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REFERENCES TO ST. AUGUSTINE

IN THE WORKS OF JOHN WESLEY

. ..
JOHN

C.

ENGLISH

As a person trained in the Anglican theological tradition, John Wesley often
appealed to the authority and example of "primitive Christianity.'" He looked to
the early Fathers as particularly reliable interpreters of the Bible, to the practice
of the primitive Church as a model to be imitated by subsequent generations,
and to a consensus among the Fathers as a doctrinal standard second only to the
Scriptures. In recent decades, Wesley scholars, inspired to a considerable degree
by the Methodist theologian and ecumenist, Albert C. Outler, have been
exploring Wesley's indebtedness to one or more of the Fathers.2 So far Wesley's
references to Augustine have been neglected.3 This is rather surprising, since
Augustine is mentioned by name forty or more times in a frequently quoted
collection of his works .4 Some of these passages in which Augustine is
mentioned were written by Wesley himself. Others were "extracted" (sometimes
with little or no acknowledgment) from the books of authors with whom Wesley
agreed. Most of these references to Augustine will be cited in this paper. An
appendix lists all of them.
By referring to Augustine as frequently as he does, Wesley acknowledges the
great esteem in which he was held. This cuts two ways. Sometimes Wesley turns
Augustine to his advantage. He was a valuable resource who could be cited in
debates and sermons to reinforce Protestant and Wesleyan doctrine. In other
circumstances, however, Wesley tried to subvert Augustine's authority. Wesley's
critics might depend upon Augustine, either directly or indirectly, for some of
these ideas and arguments. In these situations, Wesley attacked Augustine as a
way of weakening their cases. Support for these generalizations will be offered in
the following paragraphs.s
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The Confessions is the work of Augustine's which Wesley knew best. He read the
book in 1730 and 173 I, while performing his duties as a Fellow of Lincoln College,
Oxford and again in 1745, during an exchange of correspondence with "John Smith."
From time to time Wesley quoted a passage from the Confessions in his published
works. The most famous of these is Confessions I I I 'Thou [God] hast made us for
thyself; and our heart cannot rest until it resteth in thee." Wesley quoted this sentence
three times and alluded to it on four occasions. "Ceasing from work, activity, or
motion" is one way the dictionary defines "rest."? Neither Wesley nor Augustine uses
the word in this way. The "resting" soul acts continuously.B The "eye" of the soul is
"single;" it attends only to God, "the centre" of spirits and Author of happiness.9 Day
by day the believer places his trust in Jesus Christ as Lord and Saviour. 'o He offers
thanks to God for the gift of salvation and seeks out ways of serving those around
him. "Rest" can also refer to tranquillity of soul; in this way the term approaches the
idea of ceasing from work. Both Wesley and Augustine use the word "peace" to
describe the tranquillity which they have in mind. "Peace," Wesley writes, is "an
unspeakable calmness and serenity of spirit," "the evenness of a mind stayed upon
God ."" Rest and peace are matters of degree. Wesley and Augustine distinguish
between the peace and rest enjoyed by believers now and the total blessedness of the
world to come. Wesley, always interested in "present salvation," tends to emphasize
the first of these. '2 On the other hand, the Christian's hope for eternal peace and rest
figures prominently in the Confessions. The way in which Augustine and Wesley treat
Matthew I I :28-29 is worthy of note. Jesus says :

2BCome to me, all who labor and are heavy-laden, and I will giv e you res t
(UVU7HXV<Twl.

my yoke upon you, and learn from me: for I am gentle and lowly in
heart, and you will find rest (UVU7TUU<TLU) for your souls (RSV).
In the Confessions, Augustine refers to these verses one time only. He focuses upon
the humility which becomes the genuine Christian. '4 Wesley makes the same point in
his Explanatory Notes upon the New Testament. 's Then he displays his knowledge of the
Greek language. In his comment on "I will give you rest" (verse 28), Wesley offers this
definition: "rest from the guilt of sin by justification, and from the power of sin by
sanctification."'6 The verb (UVU7TUU<TW) can mean "make to cease" or "relieve."'?
Both Wesley and Augustine passed through a series of "conversions." In Wesley's
case, these comprise (a) his dedication to a "serious" Christian life, upon reading the
Imitation of Christ and Jeremy Taylor; (b) a commitment to "mysticism," probably a
type of apophatic mysticism derived from Johannes Tauler and the Theologia Gennanica;'B
(c) the Aldersgate experience of May 24, 1738, in which he received an assurance from
God that his sins had been forgiven;' 9 and (d) a re-affirmation that "faith works by love"
(\ 74 I ), against Luther's doctrine of justification, as interpreted by certain Moravians20
Augustine's conversions include (a) his decision to pursue "philosophy" as a way of life/ '
(b) his conversion to the religion of the Manichees;22 (c) a vision of Divine Being,
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conceived in Neo-Platonic terms;23 and (d) his conversion to the Catholic faith, towards
the end of August, 386.24 Wesley never mentions this last conversion, Augustine's
experience in the garden at Milan. This is surprising, since the book of Romans was
decisive for each man. At Aldersgate, Wesley's "heart was strangely warmed" while an
unnamed person was reading aloud Luther's preface to the epistle. Augustine's hesitation
came to an end as he read Romans 13: 13-14 : "Let us conduct ourselves becomingly as in
the day, not in reveling and drunkenness, not in debauchery and licentiousness, not in
quarreling and jealousy. But put on the Lord jesus Christ, and make no provision for the
flesh, to gratify its desires" (RSV). Wesley quotes Confessions 7 10.16 (Augustine's vision of
Divine Being), not 8.12,29 (the garden in Milan), to support his doctrine of assurance, the
believer's "experimental" knowledge, wrought by the Holy Spirit, that he has been
forgiven and adopted by Cod as his child 25 Responding to "john Smith" on December
30, 1745, Wesley quotes Augustine at considerable length:26
I entered into the depths of my soul, and this I was able to do because your aid
befriended me. I entered, and with the eye of the soul, such as it was, I saw the
Light that never changes casting its rays over the same eye of my soul, over my
mind. It was not the common light of day that is seen by the eye of every living
thing of flesh and blood, nor was it some more spacious light of the same sort . ..
What I saw was something quite, quite different from any light we know on
earth. It shone above my mind, but not in the way .the sky hangs over the
earth. It was above me because it was the Light that made me ... All who know
the truth know this Light, and all who know this Light know eternity. It is the
Light that charity knows.
Eternal Truth .. my Cod, you are, and it is to you that I sigh by night and day.
When first I knew you, you raised me up so that I could see that there was
something to be seen, but also that I was not yet able to see it. I gazed on you
with eyes too weak to resist the dazzle of your splendor. Your light shone upon
me in its brilliance, and I thrilled with love and dread alike. I realized that I was
far away from you . .. I asked myself 'Is truth then nothing at all? .And, far off,
I heard your voice saying I am the Cod who IS, I heard your voice as we hear
voices that speak to our hearts, and at once I had no cause to doubt. I might
more easily have doubted that I was alive than the Truth had being.
The light symbolism in this passage, the description of Divine Being as Truth, and the
references to the spiritual senses are Platonic commonplaces. They are reminders that
Wesley was influenced to a considerable degree by various Platonists (Clement of
Alexandria, Nicolas de Malebranche and john Norris, for instance). One may ask why
he chose Confessions 7 10. 16 to illustrate his interpretation of assurance. Wesley may
have been trying to deflect the charge that assurance is a species of "enthusiasm," an
individual's conviction that he has received "an immediate revelation from cOD."27
Enthusiasm is a "warm" concept laden with emotional and subjectivist connotations.
Confessions 7 I 0. 16 is phrased in "cool" and intellectualistic terms. It generates more

8

English

light than heat. Wesley may have reasoned that language such as this would be more
acceptable to "Smith" than other examples he might have chosen.
Wesley cites Confessions 5.1 I in a sermon on Luke 16:2, "Give an account of thy
stewardship, for thou canst be no longer steward." Wesley's point is that God has
entrusted us "with our souls, our bodies, our goods, and whatever other talents we
have received" on the condition "that we use them only as our Master's goods, and
according to the particular directions which he has given us in his word."2B He places
under "bodies" health and beauty, the various senses, and certain members of the
body, including the tongue, hands and feet. The tongue stands for the power of
speech, which has been given to human beings "to be employed in glorifying" their
Maker. Wesley reinforces this statement by quoting, very loosely, Confessions 5.1 I
"Thou hast given me a tongue that I may praise thee therewith."'29
With the emergence of "modern" philosophy and the rise of "modern" physical
science, traditional conceptions of Divine Providence were placed in doubt. Wesley
and his contemporaries inherited a distinction between "general" ("ordinary') and
"particular" ("extraordinary") providence. These terms had been and were defined in
various ways. Wesley felt that the notion of "general providence," had been subverted
by certain deists, or "Epicureans," as he called them.30 They limited Divine Providence
to establishing the laws which natural philosophy studies, calling the universe (the
"world machine") into existence, and starting the mechanism. The Protestant
scholastics had defined "general providence" in a more generous fashion. For them,
the phrase refers to a series of actions which God performs continuously, such as
maintaining in existence the universe which he has created, enabling the actions of
contingent beings, and governing the created order in light of his purposes. 31 Wesley
reacted against the "Epicureans'" moves by assigning to "particular providence" the
work of conservation, concurrence and governance just mentioned, and rejecting
general providence altogether. 32 Particular providence, according to him, can refer to
the performance of miracles and the rise and fall of nations, but in his sermon "on
Divine Providence," Wesley emphasizes the benefits which God bestows upon each
rank in the great chain of being. More narrowly, particular providence stands for
God's care for each man and woman, guiding and protecting them and, if need be,
subjecting them to discipline H Augustine is introduced to illustrate particular
providence as Wesley understands it. He cites a "fine saying of St. Austin," which in
fact is a distant echo of Confessions 3.1 I 19.34 Wesley's citation reads, Ita praesides
singulis sicut universes, et universes sicut singulisPS He repeats this "quotation" on three
other occasions, translating thus, "God presides .. over the whole universe as over
every single person, over every single person as over the whole universe."J6
Wesley is careful to define "providence" in a way which does not exclude human
liberty, as he understands it.
All the manifold wisdom of God (as well as all his power and goodness) is displayed
in governing man as man; not as a stock or stone, but as an intelligent and free spirit,
capable of choosing either good or evil. Herein appears the depth of the wisdom of
God, in his adorable providence; in governing men, so as not to destroy either their

References to St. Augustine

9

understanding, will, or liberty. He commands all things, both in heaven and earth, to
assist man in attaining the end of his being, in working out his own salvation, so far
as it can be done without compulsion, without over-ruling his liberty.]?
Crace and predestination were hotly disputed topics in seventeenth-century
England. In some quarters, these controversies persisted into the following century.
Anglican "Arminians," such as Wesley, read Augustine on grace through the lens of
the "Calvinism" which they knew For them, Augustine and "Calvinism" went hand in
hand, since Calvin and his successors cited Augustine's works in support of their
doctrines of unconditional election and double predestination. "Arminians," on the
other hand, rejected these doctrines. In Wesley's estimation, they rendered the
Christian revelation unnecessary, called into question Cod's justice, and invited
disrespect for law, both moral and civil. ]8 He defined "election" as "a divine
appointment of some men to eternal happiness,"]9 but hastened to add, "I believe this
election to be conditional, as well as the reprobation opposite thereto. I believe the
eternal decree concerning both is expressed in these words : 'He that believeth shall be
saved; he that believeth not shall be damned'" <Mark 16: 16, omitting the reference to
baptism). A synergistic conception of human will and divine grace underlies this
statement. While all human beings have inherited from Adam a diminished
understanding and a diseased will, no one is left in "a state of mere nature."40 Cod
gives to each person born into the world a measure of grace, which enables him or
her to know the Truth, however dimly, and to choose the right, however fitfully
Those who pursue the Truth and strive to do well receive "convincing grace."4! Cod
helps them to know the depth of their sin, to turn from their wicked ways, and to
pray for the grace which justifies. This alternation between Divine initiative and
human response continues throughout the believer's life. Having been justified and
born anew, he or she goes on '''from faith to faith,' 'from grace to grace,"'42 until
perfection is attained.
Wesley borrowed from josiah Tucker a genealogy of "predestinarianism" which
connects Augustine and the Calvinists, by way of the medieval schoolmen. Writing to
john Fletcher in 1775, Wesley remarks:
Does not he [Tuckerl show beyond all contradiction that it [double
predestination] was hatched by Augustine in spite to Pelagius <who very
probably held no other heresy than you and I do now) ; that it spread more and
more in the Western Church till the eleventh century; that Peter Lombard then
formed it into a complete system; that in the twelfth century Thomas Aquinas
bestowed much pains in explaining and confirming it; that in the thirteenth
Duns Scotus did the same; that Ignatius Loyola and all the first jesuits held it, as
all the Dominican and Augustine Friars <with the jansenists) do to this day; that
Bellarmine was firm in it, as were the bulk of the Romanists, till the Council of
Trent, when, in furious opposition to Luther and Calvin, they disclaimed their
ancient tenets:]
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According to Tucker, the authentic doctrine of predestination is to be found in the
Creek Fathers (perhaps he is thinking of Crigen and John Chrysostom) ; the "semiPelagian" critics of Augustine, such as John Cassian and Vincent of Leerins; the
Christian humanists, Desiderius Erasmus, author of an anti-Lutheran defense of free
will (Diatribe de Libero Arbitrio, 1524) and Philip Melanchthon, the irenic and
relatively moderate author of the Augsburg Confession (1530) ;44 and the works of
Jacobus Arminius. While Wesley had not read every one of these authors he would
have found their views on grace and free will to be acceptable (granted that they did
not agree with one another in every respect) One may ask why he chose to
summarize parts of Tucker's book for Fletcher's benefit. Perhaps this was part of
Wesley's effort to repristinate the reputation of Pelagius, a theme to which I will turn
in a later section of this paper. The anti-Catholic undertone of the summary deserves
notice. Apparently Wesley was not above appealing to Protestant prejudice. The
emphasis upon the Latin and Roman descent of unconditional predestination to a
rhetorical device, intended to discredit the Calvinists' doctrines.
Augustine's views regarding predestination changed over time. During the 390's, he
began to study the letters of Paul intensively, perhaps in order to refute Manichean
interpretations of the Apostle. As a result of these studies, his views regarding grace
and human freedom changed significantly He adopted the severe doctrine of
predestinations for which he is best-known. In his earlier writings, however, Augustine
had made statements with which "Arminians" could identify For example, Augustine
said that Cod "has chosen him whom he foreknew would believe in him and to
whom he would give the Holy Spirit so that, by performing good works, he would
obtain eternal life."46 "Arminians" could seize upon the differences between the early
and the late Augustine, in order to claim his authority for their own point of view.
Wesley makes this move in A Dialogue between A Predestinarian and His Friend. 47
The most important point separating Augustine and Wesley is, in all likelihood, the
doctrine of Christian perfection. Jesus gave to his disciples the command, "Be ye
perfect, even as your Father in heaven is perfect" (Matthew 5:48, KJV) . Wesley takes
this command with the utmost seriousness. For him , perfection , or e ntire
sanctification, is "the grand depositum which Cod has lodged with the people called
Methodists; and for the sake of propagating this chiefly He appeared to have raised us
Up."48 The perfection which Wesley has in mind is not the happiness which the saints
enjoy in the world to come. He is thinking, rather, of the perfection which Christians
can enjoy here and now. He describes perfection in a variety of ways. "In one view, it
is purity of intention, dedicating all the life to Cod."49 "In another view," "It is the
renewal of the heart in the whole image of Cod, the full likeness of Him that created
it. In yet another, it is the loving of Cod with all our heart, and our neighbor as
ourselves."sD Elsewhere Wesley says, "a Christian is so far perfect, as not to commit
sin," defining "sin" as a voluntary transgression of a known law of God."si
The controversy regarding Divine grace, named for the British ascetic, Pel agius,
engaged Augustine's attention for approximately twenty years. Augustine questioned,
and then rejected Pelagius' teaching on Christian perfection. Addressing the Synod of
Diospolis (Lod) in 415, Pe1agius declared that a man "having been converted from his
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sins," "can be without sin by his own efforts and God's grace, yet not even by this
means is he incapable of change for the future." 52 In his early commentary on Jesus'
Sermon on the Mount, Augustine had affirmed that Christians can attain perfection in
this life. 53 Once the Pelagian controversy got underway, he continued to acknowledge
that perfection on earth is possible," but he began to ask if anyone had in fact
reached this goal." Sometimes he left the matter open,56 but rather quickly he decided
to answer the question, "no."" He maintained this position to the end of his life.58
In a sermon entitled 'The Wisdom of God's Counsels," Wesley offered his opinion
on this divergence between Pelagius and Augustine:
I would not affirm that (Pelagiusl the arch-heretic of the fifth century (as
plentifully as he has been bespattered for many ages) was not one of the holiest
men of that age, not excepting St. Augustine himself- a wonderful saint' as full
of pride, passion, bitterness, censoriousness, and as foul -mouthed to all that
contradicted him as George Fox himself. S9 I verily believe the real heresy of
Pelagius was neither more nor less than this, the holding that Christians may by
the grace of God (not without it; that I take to be a mere slander) 'go on to
perfection;' or, in other words, 'fulfill the law of Christ.'
'But St. Augustine says'- When St. Augustine's passions were heated his word is
not worth a rush. And here is the secret. St. Augustine was angry at Pelagius.
Hence he slandered and abused him (as his manner was) without either fear or
shame. And St. Augustine was then in the Christian world what Aristotle was
afterwards. There needed no other proof of any assertion than ipse dixit-'St.
Augustine said it.'6o
This is an extraordinary statement. Wesley was not given to hysterical outbursts
such as this. The tone of his assertions suggests that more than the doctrine of
perfection is at stake here. The man who preached "The Wisdom of God's Counsels"
was a frustrated and apprehensive individual. His sermon gives voice to these anxieties
and disappointments. I will offer support for this judgment in the sixth paragraph
below. Meanwhile, some other features of Wesley's statement may be noted.
The passage quoted above illustrates Wesley's independence of mind. He was not
willing to take on faith the usual interpretations of Pelagius' doctrines. Rather he was
convinced that Pelagius' teachings had been misrepresented by his critics (these are
the "slanders" to which he refers) and furthermore, that the authentic doctrines of
Pelagius (or at least some of them) could be recovered. Several years before he
preached on "God's Counsels," Wesley had made an effort along these lines. Writing
to Alexander Coates in I 761, he stated that all of Pelagius' works have been lost, a
remark which implies that he had made an effort to find them. He concluded that we
cannot "know" a thing for sure about Pelagius' doctrines (since the primary sources
have gone missing), but he conjectured that Pelagius was "both a wise and a holy
man."61 If Wesley was pessimistic in 1761 , he had changed his mind by I 784, the year
in which he preached "God's Counsels." Something about Pelagius' teachings can in
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fact be known; he had taught that Christians "may by the grace of Cod. 'go on to
perfection'" (see above>. How is this change of front to be accounted for? Perhaps
1761 did not mark the end of Wesley's search for Pelagius' writings. He may have
pursued the matter and eventually his efforts were rewarded. Eighteenth-century
scholars knew that some of Pelagius' works had survived, albeit not under his name.
jeremy Collier mentions three texts attributed to jerome but written by Pel agius, an
extensive commentary on St. Paul's epistles; Pelagius' letter to Demetrias, a young
woman who had taken vows as a virgin; and "A Confession of Faith to Pope
Innocent" (also described as jerome's confession to Pope Damasus 1) 62 If Wesley had
read Pelagius/ jerome's commentary on Romans and the letter to Demetrias, he would
have found in them references to the pursuit of holiness and perfection in this life 6 ]
Long before the arrival of our Lord and Saviour some are reported to have lived
holy and righteous lives [Pelagius writesl. How much more possible must we
believe that to be after the light of his coming, now that we have been
instructed by the grace of Christ and reborn as better men we ought surely to
be better than those who lived before the time of the law, better even than
those who lived under the law, since the apostle [Paull says: For sin will have no
dominion over you, since you are not under law but under grace."
Wesley's conception of prevenient grace may help to account for his favorable
opinion of Pelagius. In the latter's judgment, grace comprises (a) the grace of creation,
the capacity to choose between good and evil, which Cod has implanted in each
human being; (b) the grace of revelation, including the law of Moses, and the
teachings and example of Christ; (c) the grace of atonement, Christ's sacrifice upon
the Cross for the sins of the whole world; and (d) the grace of baptism, remission of
the sins which an individual has committed, without regard to merit 65 (According to
some scholars, Pelagius also speaks of an interior grace which helps the believer as he
strives to fulfill the law of Cod.)66 I call attention to the resemblance between Pelagius'
grace of creation and Wesley's prevenient grace. The latter believed that Cod enables
every human being to distinguish between right and wrong- drawing these distinctions
is the work of "conscience"- and to choose between the better and the worse." If
Wesley read Pelagius in terms of prevenient grace, as he understood it, this could be
another reason for his positive judgment regarding him.
A suggestion made by Albert Outler, that Wesley is an heir of the "in se tradition,"
supports this conjecture. This tradition goes back to the sixth and seventh centuries. Its
slogan is Facienti quod in se est, Deus non dengat gratiam ("He who lives up to what is truly
his best, Cod will not deny him a measure of graces" (Outler's renderingll. 68 Outler
connects Wesley's ideas regarding creation and prevenience. The human "best," that is,
"humanity's identity, freedom, and transcendental orientation," is Cod's doing 69 This
"natural image" of Cod, as Wesley sometimes calls it, is never canceled by sin, although
sin can and does corrupt it.'o Outler goes on to explain, "Whoever lives and acts according
to the highest readings of his or her created nature (in se) is assured of the sustenance and
sanctions of divine grace. This is the true meaning of Cod's prevenience ...71
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Pelagius' conception of the Church is consistent with his doctrine of Christian
perfection. He defines "church" in terms of purity of life.72 The Church is composed of
persons of faith who have received in baptism the remission of sins and who are
advancing towards perfection. As they go forward, both their actions and their inward
dispositions are brought into conformity with the law of 10ve. 73 Such a characterization
of the Church resembles some of those which Wesley advocated. This may be an
additional reason why he commended Pelagius. For example, in a discussion of the
phrase, "the holy catholic church," Wesley declares that "the church is called
'holy' . because every member thereof is holy, though in different degrees, as he
[Christl that called them is holy " Holiness is more than outward observance. "None
that is under the power of anger or pride, no lover of the world- in a word, none that
is dead to God- can be a member of his church."74
Augustine opposed not only the Pelagians but also the Donatists, the North African
rivals of the "Catholics." As I have indicated, Wesley spoke in favor of Pelagius and
against Augustine. He also commended the Donatists and criticized Augustine's policy
towards them. The link connecting the two groups is the description of the Church's
"holiness" in terms of moral purity. Both Pelagius and the Donatists insisted upon the
personal righteousness of each member of the Church.75 However, the Donatists
focused their attention upon the moral character of the clergy. In particular, a bishop
who has committed the most grievous of sins, apostasy, is no longer qualified to
ordain candidates for the ministry?6 His sin touches those whom he "ordains;" the
"sacraments" which they administer are not effective means of grace. Wesley rejected
the idea that the fruitfulness of the sacraments is connected to the holiness of their
ministers,17 but he seems to have run together Donatist and Pelagian conceptions of
the Church's holiness. While professing "ignorance" of the Donatists' views, he
declared: "I suspect they were the real Christians of that age [4th-5th centuries], and
were therefore served by St. Augustine and his warm adherents as the Methodists are
now by their zealous adversaries."78 Wesley has in mind the policy of coercion
endorsed by Augustine and the "catholic" bishops of North Africa. They called upon
the Roman government to bring its power to bear upon the Donatists. Emperor
Honorius agreed to this request. In 405 the Donatists were brought under the
imperial laws against heresy. Additional edicts against them were enacted in 4l2?9
These events probably helped to shape Wesley's attitude towards Augustine. He
repudiated coercion in religious matters and championed freedom of conscience, as
he understood it. 80 Wesley's attitude was also affected by his own experience. From
time to time Methodists were harassed by agents of the State and hostile magistrates
declined to protect them from the mob.
I return now to Wesley's outburst against Augustine, to be found in his sermon of
1784, "On the Wisdom of God's Counsels." How is the vehement character of his
remarks to be accounted for? I suggest that the reason for Wesley's agitation is not so
much Augustine, although that is real enough, but the Calvinists with whom he had
been contending for several decades. The Calvinists in question include "Methodists"
who did not belong to Wesley's societies, persons such as George Whitefield and
Selina, Countess of Huntingdon, and "evangelicals" who obj ected to Wesley' s
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teachings, men such as Richard Hill and A. M. Toplady81 In railing against Augustine,
Wesley was expressing the frustration which the Calvinists had caused him, a
frustration which had been building for years. The flash points, theologically speaking,
were predestination and Christian perfection. John Calvin, in supporting his doctrine
of predestination, had quoted or referred to Augustine repeatedly82 Later Calvinists
whom Wesley had read, such as Hieronymus Zanchius, cited Augustine as we11. 8 )
Calvin, with Augustine, had denied repeatedly that Christians can be perfected in this
life.84 As early as 1740, George Whitefield was rejecting conditional predestination
and Christian perfection.8s Wesley tried to convince the Calvinists that they had
misinterpreted the Biblical passages describing perfection and predestination. He did
not succeed. However, he still hoped that Arminians and Calvinists could agree to
disagree and work together preaching authentic Christianity across Great Britain and
Ireland. As it turned out, each side went its separate way. Eventually both Whitefield
and Lady Huntingdon formed "connexions" of their own.
These failures must have been extremely disappointing to Wesley But the
fundamental reason for his distress is to be found at a still deeper level. He had been
unable to convince the Calvinists that unconditional predestination encourages
"antinomian ism." Wesley was sure in his own mind that Calvinism is a threat to public
order. It generates willful disregard for the laws of the land and the customs of
civilized society His faith in Divine Providence notwithstanding, Wesley was a
troubled individual. He was apprehensive lest the bonds of society should snap and
one faction of the population turn upon another. This was not an unreasonable fear,
given the history of Great Britain and Ireland from the 1640's onwards. The Civil
Wars, Jacobite conspiracies, and the risings of 1715 and 1745 illustrate the danger.
The kingdom was poorly policed. Parts of it were unsafe, even under the best
conditions. Riots were a common occurrence, when food was short, elections were
disputed, or the Church was "in danger" Any sort of doctrine which fomented
violence, even accidentally, and weakened the force of law, either moral or civil, was
anathema to Wesley
For the most part, the balance of Wesley's references to Augustine have to do with
the doctrine of the sacraments. Several of these are to be found in A Roman
Catechism, Faithfully Drawn Out of the Allowed Writings of the Church of Rome. With A
Reply Thereto. This book is based upon a work published by John Williams in 1686.86
In his polemic against the Roman Church, Williams, followed by Wesley, appealed to
Augustine as an authority. He argued that Augustine's teaching supports Protestant
rather than Catholic doctrine. For example, he wanted to make the point that the
sacraments have no intrinsic power to effect change in the persons who receive
them 87 In order to do this, Williams emphasized the difference between the "matter"
of the sacrament (water, bread, wine) and the grace which the material element
signifies. He inferred that Augustine had drawn a sharp distinction between the two
when he used the term "figure" to describe the sacraments.88
Protestants teach that God has instituted two sacraments only, baptism and the
Lord's Supper. Augustine confirms this doctrine, William believed. He translated a
passage from Augustine, letter 54.1 in support of his assertion: "Our Lord Jesus Christ
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hath knit Christians together, with sacraments most few in number, most easy to be
kept, most excellent in signification as are baptism; and the Lord's Supper."89 This
translation has been tailored to fit the point which Williams was trying to make.
Augustine said that baptism and the Lord's Supper are examples of "sacraments." He
did not say that they are the only sacraments. Having cited baptism and the Eucharist
in letter 54, he referred to "whatever else is recommended in the canonical writings."9o
Williams desire to score a point seems to have gotten the better of him. He knew that
Augustine applied the word "sacrament" to other "signs" as well, since he states
elsewhere that Augustine holds the sign of the Cross to be a sacrament. 91
John Wesley's father, the Rev_ Samuel Wesley, Sr., wrote a number of works in
prose and verse, among them, A Short Discourse on 8aptism.92 In 1756 the younger
Wesley published this essay for the use of the Methodists. (He did not name the
author.) Samuel, Sr. had justified the baptism of infants by appealing, implicitly at least,
to the Vincentian canon, "what has been believed everywhere, always, and by all." He
named Augustine as one witness among others to the universality of infant baptism in
the primitive church.93
Wesley encouraged the members of his societies to be frequent communicants. If
possible, they should receive the Eucharist every Sunday In 1745 Wesley published
an abridgment of Daniel Brevint's book, On the Christian Sacrament and Sacrifice.94
Section VI of this work is entitled "Concerning the Sacrament, as it is a sacrifice."
Brevint, followed by Wesley, acknowledges his dependence upon Augustine for his
exposition of this theme. He writes that, according to Augustine, 'The holy Flesh of
Jesus was offered in three manners, by prefiguring sacrifices under the law before His
coming into the world, in real deed upon His Cross, and by a commemorative
Sacrament after He ascended into Heaven."95 These ideas are taken from Augustine's
book, Against Faustus 2.2 I

John Wesley referred to St. Augustine on numerous occasions. As this paper has
shown, his attitude toward Augustine resists easy categorization. Occasionally he is
quoted to illustrate Wesley's own experience. More frequently he is cited to support
theological positions which Wesley advocates. But Wesley could also criticize
Augustine severely, particularly with regard to his doctrines of perfection and
predestination. He demonstrated his independence of mind, when he dissented from
the condemnation of Pelagius by Augustine and his numerous followers. 96 Whether
Wesley appreciated the subtleties of each man's theology is another matter. In any
case, he recognized Augustine as an eminent authority who must be reckoned with.
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fame upon the most lasting foundations. It is, however, certain, that the accuracy and solidity of
judgment were, by no means, proportionable to the eminent talents now mentioned; and that,
upon many occasions, he was more guided by the violent impulse of a warm imagination than
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70. SER 2: 188.
71
Outler, "Pastoral Care," 182.
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State 37 (Spring 1995);349-63.
81
Sir Richard Hill (t 732-1808): Calvinist layman; M.A., Oxford, 1754; baronet, 1783; M.P
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College, Dublin, 1760; Rector of Broadhembury (Devon); author of "Rock of ages cleft for me."
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On the Gift of Perseverence 19.49; On the Grace of Christ and Original Sin I 46.51; institutes 3.23.5:
letter 186, 7.23, institutes 3.23.8: Literal Commentary on Genesis 6.15.26; institutes 3.24. 13: Literal
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83.
The Doctrine of Absolute Predestination Stated and Asserted ... Translated, in Great Measure,
From the Leiter of Jerom Zanchius [by A.M. Toplady] (New York: Printed by Hodge and Shober,

1773), 65, 68, 69 and elsewhere. Toplady's translation was originally published in London
(1769), A pamphlet attributed to Wesley, which summarizes Toplady's translation, is the
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84.
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85.
Leiters of George Whitefield for the Period 1734- 1742 (Edinburgh: Banner of Truth Trust,
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thence (London: Printed for Ben. Griffin, 1673) (Letters, 21 I [dated September 24, 17401l.
Coles affirms unconditional predestination and reiects perfection in this life (239, 264). In fact,
Wesley had begun to read Coles' book before he received Whitefield's letter (fWW 2:380
(August 27, 1740 I). Elisha Coles (\ 608?-88) was a Calvinist layman and clerk to the English
East India Company
86. A Catechism truly representing the doctrines and practice of the Church of Rome, with an
answer thereto (London: R. Chiswell, 1686) lohn Williams (1636 1 - 1709), an Anglican
clergyman, was an Oxford graduate (MA, 1658) who became Bishop of Chichester (1696).
87
Roman Catechism, in IWW 10: 113, 118; see SER 1:382.
88. Roman Catechism, in n IW 10: I 18, I 19. Williams' references are inexact. He cites in
support of his conclusion Augustine, letter 23 (without further specification) and Against
Adimantus 12.3. Augustine uses the noun "'sign"' in letter 23.2 and "'to sign'" and "'to prefigure"'
in 23.4 (PL33:9S, 96). In Against Adimantus 12.3 he says "'sign,"' not "'figure"' <PL42: 144l.
89. Roman Catechism, in IWW 10: 113 (Augustine to lanuarius).
90. Quid aliud in Scripturis Canonid commendatur (PL33:200); translation by Wilfrid Parsons.
91. Roman Catechism, in IWW 10: 127, citing Explanations of the Psalms 141.9. Other
examples of "'sacraments"' (not given by Williams): creed and Lord's Prayer (sermon 228.3);
taste of salt as part of the baptismal rite (On Teaching the Uninstructed 26.50); chrismation
following baptism (Answer to Petilian 2.104,239); "'tree of life"' in the Garden of Eden <Unfinished
Work in Answer to Julian 6.30); "'sacrament of the ark"' (Against Faustus 19.12l.
92. Originally published as an appendix to The Pious Communicant Rightly Prepared
(London: Printed for Charles Harper, 1700).
93. IWW 10: 197, citing Literal Commentary on Genesis 10.23.29.
94. The abridgment formed the preface to Hymns on the Lord's Supper by lohn and
Charles Wesley. It was published as a separate pamphlet in 1754. The abridgment is to be
found in I. Ernest Rattenbury, The Eucharistic Hymns of John and Charles Wesley (London:
Epworth Press, 1948), 176-93. Daniel Brevint (1616-95), an Anglican clergyman, was a Doctor
of Divinity (Oxford, 1663) and Dean of Lincoln. On the Christian Sacrament was published
originally in 1673.
95. On the Christian Sacrament, in Rattenbury, 187
96.
For a recent appreciation of Pelagius, see I. Philip Newell, Listening For the Heartbeat of
God: A Celtic Spirituality (New York: Paulist Press, 1997), chapter I.

Appendix
The following list includes the places in IWW where Augustine is quoted or paraphrased, or
he is mentioned by name. It corrects and extends the list given by Ted A. Campbell, John
Weslry and Christian Antiquity (Nashville: Kingswood Books, 1991), 126-27

An Address to the Clergy (fWW I 0:484)- recommends "'some acquaintance"' with Augustine's works
A Dialogue between A Predestinarian and His Friend qww 10:265)- Predestinarian says that "'our
doctrine"' "'was maintained by St. Augustine;"' Friend replies, "'Augustine speaks sometimes for
it, and sometimes against it.'"
The Doctrine of Original Sin, according to Scripture, Reason, and Experience qww 9:415 , 429,
430)- Augustine is cited by name in the extracts from Samuel Hebden which Wesley appends
to this book. Pages 415 and 430 discuss the primitive tradition regarding original sin. The
passage on 429 may be based on Augustine, The Grace of Christ and Original Sin 2.24.28.
Journal, 3:236 (March 9, 1746)-sentence quoted, alleged to be the last words of Augustine:
"" Lord, forgive me my sins of omission"" (see also SER 1:344). Possidius, Augustine's first
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biographer, was present when he died. He says nothing about Augustine's last words (Sancta
Augustini Vita Scripta A Possidio Episcopo, ed. and trans. Herbert T Weiskotten [Princeton:
Princeton University Press, 19191, 143) This sentence is a slightly garbled version of
Archbishop James Ussher's last words, as reported by his domestic chaplain, Nicholas
Bernard (The Life and Death of the Most Reverend and Learned Father of our Church, Dr James
Usher [London: Printed by E. Tyler, 16561, I 10). After quoting the Archbishop, "But Lord in
speciall forgive my sinnes of omission," Bernard goes on to say that Possidius' description of
Augustine after his conversion "seemed to me to be the verypicture" of Ussher. Then
Bernard provides an extensive list of parallels between the two men (I 10-15), drawing upon
Possidius. These circumstances explain the attribution of Ussher's words to Augustine.
Letters (references to Telford's edition).
John Wesley to Samuel Wesley, Sr., December 19, 1729 (JWL 1-45) - reference to Augustine's
Manichean period; no quotation from him.
John Wesley to "John Smith," December 30, 1745 (JWL 2:60) - extended quotation, in Latin,
from Confessions 7 10. 16.
John Wesley to "John Smith," June 25, 1746 (JWL 2:70-71) - Augustine mentioned by name;
probable reference to Confessions 7 10. 16 (see previous letted.
John Wesley to William Dodd, March 3, I 756 qWL 3: I 70-711 - reference to Augustine and
Donatists; no quotation from Augustine.
John Wesley to George Horne, March, 1762 (JWL 4: 176) - reference to Augustine's doctrine of
justification by faith; Anglican Homily on the Salvation of Man quoted.
John Wesley to William Warburton, November 26, 1762 qWL 4:359) - Wesley attributes to
Augustine the assertion, "'I would not tell a wilful lie to save the souls of the whole world.'"
Augustine wrote two books on truth and falsehood, Lying (De mendacio) and Against Lying
(Contra mendacium). The sentence which Wesley attributes to Augustine does not appear in
either of them. Perhaps Against Lying 21 41 (PL40:548) is the source of Wesley's
"quotation:" "Let no man disown and blaspheme Christ so that he may be able to make
someone else a Christian" (translation by Harold B. Jaffee).
John Wesley to John Fletcher, August 18, 1775 (JWL 6: I 75) - reference to Augustine and
Pelagius; no quotation from Augustine.
John Wesley to Sarah Wesley, April 12, 1771 qWL 7:58) - Confessions I 1.1 quoted.
John Wesley to Henry Brooke, June 14, 1786 (JWL 7:333-34) - Wesley "quotes" Augustine as
saying, Errare possum, haereticus esse nolo. Perhaps the thought behind this sentence is to be
found in Augustine, The Grace of Christ and original Sin 2.23.26 <PL44-397), but these are not
the bishop's words.
Popery Calmly Considered qww 10: 149) - states that, according to Augustine, God has instituted
two sacraments only.
A Roman Catechism, Faithfully Drawn out of the Allowed Writings of the Church of Rome, With A
Reply Thereto (JWW 10:86-128l.
JWW 10:87-88: Holding to Christ the Head is "the one great note of the Church," according to
Augustine, citing Against the Donatists 3.4. Augustine's teaching is being summarized here; the
phrase in quotation marks does not appear in this passage.
JWW 10:90-91: referring to Augustine, Against the Letter of Petilian (perhaps 3.6.7) to show that
"there is now no divine authority but the Scriptures."
JWW 10:93 : quoting Augustine On the Lord's Sermon on the Mount 2.12.41 , 'The sheep should
not cast away their skin, because wolves sometimes hide themselves under it."
JWW 10:94: quoting Augustine, Against the Donatists 3.6: "if I would have the Church
demonstrated, it is not by human teachings, but by the divine oracles."
JWW 10: I 00-1: quoting Augustine, Questions on the Gospels 2.38, "The bosom of Abraham is
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the rest of the blessed poor, whose is the kingdom of heaven, into which, after this life, they
are received."
jWW 10: I I I: quoting Augustine, On Faith and the Creed 7 14 to show that placing "an image in
a Christian temple is abominable."
jWW 10: 113 : citing Augustine letter 54.1 I (addressed to januarius), to show that God has
instituted two sacraments only, baptism and the Lord's Supper. (The number of the letter,
according to the Roman Catechism, is I I 8'>
jWW 10: I 18: citing Augustine, letter 23 on sacraments as "figures." This is a vague reference;
perhaps it refers to 23.4.
jWW 10: 119: citing Augustine, Against Adimantus 12.3 to show that the Eucharistic bread and
wine are the "figures" of Christ's body and blood. Actually, Augustine uses th e word signum
instead of figura in 12.3 <PL42: 144>'
jWW 10: 127: refe rence to Augustine, letter 138.1.7, in which he states "that signs, when
applied to religious things, are called sacraments." (The number of this letter, according to
the Roman Catechism, is 5'>
jWW 10: 127: reference to Augustine, Explanations of the Psalms 141 .9, in connection with the
previous statement, "In this large sense he calls the sign of the cross a sacrament." Sermons
(numbe red according to Outler's edition>.
29. "Sermon on the Mount, IX" (SER 1:635) - statement in Latin, with English translation:
"Optimus Dei cultus, imitari quem colis - 'It is the best worship or service of God, to
imitate him you worship. '" Outler suggests that this may be a garbled refe re nce to
Augustine, City of God 8.17.2 (religionis summa sit imitari quem colis [PL41 :242]).
37

'The Nature of Enthusiasm" (SER 2:57) - paraphrasing in Latin (with English translation)
Augustine, Confessions 3 . 1 I 19 (Augustine's text : 0 tu, bone omnipotens, qui sic curas
unumquemque nostrum, tamquam solum cures; et sic omnes, tamquam singulos l [PL32:692]) .

51

'The Good Steward" (SER 2.-285) - paraphrasing in English Augustine, Confessions 5.1
(Augustine's text: Accipe sacrificium confessionum mearum de manu linguae meae, quam
formasti et excitasti, ut confiteatur nomini tuo [PL32:705]).

54.

"On Eternity" (SER 2:3 72) - paraphrasing and translating Augustine, Confessions 3.1 1.19
(see sermon 37 above>.

63.

"The General Spread of the Gospel" (SER 2:490> - inexact quotation of Augustine,
sermon 169.1 1.13 (Qui ergo fecit te sine te [Wesley: Qui fecit nos sine nobisl, non te justifical
sine Ie [Wesley: non salvabit nos sine nobisl <PL38:923]), with English translation.

67

"On Divine Providence" (SER 2:548) - paraphrasing and translating Au gu stin e,
Confessions 3. I I I 9 (see sermon 37 above).

68.

''The Wisdom of God's Counsels" (SER 2:556) - reference to Augustine by name; no quotation.

77

"Spiritual Worship" (SER 3:93-94)
3.1 1.19 (see sermon 37 above).

84.

"The Important Question" (SER 3: 189) - quotation in English from Augustine, Confessions
I I I (Wesley's translation : 'Thou hast made us for thyself, and our heart cannot rest
until it resteth in thee">.

paraphrasing and translating Augustine, Confessions

References to St. Augustine

85.
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"On Working Out Our Own Salvation" (SER 3:208) - inexact quotation from Latin, with
English translation, from Augustine, sermon 169.1 1.13 (see sermon 63 above).

103. "What Is Man?" (SER 3.:459) - quotation in Latin, with English translation, from
Augustine, Confessions, I 1.1 (aliqua portio crealUrae lUae).
120. 'The Unity of the Divine Being" (SER 4:64) - quotation in Latin, with English translation,
from Augustine, Confessions 1.1 I (see sermon 84 above).

Some Remarks on Mr. Hill's 'Review of All the Doctrines Taught by Mr Wesley ' (jWW 10:403) comment on Hill's misuse of quotations from Augustine not relevant to the point he is trying
to establish.
Thoughts upon Necessity (jWW 10:469) - reference to Augustine's Manichean period; no
quotation from him.
A Treatise on Baptism (JWW 10: 197) - citing Augustine, Literal Commentary on Genesis 10.23.39
in support of the following statement: 'To baptize infants has been the general practice of
the Christian Church, in all places and in all ages."
For completeness' sake, I am listing below three items which are not to be found in JWW
Wesley, "Of the Weekly Fasts of the Church" (Ted A. Campbell, fohn Wesley and Chrishc/n Antiquity,
appendix I, 123) - reference to Augustine and the Donatists; no quotation from Augustine.
The Christian Sacrament and Sacrifice Extracted from Dr. Brevint (john E. Rattenbury, The Eucharistic
Hymns oflohn and Charles Wesley, 187) - reference to Augustine, Against Faustus 20.21
Concise Ecclesiastical History (1781), I: I 74 - cool reference to Augustine.
Wesley founded a monthly publication, the Arminian Magazine, in 1778. He continued to
edit the journal until his death in 1791 Wesley published in the Magazine a great deal of
material which he had written himself or borrowed (sometimes silently) from others. If this
material mentions Augustine by name, and it was included in Wesley's collected works, it has
been cited in the body of this paper and/ or listed in the first part of this appendix. However,
the Magazine includes a number of other references to Augustine, which are summarized
below.
a.

AM I (January I 778):viii - John Wesley, 'To the Reader" (dated November I, 1777):
Thomas Aquinas added point to Augustine's doctrine of predestination.

b.

Wesley inserted three incidents from the Confessions in the Magazine. Presumably they
were drawn from his own reading of the book. They are Confessions 9.9.19 (Monica
proposed as a model for Christian wives to imitate) ; 9.8.17- 18 (servant who trained
Monica not to drink wine); and 3.4.7-8 (Augustine's desire for wisdom stimulated by
Cicero) (AM 10 [july I 787l:379-80, 381).

c.

Allegations that Augustine's doctrines of grace and predestination were "novelties," and
therefore untrue. AM 1 (1778):61, 307, 350; 12 (1789):339, 505, 506, 51 1

d.

Augustinian and Calvinistic doctrine of predestination not the doctrine of the Church of
England, as stated in its formularies. AM 3 (1780) :291 , 302.
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e.

Quoting Augustine in support of "Arminian" doctrines of grace, destination and freedom
of the will AM I (1778>:395, 547; 3 (1780):302, 526; I I (1788): 282-83, 284, 33739, 395,396,450-5 1, 452, 506, 507; 12 (1789) :508-9,6 19-20.

f.

Other references to Augustine: AM I (1778):101 -2,304,351,391,397,435,490; 2
(1779)-403,588; 4 (178 1>:386,432,494; 7 (1784):287; 10 (1787>:379-80,.381, 11
(1788) :260,367; 13 (1790H

THE NEW CREATION AS A PEOPLE
AND CITY IN REVELATION 21:1-22:5:
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Rev 21: 1-22:5 portrays God making all things new, symbolizing newness via the
image of a city called the New Jerusalem in which faithful servants dwell. Yet,
many people find it difficult to be hopeful regarding the future. Before
interpreting Revelation, it is essential to consider three misreadings of the future
to appreciate the hope that throbs within Revelation's vision of New Creation.'

I.

THREE MISREADINGS OF THE FUTURE.

A. Despair and Cynicism
Tracy Chapman, an American blues-folk singer born in 1964,1 and Douglas
John Hall, a retired Canadian Lutheran systematic theologian, both posit despair,
or the inability to dream anymore, as a basic symptom of the Western cultural
crisis. In "If These Are the Things,") Chapman repeats the refrain four times, "If
these are the things that dreams are made of, Why don't I dream anymore?" She
croons, "we lose old memories but dreams are what life's worth living for. I wish
I could dream once more." Seven times in the short song she asks, "Why don't I
dream anymore?" Her lament "Why?,,4 exposes the injustice in the world.
Why
Why
Why
Why

do the babies starve when there's enough food to feed the world?
when there are so many of us are there people still alone?
are the missiles called peace keepers when they're armed to kill?
is a woman still not safe when she's in her home?

like Chapman because she asks prophetic questions, as in "Why?" yet she
leaves this listener with an awareness of the despair and cynicism which
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pervades life according to Hall. s Those plagued by cynicism and despair cannot
envision a New Creation, because it does not make sense to "dream anymore." A
reading of New Creation from Revelation must be cognizant of the pervasive despair
that currently prevails.

B. It's Entirely Up to Us: No New Creation from Cod
Chapman's lyrics illustrate a second obstacle to speaking of New Creation. In
"Heaven's Here On Earth," Chapman sings
Look around
Believe in what you see
The kingdom is at hand
The promised land is at your feet
We can and will become what we aspire to be.
Heaven's here on earth
In our faith in humankind
In our respect for what is earthly
In our unfaltering belief in peace and love and understanding. 6

Many dismiss the viability, or even possibility, of believing in a New Jerusalem
descending from heaven. Their world view denies any action of Cod, especially in the
future. However, many who deny a future New Creation from heaven, work, as
Chapman does, to make this world a better place.

C. The Future's an Escape Hatch and Revelation Is a Political Map
A third misreading of New Creation stems from those who interpret Revelation
from a dispensational premillennial approach. Dispensational premillennialists, such as
Jerry B. Jenkins and Tim LeHaye in their Left Behind series of novels/ await the
catastrophic end of the world when Cod will intervene in the final era of history to
deliver the saved and damn the unsaved. Then Cod will establish a throne on the site
of Solomon's temple in Jerusalem and reign in a millennia I kingdom. Based on the
teachings of John Nelson Darby and popularized! in the Schofield Reference Bible,
dispensationalists regard the establishment of the modern state of Israel in 1948 as a
sign of the end of times. Dispensational premillennialism links the current state of
Israel with biblical Israel and expects Christians to support IsraeJ.8 Also, because they
anticipate an imminent end, dispensationalists lack a biblical motivation to make the
world a better place because it is doomed to destruction. Dispensational
premillennialists regard Revelation as a map with directions pointing to future events.
Their understanding of the future is deterministic. Dispensational premillennialism 9
does not provide a social hope and in many ways parallels the despair verbalized at
times by Chapman.
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RHETORICAL

ANALYSIS, IMAGINATION AND NEW CREATION

In discerning the world behind the text and imagining the futures which the text
allows, I am deeply influenced by Elisabeth Schussler Fiorenza's methodology of
rhetorical analysis. She notes that "Revelation functions neither as an accurate
transcript of divine information nor as a factual prediction of future eschatological
events." 10 Schussler Fiorenza studies Revelation to discern how the text liberates or
oppresses first and twenty-first century readers. She traces "the power relations in the
text."" It is necessary to explore the world behind the text to discern John's use of
intertextuality as he reshapes prior texts in light of his stressful situation during
Domitian's reign (80-96 C.EJ. But with Schussler Fiorenza, it is also essential to ask,
"what does a reading of Revelation do to someone who submits to its world of
vision?" '2 In a similar vein, Richard Bauckham and Trevor Hart reject reading Rev. 1922 as a literal prediction of how the world ends. Instead they portray Rev 21 -22 as
using imaginative language because "meaningfulness is not. .Iimited to the category of
factual or empirically verifiable statements, and it is clear that eschatological statements
achieve their goal, if they do, by some other means than straightforward description or
factual reference."" Elsewhere Bauckham submits "that one of the functions of
Revelation was to purge and to refurbish the Christian imagination. It tackles people's
imaginative response to the world, which is at least as deep and influential as their
intellectual convictions."" Likewise, John Wesley cautioned readers of Revelation, "in
treating of all these things a deep reverence is necessary; and so is a measure of
spiritual wisdom; that we may neither understand them too literally and grossly, nor
go too far from the natural force of the words." 1S This paper treats Rev. 21 1-22:5 as a
vision which invites readers to imagine God's New Creation as a city filled with
people who are faithful to God.
III.

THE HISTORICAL SITUATION BEHIND THE TEXT OF REVELATION

The churches of Asia Minor to whom John wrote experienced stress. Revelation is
a document of resistance literature that calls the church to resist the Roman Empire
politically, socially, economically and religiously 16 Revelation "is a call for the
endurance and faith of the saints, those who keep the commandments of God and
hold fast to the faith of Jesus" 04.12; also,13 I Od.
On the political level, contrary to many contemporary exegetes,17 I believe
Christians experienced occasional localized persecution by Rome. " For instance, John
was a political prisoner on Patmos and shared with the church "in Jesus the
persecution and the kingdom and the patient endurance" (I :9). He mentions Antipas
as a "witness, my faithful one, who was killed among you, where Satan lives" (2.13),
Other references to martyrdom exist (714, 12. I I). The Roman Empire was a violent,
dominant power whose throne John perceived to be in conflict with the throne of
God, thus accounting for the forty-six uses of "throne" in the Apocalypse. Revelation
is a political tale of two thrones competing for the allegiance of humanity and the
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church. John employed political language such as "power," "war," and "worship its
throne" in Rev. 13: I- IO. He referred to Christians as a "kingdom" (Rev 1:6; 5: I0). As
Steven Friesen noted, "John considered the churches to be an altemative sovereignty, a
polity resisting the imperialism of his time. It was not a choice between religion or politics;
it was a choice between legitimate and illicit authority." '· Revelation is a political text.
John knew some Christians in Asia Minor were experiencing social stress due to
the pressure to assimilate into Roman culture. John's exile to Patmos meant the
churches lost his presence as a leader. His banishment would have caused others to
wonder how much they should resist Roman culture and Domitian. Would they too
be ostracized to Patmos? John criticized the church in Laodicea, "I know your works;
you are neither cold nor hot ... you are lukewarm" (Rev 3 15- 16>. John accused the
Laodiceans of being blind to their true conditions (Rev 3 . 17- 19>' Lukewarmness
signals compromise with the dominant culture due to social stress. The churches were
experiencing circumstances which motivated John to claim that he shared their
"patient endurance" (Rev. I :8). Social stress was present.
Evidence of economic stress emerges in Rev. 13: 16- 17 where "no one can buy or
sell who does not have the mark, that is, the name of the beast or the number of its
name." Rev. 18 is a judgment against Babylon/ Rome and several of the judgments
stem from Roman materialism (18:3,9), Rev. 18: 11 - 13 is a luxurious shopping list of
the former affluent empire which used slave labor to import ivory, and "articles of
costly wood, bronze, iron, and marble," spices and other goods. Not only were
Christians tempted to measure their lives in light of Roman wealth, but some probably
also felt a sense of status deprivation due to the stress they experienced, because they
did not fully participate in the Roman economy, as evidenced by John's critique of
those who ate meat that had been sacrificed to idols (2.14l. Some at Laodicea
claimed to be rich, but John judged them as "wretched, pitiable, poor, blind, and
naked" (3 I 7l. These texts only begin to hint at the economic pressures upon the
churches in Asia Minor.
First-century readers of Revelation suffered religious stress in two ways. First,
Roman imperial religion permeated all of life and was centered in the state and
emperor. Institutions including the family, trade unions, cities, and churches were to
support the state and honor the emperor. Using recent archaeological finds, Friesen
has described Roman imperial cults in detail. Friesen documents the significance of the
emperors Augustus and Domitian and notes that in the cities of Asia Minor "th e
worship of the emperors was becoming one of the most important characteristics of
civic and municipal identity."20 Consequently, Christians, when they claimed that
Roman gods did not exist, that these pagan deities were evil demons, or when they
refused to acknowledge the emperor as divine, experienced religious conflict with
their neighbors who were loyal to the state and emperor. As a monotheistic faith ,
which confessed Jesus as Lord and conqueror (5:5), Christianity was in conflict with
Roman religion. A second source of religious stress emerged when John's readers
wondered if Roman rule and the tension it caused would ever end. Friesen has shown
that "the logic of imperial cults allowed for no termination of the world. These
institutions were in fact dedicated to the prolongation of the current world."" No
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wonder that one Roman historian, Aemilius Sura, used the symbol of four world
empires from Daniel 2 and Daniel 7 to legitimate Rome as the final enduring world
kingdom .22 In contrast to these Roman claims of supremacy and endurance,
Revelation defines God as the one who truly "is and who was and who is to come"
(I -4; also I :8b; 4 :8c; I I 17). John depicts the emperor as one of "seven kings, of
whom five have fallen, one is living, and the other has not come; and when he comes,
he must remain only a little while" 07:8-9). Likewise, John contrasts God's eternal
nature with Babylon/ Rome, which falls in judgment (18: I -24). But more convincing
rhetoric must have been needed, because, in addition to the fourfold emphasis on
God's coming in Rev I and 4 (1:4; I :7; I :8b; 4:8cl, Jesus announces three times in
the final chapter, "I am coming soon" and the final promise has the accent of "Surely I
am coming soon" (22:7, 12, 20b). Amid the Roman claim to be an eternal dynasty,
some of John's readers must have experienced religious anxiety as they wondered if
they really could believe that "the time is near" (1.3 ; 22; I Q). Would God act and
would the Lamb be victorious?
John's vision of a New Creation in Rev 2 I I -22 :5 addresses the political, social,
economic and religious stress his readers endured during the final years of
Domitian's reign.
IV

GOD'S PEOPLE IN GOD'S RENEWED PLACE: JOHN'S VISION OF NEW CREATION IN

REV

21:1-22:5

John's vision of New Creation in Rev 21 :22-5 consists of a faithful people in a city.
Rev 2 I I -8 introduces the vision. The section throbs with the theme of newness.
Kainos, "new," appears in 21: I, 2 and 5 as John envisions a new heaven, a new earth,
and a new Jerusalem, as a holy city. John drives home the emphasis on newness by
defining God as the one "making all things new" (21 :5b), which recalls God's
announcement, "I am about to do a new thing, " in Isa. 43 19 Within the New
Jerusalem dwells a faithful people.
A. New Creation as Faithful People
Ten references to the faithful people appear in the vision of New Creation Y Rev
2 1.7 captures the intent of John's description of the New Creation as a faithful
people. It reads, "those who conquer will inherit these things, and I will be their God
and they will be my children." John employs variants of the verb nikao, "to conquer,"
and the noun "conqueror" seventeen times throughout the Apocalypse. Each of the
letters to the seven churches in Rev. 2-3 contains a "conquering promise", e.g., "to
everyone who conquers, I will give permission to eat from the tree of life that is in the
paradise of God" (Rev. 2 .7b) . John links six of these conquering promises with a
reward in Rev. 20-22.24 Rev. 5 :5, one of the key texts of Revelation, claims Christ "the
Lion of the tribe of Judah, the root of David, has conquered." Because Christ already
has conquered, throughout the book John anticipates that the saints can participate in
the victory won by Christ. John salutes martyrs who "have conquered him (i.e., the
antagonist of Rev. 12 :9 and 20:2) by the blood of the Lamb and by the word of their
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testimony, for they loved not their lives even until death" (Rev 12: II , also 15:2-3l.
The faithful are those who resisted assimilation with Roman culture and who did not
worship or surrender to the temptations of the antagonists symbolized as dragon,
ancient serpent, Devil, Satan, beasts or false prophets.25 New Creation as the people
of God involves conquest over sin and sinful social systems such as the imperialism,
materialism and the religious syncretism of the Roman Empire. Victory brings
adoption as God's children, or as Rev 21.7b puts it, "and I will be their God and they
will be my children."
Rev. 2 I :8 stands in antithetical parallelism to the portrait of the faithful painted in
Rev. 21.3 -7 26 Rev 21:8 is a literary dualism reflecting the moral dualism confronting
John's readers. Other evidences of this literary and moral dualism are built within the
Apocalypse. As mentioned earlier, the eternal God "who is and who was and who is
to come" (I :8) contrasts with the "seven kings, of whom five have fallen, one is living,
and the other has not yet come; and when he comes, he must remain only a little
while"( 17:9-10). Christ as Lamb and Lion is opposed by an antagonist symbolized by
the names of dragon, ancient serpent, Devil, Satan, and "the deceiver of the whole
world"(J 2:9; 20:2). Likewise, the eternal "kingdom of our Lord and of his Messiah"
(I I : IS) contrasts with the limited authority of the beast who only "was allowed to
exercise authority for forty-two months" (13 :5) . Babylon, a synonym for Rome,27 is the
antithesis of the new Jerusalem (Rev. 18 and 21 1-22:5). Additional moral contrasts
appear in Rev 21 .26-27 and 22.3 . These texts establish a boundary maintenance
between honor and shame, as well as purity versus uncleanliness and things "accursed."
These literary and moral contrasts distinguish the New Creation as a pure people.
As a reward for their fidelity, using synonymous parallelism John announces three
times in Rev. 21 .3, "God will dwell with them as their God." Not only will God "be
with them," but God "will wipe every tear from their eyes. Death will be no more;
mourning and crying and pain will be no more, for the first things have passed away"
(21:4) .28 Residing within Rev. 21:4 are allusions to Isa. 51 11 , 6519; 42.18 and
65 17 29 Likewise, Rev 2 I :6c promises water to the thirsty with an intertextual
reference to Isa. 55: I John, like Isa. 65 :23 -24, writes of an existence as in Eden before
sin left its stains of crying, death and, mourning. This promise of a painless life
encouraged John's churches amid their sufferings.
Final indications of New Creation as a people of God are the residents and
servants of 22:3 -5 who need no light of lamp or sun. The Lord God will be their light,
and they shall reign forever and ever, in contrast to the darkness that descended on
doomed Babylon (18 :23l.
Woven within the texture of John's vision of New Creation are pictures depicting
New Creation as a people whom God rewarded for their fidelity amid conflict with the
Roman Empire and the temptation to assimilate into their surrounding culture. The
New Creation includes the people of God. But even in a vision, people need a place to
dwell, and John provided such an abode via the city called the New Jerusalem.

B. New Creation as New Jerusalem
Rev 21 1-22:5 contains John's vision New Creation as "the holy city, the new
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Jerusalem, coming down out of heaven from God" (Rev 21 :2a) 30 After the
introduction to the total vision in 21 1-2 and the definition of God dwelling with the
faithful conquerors (21 :3 -7), language in w 9-10 sets up a contrast with Rev. 17-18.
Rev 17: I reads, "then one of the seven angels who had the seven bowls came
and said to me, 'Come, I will show you the judgment of the great whore who is
seated on many waters' "
Rev. 22:9 reads, "then one of the seven angels who had the seven bowls full of
the seven last plagues came and said to me, 'Come, I will show you the bride,
the wife of the Lamb' "
Also, in Rev 17 the Spirit transported John into a wilderness because the vision of the
coming judgment of the harlot was so gruesome, and in Rev 22: I 0 the Spirit carried
John away to a great mountain because the vision of the holy city was so grand. The
holy city contrasts with the city of Babylon/ Rome portrayed as a harlot in Rev 1718 31 continuing the literary and moral dualism intrinsic to the Apocalypse.
Seven specific features of New Creation as New Jerusalem need comment. First,
John envisages New Creation as a city. Friesen terms this as the "biggest surprise of the
book. The goal of history is neither a return to primeval paradise nor transport to the
heavenly realism. Once the victory of God is complete ... the center of space and
time relocates itself. The throne of God and of the Lamb descends to humanity with
the new Jerusalem."32 Whereas sin in a garden marred the original creation story in
Genesis, God's New Creation is a city, an urban place. Second, on the gates of the city
"are inscribed the names of the twelve tribes of the Israelites" and on the twelve
foundations of the wall of the city "are the twelve names of the twelve apostles of the
Lamb" (Rev 22 : 12, 14). John posits a continuity between Israel and the church. Third,
the size of the city staggers even an apocalyptic imagination. It is 1,500 miles in
length, width, and height (Rev 22.16) John Wesley took these measurements
"figuratively."33 Fourth, John utilizes symbols of wealth such as pure gold, and jewels
such as jasper, sapphires, emeralds, and twelve pearls. Again, the wealth of the New
Jerusalem contrasts with the loss of wealth in doomed Babylon whose "wealth has
been laid waste" (Rev. 18: 17). Gold and jewels are God-given resources. They are not
evil. Humans are judged by how they use natural resources. Fifth, the jewels adorning
the foundation of the city (Rev. 21 19-20) are the stones of the Zodiac but in reverse
order John probably reversed their order as a literary and theological device
designating that life in the holy city differs radically from astrological religions which
looked to the stars and nature to guide life.l4 Sixth, John "saw no temple in the city,
for its temple is the Lord God the Almighty and the Lamb" (Rev. 21.22) . Revelation
continues the anti-temple traditions found in the gospels and Paul. The gospels report
that destruction of the Jerusalem temple needed to occur before the return of the Son
of man (Mk. 11.21 -21, 13 : 1-2). Although the Jerusalem Temple plays a prominent
role in Luke 1-2, according to Luke, Stephen was stoned because he spoke against the
temple and announced that God does not dwell in houses made by human hands
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(Ac. 6: 13 - 14; 7:48), Paul spoke of the bodies of Christians as temples of the Holy
Spirit (I Cor. 3: 16; 6 : 19). In the Cospel of John, Jesus did not limit worship to a
sacred space in Jerusalem (4:21-24) . Throughout Revelation John has proclaimed Jesus
as the transcendent Lord of all nations (Rev. I :7; I I: 15), Here, he continues to
proclaim a universal message by changing the Old Testament traditions, which
imparted special significance to the temple in Jerusalem, a fact that should confound
dispensational premillennialists . Finally, purity prevails in Cod's home for th e
victorious conquerors (21 :26-27; 22:3), John's vision of New Creation includes the
New Jerusalem, a city for the faithful conquerors.
IV

WHAT DIFFERENCE DOES THE VISION OF NEW CREATION IN REV

21: 1-22:5

MAKE?

What does reading the vision of New Creation as a faithful people dwelling in
Cod's city do for readers? How does this reading of Revelation differ from the despair
and inability to visualize Cod at work in shaping a new future voiced by Tracy
Chapman, and the determinism of dispensational premillennialism? Rev. 21 1-22 :5
offers three contributions.
A. Live by Faith Rather than Fatalism
Recently I led a weekend seminar on Revelation for young adults . Amid the
intense discussions and searchings, three persons kept asking, "Is this realistic? Can we
really look forward to a better life?" An environmentalist continually voiced warnings
regarding ecological disaster Although they were Christians, their difficulty in
envisioning a positive consummation of history rivaled the despair in Tracy
Chapman's "Why?" and the secularism in her "Heaven's Here on Earth?" Eventually I
stated my confessional approach to reading Revelation's vision of New Creation. I
basically believe that just as by faith I affirm Cod's role in creating and sustaining the
world, likewise I trust that Cod will bring creation to a healing consummation. My
belief is a faith assumption consistent with Scripture but unverifiable. In a similar,
though more sophisticated vein, Douglas Hall explains his faith in a New Creation.
Trusting in the Cod of life, the faithful regard with eyes wide open the
destructive capabilities of the powers of death and profess, despite them, that
the end toward which creation moves is not ultimate catastrophe but
consummation . " With the one who brought the cosmos into being, ex nihilo,
there is also the possibility- for there is the will- to bring it to its intended
perfection . " biblical religion . " is at pains to divulge what Cod is doing in the
world, and why, Cod in this tradition manifests an abiding commitment to this
world, and this commitment would be questionable from the start if it were not
understood as the determination to see the cosmos through to the "very good"
omega that is already implicit in the "very good" alpha. J \
Recognizing that Revelation abounds in imaginative, and at times fantastic, images in
the New Creation vision- such as Cod supplying light rather than the solar system-
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need not detract from the truth conveyed by the images. Daring to speak of a New
Creation is an act of faith itself. We can choose to live by faith rather than fatalism.

B. New Creation Involves a Pure People.
Lyrics of Charles Wesley's "Love Divine All Loves Excelling" parallel Revelation's
emphasis on New Creation as a pure, and even holy, people.
Breathe, 0 breathe thy loving Spirit into every troubled breast;
Let us all in thee inherit, Let us find thy promised rest;
Take away our bent to sinning; Alpha and Omega be;
End of faith, as its beginning, Set our hearts at liberty.
Come, almighty to deliver, Let us all thy life receive;
Suddenly return, and never, Nevermore thy temples leave.
Thee we would be always blessing, Serve thee as thy hosts above,
Pray, and praise thee without ceasing, Glory in thy perfect love.
Finish then, thy New Creation; Pure and spotless let us be;
Let us see thy great salvation, Perfectly restored in thee;
Changed from glory into glory, Till with thee we take our place,
Till we cast our crowns before thee, Lost in wonder, love and praise. 36
Wesley parallels Revelation's New Creation as a people by mentioning an inheritance
just as Revelation 21 1-22:5 contains fulfillment of the conquering promises of Rev. 2-3.
"Nevermore thy temples leave" corresponds to Rev 21 10-22 :5 where the saints
dwell in the presence of God who has become the temple. The people "pray, and
praise thee without ceasing" as they "reign forever and ever" with God (Rev 22:5).
'Take away our bent to sinning" correlates with "those who conquer will inherit these
things" (Rev. 21.7a).
Those who overcome and conquer in Revelation are those who choose to be
faithful to Christ the Lamb and seek the kingdom of God finally symbolized as New
Jerusalem in contrast to those who follow the beasts and the evil quartet (Rev 20:2;
12:9) and reside in Babylon/ Rome. The moral struggle in Revelation is The Choice
Between Two Cities, as Barbara Rossing aptly titles her analysis of John's political and
economic critique of the Roman Empire. 3 ? Friesen offers a non-violent reading of
Revelation, claiming "apocalyptic personhood includes the renunciation of force. The
saints were challenged to be victorious, but human victory was redefined as
nonaggression ."lB Amid his documentation of the violence and arrogance of the
Roman imperial hegemony, Friesen affirms the Apocalypse as "an important witness
to humanity's struggles for the establishment of a just community in the context of
humanity's record of ubiquitous oppression."J9 Today Revelation's New Creation calls
for a counter-cultural people who commit themselves to the Lamb and conquer
through a lifestyle that distances themselves, as far as possible, from the militaryindustrial complex, from nationalism, from consumerism, and from the religious

34

Stanley

syncretism which pervades modern life. For instance, during the Persian Gulf War it
was common for evangelical congregations in the United States to have military tanks
on the church parking lot on July 4 and veterans were encouraged to wear their
military uniforms to worship services. If John were writing to Christians in the United
States he would instruct them not to recite the Pledge of Allegiance to the flag of the
United States, because Christians are citizens of the kingdom of God more than any
nation state. Such behavior, which combines church and state, violates the New
Creation. Contrary to such civil religion, John Carroll understands that
human fidelity to covenant, persevering commitment to the ways of God, active
resistance to powerful systems that oppress the needy- these are part and parcel
of the moral vision commended by John and kindred visionaries. This moral
vision was counter-cultural in John's day, and it is no less so in ours. One lives
now in the light of, and toward the future world God is fashioning. Apocalyptic
texts like Revelation exhort readers to that kind of faithful living, even if it
means facing great personal risk, and assure and comfort those who do
encounter danger and adversity because of their religious commitment. 4o
Present day readers of Revelation can learn from Tracy Chapman's critique of
contemporary society because she identifies the evils which cause many to toss out
their idealism and settle for a fatalistic cynicism. However, the Apocalypse exhorts us
to be a people who continually hope, pray, and sing, in the words of Charles Wesley,
"visit us with thy salvation, enter every trembling heart. till we cast our crowns
before thee, lost in wonder, love and praise."4!
C. New Creation Involves Seeking the City of Cod
It should not be a surprise that Revelation depicts New Creation as a city for the
people of God. The New Testament mind thought in communal rather than
individualistic terms. And as Paul Duff states, "it is important to note that virtually all
of our sources tell us that the first-century Christianity in western Asia (Asia Minor)
was an urban phenomena."42 Reading the New Creation as a city implores Christians
to value cities as people places. Granted, as Carroll recognizes, that in Rev. 21: 1-22:5
the New Jerusalem "comes as God's gracious gift. But who knows what crucial part
we may yet play agents and partners of God in that work of recreation? "43
Remembering Schussler Fiorenza's injunction to ask "w hat does a reading of
Revelation do to someone who submits to its vision?"44 Wesleyan readers will
understand themselves as co-workers with God who are building more just and
humane cities here on earth as they and God usher in the New Creation as an urban
dwelling place for the people of God.
The Wesleyan tradition has a history of valuing the city, as I describe elsewhere: s
William Booth, co-founder of The Salvation Army, wrote In Darkest England and the
Way Our 6 as a vision for restructuring London. Booth diagnosed London's maladies.
He proposed solutions that provided food, regenerated criminals, and developed
rescue homes for women trapped in prostitution for economic reasons . Booth
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advocated banks, lawyers, and marriage counseling for the poor Booth was a
nineteenth-century pillar anchoring a tradition that calls for mission in the cities.
Amid the urban riots in the United States during the I 960s, James Earl Massey
preached, "it is time for our churches to take the city into a more definite concern. ..
The challenge of the city demands a concern on the part of Christians for the lost. The
challenge also demands a greater cohesion of Christians and churches to give a unified
witness to Christ. Cod wants to have more influence in the city than He now has."47
Many cities in the United States are currently experiencing a renaissance after
decades of decline. During this renewal, churches need an urban theology that values
the city, and Revelation's vision of New Creation is one element in such a theology 4 8
Chapman may sing that "the world is our temple, the world is our church, heaven's
here on earth" but John speaks of New Creation as a new city for the faithful people
of Cod. John's imaginative vision not only creates hope but it bestows an obligation
upon us to work with Cod in building just cities while we await the final city
symbolized as New Creation.
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Moses is often referred to as the lawgiver. Our idea of law, however, does not
come from Moses but rather from our parents and society In our early
acquisition of language we are given words and then gradually taught what those
words mean by being given examples or instances to which those words
referred. Through this process we acquire the concepts that eventually create our
understanding. Our concept of law was not a difficult concept to form since we
were supplied with many instances by our parents who, for the sake of order,
established laws to govern our behavior If we broke their laws, we were
punished for our disobedience and our disruption of the order they attempted to
impose. Even if we were not punished in a traditional sense, we knew of their
disapproval by the way their affection for us changed. As we grew older we
experienced another law governing the larger environment that extended
beyond home and family It too was established for the sake of order and
violations of it resulted in disapproval and punishment. There were even police
and judges whose only job was to enforce this law and punish violators. When we
went to school we learned that it was law that controlled the physical universe, or
so claimed Isaac Newton. Violators of this law were punished by nature itself.
Thus, it was easy for us to get the idea that everything was for the sake of order,
and punishment was the consequence of disobedience to that order.
It is no wonder that when we come to God we imagine that he too must
have a law that he wishes to impose upon us . In fact, his law must be the
greatest of laws and have the greatest of punishments attached to it. We read the
Bible and sure enough we find law, and a wrathful God ready to pounce on
anyone who violates his intended order.
Jesus, however, tells us that God is a loving father who awaits the prodigal's
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return with open arms (Luke 15 : 11 -32). He tells us that God is preparing a banquet
to which all are invited, and the only ones who do not attend are those who imagine
that they have better places to be (Matt. 22: 1-14). According to Jesus, the sovereign of
the universe is a loving and approachable father and not a law to which we must
conform or suffer the consequence.
True, Jesus does also speak of a judgment (Matt. 25 .31 -46) There is a
consequence to rejecting the relationship God has for us, but that consequence does
not follow from our failure to live up to certain precepts God has established. It results
instead from our not repenting and returning to God. The prodigal son could choose
to remain with the pigs (Luke I 5: 1-32). If he did, we very likely would reason that he
got what he deserved and it was God's judgment upon his wicked ways. But such a
hellish existence would not be the result of God's will but his own will. Jesus tells us
that God is the loving father of the prodigal who requires nothing more of the son
than that he return to his father.
If this is true, however, how do we square this picture of a loving father with all the
Old Testament rhetoric about law and retribution? If God is both the loving father of
the prodigal and a wrathful God who demands justice for all infractions of his law,
how do we approach such a God. Anyone who has had an earthly father of such a
nature knows that they are not approachable and we stay at a great distance. Since so
many have had such earthly fathers, with whom they stay at a distance, they have the
same distant relationship with God. This is not what God intends, but how are we to
approach a God who seems to be capable of being both a loving father and a
wrathful judge who punishes any and all deviations from his precepts?
One traditional way to resolve this dilemma was to understand the atoning work of
Jesus as a payment for human sin. According to Anselm (AD 1033), God's honor was
offended by sin and Jesus' death was necessary in order to satisfy God's offended
honor. God's wrath was therefore taken out upon Jesus instead of us. A variation of
this view was also held by Thomas Aquinas and later the reformers. The reformers
added the idea that divine law required punishment for sin, and Jesus agreed to suffer
that punishment in man's place (Weaver 151), Since this satisfaction theory was
endorsed by both Thomas Aquinas and the reformers, it became the view of both
mainstream Protestantism and Catholicism . Over the last two centuries, however,
there has been opposition to that dominant view.
The rivalists of the 19th century were "embarrassed by the Calvinistic doctrine of
penal substitution" (Hicks 154) which leaves us with a god whose honor is greater than
his love for his son- a god who must be appeased even at the cost of his son's life. This
view that emphasizes God's honor undermines the greatness of God's love. It gives us a
picture of an exacting god who really doesn't love us, but must be bought off.
Consequently, some 19th century theologians rejected the idea that the atonement was
a matter of God's wrath (Hicks 145-146), Paul Peter Waldenstrom held the view that
the fall of man took place in man alone and that "the fall of man did not cause any
change in the heart of God" (Gustafson 192). Sin is a matter of human beings turning
away from God, but sin does not cause God to tum away from human beings, so there
was no need for restoration on God's part. In fact, "the atonement reveals God's
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presence with us in our sinfulness" (Duff 30>. This is a very different perspective from
seeing the atonement as involving "some inability on God's part to look upon the sins
borne by Christ" (Duff 30>. Such 19th century views certainly painted a more attractive
picture of God, but where, in such views, is the payment that Scripture seems so clear
about? Jesus says that he came in order "to give his life a ransom for many (Matt. 20:28
& Mark 10:45). So where is the ransom or payment of which Jesus speaks?
One way to understand this is by realizing that with forgiveness there is always a
payment although it is not necessarily to any specific person. When one person does
harm to another, and the relationship between them is damaged or destroyed,
someone must pay if that relationship is to be restored. There is, however, an option
concerning who will pay for the offense. It could be, as in the case of justice, that the
guilty pay for the harm they have done to the innocent and to the relationship. In
some cases, justice may bring restoration to the relationship. The other option is for
the innocent, who has suffered the harm, to be willing to absorb that hurt and not
demand retribution. The harm the innocent willingly suffers is able to restore the
relationship in so far as the harm to the relationship comes to an end with the
innocent's willingness to pay for the offense of the guilty. The guilty are then able to
enjoy the relationship because payment has been made on their behalf by the
innocent. Thus, a payment is made but it is not to a specific person.
Imagine someone taking a friend's credit card without permission and using it to go
on a great vacation. In realizing that the thousands of dollars they had charged to their
friend's account has hurt their friend and damaged the relationship, they realize that in
order to restore the relationship that offense must be paid for. One way to pay for the
offense and thus restore the relationship is through justice, whereby the guilty party
compensates the innocent friend for what they have done. If, however, the guilty
party is unable to compensate their friend and pay back the money, the only other
possible means of restoring the relationship is through forgiveness. In such a case the
relationship is restored by the innocent party being willing to forgive the guilty party.
In restoring the relationship through forgiveness rather than justice, the innocent must
be willing to pay for what has been charged to his account and no longer treat the
friend as guilty. Thus, in a sense, forgiveness is also the fulfillment of justice in that with
forgiveness the offense is paid for but not by the guilty party. The innocent's willingness
to suffer for the offense and not hold the guilty responsible restores the relationship
because payment has been made on behalf of the guilty party by the innocent.
Or consider the example of adultery. The one who is hurt is innocent, but if that
person truly forgives he is saying that he is willing to endure that hurt without
requiring retribution or some type of payment on the part of the guilty. The innocent,
injured one takes on all of the hurt and treats the guilty as if no wrong had been
done. The relationship is restored, and the guilty are able to enjoy that relationship as
if nothing ever happened. Of course, something did happen, but the innocent is
willing to pay for it, for the sake of restoring the relationship. In fact, the relationship
may be even better, at least to the extent that the guilty party realizes that the
innocent cherishes the relationship to the extent that he is willing to pay dearly to
preserve it.
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In both of these examples, the solution of forgiveness seems unappealing to us. It is
unfair that the guilty are free from the consequences of what they did and can enjoy
their relationship with the innocent as if the offense never took place, while the
innocent must suffer the pain of the offense. No one likes pain, but the fact that it is
the result of injustice makes it especially difficult to accept. The reason we find injustice
so hard to bear, however, follows from the fact that we generally conceive of ourselves
as innocents and imagine that we would never do such a thing to a friend or lover. We
readily imagine the injustice being done to us. If we imagined ourselves as the guilty
party, we would not find the kind of injustice entailed in forgiveness so unappealing.
Unfortunately, few imagine ourselves as the guilty party, and even fewer are willing
to suffer much pain in the interest of restoring and preserving a relationship with
someone who has hurt us. Fortunately, God is just such a person and the atoning work
of Jesus is just such an act of forgiveness. Such an understanding of forgiveness gives us
a way to understand how God can be, at the same time, just and demand payment for
an offense, and forgiving in his willingness to be the one who pays for the offense.
Another point, however, that needs to be factored in to his idea of atonement is
that in Christian theology the Father and Son are united within the oneness of a
triune Godhead. If God is three persons yet one, how can we understand the Father's
wrath being poured out on Jesus for the sake of satisfying the Father's honor? If the
Father and Jesus are one, then by the Father pouring his wrath upon Jesus, he is in fact
pouring his wrath upon himself. Since they are one, the punishment leveled upon
Jesus is equally leveled upon the Father as well. Of course, in a very real sense that is
exactly what does happen when God decides to forgive human beings for our
rejection of the relationship he desires to have with us, all three persons of the
Godhead, and not just Jesus, suffer the hurt without demanding that the guilty pay.
The point, however, is not simply that atonement is essentially about forgiveness .
More importantly, it gives us a way to understand that God has always loved us and
has not merely changed his mind once his honor had been satisfied. If that is the case,
however, and God has always loved us- if God is the prodigal's father of whom Jesus
speaks- how are we to understand the revelation of a wrathful God?
Of course, it is possible to understand the wrath that is attributed to God in Scripture
as a revelation of whom human beings think God is rather than a revelation of who God
actually is. Kant had shown us that the most we can ever know is a phenomenal world or
reality as we conceive it. We bring something to our experience of the world, and our
minds are not blank slates that simply record an objective reality. We must interpret what
is given and we do so with an existing understanding. If all we can ever get to is a
phenomenal and perspectival understanding of the world, it stands to reason that the only
understanding we can ever have of other persons is also phenomenal and perspectival.
Since this is especially true of the person of God, it is no wonder that our initial encounter
is with a God of wrath intent upon law and order. This is certainly the God we anticipate
for it is the God our experience with authority has prepared us for. Therefore, it is quite
natural that this is the way God is depicted in Scripture. Since the Bible is a revelation of
the relationship between human beings and God, it quite appropriately begins with an
initial understanding of God intent upon law and punishment.
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Furthermore, it may be good that our initial understanding of God is one of law and
order since that seems a necessary condition for the development of a human identity.
Contemporary psychology tells us that children initially need to conceive rules or law
as absolute and inflexible. Indeed, such certain boundaries provide the kind of security
from which a human identity might initially develop. As necessary as this may be as a
starting point, however, part of the maturation process into wisdom is our realization
that not all rules are hard and fast. Not all laws are like those that govern mathematics.
There are soft rules that are meant to be aids when we wish to form paragraphs when
writing or drive a ball when playing golf. Such maturation into an understanding of soft
rules should help us to better understand God and our relationship with him. For many
of us, however, since we spend little time developing our relationship with God, we
retain our childish understanding. We imagine that God, like our parents or our society,
wants to maintain order and therefore the more rigid the law the better. But God is
certainly not about order and control, as should be obvious from the state of the world.
Unlike most parents, our legal system, and even some scientific views of the universe,
God does not insist upon order uber alles and force conformity to his dictates. In spite
of this fact, that is where most of us begin in our understanding of God. If, however,
we enter into a relationship with God, we do in time come to see who God truly is
and not who we had wrongly anticipated him to be. The nature of this relationship by
which we are transformed resembles something like a dialogue through which our
understanding will change as we allow God to influence our perspective.
THE NATURE OF A DIALOGUE

If God is to correct our perspectival understanding of who he is through something
like a dialogue, we must believe that the dialogue begins in a misunderstanding. That
is, we must suppose that our original understanding is a misunderstanding or there is
nowhere for the dialogue to go. That is the nature of all genuine dialogues. The
Platonic dialogues always begin in misunderstanding, not because that is Plato's style
but because that is the nature of a dialogue. This is especially true of a personal
dialogue, where an interlocutor wishes to reveal something about him or herself.
When a person wants to express who he or she is to another person it always requires
dialogue, and in that dialogue we always too quickly suppose that we know what the
other person is trying to communicate. If it is an honest dialogue, of any real depth,
when it becomes apparent that the other person does not really understand the
intentional meaning that is trying to be conveyed, the party that is trying to express
him or herself corrects the other party's understanding. This process is repeated over
and over again hopefully bringing the interlocutor ever closer to what is trying to be
expressed. Since our understanding changes with each round of the dialogue, it does
not matter much where we start. The starting point will always be wrong even though
some starting points may be less wrong than others. This is especially true when the
other person in the dialogue is God. A dialogue with God begins, not when we come
to know who God is, but when we desire to know who God is. In fact, it is
inconceivable that we could know God in anything but a minuscule way prior to a
long ongoing dialogue.
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Cod is certainly willing to meet us where we are at in our misunderstanding, and
from that point he/she begins to correct that misunderstanding. Our first
understanding of Cod is always a misunderstanding since whatever Cod reveals to us
is always convoluted with our understanding of what is revealed. True, Cod's word
might be perfect but the human understanding into which it is given is certainly not.
Thus, whatever Cod speaks to us is always misunderstood to greater of lesser degrees.
Descartes thought that it was essential that we begin with absolute certainty, and
we have inherited the Cartesian legacy, but Cod thinks that it does not matter where
we begin, since whatever understanding we begin with will eventually be shown to be
wrong. In time Cod will show us that he is more wonderful than we can think or
imagine. The transformation of our understanding is progressive but gradual in spite of
some milestones. The trick is to stay in the dialogue and pay attention to how Cod,
through his Spirit, the circumstances of our lives, and the Scripture, is bringing us to an
ever greater understanding of who he is and who we are.
Of course, what human beings want is often very different from what Cod wants.
What we want from his Spirit, the circumstances of our lives, or the Scripture, is to
confirm what we learned in Sunday school forty years before. We do not want a
challenging, dynamic, and ever greater understanding of who Cod is. In that regard, we
are all conservatives who want to maintain the status quo. What we want is to know
Cod the way we know mathematics. We want our knowledge of him to be certain and
predictable. Our ego desires closure and the kind of finality we find in mathematics, so
we imagine that Cod must have equipped us with an ability to know objectively and
with certainty, and not through the filter of an all-too-human understanding.
This also contributes to the misunderstanding we have of the Scripture. We
imagine that the Bible presents the kind of objective truth we desire. In fact, however,
the Bible depicts the kind of ongoing, progressive dialogue through which Cod wishes
to reveal himself. It begins with the almost universal misunderstanding that Cod loves
what he loves and hates what he hates. If we happen to do what he hates, he is angered
and must be appeased. We imagine that our only hope is to put our sin or that which
we believe Cod hates on someone or something else. In the Old Testament there was
the scapegoat (Lev. 16:8-10) upon which the sins of the people could be placed in
order that they would no longer remain upon them. The idea of the scapegoat took
other forms as well. Human sacrifice, which was still widely practiced in early Biblical
times and eventually came to be replaced by animal sacrifice, was also a form of
scapegoating, as was seeing other people as the cause of one's own sin. If others are the
cause of our sin, they must be destroyed in order for us to be right with Cod. Our initial
understanding is that sin must be eliminated in order to find Cod's favor.
With Job we see the attitude that continues to prevail within the primitive
understanding from which we almost all begin. Our initial understanding is almost
always that good things happen if we do what is pleasing to Cod and bad things
happen if we do things that anger God. Of course, the very explicit point of the book
of Job is that this is not a correct understanding of who Cod is, although it is an
understanding that seems quite prevalent throughout the Old Testament and
continues to the present day.
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Throughout the Old Testament, the Scripture continues to reveal who human
beings think God is and how wrong that interpretation is, but we never seem to get it.
We say that kings have a divine right to rule, but the Bible says it was the will of
human beings and not God that created kings (I Sam. 8:4-9). The Pharisees claimed
that Moses spoke for God when he established a law concerning divorce, but Jesus
tells us that the law was given because of the hardness of man's heart (Matt. 19:8>Human beings are constantly misinterpreting God's communication and then claiming
that their misinterpretation is God's intentional meaning. Of course, there are always
some who eventually come to a better understanding of who God is. The Bible,
however, chronicles all sorts of people, at all sorts of places in their process of coming
to know who God is, and it is not always easy to know who are close to a mature
understanding and who are at primitive stages in their dialogue with God.
Thus, the question is not whether the Judeo-Christian Scriptures are inspired. The
question is rather what does it mean to be the inspired word of God. For a long time
that was taken to mean that the words of Scripture revealed a portrait of who God
objectively was. The same was thought about reality in general. The belief was that we
were able to perceive and conceive the world as it actually and objectively was. Much
has occurred to change that over the last two centuries. Today, we realize that we can
only get to a phenomenal understanding of the world, and, of course, the same is true
concerning our understanding of God.
Given this fact, much of the Scripture must be understood as human beings trying
to explain their experiences of God with a very inadequate human understanding. In
order to overcome this fact, God became a man and thus provided us with a human
perspective of God that is more than a mere human perspective. That is, it is the
perspective of one who knows, as God wishes us all to eventually know, that he is the
beloved Son of God. Thus, Jesus, in being both man and God, is not just a revelation
of who God is but he is also the ultimate revelation of who man understands God to
be. God became a man and thus provided a more perfect revelation. Abraham,
Moses, and David all had an understanding of who God was but it was an
understanding much like our own at different stages in our walk with God. Jesus is the
ultimate, mature revelation of a man who knows he is ultimately one with God. What
Jesus reveals is that the Scriptural revelation is progressive and that the early revelation
was merely a primitive stage in our journey to understand who God is. Jesus tells us in
the Sermon on the Mount that what the ancients understood as God's ultimate standard
was not an ultimate standard at all but merely a first step toward knowing God.
You have heard that it was said to the people of long ago, "Do not murder, and
anyone who murders will be subject to judgment." But I tell you that anyone
who is angry with his brother will be subject to judgment. (Matt. 5 :21 -22 NIV)
In verseS 27, 33, 43 of the same chapter, Jesus repeats the phrase, "You have heard
that it was said," after which he corrects or brings further understanding to the
command. In some cases he outright contradicts what had been said as when he says,
"love your enemies (Matt. 5:43-44)." The ancients certainly thought it was permissible
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to hate their enemies. In fact, Cod told them to hate their enemies, or so they
thought. Now Jesus tells them to love their enemies. One common way to understand
this is that the enemies we are to love must be enemies of our own tribe only, and
thus we can continue to hate those in other tribes. Thus, we can understand the Old
Testament killing of enemies and Jesus prescription without a contradiction. But that is
to compromise Jesus' words. He means all enemies and the reason it appears to be a
contradiction is that the Scripture is a progressive revelation that represents man's
unfolding understanding.
The words of Jesus represent the ultimate revelation, and what Jesus reveals is that
Cod's law is different than we suppose. Since Cod's purpose is to make us into the
image of his son rather than to establish order, his laws are more like rules intended to
guide and direct us into the transformative journey he has for us. Cod's law is
different from that of our parents, the police, and Isaac Newton. It is not given to
meet a need for order within Cod but to meet a need for transformation within us. It
is not some moral standard that Cod insists upon and is offended if that standard is
not followed. Of course, it does involve morality, but it is not primarily about morality.
The intention of the law is to aid human beings in their quest for a right relationship
with Cod and the transformation that comes out of that relationship. The law is
meant as a blessing to guide us into the fullness of life.
THE NATURE OF COO's LAW

In order to have an intimate, dialogic relationship with Cod, we do not need much
in the way of an initial understanding of who Cod is, but we do need some sort of
understanding of who we are. Upon coming out of Egypt, the Jewish people had no
such sense of identity. Their enslavement and assimilation in Egypt had caused them to
lose any sense of who they were as a people. The first step in gaining such a sense is to
establish boundaries that provide dimensions from which an identity might be formed.
In order to accomplish this, Cod allowed Moses to give a law or set of boundaries that
are essential to the founding of an identity. Moses' boundaries are not primarily moral
rules for the sake of order but extend to all sorts of amoral social practices which
include dietary laws, laws concerning property rights, laws concerning religious festivals
and animal sacrifices, laws concerning what the priests can and cannot wear, laws
concerning the poor, laws concerning finance, and a host of other sundry laws.
Of course, there is a moral element as well and that moral element does provide a
measure of order necessary for people to live together socially. Our perverted, human
notion of law, however, attempts to read all of the law as moral and about crime and
punishment. We imagine that the breaking of the law is what angers Cod, just as our
breaking of the law angered our earthly parents.
This is the understanding that Jesus wishes to destroy. Not that he wants to destroy the
law and customs of the Jews-that was a blessing from Cod intended to give the Jewish
people an identity and a place from which to enter a dialogue with Cod. What he wants
to destroy is the understanding that the law is the ultimate end for which man was
created. When the Pharisees question Jesus about breaking the law concerning the
Sabbath, Jesus tells them that the "the Sabbath was made for man, and not man for the
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Sabbath" (Mark 2:27). Of course, this is true not simply concerning the law of the
Sabbath but the law in general. Man was not made for the law, and the law has no
objective value in itself. The law is an instrumental end and not an end in itself. The
ultimate purpose of God's law is not to establish a moral order that is somehow pleasing
to God. Rather the law provides boundaries from which we might develop a sense of
identity and personhood that would allow us to enter into a personal dialogue with God.
We all begin with law. As children, we needed law to provide boundaries and a
sense of security but that is not the end for which we were created. It is merely a
starting point from which we might begin this transformative dialogue through which
we eventually discover who we truly are and who God truly is.
In the course of any truly intimate relationship, we come to see that who we think
we are is not who we really are. In true and intimate relationships the illusion of who
we pretend to be is destroyed and a much more realistic self is discovered. The
illusion of who we are is the self that we want everyone to see. It is the good self that
is created by the idea of law and our attempt to conform to that law. We need to
begin with a sense that we are good since our experience tells us that we will only be
loved if we are good and conform to the law that our parents, society, and God set
before us. Without such a belief in our own goodness, we can never believe that
anyone, and most esp ecially God, could love us . Since we begin with the
understanding that God is like us, and only loves what is good, we must begin with a
sense that we are somehow good in God's sight. Keeping the law can certainly give us
that sense, just as the idea of a scapegoat can. But, whether we enter into relationship
with God through the law or the idea of a scapegoat, the important thing is that we
enter into that transformative dialogue that will eventually reveal to us that we are not
good, and God's love for us is not due to our being good, but due to the greatness of
God's love. When we truly come to see the greatness of God's love, we realize that it
did not matter where we began our relationship with God, but only that we did begin.
The trick is to enter into a dialogue and stay in that dialogue. If we stay in relationship,
God will eventually reveal to us who we truly are, with all of our warts, and who he
truly is : a father whose love for us is greater than we can think or imagine.
The point then is not law for the sake of order, but law for the ultimate sake of
relationship by which we come to know him and be made like him. Consequently,
sin, or what separates us from God, is not a break in God's moral order but a break in
the transformative relationship God desires for all his children. Many things can cause
that break in relationship. For many of us, violations of the Ten Commandments
cause us shame and our all -too-human idea is that our disobedience to God's
commandments makes him unwillingness to love such imperfect creatures as ourselves.
We can therefore come to falsely believe that God no longer desires to be in relationship
with us because we have done what is displeasing in his sight. This was very often our
experience with human authority, so it is quite natural that we expect the same from
God. With God, however, it is always we who end the relationship. Furthermore, we do
so not only because of our limited human understanding of the nature of God's love,
but also because of all the things Jesus warns us of in the Sermon on the Mount.
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THE NATURE OF SIN

Sin, which is what takes us out of Cod's presence and destroys our relationship
with him, comes in two quite distinct forms . As we saw above, we remove ourselves
from Cod's presence and sever our relationship when we erroneously believe that
what we have done is so great an offense that Cod's love and forgiveness is not
sufficient to overcome such an evil. But we also sever our relationship with Cod and
remove ourselves from his presence when we choose other sources of life, identity,
and meaning apart from Cod. Our great sin or offense is not that we disobey Cod's
precepts but that we do not accept him as our lover and source of life and meaning.
Instead of choosing Cod, we choose other things to love that give us so much less that
what Cod offers. Our great sin, and what causes us to live apart from the relationship
Cod has for us, is that we love other things more than Cod. This is the concept of sin
that Jesus seems to be setting forth in the Sermon on the Mount (Matt. 5:3 -7.27l.
In the Sermon on the Mount, what Jesus says is very different from what anyone
had previously imagined had been Cod's standard for righteousness and sin. Of
course, Jesus is quick to say that he is not doing away with the law but fulfilling it.
When we see what he says, however, it is obvious that the fulfillment of the law
means that the law was just the first step toward a right relationship with Cod. The
law had told us that we were not to murder, but Jesus tells us we are not to even be
angry with our brother (Matt. 5:21 -22l. The law told us not to commit adultery, but
Jesus tells us, we are not to even have lustful thoughts (Matt. 5:27-28) .
At first this might seem simply a stricter law- indeed, a law even more impossible to
keep than the Law of Moses. Of course, that would not be good news. Furthermore,
as Jesus goes on in the Sermon on the Mount, we see something very different is
going on. He tells us that we are not to make oaths (Matt. 5:27-28), and we are not to
seek retribution that had been the idea of justice for the culture to which he was
speaking (Matt. 5:27-28) . We are to love our enemies (Matt. 5:43 -44), and when we
give alms, pray, or fast, we are not to do it to be noticed (Matt. 6 : 1- 18). Finally, he
tells us that we are not to seek earthly treasure, worry, or make judgments concerning
others (Matt. 6: 19-7.2l. What a strange set of dictates. They do not seem to be moral
in nature, so what are they?
It would seem that what Jesus is pointing out, and warning us of, are all the false
sources of identity - the things that give meaning and motivation to so many, but in
the end are disappointing sources of life. This is the real sin. What actually separates us
from Cod is that we seek life and meaning apart from Cod. Cod is not in all of our
thoughts, but rather, our time and attention are fixed upon hosts of things that are the
gods of this world. They are the things that we worship and attempt to draw life and
meaning from. These are the things that cause us to turn away from the living Cod,
and these are the things that Jesus addresses in the Sermon on the Mount. It is not the
act of murder that separates us from Cod and the life he has for us. We sin, and are
separated from Cod, when the source of our energy- the thing that motivates usbecomes anger rather than Cod.

A Phenomenal Understanding

49

You have heard that it was said to the people long ago, "Do not murder, and
anyone who murders will be subject to judgment." But I tell you that anyone
who is angry with his brother will be subject to judgment. (Matt. 5 :21-22)
For many of us, our anger is our god and the source of our energy and life. It is
what motivates us to do the things we do. Athletes and other competitors often find
strength and motivation in anger, but Jesus tells us that God is to be our source of
strength. Jesus lived his life with God as the source of his strength and motivation
rather than anger, and he tells us to do the same.
Likewise, Jesus says,
You have heard that it was said, "Do not commit adultery." But I tell you that
anyone who looks at a woman lustfully has already committed adultery with her
in his heart. (Matt. 5:27-28).
Our contemporary culture sees nothing wrong with imagined infidelity, but Jesus
condemns it. There may be several reasons behind this but certainly one is that
imagined infidelities can serve as a source of energy and life rather than God. It is not
that the act of adultery so displeases God that he turns away from us in disgust, but
rather we turn away from God as soon as our imagination begins to draw its life and
energy from the god eros rather than the Father God Jesus is revealing. The popularity
of pornography is evidence of the fact that eros becomes our god, not when we
commit adultery, but simply when we allow the thoughts of such conquests to be the
thing that gives us energy and direction.
The third thing that Jesus mentions in the Sermon on the Mount is that we are not
to make oaths. Moses had given prohibitions against the breaking of oaths that we have
sworn (Deut. 7:8 & Num. 30:2), but now Jesus tells us we should make no oaths at all.
You have heard that it was said to the people long ago, "Do not break your oath,
but keep the oaths you have made to the Lord." But I tell you, Do not swear at
all . .. for you cannot make even one hair white or black. (Matt. 5:33-36)
Pledging allegiance to anything other than God would have been seen as idolatry
to the first century church because they took this teaching seriously. Our culture today
is quite different, and we think that it is noble to keep our word and promises even
when those oaths cause us to end up on the side of evil. Of course, breaking our
oaths is a problem as well. Thus, Jesus tells us to promise our commitment to no one
or no thing but God. But the bigger problem with swearing oaths is that it, like anger
and lust, is something we are quick to identify with and use as a source of energy and
motivation. We boast to others and take pride in giving our word, as if there was
power in our words and their ability to control circumstances. Jesus tells us that we
are not in control over the circumstances of our lives and thus to swear to do this or
that is a false witness and a boast in a power we do not have. We would like to think
that we are men or women of our word and, once given, our word is enough to
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motivate us to do what we have sworn. If we are honest with ourselves, however, we
see what a lie that is and how powerless our sworn oaths are. Jesus reminds us of that
powerlessness and that we cannot make one hair white or black (Matt. 5:36). Of
course, we love the illusion of power within ourselves and therefore swear oaths, as if
we were able to will to do this or that. Therein lies our sin or our separation from a
God who wishes us to draw our power from him rather than ourselves.
Jesus next addresses our idea of retribution.
You have heard that it was said, "Eye for eye, and tooth for tooth." But I tell
you, Do not resist an evil person. If someone strikes you on the right cheek turn
to him the other also. (Matt. 5:38-39)
The Mosaic Law had allowed for retribution, but it seems that it, like divorce, was
hardly God's ultimate standard. Ultimately, retribution is a source of sin and separation
from the fullness of life God has for us. Indeed, many of us find our energy and
motivation in retribution and reaction to the sins of others. For many of us, retribution
provides our souls with energy and purpose, but it is God who wishes to give us life
and meaning. The heavenly standard is that we would not need retribution to
motivate us, but, with God alone as our source of energy and strength, we could turn
the other cheek because our strength comes not out of a reaction to injustice but
from a power on high which is willing to pay for the injustice of others.
The next thing Jesus tells us probably goes farther beyond what Moses had given in
the law than anything else Jesus ever said. It is a commandment whose revelation the
people of the Old Testament were in no way ready to receive, just as we are still not
ready to receive it today. Jesus says,
You have heard that it was said, "Love your neighbor and hate your enemies."
But I tell you: Love your enemies and pray for those who persecute you that
you may be sons of your Father in heaven. (Matt. 5:43 -44)
This is not merely a difficult commandment, it is impossible, a priori. Enemies are
by definition people we do not love. If we love our enemies, the idea of an enemy
would lose its meaning. Of course, that is just the point, but is it humanly possible?
Perhaps Jesus could ask us not to take revenge upon our enemies or maybe even not
to hate them, but to love them seems beyond the realm of human possibility. Indeed,
the only way this is at all humanly possible is if we are connected to an incredibly
loving and forgiving God as the source of our being and identity That is what is
behind this command to love our enemies and it is what is behind everything Jesus is
telling us in the Sermon on the Mount.
Following the command to love our enemies, Jesus then begins to command us
concerning religious activities. Giving to the needy is to be done in such a way that you
do not gain recognition from men. Thus, it is not enough that you give, but you must
give with the right attitude and that right attitude is that you give without a desire for
recognition (Matt. 6: I), This may seem strange since previously Jesus said, "let your
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light shine before men, that they might see your good deeds and praise your Father in
heaven" (Matt. 5:16). Obviously, giving with the intent to be seen before men is not a
good deed, and is not righteous. Indeed, it is intent upon bringing glory to ourselves,
but the real problem with giving for the sake of recognition, and the reason it is sin, is
that it makes prestige and reputation among men our motivator rather than God. We
seek to be made into the image of the great man rather than the image of God.
There is a similar situation with the religious practices of prayer and fasting. Like alms
giving, it is to be done in secret in order that no one but God knows. It is not enough
that we pray and fast, but we must do it without being motivated by a desire for
reputation or esteem. That is the sin. It is that we desire to be who human beings think
we are rather than being who God says we are. This is sin and requires repentance, for it
separates us from a God who desires to be our ultimate source of worth.
Jesus then warns us concerning our attachment to earthly treasures.
Do not store up for yourselves treasures on earth, where moth and rust destroy,
and where thieves break in and steal. But store up for yourselves treasures in
heaven. (Matt. 6: 19-20)
We easily become attached to the things of this world and very easily they, rather
than God, become the things from which we attempt to draw life. Many people,
especially successful people, draw their energy from their treasure and the things
they have accomplished in this life. Jesus tells us that such treasures are a fleeting
source of worth and we will soon be disappointed if we put our hope in them
rather than God.
Jesus next tells us not to worry Certainly being frightened is not a sin, but as we
allow what scares us to remain in our lives and become worry, we certainly do sin
and are separated from God. The opposite of the kind of faith Jesus is calling us to is
anxiety. When we are anxious about many things, our attention is not on God. With
worry at the center of our being, God is not in all of our thoughts, and it is not God,
but worry, that energizes and defines us. In so far as worry is at the center of so
many lives, it certainly is the thing that separates us from the living God, and the
identity he has for us.
Finally, Jesus says, "do not judge" (Matt. 71). But that is exactly what we most
want to do. What is behind so much of our theology is a desire to have a standard by
which we can judge the saved from the unsaved, the godly from the ungodly, the
moral from the immoral. We think we can judge good from evil, but the truth is that
our concepts are all-too-human. We do not know the wheat from the weeds (Matt.
13.24-30) . Indeed, if God's true standard for righteousness is being revealed here in
the Sermon on the Mount, our concepts of sin and righteousness are so far off that
any judgments we make are likely to be in error. We are certainly lost in our own
human conceptualization of reality, but we are not hopelessly lost, for now comes the
good news. Following this impossible standard that Jesus has just set forth, he reveals
the good news that all we need do is to ask and it will be given to us.
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Ask and it will be given to you; seek and you will find; knock and the door will
be opened to you. For everyone who asks receives; he who seeks finds; and to
him who knocks, the door will be opened. (Matt. 7:7-8)

In light of all that Jesus has said, what we need to ask for is that God would give us
a spirit of repentance in order that we can turn from these false gods and find the
God who is the true lover of our soul. In this world we will always face these false
gods and false sources of life. What we need is a grace that will allow us not to tire of
repentance in order that we continually turn away from those false sources of
identity in order that we might find our true identity in God. God is willing to give us
the ability to turn again and again from those things that promise so much and give
so little, if we are willing to live in a state of almost constant repentance. Jesus tells us
that we simply have to ask, and it seems obvious from all that he says in the Sermon
on the Mount that what we need to ask is that repentance would fill our soul and
we would live in a constant state of turning away from all those things that so easily
entrap us and keep us from drawing our strength and energy- our life and meaningfrom God alone.
The good news that we have received and are to preach to others is that God is
not calling us to obey a moral law of endless requirements. He is calling us to a
relationship, and all we need to do to establish that relationship is repent and turn
from the false gods which surround and engulf us. We do not need to find him, he
finds us, but we only become aware of having been found when we turn from those
false gods and idols that capture our attention and prevent us from having God as the
source of our being.
Of course, in order to turn from the things of this world that so easily capture us
and hold us in their sway, we have to see a need to do so. Most people are content
with the gods of this world. They like the life that comes from their lust, anger, and
even their worry. They are happy with their earthy treasure and the reputation they
have taken so long to acquire. Their wealth, power, and prestige give them their social
standing and in that they find meaning and purpose for their lives. This is what defines
them, and they see no reason to turn from such things, but Jesus tells us at the
beginning of the Sermon on the Mount that the truly fortunate or blessed ones "are
the poor in spirit" (Matt. 5:3),
Jesus came "to preach good news to the poor" (Luke 4 18), Consequently, if the
poor are the fortunate ones for whom Jesus has good news, the rich must not be
fortunate- for them what Jesus has to say is not good news. True, the rich may enjoy
their wealth, power, and prestige while the poor have nothing in this world, but in
their poverty the poor have little else as a source of identity but God alone.
Thus, the truly fortunate ones are the poor in spirit who lack a rich identity in the
things of this world, for it is in our detachment from the things of this world that we
at least have a better opportunity to become aware of our true identity in God.
Unfortunately, most of us are not poor in spirit. We feel good about ourselves and are
proud of how much we have accomplished, all the good we have done, all the evil
we have avoided. But if we consider what Jesus says, we see that we have stored up
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treasures on earth, sought the approval of men, and proudly stood in our own
judgments. Truly, the poor in spirit are the blessed ones, for they, and they alone,
have nothing but God as the source of their identity and self worth. They are certainly
freer from many of the sources of the false self that the rest of us find so difficult to
escape. The beatitudes go on to say that the blessed ones
are those who mourn, for they will be comforted.
Blessed are the meek, for they will inherit the earth.
Blessed are those who hunger and thirst for righteousness, for they will be filled .
Blessed are the merciful, for they will be shown mercy.
Blessed are the pure in heart, for they will see God. (Matt. 5:4-5:8)
Only when we mourn the loss of all that others hold dear, do we find the God
who is the only true source of comfort and joy. Equally, it is not the self-righteous
who are meek but those who realize their sin and separation from God. They, and
they alone, "Hunger and thirst for righteousness" (Matt. 5 :6), for those who are
satisfied and content with their own righteousness have no need to mourn or hunger
and thirst. The only truly blessed ones are those who are full of mercy, for they will be
shown mercy (Matt. 5: 7) . Our cultural understanding of this verse is that God shows
mercy in exchange for us having shown mercy to others, but merciful might also be
understood as those who are full of mercy. The only way to be truly full of mercy is
to have seen our great need for mercy, and having received mercy from God, we are
then able to extend it to others. These are the only ones who are truly full of mercy.
Finally, our ability to see God is conditioned upon our being able to repent and turn
from all those other gods who stand in the way and prevent us from seeing him. This
is the purity of heart of which Jesus speaks. It is that we would be pure and have a
single source of life and identity in God.
The Beatitudes, and what follows them in the Sermon on the Mount, are linked in
that what follows explains why the poor in spirit, the mournful, meek souls who
hunger for righteousness and mercy are blessed. If we accept what Jesus is setting
forth as God's true standard, we realize how poor in spirit and in need of mercy we
really are. In light of what Jesus says, a humble state of repentance, in which we seek
God's mercy, is the only blessed place.
Of course, those who do not accept what Jesus is setting forth as God's ultimate
standard, but are confident that they can achieve their own righteousness by following
some set of religious principles or practices, are not the poor spirited, meek, and
mournful souls Jesus tells us are blessed. In Jesus' day, the Pharisees probably kept the
Mosaic law better than any group of Jews who had ever lived. They took great pride
in that and believed they were living according to God's ultimate standard. What Jesus
reveals, however, is a deeper spiritual life of faith. Of course, the Pharisees resisted
and wished to stay where their identity was well founded . They were good at keeping
the law, and what Jesus was calling them to was a life of repentance and radical faith
in the mercy of God.
Today, we are often not those poor spirited, meek, and mournful souls but, like the
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Pharisees, we have a confidence in our doctrinal beliefs or good behavior that we are
sure will provide salvation.
The Pharisees were religious reformers who carried out every detail of the Law.
Their outward religion would dazzle you, but inside they were blinded by their
own self-righteousness.
The tax collectors were social outcasts, hated by all. Jesus tells a story about the
tax collector and the Pharisee. The tax collector is ashamed of his sin. The
Pharisee is proud of his virtue. But God prefers the sinner, overwhelmed by his
wretchedness, who trusts in God alone.
The Pharisee is much more common than you think. Many Christians try to
lead "good, Christian lives" and are proud of themselves for it. They may pray,
tithe, and lead moral lives, but inside they are attached to their own ability to
live the Christian life.
You have hidden (or not so hidden) pride at your own strength. You take
pleasure in seeing yourself as strong and good and righteous. But whom are you
trusting, and whom are you looking at in all of this? Yourself! You want to know
the good feeling that comes with being right with God. You need to empty
yourself, not fill yourself up. Follow God by the dim torch of faith, not by the
light of your own understanding and abilities. Do not be proud of your apparent
ability to live the Christian life. Your ability to do that will soon prove to be an
illusion. Trust in God alone. (Fenelon 143)
The Christian life of faith is not an absolute certainty in this or that doctrine but
rather a hope in the greatness of God's mercy. That kind of faith can only come about
when we no longer have any hope in ourselves, but are forced to live in that blessed
place of repentance and trust in the mercy of God. This is the narrow gate that Jesus
tells us is the only way to eternal life (Matt. 713 - 14).
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THE RHETORIC OF RIGHTEOUSNESS:
AN OVERVIEW OF PAUL'S ARGUMENT
IN ROMANS 5-8
• I' •

JEFFIUY S.

LAMP

(An earlier version of this article was originally presented at the Joint Meeting of
WTS/SPS, Lexington & Wilmore, KY, March 20-22, 2003)
INTRODUCTION

It has long been recognized that Rom 5-8 constitutes Paul's vision of new life
in Christ within the larger context of his argumentation in the epistle. I Studies on
chs. 5-8, however, often focus on quite narrowly defined exegetical and
theological questions, such as the Adam-Christ parallel and its implications for
the doctrines of original sin and alleged universalism in ch. 5, Paul's
sacramentalism in connection with baptism in ch. 6, Paul's view of the Law and
the identification of the "1" in ch. 7, or the cultural significance of the metaphor
of adoption and Paul's view of divine determinism in ch. 8.
The present paper will address Rom 5-8 from the broader perspective of a
rhetorical overview of the section, for reasons of space avoiding the tempting
and tantalizing exegetical issues of the section, in order to illustrate how Paul
structures his argumentation concerning new life in Christ. 2 Such an analysis will
show that the whole section consistently argues for a view of the new life in
Christ where the believer is decisively freed from the oppressive effects of both
the Law and sin in order to live a life of righteousness through the empowering
presence of the Spirit. Far from presenting a view that the Christian life is a
tension between living righteously (Chs. 6, 8) and combating the power and
presence of sin (Ch . 7), the whole section consists of a line of rhetorical
argumentation that depicts the Christian life as one lived toward righteousness.
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5-8
The following schematic presentation of Rom 5-8 will reveal Paul's strategy of
argumentation for the section.
SCHEMATIC OVERVIEW OF ROMANS

Rom 5: 1-1 1 New Relationship with Cod- Reconciliation with Cod Effected
through Cod's Love
Rom 5: 12-21: Contrast of Two Humanities- Adam and Christ
Rom 6: 1-7 :6: Contrasts of Exclusive Identification- Baptism, Slavery,
and Marriage
Rom 7:7-8:27: Contrast of Spheres of Existence- Law and Spirit
Rom 8:28-39: New Relationship with Cod - Security with Cod Effected
through Cod's Love
The heart of the argument in this section consists of a series of contrasts between the
former state of those who have come to believe in Christ and the new life they now live
in Christ and the Spirit. These contrasts are bracketed by an indusia consisting of 5: I- I I,
in which the new life is seen as predicated on the radically renewed relationship brought
about by faith in Christ, and 8:28-39, in which the new life of the believer in Christ is
secured in the immeasurable love of Cod as shown forth in Christ. l The net effect of this
indusia is the establishment of the basis upon and framework within which this new life
in Christ, as depicted in the intervening series of contrasts with the old pattern of life, is
made effective in the life of the one who has faith in Christ.
The series of contrasts that makes up the bulk of the argumentation in this section
(5: 12-8:27) depicts the Christian life in terms that constitute a fundamental break of
the new order of Cod's dealings with humanity, represented by Christ and consisting of
life, righteousness, and Spirit, from the old order of things, represented by Adam and
consisting of death, sin, and Law. These contrasts view this break from slightly different
angles, drawing on different images to illustrate how radically other is the new life in
Christ from life without Christ. In 5: 12-21, Paul differentiates between two humanities.
The "first" humanity, characterized by sin and death- and incidentally connected with
Law- is identified corporately and representatively with Adam; the "second" humanity,
characterized by righteousness and life, is identified corporately and representatively
with Christ, of whom Adam is a "type." This depiction of "two humanities" sets the
boundaries for the subsequent contrasts in the section. In 6: 1-7:6, Paul draws on three
images- baptism, slavery, and marriage- to illustrate that the two humanities described
in the previous passage operate in mutually exclusive realities. The focus here contrasts
the constricting power of sin and Law in the old order and the liberating power of
righteousness and Christ in the new order. In 7:7-8:27, the most extended contrast of
the section, Paul speaks in experiential and salvation-historical categories to differentiate
between life lived in radically opposed spheres of existence- Law and Spirit.
The rest of this paper will tease out the broad contours of Paul's argumentation as
put forth in this series of contrasts. The paper will then place the argument embodied
in these contrasts within the context of the aforementioned indusia.
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5: 12-21: CONTRAST OF Two HUMANITIES
Several exegetical and theological questions arise within this rather oddly
constructed passage. Protestant reflection has often focused on the manner in which
so-called original sin became endemic in humanity through Adam's disobedience,
while even recently this passage is one court of appeal for renewed advocacy of
inclusive or universal doctrines of salvation. While such questions are perhaps validly
raised by Paul's discussion, it is quite likely that, in the context of chs. 5-8, the
discussion itself plays a different role.
At the outset Paul is comparing, in salvation-historical and corporate categories, the
representative effects of Adam and Christ upon subsequent generations of human
beings. Paul's point of departure for this discussion is Adam, through whose
transgression sin came into being, and through sin, death (v. 12), resulting in the
condemnation of many (v. 18). Because of the sin of the one, Adam, sin and death
exercise powerful dominion over all future humanity (v. 17), making all sinners (v. 19).
In contrast to the pervasive effect of sin and death injected into history through the
representative figure of Adam, Paul introduces the representative figure of Christ.
Whereas Adam brought sin and death, Christ brought to humanity the grace of Cod,
and through this grace, the free gift of righteousness (v. IS), leading to eternal life for
many (vv 18, 21). But for Paul this is not simply a case of Christ being the equal and
opposite reaction to Adam's action. Rather, through the use of a series of qal wahomer,
or "lesser to greater," arguments, Paul indicates that the representative effect of Christ
is "much more" effective for those who have been reconciled to Cod through Christ
(cf. 5: I- I I) than is the representative effect of Adam. "Much more" effective is the
free gift of Christ than the transgression of Adam (v IS); "much more" does the grace
of Cod and the free gift of righteousness exercise dominion than does death (v 17);
"much more" does grace abound over sin (v 20) .
In v. 20 Paul makes a somewhat surprising yet crucial connection, one that will play
prominently in his developing discussion in chs. 5-8. He introduces Law into the dynamic
of the Adam-Christ contrast. However, he brings Law into connection with the effect of
sin on humanity. Despite the fact that sin existed from the time of Adam, before the
giving of the Law to Moses (vv. 13-14), the effect of the Law, once introduced, was to
multiply trespasses (v. 20). The importance of this move cannot be overstated: Law,
rather than being instrumental in justifying human beings, is brought into connection with
the humanity represented by Adam and is thus depicted in bold contrast with the
humanity represented by Christ. This perspective is consonant with Paul's argumentation
concerning the Law in chs. 2-4 and will be elaborated upon further in ch. 7
Paul's argument in 5 :12-21 sets the stage for his subsequent argumentation in 6 :18:27 By way of comparison he establishes Adam and Christ analogous in terms of
function- each represents of a category of humanity. But by way of contrast Paul also
establishes Adam and Christ dichotomous in terms of the essence of their respective
representations of humanity- Adam is characterized by sin, death, and Law, whereas
Christ is characterized by righteousness, life, and grace. Paul is basically stating a form
of the "there are two kinds of people in the world" argument, one represented by
Adam and one represented by Christ. With ch. 6, Paul develops several images that
ROMANS
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further elaborate the implications of what it means for his readers to be identified with
the humanity represented by Christ.

6: 1-7 :6: CONTRASTS OF EXCLUSIVE IDENTIFICATION
This section consists of three images that develop the notion that those identified
with the new humanity of Christ must show forth lives that are consonant with their
status as participants in this new humanity. The section breaks nicely into three
subsections: the image of baptism (6: 1- 14); the image of slavery (6: 15-23); and the
image of marriage (7 ' 1-6). One common thread of these images is the idea that one
can only be identified with one element of the pairs of realities depicted in these
images. Another common feature of these images is that they are introduced and
developed in response to a question posed at the beginning of each section. Whether
these questions largely continue the rhetorical use of diatribe frequently employed in
chs. 1-4, are questions actually raised within the Roman churches, or are salient issues
logically suggested by 5.12-2 I, their function is clearly evident: they set the stage for
Paul to depict with vivid imagery the exclusive demands of new life in Christ in
contrast to the mode of existence connected with the former life, life in Adam.
ROMANS

Romans 6: 1- 14: The Exclusive Image of Baptism
In 6: I, Paul raises a question that is connected to his assertion in the previous
section that where sin abounds because of Adam, "much more" does grace abound
because of Christ (5:20) . Paul asks, "Should we persist in sin in order that grace might
increase?" In response to this question, Paul appeals to the experience of baptism. The
power in the employment of this image, however, does not lie in an appeal to the
sacrament itself, but rather in the connection that Paul is able to make through the
image: the baptism into the death and resurrection of Christ. Whatever sacramental
considerations may be present in Paul's use of the image, the rhetorical function of the
image is clearly to connect, through the use of participatory language, the experience
of the believer with the experience of the crucified and raised Messiah.
For Paul, the image of baptism functions as a line of demarcation between the old
life, characterized repeatedly in this passage by sin, death, and Law, and the new life,
largely characterized by freedom from the dominion of sin and death. Such a line of
demarcation is established through the use of participatory language, the oft-observed
prevalence of "with Christ" language in this section. Through baptism, the believer is
connected "with" the death of Christ, which is viewed by Paul in this context as death
to sin; through baptism, the believer is connected "with" the resurrection of Christ,
which is viewed by Paul in this context as rising into a new mode of life (v 10).
Baptism for Paul is understood to effect entrance into the new humanity of Christ
through death to the old self, the "body of sin" (v 6), the pattern of life connected with
Adam. In the new humanity, the dominion of sin is broken, and participants in the new
humanity are to consider themselves dead to sin and alive to Cod in Christ (v. I Il. The
death signified in baptism is that which signifies that the believer is freed from sin (v 7).
Civen this state of things for those in Christ, Paul is able to put forth the paranesis
of vv 12-14. The believer is not to let sin have place in the experience of new life. It
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is noteworthy that Paul has yet to reveal the operative principle through which this
new life is made possible; that will be made explicit in his discussion of the Spirit in
8 : 1-27 However, Paul's implication is clear- it is within the scope of new life in Christ
to live a life focused on righteousness free from the enslaving power of sin. Several
commentators have argued that Paul's language should be tempered in light of the
obvious reality that believers live in an overlap of ages in which the ultimate
expression of this freedom from sin is available only in the eschatological gift of
eternal life in the last day' While this is certainly true in a salvation-historical sense, it
misses Paul's point in a rhetorical sense. Paul is arguing for a transference from one
humanity to another. And these humanities are characterized by diametrically
opposed modes of existence. Paul's strategy of argumentation through contrast
demonstrates the exclusive claims of the new life in Christ as opposed to the old life
in Adam. Thus the issue is not primarily one of coping with the tension of overlapping
ages, but rather of actualizing new life in Christ despite the overlap of ages. Paul's
paranesis indicates the viability of being so focused unto righteousness even in the
present overlap of ages.s As Engberg-Pedersen has stated, death to sin has become the
"locus of normativity" for believers.6

Romans 6: 15-23. The Exclusive Image of Slavery
With v. 15, Paul introduces a shift in imagery through a slightly varied form of the
question posed in v. I : "Should we sin because we are not under Law but under
grace?" The precise form of this question is shaped by Paul's contrast of Law and
grace in v 14. The change should not cause too much concern given that Law, like
sin, is connected with the old order of life in Adam. Indeed, the issue of Law is not
pursued again until ch. 7, the issue in the present passage is still a contrast between
life in Adam and life in Christ, but this time pursued through the image of slavery.
The issue of exclusivity is more plainly apparent with this image than it was in the
image of baptism. Paul's basic argument is that one is a slave to the master to whom
one presents oneself. In v. 16 Paul injects the contention that one can only be a slave
to one master at a time, in the present context either to sin or to righteousness. This
"either/ or" presentation constitutes the sense of exclusivity in the image. One is either
a slave of sin, which leads to death, or to obedience, which leads to righteousness,
resulting in sanctification and eternal life (w 16, 22).
Believers are characterized as those who were formerly slaves of sin but who now,
through obedience originating from the heart, have been freed from that slavery to
become slaves of righteousness (w 17-18). Formerly they were "free" from righteousness
due to their enslavement to sin (v. 20). But now the freedom gained from slavery to sin
occurs only to allow believers to become enslaved to righteousness. Slavery is the reality;
the only thing that remains is the identification of the master. Those in Christ have been
given the advantage of sanctification, at the very least to be considered as becoming
separated unto God, and they are destined for eternal life (v 22). This destiny is
contrasted with that of those who are enslaved to sin-the recompense of death (v. 23).
Paul again picks up a paranetic tone in the use of this image. Just as those now in
Christ once presented themselves to sin to become enslaved to it, so now they must

60

Lamp

present themselves as slaves to righteousness for sanctification (v. 19). While there is
present in this passage an eye toward eschatological life, the thrust of the passage is
aimed at living in the freedom from sin granted in Christ in the present age.

Romans 7 /-6: The Exclusive Image of Marriage
With 7 I Paul enters into his third image of exclusive identification with a
somewhat more convoluted question that draws upon his audience's knowledge of
the Law to argue that the Law is binding during a person's lifetime. Paul then
proceeds in vv. 2-3 to introduce the image of marriage for the purpose of showing
that, according to the Law, a woman is bound to her husband only so long as he lives.
If he dies, she is free according to the Law to take another husband. If, however, she
takes another husband while her first husband is still alive, she commits adultery This
matter of adultery is crucial to Paul's argument of exclusivity in this passage.
In vv. 4-6 Paul makes a somewhat surprising connection between this image of
marriage and new life in Christ. Paul argues that believers have died to the Law
through the body of Christ. The purpose for this is so that they may belong to
another, namely Christ. Through the death of Christ, believers have in turn died to
the hold of Law over them. They are no longer bound to this first "husband," the
Law, but they are now freed from that husband to take another husband, Christ, on
the basis of their participation in the death of Christ. Life in the "flesh " is
characterized by sin aroused by the Law working toward death, but now believers,
having died to that enslaving Law, are raised up with Christ to bear fruit toward
God. This notion is quite similar to the argument of the image of baptism in ch. 6.
Moreover, the net effect of this line of argumentation is that life under Law and life
in Christ are incompatible with each other. The image of marriage is powerful in this
respect. For a believer to be raised into new life in Christ while still living under the
Law, which is connected with life in Adam, is in effect an adulterous pattern of life.
Lives in these two humanities are incompatible. This strengthens the sense that life
lived apart from Adam and fully unto Christ is, in Paul's view, the pattern of life
required of Christians.

Summary: The Images of Exclusive Identification
These three images show that the newness of life in Christ is diametrically opposed
to the old pattern of life in Adam. The contrast of the two humanities described in
5.12-21 is reinforced with contrasts describing exclusive participation in these
humanities in 6: 1-7 :6. One rather extensive contrast remains in this section, the
contrast between two spheres of existence described in 7:7-8:27- Law and Spirit. That
Paul continues his strategy of contrasting arguments is suggested in 7:6, where Paul
contrasts the enslavement of the old written code to new life in the Spirit. 7 To this
contrast we now turn our attention.
7:7-8:27: CONTRAST OF SPHERES OF EXISTENCE
The passage that causes interpreters to question whether Paul presents a consistent
picture of the Christian life as one lived unto radical newness is Rom 77-25.
ROMANS
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Particularly through the influence of Luther, many in the Protestant traditions have
seen this passage to suggest that, in some sense, Paul understands the Christian life as
lived in a tension between the ideal of newness described in chs. 6 and 8 and the
continuing influence of sin over the believer described in ch. 7 8 Many in Protestant
traditions, following the cautions put forth in Stendahl's seminal essay/ as well as
interpreters in the Roman Catholic tradition, see Paul describing not the Christian
experience in 7:7-25, but rather the experience of humanity outside of Christ and
under Law, whether it be of Adam, Israel, Paul himself, or some combination of
these. 1o What most treatments of this section have in common is an attempt to resolve
the matter of Paul's meaning through exegetical and theological examination of the
various details in the passage. Of all the enticing questions that might capture an
interpreter's attention, only one is germane to this paper· the identification of those
who live in the reality described in 7.7-25. And given that many previous exegetical
and theological examinations have produced a multiplicity of interpretive conclusions,
perhaps the answer to our question may be found in the pattern of argumentation
adopted by Paul in this section.
It appears that Paul is shaping the discussion of 7 :7-8 :27 in the form of
argumentation characteristic of 5 : 12-7 :6: contrasting pictures of life in the two
humanities represented by Adam and Christ. As noted above, 7:6 has set the stage for
viewing 7:7-8:27 as a contrast between Law and Spirit. Clearly the thematic concerns
of the passage break down nicely into discussions on the role of Law (7.7-25) and the
role of Spirit (8 :1-27) in God's dealings with humanity. And 8 :1 makes the transition
into a new point of view by introducing the notion that those "in Christ," or the new
humanity, are not subject to the condemnation that has been described in 7:7-25 . So
it appears that structurally the section is developed as contrasting pictures of spheres
of existence characterized by Law and Spirit. It now remains to examine briefly the
substance of this contrast.
Romans 7.7-25 breaks neatly into two subsections : vv. 7-13 and vv 14-25 .11 In the
former section Paul uses two rhetorical questions to frame a discussion concerning the
place of Law in the dynamic of human sin, apparently in response to intimations
concerning the connection of Law to the old order of Adam in 5 12-7 :6. In the
section, Paul uses these questions in order to answer emphatically that in essence, the
Law is holy and just (v. 12), intended to bring life (v. 10). However, sin, which had
lain dormant and unknown prior to the giving of Law (vv. 7, 8), co-opted Law in
order to revive sin and make it known, thus producing death (vv 10- 11). Law in itself
is thus vindicated by Paul, but nevertheless, Law is still connected with the old order
of Adam through its complicity in the ravages of sin and death.
In vv 14-25, the tone shifts to a heightened sense of emotion in an impassioned
description of the internal conflict of one who recognizes the Law to be spiritual (v.
14) and a delight to the mind (v 22) but who nevertheless sees the devastating effects
of sin at work in the "flesh" (v 18) and "members" (v. 23) . Moreover, there is also a
shift in verb tenses in this section, from the heavy use of aorist tenses in vv. 7- 13 to
the predominance of present tense verbs in vv. 14-25 . This shift in tense adds
vividness to the pathos of the passage as well. Paul may very well be employing a
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literary topos here, the effect of which may be to heighten the emotional effect of the
passage. 12 Civen the heightened emotion of the passage, the question remains, of
whom is Paul speaking here? Perhaps the most vivid clue is found in v. 25a : "But
thanks be to Cod through our Lord Jesus Christ." This statement is given in response
to Paul's question in v. 24, in which the "I" laments his predicament and seeks rescue.
Jesus Christ is identified as the antidote to the life lived under the Law, which is
characterized as in subjection to sin (v. 25b). The prescription of Jesus Christ, then, is
picked up in 8 : I and is characterized as a sphere in which there is no condemnation.
Here we see further evidence of Paul's strategy of argumentation in contrasting modes
of life. The conflict so vividly described in 7:7-25, especially in vv 14-25, is remedied
in Christ. This indicates that the conflict, precipitated by sin's co-opting of Law leading
unto futility in life and ultimately leading to death, belongs to the humanity of Adam.
The humanity of Christ, which is developed in 8: 1-27 in contrast to that in Adam, is
characterized by Spirit, righteousness, and ultimately life.
Chapter eight robustly describes life in the new humanity of Christ as lived in the
sphere of the Spirit. In the section Paul uses the term pneuma nineteen times,
alternating between independent use of the term in reference to the Holy Spirit and
identification of the Spirit as the Spirit of Cod and the Spirit of Christ. Moreover, the
Spirit is implicated in the new life in Christ in a variety of ways, such as : the law of the
Spirit of life in Christ Jesus (v 2), walk according to the Spirit (v 4), live according to
the Spirit (v 5), mind set on the things of the Spirit (v. 5), in the Spirit (v 9), have the
Spirit of Christ (v 9), the Spirit in you (v I I), by the Spirit put to death the deeds of
the body (v. 13), led by the Spirit (v. 14), the Spirit bearing witness with our spirits (v.
16), have the firstfruits of the Spirit (v. 23), the Spirit helps our weakness (v 26), and
the Spirit intercedes (vv. 26, 27).
The Spirit is also depicted, via a chiasm, as the present experience of eschatological life:
8: 1-17: present orientation of the Spirit: present victory over sin and present
sonship through the Spirit;
8: 18-25: future orientation of the Spirit: the Spirit as the guarantor of
the future glory of the sons of Cod;

8:26-27: present
That Rom 8: I- I 7 deals with the present experience of believers seems beyond
question. In vv. I- II Paul describes those who participate in Christ's redeeming work
as those who "walk" after the way of the Spirit, which in turn is contrasted with
"walking" according to the flesh . The language is thoroughly focus e d on th e
experience of believers whose present existence is defined by the Spirit (cf. v. 9) .
Nevertheless, there is a "hook" from this passage that links the present experience of
believers to the promise of future glory as described in the central section of the
chiasm. Those in whom the Spirit now dwells will be raised to life just as Christ
himself was so raised (vv. 10-11). In vv. 12-17 the focus shifts to the present status of
those in whom the Spirit dwells as the adopted sons of Cod. By this Spirit believers
are presently enabled to cry, "Abba! Father!" (v IS), ]] Again, there is a "hook" from
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this description of present sons hip to the promise of future glory. First, our present
adoption as sons anticipates the eschatological adoption described in the central
section of the chiasm as "the redemption of our bodies" (v. 23) . Second, the promise
of future glory in v I 7 anticipates the discussion of future glory that is the focus of the
central section of the chiasm. The point of the apocalyptically crafted central section
of the chiasm is that those described in w. 1-17 have the first fruits of the Spirit as the
guarantee of future glory That the focus is on the future is seen in the motif of
"waiting" with "eager longing for the revelation of the sons of God" (v. 19), for
"adoption, the redemption of our bodies" (v 23), with patience (v 25) . Moreover,
there is a "hook" from this central section to the third section of the chiasm, which
focuses again on the present experience of the Spirit, this time in the context of
prayer. In our "groaning" as we await future glory (w 22, 23), the Spirit helps us to
pray as we should (w. 26-27). The net result of this tightly interconnected chiastic
structure is perhaps best summarized in Wright's words: "what God did decisively in
Jesus the Messiah is now to be implemented through the Spirit."'4 The blessings of life
in the eschaton have a defining effect on the present experience of believers.
It is also in 8 :1-2 7 that Paul brings about closure to his conception of the Law in
this contrasting framework. God effectively dealt with the problem of sin, especially
the inability of the Law to produce the results it requires, through the sacrifice of
Christ and the powerful direction of the indwelling Spirit (w. 2-8). The contrast with
7:7-25 could not be more stark. Those of the old humanity of Adam, who dwell in
the sphere of Law, cannot fulfill the requirements of the life demanded in the Law.
Those of the new humanity of Christ, who dwell in the sphere of Spirit, have been
given the power to fulfill the righteous requirements of the Law and thus to fulfill
God's purpose in giving the Law.
Rhetorical, structural, and substantial clues all seem to indicate that 77-8:2 7
continues in the contrastive strategy of Paul's argumentation begun with 5 : 12. Whatever
the precise identification of the "(" of 7:7-25, it is clear that conceptually the ''('' belongs
to the old humanity of Adam, bound with sin, death, and Law. This is dramatically
contrasted with Paul's characterization of the new life in Christ, in the Spirit, as
described in 8 :1-27 Thus the whole of 5 :12-8 :27 constitutes a series of contrasts that
decisively differentiate between life apart from Christ and the new life in Christ.
5:1-11 AND 8:28-39: NEW RELATIONSHIP WITH GOD
The series of contrasts of 5 .12-8 :27 occurs within the framework of an indusio
consisting of 5 : 1- 11 and 8 :28-39 The common theme of these passages is the
establishment of a radical expression of faith in total directedness to God.I S In the
former passage, reconciliation with God is emphasized through the development of a
progression in the life of those "justified by faith" (suffering, endurance, character, and
hope, w 3-4) within the context of the love of God poured into the hearts of
believers through the Spirit (v 5). The matter of the love of God is again highlighted
in w 6-11 through the effects wrought by Christ dying for us. Two "much more"
arguments are developed that illustrate the more abounding results of Christ's sacrifice
over against the former state of believers (w 9, 10). In 8 :28-39, the radical new
ROMANS
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relationship with God is emphasized in the security of believers achieved through
God's plan for them (vv 28-30), but more especially through the love of God (vv. 31 39). In exulting terms of praise Paul describes the love that God has for those who
love God as that which secures believers in their relationship with God.
The effect of the incIusio for Paul's depiction of new life in Christ is seen in the tone
it sets for the intervening argumentation . If believers have a radical new relationship
with God because they have been "justified by faith," then it stands to reason that the
resulting new life should bear the marks of this relationship. Paul emphasizes the
radical nature of this new life by contrasting it with the state of their former lives. If
the standard of new life appears much higher, that is only because the nature of the
new relationship brings with it the resources to accomplish this. Paul can encourage
his readers to pursue this new life actively because he is confident that it is attainable
through the Holy Spirit given to believers.
CONCLUSION

This study has attempted to fulfill a modest aim: to demonstrate that the strategy of
Paul's argumentation in Rom 5 -8 develops the idea that new life in Christ is
characterized by a radical new relationship with God, saturated in divine love, that
issues forth in a qualitatively new life that is characterized by victory over sin and
directedness toward righteousness. Exegetical and theological discussions were largely
absent from this discussion. The contention here is that a rhetorical overview helps to
resolve some of the specific interpretive issues by appeal to the structure of Paul's
argument in the section. That there are formal and content parallels between Paul's
discussion of new life in Christ and John Wesley's doctrine of Christian perfection is
obvious. However, many treatments of Wesleyan perfection are often colored by the
confessional and theological evolutions of the various strands of Wesleyan traditions.
Perhaps this study has shown in some small way that a return to the biblical sources
behind this teaching may help clarify what Wesley's spiritual children mean when they
speak of new life in Christ. 16
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Wright sees the section as a distinct unit in the larger context of Paul's development of
the Exodus theme in chs. 3-8. Longenecker sees chs. 5-8 as the "spiritual gift" mentioned in
1: 1 I, the unique substance of Paul's gospel in comparison to the commonly shared beliefs of
chs. 1-4. See N. T Wright, "New Exodus, New Inheritance: The Narrative Structure of Romans
3-8," in Romans and the People of God, eds. S. K. Soderlund and N. T Wright (Grand Rapids:
Eerdmans, 1999),26-33; and R. Longenecker, 'The Focus of Romans: The Central Role of 5: 18:39 in the Argument of the Letter," in Romans and the People of God, 49-69.
This discussion follows in the spirit of Wright's approach to this section of the epistle
2.
in his commentary on Romans in the New Interpreter's Bible, where he defends a broader
examination of the section by urging readers to "try looking through the telescope the right way
round," or to "try looking at the forest, not just the trees." See Wright, Indusia (NIB 10;
Nashville: Abingdon, 2002), 5 I O.
3.
Wright (Romans, 51 Q) and B. Byrne (Romans [SP; Collegeville, Minn. : Liturgical Press,
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framing the argument of the section. T Engberg-Pedersen (Paul and the Stoics [Louisville:
Westminster/ John Knox, 20001, 219-23) sees the concept of radical directedness toward God
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inclusio has on the shape of the discussion in chs. 5-8, his delineation of the closing passage of
the inclusio as consisting of 8: 14-39 overlooks a chiastic construction concerning the role of the
Spirit that proves vital in the argumentative structure of chs. 5-8. The function of this chiasm
will be discussed below.
4.
C. K. Barrett, A Commentary on the Epistle to the Romans (HNTC, Peabody, Mass.:
1957), 120-30; J. D. G. Dunn, Romans / -8 (WBC, Dallas: Word, 1988),331 -32.
5.
Engberg-Pedersen (Paul and the Stoics, 225 -39) addresses the issue of the so-called
"indicative and imperative" in Paul by noting that the indicative states the internal principle of
Christian faith with the paranesis aimed at achieving the consistency between internal
disposition and external behavior, an approach that accords with ancient ethical traditions.
Paul's approach, according to Engberg-Pedersen, is to describe the state of Christian faith
(indicative), to remind readers of the life of faith if the actual situation deviates from it, and then
to command (imperative) in extreme situations (235-36).
6.
Engberg-Pedersen, Paul and the Stoics, 235-36.
7
Byrne (Romans, 213) sees 7:5-6 as setting up a contrast between 7:7-25 and 8:1 -13 .
7:5 describes life under the law, as depicted in 7:7-25, and 7 :6 describes life in the Spirit, as
depicted in 8:1 - 13. 7:7-25 and 8:1 - 13 function like a diptych, illumining each other through
contrast. Our discussion agrees with Byrne's analysis except that we see the discussion of life in
the Spirit extended through 8:27
8.
Barrett, Romans, 139-52; C. E. B. Cranfield, The Epistle to the Romans (ICC; Edinburgh:
T & T Clark, 1975), 1:342-47; Dunn, Romans 1-8, 399-412; and to a lesser degree, T R.
Schreiner, Romans (ECNT; Grand Rapids: Baker, 1998), 379-92.
9.
K. Stendahl, 'The Apostle Paul and the Introspective Conscience of the West," HTR
56 (1963): 199-215 .
10. Exemplary of the Protestant traditions are D. J. Moo, The Epistle to the Romans (NICNT;
Grand Rapids: Eerdmans, 1996), 423 -67; and Wright, Romans, 549-57 Exemplary of the
Roman Catholic tradition are B. Byrne, Romans, 217-26; J. A. Fitzmyer, Romans (AB; New York:
Doubleday, 1992), 465; L. T Johnson, Reading Romans (New York, Crossroad, 1997), 104- 15.
Several recent specialized studies of Paul have looked at this passage and concluded that Paul is
describing life outside of Christ. J. R. Beck (The Psychology of Paul [Grand Rapids: Kregel, 2002],
119-31), as the title of his volume indicates, looks at this passage from the perspective of a
psychological analysis of Paul. G. W Burnett (Paul and the Salvation of the Individual [Leiden: Brill,
200 II, 173-214) surveys the passage in order to demonstrate Paul's focus on matters related to
individual soteriology in response to more corporate models suggested in the "New Perspective"
on Paul. Engberg-Pedersen, (Paul and the Stoics, 240-46) examines the passage in light of Paul's
appropriation of Stoic ethical categories.
II
Moo (Romans, 424) sees 7:7-25 as an excursus that breaks up a natural flow of
thought between v. 6b and 8:1. The advantage of our approach is that it allows for 7:7-25 to
be seen as an integral component of Paul's argumentation without resort to relegating the
passage to a parenthetical interjection into an otherwise coherent argument.
12. Variously designated as ahrasia (Engberg-Pedersen, Paul and the Stoics, 243), "speech in
character" (Johnson, Reading Romans, 108), "tragic soliloquoy" (Longenecker, 'The Focus of
Romans," 64), or simply a rhetorical/literary device (Byrne, Romans, 226; Fitzmyer, Romans,
463 ; Wright, Romans, 553) .
13 Dunn notes the prevalence of what he calls "Spirit speech" in 8 : 12-27 He differentiates
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the speech described here from that described in 1 Cor. 12 and 14. In Rom 8: 12-27, the focus
is on Spirit enablement that permits believers to speak to or before God as epitomized in the
cry, "Abba! Father!" See Dunn, "Spirit Speech: Reflections on Romans 8: 12-27," in Romans and
the People of God, 82-91
14. Wright, Romans, 510. Wright's words were actually directed at the entirety of chs. 5-8,
though they seem especially pertinent to 8: 1-27
15. Engberg-Pedersen, Paul and the Stoics, 219-23.
16. It is my hope that this study in some small way responds favorably to the challenge
put forth by R. Wall and j. Green in their inspiring vision of the future of biblical studies in the
Wesleyan spirit. See Wall, "The Future of Wesleyan Biblical Studies," Wesleyan Theological Journal
33 (1998): 10 I- IS; and Green, "Reading the Bible as Wesleyans: A Response to Robert Wall,"
Wesleyan Theological Journal 33 (1998): 116-29.
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In the context of discussing the philosophy of religion generalIy and natural
theology particularly, Elliott Sober, in his Core Questions in Philosophy, devotes a
lecture to Blaise Pascal. Pascal, the brilliant seventeenth-century French
philosopher and mathematician, died at thirty-nine, not having completed his
book in progress. The work was to be a Christian apologetic, a rational defense
of the faith. What we have in the Pensees is a COlIection of notes that Pascal had
been intending to use to write the book that was not completed before Pascal's
premature death. Nonetheless, a careful reading of these remarkable notes
reveals a thinker deeply engaged in questions concerning the human condition.
They canvass evidence for the faith, the nature of rationality, and the limits of
reason. The Pensees is a classic, yet nothing more than a COlIection of notes for
the book Pascal never finished. One can only imagine what the final result might
have looked like.
Sober's generally excellent and widely popular introductory text on
philosophy is used in countless beginning philosophy courses, and so his
treatment of Pascal is perhaps the only exposure to this brilIiant thinker that
many colIege students wilI ever have. It is therefore discouraging to see that,
despite Pascal's impeccable credentials as a Christian philosopher and religious
thinker, Sober's treatment of Pascal is summarized in a chapter entitled "Pascal
and Irrationality." Sober begins the chapter by writing that Pascal was interested
in the question of whether it could be rational to believe in God even if one
thinks that it is enormously improbable that God exists. Admittedly, Pascal's
Wager may have an implication pertaining to that question, but that is little
evidence to believe that this indeed was an issue Pascal was much interested in.
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What makes it unlikely that this was Pascal's concern is that Pascal surely did not
think that the preponderance of evidence weighed against the specifically Christian or
generally theistic hypothesis. To the (unlikely) extent that Pascal was concerned with
such a question, he was entertaining what he considered a quite imaginary
hypothetical. Sober neglects to mention this. Indeed, to the contrary, he adds to the
misimpression that Pascal himself may have considered the religious hypothesis in
question to be without evidential support, and he does so in a few ways. He casts
Pascal as advancing only the Wager: a purely prudential and non-evidential argument
for believing that Cod exists. Believe in Cod or else' Sober treats the Wager merely as
a threat that would retain its force even in the absence of any evidence for the theistic
hypothesis. ' He makes no mention of any other philosophical contributions in Pascal's
thought or the Pensees. Readers of Sober unfamiliar with Pascal would naturally be led
to believe that Pascal's sole contribution is the Wager. Since the Wager potentially works
even if no evidence for Cod's existence can be adduced at all, Sober takes this to mean
that Pascal's intention was to underscore that particular implication of the Wager.
Numerous comments of Sober's in this lecture- not to mention the title of the
chapter itself'-bear out this point. As the chapter proceeds, for example, Sober explains
what a prudential reason to believe something would be like. If I promise you a million
dollars for believing that the president is juggling candy bars right now, and tell you that
if you do not get yourself to believe the proposition I will impal e you with a
toothbrush, you have a prudential reason to believe it. That is the sense in which you
have a reason to believe the proposition, but of course this is not any sort of evidential
reason. "You haven't one shred of evidence that the proposition is true. Let's describe
this fact by saying that you don't have an evidential reason for believing the proposition
in question."2 Sober then employs this analogy to talk about the Wager'
Pascal's Wager is intended to provide you with a prudential reason for believing
that Cod exists even if you think there is no evidence that there is a Cod. Even
if you think all the evidence is against the existence of Cod, Pascal thinks he can
give you a prudential reason for theism, so long as you grant that the existence
of Cod is at least possible.)
The candy bar analogy hints that Cod's likelihood is about as great as Ceorge W juggling
Snickers. Sober seems to consider both propositions unlikely and short on evidence, and
perhaps even propositions against which we could adduce a great deal of evidence.
This is not be the first time Sober employs a strategic analogy with theism. Those
familiar with his text may recall his Only Came in Town fallacy This is the fallacy of
thinking we are obliged to accept an explanation for a particular phenomenon just
because it is the only explanation so far proffered. At key junctures when Sober wants
to underscore the implausibility of theism he raises the specter of this fallacy For
instance, a few chapters before the Pascal lecture, Sober writes the following, in
answer to the question of whether one ought to accept the theological explanation for
patterns of reproduction in the absence of a better explanation by science:
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Recall the anecdote from Lecture 3. If you and I are sitting in a cabin and hear
noises in the attic, it is easy to formulate an explanation of those noises. I suggest
the noises are due to gremlins bowling. This hypothesis has the property that if it
were true, it would explain why we heard the noises. But this fact about the
gremlin hypothesis doesn't mean that the hypothesis is plausible.4
From this Sober concludes that, by parity of reasoning, we should rest content simply to
admit that at present we do not understand pattems of reproduction. Rather than giving
up and opting for the theological explanation, we should be patient enough to endure
what is likely to be only temporary ignorance until science gives us the explanation.
The implicit mutual exclusivity of theological and scientific explanations in Sober's
analysis betrays that, contrary to Sober's claim in that chapter that evolution as he was
construing it was neutral on the question of theism, science's success at providing
explanations was increasingly rendering theism obsolete and explanatorily idle. s
Perhaps on an epistemic par with bowling gremlins. Science construed as inherently at
odds with theism would constitute what William James would have called sdentism, a
sort of hyperfaith in science's ability to answer every imaginable question. (One thinks
of the recent scientist who claimed to have a scientific explanation for the creation of
the universe from nothingJ This gremlin analogy is what is most instructive here.
Notice that a proposition about bowling gremlins is not just lacking in evidential
support, but is a proposition against which an impressive array of evidence can be
adduced. It is, by design, a patently silly notion. So of course if it were the only theory
on the table, it would be rational to wait for a more acceptable alternative to come
along. To think otherwise is to reason fallaciously.
This elucidation of the Only Game in Town fallacy conceals an important fact.
What makes such reasoning fallacious is not just the decision to accept the only
theory available, but doing so when the theory in question is, at best, minimally
supported by evidence, patently absurd at worst. Suppose we were to alter the
analogy for a moment. Imagine that we are at the cabin and hear the noises in the
attic. Having been there before, you surmise it is neighbor kids who you happen to
know like to sneak in and go play in the attic. I may not know about those kids, but
once I hear the hypothesis I would be well within my epistemic rights to infer that
that is the best explanation, despite that it is the only explanation in the offing. That
one accepts the only theory on the table is not automatically flawed reasoning. That I
may not be obligated to accept it hardly entails that I am obligated to reject it. When
the example is bowling gremlins, though, the subtle slide seems persuasive from
permission to refrain from accepting a proposition to an obligation to reject it. That
Sober employs an analogy between bowling gremlins and theism is a maneuver that
many thoughtful theists would naturally resist. If Sober himself personally believes that
theism and gremlins are on an epistemic par, that is of course his prerogative. It is
surely not the opinion of all intelligent philosophers. For many, the plausibility of
theism seems much greater, inclining them to display considerably more openness
than Sober does, despite the lipservice he pays to the importance of such openness, to
theistic explanations of phenomena not otherwise plausibly explained or explainable.
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What Sober's penchant for epistemically uncharitable analogies with theism goes to
show is probably Sober's own skepticism, but he needs to be careful not to project the
appearance that Pascal himself shared such skepticism. Pascal was, of course, not
uninfluenced by skeptical thought, but a careful reading of the Pensees makes clear that he
hardly considered theism implausible or irrational. The notes constitutive of the Pensees
were being compiled for the purpose of an expansive, comprehensive Christian
apologetic. To suggest, even implicitly, that Pascal was preoccupied with the matter of
constructing an argument to believe even if there is no evidence for God's existence
borders the disingenuous. It is not an uncommon treatment of Pascal by philosophers
acquainted only with his Wager, but it is a woefully inadequate and unrepresentative
treatment of Pascal's philosophical work. 6 By delimiting one's presentation of Pascal to
two pages from the Pensees and then not disabusing the reader from believing that a mere
inadvertent implication of the Wager constitutes Pascal's central preoccupation is just poor
analysis. Whatever pedagogical benefits such an approach features pale in the light of the
disservice to and skewed representation of Pascal.
There is room for some plausible deniability by Sober on nearly all my charges
here. He does not explicitly say that Pascal was only involved in advancing the Wager;
he does not insist that Pascal himself believed there to be no evidence for theism
generally or Christianity particularly. No, the lack of troublesome logical implications
leaves room for deniability; however, Sober's implicatures are undeniable.
Communication takes place between the lines, not just by straightforward assertion.
For instance, later in the lecture Sober writes, "Pascal aimed to provide a prudential
reason, not an evidential reason ." Sober might insist that, contextually considered,
such a statement clearly refers to the Wager, which is never explicitly claimed to be
the only aspect of Pascal's writing. However, it is obvious that introductory students
unfamiliar with Pascal would naturally take Sober's statement to mean that Pascal was
unconcerned with evidential matters. That no primary selections from Pascal involving
his evidential considerations are included in Sober's book lessens the likelihood that
such misimpressions will be corrected. The number of students who heed Sober's
bibliography at the end of the section and actually look at Pascal's words for
themselves are probably few and far between.
Pascal aimed to provide in the Pensees ever so many evidential reasons to believe in
God's existence and the truth of Christianity. Among them were arguments to show
Christianity's appeal to people in all sorts of different cultural situations and Christianity's
ability to account for both the greatness and the wretchedness of man. Pascal took Jesus'
miracles and fulfillment of prophecies as effective indications of the authenticity of his
claims. Pascal also gave an argument that echoes C.S. Lewis's famous Trilemma
argument. The way Pascal put it, it's altogether unlikely that the Apostles who attested to
the historicity of Christ's resurrection were either deceived or deceivers.
Despite these arguments and many others that Pascal thought could be deployed
for arguing for the truth of Christianity, Pascal also happened to be acutely aware of
reason's limitations. Faith for Pascal was a way of knowing that was supernaturally
inspired. Faith was not contrary to reason, but it exceeds reason in terms of the
certainty it is able to confer. Take the efforts of natural theology, the cosmological,
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teleological, or ontological proofs of God's existence, for example. These philosophical
arguments, Pascal writes, "are so far removed from man' s reasoning, and so
complicated, that they have little force. When they do help some people it is only at
the moment when they see the demonstration. An hour later they are afraid of having
made a mistake.'" Few theists' genuine faith is primarily rooted in such metaphysical
proofs anyway. Moreover, it seems unlikely that God is primarily measuring people's
philosophical acumen or argumentative prowess when he separates the sheep from
the goats at the eschaton-as if heaven were a reward for thinking through
implications of an S5 modal logic or the principle of sufficient reason.
Pascal's sensitivity to reason's limitations led him once to ask whether probability
was itself probable, a question that practically serves as a precursor to Hume's
problem of induction. Influenced by his famous elder French contemporary, Pascal
also saw clearly reason's inability to establish with Cartesian certainty that we are not
dreaming right now. Pascal's use of reason enabled him to identify reason's limitations,
which naturally led him to infer that reason is not everything. That reason is not
everything, however, hardly entails that reason is nothing, or that Pascal can rightly be
taken as a paradigmatic irrationalist. That Pascal was no strong rationalist does not
mean he was a fideist. That he was not Aquinas did not make him Tertullian. Pascal's
sometimes cryptic and obscurantist way of expressing his thoughts in what has to be
remembered were the notes of the Pensees, if exploited and removed from context,
can make it seem like he was denying reason altogether. A fair reading reveals this
simply was not the case. He characterized as an excess not only "allowing only
reason," but also" excluding reason."s "Reason's last step is to recognize that there is an
infinite number of things which surpass it. It is simply feeble if it does not go as far as
realizing that."9 Pascal could sense reason's inability to confer Cartesian certainty,
induction's inability to be noncircularly established, and that imagination sometimes
dwarfed even the most solidly grounded reason. Reason was important for Pascal, but
it could fail to provide even the most basic answers to our questions, and "if natural
things surpass it, what will we say about supernatural things 7 " IO
So the suggestion that Pascal's Wager, taken in isolation, can adequately summarize
Pascal is simply farfetched. Justice can not even be done to the Wager itself when it is
taken in isolation. Doing so invariably tempts the reader of Pascal to interpret the Wager
in the crassest of fashions. Deploying his insights as a mathematician, Pascal had the
insight that there was an infinity and eternity to lose if we did not align our lives correctly
to the ultimate reality. As Sober puts it with maximal crassness, if "you don't believe there
is a God," and there is one, "Pascal says you suffer an infinite punishment- you receive
eternal damnation."11 Surely the potential loss of an infinite good of an ethically promising
kind is a relevant consideration for someone who might be genuinely teetering between
alternatives like theism and atheism and if, as Pascal suggests, reason alone is insufficient
to conclusively settle the matter evidentially. God's existence and whether or not this life
is all there is makes a huge difference to the way we ought to live and do our philosophy.
As Pascal wrote, "There can be no doubt that whether the soul is mortal or immortal
ought to make the whole difference in ethics. And yet philosophers have drawn up their
ethics independently of this!"l2 He adds the following:
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Th e immortality of the soul is something of such vital importance to us, which
affects us so d eeply, that we would have to have lost all feeling in orde r to be
indifferent to th e truth about it. All our actions and th oughts must fo llow such
differe nt path s, according to wheth er th ere are ete rnal bl essings to ho pe for o r
no t, th at it is impossibl e to take a ste p sensibly and di scerningly except by
determining it with this point in mind, which ought to be o ur ultimate aim."

It is no t that Pasca l thought th e ism was unlike ly but we had be tte r cove r o ur
cos mi c rea r e nd s a nyway, but rathe r that thei sm was like ly tru e and that it had
re ma rkable implications tha t need to be seriously rec ko ned with. His point abo ut
reaso n's inability to settle the matter is not th at th e ism is o bj ective ly unli kely o r
evidentially unsuppo rted, but that o ur decision on this matter is less a matter of being
rigid and strict evidentialists and mo re a matte r of respo nding to an invitatio n to a
re latio nship. Love rs d o no t issue ca ll s to be li eve in the ir existence a nd be good
evidentialists, but rather to enter into a holi stically intimate relati o nship by wooing
their beloved's heart and mind both. The principled reason, Pascal seems to suggest,
that Cod does not ove rwhelm our intellect with light o r coerce o ur will by fl ooding us
with undeniable evidence is that he wants to gently woo o ur hearts and appeal to
more than mere ly o ur intellect. "Cod wants to motivate the will mo re than the mi nd.
Absolute clarity would be mo re use to th e mind and would not help the will."" The
suggestio n that Pasca l himself would insist that m ere p ropos iti onal be lief in Cod's
existence suffices to enter into the blessedness of heaven is radi ca lly mistaken. Pasca l's
acco un t o f reaso n's limitati o ns has everything to do w ith Cod's woo ing us mo re
ho listi cally than merely in te rms of our coming to assent to his ba re existe nce.
Pascal argues tim e and aga in that th ere is enough evidence to make religious belief
ratio nal, but no t eno ugh to make it impossibl e. "There is eno ugh light fo r those w ho
des ire to see, and e no ugh darkn ess for th ose of a contrary dispositio n."" "Th ere is
enough light to enlighten the e lect and e no ugh darkness to humble them . There is
enough darkness to blind the damned and eno ugh light to condemn them and leave
th em w ith o ut excuses."'6 Sobe r's emaciated trea tm e nt o f Pasca l gravitates to the
periphe ral and eschews the central and ineliminable. It is importa nt to let Pasca l speak
fo r himself
The prophecies, even th e miracles and proofs of o ur religio n, are not of such a
nature that they ca n be said to be absolutely convincing, but they are also such
that it ca nno t be sa id unreasonable to believe the m. So there is evidence and
obscurity, to e nlighten some and· obscure the others. Bu t the evidence is such
that it exceeds, o r at least equals, the evidence to the contrary, so that it cannot
be reaso n w hi c h d ec id es us no t to fo ll o w it. Th e re fore it can o nl y b e
concupiscence and wicked ness of heart.
N OTES

I.
William James, commenting on the Wager similarly construed in hi s famous essay
'The Will to Believe," wrote, "You probably feel that when religious fa ith expresses itself thus, in
the language of the gaming-table, it is put to its last trumps. Su rely Pascal's own personal belief
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in masses and holy water had far other springs; and this celebrated page of his is but an
argument for others, a last desperate snatch at a weapon against the hardness of the unbelieving
heart. We feel that a faith in masses and holy water adopted willfully after such a mechanical
calculation would lack the inner soul of faith's reality; and if we were ourselves in the place of
the Deity, we should probably take particular pleasure in cutting off believers of this pattern
from their infinite reward." James went on to argue that the only way for the Wager to have
any pull is for the option in question to have some pull on us already, that is, to be a live
option. Despite the appearance of disagreement with Pascal, James eventually demonstrated
important points of resonance with Pascal, such as recognizing the importance of willfully
choosing between important options when the evidential case is not decisive and in recognizing
that what is at stake where religion is concerned is a potential relationship, carrying with it its
own logic. C.S. Lewis, in "On Obstinacy of Belief," would echo these very themes as well.
2.
Eliott Sober, Core Questions in Philosophy: A Text with Readings, 3rd ed. (New Jersey:
Prentice Hall, 200 I ), p. 98.
3.
Ibid.
4.
Ibid., p. 75 .
5.
This is increasingly common among secular philosophers who treat theism as an
hypothesis that must provide the best explanation of various phenomena if we are to be
rational in believing it. Although theism can plausibly be argued to provide such explanations, a
fair number of Christian philosophers have rightly pointed out that theism is not rightly thought
of as akin to a scientific theory designed to explain the world.
6.
Pascal's philosophical contributions have also been trivialized by those who resent his
having left behind his mathematical pursuits to do religious philosophy. As E.T. Bell writes, in
Men of Mathematics, "...we shall consider Pascal primarily as a highly gifted mathematician who
let his masochistic proclivities for self-torturing and profitless speculations on the sectarian
controversies of his day degrade him to what would now be called a religious neurotic." I am
rather inclined to think that much of the same genius that led to his mathematical achievement
inspired his philosophical insight.
7
Blaise Pascal, Pensees and Other Writings, tr. Honor Levi (Oxford: Oxford University
Press, 1995), no. 222.
8.
Ibid., no. 214.
9.
Ibid., no. 220.
10. Ibid.
II
Ibid., no. 100.
12. Ibid., no. 507
13. Ibid., no. 681
14. Ibid., no. 266. Famous atheist-turned-Deist Antony Flew was a featured guest at a
recent Oxbridge conference, a conference held in honor of C.S. Lewis . In answer to the
question of what it would take to convince him of a miracle, he cited a sort of miracle so
undeniable that nobody in their right mind could deny it. Pascal would challenge Flew to
consider that God might have principled reasons not to so radically illumine the mind with
revelation and thereby effectively coerce the will.
I 5. Ibid., no. 182. Virtually the same sentiment also in no. 274.
16. Ibid., no. 268.
17
Ibid., no. 423 .
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INTRODUCTION

In 1926 The Methodist Recorder published a tribute to visionary college
president and holiness scholar Asa Mahan:
There are two characteristics that often mark great minds-characteristics
which are antagonistic and apparently irreconcilable. We might designate
one of these as the philosophic or rationalistic tendency, and the other as
the mystical or religious tendency. Both of these attributes were found in
Dr. Mahan, developed to a high degree. I
The uniting of these orientations gave rise to a life of integrative energy. Asa
Mahan was at once philosopher and theologian, teacher and pastor, social
reformer and spiritual guide. Perhaps no fusion was a more pronounced
expression of Mahan's witness than that of deep, personal intimacy with God
and broad, uncompromising social action. Spiritual experience and societal
justice belonged together.
What about today's Wesleyan and Pentecostal movements? Is the strong
emphasis upon Christian experience and the transforming presence of God a
distraction from social justice or does it have liberating effects? Surely the history
of accessibility and welcome around issues of social class demonstrates one
important legacy. Yet the passion for experience can degenerate into solipsistic
practices and individualistic escapism. How might Wesleyan/Pentecostal
movements celebrate the appropriate subjectivity of experience while
simultaneously grounding their theological reflection in engagement with a world
of objective realities and with the demands of social justice?
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Mo many

This paper will juxtapose the "philosophic" a nd "mystical" ele ments within the life
and work of Asa Mahan. It will briefly point this synthesis forward by reading Mahan
through th e le ns of Karo l Wojtyla (john Paul II) . Such a vision of the C hristi an li fe is
rooted in a reconciliatio n of the subj ective a nd th e objective in human ex istence. Th e
subj ec tive quali ties of hum a nity ex press th e mselves thro ugh a n a p preciatio n fo r
interio rity and spiritual expe rie nce. Th e objective qualities of hum anity elevate the
person beyond her o r his private ex perie nce and de mand parti cipati on amo ng both
divine and hu man community. This relatio nal destiny lives as a kind of o bjectively
established "inte rsubj ectivity" between persons and God and amo ng humanity. Such
inte rco mmunio n is exactly what Mahan meant whe n he ex plo red 'The Fellowship of
the Spirit. '" It is also precisely what Wojtyla intends whe n he spea ks of "participatio n"
or "solidarity."] In articulating a faith that defin es the human person as a being for
re lations hi p, Wes leya n/ Pe ntecostal move m e nts possess a powerful reso urce fo r
affirmin g both in timacy wi th God and justice for all of God's people.
B EYOND OBIECTIVISM AND SUBIECTIVISM'

Nea r th e e nd of hi s life, Asa Maha n published hi s magnum op us two-vo lume
history of philosophy.' Prior to presentatio n of the complete work, he released the
eighty-page introductory section as an independent treatise· Thi s abbreviated piece
served as a synopsis of Mahan's entire metaphysical and epistemological schema.
In signature fashio n, th e elder philosopher begins with first principles:
We now advance to a consideration of the hypothesis which lies at the foundation
of this entire Treatise, the hypothesis about which all the inductions, deductions,
expositions, and elucidations of said Treatise revolve. The hypothesis is this: Four,
and but four, realities ever have been, or by any possibility can be, represented as
realities in human thought. We refer, of course, to spirit and matter, time and space.'
Ma ha n continues by categori zing th ese fo ur rea lities according to the d istinction
between necessary and contingent ideas. Space a nd time fall under the designation of
necessary ideas. Matter and spirit dwell in the realm of contingent ideas. Yet, fo r Asa
Mahan, knowl edge of matter and spirit is just as certain as that of space and ti me; the
necessa ry a nd the co ntinge nt possess e qu al claim to abso lu te ce rtain ty ' T hi s
epistemo logical confidence leads Mahan to expo und a type of realism. In fact, the
re mainder of his discourse is devoted to advocating this approac h in opposition to
materialism, idealism, and scepticism.
Ma han un de rstood mate rialism in standa rd ph ilosophi cal term s, as a doctrin e
which affi rmed matter as the "only existing substance."· Idealism was described as a
viewpoint which resolved "all realities into mind, or its operations."'o Scepticism denied
the abili ty to define any funda mental ex pressio n of reality beyond "mere appea rance.""
Therefore, in one sense, Mahan reiterated the threadbare metaphys ical categories of his
day and in propounding some manifestatio n of realism placed himself in the company
of habitually-dismissed nineteenth-century thin kers. " Yet often overlooked is Mahan's
im pressively calibrated exploratio n of subj ect/object relations.
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If Mahan was so predictably hard on materialism, idealism, and scepticism, it was,
at least in part, due to his passion for integrating the subjective and the objective in
human understanding. Not only was materialism critiqued as a fallacious monism of
the tangible. It was also faulted for its assertion that "knowledge is possible but in its
objective form, that is, relatively to 'things without US."'ll Likewise, idealism invites
rebuke not only for its singular emphasis upon the immaterial. It also committed the
fallacy of proposing that "knowledge is possible but in its subjective form, that is,
relatively to mind. "14 Scepticism not only failed to uphold the possibility of real
knowledge. It implemented this denial with reference to both subjective and objective
categories of perception.l s Mahan's affirmation of realism was as much about his
concern to defend the authority of knowledge in both its subjective and objective
forms as it was about anything else. 16
One need not read very far to witness that this integration of the subjective and the
objective is woven through Mahan's entire philosophy As early as 1840 he stated that
"contingent phenomena perceived by the intelligence, are of two kinds, subjective, and
objective."I ? These contingent ideas of both matter and spirit (as distinguished from
necessary ideas) are directly linked to objective and subjective reality. Even the very
nature of law is defined with reference to this dual emphasis. Law, objectively
considered, refers to action "in conformity with certain rules. "18 Law, subjectively
considered, refers to "an idea in some intelligent mind." 19
This delineation becomes particularly critical when Mahan considers the ethical
aspects of law The differentiation and integration of subjectivity and objectivity signals
the uniqueness of humanity's moral stature. As Mahan argues, law exists objectively in
brute or animal creation but lives both objectively and subjectively in people.20 In
essence, an objectively anchored subjectivity is correlated with free will and the
"Divine image" in which humanity was created.21
Thus, Asa Mahan's employment of subject/object typologies ultimately revolves
around a particular expression of philosophical anthropology. As was commonplace
for his day, Mahan articulated a type of faculty psychology that identified the
Intelligence, the Sensibility, and the Will. Within the Intelligence he further located
three primary faculties: Consciousness, Sense, and Reason.22 This garden-variety (some
might say uninspired) scholasticism takes an intriguing turn when it engages the
universe of subject/object relations.
According to Mahan, Consciousness bears a particular relationship to "subjective
phenomena," Sense to "objective phenomena, " and Reason to "universal and
necessary truths ."23 These three primary faculties are held to be so significant that
personal identity and interaction with the world are unfathomable apart from them.
Critical understandings of self, others, and the relationship between these two realities
find voice in this triadic structure.
Late in life, Mahan brought his two-volume history of philosophy to a close with

these words:
In all schools of Philosophy in all ages, as well as by the rest of mankind [sicJ, it
is admitted and affirmed, that in all minds in common there is an absolute
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consciousness of a knowledge direct and immediate of the Self as an interior
subject exercising the functions of thought, feeling, and willing, and of the Notself as an exterior object, having real extension and form, and of Space and
Time as absolutely necessary and implied realities 2 4

Self as subject, Not-self as object, and Space and Time as truths of implied knowledge
correspond to the four realities of spirit, matter, space, and time. The first two (spirit
and matter} represent contingent ideas perceived through the primary faculties of
consciousness and sense. The latter two (space and time) represent necessary ideas
apprehended through the primary facuIty of implied knowledge or reason .2S
This laboriously close rebuttal of idealism and materialism, as well as scepticism,
served to avoid the extremes of subjectivism and objectivism. In Mahan's view, only
when both the subjective and the objective are held in meticulously conceived
synthesis does a proper anthropology emerge. The subjective or realm of the Self,
unhinged from the objective or Not-self, is prone to an egocentric subjectivism. The
objective or realm of the Not-self, unhinged from the Self, is ripe for a dehumanizing
objectivism. The philosophical framework was thus established for exploring the
depths of intercommunion between people and between humanity and God.
THE FELLOWSHIP OF THE SPIRIT/INTERSUB/ECTIVITY

By

PARTICIPATION

It is against the backdrop of Mahan's surprisingly supple realism that one must
approach his doctrine of the Holy Spirit. As the holiness professor's corpus grew during
a half century of writing and teaching, it acquired a twofold character. On the one side
were specifically philosophical publications, on the other pieces devoted to Christian
perfection and the work of the Holy Spirit. In 1870, while president of Adrian College
in Michigan, Mahan released his landmark series of lectures, The Baptism of the Holy
Chost. 26 The explicit purpose of this book was an exploration of pneumatology and
Christian experience, but the work also expressed an implicitly relational anthropology
that was consistent with Mahan's philosophy of subject/object interaction.
The ninth chapter of this treatise is seminal. Grounded in an exegesis of 1 John,
"Discourse IX" probed the dynamic of human experience as it illumines that which
Mahan called 'The Fellowship of the Spirit."27 The language of "fellowship" is not at all
an imprecise employment of devotional speech. Mahan meant something very
particular when he invoked this term, something that needed to be differentiated from
"mere companionship" and from "partnership."28
Companionship referred to the given existence of two or more minds in the same
locale and the rudimentary interchange of thought between these minds. Partnership
implied not only a common proximity and elementary exchange of thought; it also
included "co-operation for the promotion of common ends."29 As Mahan defined the
quality and character of human relations, both companionship and partnership fell
under the rubric of "mere external connection."lD Real fellowship is something higher,
something deeper, and something much more intimate.
Two minds may be juxtaposed in "the most endearing external relations."J! They
may share a certain level of thought with one another. They may even form a
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partnership for common ends. Yet they may never enjoy authentic fellowship . Mahan
defines the potential obstruction to fellowship as "principles which may render each to
the other the object of inward aversion."32 True fellowship, in contrast, entails a
sympathetic union of "thought with thought" and "feeling with feeling," "sentiment
with sentiment" and "purpose with purpose." This reciprocal action is further
described as "an intercommunion, in which each becomes to the other, as it were,
another self."33 In essence, superficial companionship and partnership remain
susceptible to the treatment of one another as mere "objects." Genuine fellowship
requires the kind of intimacy through which people become selves or "subjects" for
one another. This intersubjectivity is what Asa Mahan means when he invokes the
language of fellowship.
In light of these considerations it is fair to ask whether this kind of relationship is
possible between humans and God. At first blush, the sort of intensity implied by
Mahan's "fellowship" might argue against such divine/ human familiarity. One could
even suggest that only human arrogance would posit a relationship between the finite
and the infinite whereby a person might consider God as "another self. "
Philosophically speaking there is a danger of collapsing the other's objectively existing
subjectivity into one's own subjectivity. In short, Mahan's kind of intimacy can be
misinterpreted as subjectivism.
Yet it is precisely at this point that the explication of "fellowship" opens a more
profound consideration. One is reminded of the words from Karl Barth:
All communion with this God is barred, of the kind of communion we might
have with creatures, such that the Thou can be changed by the I into an It or a
He, over which or whom the I thereby acquires powers of disposal ... The
Subject of revelation is the Subject that remains indissolubly Subject. We cannot
get behind this SUbject. It cannot become an object.34
In a rather paradoxical manner, subjectivism serves to strip the other of appropriate
subjectivity The confession of God as Self or Subject acknowledges the divine
prerogative and denies that intimacy with God can ever become a kind of
manipulative "companionship" or "partnership" in which the finite reduces the infinite
to an object. 35 Just as subjectivism objectifies the other, an appropriate objectivity
respects the subjectivity of the other. This painstakingly conceived integration of
subject/ object relations is at the core of Asa Mahan 's "fellowship, " and this
divine/ human intercommunion blossoms through the work of the Holy Spirit.
Therefore, Mahan understands the baptism of the Holy Ghost not as some private
experiential possession (a view that could easily lead to subjectivism) but rather as the
fulfillment of an objectively situated God/ human intersubjectivity. He refers to I John 1:3:

You will observe that it is not said, that "our fellowship is with the Father, with
the Son, and with the Holy Ghost," but "with the Father, and with His Son Jesus
Christ." It is not with the Spirit that the mind has direct intercommunion; but
through the Spirit, with the Father and with Christ. 36
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This statement is not an attempt to deprecate the Holy Chost. Quite the contrary, it is
Mahan's way of maintaining the absolutely unique identity and critical wo rk of the
Trinity's third pe rson. It is also his way of challe nging a solipsistic obsess io n with
private experience by calling the believer to consideration of wider re latio nal issues. In
sho rt, 'The mission of the Spirit, .is to bring the soul into direct and immediate
inte rcommunion and fe llowship with Cod." l7 Moreove r, this o bj ective ly fra med
fellowship be tween divin e and human subjects serves as a paradigm fo r huma n
community. The inte rsubj ectivity of the Cod/ human relationship calls fo rth a kingdo m
of intersubjectively related people of Cod.
Asa Mahan's nine tee nth-century exposition of "The Fe llowship of the Spirit" is
re markably simila r to the twe nti e th -century ph e nome nologi ca l rea lism of Ka ro l
Wo jtyla (jo hn PaullD . Wojtyla begins his first major work by exploring 'T he Person as
the Subject and Object of Action."38 At root is an ontological convictio n that pro per
subjectivity can no t exist without appropriate objectivity. According to Wo jtyla, "We
must, the n, be clear right from the start that every subject also exists as an o bj ect, an
o bj ective 'some thing' or 'some body "'39 Correspondingly, the human person, as a
particular kind of object, must be described as a "somebody," a ratio nal being who, in
addition to a necessary objectivity, possesses a unique subj ectivity
The quintessential expression of Wojtyla's integration is found in his philosophical
opus, The Acting Person (1969/ 1979): ° Here the complexity of subj ect/ object relatio ns
te rminates in a conceptual understanding reminisce nt of Asa Mahan's "fellowshi p."
Wo jtyla describes this reciprocal dynamic as "Intersubjectivity by Participatio n."41 In a
late r article, he clarifies the meaning of this terminology' " . . .1 conceive participatio n in
The Acting Pe rson as a positive relation to the humanity of o the rs, unde rstanding
humanity here not as the abstract idea of the human be ing, but. .as the pe rsonal self,
in each insta nce unique and unrepeatable."42 Furthe r on he continues in la nguage
almost identical to that of Mahan :
The thou stands befo re my self as a true and complete "o the r self," w hich, like
my own self, is characterized not only by self-determinatio n, but also and above
all by self-possessio n and self-gove rnance. In this subj ective structure, the thou as
"anothe r self' represents its own transcendence and its own tendency toward
self-fulfillme nt. 4l
The subj ective and objective are therefore integrated in two fundamental ways. First,
the human subject objectifies the self through the act of conscio usness.44 Second, the
objective reality of the other is affirmed in all of its subjectivity. This really existing
mutual subjectivity lives as an obj ective ly referenced intersubjectivity amo ng selves. It
is no t at all surprising that Wojtyla ultimately links this relatio nal a nthropology to his
own understanding of "Life According to the Spirit."45
THE FUTURE OF DIALOGICAL REALISM

With the preceding analysis in mind, it is possible to offer some particular suggestions.
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( I) It may be necessary for holiness people to entertain anew the strengths of some
carefully delineated realism. This statement must welcome examination, given the way
realism can be conceived as a simplistic epistemological perspective. Much
contemporary reflection on nineteenth-century philosophy has rightfully critiqued the
unsophisticated nature of evangelical realism. If one adds to this the identified
correlation between realistic epistemologies and the rigidity of fundamentalism, one
has good reason to be wary of anything that might resurrect the predispositions of
"common sense."'6
The practice of contrasting nineteenth-century evangelicalism's purported "na'ive
realism" with more contemporary kinds of "critical realism" provides further impetus
for spurning those of Mahan's age as little more than hack philosophers" Yet
encountering the scrupulously formed contours of Asa Mahan's realism evokes a
more generous assessment. His epistemology did claim an ability to know things as
they are, but it did so as a considered alternative to the objectivism of materialism, the
subjectivism of idealism, and the nihilism of scepticism. When viewed in this context,
Mahan's philosophy takes on a richer, more subtle quality. The upshot is not so much
a predictably overconfident theory of knowledge as it is a nuanced relational
anthropology. Hence, one might argue that Mahan's thought is neither "na'ive" nor
"critical." It is, rather, dialogical.
This deliberate juxtaposition of subjectivity and objectivity is at the heart of
Mahan's pneumatology The baptism of the Holy Ghost represents the apex of
subjectivity, interiority, and spiritual experience. But it also includes the most
ontologically profound kind of objectivity, engagement with the other, and affirmation
of relationship. Religious experience becomes not an end in itself but a gateway to the
real meaning of solidarity. Both the subjective and the objective are as critical for
Mahan's notion of Spirit baptism as they are for his epistemology. Thus, one's social
and solidaristic orientation becomes a bellwether of one's spiritual depth, and one's
spiritual maturity becomes a measure of one's social and solidaristic authenticity.
(2) It is precisely this Spirit-inspired "dialogical realism" that beckons comparison
with the more imaginative emphases of Karol Wojtyla's thought, and here Mahan
speaks a word for our time and for our future. Wojtyla concludes his seminal work on
the human person with, among other topics, an analysis of "individualism" and "antiindividualism."" Individualism roots itself in an extreme form of subjectivism that
enthrones the private desires of the self to the exclusion of the other Antiindividualism grounds itself in a dehumanizing objectivism that strips the human agent
of all dignity. It is no stretch to read in this discussion an anthropological critique of
both capitalism and Marxism. Wojtyla's philosophical confrontation with "dialectical
materialism" and its accompanying "objectivism" is now lauded. But his multifaceted
anthropology has also given rise to a judgment upon capitalism's quasi-idealism and its
corresponding "subjectivism." In his 1995 encyclical, Evangelium Vitae, John Paul 11
leveled a post-Cold War broadside at the West and identified a "mentality which
carries the concept of subjectivity to an extreme and even distorts it."·9
Given Asa Mahan's own refreshingly well integrated commitment to subject and
object, one wonders if there might be resources in the holiness heritage for the kind of
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a nthropo logy that will offer an alternative to both Ma rxist anti-individuali sm a nd
capita list individua li sm . At present the self-aggrandizem e nt of eco nomic e lites is
celebrated a mong a world disillusioned by collectivist failures, but does capitalism in
the age of globalization and its narcissistic excesses reflect an adequate unde rsta nding
o f the huma n pe rson? If one conside rs the more dialogica l aspects of both Ma ha n a nd
Wojtyla on e must raise significant doubt. The a nswe r to oppressive o bj ectivism can
no t be a self-a bsorbed subj ectivism. It will re main for future refl ection to d evelop a n
adequa tely de tailed articulation of some alternative model. Suffice it to say that this
"Fe ll o w ship o f th e Spirit," this "Inte rsubj ectivity by Pa rti cipa tion," thi s "dia logica l
rea li sm " sugges ts c ru cial anthropol o gical in sights oft e n ov e rl o ok ed in to d ay's
philosophical and theological conve rsation.
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MAKING HISTORY TO GO:
T HE CASE OF THE IVORY COAST /
UN ITED METHODIST UNION OF 2004

. ..
DAVID TRJPP

At the United Methodist General Conference of 2004, a union of the United
Methodist Church and the Protestant Methodist Church of the Ivory Coast was
approved. It would appear that the initiative had come, some years earlier, from
the Ivory Coast; this fact does not in itself absolve the church in the United
States from asking itself some urgent questions.
This moment is one of great opportunity for the United Methodist Church : if
we receive the Protestant Methodist Church of the Ivory Coast as a sister
Church, with its own theological integrity, this juncture can and ought to involve,
for instance, a development in the doctrinal section of the Discipline in which for
the first time the hitherto distinct (even if parallel) strands of world Methodist
theology can be brought together in harmony. But, even if this is done, much
spiritual benefit will be forfeited if the general body of the United Methodist
Church cannot be encouraged to see in the Ivory Coast Church a Church of
equal dignity. We need a wider vision of the Church Catholic, and of the Gospel
which creates that Church and is carried by it.
Were the two Churches to be united, or are the Ivory Coast Methodists
simply to fold into the United Methodist Church as a new-what?-episcopal
area? (If an episcopal area, how is a single bishop expected to care for one
million registered members?) The first question to be asked comes at once:
is this the union of two churches, or is it an annexation? While the
definitive plan is being developed, and when it is presented to the 2008 General
Conference and the Ivory Coast Synod of that year, this is a question that must
be posed if the historical record is to be full and candid. The issue is of more
than annalistic interest, of course. Just because of their respective sizes, the larger
church would be tempted to treat the smaller with unconscious but overwhelming
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institutional contempt. This would not be the first time such a thing has happened, 1 but
that consideration does not resolve the more urgent theological and ethical question:
Are we to judge the significance of a particular Christian community by reference to
its numbers? Are there criteria of humility that can be applied to churches as they can
to individuals? Historians, especially church historians, are uncomfortably aware of the
tension between Bishop Mandell Creighton, who insisted on the facts alone, and
sought to refrain from moral judgment on the protagonists of history, and Lord Acton,
who insisted with equal fervor that the historian must judge the events, and their
protagonists, which she or he is uncovering.2
The general conviction which impels this, and the other questions to be posed in
this paper, is that church historians carry a responsibility at least to chronicle, but also
to interpret and, in historical categories, to question, Church decisions as they are
made-while openly admitting that all records and interpretations and judgments are
themselves subject to cross-examination and judgment.
Because of the provisional character of the report brought to the floor of the
General Conference, details of the preceding negotiations or of the eventual
constitutional implications for the participating churches were not set out in detail. Of
course, if this event is to be a mere annexation, then there would be no constitutional
implications at all, or none worth mentioning, for the American -centered United
Methodist Church , and the Church in the Ivory Coast would simply be
gleichgeschaltet to conform to the current American model. It is reported that the
Ivory Coast Church first raised the issue of a union four years previously, and there
must have been detailed negotiations in the intervening time. Question 2: will the
records of those negotiations be made available at some stage for historical
interpretation and theological/ethical evaluation? Comment: Mr Wesley's
principle was that all such matters be carried out in the full light of day.
What is implied for the doctrinal standards of the two churches? When a closer
relationship was being contemplated between the Church of Scotland and the
Scotland District of the Methodist Church, a proposed unitive Confession of Faith was
quickly drafted, with the historic areas of tension all smoothed out (or painted over).
The Faith and Order representatives in the negotiations expressed relief, only to be
told by their colleagues that this was the easiest and least important aspect of church
relations. Just what this feeling indicates about the inward condition of participating
churches, one hardly dares to ask.
The Protestant Methodist Church of the Ivory Coast defines itself doctrinally in
some measure in its own chosen title. Its British Methodist ancestry is apparent in the
"Preambule," with certain substantial adaptations, for much of the material, especially in
the doctrinal area, is from the "Deed of Union," the legal executive document which
translated the Methodist Church Union Act of 1929 into the reality of the Methodist
Church of Great Britain (1932), The first element in the Ivory Coast formulation,
although derived from that British Methodist source, also glances at the World
Council of Churches' foundational statement.) Then, as in the British Methodist Deed
of Union, the Ivory Coast Church claims the place, dignity and responsibilities of a
body within the Church Catholic, but adds both a Christological assertion and an
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explicit Trinitarian explication of the Church Universal and its calling to maintain the
apostolic faith . As in the Deed of Union, "the fundamental principles" of the historic
creeds (sc ., the "Apostl es'" and the "Nicene" Creeds 4 ) and of the Protestant
Reformation are insisted upon, but not listed in detail. Then, as to the Church's
secondary character as a Methodist body, the calling of the Methodists, under the
providence of God, to spread scriptural holiness throughout the world, is confessed,
and accompanied by a pledge to follow this vocation. The message of the Protestant
Methodist Church is based on the divine revelation contained in Holy Scripture. (In
this careful formulation, one may detect the careful background work of Nathanael
Burwash and Arthur Samuel Peake). This revelation is the Church's supreme rule of
faith and practice. The Church is ready to correct and reform itself in the light of this
revelation, and (here an addition to the British formula) of the revelation continually
given by the Holy Spirit. All who sincerely desire to be saved from their sin, and
confess Jesus Christ as Lord and Saviour, and accept the obligation to serve in the
Church and in the world, are accepted as members.
But what constitutional upheavals might be involved for the Ivory Coast Church?
(This issue is more than administrative, for Church order reflects, sometimes distorts,
our ecclesiologies) . That Church became independent of the British Conference in
1985 . It had hitherto been an Overseas District of the British Connexion, and
therefore inherited the British pattern of ecclesiastical order, preserved (with
adaptations) from Mr. Wesley's day. The crucial ecclesiastical unit there was therefore
the Circuit, a grouping of congregations under the collective care of a team of
ordained ministers and Local Preachers . ("Le Circuit se compose d' une ou de
plusieures Eglises locales, desservies par un ou plusieurs pasteurs," Statuts, Article 18).
These are not circuits in the American sense : there is no assumption that each
congregation and each pastor should be a detached unit, plowing its own selfdetermined furrow. What will happen to the Circuits in the Ivory Coast Church? That
Church has since its establishment created Districts, and in so doing has clearly
adapted its structure and administration in the intervening nineteen years to address
its missional responsibilities, exactly as it foresaw in the 1985 Statuts ("Eglises locales
groupees en circuits, missions et, au besoin, en districts . ", Article 8); and that process
will no doubt continue. Question 3: will the historic Methodist principles of
Church Order still be applicable in this situation? What part have those
principles played in the union negotiations?
The Ivory Coast Church, I'Eglise Protestante Methodiste de Cote d'ivoire, declared
itself in 1985 to be an "Eglise autonome" (Statuts, "Preambule," para. I) . It is therefore
entirely in its power to unite with another church (Article 45). The moment of the
covenanting between the former parent Church and the new autonomous Church, in
the Representative Session of the British Conference of 1984, was a solemn one.
Question 4: what will be the solemnity by which the two autonomous
churches are eventually united in the acts, respectively, of the Conference of
the Protestant Methodist Church of the Ivory Coast and the United Methodist
General Conference? And in these proceedings, to what extent will the two
Churches acknowledge their respective authenticity and autonomy?
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Th e a pp a re nt simpli city of th e d ec ision m ad e in prin cip le a t th e Ge ne ra l
Confe rence suggests that there was an element of urgency, perhaps to meet some
pressing missional need.
At the 1984 British Confe rence, every member had in her or his hands a booklet:

Statuts relatifs a la pratique et disciplines constitutionelles de I'£glise Protestante Methodiste de
Cote d'lvoire. Statutes relating to the Constitutional Practice and Discipline of the Methodist
Church in the Ivory Coast (pp. 24; no place or printed . The sub-title of the Statuts was
obviously derived fro m the British Conference's Constitutional Practice and Discipline as

it had existed since 19 5 I, edited by Spencer and Finch. At this juncture, the definitive
text was the French one, this language being the unitive and governmental tongue of
the Ivory Coast, and the negotiations were conducted, even w hen at a distance, in
both French and English. Any communications generated within the British negotiating
committee were, even if phrased by the responsible drafters in English, translated into
Fre nch bo th fo r co mmuni ca tion to the Iv o ry Coast co ll eagues a nd for prior
examination, so that the implications for all parties could be explicit and acceptable.
O ne of the mos t ca refully articulated decisio ns w hic h fo rm ed the 1984/ 1985
Statuts concerned membership. (A general statement as to membership occurs in the
doctrinal self-definiti on of the Protestant Methodist C hurch of the Ivory Coast, in the
Preambule; this will concern us furth er on). The members of the Church were defi ned
as those who are baptized within this C hurch and such persons, baptized in any other
Christian Church, are admitted into its number ("ceux qu'elle a reconnus pour siens
par Ie bapteme ou qui, baptises dans une autre Eglise, ont ete admis dans son sein,"
Article 5)' Voting powers are restricted to "membres actifs" who have attained their
age of legal majority; such "active members" are further defined as those who have
confi rmed their baptism, received in infa ncy, by personal confession, or have been
baptized in adult years upon their personal confess ion. This defi nition of membership
had clearly emerged fro m intense thought and study in the Ivorian missional and
ecumenical context; it represented a move away from the general teno r of the British
Methodist C hu rc h's statements- but not fro m th e language of Mr. Wesley's own
adaptation of the baptismal liturgy.(5 ) In general, this line of thought marches with the
moves made recently within the United Methodist Church to define membership in
terms of baptism. To go back from this point would req uire considerable theological
examination. Question 5 : what was or will be agreed in this union as to the
relation of membership to baptism? What was or will b e the process of
theological alignment devoted to this issue? How does this topic impinge upon
the United Methodist Church's own self-examination on the d e finition of
membership, and the teaching about baptism?
The criteria for the acceptance of members, according to the Ivory Coast Statutes,
combines the list in the 1932 British Deed of Uni on (in o ur parallel presentation
below, marked as *....*) with the new fo rmulation adopted by the British Conference
in 1970 (marked here as t .. t l. 6 The result retains the earlier centrality of individual
salvation fro m sin and Hell together with the later emphasis o n fait h that serves.
Even more distinctive in 1984/8 5 was the decision of the Ivory Coast Church as to
the d isc ip lin ary powers of the C hurch- at least by im pli cat ion, of the Church
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Universal, and not simply in one particular church . Article 4 I "En aucune
circonstance les organs disciplinaires ne prononcent I' expulsion de I'Eglise. Par contre,
selon la gravite du cas, I' organe disciplinaire peut: - exiger de I'individu fautif la
demission des fonctions qu'il occupe; - prononcer Ie retrait de son droit de vote dans
les assemblees et de toute possibilite d'etre reelu." "Under no circumstances do the
disciplinary bodies pronounce expulsion from the Church. On the other hand :
according to the gravity of the case, the disciplinary body may, (I) require of the
person who is at fault the surrender of those offices which that person holds; (2)
decree the withdrawal of that person's right to vote in Church meetings, and to deny
any possibility of that person being re-elected." (My translation differs from that in the
printed booklet, for the sake of inclusiveness). The "disciplinary bodies" (Article 40),
are, in the case of members, the Circuit Quarterly Meetings and Conferenceappointed committees of appeal. Article 4 I also provides for trial and sanction of
ministers and probationers under charges: the sanctions consist of suspension from the
exercise of ministry, provision being made for restoration upon proven genuine
conversion. The principle that members cannot be expelled has its basis in a particular
covenantal understanding of baptism . "The gifts and call of God are without
repentance," or, Moffatt's reading, "God does not go back on his calling or his gifts"
(Romans I I 29) The implications of such an interpretation (soteriological,
sacramental) for the members' carrying of one another's burdens, including the
burden of one another's sins, in fulfillment of the law given by Christ, and of the law
of Christ's own nature and life, are immense. Question 6: Has this decision in
principle made by the Church of the Ivory Coast been changed since 1985? If
it has not been rescinded or amended in the intervening years, will it stand
after this union? Will the United Methodist Church re-examine its own
disciplinary policies and procedures in the light of this union?
As to its statement of faith, and doctrinal standards, something has been noted here
already. The Ivory Coast Church retained, by with substantial changes the doctrinal
clauses of the British Deed of Union. The changes and retentions become clear only
when the two texts are set side by side.
DEED OF UNION (1932)

STATUTS () 984/85}

The doctrinal standards of The
Methodist Church are as follows:

Attendus que les doctrines de
L'Eglise Protestante de COTE
D'IYOIRE sont les suivantes:
L'Eglise Protestante Methodiste de
COTE D'IYOIRE confesse Ie
Seigneur JESUS-CHRIST comme
Seigneur et Sauveur selon les
Ecritures et s'efforce de repondre
sa vocation au sein de I'Eglise
universelle pour la gloire du seul

a
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The Methodist Church claims and cherishes
its place in the Holy Catholic Church which is
the Body of Christ.
It rejoices in the inheritance of the Apostolic
Faith and loyally accepts the fundamental
principles of the historic creeds and of the
Protestant Reformation.
It ever remembers that in the Providence
of God Methodism was raised up to spread
Scriptural Holiness through the land by the
proclamation of the Evangelical Faith.

Dieu, Pere Fils et Saint-Esprit.
Elle se rejouit d'appartenir la
la Sainte Eglise Universelle qui est Ie
Corps du CHRIST

a

et d'etre heritiere de la foi
apostolique. Elle accepte loyalement
Ie principes fondamentaux des
confessions de foi historiques et de
la Reforme Protestante.
Elle se souvient que Dieu,
selon son dessein providentiel,

The Doctrines of the Evangelical Faith
which Methodism has held from the
beginning

a suscite Ie Methodisme pour
repandre travers Ie monde la
saintete selon les Ecritures par
Ie moyen de la proclamation de
la foi evangelique; elle se declare
fermement resolue rester fidele
sa mission divine.
Les doctrines que I'Eglise
Methodiste preche
depuis Ie reveil evangelique

and still holds
are based upon the
Divine revelation recorded in the Holy
Scriptures. The Methodist Church
acknowledges this revelation as the supreme
rule of faith and practice.

du XVlIIeme siecle
et qu' elle preche toujours
sont fondees sur la revelation
de Dieu telle qu' e1le est contenue
dans les Saintes Ecritures. L'Eglise
Protestante Methodiste reconnait
cette revelation comme la regie

and declares it unfaltering resolve to be true
to its Divinely appointed Mission.

a

a

a

supreme de la foi et de la conduite.
Elle est prete se corriger et se
reformer conformement

a

a

a

I'Enseignement des Ecritures
et la revelation que
continue en donner Ie Saint
Esprit.

a

These Evangelical Doctrines to which the
Preachers of the Methodist Church both
Ministers and Laymen are pledged are

a
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contained in Wesley's Notes on the New
Testament and the first four volumes
of his sermons.
The Notes on the New Testament and the 44
Sermons are not intended to impose a system
of formal or speculative theology on
Methodist Preachers, but to set up standards of
preaching and belief which should secure
loyalty to the fundamental truths of the
Gospel of Redemption and ensure the
continued witness of the Church to the
realities of the Christian experience of
salvation.
[* All persons are welcomed into the
membership of the Methodist Church
who sincerely desire to be saved from
their sins through faith in the Lord jesus
Christ and evidence the same in life
and conduct and who seek to have
fellowship with Christ Himself and His
People by taking up the duties and
privileges of The Methodist Church.*
tAll those who confess jesus Christ as
Lord and Saviour and accept the
Obligation to serve him in the life of
the Church and the world are welcome
as full members of the Methodist Church.
If not already baptized those seeking
membership will be baptized before
being received as full members.tl
Christ's Ministers in the Church are
Stewards in the household of God
and Shepherds of His flock. Some are
called and ordained to this sole
occupation and have a principal and
directing part in these great duties but

L'Eglise Protestante
Methodiste accueille comme
membres tous ceux qui desirent
sin cerement etre sauves de leur
peche, confessent JESUS-CHRIST,
comme Seigneur et Sauveur et
acceptent l' obligation de Ie servir
dans I'Eglise et dans Ie monde.

Le Ministere pastoral dans I'Eglise
Protestante Methodiste est confie
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they hold no priesthood diffe ring in kind
from that which is common to all the
Lord's people and they have no exclusive
title to the preaching of the gospel or the
care of souls. These ministries are shared
by them with others to whom also the
Spirit divides His gifts severally as He wills.
It is the universal conviction of the
Methodist people that the office of the
C hristian Ministry depends upon the
call of C od who bestows the gifts of the
Spirit the grace and the fruit w hich
indicate those whom He has chosen.

Those whom the Methodist Church
recognises as called of Cod and
therefore receives into its Ministry
shall be ordained by the imposition
of hands as expressive of the C hurch's
recognition of the Minister's personal

a ceux que CHRIST appelle,
qu'il munit des dons et des graces
necessaires pour ce travail et que
l'Eglise reconnait comme ainsi
appeles et munis.
Ces personnes ont une responsabilite
particuliere en ce qui concerne les
soins a apporter au troupeau du
CHRIST et la discipline a lui faire
observer. Mais elles n'ont pas de
sacerdoce essentiellement diffe rent
de celui de tout Ie peuple de Dieu.
Elles sont consacrees au Ministere
Pastoral par la priere et ('imposition
des mains
au nom du Seigneur JESUSC HRIST, l'Unique C hef de l' Eglise,

call.

[:j: .shall be ordained . .by the
laying-on of hands at a service
conducted by the President or by
his deputy, assisted by other ministers.:j:j

par quelques personnes deja
consacrees a ce ministere,
qui representent l' ensemble des
membres.
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The Methodist Church holds the doctrine
of the priesthood of all believers, and
consequently believes that no priesthood
exists which belongs exclusively to a
particular order or class of men but in the
exercise of its corporate life and worship
special qualifications for the discharge of
special duties are required and thus the
principle of representative selection is
recognised.
The Preachers itinerant and lay are examined
tested and approved before they are
authorised to minister in holy things.
For the sake of Church Order and
not because of any priestly virtue
inherent in the office the Ministers of
The Methodist Church are set apart by
ordination to the Ministry of the Word
and Sacraments.
The Methodist Church recognises two
sacraments namely Baptism and the
Lord's Supper as of Divine Appointment
and of perpetual obligation of which it is
the privilege and duty of Members of
The Methodist Church to avail themselves.

L'Eglise Protestante Methodiste
reconnait deux sacrements qui
sont ordonnes par Dieu et qui
constituent un devoir perpetuel
de I'Eglise: Ie Bapteme et la
Sainte-Cene.

The changes made by the Ivory Coast Church were significant. [Question 7:
Were these changes primarily the work of the British missionaries still serving
the Ivory Coast Church, or were they at least equally the work of indigenous
colleagues? To what subsequent thought has this basis been subjected in the
Ivory Coast, in the light of local experience and study and of the interim
development in the ecumenical situation?] The resultant text calls for consideration
of several interesting theological issues, in addition to those already noted.
Some aspects of the doctrine of baptism and of the Church's authority over the
baptized have been noticed already. Some other matters are: the interpretation of the
authority of the Scriptural revelation; the self-definition of Methodist doctrinal
stewardship; the criteria for the acceptance of members; the interpretation of ordination.
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The Deed of Union speaks of "the Evangelical Faith," the natural reading of which
is, "the Christian Gospel, interpreted and in and from the Bible, specifically the New
Testa ment, accordi ng to th e consensus of Protestant churches." The Frenc h text,
perhaps by accident, seems to define "the Evangelical Faith" rather in terms of the
teachings central to the (eighteenth century and subsequent) Evangelical Revival. This
change may have been intended to replace the specific reference to the Standard
Sermons and the Notes, which are entrenched in the British Deed of Union. Question
8: how will these changes be squared with the "established standards of doctrine"
professed by the United Methodist Church?
What are the criteria for recognizing the further guidance of the Holy Spirit? The
"en" ("of it") in the text seems to refer to the revelation contained in the Scriptures;
this reading protects against admission of "revelations" which may lead away from this
norm. The substitution of "contained" ("contenue") for "recorded" may be purely
stylistic, but it is nonetheless debatable: the revelation "recorded" is a sequence of
historical events which created and develop a covenant relationship, in which growth
and correction and amplification all have essential roles. How these statements may
be reconciled with any notion of a "Quadrilateral" (to say nothing of a fictitious
"Wesleyan Quadrilateral") is an issue for investigation elsewhere.
The Ivory Coast text carefully reorders the British passages about ministry and
ordination, not to weaken the doctrine of the priesthood of all believers there
maintained, but rather (J suggest) to integrate it better with the doctrine of the
Church, and to smooth out some of the obsessive and repetitive defensiveness of the
British wording. We must remember that in Britain of the 1930's the Anglo-Catholic
attack on "non-episcopal" ministries was still very vocal, and the Free Church response
was still very neurasthenic. The appeal to the theology of ministry put forward by F
W Robertson of Brighton (whose authorship had apparently been forgotten) seemed
to offer the only way to counter this onslaught. The Ivorean drafters omitted the
astoundingly unqualified claim that "no priesthood exists which belongs exclusively to
a particular order or class of men" (how this might relate to Hebrews was not
explicated!), and is content to retain the assurance that the sacerdotium of the
ordained is not essentially different from that of all of God's people. The one point at
which the Ivorean text seems to extend the British statement is that the ordained
pastors who ordain "represent the totality of the members" ("qui represent I'ensemble
des membres.") The subject of the universal royal priesthood of the faithful has no
place in United Methodism's Articles of Religion or its Confession of Faith, and the
integration of these and the confessional platform of the Ivory Coast Church might in
itself be an important step. This would make explicit the growing endorsement within
United Methodism's official statements, and in representative individual theologians'
works, of the general principle of the universal priesthood of believers.s
The definition of Ivory Coast Protestant Methodism's membership is in terms of
baptism : those whom that Church has itself baptized or the baptized of other
Christian traditions who wish to continue their Christian discipleship in Methodist
company. (The criteria for valid baptism are not addressed,) How this definition may
be related to the fiasco of the 2000 General Conference's ultra vires legislation on this
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issue will be a fascinating process (if it takes place). In the last analysis, the criteria for
Church membership must be founded on the incarnation and the atonement, before
any requirements for human response.
Question 9: if these issues are still to be negotiated or d iscussed, w here will
this be done? And w ho will be in volved? And how will the two Ch urches'
members be offered information and participation?
Who is this author, who presumes to pose these questions?
I was a member of the Faith and Order Committee of the British Conference
during the abortive negotiations with the Church of Scotland, and one of the Faith
and Order Committee representatives, in the 1983/ 4 working party of the British
Conference's Transfer of Authority Committee,9 collaborating with our Ivorean
colleagues as they formulated their Church's constitution. A full verbal report was
made to the British Conference, but we did not publish an account of the process, as
everyone seemed content without question. Nostra culpa, I must say.

NOTES

I.
When the Methodist Episcopal Church, the Methodist Episcopal Church, South, and
the Methodist Protestant Church united in 1939 to form The Methodist Church, the Methodist
Protestants, of course, accepted episcopacy and conceived and used in the two larger churches.
In the area of dogma, the Articles inherited by the two larger churches were agreed as part of
the unchangeable standards of doctrine; the Methodist Protestant article on sanctification, the
only item specifically addressed to the Methodist (or Wesleyan) doctrinal platform, on the topic noted by
Mr. Wesley as "the grand depositum," was not included in the canonical Articles, but printed at
the end as a historical monument, of unspecified status or authority. The result is uncertainty
about the degree of seriousness attributed to the smallest of the three uniting churches, or to
the allegedly unchangeable standards, or to doctrine itself. To remain on the more mundane
level of mutual respect: the (admittedly editorial, unofficial) heading of the report in the Daily
Christian Advocate, Vol. 5, p. 2342 (Saturday, May 8,2004), "Autonomous Protestant Methodist
Church of Cote d'Ivoire gains U. M. status," carries unfortunate overtones.
2.
On the debate between Creighton ("I try to put myself in their place") and Acton:
[Louise Creightonl, Life and Letters of Mandell Creighton, D. D. Oxon. and Camb. sometime Bishop
of London, [19041, 2 volumes in one edn., London, etc., Longman, Green and Co., 1913, Vol. I,
Ch. XIII (pp. 368-378).
3.
This formulation has been the subject of discussion : cf. Nels S. F. Ferre, "Is the Basis of
the World Council Heretical?", Expository Times LXXIV / 3 (December 1962), pp. 66-68, and
response by Ernest A. Payne, "Are Professor Ferre's Strictures Justified" Expository Times LXXXIV
/ 4 (january 1963), pp. 100- 102; and Walter J. Hollenweger, "The 'What' and the 'How':
Content and Communication of the One Message : a consideration of the Basis of Faith, as
formulated by the World Council of Churches," Expository Times LXXXVI / II (August 1975),
pp. 324-328: "Part I. The Christological Formula;" LXXXVI / 12 (September 1965), pp. 356359 : "Part II. Orthodoxy or Mission?"
4.
On the putative identity of "the historic creeds" in this context, cf. A. Raymond
George, "Foundation Documents of the Faith, IX. Methodist Statements," Expository Times 91 /
9 (june 1980), pp. 260-263 .
5.
Cf. James F. White, ed. and intro., fohn Wesley 's Sunday Service of the Methodists in North
America [Methodist Bicentennial Commemorative Reprint; Quarterly Review Reprint Seriesl, n. p.
United Methodist Publishing House and United Methodist Board of Higher Education and Ministry
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1984, p. 130 and p. 143: " .. that he/they may be baptized with water and the Holy Ghost, and
received into Christ's holy Church, and be made a lively member / lively members of the same."
6.
As in The Constitutional Practice and Discipline of the Methodist Church. Prepared by Order
of The Methodist Conference by Harold Spencer, B. A., and Edwin Finch, Lo nd on, Me th odist
Publi shin g Hou se 1951 , p. 268 m eed of Union, sub-para . 33 fal) ; rev ised ed n . to th e
Confe rence of 1968, ed. ). Bernard Sheldon, London, Methodist Publishing House 1968, p.
290. For the 1970 text: The Constitutional Practice and Discipline of the Methodist Church, Volume
2 (Peterborough, Methodist Publishing Ho use, 7th edn 1989), p. 230 / 30 (Deed of Union, still
sub-para. 33 la ll . In subsequent editions, now issued in loose-leaf form, the pagination will vary.
7
Constitutional Practice and Discipline (as preceding note), 1951 , pp. 266-267; also in
1968 edn., pp. 288-289; 1989 edn., pp. 229/ 30-230/3 I (Para. 30 in each of these editions).
Paragraphs 3 1 and 32 preclude alteration of doctrinal clauses in the Deed of Union or in the
Model Deed for the ownership of church property.
8.
Cf. the recent Ordinal, and such works as Dennis M. Campbell, The Yoke of Obedience:
The Meaning of Ordination in Methodism, Nashville TN, Abingdon Press 1988, esp. Ch. II, "The
Ministry of the Whole People of God." It must be said that the concepts of the ministry of all
Ch ristians and the priesthood of all believers are not identical, and both require further and
continuing strict theological elucidation.
9.
For proof of these statements as to appointment to the Committee for the Transfer of
Authority to Overseas Di stricts, and its business before the Confe rence, see: The Methodist
Church: The Methodist Conference . . Plymouth . 1982 [Agenda . Representative Session, p. 192:
"The Ivory Coast Synod has renewed its request for autonomy and its comments are awa ited
on constitutional proposals which have been forward ed to the District," and list of appointed
members; The Methodist Church. The Minutes of the Annual Conference held in Middlesbrough June
1983, p. 27: list of appointed members; pp. 237-8, the stations in the Ivory Coast District; The
Methodist Church. The Methodist Conference.... Wo1verhampton .. 1984: [Agenda!, Representative
Session, pp. 82-3: "Discussions about the autonomy of the Ivory Coast District have taken place
thi s year. A full report and the wording of resolution I will be presented to the Conference," list
of appointed members; The Methodist Church. The Minutes ... Wolverhampton. 1984, p. 27:
"( I) . Ivory Coast autonomy" (no text given; clea rly, a verbal report was to be given ); list of
appointed me mbers; The Methodist C hurch. Th e Methodist Conference .. Birmingham ... 1985:
IAgendal, Representative Session, p. 225: 'The Confere nce declares that the Methodist Church
in Ivory Coast has since the 9th February 1985 by virtue of the provisions of clause 2 of the
Deed of Un ion relating to the constitutiona l successors of Overseas Districts, been one of the
other autonomous Conferences' as defin ed in the Deed of Union and Standing Orders;" pp.
226-7· list of appointed members of The Committee for the Transfer of Authority to Overseas
Districts; Minutes ... Birmingham ... 1985, p. 26 : list of appointed members of the Committee; p.
52: Ivory Coast: Eglise Protestante Methodiste, and its C hairman, li sted under Officers of
Autonomous Confere nces and United Churches.
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INTRODUCTION

When grandchildren and great-grandchildren gather at the family reunion,
when they stare at one another around the dinner table or across the church
campgrounds, one often experiences mixed feelings of curiosity and
consternation. How in the world did the family name get around so much? And
yet Wesleyan-Holiness scholars/ ministers and their Pentecostal counterparts are
being invited to the "table" during annual meetings and other professional
gatherings where we Oike many family reunions} acknowledge to some degree a
common ancestor, John Wesley.) We do, however, acknowledge that family lines
have indeed diverged quite a bit since those early days of the Methodist revival
due to a complex number of other influential family members, including leaders
in the American Holiness movement and the African-Pentecostal movement. 4
Nevertheless, much like children thrust toward one another by parents,
Wesleyans and Pentecostals are ultimately discovering new friends and
colleagues in spite of the differences. Perhaps all are discovering that, in spite of
different terms like Holiness, Methodist, Pentecostal and Wesleyan, we still bear
a family resemblance of sorts; perhaps one which no more than acknowledges
that these very mixed metaphors apply describe our venerable "reasonable
enthusiast" Wesley himself.5 So the differences today seem to coincide with the
Methodist revival from which the movements sprang, and the task today, faithful
discipleship, no different from Wesley's vision. The question remains how this
"playful" gathering might continue after beyond combined meetings: when the
meals are complete, the games are done, the reunion goodbyes are said, and
scholars and ministers return to respective homes. 6 Can our combined efforts
continue to engage in faithful discipleship for the sake of Christ's kingdom?

Dean Blevins is Professor of Christian Education and Director of the Masters of Arts in Christian
Education Program, Nazarene Theological Seminary, Kansas City.
THE ASBURY THEOLOGICAL JOURNAL

F A ll
2005
VO L
6 0
N 0

2

98

Blevins

The purpose of this article is to set forth a scheme for discussing discipleship which,
hopefully, both affirms family resemblances yet also acknowledges our differences.
Bringing Wesleyan-Holiness and Pentecostal folk together to forge linkages for faithful
discipleship may not be an easy task considering our history has not always been so
cordiaL 7 However, both groups may have a new beginning point for conversation by
consulting grandfathers John and Charles Wesley The Wesleys' desire to create a
people, shaped by an emphasis on worship and a disciplined way of living, provides a
"clue" to the conversation. Wesley's desire involves community practice as well as
personal change; bridges both devotion and discipline to provide an understanding of
how communities anchored in the Holy Spirit and communities focused on holiness
of heart and life inform one another concerning discipleship.8
This article continues first by exploring the role of community context and practice
as the best point of departure for dialog. The study then focuses on worship as one
common community practice passionately shared by Pentecostals and Wesleyans as
the best point of departure for understanding both transformed communities and
persons. The article demonstrates how worship, broadly conceived, serves as a
template for a comprehensive approach to discipleship anchored in three "liturgically
shaped" processes known as formation, discernment, and transformation. At various
points through this writing there is an intentional effort to connect the argument not
only to Wesley but also to the Pentecostal experience through research resources
from that tradition. While the author is more comfortable with the Wesleyan tradition,
a real desire exists to demonstrate the faithfulness of both traditions.
BEGINNING WITH COMMUNITY

Forging a new way of fostering the conversation negates neither issues of doctrine
nor interpretations of experience. However, following the work of George Lindbeck,
this new method attempts to move beyond the impasse often created in these
approaches. If Lindbeck is correct, arguments over doctrinal differences based on
propositional assumptions often reach a point of limited returns. 9 Framing arguments
strictly in terms of religious experience may be equally problematic, particularly when
experience is interwoven with communal shaping and interpretation. 1O Instead, one
might begin this alternative perspective by asking how both community culture and
community language informs discipleship in our different traditions. Dialog over
discipleship could begin with the communities we inhabit and the ecclesial notions
that embody both "heavenly" transformation and the daily call to the Imitation of
Christ, both notions resident within the Christian tradition. " Such an ecclesial
approach affords a hopeful framework for exploring faithful practices in communities
of the Spirit and communities of Holiness.
Determining the most appropriate method to encourage this ecclesial conversation
is tenuous. '2 One should consider an approach that will guide both critical
investigation and stimulate imaginative dialog. A point of departure may rest with a
common passion within contemporary Pentecostal and Holiness movements (as well
as our elder Wesleys): a passion for the transformative power of worship. Such a
beginning point allows us to explore a sacramental hermeneutic of worship-centered
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discipleship, which results in a broader conversation between Wesleyans and
Pentecostals over the formative, discerning and transformative acts of discipleship.
WORSHIP AS COMMON GROUND

Whether high church Anglican or expressive Pentecostal, worship provides a
common ground where all persons seek to celebrate "heaven below," and live in the
alternative reality of the Kingdom of God. In Wesley's day this worship could not be
separated from the sacramental celebration of the Lord's Supper; either through the
actual practice of the Eucharist or through Methodist music that often embodied this
sacramental reality in society gatherings and other celebrative events."
Wesley envisioned this worship-filled life, one freed by the grace of God but also
anchored in the devotion and discipline of day-to-day Methodist living. Doxology, for
Wesley and others, emphasizes the corporate context of worship as praise to God."
The broader liturgical setting that surrounded Holy Communion, generated a "world"
for the participant, a culture inhabited by the God of the Eucharist. The creation of
this world included ritual actions, the organization of space and ordering of time, as
well as some degree of involvement by the participants. " The arrangement of
furniture, including the altar, and the order of the liturgy often determined who would
and would not be a part of the "world" of the Eucharist. The Lord's Supper, in this
interpretation, becomes a transformative event in which eschatology, the new heaven,
becomes realized in the midst of the worshiping people. 16 The arrangement of the
worship "space" (from placement of the Supper, reception of the elements, and other
actions) indicates something of the representation (even nature) of heaven on earth. "
In all worship, conditioned by the liturgical framework of the Eucharist, provides a
different vision of reality; creating an alternative world that later fuels the broader
discipleship of daily Methodist living.
Such a life of open celebration and alternative living seems evident in the radical
evangelical expressions of the American Holiness Movement and Pentecostalism. As
Grant Wacker notes, early Pentecostals desired to live as if they were in another world. IB
According to Wacker, Cheryl Bridges Johns, Steve Land, and others, Pentecostal worship
includes an oral liturgy. 19 This liturgy includes embodied phenomenon, such as being
slain in the spirit or speaking in tongues, which may well signify a Pentecostal desire to
participate within and also live out an alternative, eschatalogical world of celebration
in daily life.'o Pentecostals, while resistant of formal expressions of liturgy, still maintain
some semblance of structured worship, including ritual expressions of praise,
proclamation and response reminiscent of other Christian traditions." It seems a fair
assessment that the Pentecostal tradition shares a common desire with Wesley to
participate in an alternative world through worship, an "otherness" to God's
Kingdom." In addition, like Wesley, the eschatological vision extends throughout life
so that the very holiness and power of God expressed in worship becomes the
liturgical "logic" of everyday life practiced in faithful discipleship.
Methodist scholars have long noted the interrelationship between Wesley's
emphasis of devotional practice conditioned by worship and his emphasis on
disciplined living." Similarly the radical expression of worship within Pentecostalism
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evokes an alternative way of living as C od's instruments within the world. 24 The
combined desire of worship and daily d iscipline may well provide a hermeneutical
approach to discipleship, one anchored in Wesley's sacramental sensibilities as well as
in Pentecostal practice.
FORMATION, DISCERNMENT A ND TRANSFORMATION

Liturgy and sacrament together defi ne the gathered community's entrance into the
Kingdom (during the act of worship) as well as the community's outward expression
to the broader world as a "sign" or symbol of this alternative kingdom .2s As such, the
Lord's Supper provides the exemplar of the broader act of worship and sacrament,
describing both the process and expressions of heaven below Elsewhere I have
argued that such a process may resu lt in a "liturgically-constructed self' where
Christian lives are formed via celebrative gratitude, self-sacrificial commitment and
Spirit directed transformation.26 Worship, in general, and Eucharistic celebration, in
particular, are marked by doxology (praise and celebration of Cod's grace), oblation or
sacrifice (evoked through the anamnesis or remembrance of Christ's self-sacrificial
gracious act), and epiclesis (the call and discernment of the presence of the Holy Spirit
both in the Eucharist and in the world at large).
Under-girded by a sacramental vision of the liturgically constructed self, Wesleyans
and Pentecostals might anchor their discip leship practices in three equally
complementary (and complimentary) approaches: formation , discernment and
transformation. These approaches may be seen as discrete although they share
features. However, the three approaches are better understood as liturgical "moves"
within the life of the congregation as they participate in the construal of the liturgical
self. The purpose here is to explore these three approaches, recognizing that the lines
between them are not sharp.

Formation as Christian Discipleship
Formation as a specific subset of worship-centered discipleship assumes grace is
mediated by intentional assimilation of persons into the Christian culture through a
series of established Christian practices. Persons are formed doxologically as they
participate in the total life of the faith community, often described by the discrete
practices that identify that community. By faithful (i.e. intentional) participation, persons
are shaped into Christian character and transformed by their new doxological identity.
Formation occurs as persons are socialized into the Christian faith through the life
and practices of the faith community People are transformed, personally and
communally, through the traditional practices of the Christian faith 27 As the entire
sacramental life of the congregation is modeled to some degree in all of its practices,
Christians are shaped into a doxological community Christian mediating practices
collectively shape a Christian's understanding of Cod. The practices provide a way of
responding to Cod's active presence by rehearsing a way of life that is Christian.28 The
repetitive use of these practices could shape Christian character and provided
continual transformation into holiness of heart and life. Each practice includes the
sacramental possibility of ongoing transformation through knowing Cod. Formation is
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not strictly behavior modification but includes "behavioral transformation" as well.
Obviously worship would stand at the center of Formation. This formative practice,
however, is dynamic. Jean-Jaques Suurmond cautions that Pentecostals (and I would
argue holiness folk) have struggled to find a via media between rigid "order" and
complete lack of structure, neither of which allow for a "playfulness" that shapes our
participation in God's creative and re-creative act. 29 Worship shaped around doxology,
oblation and epiclesis provides broad formative frameworks for congregants that
center them in a Eucharistic life of holiness and Spirit. As such the practices of
worship would shape the spirituality of its participants. 3o
Worship, while a necessary beginning point, is part of a larger ecology of church
practices, including the broader domains of ministry, discipleship, outreach and polity.
Many specific practices might be understood either as means of grace or "body life"
within the congregation. 3 1 Each domain of congregational life includes a formative
process and the collective interplay of all these domains reveals either a deliberate
formative life or an eclectic dissipation of confusing, contradictory practices. An array
of complementary practices, however, reveals the potential of shaping persons into a
liturgical reality consistent with the themes already addressed.
Ministers and congregational leaders from both traditions would assess church
activities in relation to their faithfulness to these larger frameworks of the sacramental
life. All practices within the church, traditional or new, could also be examined for their
formative potential. This exploration of church practices suggests a complementary
educational approach, discernment, to formative discipleship.

Discernment as Christian Discipleship
Discerning which practices are truly formative involves both critical investigation
and a constructive (or imaginative) appreciation of God's ongoing activity through the
eplicletic movements of the Holy Spirit. As the Spirit of God both binds the
congregation and sends persons into the world, discernment is both a critical and
creative assessment of the faithful life of the congregation as it draws people from the
larger social context yet engages that context both within and beyond the congregation.
Discernment, following its Latin root, discerner, is an activity of shifting and
distinguishing. Theorists may associate this act of discrimination with visual imagery, as
Charles Wood suggests, indicating distance and difference.J2 Discernment may also be
an aural activity, indicating a type of hearing that invites the person to closer attention
in order to appreciate the intricate harmonies within a musical score. Congregants
practicing discernment not only discriminate between options but also appreciate and
harmonize many of the possibilities available. Discernment, in this sense, includes
critical and constructive/ imaginative components.
Fostering critical thinking can be a difficult task in our communities. It takes
courage to release one's control of knowledge and trust the Holy Spirit to guide both
ministers and parishioners in the pursuit of truth.33 This type of thinking begins by
asking hard questions of the historical, cultural and psychological assumptions that
influence Christian life and practice. This approach may include specific challenges to
both traditions; particularly how scripture might be interpreted for use in congregations,
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as well as how certain religious experiences might be reified into normative expectations.
However, ministers and congregants may view such questions as less threatening
when framed in the light of grace and our mutual search for Cod's ongoing guidance.
Such discernment means encouraging parishioners to develop questions rather than
always providing the answers.)'
Critical discernment occurs as practitioners investigate the possibility of any new
practice contributing to the liturgical construction of the self. All practices do not
automatically qualify as means of grace. Cod's transformative grace must be evident
with the practice. Each practice, within its context, must be analyzed not only to
determine if it mediates grace but also whether it impedes Cod's grace.)S Approaches
to liberative discipleship model this aspect of discernment when congregants challenge
oppressive structures and practices in the world that impede Cod's gracious activity. )6
Pentecostal discernment acknowledges an ongoing radical reinterpretation of the
world, often in the face of third world poverty and oppression. )?
Discernment is more than critical analysis; the approach includes a constructive
thought and action (which is explored more fully in the next approach). Theorists
practicing discernment must include imagination and constructive thought. The very
process of critical discernment itself can become a sacramental act'8 Theologically,
creative discernment acknowledges the power of the Holy Spirit to empower new
structures for the sake of conveying Cod's free grace, so that the presence of Jesus
C hrist might be revealed in the most remarkable places and during the most mundane
practices. Creative discernment is an interpretive practice of naming Cod at work in
the world and also seeking the means to Cod's gracious activity. )9 Eschatalogically the
practice of creative discernment is anticipatory of the promises of Cod that are
themselves evident in practices'O
Discernment becomes an ongoing task for discipleship within the Christian
community. This approach invites an ongoing openness to contextual practices that
might, for a time, reveal Cod's grace. Identifying such practices within the community
reveals a form of constructive discernment and determining their va lidity requires
critical assessment. Cultivating the capacity to discern Cod's activity in new practices
also helps the participant to appreciate Cod's grace at work within the formative
practices. Discernment increases the faithfulness of participants as they expectantly
seek Cod's transforming grace in the means of grace. These means of grace also
suggest activities that seek to create as well as identify transformation.

Transformation as Christian Discipleship
Transformation may be seen as the overall goal of Christian discipleship. However,
it may also be seen as the Imitato Christi, the Imitation of Christ, mirroring the oblation
or sacrificial action of the liturgical self" As a form of discipleship, the purpose of
transformation may well be healing and liberating not only persons and Christian
communities, but also the larger society and all of creation."
Contemporary efforts to transform social structures and the environment include a
number of liberative attempts, including Paulo Freire's concientization') Concientization
is an educational process that not only critically discerns the existing social order, but
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also seeks to reform the order.44 Pentecostalism provides its own form of transformation
via empowerment by the Spirit. The vision (discernment) of the alternative,
doxological, kingdom of God yields an approach that indicates (like Methodists of
Wesley's day) an alternative way of living in the world. As Cheryl Bridges Johns notes
"the cognitive restructuring and changes in self image result in behavior as if God is all
powerful and in control in spite of the fact that the existing social order says
otherwise."4s This alternative "view" fuels the activity of the Christians, particularly the
marginated, toward the transformation of their world.
Transformation, within our sacramental/communal setting, is never just for
personal benefit; it is to redeem the broader creation. Persons participating in the
liturgical moves of transformative discipleship are invited to "incarnate" the very
sacramental practices they themselves engage; to become themselves a "means of
grace" for others. A transformative approach to Christian discipleship mirrors this
desire to be both transformed and transforming. Communal practices may
problematize the current social condition, revealing activities that restrict the freedom
of persons, particularly those on the margins of life. Communities then creatively
adopt strategies that are more compassionate and just; and they seek to enact these
strategies as an expression of responsible discipleship. These actions, often taken as
communal forms, lead to ongoing praxis, the continual reflection-in-action on the
various activities of compassion and justice. The power of this approach is that new
learning emerges from the attempts to create transformation, which is used to reenergize and re-focus additional transformative efforts.
COMMUNITIES IN CONVERSATION

The three approaches of formation, discernment and transformation provide a
broad understanding of discipling the liturgical self. It is an approach anchored in the
worship of our communities but also extends to suggest ways the total life of our
congregation, through devotion and discipline, seek to shape persons and transform
our world into the "new creation." Obviously these approaches are interwoven, like
strands on a rope, and mutually informative in their evoking a life that is heaven-filled,
sacrificially shaped and Spirit empowered. Formative practices shape persons into new
ways of discerning the world from a doxological perspective. Critical and constructive
discernment invites participants not only to see the critical necessity for transformation
but also to envision the creative possibility of a transformed world fueled by the
power of the Holy Spirit. Transformative practices, which rely upon discernment, are
themselves formative, socializing persons into a community that believes and works
sacrificially for transformation. These three approaches include common tasks, though
the approaches themselves are discrete enough to encourage a conversation on how
our mutual communities disciple the liturgically constructed self. Collectively the
approaches seek to form persons and communities into a new way of living and
seeing "heaven below" in our social order.
Practices may manifest themselves differently both within and between our
Christian traditions. Ultimately members of both traditions must ask how the ecclesial
practices they engage in participate in the liturgical construction of the self. Their
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criterion for assessment will be the transformative power of grace expressed and
evident in the lives of congregants. There is always a danger that these practices will
be obscured through some mixture of a lack of faithful formation, poor discernment
and/ or failed transformative praxis. The loss may result in an abandonment of any
communal or personal identity
Faithful participation and discernment, however, may encourag e ongoin g
transformation both within the individual, among the community and beyond to
society. Hopefully the utilization of these categories will draw us back to a worshipce nte red discipleship manifested through our mutual communities. The Lord's Supper
informs this communal effort. Perhaps this is only natural, for family gathe rings, for all
their playfulness, always end up around the table . whether today, the next time we
gather, or at the end of the age. This sacramental hermeneutic for ecclesial discipleship
may be a way by which communities of holiness and communities of the Spirit might
continue our dialog and discipleship until that day.
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THINKING THROUGH THE N EW
T H EISM:

A PASTORAL

PERSPECTIVE1
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TONY LEE R ICHIE

INTRODUCTION

Neo-theism is one of the most comp lex and controversial subjects in
contemporary theology. The complexity and controversy surrounding neotheism, also known as "openness theism," are, at least in part, traceable to two
main factors. First of all, it concerns the doctrine of Cod. Secondly, it is set
against one of the oldest and fiercest debates in theology, the relation of Cod to
creation or the world. As to the first, W olfhart Pannenberg asserts that, "In doing
theology, the concept of God can never be simply one issue among others. It is
the central issue, around which everything else is organized."2 As to the second,
Pannenberg admits, "One of the greatest and continuing problems of Christian
belief in Cod is presented by the difficulty of relating the concept of Cod to the
world of nature and history."3 Doctrinal debates concerning Cod and his relations
to the world have involved such gigantic historic figures as Augustine of Hippo,
John Calvin, Jacobus Arminius, and John Wesley.4 Discussion involving such issues
can be expected to take on a sense of intense, even ultimate importance.
Neo-theism, however, goes beyond the usual discussions. Neo-theism claims
to correct a perceived problem in classical theism caused by an early error that
subjugated the biblical revelation of Cod to Platonic philosophical categories and
has since been promulgated through a deterministic Augustinian-Calvinistic
system. The dynamic, relational Cod of Scripture has come to be caricatured as
the static, impassible intellectual Cod of philosophy Neo-theism seeks a revision
of this distortion of classical theism. Further assertions include that in order for
Cod to really relate to humanity in a dynamic fashion allowing for genuine
human liberty divine omnipotence and especially omniscience need to be
radically redefined. Cod's power is self-limited and divine foreknowledge is nonTony Lee Richie received his D.Min. degree from Asbury Theological Seminary. He currently pastors the New
Harvest Church of Cod in Knoxville, Tenn., and teaches Pastoral Leadership at the Church of Cod South
American Seminary in Quito, Ecuador.
THE ASBURY THEOLOGICAL J OURNAL

FAll2005
VO L
60
NO

2

11 2

Richie

exhaustive. God is said to know everything that can be known but not even God can
know many things about the future.5 The suggestion is made that if God knows the future
exhaustively then it is absolutely determined and humans are not really free to be or to act.
Accordingly, the future is at least partly open and God has chosen to risk the results. 6
Seve ral of today's titular theologians, such as J. I. Packer, R. C. Sproul, and Clark
Pinnock are involved in the current neo-theism crisis, Packe r and Sproul as oppone nts
and Pinnoc k as an advocate.? C harges of he resy and claims of o rthodoxy fi ll the
Evangelical air. The Pentecostal-C harismatic movement is still discussing the openness
issue, as the debate between Graham Old and Kenne th J. Arc her and his readers
indi ca tes. B Gord o n L. Ande rso n, how e ve r, predi cts in hi s rev ie w of open n ess
theologian Gregory A. Boyd's work, that while Pentecostals may appreciate ele ments
of o pe nness th eism, su ch as its e mphasis on spiritual wa rfa re, Pe ntecosta ls w ill
continue to affi rm a view of God's total omniscience along with human choice and
free will 9 O ne may pray his prediction is prophetic.
So why address such a complex and controve rsial theological subj ect as neo-theism
fro m a pasto ral pe rspective? First, sound syste matic theo logy can and should be
effectively applied at the pastoral level. As Thomas Ode n says, pasto ral theology is
where the theoretical and practical come togethe r. Pastoral ministry and theology are
"dependent upon and intrinsically connected with each of the disciplines of the wider
theological curriculum ."lo Second, my own practice of ministry in the pastoral context
req uires me to ''Test everything. Hold on to the good . Avoid every kind of evil" ( I Th
5:2 1-22l. If openness theism is "sound doctrine" ("consonant with healthy teaching"),
it will help pastors "model how to silence the impure" and "also me ntor fo llowers into
becoming pure leaders for the future" (Titus 2: I) , as Deborah Me nke n Gill says." If
neo-theism is true it will e nhance the effective ness of pastoral ministry and leadership
in spiritual, moral, and practical ways. Such an assertion does not imply a pragmatic
crite rion fo r C hristian theology but it does indicate we may know a theological tree by
its practical fruit (cf. Matt 12:33 ). As Paul S. Fiddes observes, the discipline of theology
and ecclesial experience inte rsect and exist in a state of mutuality. 12 Again, as Randy
Mad d ox asse rt s, th eo logy sh o uld b e bro ug ht "int o th e service of n urturi ng
contemporary C hristian life a nd witness."ll Importantly, a pastoral approach is also
consistent with the ideology of openness theology. The leading proponent of neotheism, Clark Pinnock, defines theologians as "the pastoral leade rship team w hich is
charged with giving good counsel to the churches."14 Examining a position with such
specific pastoral concerns fro m a pastoral pe rspective seems especially apropos.
In the fo llow ing pages I will first look a t som e of the fruits of neo-theism as I
perceive the m at the pastoral and ecclesial levels of C hristian fa ith and life. Then I w ill
turn to the task of comparing neo- and classical theism's main differences with a vision
for affi rming ele ments a pplicable to the pastoral and ecclesial context. Thro ugho ut
both sectio ns I will suppo rt my ideas a nd observatio ns thro ugh dia logue w here
appropriate with an ecume nical range of scholars.
FRUIT OF N EO -THEISM IN THE PASTORAL CONTEXT I S

If preached and applied at the local church level what would be a few of the main
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fruit produced? Three areas seem to me to be most obvious: the area of relationality,
dependability, and authority_

Relationality
One of the primary projects of pastors is to help parishioners develop real and
enduring relationships with God. Helping laity relate to a God they cannot see or
touch in a personal way can be quite a challenge for clergy. Neo-theists desire to lead
people to "the more biblical view of God as a dynamic personal agent" that is "deeply
and vulnerably involved in human joys and sorrows."16 What Pinnock prefers to call
"classical free-will theism," seeks to maintain "the mutuality and reciprocity" of God
"within the framework of divine transcendence." I? Herein is the appeal of neo-theism,
deliverance from a deterministic God so transcendent as to be absent for a personal,
freedom-Ioving-God-with-us who truly loves and feels. [n its affirmation of free will
"classical free-will theism" can be helpful to the pastor and his/ her congregation. No
other than C. S. Lewis adamantly insists that only a divine-human relationship based
on freedom can foster the genuine happiness and love God purposes for those united
to him. 18 Fortunately, as Clark Pinnock admits, a relational model of God does not
require adoption of other, more extreme features of neo-theism such as rejection of
classical theism's views of divine omniscience. 19 Stressing the God of personal
relationships can be fruitful in a positive sense in the pastoral context.
Dependability
Pastors are constantly called upon to lead people in worship. The biblical theme of
divine worthiness is an ally in the attempt to motivate modern people to lift their
hearts above their daily concerns to the point of praise {Ps 18:3, Rev 4 : Ill. On the
other hand, neo-theism implies that a God who is genuinely relational must also be
ever changing. Emil Brunner points out that a God who is constantly changing is not
worthy of our worship but rather of our pity20 The liturgical life of the local church is
accordingly seriously undermined by neo-theism. [n the midst of the vicissitudes of life
people are inspired to praise and worship the God who is reliable and dependable,
not the God who is always changing and never the same. Furthermore, pastors are
constantly called upon to reassure their parishioners that in spite of their problems an
all-knowing God will be able to comfort and assist them. Neo-theism's stance on
omniscience is a barrier to confidence in GodY [n other words, the pastoral duty of
building up the faith and confidence of their people is made more difficult by neotheism's limitation of divine knowledge. Donald B10esch believes an affirmation of the
omniscience of God is an expression of confidence in "an overarching providence that
sustains the world."22 The neo-theist limitation of God's foreknowledge strikes at the
root of confidence in God and his ability to accomplish his purposes toward his
people. Such a position cannot be sustained in effective fruitful pastoral ministry_
Authority
As a pastor who preaches and teaches each week, a primary question for my
congregation and me concerning neo-theism is whether it is based on Scripture. When
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I actually study texts given to authe nticate the more controversial aspects of openness
theology, na mely, the de nial of exhaustive divin e fo re knowl edge, I fi nd less than
satisfactory clarity. For example, "Now I know that you fear Cod" (Cen 22 : 12) is cited
as evide nce against exhaustive omniscience. But whe n I read the context I find that it
was an angel of the Lord that spoke these words and not the Lord himself. Though
so me inte rpre te rs have spec ulated about th e a ngel' s ide ntity as a possible preincarnate manifestation of C hrist, the issue is by no means settled and is certainly no
proof text fo r altering the doctrine of divine omniscience.2l I fi nd a sim ilar pattern in
other texts purporting to prove omniscience is not exhaustive. 24 Let's note Cod saying
of Israel's w icke dn ess, "n o r did it e nt e r m y mind t h a t t h ey sh ould do this
abomination" (Jer 32:3 5). When the context is examined, it is not at all clear that Cod
is saying he did not know they would do this wickedness. Rathe r, it appears Cod is
actually saying it was not in his mind, that is, according to his purpose or will, fo r them
to do it. O ther texts are used by openness advocates to make much of appa rent
vicissitudes in Cod's mind or disposition, especially toward sinners or penitents (cf.
Cen 6:6; Judges 10, 12). But recognition of C od's ability to interact with people
according to their cho ices without alte ring his own ultimate purpose immediately
dispels such ope nness doubts.25 Neo-theists also te nd to igno re the anth ropo morphic
ele me nts of many such OT depictions of C od. Biblical scholars point out that Cod is
sometimes spoken of in human te rms as an accommodation to human perspective
and language, not as a literal description of C od's nature.26 As a preaching pastor, I simply
find such so-called biblical evidence limiting Cod's knowledge unconvincing. Without
clear biblical support neo-theism cannot bring forth good fruit in pastoral ministry.
The theology of neo-theism fails at precisely th e poi nt of its greatest assumed
applicability: the point of people. Neo-theism seeks to make Cod more relational, a
laudable endeavor in itself, but succeeds only in reducing his reliability Pastors who
preach a Cod w ho is changing and limited will have d iffic ul ty leading people in
worship or comfo rting the m in sorrow Whe n I told my congregation about neotheism they seemed shocked. When I told the m our own Pentecostal-Charismatic
moveme nt had been affected and influenced they we re frig htened. W hen I told them
their pastor remai ns a classical theist they were relieved. The me n and women of faith
on the pews and seats of our churches do not relate to a Cod who is limited and
changing. The Cod they believe they truly e ncounter in the Bible is the Cod who
really knows everything and never changes (Ps 139: 1-6; Mal 3 :6) .
VISION OF NEO-THEISM FOR THE PASTORAL CONTEXT 27

Even as neo-theism seeks to revise classical theism, it needs revision itself in order
to ac hi eve a n adeq ua te t heo logy fo r th e pas to ra l co ntext. Openness theo logy
confesses both its indebtedness to a nd distinctiveness fro m the process philosophy of
Alfred North Whitehead a nd th e derivative process th eology, which stresses the
flui dity of reality, including divine reality.28 Donald Bloesch suggests neo-theists are
rather closer to than fart her fro m process thought categories. 29 Pannenberg, however,
exposes the inadequacy of process theology on biblical and rational grounds precisely
at the po in t of its doc trin e of Cod fo r its de nial of "a concept of creation ." He
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concludes that, "the Whiteheadian God cannot be the biblical creator God."
Furthermore, process thought insists "all actual reality is finite, even God," leading to a
universe that is "a pluralism of finite realities." But Pannenberg points out that "the
very notion of a finite reality seems to presuppose infinity." He therefore, contra both
process theology and neo-theism, affirms the classical Christian teaching since Gregory
of Nyssa concerning God's infinite nature.3D Even though Pinnock et al distance
themselves from direct dependence on process philosophy and theology, the extent
neo-theism has been indirectly derivative of process thought is significant and it has
been adversely affected by the association. That neo-theism critiques classical theism's
relationship with Platonic and Aristotelian philosophy while being dependent on
Whiteheadian process philosophy seems ironic at best. A revision of the neo-theist
revision of classical theism is required, ridding it of its process thought trappings to
render it effective at the pastoral level. Four areas of interest call for focused attention :
issues of human liberty, God's relationship to time (simultaneity), divine immutability,
and divine sovereignty.
Liberty
Neo-theism and openness theology insist that classical theism and theology
diminish any real human freedom by their dogmas of exhaustive divine omniscience
and foreknowledge.3! The charge is not an altogether inappropriate reaction as applied
to the radical determinism of the Augustinian and Calvinist systems of theology. Roger
Olson narrates how in the fourth and fifth centuries Augustine introduced the novelty
of monergism, the belief that God alone acts to determine all things, into Christian
theology effectively destroying human liberty or free will. In the sixteenth century the
Reformer John Calvin accepted and extended Augustinian theology making it even
more radical and inimical to human freedom .32 Augustine and Calvin have been
extremely influential in the history of Christian thought. As Olson also narrates,
however, in the late sixteenth and early seventeenth centuries Jacobus Arminius
successfully challenged the fatalistic determinism of Augustine and Calvin, favoring a
return to the pristine doctrine of synergism, that God allows human beings to freely
cooperate with or resist his grace, restoring genuine human freedom of choice. In the
eighteenth century John Wesley was able to popularize "Arminianism" as a champion
of real interaction with God vis-a-vis Calvinistic coercion.33 Yet both Arminius and
Wesley are classical theists who affirm exhaustive divine foreknowledge as compatible
with human liberty and moral accountability.34 Apparently, neo-theists are neither
Calvinists nor Wesleyan-Arminians.35 Also, the covert charge that classical theism is
synonymous with determinism is obviously incorrect.

Simultaneity
Doubtless open theists have been driven to deny exhaustive divine foreknowledge
by the contorted claims of determinists concerning omniscience. C. Samuel Storms
says that, "if EDF [exhaustive divine foreknowledge] exists, contingency or libertarian
freedom does not."36 Such a position pushes people into choosing between exhaustive
divine foreknowledge and human liberty A great deal of devout Christian thought,
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however, has not agreed that the two are actually incompatible. Laurence W Wood
ably refutes neo-theism's limitation of God's knowledge and abundantly demonstrates
the compatibility of his exhaustive foreknowledge with true human liberty Wood
appeals to Boethius and the early Greek Fathers in support of divine simultaneity, the
doctrine that God sees all time from the perspective of eternity in the immediate
present. Therefore, God sees all fu tu re events but not before they actually occur.
Accordingly, human beings act with real freedom and choice consistently with divine
foreknowledge . Wood shows that divine simultaneity is consistent with the biblical
revelation (Ex 3 14; Rev 4 :8) and the nature of predictive prophecy, as well as the
patristic teaching of Justin Martyr, Irenaeus, Clement of Alexandria, Basil the Great,
and Gregory of Nyssa. Significantly, John Wesley affirms simultaneity also. Wood even
demonstrates the congruity of divine simultaneity with the view of time in modern
scientific relativity theory!37
Larry Wood sympathetically notes that openness theologians are mainly concerned
with pastoral and devotional issues in their innovative approach, that is, "they want to
preserve the human freedom that has been vitiated by Calvinism ." He suggests
nonethe less they would be better served to, "take their cues from Barth and
Pannenberg on divine omniscience," and to "look to Boethius and the early Greek
Fathers" for reconciliation of divine foreknowledge and human freedom 38 As C. S.
Lewis, who also subscribed to Boethius' understanding of time, eternity, and divine
foreknowledge, has Screwtape say, God "does not foresee the humans making their
free contributions in a future, but he sees them doing so in His unbounded Now And
obviously to watch a man doing something is not to make him do it."39 Thomas C.
Oden agrees. Long ago Origen "deftly demolished" the "oversimplified scheme o f
divine foreknowledge" that is comparable to both that of contemporary Calvinism
and openness theism. Oden argues that divine simultaneity enables God to view all
time as eternal now while nevertheless relating to the world according to the process
of temporal succession. Accordingly, total divine foreknowledge and real human
freedom are completely compatible.40 Divine simultaneity therefore, is a satisfying
biblical, historical, theo logica l, and pastoral alternative to both determinism and
openness theism that affirms both God's exhaustive foreknowledge and genuine
human liberty.

Immutability
The caricature of the God of classical theism as static and non-relational may not be
altogether correct. J. Oliver Buswell, Jr. summarizes classical theism in the words of the
Westminster Shorter Catechism, "God is a Spirit, infinite, eternal, and unchangeable in
his being, wisdom, power, holiness, justice, goodness, and truth." Notably, however, he
insists that divine unchangeableness "indicates a dynamic, not a static immutability."
He specifically censures "certa in philosoph ical back eddies" suggesting otherwise.
Rather, divine immutabi lity includes divine interaction with the world "in time and
space." The consistency of God's character, nature, and works are affirmed.41 Thomas
C. Oden points out that classical thought advocates "appropriate balance" concerning
the attributes of God. He admits that, 'The history of theism is plagued by errors
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caused by overemphasizing a single one or set of attributes while neglecting others."
For example, Aristotle (and Christian thinkers influenced by him) stressed such
concepts as "God 's absolute essence, self-contemplation, transcendence, and
immutability, yet failed to grasp God's relationality, closeness, and covenant love
toward humanity." The antidote for such imbalance is "a healthy equilibrium "
embracing all the attributes of God as inseparable : 2 Affirming the dynamic
relationality of God and refuting static determinism does not require a rejection of
classical theism. Pinnock himself admits that adopting a relational model of God does
not require a rejection of classical theism's views of divine omniscienceY Clearly,
enjoying a dynamic relationship with God does not require adopting openness theism.

Sovereignty
Classical theists less controlled by the Augustinian-Calvinist paradigm are able to
affirm divine sovereignty and immutability in conjunction with a model of God that
allows for dynamic change and relationships. Donald G. Bloesch argues that, "God's
sovereignty means that he is immutable." He defines immutability carefully as
indicating God "does not change in his innermost being and in his ultimate vision and
purpose for the world." He further insists that God is not the unchangeable God of
the philosophers, for whom immutability means immobility. In such a case "we no
longer have a truly sovereign God." In Scripture, however, Bloesch argues, "God has the
freedom to change his mind or the ways in which he deals his people, though he
remains inflexible in his ultimate purpose" (cf. Ex 32: 14; 2 Sam 24: 16; I Chron 21 : 15;
Jer 26: 19; Jon 3 : I 0). God's immutability, therefore, may be best understood in terms of
"constancy." Most importantly, "the living God of the Bible is not to be confounded
with" either "the immobile God of Hellenistic philosophy" or "the modem idea of a God
who is ever changing."" The balance is best kept by maintenance of the twin truths of
divine sovereignty and immutability and divine relationality as completely compatible.
Perennial problems connected with the subject of divine sovereignty are the ideas
of divine predestination and omniscience or foreknowledge in terms of their impact
upon human liberty. Bloesch suggests predestination involves the working out of
God's purpose in history and humanity in a sense that "does not override the freedom
of man" or "deny the free movement of history " Accordingly, he rejects "the
determinist view" Similarly, he affirms that, 'The meaning of God's omniscience is
that there is no concealment from God." He argues that "although God knows the
future before it happens, he does not literally know the concrete event until it
happens." In his affirmation of "the reality of God's foreknowledge and also his
sovereignty" he does not "hold to a rigid foreordination that excludes the free
movement of history. "45 A sovereign God working out his ultimate and eternal
purpose in history and humanity is completely consistent with his gracious and
generous gift of human liberty.
Thomas Oden defines omniscience as "the infinite consciousness of God in relation
to all possible objects of knowledge." Yet he also insists that God's foreknowledge
does not determine events but that "what God foreknows is determined by what
happens, part of which is affected by free will." In other words, omniscience is not
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omnicausality. Divine foreknowledge is total or exhaustive. God understands not only
what will actually happen but also all possible contingencies that may occur but still
leaves hum ans free to make th e ir own cho ices rega rding t heir perso nal mora l
actions4 6 O ddly enough, the basic premise of Calvinist determinism and its extreme
opposite (openness theology) is the same: exhaustive divine foreknowledge and actual
human liberty are incompatible. A strong tradition within C hristianity fro m the earliest
time to the present disagrees with that premise. Classical theism and Calvinism or
determinism are not synonymous terms, neither are Arminianism or libertarianism and
openness or neo-theism. According to a strong stream within classical theism, divine
omniscience and total foreknowledge and human liberty and accountability are clearly
compatible.
CONCLUSION

Neo- or openness theism is an obvious and arduous attempt to come to grips with
th e twin rea liti es of divin e sovere ignty and hum an liberty in a pastora l context.
Unfortunately, neo-theists apparently became convinced that the two are ultimately
incompatible and opted to affirm the latter at the expense of the fo rmer. A survey of
leading neo-theist Clark Pinnock's intellectual journey indicates he has an inherent
te nd e ncy tow a rd ext re mi sm .47 Wh e th e r he is ba ttlin g m o d e rni st atte mp ts to
undermine biblical inerrancy or hammering out a new and radical political theory of
C hristian social action, he tends to push an idea beyond the limits. Fortunately, he is
o ft e n a lso humbl y willin g to adju st o r eve n alte r hi s vi ew s wh e n int e ll ectua l
equilibrium necessitates. One hopes the case eventually may be the same regarding
his final conclusions on neo-theism. Pinnock's pneumatol ogy has had a profound,
provocative, and primarily positive impact on Pentecostalism and Evangelica lism.48
Pinnock and other openness theologians are valuable allies in the maturation of the
Eva ngeli ca l and Pe ntecos tal moveme nts. An appreciation fo r admitted assets of
Pinnock and oth er neo-th eists, howeve r, must not induce us to appro p riate th e
ex tre m e e le m e nts of op e nn es s th e ology, nam e ly th e dimini shm e n t o f di vin e
omniscience. Pentecostals need to exercise some equilibrium ourselves on this point: 9
Although an unhealthy strain of systematic determinism has been introduced into
C hristian thought from foreign philosophical sources by means of Augustinianism and
Calvinism, Arminian-Wesleyan classical theism has been successful in affirming both
divine sovereignty and human liberty without resorting to reducing the divine nature
and character. As G. K. C hesterton said so well, "But granted we all have to keep a
balance, the real interest comes in with the question of how that balance can be kept."
He believes bal ance is best kept by paradoxi cally keeping "apparently oppos ite"
pass ions and convi ction s in just th e right te nsion d o ing justice to bo th wi tho ut
all owing ei th e r to domina te . In ma ny areas of pas to ra l mini stry and theo logy
paradoxes are impo rtant. Preaching and teaching on the unity and plurality of the
Trinity, the divine and human natures of Christ, general and special revelation- and
yes, divine sovereignty and human liberty, all involve the principl e of paradoxical
balance. An intrinsic element of mystery is an invaluable aid in theology and ministry.
We must finally conclude that, though we consider many of its advocates exemplary
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Christians and theologians, neo-theism is out of balance and off center. One indicator
of the inadequacy of openness theism is its overall inapplicability at the pastoral and
ecclesial levels of Christian faith and life.
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Lang, Bernhard. The Hebrew God: Portrait of an Ancient Deity. New Haven and
London: Yale University Press, 2002.
One of the most informative and controversial books of the I 990s in the field
of Old testament studies was Mark S. Smith's The Early History of God: Yahweh
and the Other Deities in Ancient Israel (San Francisco: Harper & Row, 1990). By
comparison, this new volume by Bernhard Lang is more balanced, readable, and
theologically sophisticated. As a "portrait of an ancient deity," this volume presents
a history of the religious concept of "God," attempting to survey the development
of Israel's Yhwh (or "Yahweh," the LORD) from small beginnings in the cult of a
remote and politically insignificant group of pastoral nomads. Eventually this
deity became the sovereign Lord of ancient Hebrew Scriptures, and ultimately
the object of worship in Christian monotheism.
Lang brings an astounding breadth of knowledge to the task. He demonstrates
a complete grasp of ancient Near Eastern data, both textural and iconographical,
which he balances with insights from religious, anthropological, and cultural studies
in a way few authors could do. These are, in fact, his two stated beginning
assumptions, which "underlie and inspire [his] presentation": the indebtedness of
the Hebrew God to the ancient Near Eastern civilization (perhaps "embeddedness"
is better), and the value of anthropological theory (pages viii-x) . By the latter, Lang
refers to the theories of a celebrated French scholar of Indo-European religion
and folklore, Georges Dumezil. Dumezil's view of the "tripartition" of ancient IndoEuropean society (priests, warriors, and food producers) reflects a corresponding
tripartition of the pantheon into sovereign gods, war deities, and divine providers of
wealth, as well as other tripartite applications in mythology, medicine, folklore,
and law Lang denies that this approach is unique to ancient Indo-European
civilizations, expands the paradigm and applies it to biblical religion. Thus the
three divine functions, or divine gifts, are used by Lang as images for studying
the character of the Hebrew God as "Lord of Wisdom," "Lord of War," and
"Lord of Life." The third image is subdivided into "Lord of the Animals," "Lord of
the Individual," and "Lord of the Harvest."
This book is a bold, innovative, and energetic accomplishment; impressive for
its sweeping portrait of the history of God. In Lang's adept hands, the ancient
Near Eastern data are appropriately applied and the anthropological model he
has adopted is useful. While the general portrait is compelling, the specifics are
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occasionally less persuasive. At ti mes the tri partitioning anthropological system of
Dumezil seems artificial, as in the discussion 0 f the four throne names of Isaiah 9:6
[Hebrew 9:51 (page 10). In general, this is the case in Lang's acceptance of an Israelite
royal enthronement ritual, in w hich the ki ng was asked three questions corresponding
to the three answers: w isdom, victory, and lo ng life (9- 10). Any sociological or
anthropological mode l, no matter how heuristic in its effects, has limits to its
explanatory powers. Its applications to specifics are often helpful but may appeared
forced at some points of the discussion, even doubtful at others.
So for example, in using Dumezil's model to reconstruct the role of EI and
Hokhmah in early Israelite thought (pages 24-28), we have moved into a highly
speculative enterprise. Likewise, th e vo lume tends elsewhere to visualize and
reconstruct early Israelite polytheism on the premise that the few vestiges of polydoxy
present in the Bible can be supplemented by Ugaritic and Babylonian religious conceptions
to arrive at an accurate portrait of early Hebrew polytheism. But as with Smith's book
over a decade ago, there is much that is speculative and theoretical in such
reconstructions, which stand on less terra firma than frequently admitted.
The volume concludes with two appendixes, one on the names of the Hebrew Cod
(pages 198-208) and another surveying the cultural history of the ancient Near east (20915), These are surprisingly rich on content for their brevity, and due to Lang's clarity and
command of materials; these appendixes are alone worth the price of the book.

BILL T ARNOLD
Asbury Theological Seminary
Wilmore, Ky.

Meier, John P A Marginal jew, vol. 3, Companions and Competitors. New York, N.Y.:
Doubleday, 200 I
In his much-anticipated third volume, John P Meier widens the scope of his critical
and historical microscope from an examination of Jesus only (as in volume 2) to an
examination of Jesus from the vantage point of his relational context. The purpose is
to understand more about the historical Jesus vis-a-vis his relationships: friendly and
intimate, and confrontational. Using the same methodology and criteria that he
applied to biblical and non -biblical texts in the previous volumes (discontinuity,
coherence, embarrassment, multiple attestation), here Meier examines Jesus in his
immediate social context, and particularly honing in on the "essentially Jewish nature
of these relationships." The chapters can be read and understood by a variety of
audiences, and they conclude with technical footnotes appropriate for scholarly study.
Meier distinguishes between three groups of people who surround Jesus relationally,
who, by degrees of intimacy, form concentric circles around Jesus. The groups are
categorized in this way' first, the outer-most circle of crowds that followed Jesus in a
physical sense; second, the middle circle of disciples whom Jesus called to follow him
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in both a physical and spiritual sense; and finally, the inner circle of the Twelve. Meier
readily recognizes that members of each group fluidly move between those three
circles, and that especially with the first, outermost group, the task of nailing down
precisely composed the crowds in Palestine ca. 28-34 AD is both difficult and
speculative at best. The innermost circle is the most clearly defined, with only two
names disputed, Thaddeus and Simon the Zealot. Meier analyzes Jesus' enterprises in
the context of Israel's history: the Elijah-like prophetic and miraculous ministry, and
the choosing of the Twelve Disciples-echoing the Twelve Tribes. Meier's focus on
those who are typically posited antagonistically toward Jesus (and vice versa) is particularly
limited to Jewish religious and political groups. Namely, they include the Pharisees,
Sadducees, Essenes and Qumranites, Herodians, Samaritans, scribes, and Zealots.
As for Meier's methodological application to Jesus' social milieu, he is both rigorous
and comprehensive in application to Jesus' social milieu, he is both rigorous and
comprehensive in application. One example of the strength of his work is in the lengthy
critique of Josephus. Josephus claims relationship and identity with the Pharisees, and
Meier essentially dissects Josephus' writings about the Pharisees to reveal the impact that
relationship with them has had on his historical recounting. It proves to be a compelling
and illuminating insight both to the Pharisees, and to Josephus himself. In the same way,
the reader comes away from the volume with a clearer feel for the life and times of
Jesus, that is, the interpersonal dynamics that reflect mutually on Jesus and the
individuals and groups that both shaped and were shaped by his life and message.
Meier carefully categorizes people and groups in terms of relevance to understanding
Jesus: on the one hand, Jesus' interaction with those favorable to his ministry and
message, proceeding to those most intimate with him; and on the other, his interaction
and verbal sparring with opposition groups. Meier deftly examines the evidence available
and makes appropriate inferences of the political, religious and personal characteristics
of Jesus and his message. By covering a vast amount of ground in the biblical narratives
and non-biblical sources, Meier produces a detailed, richly historical, and plausible
landscape in which to understand Jesus. In the volume's concluding chapter, Meier
recounts and underscores the particularly Jewish nature of these interactions and the
Jewish nature of Jesus and his message.
One critique that may be appropriately leveled against the methodology of this
volume is that of selective omission. At the end of Meier's concluding chapter, he
underscores his position as an historian: he cannot appeal to the resurrection as a
compelling explanation to social dynamics and historical events because it is, in his
definition, an exclusively "theological explanation." That is, resurrection inherently is
not an explanation for social forces that can be subject to empirical verification and
mutually agreed upon by "any and every fair-minded observer, believer and nonbeliever alike." In light of the prior two volumes, and all the work of peeling theology
from events involved here, I was baffled and disappointed that Meier would
rigorously engage many other major {and minor} controversial issues, yet here
resolvedly relegate the resurrection to solely a theological event entirely outside the
limits of his methodology. To disregard the plausibility of the resurrection, and thereby
ignore the religious and social impacts of it, not to mention the personal price paid by
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those intimately acquainted w ith jesus, simply because it is theologically thorny seems
out of character at the least. Apparently the stakes of even probing the plausibility of
jesus' resurrection, though dripping with theology, are too high for "any and every fairminded person" to agree.
Finally, the book as a whole is a rich resource for the social context critical for a
sound hermeneutic for theological study. Though there is great debate between those
who necessarily disinfect theology from history, and those to embrace theology to
better understand history, Meier's work provides a fresh view of jesus who is firmly
seated in his historical and social context. We are provided with an opportunity to
more adequately see jesus, and furthermore, we have the message of jesus about a
kingdom that relevantly engages its contemporaries. With this clearer picture we are
afforded an opportunity to interact with jesus and his message that still smells of first
century Palestine, which, in sum, provides fresh and engaging starting point, from
where we can set the theological trajectory in congruence with history.
MATTIE GREATHOUSE
Cambridge University
Cambridge, UK

Witherington, Ill, Ben. The Gospel of Mark: A Soda-Rhetorical Commentary. Grand Rapids:
William B. Eerdmans, 200 I
Witherington has written a full-dress research commentary on Mark that manages
to participate in contemporary technical discussions, offer original contributions to
scholarship, and provide an accessible resource for pastors and educated laypersons.
Witherington proposes that Mark was composed to be read by individuals rather than
proclaimed to early Christian communities, and that its primary aim is "molding and
shaping those who are already disciples" (II) . He argues that the Gospel was likely
written by john Mark, who knew both Peter and Paul, who composed it for Gentile
believers in Rome in the aftermath of Nero's severe persecutions. Accordingly, the
Gospel's presentation of jesus as one who suffers for humanity's salvation provides a
model for Christian believers in their own distress. Moreover, he emphasizes Mark's
historical reliability over against its literary and theological creativity, though he
acknowledges that the Gospel presents some sophisticated and effective literary strategies.
In addition to his claim that Mark was written for private reading, Witherington
offers other provocative arguments. He maintains that Mark 16:8 is not likely to be
the Gospel's original ending, and that the basic outline of that lost ending may be
found in Matt 28 :9- 10, 16- 18. He also rejects the notion of a Messianic Secret as a
literary or theological devise, suggesting that jesus himself may have sought to avoid
misunderstandings concerning his messianic mission. In both cases, Witherington
appears more comfortable with attributing difficult problems in Mark to historical
circumstances rather than to Mark's possible literary artistry. (Indeed, when he rebuts
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certain kinds of narrative and reader-response criticisms, the author will seem
persuasive only to those who already agree with him [56-59],) Witherington also
stresses the apocalyptic and revelatory dimensions of Mark in helpful ways, noting
that for Mark trustworthy knowledge requires revelation and that perception of God's
realm subverts conventional power configurations.
The commentary's structure is both innovative and helpful. Sections of the Gospel
receive a brief introduction followed by an original translation. Then Witherington
offers detailed comments on smaller units. These comments include helpful excurses,
including issues such as "Sickness and Sin in the Ministry of Jesus," "Echoes of Isaiah
53 in Mark 10:45?" and "A Brief Guide to Those Perplexed about the Meaning of
Mark 13." Each major section of the commentary concludes with "Bridging the
Horizons," a helpful integration of theological, literary, and homiletic concerns.
On some important issues this reviewer does not share Witherington's sensibilities.
Witherington at once acknowledges Mark's subversive political potential, but in
comparison with other commentators he also down plays it. With respect to Jesus'
abrupt treatment of the Syrophoneician woman in 7.24-30, Witherington
acknowledges that Jesus' speech is shocking, but he softens its effect. And, as we have
seen, Witherington repeatedly chooses historical reliability over literary design. [n my
view his arguments appeal to evidence that is strong, deep, and creative, but he
sometimes does not fully acknowledge the evidence to which his opponents appeal.
[n short, this commentary is a valuable and accessible resource for pastors, interested
laypersons, and scholars. Its author clearly loves Mark's gospel, sometimes to the point
of noting when Matthew or Luke smooth over Mark's precious rough edges.
Moreover, Witherington's erudition is no less than admirable, engaging the full breadth
and depth of scholarship to offer his own passionate and informed interpretations.
GREG CAREY
Lancaster Theological Seminary
Lancaster, Pa,

Voli, Miroslav. After Our Likeness: The Church as the Image of the Trinity. Trans. Doug Scott.
Grand Rapids, M[: William B. Eerdmans, 1998.
Miroslov Volfs After Our Likeness has become a frequently cited source in current
ecclesiological discussions since its publication in 1998. It is full of important insights,
but has a couple of flaws, particularly in biblical interpretation, that need examining.
"The church's fellowship is always in transit between the historical minimum and
the eschatological maximum of the correspondence to the love in which the
trinitarian persons live" (p. 207). This is a key idea in Volfs rather dense book on
church and Trinity. His intention, he says, is "to make a contribution to the trinitarian
reshaping of Free Church ecclesiology" (197).
After Our Likeness may be described (reflecting the author's personal background
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and theological formation} as a charismatic trinitarian theology in the Free Church
tradition. It is a key work in systematic ecclesiology, for several reasons. Because it
brings three great ecclesial traditions into dialogue- Roman Catholic, Orthodox, and
Protestant Free Church - it makes an important ecumenical contribution . It is
refreshing to see the likes of Joseph Cardinal Ratzinger (now Pope Benedict XV!), Karl
Rahner, Yves Congar, John Zizioulas, John Meyendorff, and Vladimir Lossky brought
together with such Free Church theologians as Gordon Fee, Robert Banks, Gilbert
Bilezikian, and especially John Smyth (with plenty of Moltmann and Pannenberg
thrown in). This has never been done before.
Volf, formerly professor of systematic theology at Fuller Theology Seminary and now
at Yale Divinity School, places his Free Church perspective in dialogue with Roman
Catholic and Orthodox ecclesiologies through an analysis of the writings of Ratzinger
and Zizioulas, his principal dialogue partners. After Our Likeness is the inaugural book in
Eerdman's Sacra Doctrina series. It is a translation of the original 1996 German edition,
though the publication data at the front of the book does not make this clear.
The book is divided into two parts. Part I consists of two long chapters: "Ratzinger'
Communion and the Whole," and "Zizioulas : Communion, One, and Many." In the
second, somewhat longer part Volf elaborates his own ecclesiology in five chapters :
'The Ecclesiality of the Church," "Faith, Person, and Church," 'Trinity and Church,"
"Structures of the Church," and "The Catholicity of the Church." Part II could in fact
stand alone as Volfs own ecclesiology, though all along the way he cross-references to
Ratzinger and Zizioulas. (In classroom use, a professor might consider assigning Part II
only, after giving a summary of Part I.)
To grasp the central thrust of the book, it helps to understand what the book is nOI.
It is not a biblical exposition, though Volf does in the latter part make strategic use of
the New Testament, particularly Paul's writings, in establishing the charismatic nature
of the church. The book is not written for a popular audience, nor does it make many
practical applications, though implications for church practice abound . Rather
surprisingly, Volf hardly references Karl Barth, even though Barth's fundamental
ecclesiology parallels Volfs at a number of key points.
Positively, this book is an important corrective to traditional ecclesiology, whether
Roman Catholic, Orthodox, or Protestant (including popular Evangelical) . Over the
centuries most ecclesiology has largely ignored or misunderstood the biblical nature of
the church, grounding it more in tradition than in Scripture and the trinitarian nature
of God. After Our Likeness is a persuasive theological justification of the trinitarian and
charismatic nature of the church; a significant defense of biblical ecclesiology.
Volf is relentless in ferreting out contradictions in the ecclesiologies of Ratzinger
and Zizioulas. Here the discussion has to do primarily with the relationship between
the one and the many in the church (with attendant issues of authority, structure, and
office). Volf effectively uses theological reflection on the Trinity (following especially
Moltmann and Pannenberg) to point out the difficulties and inconsistencies in classical
Orthodox and Roman Catholic ecclesiology.
Volf notes that despite general acceptance today that "ecclesial communion should
correspond to trinitarian communion," yet surprisingly "no one has carefully examined
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just where such correspondences are to be found" or "where ecclesial communion
reaches the limits of its capacity for such analogy." The result, he says, is that trinitarian
reflections on the church often say nothing more than the platitude that unity cannot
exist without multiplicity nor multiplicity without unity, or they demand of human beings
in the church the (allegedly) completely selfless love of Cod. The former is so vague that
no one cares to dispute it, and the latter so divine that no one can live it. We have as yet
no detailed examination of the correspondence between Trinity and church . ..My goal
[is] to sketch out the trinitarian foundation of a non individualistic Protestant ecclesiology
within the framework of a critical discussion with Ratzinger and Zizioulas (I 9 I ).
Volf begins by positing "faith as a simultaneous incorporation into both trinitarian
and ecclesial communion." Here is "the initial cornerstone of a trinitarian understanding
of the church, since only by already understanding the initiation process itself in a
trinitarian fashion, and only by understanding the church as more than just a fellowship
based on will can one arrive at the notion that the fellowship of Christians should
reflect the trinitarian unity of God." Volf maintains that "those assembled in the name
of Christ, even if they number only three, can be an EtKWV ('image') of the Trinity"
(J 97). Though "this thesis may seem radical, it is not new," Volf maintains. He quotes
Tertullian, and of course Matthew 18:20 is the underlying biblical foundation . In fact
Matthew 18:20 functions as a key ecclesiological text for Volf (as it did for Barth),
together with John 17 :21 , Galatians 2:20, and I Corinthians 14:26, among others.
Volf is aware of the limits of analogy when basing ecclesiology on trinitarian
categories. In particular, one must be alert to "the difference between the historical
and the eschatological being of Christians." He writes insightfully,
For a sojourning church, only a dynamic understanding of its correspondence to the
Trinity is meaningful. If the church remains at a statically understood minimum of
correspondence to the Trinity, it misses possibilities God has given it along with its
being; if by contrast it reaches for a statically understood maximum, it risks missing
its historical reality, and certainly if it claims to realize this maximum, its selfunderstanding turns into ideology .. The ecclesiologically relevant question is how
the church is to correspond to the Trinity within history (J 99f; emphasis Volfs).
The second half of the book explores this question. Volfs sixth chapter, "Structures of
the Church," is particularly important because here the practical implications of the
author's proposals become evident. Volf discusses the charismatic nature of the
church by reflecting on the relationship between charisma and Trinity, drawing out
lessons for ministry, ordination, and institutional forms.
Volf fully exposes the contradiction inherent in any hierarchical understanding of
the Trinity (and hence of the church). The Trinity is "a community of perfect love
between persons who share all the divine attributes", thus any "notion of hierarchy
and subordination is inconceivable." Ratzinger and Zizioulas are both wrong: 'The
structure of trinitarian relations is characterized neither by a pyramidal dominance of the
one (so Ratzinger) nor by a hierarchical bipolarity between the one and the many (so
Zizioulas), but rather by a polycentric and symmetrical reciprocity of the many" (21 7).
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This, then, is central to Volfs understanding of the church as image the Trinity· The
church is a polycentric community of symmetrical reciprocity. Volf therefore advocates a
"polycentric participative model of the church" as the only theologically coherent and
biblically sound way of understanding the church in light of the reality of the Trinity.
This reasoning leads then to Volfs central argument: 'The symmetrical reciprocity
of the relations of the trinitarian persons finds its correspondence in the image of the
church in which al/ members serve one another with their specific gifts of the Spirit in
imitation of the Lord and through the power of the Father. Like the divine persons,
they all stand in a relation of mutual giving and receiving" (219; emphasis Volfs) .
Here Volfs trinitarian charismatic understanding of the church is clear.
Volf discusses at length the question of ecclesial structure and institution, based on
this trinitarian-charismatic model. Trinitarian logic must be carried through to the level
of structure: 'The essential sociality of salvation implies the essential institutionality of
the church. The question is not whether the church is an institution, but rather what kind
of institution it is" (235 ; emphasis Volfs) . But Volf is careful to define what he means
by "institution." Institutions, he says helpfully, are "stable structures of social interaction."
In this sense, one can note a correspondence between Trinity and church. 'The
institutionality of the church can be conceived in correspondence to the Trinity only
because the Trinity is in a certain sense an 'institution,'" though "only analogously." For
this reason, the church's structures and institutions "should .. correspond to the Trinity
as well. That they are able to do this derives from the character of the charismata that
structure the church" (235). Or, as he says later, 'Trinitarian relations can serve as a
model for the institutions of the church because the triune Cod is present in the church
through the Holy Spirit, shaping the church in the image of the Trinity" (239).
Given this understanding of institution and the fact of the charismata, Volf can say,
The members of the church do not stand over against the church as an institution;
rather, their own actions and relations are the institution [sicl church. Although the
institutional church is not their "product," but rather is a "product" of the Spirit, the
church does not stand over against them as a kind of objectified, alien entity, but
rather is the manner in which they relate and behave toward one another (241 ,
emphasis Volfs).
Thus in the broadest sense, the church of course is an institution. Volf adds new
insights here, pointing out that the very "structural" dimensions of the Trinity have
implications for structuring the church. Yet the nature of the Trinity and of the
freedom of the Spirit mean that charismatic relations and charismatic ministry cannot
be formalized into church law, which would be over-objectivity and restrict the
ministry of the Spirit through persons and the charismata. Volf argues that "any legal
formalization of spiritual activity would result in a false liberation of people", "church
law can provide religious certainty only by tethering religious life" (242). Volf means
by this (at least in part) that charisma cannot be hardened into ecclesiastical office or
other formalized structures that limit and purportedly guarantee the effective
operation of the Spirit.
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Volf is here working especially with I Corinthians 12 and 14 He writes,
"Exercising charismata is essentially an open ecclesial process. It cannot be the purpose of
legal regulations [i.e., canon law and formalized structuresl to restrict this process, but
rather to protect its openness" (243, emphasis Volfs). This has clear implications for
all church structure. Only structure which "protects the open ecclesial interaction" of
all believers and gifts can "do justice to the church itself and be commensurate with
the fact that the pluriform ecclesial ministries actually derive from the sovereign Holy
Spirit present both in individuals and in the congregation as a whole as the firstfruits
of the eschatological reign of peace" (243).
So far, so good. But here Volf introduces a problem which he doesn't resolve. This
has to do with his understanding of "office" and "laity." He writes, "The church lives
through the participation of its members, that is, the laity and the office holders, and is
constituted through them by the Holy Spirit" (222). But why this categorization, this
distinction between "laity" and "office holders"? Volf has laid no adequate basis for it,
and the drift of his discussion of charismata would argue against it. Surprisingly, Volf
never gives a biblical or theological definition of "laity." In his discussion of Ratzinger and
Zizioulas, he uses "laity" in the traditional bipolar clergy/ laity sense. Volf criticizes the
clergy/ laity "bipolarity" in Zizioulas (16); one would have thought therefore that he
would directly confront this un biblical (and theologically unsustainable) bipolarity later.
But he doesn't. He says forcefully, "The church is not a monocentric-bipolar community,
however articulated, but rather fundamentally a polycentric community" (224; emphasis
Volfs). But in fact Volf never really overcomes the clergy/ laity bipolarity. This seems
inconsistent with his "polycentric participative model" of the church.
Remarkably, Volf begins his treatment of ordination by saying, "In the preceding
discussion, I have simply presupposed 'office' and 'ordination.'" He notes that he is here
"following the long Protestant and Free Church tradition which, apart from a few
exceptions such as the Society of Friends or the Plymouth Brethren, has not questioned
the institution of office as such." He is following in particular John Smyth who, Volf
notes, was "by no means hostile to ordained office," being in fact deeply "indebted to
the Reformed tradition, which held the institution of office in high esteem."
Volf acknowledges that there is really no biblical basis here, so he attempts "to
ground the institution of office and ordination theologically" (245; emphasis Volfs).
Volf, however, merely assumes what is to be proved. He asserts, with no biblical
support, '''Offices' are a particular type of charismata" (246). There is "no difference in
principle between officeholders and other members", the distinction "does not divide
the church into two groups." But of course it does. Volf says "all members of the
church, both officeholders and 'laypersons,' are fundamentally equal." The argument
fails, however, because Volf has made them unequal by inserting the more restricted
category of "office," or what he calls (with no biblical support) "charismata of office,"
thus by implication limiting the meaning of "laity." This is like saying: Men have
authority over women, but of course in principle they're equal.
Volf affirms that "office can be based on no other [authority thanl ... the authority
of Christ," and "emphatically cannot be hierarchical" (246, footnote) . Precisely. So
where is this authority specified or given? This is a mere theological assertion; Volf
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does not show biblically or even logically how office could be based on Christ's
authority, and his theological argument begins by assuming what needs to be proved :
That there is such a thing as "charismata of office."
Volf supports his assertion of office with purely pragmatic or functional arguments.
He admits that "office really does not belong to the esse of the church"; a congregation
with "no official officeholders can be a church in the fu ll sense." But officeholders are
necessary pragmatically (or socio logica lly). "In this limited sense, (ordained and
nonordained) offices are a necessary part of ecclesial life" (248), If Volf were merely
saying that every church needs and will have leadership, fine. The New Testament
doctrines of the charismata, universal priesthood, and Christlike servanthood provide
for that. But Volf is asserting much more when he associates "office" with "charisma."
This confuses the issue since there is in fact, as Volf admits, no biblical doctrine of
"office." Volf reifies "office" in a way that is not warranted by the New Testament and
not necessary theologically.
Volf thus comes down on the side of tradition over Scripture here. At this point he
is closer to Ratzinger and Zizioulas than to Paul or other New Testament writers. In
fact, he fails to carry through the logic of the trinitarian and charismatic models he has
been working with. The drift of his logic would have been to say: There is no biblical
(or necessary theological) distinction between "office" and "laity"- first of all because
"laity" means all the people of God, including all the charismata without exception, and
secondly because the New Testament simply does not address the question of office.
What is lacking here is definitions of "laity," "office," and "charismata of office."
Since Volf is so careful to define everything else, it is rather surprising that he merely
assumes and does not define these crucial categories. As nearly as I can discern, by
"c harismata of office" he means essentially the equipping charismata of apostle,
prophet, evangelist, pastor, and teacher (Eph. 41 I), But he gives no justification for
his assumed distinction between gift (or gifted person) and office. (Theologically, one
could posit here a sort of grid of possible options, ranging from a hard-and-fast total
identification or merging of office and charisma, on the one side [classical Roman
Catholic ecclesiologyJ to a total rejection of office or recognized particular leadership
on the other [something like Plymouth Brethren ecclesiologyl. But a number of inbetween options could be posited, and evaluated biblically,)
Volf ends his book with a fine discussion of the catholicity of the church. He notes
that although the Reformed tradition posits catholicity as a quality of the invisible
church, it is a mere "ecclesiological platitude to say that the invisible church is
catholic." The decisive question is how catholicity can be ascribed to "concrete, visible
churches" (270; emphasis Volfs),
Volf's answer is that catholicity must be understood eschatologically, as "an
anticipation of the still outstanding gathering of the whole people of God, albeit an
anticipation in which communal eschatological salvation is experienced concretely." He
believes that "the catholicity of the concrete local church" cannot co herently be
understood "as a realization of the existing universal church" but only as its anticipation.
'The catholicity of the local church is a historical anticipation of the eschatological
catholicity of the people of God in the totality of God's new creation" (272),
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A local church is catholic in this anticipatory sense because it now partakes of the
fullness of God's salvation, including what Volf calls "the catholicity of charismata." In
the Free Church perspective, Volf argues, "each congregation contains all ministries
within itself necessary to mediate salvation" and "the totality of its members is the
bearer of these ministries. Here catholicity means the fullness of spiritual gifts allotted to
the local church (273; emphasis Volfs). A true local church is catholic, in other words,
because it partakes of the fullness of grace for its own life and witness and thus
anticipates the eschatological fullness of God's plan in the new creation.
Is this then a catholicity that has no practical relevance beyond the local church? In
other words, is this merely another form of a platitudinous invisible (because totally
future) catholicity? Volfs reasoning would seem to lead in this direction. However he
insists, "A church cannot reflect the eschatological catholicity of the entire people of
God and at the same time isolate itself from other churches" (275) . He therefore
posits three "identifying marks of catholicity" (though it is not clear how these derive
from his preceding argument) : (l) openness to all other churches, (2) loyalty to the
apostolic tradition, and (3) universal openness to all Christians, irrespective of race or
social class- what Volf calls "the creational dimension of catholicity."
"There can be no catholicity," Volf maintains, "without a willingness to accept other
Christians and other churches precisely in their otherness (see Rom. 14: 1- 5: 13}!" This is
only "the minimum of catholicity," however; churches "should strive to reflect historically
the eschatological shalom of the whole people of God through positive integration (not
assimilation!) of the entire breadth of cultural wealth within God's rich creation" (2 78).
Rather strangely, though understandably given his defense of the Free Church
tradition and his critique of Ratzinger and Zizioulas, Volf limits catholicity to the local
church. He says (in what may be an overstatement) that in Free Church ecclesiology
one can "speak only about the catholicity of local churches. The reason is apparent
enough, since in the strictly theological sense this ecclesiology allows for no other
church than the local church" (emphasis Volf's) . He admits that this is "the Free
Church dilemma of catholicity," for how can anyone local church be catholic? Volf
attempts to resolve the dilemma by using a "qualitative understanding of catholicity"
rather than a quantitative one, appealing to the "manifold grace of God" in I Pt. 4 : 10
and to the church's "encounter with the richness of creation" (270) .
But why limit catholicity to the local church? This is not necessary either biblically
or theologically. Here it seems Volf is overreacting to Roman Catholic and Orthodox
views, positing too sharp a split between the local and universal church. Interestingly,
while Volf assumes, with insufficient biblical basis, charismata of office, he misses a
structural element of New Testament ecclesiology for which there is some biblical
evidence, and which points beyond this extreme emphasis on the local church:
translocal networking. Certainly denominational structures as such have no biblical
basis, but the New Testament does not portray simply a scattering of local
congregations, each totally independent and autonomous. Rather, Acts and other
New Testament books picture active, largely informal networking among the various
congregations. We read of frequent, vital interconnection between the hundreds of
local church bodies, utilizing the comings and goings of the apostles and their
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associates and many hand-carried letters and oral messages. The experience of the early
church was one of interdependence and vital interconnection. The New Testament gives
numerous hints of this, most notably in references to the many persons who traveled
with, or were sent back and forth by, Paul and other apostles and leaders. The many
letters to the churches that form so rich a part of the New Testament are themselves
evidence and examples of such networking. In this sense, the body metaphor of I
Corinthians 12 legitimately applies to the whole church, not just to local churches.
Theologically this would seem to imply that the proper answer to the vexing issue of
catholicity is not global organizational unity, unbridled denominational proliferation, nor
local church autonomy, but rather functional, organic forms of translocal networking
regionally and worldwide (as I have argued in The Community of the King, rev ed., 2004),
Despite these limitations, After Our Likeness is a landmark work in ecclesiology and a
significant contribution to ecumenical debate. The most obvious gap is the absence of
any dialogue with the Wesleyan (or for that matter Anabaptist or Dutch Reformed)
tradition. An author cannot of course be criticized for not doing what he or she never
intended. Vol£, helpfully and audaciously, set out to dialogue with Orthodox and
Roman Catholic perspectives, not others. It is worth noting, however, that John Wesley
did something similar, though less systematically In his ecclesiological reflections
Wesley was creatively in dialogue with Orthodox, Roman Catholic, and Free Church
(principally Moravian) traditions- precisely the main dialogue partners in Volfs work.
The book closes with an affirmation that is also a call to discipleship: 'The Spirit of
communion opens up every person to others, so that every person can reflect
something of the eschatological communion of the entire people of God with the
triune God in a unique way through the relations in which that person lives" (282) .
This affirmation combines and nicely summarizes all the essential themes of the book.
HOWARD A. SNYDER
Asbury Theological Seminary
Wilmore, Ky.

Dorsey, David A. The Literary Structure of the Old Testament: A Commentary on GenesisMalachi. Grand Rapids: Baker, 1999.
A book entitled The Literary Structure of the Old Testament arouses anyone who, like this
reviewer, studied Bible at Roberts Wesleyan College and/ or Asbury Theological
Seminary. David A. Dorsey, like many newcomers to the OT, was "struck by the
apparent lack of order within many of the biblical books" and avows "I would never write
a book, an article, or even a private letter with such carelessness of arrangement" (9),
Fortunately, this initial impression goaded Dorsey to investigate ancient Hebrew literary
conventions. He asserts that three organizational patterns uncommon in modem writing,
chiasmus, parallelism, and sevenfold structures, commonly occur in the Hebrew Bible. By
description and diagram, Dorsey seeks to salvage the OT from any charge of carelessness.
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This volume, appropriately arranged in seven units and refined into triune form
(20), studies the internal structures of each biblical book and considers the connection
between a book's structure and its meaning. Part one (chapters 1-5) explores
introductory issues. Part two (chapters 6-38) structures each biblical book. Part three
(chapter 39) summarizes and suggests further study.
Part one identifies the problems awaiting the modern reader of the OT, such as the
lack of graphic structural indicators and the inherent foreignness of ancient Hebrew
literature. Dorsey lists three steps to study the internal composition of the final form of
a biblical book: (I) identify the constituent parts or units; (2) analyze the arrangement
of the parts; (3) consider the relationship of structure to meaning. These actions echo
the work of Traina, and his "trainees," who have taught students to survey units, to
detail the interrelationships of parts, and to interpret the meaning of the structured text.
Dorsey begins his overview of investigations into biblical structure with early efforts,
such as the 0 and n, and S. Langston's chapters. He reviews the British School, inspired
by R. Lowth, and the Continental School, exemplified by D.H. Muller. Finally, Dorsey
notes J. Muilenberg's influential 1968 address, "Form Criticism and Beyond." Despite
this activity, there is no comprehensive guide to Old Testament literary structure, a
deficiency this book intends to correct.
In Unit 2. Book of the Law of Moses, Dorsey argues for an original Hexateuch. He
trifurcates the text: (a) historical introduction to the treaty (Gen. I I-Exod. 19:2); (b)
the treaty (Exod. 19:3-Num. 10: I 0); (c) historical conclusion to the treaty (Num.
10: I I-Josh. 24) . The heart of the Torah lies in Exod. 34:29-40:38, the report of
Yahweh inhabiting the tabernacle.
Dorsey encapsulates each book of the Hebrew Bible, outlines the larger and smaller text
structures, and reflects on the significance of the structuring of the material. Generally,
Dorsey suggests helpful ways to view the text. His outlines, using varied typefaces are clear.
For future work, Part three proposes (I) exploration of the smaller units of the
Bible; (2) investigation of the interplay of structure and genre; (3) determination of
how much of a composition's structure an audience as expected to perceive; (4) study
of author intentionality; and (5) study of structure and meaning. Dorsey champions,
"Certainly it is time for surface-structural analysis to take its place among the
important disciplines within biblical studies" (327). This final call, to study both the
form and the meaning of ancient texts, is the most valuable part of this work.
With all the helpful guidance this book offers, however, there are gaps in its critical
coherence. Three areas stand out: I) a dearth of older sources in the bibliography; 2)
imposition of modern literary sensibilities onto ancient texts; 3) schemes that appear
too neatly packaged.
Throughout this text, persons acquainted with inductive Bible study method will
marvel that a book dealing with the structure of biblical material and the relationships
of parts to wholes never refers to R. Traina, nor to names like Palmer, Thompson, or
White, or biblical Seminary. In fact, with rare exceptions, the bibliography lists virtually
nothing before 1969. This neglect seems myopic and misguided.
Occasionally the author lapses into thinking that modern literary conventions are
superior to ancient, or attempts to read the minds and preferences of ancient peoples.
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To mitigate against subjectivity, Dorsey lists Perceptibility to ancient audience as one of
his safeguards (2 5) . He no tes that reade rs should bring three inestimabl e personal
qualities to the interpretive task (I) common sense; (2) intellectual integrity; and (3) "a
hardy aversion to imposing one's own sche me on the text" (25, fn 27). This caution
does not ave rt Do rsey fro m writing. 'This !linear] patte rn is the o ne m ost easily
grasped by modern reade rs because it is most famili ar to us. It was probably the most
comforta ble sche m e fo r a ncie nt liste ne rs as w ell" (27 ), Thi s sp ecio us estimatio n
igno res that eve n in a mode rn context lea rne rs exhibit va ri ed lea rning styles and
abilities. Perhaps the ancient hearers were also diverse in this regard.
Sometimes, perhaps due to the breadth of the work, the outlines seem stilted. For
exam pl e, rega rding th e boo k of Am os, Do rsey rightl y sugges ts, "T he book is a
masterpiece of rhetorical skill; and it is carefull y and effectively structured" (277). But,
he suggests, ci la J. Limburg's study of seve ns, that Amos contains eleven, no twelve
more sevens. Des pi te th e obvi ous use of num e ri ca l struct ures in th is text, th is
exte nsio n to tw e nty-three seve ns seems speciou s. Do rsey does not add ress how
disparate parts have been subsumed to the sevens. He foc uses solely on the canonical
text, but stude nts of Amos might want to address this issue.
Regarding the conundrum of the minimum material req uired to connect units via
repetition, Dorsey queries, "could the ancient audience have perceived and appreciated
the echo?" (33) . But how can a modern reader determine the minimum requirement for
an ancient reader or hearer? Dorsey also notes the problem of enthusiasm in outlining
the Bible, but he sometimes succumbs to this passion. Perusing the pages of the final
product produces a plethora of palistrophes proclaiming the persistent problem of puton appraisals. Sevenfold patterns emerge with seven-times seven frequency.
This book is a useful contri bution for students of the Bible. Dorsey has boldly
outlined his views.
JOEL H. HUNT
Fu ller Theological Seminary
Pasadena, Calif.

Hess, Richard S., and Cordon J. Wenham, editors. Make the Old Testament Live: From
Curriculum to Classroom. Eerdmans, I 998.
In this practical volume, thirteen authors, connected by Tyndale Fellowship, tackle topics
ranging from introducing the O ld Testament to novice undergraduates to supervising
doctoral dissertations. Occasionally they attain their goal of offering "fresh perspectives on
teaching the O ld Testament today" {Back Coved. Sometimes fervor for content supplants
superior student centered approaches. The book ends with an annotated bibliography.
In Bringing Alive the Old Testament: Its Role in the Wider Curriculum (3 - 18), Richard S.
Hess suggests three ideals for teaching in a theologica l coll ege : modu les, gradual
progression, and integration with other theological disciplines. Unfortunately, Hess's
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mode of instruction is traditional and uninspiring-lecture, quiz, final. The 'coach'
metaphor he employs for Hebrew instruction would have inspired his other modules.
Craig G. Bartholomew begins A Table in the Wilderness: Towards a Post-liberal Agenda
for Old Testament Study (19-47) with the query' "Is Old Testament studies in its
present state bread or stones?" (19). One might answer, "stoned wheat." Postmodern
questions might slacken the unhealthy ties that liberal, also evangelical and
conservative, Christianity has to modernity. "Christians ought to allow the Word to
frame and interpret our world rather than our understanding of the world framing
and interpreting the Word" (26). This quixotic quest for induction is laudable.
A Theological Approach (48-60) by james McKeown recognizes the challenges of
creating a comprehensive and coherent OT theology for students. He calls OT
educators to "help students to shake off the shackles of uncritical approaches to the
Hebrew Bible" (50). He emphasizes connecting the OT message with the Church. He
advocates highlighting main OT themes. McKeown combines Hogenhaven's historical
approach with Dyrness's thematic design, to show the OT "as a record of the living
encounters of individuals and of a nation with Cod in the rough and tumble of
everyday life in the Middle East before the coming of Christ" (60) .
Paul Barker, in Correctly Handling the Word of Truth- Teaching the Old Testament as a
Christian Book (63 -79), aims at integration and interpretation. In a theological college
one must integrate the OT with the NT Biblical theology, though dead, still speaks
because the "old covenant acknowledges its own impotency and that it awaits the
new" (66). While Barker isolates points of pathology, he offers little balm for the ills
diagnosed. And though his comparison of the Bible with an Agatha Christie mystery is
entertaining, the NT cannot be confused with Poirot cracking an otherwise
unfathomable case.
Robert L. Hubbard, jr.'s A Star-Spangled Old Testament: Teaching in the American
Seminary (80-92) focuses on teaching OT in an evangelical seminary. His profile of
average "American evangelical seminary students" includes their increasing biblical
illiteracy What shall an OT professor do to train these pragmatic, latter-day
Marcionites? Hubbard's simple recipe for a balanced diet is "enough criticism to
stretch the mind, enough devotion to stir the spirit" (88) .
A Religious Book in a Secular University (93-100) traces the challenges of teaching OT
where there is the lingering Enlightenment exaltation of human reason. T Desmond
Alexander comments that academic freedom abates when one notes that the OT is "a
text which anticipates a response from those who read it" (96). Alexander considers
balancing primary and secondary sources, methods of reading the Bible, and
ignorance of biblical world.
Gordon j. Wenham, Teddy-Bear Sacrifices: Selling the Old Testament in a Religious
Studies Department (I 0 1- I I Ol considers OT teaching where a "detached" approach
reigns. Biblical claims of inspiration and exclusivity brings problems here. Aptly,
Wenham does not begin with an offensive, but with a "spoonful of sugar." "One of
the first tasks of the teacher should be to make the students actually read and enjoy
the Old Testament" (1 03) . Wenham recognizes the potential challenges of knowing
the students and knowing what they have read.
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Rebecca Doyle instructs the PhD. plebe: "Beginning, Throwaway sanity to start"
( 11 2), In From Student to Scholar' Surviving as an Old Testament PhD. Student ( 111 - 12 1),
Doyle deals with (I ) The De partment, (2) The Process, and, notably, (3) The Life .
"How does one count the cost? Time, money, e motional and spiritual eleme nts all
make it add up to a very expe nsive ve nture" (I 18), Noting the inhere nt isolating
nature of PhD. work, Doyle commends the support of church and cronies.
Fro m th e othe r sid e of th e d es k, Hugh Willia m so n, Fro m Scholar to Student:
Supervising Old Testament Ph.D. Students (1 22- 130), begins, "my hope that I carry my
C hristian concern fo r people over into my graduate supe rvision, just as I try to love
my neighbo r in every co ntext" (1 22 ) Principally, Willia mson recognizes his own
limitations. By serving no more than six scholars, he re mai ns accessible and affable.
This is but one of his many levelheaded suggestions!
Ida Glaser, Teaching the Old Testament in the Context of Islam (1 3 1- 143 ), concludes that
one cannot separate the divine and huma n ele ments of the Bible. Students should
develop their own competence in reading the OT rather than mimic the teacher. She
describes seve ral "ga mes" fo r teaching the OT in a Muslim context : com pariso n,
understanding another faith in light of one's own, questions of origins, Islamic apologetics,
dialogue. Glaser invites C hristians to enter the story of Muslims by means of the OT
In Perspectives on Teaching the Old Testament from the Two-Thirds World (1 44- 157), M.
Daniel Carroll R. tries to "help readers to globalize their appreciation of biblical studies"
( 144). He discusses the pragmatic focus of education in the Two-Thirds World . He
notes that the evangelical churches and institutions of the Two Thirds World offer an
alternative to the libe ratio nist approaches the First World ofte n tenders. The next
challenge is the development of Latin American evangelical OT literature.
David W Baker's Study ing the Original Texts: Effective Learning and Teaching of Biblical
Hebrew ( 16 1- 172 ) recognizes that most students never gain fac ility in Hebrew because
they have "Iess-than-adequate exposure to it" (1 62), Perceptive professors must adapt
fo r p rag matic p u pi ls; provi ding a co mpe llin g m o tivatio n fo r la nguage maste ry
"Perhaps the small sip will show enough of the delicacy of the drink to convince that
further quaffs w ill not o nly be be nefi cial, but e nj oyable. We need by any means
possible to assist in getti ng the stude nts intoxicated by their very fi rst sips" ( 163),
Baker emphasizes induction versus rote me morizatio n.
Fi nally, we arrive at Clive Lawless' chapter, 'Let the Wise Listen and Add to Their
Learning' Modem Education and an Ancient Book (1 73 - 190). In reviewing the previous
essays, Lawless lingers m ost o n "What a re the determ ina nts of lea rni ng?" Thes e
include previous knowledge, learning skills, emotions, intellectual developme nt, and
approach to lea rn ing. He affirms shifting away fro m the custo ma ry "students as
sponges" approach to the fac ulty person as fac ilitator for lifelo ng learning, because
"[mluch of what students learn will date, but skills as learners will endure" ( 190) .
JOEL H. HUNT
Fuller Theological Seminary
Pasadena, Calif.
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Schwarz, Hans. Christology. Grand Rapids : William B. Eerdmans, 1998.
For Readers hoping to find a biblically and historically informed introduction to the
major questions and issues in Christology, this is the book. Synthesizing centuries of
insights, Schwarz offers less a definitive statement than a presentation of the boundaries
that define faithful Christological reflection. His one central commitment is that history
matters- primarily the history of Jesus, but also that of the church's witness.
The book is divided into three major sections, which reflect Schwarz's method. The
first involves the question of the historical Jesus. Clearly, for Schwarz evidence
concerning the historical Jesus is essential for contemporary theology. "If," he claims,
there is no theologically perceivable continuity between the two, we are not
proclaiming a living Christ who can make a claim on our lives today" (p. 71) . And yet
this section presents a history of research without venturing a specific proposal.
The second section presents a critical synopsis of Christological reflection throughout
history, from the New Testament witness to the modern era, and it is here that
Schwarz sketches his view of the historical Jesus. Thus, Schwarz acknowledges both the
continuity and the distinction between the Jesus of history and the Christ of faith . His
solutions are sometimes tentative, and they require fine distinctions. For example,
Matthew and Luke regard the virginal conception as historical, while their "main intent"
in relating it is theological, and Schwarz leaves open the question of whether the
tradition is historical or not (pp. 84-86). And while Jesus apparently did not identify
himself as Messiah (p. 106), he did regard himself as the "direct and final self-disclosure
of God" (p. 110). Schwarz, who has taken the admirable trouble of familiarizing himself
with Jesus research, occasionally falls out of touch with that discipline. For instance, he
attributes Jesus' death to the agitation of the Jewish authorities, while most NT scholars
would emphasize the role of the Roman authorities (p. 95).
The second section also includes Schwarz's brief reviews of NT Christology and of
the history of Christology. Apparently this survey serves two primary functions: it
outlines the appropriate boundaries for contemporary theology, while Schwarz also
gleans myriad potential insights. This survey, however, ends somewhere in the
I 960s, and it does not engage the contributions of contemporary theologians from
Asia, Africa or central and South America . (A later attempt at constructive
engagement with feminist Christology seems disconnected from the rest of the book
[pp. 277-871.) One major commitment emerges: Schwarz is more interested in
seeing how Christology emerges in human particulars- primarily the historical Jesus,
but also among those who grapple to understand him-than in theorizing Jesus based
upon given philosophical principles.
It is from this principle that Schwarz's third section develops. He takes seriously
Jesus' Jewishness, but he recognizes that faith in Jesus separates Christians from Jews.
He also seems to judge Jewish messianic expectation as a sort of tragedy, creating
what appears to be a patronizing attitude toward Judaism (pp. 218) . But his clear
emphasis is upon Jesus as "word and deed," as revelation of God for the world.
Christo logy begins not with human philosophical conventions or theological
traditions, but with the specificity of Jesus. And yet Jesus' words and his deeds do not
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si mply sta nd-alo ne; th ey are d efin ed by his death a nd res urrectio n. Jesus' death
reveals the full pote ntial of human evil ; Cod e mbraces this reality and through the
resurrection transforms it to bring life and healing. Refl ecting upon "C hrist's presence
and Future," Schwarz e mbraces the possibilities that salvation may transcend the way
of C hrist a nd that C hrist's sa lvation m ay exte nd beyo nd the bo undaries of the
church. He also a rgues tha t a n eccl esio logy that ta kes Jes us seri o usly wi ll never
identify Cod's reign with a particular institution or structure. And refusing to imagine
w hat th e parousia will look like, he e mphasizes what th e pa ro usia m eans fo r the
present over the mechanics of the future.
This is a valuable book for its critical engagement with history and fo r its commitment
to discuss difficult issues. While Schwarz is not strong in venturing specific proposals, his
ma jor commitment- that contemporary C hristology should be in continuity with the
witness to Jesus- nourishes a vibrant vision for believers and the church.
C REC C AREY
Lancaste r Theological Se minary
Lancaste r, Pa.

Witherington, Ben. New Testament History: A Narrative Account. Crand Rapids: Baker, 200 I
Witherington begins his account of New Testament History with a prolegomena on
the nature of history in the ancie nt world. In particular, he distinguishes between the
ancient genres of history and biography (or lives) and places Matthew, Mark, and John
in the category of ancient biography and Luke-Acts in the category of ancient history.
The next sixteen chapters trace a chronological path th rough history fro m Alexander
the C reat's conquest of Jerusale m in 33 2 B.C. to the reign of Domitian at the end of
th e first century AD . This c hronological path is wove n from mu lt ipl e so urces,
incl uding the New Testame nt, to create a tapestry of knowledge around the events,
customs, and people of the first century.
The first chapte r is a broad sweep of the pe riod beginning w ith Alexander the
C reat and ending with the conquest of the Roman general Pompey. In this chapter,
Withe rington begins the helpful dialogue boxes that he will continue throughout the
book. For example, in one box in this first chapter, he discusses the effect a nd extent
of helle nizati on on the people of Palestine. The re are also helpful timelines given
throughout the book. These make for easy refere nces to otherwise complex historical
deta ils. In additio n, m ost chapte rs contain secti ons e ntitl ed " A Cl oser Look" that
address one element in more detail, as in his discussio n of "Pharisees" in chapter one
or hi s discuss ion of Paul's possibl e imprisonme nt in Eph esus in chapter I I Each
chapter also contains captioned pictures that illustrate either people or places or other
as pects related to New Testament history.
The second and third chapters deal with the rise of the Herodians and the time of
Jesus up until the beginning of his ministry and therefore address larger time periods
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than the remaining chapters. The chapters that follow are mostly in 3-5 year increments
and deal with events such as Jesus' ministry, the birth of the church, the movement
outward from Jerusalem, the spread of the gospel to the Gentiles, the movement west,
periods of persecution, and the reign of Domitian. As before each chapter continues to
rely upon multiple sources. Witherington has to make decisions about the dating of the
New Testament epistles in order to use them in his chronological account of history.
One example is his argument for the early dating of Galatians in which he states, "This
letter is the earliest extant Christian document" (238) . While he gives good arguments
to support his position, it would be helpful if there were acknowledgement given that
these are not universally agreed upon positions.
There are two weaknesses in the book. First, the prolegomena should include more
analysis of the meeting between ancient and contemporary historiography Much
progress has been made in the study and writing of history in the last two centuries,
some of which is reflected in Witherington's approach, and some brief reflection on this
would strengthen our understanding of the historical task as we undertake it in the
twenty-first century. Second, the book is titled "A Narrative Account." Again, a brief
description at the beginning of the book about what constitutes a "narrative account"
over against other types of historical recountings would make this a stronger work.
Despite these weaknesses, this is an excellent book. It is highly accessible and
engaging- at several points it becomes a page-turner that is difficult to put down- a high
compliment for a work of scholarship. The recounting of history is vivid and has the
potential to draw the reader into the world of the New Testament in a way that makes
the time period come alive. Such an introduction will make excellent reading for
classroom use or for the general reader.
RUTH ANNE REESE
Asbury Theological Seminary
Wilmore, Ky.

Ciholas, Paul. The Omphalos and the Cross: Pagans and Christians in Search of a Divine Center
Macon: Mercer University Press, 2003 .
Christianity did not burst forth on the world stage full-grown from the head of
God, but entered quietly through the birth of a child in a land steeped deeply in
tradition. The first Christians were Jews with a history and culture as old as
Mesopotamia and Egypt, or one could say, from Abraham to Moses. But, as odd as it
may seem, early Christianity as a religion spread through the pagan world much faster
and with a greater impact than it did among its Hebrew brethren. The world of early
Christianity was encapsulated in Greco Roman polytheism represented by Apollonian
religion, and in the words of the author, 'The cult of Apollo was often singled out for
attack, for it was viewed as the most enticing promise of divine providence in the
midst of misfortunes and historical threats" (p. 17 4l. It is in this foggy world of
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seeming co ntradi cti o ns that Paul C ihol as maste rfully charts the read e rs' cou rse
t hro ugh t he e ndl ess maze of int e rdi sc iplin a ry d oc um e nt ati o n to arrive at a
comprehensive understanding of man's search for a religious center, as in cohesion.
The book follows a logical progression of religious thought from the old to the
new, fro m Ge to Apollo to Christ. In his introduction, the author gives his raison d'etre
fo r the writing of the book, "A recent archeological trip through Greece and Israel
provided the background fo r this study I lingered in Delphi and Jerusa lem, sites
symbolic of two religious worlds that in historical times and for specific reasons claimed
supremacy. Each of these sites boasts of having been a divine center with messages that
shaped th e religious and cultural outloo k of their faithful" (p. I) Hi s panora mic
descriptions of both Delphi and Jerusalem are very useful as sources for understanding
the ancient Greek relationship between topography and religious devotion.
In chapter one, th e author sets fo rth his thesis that both paga n and C hristian
religions looked to geographical and historical focal points for their authority: Delphi,
represented by the omphalos; and Jerusalem, by th e cross. This chapter also gives
copio us background materi al for readers not famili ar with ancient Greco-Ro man
mythology. Chapters 2-4 expand on the Apollo myth, explain its prominence in the life
of the faithful, and conclude with the decline of the oracle. As a bridge between Apollo
on one side and C hrist on the other, in chapter five Dr. Ciholas introduces the Sibyl
and Sibylline oracles and the role prophecy played in Greco-Roman society, Jewish
religio n, and early C hristianity. It is most interesting to note, seeing that the early
C hristian apologists viewed Apollo as an evil demon, that the early church showed
some respect to th e Sibylline oracles (p. 13 2 ), Th e author writes, "Apo llo fi gures
prominently as the source of inspiration for both the Pythia and the Sibyl" (p. 13 Il. It
appears that contradiction at some level did not seem to bother the early C hristians.
The rise of C hrist and the spread of the C hristian movement (chapters 6-1 I) are
handled expertly showing the author's knowledge of C hristianity, Patristic literature,
theology, history of the ancient, late antique, and Byzantin e eras, and culture and
civilization . In chapter 8 the author establishes th e cultural background of paga n
religions, the pagans' philosophical understanding of the gods and of creatio n, and
their response to the emergence of Christianity In the words of the author, "Religio n
without transcendence defined the Greek outlook. The cosmos operated according to
its own laws, unrelated to any divine participation . Later on the same page he said, "It
took the rise of C hristianity to revolutionize the concept of divine providence by
linking it to divine creation" (p. 243). Near the end of the chapter under the subheadings o f, "Th e Age of C on sta ntin e, " "Th e Age of Juli a n," a nd "The Age of
Theodosius," Paul Ciholas demonstrates the tug-of-war that existed between pagans
and C hristians as the emperor Constantine declared himself a Christian, followed by
Julian who tried to revitalize paganism, only to be follow ed by Th eod os ius who
publicly professed C hristianity. Though it looked like C hristianity had finally won
under the protection of Theodosius, paganism was yet to exist side-by-side fo r several
more decades.
Unlike many books on an cient history, culture, civili zati o n, and religio n, Th e
Omphalos and the Cross was written mainly from primary source material making it a
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gold mine of important information without the hundreds of years of interpretation
attached to it. This approach to scholarship demonstrates the author's mastery of
numerous languages (Greek, Hebrew, Latin, French and German) as well as a deep
understanding and broad-range knowledge of the available literature from the ancient
world. Even though the book clearly shows a unity of thought from chapter I to I I, each
chapter could stand alone in its own right as a mini essay. The casual reader will be drawn
to Dr. Ciholas' clear and concise English prose style whereas the scholar will be more
than rewarded for his/ her efforts by examining the extensive footnotes, the appendixes,
and the voluminous bibliography. Paul Ciholas has surely written a book that in time will
prove to be a classic. Anyone interested in the rise of Christianity in the milieu of the
ancient world will find this piece a veritable storehouse of priceless information.
MICHAEL HARSTAD
Asbury College
Wilmore, Kentucky

Powell, Samuel M. Participating in God: Creation and Trinity. Minneapolis: Fortress
Press, 2003 .
In Participating in God, Powell has endeavored to understand the world intellectually
in a manner that is both faithfully Christian and scientifically responsible. He comes to
his task with two basic assumptions: (I) the Christian faith is true, and (2) the world
image as it is known by the natural sciences is reliable (xi) . His effort, therefore, is to
present a systematic theology of the doctrine of creation and the doctrine of the Trinity
as they intersect with the current understanding of the universe within which we live.
He understands that the doctrine of creation has historically been understood based
upon the current philosophical and scientific understanding of each historical period.
The 2 I st century then is no different from those centuries that have preceded it.
Today we too are in need of understanding the doctrine of creation as it intersects
with our world-view_ Since Powell sets forth his understanding of how creatures
participate in the Trinitarian life of God, he finds that this concept ties the doctrines of
creation, the Trinity, and the new creation tightly together in a manner that preserves
the systematic character of theology. In doing so he approaches his task by situating the
doctrines of the Trinity and creation in their historic Christian setting. In developing his
understanding of the universe in a Trinitarian fashion, he utilizes a paradigm that
encompasses an understanding of the physical universe, the biological world, human
existence, the conditions of finitude, and the kingdom of God. He weaves all of these
into his systematic theological approach and from the output of this study develops an
understanding of the Trinitarian ethical dimension of the doctrine of creation. The
primary contribution of this book is to establish a close linkage between the current
scientific understanding of the universe and its intersection with the doctrines of creation
and the Trinity as they together create a human ethical response for the 21 st century.
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The book is divided into three sections each dealing with a core ele me nt that leads
th e read e r on to its fin al conclusions. In Part One: Creation and Trinity, Po w ell
summ arizes th e historica l d evelopm e nt of th e doctrin e of creation as well as its
regulative dime nsion. In so doing he establishes certain basic premises : (1 ) the creator
is the triune C od attested to in the Bible; (2) this triune creator is the basis of creatio n
alone; (3) the triune creator is distinct from world that has been created; and (4 ) the
triun e c re ator's re la tion ship to th e created world is compa tibl e with thi s las t
distinction . Thus the re is a regulative dime nsion that is histo rically dynamic. Powell
traces the herme neutic dime nsion of the doctrine of creation through the Bible and
the history of its understanding by the church and arrives at an understanding that
th e re is a participa tion by c reated be ings in th e Trinita ri a n life o f Co d . Thi s
participatio n by creatures is based on a life that embraces identity and differe nce. Just
as the triune Cod is based on the identity of the three persons as one, so it is also
based o n th e diffe re nces th a t are prese nt in eac h p e rson o f th e Trini ty "Th e
participation of the unive rse in the Trinitarian life means that the dialectics of identity
a nd diffe re nce a ppears in creatures. Naturally, this dial ectics does not ap pear in
creatures in precisely the way in which we find it in Cod, for the world of creatures is
finite, not in finit e . . C reatures pa rti cip a te in th e life o f C o d in w ays th a t a re
appropriate to their modes of being" (56), He reminds the reade r that the kingdom of
Cod has appeared in the midst of human finitude and sin. Altho ugh the kingdo m
does not ove rcome the effects of finitude since creatures including humans remai n
creatures and do not be come divine, it does ove rcome the distortions of finitude
unde r the condition of sin.
In Part Two: Understanding the Universe in a Trinitarian Way , Powell maste rfully
inte rweaves a clear and concise understanding of the natural world in both its physical
and biological as pects with his understanding of the doctrines of creation and the
Trinity. He engages the reader in a dialogue directed at providing an unde rstanding of
the persistence and change in time. This discussion results in our understa nding that
"in the kingdom of Cod, we receive our identity through receiving a new past and a
new future. As a result death is not the decisive event... that determines the meaning
of our lives" (84), Due to the generic and individual fea tures that mark the universe
both physically and biologically, there is a similar aspect to the human cond ition of
finitude. This plays itself out in our understa nding of the kingdom of C od.
The kingdom of C od is the C hristian symbol for the ideal community in which
th e gen e ri c as p ec ts o f hum a n ex iste nce beco m e trul y uni ve rsa l wi th o u t
threate ning the quest for authentic individuality. In the kingdo m of Cod, generic
ide ntity is conceived of in terms of Jesus C hrist. To be in the kingdom means to
be in the process of becoming conformed to the image of C od, Jesus C hrist. In
the eschatological kingdom, all humankind comes to have the qualities of Jesus
C hrist. Yet the kingdom is not the end of individuality. On the contrary, as the
New Testa me nt's teaching about spiritual gifts shows, the unity that Cod seeks is
a unity fully consistent with individual dive rsity (98),
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A key component of understanding the kingdom of Cod is recognizing that it is Cod's
response to the distortion that sin produces in the world. The issue of finitude is one
that appears in the whole-part relationships that govern human existence. "If we
consider the individual person as a psychological whole that strives for an ideal unity
of constituent parts, then the finitude of the person shows itself in the failure to attain
this ideal unity" including humans. This relatedness occurs because of the web of
relations in which everything in the universe stands, thus nothing in the universe can
be considered as ultimately real except through its interconnectedness to all of the
other realities. This, according to Powell, is the meaning of the finitude of creatures.
In Part Three: A Trinitarian Ethics, Powell considers the ethical dimension of the
doctrine of creation from both an historical point-of-view and with a consideration for
its meaning today. He finds both a tendency toward world transcendence and toward
world participation. 'The impulse toward world transcendence rests on seeing the
world as something over which the believer must win a victory and that is or contains
an obstacle to salvation, even as it remains the good creation of Cod" (165l.
Throughout Christian history world transcendence has taken various forms, which
have been highly dependent on the cultural situation in which the church, depending
on who has conceived "t he world." "Whereas the impulse toward world
transcendence expresses the problematic nature of the world and the individual's
need to go beyond it in the quest for salvation, the impulse toward world participation
expresses the importance of the world as the context of ethical action" (I 73l. It is
interesting that Powell finds that our encounter with the creator leads us as humans to
consider our finitude and therefore our place in the world Cod has created. In leading
up to an ethical understanding of the doctrine of creation today, Powell comes to a
significant conclusion in which he states that we are always faced with the temptation
to interpret the doctrine of creation as a theory about the our natural world and its
origins. Thus the doctrine is not a theory but a definite way of being in the world; i.e., a
practice of life in the world. "The ethical dimension reminds us of the connection in the
Christian faith between verbal formulations of doctrine and the practice of doctrine"
(I 80l. Powell brings the book to a close with a strong call to live out the doctrine of
creation by recognizing that an ethical transcendence of the world is a call to surrender
the consumer-culture which is a modem form of narcissism, which reduces humans to
consumer status and everything else to a commodity. "The world transcending impulse
takes the form of overcoming the world of consumer culture. The world participating
impulse takes the form of loving concern for the natural environment on the basis of
our identification with it" (xivl. Thus Powell brings his discussion of the doctrines of
creation and the trinity to a specific 2 I st century close by demonstrating the practical
application of these doctrines as expressed in Participating in God.
Powell has provided a highly useful and thoughtful approach to the doctrine of
creation by grounding it in the doctrine of the Trinity. All too often in the 2 I st
century, concern for the doctrine of creation revolves around issues of contrasting
scientific and biblical accounts of the act of creation itself Powell has provided a
significant corrective to this misappropriation of the intersection of science and
theology. He has chosen instead to direct his attention at the coalescence of 2 I st
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century natural science as it interacts with the doctrine of creation. As he develo ps his
argume nt, he clearly demonstrates that the re is no incompatibility between the two.
Their coalescence results in a clear expression of the unde rsta nding that whe n the
doctrine of crea tio n is loo ked a t through th e le ns of scie nce a nd vice ve rsa, the
C hristian is enabled to use th e doctrine of creation as an approac h to understa nd ing
the immensity of the goodness of what Cod has created a nd the reby understa nd its
impact on the ethical decisions each C hristian makes in the 2 I st century.
JAMES HOLSINCER
Asbury Theological Se minary
Wilmore, Kentucky

McCann, J. Clinton. Judges. Interpretation Commentary Series; Louisville: Westminster/ John
Knox, 2002.
In this "Interpretation" commentary, McCann tackles the difficult task of providing
"the C hurch" with both a full er understanding of this material as well as an appreciatio n
for stories that on their face are fill ed with violence, criminal activity, and fa ithlessness.
As he notes from the beginning, "the book of Judges has a bad reputatio n" (p. I ).
However, the relevance attached to themes such as civil and ethnic strife, spo usal abuse,
moral confusion, and th e un certainty of gende r ro les in today's socie ty ca nno t be
disputed and they are ve ry much in evidence in Judges. Thus as McCann discusses the
place of Judges within the Canon, he suggests that the book provides a "crucial feature
of Cod's sove reign work . that the unive rsal Cod works particularistically" (p. 14).
Although it is up to the Israelites to be faithful to their cove na nt w ith Cod, th e q uestion
raised in Judges is how Cod will respond when Israel proves to be unfaithful.
While giving some attention to "editorial stages" that we nt into the development of the
text, McCann emphasizes a canonical reading of the received text. For example, the issue
of Cod's "testing" Israel by leaving Canaanites in the land, providing the means to train
the Israelites in war, is seen as a form of "ironic humor" in which the Israelites do leam the
art of war, but only so they can fight among themselves in chapters 19-2 1 Furthermore,
this canonical reading notes the "royal fun ction" of warfare and the consequence failure
of the kings to provide justice and righteousness to their people, which leads to the
conclusion that war does not contribute to the "establishment of Cod's will" (pp. 38-39).
The impo rtance of the "justice and righteousness" as divine attributes as well as
C od's desired condition for the people can sometimes get lost in the midst of the
viole nce in these stories. Ehud's murde r of Eglon a nd Jael's murde r of Sise ra, w hile
shoc king, a re revealed to be part of Cod's sa ving act. Th e angry reactio n of th e
villagers to Cideon's "hacking" down their altar to Baal is turned into a challe nge to
the Canaanite deity to react if he can. In these cases, the positive side ca n be seen.
Ho w e ve r, as th e book progresses, McCann in sists th e le ve l o f di so be di e nce,
lawless ness, and pure anarchy rises to a crescendo (p. 81) .
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While the deterioration begins toward the end of Gideon's period as a judge, it
becomes most evident in the stories that start with the warlord Abimelech and end
with the anti-hero Samson. Even as the reader is repulsed by bloody battles, massacres,
human sacrifice, and self-indulgent behavior, McCann makes the telling point that
God's faithfuln ess to these unfaithful people remains a constant. Just as the prophetic
literature explores this apparent "mystery," the Judges material in fact "affirms God's
abiding presence and commitment amid the messes that God's people make" (p. 94).
The final stage of total deterioration and terror occurs in the last four chapters.
Lacking even the dubious leadership of a judge, the people lurch from idolatry to rape
and dismemberment to civil war. Rather than emphasizing the role of the book as a
precursor to the establishment of the monarchy, McCann once again draws on
prophetic literature in which "the horribly violent results of unfaithfulness .. .function ...
as a call to repentance and as an expression of hope in God's faithfulness" (p. 118).
He also argues against the idea that these chapters are disparate stories added to the
book and aligned together because of their common themes and setting. They are
simply the culmination of the "downward spiral of events that began with Gideon" (p.
I I 91. The book as a whole can thereby serve as a warning that idolatry and selfassertion "ultimately and inevitably produce violence" (p. I 37)- a theme that is very
timely and a propos to our 2 I st century world.
This commentary is a valuable treatment of the literary character and social issues
raised by the book of Judges. It is cogently written, filled with theological insights, and
will prove helpful in changing the minds of anyone who has ever thought that Judges
has no place in the pulpit or in Bible study. While it may be editorial policy for this
commentary series not to include maps, charts, or inset material, these would have
been welcomed as a means of illustration and instructional aids. Subject and scriptural
indices also would have made this volume more accessible. Despite these structural
caveats, I would recommend this commentary as an excellent addition to any
personal, church, seminary, or university library.
VICTOR H. MATTHEWS
Southwest Missouri State University
Springfield, Mo.

Callen, Barry L. Clark H. Pinnock: Journey Toward Renewal: An Intellectual Biography.
Published in Cooperation with The Wesleyan Theological Society. Nappanee, IN:
Evangel Publishing House, 2000.
"The Openness of Clark Pinnock" would be an apt title for this review, for
Pinnock's life and theology have certainly been marked by openness. Barry Callen,
University Professor of Christian Studies at Anderson University and prodigious editor
of the Weslryan Theological Journal, does useful service in providing this narrative
analysis of Pinnock's theological journey. Written and published with Pinnock's
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cooperatio n (and in collabo rati on with th e Wesleyan Theological Society), the book
surveys the Canadian theologian's theology up to the year 2000.
The a pproac h is prima rily chronological. highlighting ke y the mes in Pinn ock's
writings at differe nt periods. C hapter 3, "The Certainty of Revealed Truth," foc uses on
Pinnock's wo rk o n Scripture, and th e last two chapte rs deal mainly wi th free-will
th eism (th e "ope nness of C od" debate) and Pinnock's pneumato logy, especia lly as
refl ected in Flame of Love (1996), As appendices Calle n provides key excerpts fro m
Pinnock's writings, each with a candid refl ectio n by Pinnoc k (written fo r this book) on
"How My Mind Has C hanged." The book itself grows out of Pinnock's contacts with
the Wesleyan Theological Society in the late I 990s.
Th e overall the me (refl ected in the title) is that Pinnock's theological pilgrimage has
been an o ngoing quest for th e re newal and vitality of th e church's theo logy and
w itn ess. Pinno ck's work is re ne wal-and-mission drive n. Pinnock admits ca ndidl y,
"More like a pilgrim than a settler, I tread th e path of discovery a nd do my theology
e n route" (a 19 98 Christianity Today comment, quoted on p . 13 2) As Ro be rt
Rakestraw w rote in Baptist Theologians (199 0), Pinnock's theological wo rk is marked
by "a thirst for C od and His truth wherever that may lead and regardl ess of whose
theological syste m it may violate" (quoted by Calle n, p. 78t) . Much of Pinnock's mo re
controve rsial writings seem to have been offered to the public with a ra the r winsome
naivete as to the heated reactions th ey could provoke.
Pinnock, born in Ontario in 193 7, began his theological work as a fund amentalist,
though ea rli e r influ e nces w e re dive rse. His pate rn al gra ndpa re nts we re Bri tish
Me th odist mi ss ion aries to Nige ria who eve ntually switched th eir affili atio n to the
(U .S') Southe rn Baptists whe n the ir und e rsta nding of ba ptism cha nged . Cla rk's
gra ndfa th e r Samu e l Pinnock w as both a mi ss ionary a nd a sc hol a r, a nd hi s
grandmo th er Madora Pinnock was a key influence in Clark's own conversio n in 1950 .
His home church (Park Road Baptist in Toronto) was fairly liberal theologically, but
through such influences as Youth for C hrist and fundamentalist and di spe nsational
radio broadcasts, Pinnock began "his Christian life and theological form ation in the
context of post-World War \I fundame ntalism" (p. 19), Ca lle n observes that whil e
Pinnock was a "loyal Baptist," in fact his "primary ecclesial identity was parachurch in
nature" (p. 20), Since Pinnock's theology has so clearly been shaped by his own story,
o ne wonders whether the relative lack of a focus on eccles iology in his theological
work owes something to these roots.
Pinnock did hi s d oc toral di ssertati o n und e r F F Bru ce a t th e Uni ve rsity o f
Manchester, focusing o n Paul's understanding of the Holy Spirit ( 1963 ), The "battle
fo r th e Bible" was raging as Pinnock bega n his published th eological work, so it was
natural that his major early books focused on biblical authority as he taught first at
New Orlea ns Baptist Th eological Seminary (whe re he switched disciplines from Bible
to th eology ), a nd th e n a t Trinity Evan ge li cal Divinity Schoo l (1 9 6 9 -74), It was
Pinnock's gradual shift away from defending biblical in errancy that first made him
controversia l. Ca lle n suggests that th e latent influ ence of Bruce (and also reading C. S.
Lewis) meant that Pinnock would never be fully comfortable among th e ine rrantists.
At this stage Pinnock's journey intersected briefl y with that of Dewey Beegle who in
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his 1973 Scripture, Tradition, and Infallibility critiqued Pinnock's defense of inerrancy
and who himself got into difficulty with his own Free Methodist Church (and
reluctantly left the denomination) when he was attacked by Harold Lindsell and
others for his views.
Callen describes Pinnock's theological project in the 1970s as "Unraveling
Reformed Scholasticism" (the title of Chapter 4). Reviewing the Western theological
tradition in the light of Scripture, Pinnock discovered "the insight of reciprocity"- that
God's sovereignty is not to be understood in such a one-sided way as to exclude the
possibility and significance of real human response to God, and God's response to
humans. Here Wesley's understanding of prevenient grace appears to have been
helpful. Pinnock's writings as he explored the implications of "reciprocity" for the
doctrine of God would eventually lead to his being accused of "neotheism" and
"extreme Arminianism."
As background to Pinnock's work in "revising classical theism," Callen briefly
mentions the case of Asbury Seminary professor Claude Thompson in the late I 940s.
Though there is no direct connection with Pinnock, Callen draws a parallel between
Thompson's views (and those of his Drew mentor, Edwin Lewis) and Pinnock's later
critique of the Augustinian/ Calvinist understanding of God. Lewis, Callen notes,
questioned "the Calvinist reliance on the absolute sovereignty of God as the right
assumption" for resolving the problem of evil. Thompson's views could not be
tolerated at Asbury at the time, Callen says, because "influential elements of the North
American Wesleyan-Holiness tradition associated with Asbury seminary [sicJ had
begun looking toward" post-war evangelicalism rather than their own Wesleyan
sources as "primary theological paradigm." Callen argues that the Thompson case
pointed to "the need for a fresh openness in theology that champions key elements of
the Wesleyan theological tradition in contrast to a rigorous and rationalistic evangelical
alternative" (pp. 138-39). This is what Clark Pinnock has done.

Pinnock 's Political Theology
Callen traces Pinnock's "pilgrimage in political theology" (as Pinnock later called it)
in the early I 970s, shortly after Pinnock went to Trinity Evangelical Divinity School.
Pinnock came into contact with Jim Wallis, the Trinity student who was soon to
launch the Post American (now Sojourners) . Pinnock was captivated by the issues of
social justice and countercultural community embodied by Wallis and his compatriots
and was soon writing for Wallis' magazine, warning of "pseudo-disciples who can
hardly distinguish the cross from the flag" (quoted, p. I I I), The political-theological
debate here, Callen notes, was a sort of replay of the "debate that raged between
sixteenth-century Anabaptism and Calvinism. Pinnock had been nurtured in the latter
and now was moving toward the former" (p. 109).
The sojourn was brief, however. In a candid essay in Ronald Nash's 1984 book,
Liberation Theology, Pinnock renounced his "leftist convictions" (as he called them) and
re-embraced political conservatism. He described this period as "one enormous zigzag"
in his career. Pinnock in fact bounced from the right to the left and then back to the
right again, politically speaking.
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Th e episode is instru ctive. Pinnock's adoption of radical C hristian ity was emotional
and who lehea rted- "a paradigm shift- a total transfo rmatio n", "a heady experi ence
w hi ch in tox ica ted m e a nd m a ny ot he rs" (Pinn oc k, "A Pilgr im age in Po li tica l
Theology," in Nash 1984, p. 106 ), Yet befo re lo ng Pinnock swung back to the right,
becoming enamored of the likes of Milton Friedman, George Gilder, and even R. J.
Rushdoony. His political th eology (at least in the 1970s and I 980s) seemed in capable
of transcend ing the socialist/capitalist divide to imagine other options; the rhetoric is
that of right versus left. Pinnock gives little evidence of thorough theological prob ing of
eithe r optio n. His so-call ed "Pilgrim age in Po litical Theo logy" is perh aps the least
theologically profound thing he has published. He seems to have overreacted at both
sides of this "zigzag." Pe rhaps if Pinnock had in the ea rly 1970s endo rsed or adopted a
more nuanced and biblically grounded version of radical C hristianity he would not
have reacted so strongly back in the othe r directi on, adopting a political viewpoint
that (in my view) clashes with the gospel at key po ints. It is re markable that Pinnock
could describe hi s rightist po litical views as "the center"- even if that is the self-evident
assumpti on of ma ny North American evangeli cals. Pinnoc k asserted in Three Keys to
Spiritual Renewal (1 985 ), 'There is a problem of ideology in contemporary Christia n
social ethics, but it lies mo re on the left than o n the right" (p. 63 ),
Here, obviously, context is important, as Calle n notes. The heady 1970s were not
the 1990s. But o ne wo nders wh at might have happe ned if Pinnock had e ngaged
An abaptist and libe rati o n th eology with th e sympath etic but cauti o us depth of his
later dialogue with process theology and other traditio ns. In his theism, Pinnock has
a rriv e d a t a p os iti o n th a t is c lose r t o W es leya ni s m th a n to Ca lvini sm o r
Augustinianism- some thing of a mediating position, with a qu est fo r bala nce. Had
Pinnoc k sympa th e ti ca ll y e ngaged th e more co njun ctive Wes leya n a nd Armini an
perspectives earli er, his "political theology" (and implied ecclesiology) might have been
mo re profo und a nd biblically prophetic.
Th e ecclesiological issues he re seem to carry through into Pinnock's late r work .
Pinnoc k has a fin e chapte r on eccles iology in Flame of Love. The the m e is that a
ba la nced ecc les iology is bo th sac ra m e nta l and c ha ri sm a ti c. T hi s is goo d, bu t
incomplete. Pinnock says, "The church is an extensio n not so much of th e in ca rnatio n
as of the ISpiritl anointing of Jesus" (Flame of Love, I 14). But why not both ? A threedim ensional ecclesiology that is charismatic, sacrarnental, and in ca rnatio nal is biblically
sounder than Pinnock's two-dimensional model. In discussing the sacramental aspect
Pinnoc k does helpfully insist on th e value of material and physical things, but the
emphasis is more on sacramental signs th an on th e church's calling to incarnate the
life and justice of God's kingdom here and now Though Pinnock e nds th e chapte r
with a call to servanthood and "caring for needs" (p. 144) he sca rcely me nti ons the
key biblica l stress on justi ce. Th e Holy Spirit e mpowe rs th e c hurch to w itn ess
effectively to th e justice as well as the mercy of God's reign (e.g., Isa. 6 1, Lk. 4), This
broader understanding of the church in relation to the kingdo m is largely mi ssing in
Pinnock. The reason perhaps traces back to the "zigzag" of the seve nties.
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Divine Openness and Foreknowledge
Wesleyans (as also a number of Pentecostal/Charismatic theologians) seem generally
to have welcomed Pinnock's affirmation of free-will theism because of its compatibility
with a Wesleyan understanding of God, Christian experience, and Scripture. In Most
Moved Mover: A Theology of God's Openness (published in 200 I, subsequent to Callen's
book), Pinnock commented that the "open view of God continues the much older
debate between theological determinists, like Calvin, and free will theists, like Wesley,"
but "makes the choices even sharper and clearer, being itself a more coherent
alternative to Calvinism than Arminians have presented" (p. xii).
Does Pinnock go too far, however, in his view that divine foreknowledge must be
understood as limited if human freedom is real? Clearly this is the most contentious
issue in Pinnock's openness theology, as Callen points out. Pinnock himself says in
one of his postscripts, "I suppose that the most controversial aspect of my re-thinking
is my openness to thinking of divine knowledge as present knowledge, the view which
affirms omniscience but not exhaustive foreknowledge" (p. 243 ; emphasis Pinnock's).
God voluntarily limits his foreknowledge in order to give humans genuinely free
choice. Pinnock does not agree with Norman Geisler that a biblical understanding of
divine sovereignty necessarily means "complete control of all things," including the
future . As Callen puts Pinnock's view, "Complete control certainly lies inherently
within the divine capacity; but the question is whether God chooses to function in this
manner in relation to humans" (p. 106).
Is this consistent with Scripture and with Wesleyan theology? Pinnock's strong
rejection of predestination is much like Wesley's; both rejected it because it impugns
the moral characte r of God . Wesley however did not reject belief in divine
foreknowledge, while Pinnock argues that rejection of predestination necessarily
implies a limitation of exhaustive foreknowledge on God's part. Callen notes that both
Pinnock and Wesley hold "a concept of divine foreknowledge that does not imply
determinism", thus "it probably is better to say that human choices to accept divine
grace enter God's knowledge because they take place rather than that they take place
because God knew (and presumably determined) them in advance" (p. 15 7). Wesley
himself said, "God, looking on all ages, from the creation to the consummation, as a
moment, and seeing at once whatever is in the hearts of all the children of men,
knows every one that does or does not believe, in every age or nation. Yet what he
knows, whether faith or unbelief, is in no wise caused by his knowledge. Men are as
free in believing, or in not believing, as if he did not know it at all." Wesley insisted
however that "when we speak of God's foreknowledge we do not speak according to
the nature of things, but after the manner of men. For if we speak properly, there is
no such thing as either foreknowledge or after knowledge in God," since God is not
limited to time (Sermon, "On Predestination," Par. 5).
Wesley was content to leave it at that- in the realm of mystery due to our temporal
limitations. Pinnock however rejects the "eternal now" view of God's knowledge as
unsatisfying theologically and philosophically. Yet one may question whether Pinnock
deals adequately with the time/ eternity issues involved. His (and Callen's) discussion
here is full of time references- decisions "not yet made," for instance. An adequate

152

Book Reviews

treatment would have to explore in depth the nature of space and time as dimensions
o f Cod ' s multi -dimensional world and e xist e nc e . Cl e arly th e ve ry id ea of
"foreknowledge" is a human construct, as Wesley said. Pinnock does not fully deal
with this issue in the writings examined in Callen's book.
Philosopher William Hasker does discuss the time/ eternity issue in his chapter in
The Openness of Cod (1994), Like Pinnock and other free-will theists, Hasker re jects
divin e timel essn ess or the "eternal now" view of Cod. His view is that "C od is
temporal- that he lives and interacts with us through the changes of time." What he
really means, however, is not that Cod is captive to chronological time but simply that
"Cod experiences changing mental states." Physical time did not exist prior to the
physical creation, but (Hasker argues) we can affirm that "a change of state, and
therefore of time, does exist in Cod, who is thus present in every 'now' of time rather
than in the 'eternal Now'" (Openness of Cod, 128, I 94f). This seems to mea n that Cod
experiences tim e in some physically atemporal, or supratemporal, sense.
Pinnock briefly explores time and timelessness in Most Moved Mover Sticking close
to Scriptural language, Pinnock argues that Cod is everlasting but not eternal. Cod is a
"temporal agent" who "is above time in the sense that he is above finite experience
and measurement of time but he is not beyond 'before and after' or beyond sequence
of events" (p. 96). Pinnock speculates that perhaps before the physical creation "Cod
ex pe ri e n ce d a kind of tim e les sness be cau se th e re wa s n o thin g to m e as ure
te mporally"- that "Cod is time less without creatio n and te mporal subseque nt to
creation" (p. 98). But what is this if not the affirmation of myste ry and seeming
paradox? Pinnock appears in fact to affirm that Cod is both temporal and timeless,
admitting that these two affirmations cannot be fully harmonized rationally given our
state of knowledge and earth-bound existence. Here theologians inevitably sound like
two-dimensional creatures trying to describe a three-dimensional world. Rather than
saying that Cod is "temporal" or "not tim eless," w e might better speak simply of
"C od's time," in the process agreeing with Cod : "My thoughts are not your tho ughts,
nor are your ways my ways" (lsa. 55 :8). When does the quest for intelligibility and
rationality cross the line of the knowable within a space-time world and become
nonsense? (which perhaps is more the issue than is heresy). It is neither incoherent
nor intellectually unsatisfying to admit not only the limits of our knowledge but also of
our (present) intelligible rational categories.
In fact Pinnock seems not really to be denying that Cod is eternal, but only that he
is not timeless. He affirms in effect that Cod is timefully eternal, not timelessly eternal.
Eternity for Cod is eve rlastingness, not tim eless changeless ness. This howeve r is
certainly in some sense to speak analogically or metaphorically, abstracting from our
own temporal experience to dimensions of existence we don't understand and only
with difficulty imagine. In the final analysis, it appears to me that Pinnock's position is
not hugely diffe re nt from Wes ley's. Both finally resort to analogy and mystery
Pinnock goes further than Wesley (which he thinks logically necessary) in questio ning
exhaustive divine foreknowledge, but in the end both admit that in this area we are
speaking beyond what we know or understand . We can agree with Wes ley that
properly speaking "there is no such thing as either foreknowledge or after knowledge
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in Cod" without buying the philosophical view of an "eternal now"
In the final analysis, it seems to me that Wesley- despite the differences of time,
culture, and theological project-provides a better critique of Pinnock than Pinnock
does of Wesley.
Not only does Callen's account of Pinnock's "journey toward renewar give us
comprehension of Pinnock's theology, attitude, and motivation. It also serves as an
informed primer on post-World War" evangelical theology in the context of larger
cultural and theological currents.
HOW ARD A. SNYDER
Asbury Theological Seminary
Wilmore, Ky.

Callen, Barry L. Radical Christianity: The Believers Church Tradition in Christianity's History and
Future. Nappanee, IN: Evangel Publishing House, 1999.
In 1968 Donald F Durnbaugh published a classic study, The Believers' Church: The
History and Character of Radical Protestantism (Macmillan) Barry Callen's Radical
Christianity in some ways brings that important discussion up to date and makes a
useful companion to Durnbaugh. Durnbaugh's treatment was primarily historical
while Callen's is more theological, though also providing historical perspective. Both
books, as well as the volumes growing out of a series of Believers' Church conferences
over the past several decades, are highly ecclesiological : What does it mean not only
to believe in Jesus Christ but to embody that faith in social form-in responsible
Christian communities of genuine discipleship? (In an appendix, Callen lists sixteen
Believers' Church conferences held in the U.S. and Canada since 1955,)
This book is particularly relevant for Wesleyans because it provides a sort of synthesis
of Wesleyan and Anabaptist perspectives, in the process reminding us of a dimension of
authentic Wesleyan theology that is too easily lost as we interact with other (e.g.,
Reformed, Lutheran, Anglo-Catholic, Eastern Orthodox) traditions. Callen does not try
to make Wesley into an Anabaptist- far from it- but he does highlight common
elements in Wesleyan and Believers' Church theology and practice. The Wesleyan call to
holiness and the Believers' Church call to radical discipleship need each other.
As University Professor of Christian Studies at Anderson University, Callen (an Asbury
Seminary alumnus) in recent years has published a series of theological studies on topics
ranging from the nature of Cod to eschatology. His own denomination (Church of Cod,
Anderson) has roots in both the Wesleyan and the Believers' Church traditions. In this
book Callen prefers the form "Believers Church" (rather than "Believers' Church" or,
worse, "Believer's Church") in order to emphasize not only community but also the
church's fundamental identity. Callen deletes the apostrophe, he notes, "to avoid the
subtle suggestion that the church is somehow the possession of its members" (p. xii).
Callen defines the Believers' Church tradition rather broadly. He writes, "Among
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today's denominational families recognizing the mselves as largely w ithin the general
Free or Believers C hurch tradition are the various Baptist and Brethren bodies, the
American Campbellite tradition of the Disciples, C hristian C hurches, and C hurc hes of
C hri st, th e C hu rc h of God (Anderson) a nd othe r Wes leya n/ Ho liness bod ies, the
Society of Friends, Me nnonites, Pentecostals, and others" (p. 9D. For some of these
groups the connection is historically direct; for others it is a matter of "commonality of
certain C hristia n perspectives a nd practices" (p . I OJ . Calle n does not d iscuss the
Salvation Army, perhaps because of its views on baptism, but in many ways it also fits
within the traditio n. It is interesting that Calle n does not me ntion Dietrich Bon hoeffer,
whom Durnbaugh included in his discussion of radical Protestantism.
The irony, of course, is that many of the groups Calle n cites do not recognize their
own parentage (or partial parentage) because so much Protestant theology, including
ecclesiology, reflects a Reformed or Lutheran pe rspective. Callen's book is thus an
important corrective, extendi ng and continuing the ground-breaking work of George
H. Williams, Methodist Franklin Littell, and others in the 1950s and I 960s. Callen
documents the resurgence of Radical Reformation studies over the past half-century
which to some degree has corrected the negative stereotypes that predominated
within more politically connected Protestantism fo r 400 years.
Ca ll en also po in ts o ut impo rta nt diffe re nces between the Be lievers ' Church
tradition and contemporary American evangelicalism. Many evangelicals, for example,
ass ume that substitutionary atone me nt is the only orthodox understanding of the
meaning of Jesus' death fo r us. Callen points out the prefere nce of various Believers
C hu rc h theologia ns fo r the C hristu s victo r m od el w h ich, Call e n argues, is more
compatible with Scri pture and more relevant today than the substitutionary theory.
Does Callen defin e "Believers C hurch" so broadly that his portrayal of the tradition
blunts the costly, countercultural discipleship edge of authe ntic radical Christianity?
Possibly so, if one looks at actual expressions of this tradition in contemporary North
America. But Radical Christianity is really a call to recover this trad ition of costly
discipleshi p as the church moves into the fu ture. Toward the e nd of the book Callen
summarizes what this must mean today He argues, "The Believers C hurch offers a
third way for our time. It calls fo r rigorous discipleship, experi ence w ith the Holy
Spirit's power, biblical critique of contemporary culture, and the strategy of a newcommunity model of the church as a fun dame ntal aspect of a holistic w itness to
C hrist in the world" (p. 175D.
Callen's book now becomes an essential source not just fo r those who want to
understand the Believers' C hurch tradition but also, more broadl y, for understanding
and living the biblical vision of faithful C hristian witness and discipleship today.
HO W ARD A. SNYDER
Asbury Theological Se minary
Wilmore, Ky.
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Vahle, Neal. The Unity Movement. Philadelphia: Templeton Foundation Press, 2002.
As the author admits on page 405, the movement known as the Unity School of
Christianity, founded by Charles and Myrtle Fillmore in the latter part of the 19th
century, has received staunch doctrinal criticism from many, including those within
"mainstream Christianity," since its beginnings. Growing out of Mary Baker Eddy's
Christian Science religion, Unity is best known to evangelicals for what it denies (all
essential Christian doctrines) rather than what it affirms.
Neal Vahle, who holds a Ph.D. in American History from Georgetown University
(and has worked in the publishing field, serving as editor of Unity Magazine) , has for
the most part written this book as a historian, providing a source for those wishing to
learn of the teachings, organization, and growth and development of Unity.
The book (xvii, 485 pages) is divided into two parts, with chapters 1-5
documenting "The Unity Teachings: Yesterday and Today" (title of Part I). Part 2,
"The Growth and Development of the Unity Movement," explores in part the
financing of Unity, its development, some spiritual practices (such as "spiritual
healing"), and various ways in which members participate in the movement. Of
interest to me in Part 2 were chapters on "Unity and New Thought," "Unity and the
New Age [Movement]," and "Perspectives on Unity' Commentaries from Other
Spiritual and Religious Vantage Points."
In the introduction Vahle documents the teachings of the Fillmores: "God is not a
person," "Divine nature and human nature have the same characteristics," humanity can
rise above "faults and shortcomings . by complying with Divine Law and the Will of
God .. . by activating twelve faculties of the mind or centers of consciousness," Jesus was
"not the incarnation of God .. did not die on the cross to save humankind from its sins,"
and is "an exemplar for humankind" (p. 2). Vahle then continues to put flesh on these
introductory remarks in chapters 1-5 (see, for example, pp. 76-83, 106-108, 108-16,
67-70, respectively), admitting that teachers within Unity have criticized "traditional
Christianity for its inaccurate interpretation of the life and teachings of Jesus" (p. 67).
The strong point of the book is Vahle's ability to synthesize a tremendous amount
of doctrinal and historical material into his volume (though the size of the book will
be too massive for some) .
One weak point occurs in chapter 16, titled "Perspectives on Unity: Commentaries
from Other Spiritual and Religious Vantage Points ." In this chapter Vahle
dichotomizes between "Representatives of Mainstream Christianity" (pp. 405- 14)
and "Scholars in the Field of American Religion" (pp. 415-22), The "representatives,"
it seems, are those who sharply criticize Unity for its unbiblical teachings, while the
"scholars," it seems, are those who are less polemic in their remarks and take on a
more reporting nature to their writings. Yet, interesting to me is that Vahle places Dr.
James Teener- who according to Vahle "wrote a Ph.D. dissertation in American
religious history on Unity in 1939" and who wrote that Unity takes biblical teachings
and interprets them with Hindu notions-in the "representatives" group, stating that
"Teener viewed Unity from his position as general presbyter for the Kansas City
Presbytery, rather than from his role as a scholar and academic" (p. 406, emphases
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minel. Is the assumption here that any polemic against Unity is by d efiniti o n not
sc holarly? Furth e r, I fail to see how Dr Cordon Le wi s, profess or of C hri sti a n
Philosophy a nd Theology at Denver Seminary, with a PhD. in Philosophy from
Syracuse University, and well known for his seve ral books on religio n, should simply
be cast into the "representatives" group.
Afte r documenting in the same chapte r some observations by Non-Unity New
Thought teachers (pp. 422-24) that are sympathetic to Unity, Vahle closes the book
with "C hallenges to Be Met" by Unity. For example, in question form he asks, "can
Unity School of C hristianity :. 3 . Provide a work e nvironme nt that fosters high
employee morale? 4. Efficiently organize and administer its internal operatio n to ga in
maximum benefit from its financial resources?
6. Ope rate a publications program,
both books and magazines, that serves to inform and inspire Unity students, attract
new people to the Unity teachings, and sustain itself financially?" (p. 4 2 5l. These are
insightful questions.
He further asks, "Can the Unity moveme nt at large: I Present its goals, purposes,
and teachings in such a way that traditional Christia nity w ill view Unity as falling
within the broad spectrum of its teachings rather than as a cult or heretical sect?" (p.
426 l. Speaking as one within traditional C hristianity who has been a relatively longtime critic of Unity, my answer is that I certainly hope and pray so, but that in order
fo r Unity to do so it would have to "do," as common parlance has it, "a 180 ." It would
have to affirm and believe, for starters, that Jesus is exclusively the C hrist, is Cod the
Son incarnate, is the only way of salvation, was crucified on the cross and shed his
blood fo r the fo rgiveness of the sins of all who call upon his na me, was raised bodily
from the dead, who now and forever reigns as Cod the Son, the second person of the
Trinity, and who is our great high priest and mediator that will come again to judge
the living and the dead.
STEVEN TSOUKALAS
Asbury Theological Se minary
Wilmore, Ky
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