the kinds of or
thodoxy around in those days weren't par
ticularly attractive. But why weren't they? 
Brown, I suspect, might be able to teach sig
nificant lessons from the nineteenth century 
to those of us concerned for orthodoxy in the 
twentieth. 

These few disappointments notwith
standing, Brown's study should aid students 
in a number of fields: biblical studies, the
ology, philosophy, and European intellectual 
history. It rests on wide reading, exposits ideas 
clearly, and works hard to show relationships 
between figures, ideas, and historical con
texts. It deals fairly with its subjects, however 
far their ideas might be from Brown's own. 
In addition, the Labyrinth Press deserves 
commendation for a solidly-bound and well
presented text. In all of this, the book sets a 
high standard for evangelical scholarship. 

Christian Theology: An Eschatological Ap
proach, Vol. 1 
by Thomas N. Finger (Thomas Nelson, 1985, 
367 pp., $18.95). Reviewed by Donald G. 
Bloesch, Professor of Theology, University 
of Dubuque Theological Seminary. 

In this innovative study, Thomas Finger 
presents a systematic theology within an es
chatological framework. He begins not with 
the doctrine of God but with the dawning of 
the new age in Jesus Christ. His point of de-

parture is not the attributes of God nor the 
decision of God in eternity but the effects of 
God in nature and experience. 

Finger describes his position as "keryg
matic," but this is so only in a qualified sense. 
Unlike Luther, Calvin and Barth, Finger be
gins not from the kergyma, the biblical story 
of salvation, nor from the human context, but 
from the point where kerygma and context 
are interwoven. He speaks not only of the
ology's kerygmatic norm but also of its con
textual norm, since "the extent to which the
ology is intelligible within the experience and 
thought-world of its context is also a standard 
by which its adequacy may be measured." 
While he insists that the kerygma remains the 
norm for truth, he is convinced that the 
expression of truth is irremediably condi
tioned by the cultural and philosophical mi
lieu in which the gospel is proclaimed. Be
cause "the kerygma in Scripture is continually 
entering and transforming new contexts, it 
must be translated into new words and ac
tions." 

His method is from the experience of hu
manity as it is encountered by divinity to the 
traditional themes of biblical theology. He 
agrees with Gordon Kaufman that it is a mis
take for theology in the preliminary stage of 
its reflection to focus on transcendental con
cepts, such as God or Christ; at the same time, 
he rejects Kaufman's belief that the concept 
of God is a mere product of general cultural 
processes. He also endorses Bultmann's search 
for a "point of contact" between the gospel 
and secular goals and values but takes issue 
with Bultmann's subjectivizing of the faith. 
While acknowledging that most kerygmatic 
theologies are characterized by a Christology 
from above, he allies himself with a Chris
tology from below. 

Interestingly, Finger affirms the "total 
propositional truthfulness" of Scripture. He 
upholds the way of adduction, finding models 
in Scripture that relate to current experience, 
rather than induction, inferring universals 
from particulars, and deduction, arriving at 
conclusions from first principles available in 
Scripture. He also defends the concept of bib
lical inerrancy, but tries to hold this in tension 
with a consciousness of the cultural matrix in 
which Scripture is written. One implication 
of biblical inerrancy "is that no biblical prop
osition should ever be interpreted as in flat 
contradiction to a true proposition from any 
other field of knowledge." In the discussion 
on the truthfulness of Scripture, he fails to 
relate the truth of Scripture to the action of 
the Spirit, instead basing his case on the re
quirements of coherence and consistency. 
When he argues that the truth of Scripture 
consists "in the veracity of its propositions," 
a case could be made that he here diverges 
from the Reformers who located the truth of 
Scripture in the correlation of Word and Spirit. 
In the Reformation understanding, the truth 
of Scripture resides in the Lord of Scripture, 
Jesus Christ, and the prophetic and apostolic 
witness to this Lord reflects the truth which 
he embodies. Truth is not a property of Scrip
ture as such but a property of the Spirit who 
uses Scripture as an agency in the commu-



nication of the truth of Jesus Christ. 
Finger prefers the Christus Victor theory 

of the atonement over that of substitutionary 
atonement. He tries to make a place for the 
objective reality of the devil, refusing to re
duce the exorcisms of Jesus to psychosomatic 
phenomena. He also affirms conditional im
mortality in which he envisions a gradual an
nihilation to the wicked. 

Finger's theology represents a kind of 
evangelical rationalism that tries to take se
riously the theological revolution inaugu
rated by Karl Barth and the theology of crises. 
Yet it is debatable whether Finger has learned 
from Barth that culture can only be the field 
and never the norm or source for theological 
thinking. Barth would probably accuse Fin
ger of continuing the grandiose attempt of 
Neo-Protestantism to build a bridge between 
the message of faith and the wisdom of the 
culture, although Finger is intent on main
taining the uniqueness of biblical revelation. 
It should be noted in passing that he wrongly 
accuses Barth of universalism and of denying 
any revelation of God in nature. 

This book is an important contribution to 
the ongoing search of evangelicals for a new 
theological method. Finger's writing is char
acterized by both lucidity and erudition. I ap
preciated his insightful critique of liberation 
theology, but it seems that he is opening the 
door to a new form of cultural Christianity. 

The Reconstruction of the Christian Reve
lation Claim 
by Stuart C. Hackett (Baker Book House, 
1984, 349 pp., $19.95). Reviewed by Robert 
A.H. Larmer, Assistant Professor, Dept. of 
Philosophy, University of New Brunswick. 

This book has many strengths. One of 
these is that Hackett moves comfortably and 
competently over a broad subject area. An
other is his humility. The strident tone which 
marked his earlier work, The Resurrection of 
Theism, has vanished and he is very careful 
throughout the book not to claim more than 
his arguments warrant. 

Hackett begins with an exploration of ep
istemological issues. He develops and de
fends a position he calls moderate apriorism. 
On his view, we possess a priori interpretive 
principles and knowledge is the result of our 
properly applying these principles to exper
iental data. Establishing his epistemology, he 
moves on to stake out his metaphysical claim. 
He defends theism as the most plausible on
tology and argues that many of the standard 
objections to theism are based upon an in
adequate epistemology. 

He goes on to defend the claims that Jesus 
is God incarnate and that the Bible is an in
defective, authoritative revelation of God. He 
recognizes that other views of Jesus and the 
Bible are often held, but argues that they do 
not account for the phenomena they purport 
to explain. His general strategy is to develop 
balance-of-probabilities arguments designed 
not to demonstrate that rival views are with
out merit, but to establish the superior scope, 
adequacy and plausibility of the orthodox 
view of Jesus and Scripture. 

One flaw does bear mentioning, however. 
The book suffers from a lack of documen
tation. I respect Hackett's desire to avoid the 
excesses of technical paraphernalia, but at 
least some footnotes would have been ap
propriate. I agree with his stated aim of writ
ing "for that common man who is deeply and 
profoundly concerned about the meaning of 
existence and about the truth-claims of those 
developed perspectives which aim to en
shrine that meaning." It is this common man, 
however, who stands to benefit the most from 
a judicious use of footnotes, since it is by this 
means that he is given resources to pursue 
the discussion further should he so desire. 

Belonging: Our Need for Community in 
Church and Family 
by Stan D. Gaede (Zondervan Academie 
Books, 1985, 277 pp., $9.95). Reviewed by 
David 0. Moberg, Professor of Sociology, 
Marquette University. 

In our evangelical subculture that stresses 
individualistic aspects of Christian faith and 
life, this is a refreshing corrective. Gordon 
College sociologist Gaede has given us an 
excellent analysis of "Our Need for Com
munity in Church and Family," to use the 
publisher's subtitle. Although he suggests that 
his "most peculiar treatise" (p. 7) is neither 
a study in sociology nor a discourse in the
ology, in many ways it is both, although it 
does lie more in the applied than the theo
retical domain of either. 

At first glance, this appears to be an ele
mentary book for popular consumption only. 
Yet the seventeen smoothly written chapters 
reveal and underscore significant insights 
valuable for even the wisest of professional 
scholars. His main thesis is "that we live in 
a world that radically undermines precisely 
the community it so desperately needs" (p. 
25). Modernization has made "happiness 
values" the basis for moral decisions (p. 238), 
forced religious organizations into the task of 
"selling their authority on the open market 
of religiosity" (p. 67), "turned religion into a 
matter of private discretion" (p. 57), and made 
the family a "perfect breeding ground for 
rampant insecurity" (p. 109). Among its ac
companiments are individualistic autonomy, 
mobility, the search for relevance, and the 
elevation of self-fulfillment. Individual choice 
is considered far more important than the 
well-being of community, defined as "an un
remitting coterie of relationships set within 
the context of specific traditions and rooted 
in a transcendent vision" (p. 46). 

The family is overburdened as a result, 
for people huddle in it as a refuge against 
"the pullage of modernity" (p. 113). They are 
set up for failure when it thus is laden with 
undue responsibilities. Other social institu
tions are undermined as well. Modernity mass 
produces unrealistic dreams and images and 
gives people the illusion of being in control. 
It widens the gap between knowing and doing 
by bombarding us with knowledge for which 
there is no immediate application. 

Although Gaede points to the functional 

impact of tradition upon individuals, orga
nizations, and society, he also points to its 
limitations. Traditions are "keepers of the 
past" (p. 265), constraining unattainable vi
sions and keeping them from undermining 
the dreamer. Wholesome traditions are a gift 
from God for the benefit of humanity, yet 
poor traditions can become barriers to good 
works, promote pride, and mask a sinful heart. 
Among the fascinating discussions are the 
picture of the Sunday morning church service 
as showmanship with the pastor as the ring
leader, the self-defeating nature of the goal 
of relevance, why it usually is wise to remain 
in a deficient church congregation, and how 
to cope with the temptation to switch 
churches. 

The influence of Peter Berger's theoretical 
w9rk is clearly evident in this valuable study, 
but the values brought to bear upon the sub
ject are clearly biblical. Liberationists who 
have overvalued individual freedom without 
recognizing the corresponding need for social 
responsibility need to study this book. They 
will find that Gaede values personal auton
omy, but he recognizes that if it is to endure, 
it must draw upon covenantal relationships 
and tradition in an intimate community. Ex
cellent sociological insights presented in a 
language and style that any reader can un
derstand blended with sound Christian val
ues make this an unusually significant book. 
If, however, one seeks bibliographical ref
erences for further study or an index to locate 
significant themes and passages, one will be 
disappointed, for such trappings of scholar
ship are completely missing. As a corrective 
to misguided assumptions in much contem
porary sociology and as an insightful stim
ulus to work at the important task of building 
and expressing faithful and intimate Chris
tian community in a society dominated by 
modernity, this is a very significant book. 

BOOK COMMENTS 

Clark Speaks From The Grave 
by Gordon H. Clark (The Trinity Foun
dation, Jefferson, Maryland, 1986, 77 pp., 
$3.95). 

This is a bizarre book, and I do not rec
ommend it. The author is not in fact Gordon 
H. Clark but rather his devoted disciple John 
Robbins who speaks for the late author against 
his critics in this nasty little diatribe, called a 
"post-humous" lecture. Underlying the book 
(really a booklet) is an incredible admiration 
for Clark as one of the great, if not the great
est, Christian philosopher-theologians of all 
time. Supremely confident and pretentious, 
this "voice" from beyond cuts down all the 
wicked critics of Clark's ideas, mostly deni
zens with him of the sectarian Presbyterian 
sub-culture in America. Obviously we have 
not heard the last of Gordon Clark, since a 
foundation has been established to publish 
and republish his work. I am a little disap
pointed, because I had hoped that with his 
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Academic Boo~ 
IF THIS IS TREASON, 
I AM GUILTY 
Allan A. Boesak 
This collection of addresses and 
sermons from 1979 to 1986 shows all 
aspects of Boesak's involvement in the 
anti-apartheid movement. It includes 
pieces that offer analysis of the church's 
role in political issues, as well as 
sermons and articles showing a deep 
biblical understanding of the issues 
at stake. 
Paper, $7.95 

MAKING HIGHER 
EDUCATION CHRISTIAN 
The History and Mission of 
Evangelical Colleges in America 
Editea by I oel A. Carpenter and 
Kenneth W. Shipps ~ 
The essays presented ~ ;a 
here refl1.;ct a maturing 

1111 commllllity of 
scholarship focused 
on the unfinished 
business of developing a thoroughly 
Christian approacli to contemporary 
higher education. They offer new 
theoretical perspectives on the aims and 
bases of educatmg, candid assessments 
of shortcomings m evangelical 
scholarship, and concrete suggestions 
for effective approaches to 
contemporary problems. 
Paper, $16.95 

BEGINNING NEW 
TESTAMENT STUDY 
Bruce Chilton 
Providing a brief overview of major 
issues ofnistory and interpretation, 
Bruce Chilton gives guidance both on 
the cultural world of the original 
writers and on key questions that arise 
when their words are applied to the 
world of today. The closmg chapters 
provide a balanced discussion on the 
place of the New Testament in 
modern theology. 
Paper, $9.95 

MEGIDDO 
Cities of the Biblical World 
Graham I. Davies 
This volume is the first to give a 
comprehensive and illustrated account 
of German, Israeli, and American 
archaeological finds at Megiddo. 
Paper, $8.95 

THEOLOGY AND 
MINISTRY IN CONTEXT 
AND CRISIS 
A South African Perspective 
I ohn W. de Gruchy 
In this book John W de Gruchy offers 
a major theological study of ministry 
contextualized within the realities 
of the present South African situation. 
Paper, $9.95 

EVANGELICAL WITNESS 
IN SOUTH .AFRICA 
An Evangelical Critique of 
Evan~elical Theology and 
Practice 
A group of concerned South African 
evangelicals, who found their theology 
inadequate to address the crisis they 
were facing, critique the theology and 
practice of evangelical Christians in 
South Africa and elsewhere. 
Paper, $3.95 

THE FIRST EPISTLE TO 
THE CORINTHIANS 
New International 
Commentary on the New 
Testament 
Goroon D. Fee 
This 
replacement 
vo1ume in the 
NICNT series 
provides a 
readable, verse-by
verse exposition of the 
text of 1 Corinthians. 
Written primarily for pastors, teachers, 
and stucfents, the commentary is 
faithful to the biblical text and 
incorporates the best elements of 
previous works. 
"A work of high distinction, which will 
add luster to the series." 

Cloth, $27.95 
-F.F. Bruce 

BACKGROUNDS OF 
EARLY CHRISTIANITY 
Everett Ferguson ■ ■ 
In this book Ferguson 
documents the Roman, I I■ 
Greek, and Jewish • 
backgrounds of I I 
early Christiani!}' • 
with the aim of ■ 
increasing historical ■ 
understanding of both -
the New Testament and 
the early church. Designed as an 
introductory textbook, this volume will 
make possible more intelligent use of 
commentaries and reference works and 
will make students and teachers aware 
of primary and secondary sources. 
Paper, $22.95 

PSALMS, PART I, WITH 
AN INTRODUCTION 
TO CULTIC POETRY 
The Forms of the Old 
Testament Literature, 
Volume XIV 
Erhard Gerstenberger 
This is the fifth 

volume to appear r;r.n I 
i:ftr:et/ris '11 LI 
Testament 
Liti:rature, a 
senes of 24 _,,, 
volumes which will present form
critical analysis of every book or unit in 
the Old Testament (Hebrew Bible). 
Paper, $21.95 

A CONCISE EXEGETICAL 
GRAMMAR OF NEW 
TESTAMENT GREEK 
Revised Fifth Edition 
I, Harold Greenlee 
A significant improvement over 
prev10us editions, this fifrh edition is 
a thoroughgoing revision of the 
Grammar, oased on Greenlee's further 
years of teaching and research. 
Greenlee has expanded several sections 
of the book and has added an index 
to over 700 New Testament passages 
referred to in the book. 
Paper, $5.95 

EXPLORING GOD'S WORD 
A Guide to John's Gospel 
Donald Guthrie 
To promote more expositional study of 
the oiblical text, noted biblical scholar 
Donald Guthrie has prepared these 
sermon outlines for fue Gospel of 
John. While the aim is to discover what 
the text actually says, the guiding 
purpose is t? help Ch~istians app!Y. each 
text or portion of Scripture to their 
daily lives. 
Paper, $7.95 

THE IDEA OF A 
CHRISTIAN COLLEGE 
Revised Edition 
Arthur F. Holm~s 
The author has 
extensively 
revised several . 
chapters, has 
eliminated one
gender language, 
and has included 
two new chapters: 
"Liberal Arts as Career Preparation" 
and "The Marks of an Educated 
Person." 
Paper, $6.95 

ISRAEL ALIVE AGAIN 
Ezra and Nehemiah 
International Theological 
Commentary 
Frederick Carlson Holmgren 
Israel Alive A,nain interprets the books 
of Ezra and Nehemiah in the context 
of the Hebrew Bible, exploring the 
theological meanings of these often 
slighted books, and emphasizing their 
refevance for the churcli today. 
Paper, $9.95 

THE KAIROS DOCUMENT 
Challenge to the Church 
Second Edition 
For this revised second edition, the 
Kairos theologians have substantially 
revised the chapter on prophetic 
theology in order to clarify points 
that they believed had not oeen well 
developed in the first edition. To keep 
the document as simple as possible 
for easy reading by ordinary people, 
amendments and elaborations have 
been kept to a minimum. The mood, 
sharpness, vigor, and simplicity of the 
origmal have been maintained. 
Paper, $2.95 
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ffi.WIN'S FORGOTTEN 
~FENDERS 
1e Encounter Between 
angelical Theology and 
olutionary Thought 
';J1id N. Livingstone 
.s book is the first systematic 
estigation of the response of 
ngelical intellectuals in the 
eteenth and early twentieth centuries 
Darwin's evolutionary theories. 
,er, $9.95 

>ICES FROM THE HEART 
ur Centuries of American 
~ty 
ited by Roger Lundin and 
wk A. Noll 
:elebration of the richness and 
nplexity of the Christian spiritual 
,erience, this wide-ranging anthology 
ludes selections by both well-known 
I obscure Americans-beginning 
h the Puritans and ending with such 
:ntieth-century figures as Flannery 
:::onnor, Martm Luther King, Jr., 
I John Updike. Each selection is 
:oduced with a brief biographical 
tch of the author. 
>th, $19.95 

iE STEEPLE'S SHADOW 
1 the Myths and Realities 
Secularization 
widLyon 
vid Lyon argues that there is a 
tdamental fault in the sociology 
ich predicts an inevitable witliering 
ay of the Church's influence on 
Jple's lives. 
per, $9.95 

:IE RESTLESS HEART 
1e Life and Influence of 
. Augustine 
Michael Marshall 

lieving that St. Augustine has been 
, long buried "beneath the dust and 
Jris of much brilliant scholarship," 
.chael Marshall offers this fully 
tstrated, popularly written biography 
the hope of interesting others in 
: life and work of this unportant 
mrch Father. 
:,th, $19,95 

HE PAGAN TEMPTATION 
',omas Molnar 
the face of a rationalized and 

mythologized Christianity, says 
olnar, many have sought alternate 
{tbs and symbols to understand the 
,rid. This is the pagan temptation. 
te only way to counter it, Molnar 
~ues, 1s to restore myth and symbol 
a vital role in the faith. 
per, $n.95 

TYNDALE NEW 
TESTAMENT 
COMMENTARIES 

JAMES (Replacement) 
Douglas Moo 
Paper, $4,95 - -

REVELATION .. .....-
(Revised) _,,.-
Leon Mo-rris -
Paper, $6.95 

DEMOCRACY AND THE 
RENEWAL OF PUBLIC 
EDUCATION 
Encounter Series, Volume 4 
Richard John Neuhaus, 
General Editor 
In this newest 
addition to the 
Encounter Series, 
leading educators 
and analysts examine 
the current status of 
the American public 
education system 

ENCOUNTER 
------------------------ ----- -~--- ---
--

SERIES and propose ways in 
which it might be 
made more clemocratic and 
representative of our pluralistic society. 
Paper, $9,95 

WORKING THE ANGLES 
The Shape of Pastoral Integrity 
Eugene H. Peterson 
Peterson calls the attention of his 
fellow pastors to three basic acts that 
are so critical to the pastoral ministry 
that they determine the shape of 
everything else. The acts:-;:-prayer,. 
reading Scripture, and g1vmg spmtual 
direction-are acts of attention to God 
in three different contexts: oneself, the 
community of faith, and another 
person. 
Paper, $7.95 

PUBLIC THEOLOGY AND 
POLITICAL ECONOMY 
Christian Stewardship in 
Modern Society 
Mme L. Stackhouse 
Stackhouse argues that the chief task 
of the Christian steward is to cultivate 
a new public theology to shaJJe the 
structures and policies of pu6lic life. 
Paper, $8,95 

HAMMERING SWORDS 
INTO PLOUGHSHARES 
Essays in Honor of Archbishop 
Mpilo Desmond Tutu 
Baited by Buti Tlhagale and 
Itumeleng Mosala 
This book includes personal tributes to 
Desmond Tutu, theological discussions 
on the South African struggle, and 
essays on the complex politICal and 
social situation. A fitting tribute to a 
man who has dedicated his life and 
ministry to the liberation of the 
oppressed and exploited, Hammering 
Swurds into Ploughshares will help 
readers discern a truly biblical response 
to the South African situation ana to 
oppression wherever it occurs. 
Paper, $12.95 

GOD THE EVANGELIST 
How the Holy Spirit Works to 
Bring Men and Women 

toFaith ~ David F. Wells 
Introduction by 
J.I. Packer 
This study places the 
preaching and believing 
of the gospel in the w1cler context of 
the Holy Spirit's work in creation, 
history, and the church . 
Paper, $6.95 

Prices subject to change. 

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~ ;r;: ;~;;~=s 
~ I,~ PUBLISHING co. 
155 JEFFERSON AVE. S.E. / GRAND RAPIDS, MICH. +0503 



death this Clark would have rested in peace, 
and we too would have some relief from his 
weird combination of pure rationalism dark 
predestinarian ruminations. No such luck! 

-Clark H. Pinnock 

Worldly Saints: The Puritans As They 
Really Were 
by Leland Ryken, foreword by J.I. Packer 
(Zondervan, 1986, 281 pp., $14.95). 

No one who cherishes stereotypes should 
pick up this book. One after another Ryken 
remorselessly punctures the myths held so 
tenaciously by otherwise "right-thinking" 
people, especially the one that perceives Pu
ritans as sober-sided fanatics who trembled 
at the thought that someone, somewhere 
might be happy. Puritans, Ryken shows us 
through diligent marshaling of the sources, 
actually laughed a little (and at themselves). 
They really did enjoy the "coupling together 
of two persons into one flesh, according to 
the ordinance of God" (44). They were sen
sible about work and money. They spent time 
making worship beautiful and fitting to au
diences. They felt education should help peo
ple from all social ranks. They reveled (there 
is no other word) in the goodness of the 
physical world. Many of them, it seems, dared 
to treat life as a supreme gift from God and 
to live, in grateful response, for his glory. 

W orldy Saints makes its case through a 
wealth of quotations from the Puritans them
selves. Many of these are memorable-not 
just as pithy statements, but as pointers to a 
quality of godliness rarely found today. Ry
ken also includes a section on the faults of 
the Puritans (e.g., "Too Many Rules," "Too 
Many Words"); but lovers of bad history will 
be hard pressed to resurrect the malevolent 
stereotype from this one chapter. The book 
is not a technical study for the initiated, but 
a marvelous introduction for all with minds 
not completely closed. Its picture of the Pu
ritans' world-embracing piety offers special 
encouragement to those today who would 
love God with heart, soul, strength, and mind. 

-Mark A. Noll 

The Atonement of the Death of Christ: In 
Faith, Revelation and History 
by H.D. McDonald (Baker Book House, 1985, 
371 pp., $19.95). 

It has been a number of years since a full
scale history of the doctrine of the atonement 
has been published. Now we have a new one 
that is up-to-date and encyclopedic in scope. 
McDonald deals with more than 85 theolo
gians from the early church to contemporary 
people touching on all varieties of people 
along the way. The three foci of the book are 
the meaning of the atonement for faith, its 
Scriptural bases and its expression in the his
tory of Christian thought. 

Since there are so many views about the 
atonement, it is difficult to find categories to 
group them. McDonald succeeds in doing this 
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yet is also sensitive to the nuances of a po
sition that make it unique in itself. 

This is a most valuable reference volume 
with McDonald not afraid to point to what 
he sees as inadequacies in various formula
tions. But the book also gives us a wide win
dow on the amazing diversities of atonement 
doctrines and thus shows how fully and richly 
the church has perceived what the death of 
Jesus Christ means. 

-Donald K. McKim 

"A most 
valuable 
selection of 
materials. . . . " 

-James Packer 

An anthology of some of the best 
English spiritual writing in the age 
of the Great Evangelical Revival, 
this book is an unprecedented 
gathering of representative 
witnesses to the work of the Spirit 
in the eighteenth century. 

Emphasizing complete shorter 
texts, the book crosses 
denominational lines, including 
spiritual writings from Isaac Watts, 
Philip Doddridge, Elizabeth Rowe, 
William Law, Christopher Smart, 
John and Charles Wesley, George 
Whitefield, John Fletcher, John 
Newton, William Cowper, Hannah 
More, and William Wilberforce. 
The works range from sermons and 
tracts to thoughtful meditative 
devotional pieces, hymns, poetry, 
and pastoral counsel on every 
aspect of the inner life from daily 
prayer to the most practical 
consequences of Gospel obedience. 

Through these selections the 
reader will recognize that, then as 
now, the real worker of revival is 
the Holy Spirit. As is always true of 
human instruments, these writers 
were "not that Light, but sent to 
bear witness to the Light." In that 
they were willing to be 
instruments, it may be said of 
them, as it was of John the Baptist, 
that they become as "a burning and 
a shining light" to their own and 
subsequent generations. 

What Are They Saying About Euthanasia? 
by Richard M. Gula (Paulist Press, 1986, 179 
pp.). 

This book is a clear and fair introduction 
to the complex and difficult topic of euthan
asia through exposure to a variety of posi
tions. The author first describes philosophi
cal, theological, medical and legal dimensions 





of the question of determining death. He then 
discusses four moral issues at stake: the prin
ciple of sanctity of life; the extent of dominion 
over life and death; the difference between 
the killing and allowing to die; and the dis
tinction between ordinary and extraordinary 
means of treatment to sustain life. Three types 
of moral positions are taken on euthanasia: 
strict consequentialist views, mixed conse
quentialist views, and deontological views. 
Ethical considerations related to caring or the 
dying are stated: Who should decide whether 
life-prolonging treatments should be used? 
Should the dying person be told the truth 
about his or her condition? What is hospice 
and how does it fit within the larger discus
sion of euthanasia? The concluding chapter 
identifies four convictions which dispose us 
to act in certain ways: life is not an absolute 
good; the patient's choice is necessary; treat
ments that cannot reverse terminal illness are 
not morally required; treatments that cannot 
reverse terminal illness are not morally re
quired; and decisions to withhold or with
draw treatment should intensify efforts to 
comfort. 

-Millard J. Erickson 

The Authority of the Bible 
by Robert Gnuse (Paulist Press, 1985, 153 
pp., $6.95). 

The author sets out in this book to review 
five models for understanding the authority 
of Scripture. The first, the inspiration model, 
postulates that authority resides in God's act 
of breathing into the bibical writers the di
vine message. Under this category Gnuse ex
amines four options, from strict inerrancy 
(Schaeffer, Lindsell) to the theory of partial 
infallibility (Beegle, Davis). Second, the sal
vation history model affirms that biblical au
thority derives from the saving events to 
which Scripture testifies (Cullmann, Bright) 
or from uniform world history as revelation 
(Pannenberg, Motlmann). Third, the existen
tialist model maintains that authority is rooted 
in the individual's encounter with and re
sponse to the proclaimed word (Barth, Brun
ner, Bultmann). Fourth, the Christocentric 
model claims that authority is rooted in the 
Bible's witness either to the historical Jesus 
(Ritschl, Harnack) or to the divine Christ (Lu
ther, Forsyth). And fifth, out of preference for 
other sources of truth (lived experience, sci
ence, etc.), models of limited authority severely 
restrict the authority of the Bible (Herder, 
Fosdick). 

Discussion of the canon reveals the au
thor's personal commitment: Scripture arose 
via a horizontal process from the life and tra
ditions of the communtiy of faith, i.e., "Hu
man Life Situation-Traditions-Corpus of 
Literature-Sacred Texts-Canon" (110). Here 
the author reveals his indebtedness to critical 
contemporary schplars such as James Barr and 
David Kelsey. The author's bottom line is that 
it is impossible to articulate any coherent the
ory of biblical authority. "The Scriptures are 
authoritative because the Church has chosen 
to use them for 2,000 years" (123). 

Gnuse's work is useful for rounding out 
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one's understanding of modern Protestant and 
Roman Catholic theories of inspiration, bib
lical authority, and the canon. But this re
viewer concludes that the author, apparently 
indebted to modern, enlightened skepti
cisms, fails to do justice to the historic Chris
tian position, which most ordinary believers 
(and not a few scholars) understand to be the 
position of the Bible itself: Sola Scriptural 

-Bruce Demarest 

Francis A. Schaeffer: Portraits of the Man 
and His Work 
by Lane T. Dennis, ed. (Crossway Books, 
1986, 237 pp., $7.95). 

These twelve portraits are provided by in
dividuals who have been significantly af
fected by Schaeffer's life and work. They are 
tributes to his personal, theological or social 
influence. Each focuses on particular aspects 
of Schaeffer's thought or ministry which per
sonally touched the writer, but several re
curring themes are noticeable. They include: 
Schaeffer's focus on the unity of truth, his 
interdisciplinary methodology, his belief in a 
biblical world view and his use of world view 
criticism, his Christian critique of culture, his 
deep love for people and belief in prayer, and 
his overriding confidence that because Christ 
is the Lord of all of life, Christian faith speaks 
to the whole of human life. 

Writing for a general audience, the au
thors attempt to combine a tribute to Schaef
fer's work with insights from their own ex
perience or academic discipline, resulting in 
an odd and not entirely satisfactory mixture. 
The portraits sometimes show as much of the 
painter as the subject and occasionally con
tain rather lengthy digressions. Others are fine 
glimpses into the life, work and influence of 
a man whose desire was to show forth the 
existence and character of God. Though of
fering some criticism of Schaeffer's work, the 
authors are far more critical of his critics. A 
few of the writers make bold assertions about 
Schaeffer's contribution to modern thought. 

The essays vary significantly in style and 
value. Several are helpful in pointing out some 
of Schaeffer's less commonly recognized con
tributions to contemporary Christian thought 
and action. Others are interesting in their 
demonstration of how Schaeffer's seminal 
work has blossomed in a new generation of 
Christian thinkers. 

-Christine D. Pohl 

The Theory and Practice of Virtue 
by Gilbert C. Meilaender (University of 
Notre Dame Press, 1984, 191 pp., $16.95). 

Meilaender' s third book is a collection of 
essays which, taken together, analyze the re
cent flourishing of interest in the virtues, 
character, moral education, and values clar
ification. He welcomes this turn in Christian 
ethics but would have his readers consider it 
in relation to the culture's passion for self
actualization. Do such inward concerns re
flect an undue preoccupation with the self? 
Do they lead to moralistic understandings of 

Christianity? Both are possibilities. Meilaen
der's remedy is to ground any ethic of virtue 
in God and in service to others. He argues 
this point and charts a distinctly Protestant 
course through the literature on the virtues 
by a chapter discussion with figures ranging 
from Plato and Aristotle to Luther and John 
Henry Newman to Josef Pieper and C.S. Lewis 
to Alasdair MacIntyre and Lawrence Kohl
berg. In the process he considers the neces
sity for an ethic of virtue, the unity of the 
virtues, whether and how virtue can be 
taught, the kind of community context nec
essary for the teaching of virtue, and the re
lation between sin, grace and moralism. The 
final two chapters consider the virtues of cur
iosity and gratitude. While the book is not as 
systematic a presentation as the title suggests, 
Meilaender succeeds in introducing the the
ories and practices of virtue and does so with 
a clear and concise writing style. The book 
is highly recommended to teachers of ethics 
and others who struggle to include an ethical 
dimension to what they teach. 

-Stephen Charles Mott 

The Abusing Family 
by Blair and Rita Justice (Human Sciences 
Press, 1986, 288 pp., $14.95). 
The Broken Taboo: Sex in the Family 
by Blair and Rita Justice (Human Sciences 
Press, 1979, 304 pp., $14.95). 

Every effective pastor who truly serves his 
or her parishioners will, at one time or an
other, be confronted with abusing parents or 
incestuous relation in a family in his or her 
parish. The question is not, "will he/she" but 
"how well will he or she help them become 
loving and caring parents, find forgiveness 
for their cruelty, then redirection (sublima
tion) for their rage toward their offspring(s) 
or a more psychological and spiritual love for 
family members?" The Justices' books will 
help the pastoral healer be a healing influ
ence rather than a shocked and counter-hos
tile enemy to the abusing parents or sexually 
involved person. 

Don't look for theology or a place for pas
toral counseling by name in these volumes, 
for there isn't any, but there is a lot of solid 
psychological and sociological direction which 
every seminary student should be conversant 
with before going out to minister to hurting, 
hostile, sinful and sexual abusing persons in 
their community. 

As with most social/behavioral scientific 
approaches to social problems, sin and the 
place of evil in human life is depicted in psy
chological language but the serious seminary 
student may make his or her own insight into 
the ultimate sources of these kinds of anti
social and humanly degrading abuse of fam
ily members. 

Certainly these ancient sins and evils are 
not unknown to the Bible student; read 2 Sam. 
13:1 where Amnon, the son of David, lusted 
after his sister Tamar and committed incest 
with her, or the daughters of Lot, Gen. 19:34, 
who were both pregnant by their father, se
duced while intoxicated. 
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Old Testament _____ _ 
EXODUS (vol. 3), John I Durham, 
Southeastern Baptist Theological 
Seminary. 

NUMBERS (vol. 5), Philip J. Budd, 
Westminster College, Oxford and Ripon 
College, Cuddesdon, England. 

JOSHUA (vol. 7), Trent C. Butler, 
formerly of the Baptist Theological 
Seminary of Ruschlikon, Switzerland. 

1 SAMUEL (vol. 10), Ralph W. Klein, 
Lutheran School of Theology in 
Chicago. 

1 KINGS (vol. 12), Simon J. DeVries, 
Methodist Theological School in Ohio. 

2 KINGS (vol. 13), T. R. Hobbs, 
McMaster Divinity College, Hamilton, 
Ontario. 

1 CHRONICLES (vol. 14), Roddy L. 
Braun, Our Savior Lutheran Church, 
Arlington, Virginia. 

EZRA-NEHEMIAH (vol. 16), H. G. M. 
Williamson, Cambridge University. 
Chosen "Best Commentary on a Book 
of the Old Testament," 1986 Biblical 

Old Testament Editor: John D. W Watts, 
Southern Baptist Theological Seminary 

LICAL CO NTARY 

THE LATEST 
AND BEST 

IN BIBLICAL 
SCHOLARSHIP 

Archaeology Society Publication 
Awards. 

PSALMS 1-50 (vol. 19), Peter C. 
Craigie,t formerly of the University of 
Calgary. 

PSALMS 101-150 (vol. 21), Leslie C. 
Allen, Fuller Theological Seminary. 

ISAIAH 1-33 (vol. 24), John D. W. 
Watts, Southern Baptist Theological 
Seminary. 

EZEKIEL 1-19 (vol. 28), William H. 
Brownlee,t formerly of Claremont 
Graduate School. 

MICAH-MALACHI (vol. 32), Ralph L. 
Smith, Southwestern Baptist 
Theological Seminary. 

New Testament _____ _ 

2 CORINTHIANS (vol. 40), Ralph P. 
Martin, Fuller Theological Seminary. 

PHILIPPIANS (vol. 43), Gerald F. 
Hawthorne, Wheaton College. 

COLOSSIANS-PHILEMON (vol. 44), 
Peter T. O'Brien, Moore Theological 
College, Sydney, Australia. 

General Editor: David A. Hubbard, 
President, Fuller Theological Seminary 

1 & 2 THESSALONIANS (vol. 45), 
F. F. Bruce, Professor Emeritus, 
University of Manchester. 

JUDE, 2 PETER (vol. 50), Richard J. 
Bauckham, University of Manchester. 

1, 2, 3 JOHN (vol. 51), Stephen S. 
Smalley, Coventry Cathedral, England. 

GENESIS 1-25 (vol. 1) Gordon J. 
Wenham, The College of St. Paul and 
St. Mary, Cheltenham, England. 

2 CHRONICLES (vol. 15) Raymond B. 
Dillard, Westminster Theological 
Seminary. 

ISAIAH 34-66 (vol. 25) John D. W. 
Watts, Southern Baptist Theological 
Seminary. 

HOSEA.JONAH (vol. 31) Douglas 
Stuart, Gordon-Conwell Theological 
Seminary. 

JOHN (vol. 36) George R. Beasley
Murray, formerly of Spurgeon's 
College, London, and Southern Baptist 
Theological Seminary. 

New Testament Editor: Ralph P. Martin, 
Fuller Theological Seminary 
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The Justices do accuse ''physicians, clergy, 
relatives and neighbors" who dose their eyes 
to incest and child abuse in their families seen 
in their practice, parish, family or neighbor
hood of contributing to the suffering of the 
victims and the increase in incest from one 
in a million in 1940 to one in 100 in 1950 to 
one in 20 in 1970, and? in? in 1980. 

Many of us who see victims and their abu
sers in psychotherapy believe that pastors, 
more than any professional group in society, 
have the effective answers to both child abuse 
and incest-in the Gospel of forgiveness and 
ethical living and personal holiness. 

-John M. Vayhinger 

Towards A Christian Poetics 
by Michael Edwards (Eerdmans, 1984, 246 
pp., $13.95). 

When I come across a difficult book (and 
this is a difficult book), I introspect on a series 
of questions: 1) Is this difficult because of the 
complexity of ideas?; 2) Is this difficult be
cause the writer prefers obfuscation to clar
ity?; or, 3) Is this difficult because I am too 
stupid or unlearned to keep pace? With Ed
wards' book, though, I can guess which po
sition he would choose, I'm torn between all 
three. Although his poetic is profound at 
times, rigorously defended, and rich with ex
amples from Racine to Boccaccio to Shake
speare and Dickens, Edwards is also, often, 
convoluted and unnecessarily thick. 

Edwards' thesis is that literature and lan
guage exist in their experienced forms be
cause of the reality of the creation, fall, and 
redemption. Since we are created and have 
a vision of the redeemed paradise, we strive 
to understand and express grandeur. Since we 
are fallen and remain constrained by sin this 
side of perfection, we are condemned to un
derstand and express misere. This dialectic 
between grandeur and misere explains the na
ture of literature (with special attention de
voted to tragedy, comedy, story and trans
lation), as well as painting and music. 

Extending these parallels to language it
self, Edwards contends that the very struc
ture of language and composition betrays the 
dialectic, ultimately resting in the Spirit's rec
ognition of our "groaning" inadequacy and 
pointing toward the redemption of speech in 
the Word Himself. In a special chapter, T.S. 
Eliot is revealed as a model of the thoroughly 
intentional Christian writer. 

Not for the casual reader of intense treat
ments of aesthetics. 

-Gregory H. Spencer 

That You May Believe: Miracles and Faith 
Then and Now 
by Colin Brown (Eerdmans, 1985, 232 pp., 
$7.95). 

Colin Brown is Professor of Systematic 
Theology at Fuller Theological Seminary. This 
book is a popular sequel to his Miracles and 
the Critical Mind (1982). The book is divided 
into three parts dealing with philosophical, 
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biblical and pastoral theology. 
Part One is a historical sketch, from New 

Testament times to today, of topics concern
ing the nature of miracle, how it relates to 
faith, and whether rational people can be
lieve it. This is basically a popularized ver
sion of his previous book. 

Part Two looks at the miracle stories sur
rounding Jesus, and concludes that they can 
be historical, and need not be rejected as in
ventions of the church. He looks at the the
ology of Jesus' miracles in each Gospel. Part 
Three is an examination and rejection of the 
doctrine that miraculous healing is the "right" 
of every true believer. 

Brown has written an important book, not 
least because he writes for the general reader. 
His analysis of philosophy, history of ideas, 
and Scripture is accurate and easy to read. 
He has set error to flight; granted his readers 
a wealth of information for a modest sum; 
and filled those who may be lead astray with 
a fund of Christian wisdom regarding healing 
and exorcism. I highly recommend this book. 

-Alan Padgett 

Clinical Handbook of Pastoral Counseling 
edited by R.J. Wicks, R.D. Parsons and D.E. 
Capps (Paulist Press, 1985, 579 pp., $14.95). 

Well written, this volume is a classic, a 
basic that every seminary student should read 
through and should be used as text in classes 
in Pastoral Care and Counseling. Long 
needed, it fills a unique place in the basic 
over-all view of the current and historic phi
losophy and theology of pastoral counseling. 

It suffers from the common problems of 
all edited books (31 chapters by 34 authors) 
of overlapping information sometimes, but 
less than most books of its type. Many of the 
historic leaders of the field are missing, i.e., 
Wayne Oates, Edgar Jackson, Paul Johnson, 
Seward Hiltner, Carroll A. Wise, etc., but this 
lack is evidence that the field is passing to 
younger leaders with the death of most of 
those named. 

What the volume does do is open with a 
broad introduction to the history of pastoral 
counseling by two experts most equipped to 
do so, Don Browning and Orlo Strunk, then 
selects specific foci and centers in on them. 

Two physicians, Edgar Draper, B.D. & 
M.D. and Bevan Steadman discuss Assess
ment in pastoral care; Bernard Tyrrell on 
Christotherapy; Bob Wicks on Countertrans
ference and Burnout; Sr. Madonna Cun
ningham, O.S.F. on Consultation, Collabo
ration and Referral; Ralph Underwood in the 
Parish and Gerald Fath, O.P. in the Hospital, 
Sharon Parks in the University, Ross Trower 
in the Military and Clark Power in the school 
setting describe the counseling environment. 

A third focus is dealt with dynamically in 
chapters by Bob Neale on Loneliness; David 
Augsburger on Anger and Aggression (rev. I 
would have thought Depression); James 
Royce, S.J., Alcohol; Coval MacDonald on 
Loss and Bereavement; Ken Byrne on Sexual 
Dysfunction; Bascue and Lewis on Marital and 
Family Therapy. 

And finally, Lowell G. Colston (since de
ceased) on the Handicapped; Emma Justes on 
Women; Ed Wimberly with Minorities; Fames 
Lapsley on the Aging; Carole Rayburn on 
Prison Counseling, and so on and so on. • 

Strunk's description of the Clinical Pas
toral Education and American Assn. of Pas
toral Counselors' history is both heartening 
and informative as to the place of both in 
pastoral education and accreditation and 
clinical training, but also warns of the dan
gers of psychologizing our theology and be
coming "just only" therapists. The reader is 
also warned against overvaluing the psychi
atric/psychological healing theories of Freud, 
Skinner and Rogers, giving them more va
lidity then they deserve. 

Styles of the chapter authors vary widely, 
as would be expected; some use case method, 
some historical, some lecture, some theoret
ical forms, some expository, and so on. 

Had this been published earlier I would 
certainly have used it as a text in my nearly 
30 years as a seminary professor. What better 
praise! 

-John M. Vayhinger 

Women, Authority and the Bible 
edited by Alvera Mickelsen (InterVarsity 
Press, 1986, 304 pp., $9.95). 

In October of 1984, thirty six leading 
evangelical scholars gathered in Illinois for a 
colloquium on the biblical and hermeneutical 
issues involved in the question of women's 
role in ministry. Women, Authority and the Bi
ble is a collection of select presentations and 
responses from that colloquium. Overall, it 
represents an effort by authors with a biblical 
feminist orientation to break new ground in 
the theological stalemate between traditional 
and feminist perspectives. 

The book opens with a discussion of the 
human element involved in the issue of 
women's role in ministry. It moves the dis
cussion out of the realm of theological ab
straction and reminds the reader that the is
sue deals with flesh-and-blood hurting, 
hoping women. 

The next section deals with broad her
meneutical issues. Robert K. Johnston seeks 
to address the question of how various peo
ple who affirm the authority of Scripture can 
hold such radically different views on this 
issue. Roger Nicole discusses how feminist 
aspirations have been set in opposition to 
biblical authority and whether or not such a 
conflict is unavoidable. Clark Pinnock sur
veys feminist and contemporary traditional 
scholarship in order to illustrate that the con
flict is, in fact, unavoidable and that biblical 
feminism is a contradiction in terms. 

The book moves on to discuss biblical 
views of authority and headship. In the dis
cussion of authority, Richard Longenecker 
argues for a developmental hermeneutic that 
roots hierarchy in creation and mutuality in 
redemption. In the second article on this topic, 
Berkeley and Alvera Mickelsen discuss the 
significance of kephale as it is used in the Pau
line epistles. 



Having laid this foundation, the book be
gins to deal with the 11difficult texts" of Paul 
in I Corinthians, Galatians, and II Timothy. 
The book concludes with strategies for change 
within the church and an evaluation of the 
colloquium. The thrust with which the reader 
is left is that there is strong biblical support 
for the broadening of women's roles in min
istry. At the same time, the book exhorts the
ologians, pastors, and laypeople to continue 
to address the theological, biblical and her
meneutical issues involved. 

The nature of this book as a collection of 
papers presented at a colloquium is its great
est strength. This allows for a great breadth 
and diversity of topics and viewpoints. Fur
thermore, because the book is structured as 
a series of presentations and responses, the 
reader is readily drawn into the theological 
dialogue and forced to think critically about 
the writers' claims. This structure also allows 
the reader to view any given issue from a 
variety of perspectives, an opportunity found 
in few, if any, books on the same subject. 

-Donna Van Haren 

Sociological Approaches to the Old Testa
ment 
by Robert R. Wilson (Guides to Biblical 
Scholarship: Old Testament Series. For
tress Press, 1984, 83 pp., $4.50). 

Robert R. Wilson has provided us with a 
useful guide to the use of the social sciences 
in our understanding of the Old Testament. 

He begins by providing a concise over
view of the development, roles and em
phases of the various social sciences and their 
influence on Old Testament studies. In the 
process he provides us with some guidelines 
for their use. One such guideline is that while 
the comparative sociological material is used 
to form a hypothesis, the exegesis of the text 
itself has the role of confirming, disproving 
or modifying the hypothesis. 

With this background Wilson illustrates 
how sociological approaches can be used by 
applying them to three different areas of Old 
Testament study (reconstructing the history 
of Israel, understanding literary forms and 
understanding Israel's religion). 

The last three pages are given to a look 
at the role sociological approaches will likely 
play in biblical studies in the future. 

This little book will prove valuable to any 
student interested in a clear and concise in
troduction to the use of the social sciences in 
Old Testament studies. 

-Roy E. Ciampa 

Clive Staples Lewis: A Dramatic Life 
by William Griffin (Harper & Row, 1986, 
507 pp., $24.95). 

C.S. Lewis seems a man worth knowing. 
And though this biography is only a partial 
means to that end, it exudes an enthusiasm 
for Lewis which is disarming-and which 
mitigates some serious faults. The arrange
ment of the biography can make for an ex-

hausting reading: the book consists of a series 
of anecdotes about Lewis, arranged in chron
ological order. This approach tends to give 
the impression of Lewis as a kind of stand
up comedian, firing off witty repartee at 
luncheon tables and making sage comments 
in his voluminous correspondence. For good 
or ill, Griffin resolutely declines to probe any 
of the difficult questions of Lewis' life. 

The main problem in writing a study of 
Lewis is that a scholar's life is dramatic in
deed, but not in the sense which Griffith 
shows it to be-i.e., full of medical crises, 
endless letter-writing and frequent whiskey 
and sodas, though these play a definite part 
as well. Still, a scholar's life is dramatic be
cause ideas excite him; and their pursuit and 
hammering out in prose becomes a heroic 
quest. The concept of an intellectual and spir
itual life is definitely missing in this picture 
of Lewis. C.S. Lewis: A Dramatic Life contains 
no psychological subtlety, and lacks signifi
cant insight into Lewis' character. But the 
biographer shows an evident and warm af
fection for his subject; and in this case per
haps love covers a multitude of sins. 

-Janice A. Rossen 

Evangelical Ethics-Issues Facing The 
Church Today 
by John Jefferson Davis (Presbyterian and 
Reformed Publishing, 1985, 299pp., $13.95). 

The moral dimension of our everyday ex
perience is a pervasive and inescapable fact. 
Often, we seem instinctively to apply moral 
judgment to situations (both real and fic
tional) and to people of our acquaintance. 
However, the evangelical tradition of the last 
century and a half has been primarily con
cerned with conversion and personal com
mitment; in the ethical realm, evangelicalism 
has tended to accept the existing (and per
haps stagnant) body of traditional Christian 
ethical teaching. John Jefferson Davis' Evan
gelical Ethics attempts to make contact with 
the solid substance of Christian ethical tra
dition and to awaken the sleeping evangel
ical church to an awareness of the pressing 
moral issues facing Christians today. 

Davis limits his discussion to ten issues 
that are "likely to confront the pastor and 
Christian layperson today.11 By use of cau
sistry, Davis provides the reader with ample 
historical, legal and biblical data to begin re
flection toward a consistent and biblically 
valid way of life. Disappointing is the omis
sion of any ethical considerations with regard 
to non-human life. The work has many 
strengths. Davis' chapter on 11Civil Disobe
dience and Revolution" is insightful, espe
cially in light of the lack of evangelical re
sponse to South Africa. 

Evangelical Ethics is a solid introductory 
entry which should stimulate the evangelical 
community to do some new systematic and 
creative thinking in the development of a 
comprehensive and distinctive ethic which is 
not limited to the repetition of selected Bible 
texts. 

-John M. Kenney 

• BOOK COMMENT CONTRIBUTORS 
Roy E. Ciampa is a missionary to France with 
Greater Europe Mission; Bruce Demarest is 
professor of systematic theology at Denver 
Seminary; Millard J. Erickson is at Bethel 
Theological Seminary; John M. Kenney is Bi
ble Dept. Chairman at The Stony Brook 
School; Donald K. McKim is Associate Pro
fessor of Theology at the University of Du
buque Theological Seminary; Stephen Charles 
Mott is Professor of Christian social ethics at 
Gordon-Conwell Seminary; Mark A. Noll is 
Professor of History at Wheaton College; Alan 
Padgett is a graduate student in theology at 
Oriel College, Oxford University; Clark A. 
Pinnock is Professor of Theology at Mc
Master Divinity School; Christine D. Pohl is 
a doctoral student in ethics & society at Emory 
University; Janice A. Rossen is Instructor in 
the English Dept. at Chapman College, Or
ange, CA; Gregory H. Spencer is an instructor 
at the McKenzie Study Center; Donna Van 
Haren has the Master of Divinity from Fuller 
Seminary; John M. Vayhinger is Executive 
Director of the Colorado Interfaith Counsel
ing Center in Colorado Springs. 

LETTERS TO 
THE EDITOR 
In Praise of TSF 

I cannot begin to tell you how much re
ceiving TSF Bulletin means to me. Living 
overseas, cut off from the resources which 
have nourished me up to this point in my 
journey feels lonely and ruthless. TSF Bulletin 
11brings me home." 

I especially enjoyed the September/Oc
tober 1986 issue. Harold Netland's article, 
11The Challenge of Religious Pluralism" was 
especially refreshing because he articulates 
much of my own struggle here in Asia. Net
land has done a good job of outlining the 
problem and critiquing the false solutions (i.e., 
John Hicks' "theocentric" program). Netland 
suggests that an evangelical response to re
ligious pluralism is to II develop a genuinely 
biblical theology of religions which gives 
special attention to three areas" (p. 24). From 
my experience, I would suggest that there are 
two other needed areas. No. 4 would be called 
a deeper understanding of the nature of sin, 
following the line of Karl Barth's insights in 
his Romans commentary, i.e., in our sin we 
human beings seek to hide from the living 
God; religion is not so much the fruit of seek
ing the true God as it is the consequence of 
running from the true God and embracing a 
false concept of God which makes us com
fortable. And a fifth area would be a deeper 
understanding of the powers of darkness 
which blind human beings to the light and 
which disguise themselves in an aura of light 
(2 Cor. 4). 

Again, thank you for the work you and 
your staff do for TSF. I am, by grace, a disciple 
of the Incarnate One. 

Darrell W. Johnson 
Pastor at Union Church of Manila 

Manila, Philippines 
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VOLUME 10 

KEY TO VOLUME AND 
NUMBER ABBREVIATIONS 
10:1 September/October 1986 
10:2 November/December 1986 
10:3 January /February 1987 
10:4 March/ April 1987 
10:5 May /June 1987 

ARTICLES-AREA/ AUTHOR LISTING 

CHRISTIAN FORMATION 

Dyrness, William. The Voice of Outsiders: Is Anybody Listen-
ing? 10:4:34 

Grounds, Vernon. Finis to Fratricide 10:2:4-8 
Marney, Carlyle. On Ecclesiastical Provincialism 10:1:4 
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CHURCH HISTORY 

De Gruchy, Steve. Karl Barth: Socialism and Biblical Herme
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10:2:22-24 

Haas, Christopher. Early Christians in the Roman Empire 10:5:27-
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Then Preach? 10:2:19-22 

Bruce, F.F. The Theology of Acts 10:5:15-17 
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Dillard, Annie. Singing With the Fundamentalists 10:5:4-7 
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10 
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24 
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The Shifting Focus of Evangelical Hermeneutics, 1915-1986 
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McKnight, Scott. Reading the New Testament as a Canonical 

Text 10:5:22-23 
Netland, Harold. The Challenge of Religious Pluralism. 10:1:20-

25 
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Ha11dbook. Dr. Douglas Stuart 10:1:36. 
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Hoehn, Richard. Up From Apathy: A Study of Moral Aware11ess 

& Social I11volve111ent. James A. Selby 10:2:47. 
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Dr. John Vayhinger 10:5:42. 
Kaiser, Walter C., Jr. The Uses of the Old Testament in the New. 
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Wicks, R,J,; R.D. Parsons; D. Capps, eds. The Clinical Handbook 
of Pastoral Counseling. Dr. John Vayhinger 10:5:44. 

Wilson, Robert R. Sociological Approaches to the Old Testament. 
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