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Editorial: Transformations

WE INTRODUCE THIS issue with Derek
Tidball’s seasoned article reviewing
the way the Bible is used by evangeli-
cals in the important ministry of pas-
toral care. This leading English theolo-
gian says, ‘The goal of using the Bible
in pastoral practice must be to bring
people to experience eternal life
through Jesus and then to lead them to
maturity in him. Used rightly, it is a
wonderful channel of life, and life in all
its fullness.’ But he warns, ‘If our use
of the Bible does not accomplish this,
then we should re-examine whether we
are using it aright.’

Then, to coincide with a consulta-
tion the WEA Theological Commission
is sponsoring soon on the uniqueness
of Christ in relation to the presentation
of the gospel to Jewish people, we have
areview by Oskar Skarsaune (Norway)
of the way early Christological think-
ing developed in relationship to the
Jewish concept of Messiah. He chal-
lenges the popular idea of the ‘hell-
enization’ of Christianity, arguing that
the developed Christologies have ‘a
solid biblical and Jewish basis’. So with
credible evidence, he supports the view
that ‘it is unjewish to say that this [the
incarnation] is something the God of
the Bible cannot do’.

Evangelical attitudes towards the
Roman Catholic Church and relation-
ships between the two traditions con-
tinue to occupy the attention of many,
especially as significant changes are
continuously taking place within both
these communities. The WEA Theolog-

ical Commission is keeping abreast of
these and so we present an overview of
the situation by Pietro Bolognesi
(Italy) which was prepared for a recent
consultation of the European Evangel-
ical Alliance.

Our concluding articles embody new
approaches which will spark interest.
Christopher Fung, a scientist from
Hong Kong, presents a comprehensive
vision of the work of Christ in relation
to the Sabbath and its deepest meaning
in the history of salvation. This will
doubtless not appeal to all our readers,
but its fascinating images will surely
evoke new appreciation for the wonder
of God’s plan for us and the world.

Then Jim Harries puts forward the
view that the ‘implementation of
“holistic mission” strategies across
Africa (and presumably elsewhere) has
inadvertently resulted in serious prob-
lems’, especially unhealthy depen-
dency and serious impeding of local ini-
tiatives and development due to funda-
mental misunderstandings and mis-
communication of ideas and intentions.
This results not only in ‘serious theo-
logical distortions’ but also the disem-
powering of the recipients, the very
opposite of the purpose of the aid in the
first place. At very least, this raises a
serious challenge about presupposi-
tions and methods which needs careful
attention. But then we expect all of our
articles to present us with truths that
challenge and therefore contribute to
our aim of ‘discerning the obedience of
faith’!

David Parker, Editor.
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Use and Abuse of the Bible in
Pastoral Practice: An Evangelical
Perspective

Derek J. Tidball

KevwoRrps: Evangelical, Bible, pas-
toral care, hermeneutics, exegesis,
psychology, wholeness

In 1988 Stephen Pattison commented
on the curious absence of discussion
about the way to use the Bible among
pastoral theologians. There was, he
suggested, no doubt about the Bible’s
importance, or even its authoritative
status, since it was consulted and
appealed to frequently but, he
lamented, ‘The fact is that pastoral
theologians seem to have almost com-
pletely avoided considering the
Bible....There is an almost absolute
and embarrassing silence about the
Bible in pastoral care theory.”

Recent years, however, have seen a

1 Stephen Pattison, A Critique of Pastoral Care
(London: SCM, 1988), p. 106.

revival of interest in the role of the pas-
toral use of the Bible, not least because
of initiatives that Stephen Pattison has
taken with his colleagues at Cardiff
University, in conjunction with the
(British) Bible Society. Research pro-
jects have been undertaken and con-
ferences held which have led to the
publication of several significant vol-
umes.” These encouraging initiatives
have sought to be genuinely inclusive
and brought evangelicals into real
engagement with those who would
have a very different understanding of
the Bible from them.

2 Paul Ballard and Stephen Holmes (eds.),
The Bible in Pastoral Practice (London: Darton,
Longman and Todd, 2005); Gordon Oliver,
Holy Bible, Human Bible (London: Darton,
Longman and Todd, 2006); and, Stephen Pat-
tison, Margaret Cooling and Trevor Cooling,
Using the Bible in Christian Ministry: A Work-
book (London: Darton, Longman and Todd,
2007).

Rev. Dr. Derek J. Tidball (PhD Keele) is a Baptist pastor who has served as the Head of the Mission
Department of the Baptist Union of Great Britain and most recently for twelve years as Principal of London
School of Theology. He is chair of the Council of the Evangelical Alliance in the UK. He has written numerous
books including Skilful Shepherds: An Introduction to Pastoral Theology, The Message of the Cross and
The Message of Leviticus in IVP’s ‘Bible Speaks Today’ series. This is a revised and updated version of a paper
originally given to an MA Seminar for the Cambridge Theological Federation in 2004. (Email:

derekjtidball@googlemail.com)
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This paper does not set out to
review the Cardiff/Bible Society pro-
ject but to reflect independently on the
use and abuse of the Bible in pastoral
practice from an evangelical perspec-
tive.?

| Definitions

I begin with definitions. ‘Pastoral prac-
tice’ I interpret as an inclusive term to
include not just the one-to-one dimen-
sion of pastoral care or counselling, or
that pastoral practice which might
involve a pastor with a family or small
group, but the total range of pastoral
activity which includes the activity of
preaching and the leading of worship
and the shaping of the liturgy as well.
This broad definition consciously
embraces ‘the whole gamut of Christ-
ian ministry related to the comprehen-
sive needs of other human beings™ so
as to broaden our understanding of
care away from a narrow focus on indi-
vidual counselling. Much pastoral care

3 This paper is a revised and updated paper,
originally given to an MA Seminar for the Cam-
bridge Theological Federation in 2004. Those
who issued the invitation had not expected me
to comment as an evangelical on how others
used the Bible but to confine myself to an
exploration of how evangelicals used it. The
title given, however, seemed to invite wider
reflection, even if the major part of the paper
was devoted to exploring evangelical practice.
4 This is part of the definition used in Patti-
son, Cooling and Cooling, Using the Bible in
Christian Ministry, p. 10. Pattison’s own defin-
ition was, ‘pastoral care is that activity, under-
taken especially by representative Christian
persons, directed towards the elimination of
sin and sorrow and the presentation of all peo-
ple perfect in Christ to God’ (Critique, p. 13).
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takes place in the context of preaching
and worship in formal services, while
other pastoral care takes place in per-
sonal, often casual, conversation.

By ‘a pastor’ I do not intend to imply
someone who is necessarily ‘ordained’
since Evangelicalism has always rec-
ognized leaders who have emerged out-
side the formal structures of the
church and, indeed, some of its
branches, such as the Christian
Brethren, reject the clergy/laity dis-
tinction altogether. Certainly in many
local churches pastoral care is exer-
cised by lay folk and, sometimes less
happily, often by untrained lay folk.
That makes an examination of how
they might use the Bible even more
crucial.

‘Evangelical’ might be more diffi-
cult to define. I use it not in the Euro-
pean sense of the evangelical church
which emerged in contrast to Catholi-
cism following the Reformation, but in
the sense of that stream within the
church which became a self-conscious
movement following the Evangelical
Revivals in the 1700s. It has gone
through many forms and today is a
diverse movement. The label is fre-
quently used as if synonymous with
Fundamentalism but such an equation
is indefensible.’ Evangelicalism
embraces a spectrum of positions
which at one end finds more funda-
mentalist expressions but at the other
appears to have a fuzzy boundary with
classic liberal theology. What then
holds it together?

5 See, Derek Tidball, Who are the Evangeli-
cals? (London: Marshall Pickering, 1994), pp.
17-18.
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For all the criticism there has been
of it, David Bebbington’s® suggestion
that Evangelicalism is that section of
the church marked by a combination of
four characteristics, namely, conver-
sionism, activism, biblicism and cruci-
centrism, remains an excellent frame-
work to distinguish it from others in
the church. To these perhaps the will-
ingness to act interdenominationally
should be added.

It is the third of these characteris-
tics which particularly concerns us in
this paper. Taking their cue from the
Reformers and Wesley, who desired to
be a ‘man of one book’,” Evangelicals
show a supreme interest in the Bible
and a devotion to it. Their doctrinal
statements will usually refer in a short-
hand way to ‘the authority’ of the Bible®
as ‘supreme’ or ‘sole’ and their critics,
somewhat understandably, might refer
to them as having a trinity of Father,
Son and Holy Bible—at least until
recently when the advent of the closely
related charismatic movement some-
what changed the emphasis. When
challenged, evangelicals, of course,
believe the supreme authority belongs

6 David Bebbington, Evangelicalism in Modern
Britain (London: Unwin Hyman, 1989), pp. 5-
17. Criticisms may be found in D. A, Carson,
The Gagging of God: Christianity Confronts Plu-
ralism (Leicester: Apollos, 1996), pp. 449-451
and Kenneth Stewart, ‘Did evangelicalism
predate the eighteenth century?’, EQ, 77.2
(2005), 135-153.

7 Wesley used the phrase more than once but
it can be found in the Preface to his Sermons,
vol 1.

8 Forareview see, . I. Packer and Thomas C.
Oden, One Faith: The Evangelical Consensus
(Downers Grove, Ill: InterVarsity Press,
2004), pp. 39-57.

Derek J. Tidball

to God, to Christ, the living Word, and
to the Spirit, the one who transmits the
word today. But they see no reason to
downgrade the importance of the Bible
in their theological framework and
they will not accept any disjunction
between the living word and the writ-
ten word. The Bible is central in shap-
ing their view of God—it is a revelation
of God and his ways—and their inter-
pretation of the Christian faith.

We could develop the theme of an
evangelical view of the Bible, paying
particular attention to the way evan-
gelicals have formulated their views
over the centuries, being at first very
much affected by the Enlightenment,
then by the Romantic movement and
recently by postmodernism. This, of
course, has an impact on the way the
Bible is used pastorally, as we shall
see, but this is not the primary subject
of this paper. Suffice it to say that the
Bible is central.

Its centrality stems from its inspira-
tion (2 Tim. 3:16-17) and this gives
rise, in turn, to its sufficiency and its
dynamic nature. Paul tells Timothy
that the God-breathed scripture ‘is use-
ful for teaching, rebuking, correcting,
and training in righteousness, so that
God’s servant may be thoroughly
equipped for every good work’. There is
nothing we should need that we do not
find within it: it is sufficient; but that
does not mean every question will
receive a direct and immediate answer
or that it is right to come to the Bible
as if it is some form of supreme refer-
ence book where we can find obvious
solutions to all the problems we face in
life. This was the mistake of some dur-
ing the initial stages of Enlightenment
enthusiasm and is still reflected in the
way some evangelicals use the Bible.
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The evangelical position also gives
rise to the view that the Bible has a
dynamic power which generates
change in people’s lives. It is not
regarded as magic: take a text a day, as
you may take an aspirin, and the cure
will automatically follow. The reading
and study of the Bible needs to be com-
bined with faith, as Hebrews 4:2
argues. Nonetheless, James 1:21,
which uses the dynamic image of ‘the
implanted word, which can save you’
and 1 Peter 2:2 which uses the image
of craving for ‘pure spiritual milk, so
that by it you may grow up in your sal-
vation’ suggest a basis for the evangel-
ical view of the Bible as a spiritual
growth hormone.’ It is as Justin Martyr
said:

I'would wish that all, making a res-

olution similar to my own, do not

keep themselves away from the
words of the saviour. For they pos-
sess a terrible power in themselves
and are sufficient to inspire those
who turn aside from the path of rec-
titude with awe; while the sweetest

rest is afforded those who make a

diligent practice of them.*

Exactly how that translates into the
practical handling of the Bible in Evan-
gelicalism varies and leads some, at
the fundamentalist end of the spec-
trum, to a proof-text, sound-bite type of
approach and to others at the more
open end to a more reflective imagina-
tive approach.
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Il The Greatest Abuse...

Before, however, turning in more detail
to how evangelicals use the Bible in
pastoral care, let me mention three
general abuses which evangelicals dis-
cern in the way the wider church uses
the Bible in pastoral care.

1. Neglect

One form of abuse is neglect. Child car-
ers do not have to physically assault a
child to be guilty of abuse—they just
have to ignore the child. Evangelicals,
of all shades, would want to argue that
the greatest abuse of the Bible is its
neglect. The failure to use it is one of
the greatest scandals of the church in
recent times. As Herbert Anderson
notes, while evangelicals have
asserted more and more strongly the
authority of the Bible, others have
found it less and less relevant or seen
it merely as one resource among many
others but not especially normative."
Thomas Oden, in a number of
places,” has championed the cause
(and it is a cause) that pastoral care
should not be held in psychological
captivity. He has researched the text-
books used in the training of clergy in
pastoral care and found that the disci-
pline which informs clergy training is

9 See further, Derek Tidball, ‘The Bible in
evangelical spirituality’ in Ballard and Holmes
(eds.) The Bible in Pastoral Practice, pp. 258-
274.

10 Dialogue with Trypho, ch.8.

11 Herbert Anderson, ‘The Bible and Pas-
toral Care’, in Ballard and Holmes (eds.) The
Bible in Pastoral Practice, p. 196.

12 Care of Souls in the Classic Tradition
(Philadelphia: Fortress Press, 1984); ‘Recov-
ering Pastoral Care’s Lost Identity’ in The
Church and Pastoral Care Leroy Aden and J.
Harold Ellens, eds., (Grand Rapids: Baker,
1988), pp. 17-40 and Pastoral Theology: Essen-
tials of Ministry (San Francisco: Harper and
Row, 1983).
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psychology, with its amoral commit-
ments, rather than theology. Whilst
there are many references to contem-
porary psychological theories and
scholars, there is almost the total
absence of reference to the Bible or
even to the great tradition of pastoral
care to be found in the Apostolic
Fathers.

The situation has changed in some
respects since Oden began his cam-
paign on this issue. There has been a
greater recognition that pastoral care
cannot be detached from a moral
framework and it has broken out some-
what from a psychological captivity to
embrace wider sociological and psy-
chological perspectives. But still too
often pastoral caregivers in the church
neglect the Bible altogether.

2. Demotion

So, although from their viewpoint there
are gains, evangelicals remain uneasy
with an approach to pastoral practice
which uses the Bible but merely as one
of a number of resources to which one
might turn without giving it any sense
of priority. The approach, common,
according to Donald Capps of Prince-
ton,” in the middle of the last century
in Europe, recognizes the Bible has a
place, but it is only one voice around
the table and has no privileged status.
Its use is ad hoc and it only indirectly
informs the discussion. It neither
establishes the goals to be reached in
the pastoral process, nor is it allowed
to critique the other voices that con-
tribute to the conversation.

13 ‘The Bible’s Role in Pastoral Care and
Counselling’ in Aden and Ellens (eds.) The
Church and Pastoral Care, pp. 43f.

Derek J. Tidball

Michael Taylor, is a later English
representative of this position. In his
book Learning to Care, he dismisses the
possibility of absolutes guiding our
pastoral practice and pleads for it to be
based on living doctrine, informed by
contemporary knowledge. He con-
cludes,

On occasions older literature
including the Bible will deal with
the same issues that we are dealing
with and will be worth consulting,
though we shall need to remember
that changes in culture and circum-
stances often make the similarities
more apparent than real.™

For an evangelical this is to margin-
alise Scripture in an unwarranted fash-
ion and an abuse of the Bible in pas-
toral practice. The Bible is not only to
be used, but to have a sense of priority,
not only an ancient document but a
contemporary and living word.

3. Revisionism

This raises huge issues of hermeneu-
tics and here is not the place to address
them. But evangelicals become very
unhappy when what they regard as the
plain teaching of the Bible on an issue
is reinterpreted in such a way that the
Bible is made to sound as if it is saying
the exact opposite of what it appears to
be saying. A particular current exam-
ple is that of homosexual practice.
Complex as itis, many evangelicals are
handling the issue with great personal
and pastoral sensitivity, and they are
grappling with the theological, moral
and exegetical complexities of it but

14 Michael Taylor, Learning to Care (London:
SPCK, 1983), pp. 101f.
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most still cannot agree that homosex-
ual practice is one which can be com-
mended for disciples of Jesus. A good
illustration of how they are handling it
pastorally and theologically might be
found in Ray Anderson’s recent book,
The Shape of Pastoral Theology: Empow-
ering Ministry with theological Praxis,
chapter 16.”

lIl The Evangelical Use and
Abuse of the Bible

How then do evangelicals use the
Bible? Evangelicalism is essentially a
popular movement and a protest move-
ment. Its scholars, however, have
increasingly adopted the tools of mod-
ern scholarship in their approach to the
Bible, wishing to defend the Bible
against its critics on their own terms.
Hence, many have engaged in histori-
cal criticism and there is a wealth of
Bible commentaries to demonstrate
the point. They have been less involved
until recently in systematic reflection.

Many rejoice in the more recent
developments in hermeneutics and
have grappled with the philosophical
and epistemological foundations
involved, even if some remain very cau-
tious about the more subjective and
postmodern underpinning of the enter-
prise. Canonical approaches have been
welcomed with some enthusiasm. But
the more the scholars have engaged
with the academy, the more suspicious
many evangelicals at pew level have
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become of them and there can be a
fairly wide gulf between scholarly writ-
ing and popular practice.

To evangelicals, the Bible is the
book of the people, not the book of the
scholars, or even of the pastors.' It is
a book for all, not just the intelli-
gentsia. To them, as Gregory the Great
put it, ‘The Bible is water where lambs
may safely walk (as well as) great ele-
phants swim.” Many evangelicals,
therefore, have been brought up to love
it, read it, learn it and imbibe it. They
believe Psalm 119:105 at face value:
‘Your word is a lamp to my feet and a
light to my path’. They also take seri-
ously the active role of the Holy Spirit
as its interpreter today.

This has both strengths and weak-
nesses. Its strengths are that it pro-
vides a particular reader-response type
approach to Scripture, albeit one which
predates recent postmodern theories
and albeit one where readers are not
usually aware of their own presupposi-
tions. That is lauded in some circles as
a rediscovery of what the Bible origi-
nally was: the book of the community
of ordinary people. It gives the Bible
back to the people.

An example was presented in the
Cardiff Conference as a positive exam-
ple by one speaker. The reading of the
parable of the Good Samaritan in one
household in Sheffield led to the chil-
dren demanding they should share
their food with their poor neighbours.
In this case the outcome was positive

15 (Dowmers Grove: IVP, 2001). Among a
vast literature see also, Stanley J. Grenz, Wel-
coming But Not Affirming: An evangelical
response to homosexuality (Louisville: West-
minster John Knox Press, 1998).

16 This differs from Wesley Carr, Handbook
of Pastoral Studies (London, SPCK, 1997), p.
27, who says, ‘Scripture chiefly addresses the
pastor and not the client’. Nonetheless, he
refers to scripture as a vital resource.
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but no one asked the question as to
what would have happened if they had
read some parts of the Deuteronomic
Law and decided as a result to stone
their neighbours who were having
affairs?  Undisciplined  reader-
response, whether by evangelicals or
others, can prove disastrous. Good
hermeneutical principles cannot be
avoided.

Here we turn to particular evangeli-
cal approaches in the use of the Bible
in pastoral care.

1. A ‘promise box’—snippets of
insight.

My grandmother had a box containing
little scrolls of paper on each of which
was a verse, or even part of a verse, of
scripture. It was her practice to extract
one at random each day using a pair of
tweezers and read what it said, taking
it as the motto for the day. The choice
of texts often reflected an evangelical
canon within the canon. The text was,
of course, completely out of context
and made to apply to one’s life regard-
less of its particular relevance. It was
assumed that whatever problem we
faced—and here we see the Enlighten-
ment legacy—there will be an answer,
usually a very clear and direct answer,
to it in the Bible. Whether this exact
custom is practised or not it is symbolic
of the way many evangelicals use their
Bibles in relation to themselves and
pastorally in relation to others.

A popular but more refined example
of this is seen in the approach of the
Gideons Bible. It is not as hit-and-miss
as the promise box, since the reader is
directed to an appropriate text by con-
sulting a menu of problems or circum-
stances. Nonetheless, Chris Wig-

Derek J. Tidball

glesworth has provided us with a
robust critique of it in the Dictionary of
Pastoral Care.”

The hotel bedroom, ‘Gideons’ Bible
contains a list of verses deemed
suitable for various problems in
life. Whatever emergency value
this may have, it is a poor model for
pastoral use.... The pastoral prob-
lems created by this approach
should also be listed: absence of
relationship, blocked expression of
feelings, coerced responses, failure
to listen, hasty diagnosis, prema-
ture advice, selective emphasis,
superficial solutions, etc. More
serious still is the attraction this
approach has for the insecure pas-
tor whose authority is shored up by
the symbolic significance the Bible
has for many people. Linked to this
is the dependence (q.v.) encour-
aged by the pastor who is expected
to know the ‘correct’ verse for each
succeeding need. It is hardly sur-
prising that such abuse has led
many counsellors into leaving out
use of the Bible from their work.

His objections may be expressed
like this:

e It ignores hermeneutical issues,
whilst practising poor
hermeneutics. ‘The Bible says it,
we believe it, that settles it.’
Anyone can justify all sorts of
behaviour and belief without
decent hermeneutics. A cre-
ation, fall, redemption and con-
summation framework is need-
ed.

e [t can be insensitive, saying the

17 (London, SPCK, 1987), p. 25.
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right thing at the wrong moment
or in the wrong way. Job’s com-
forters often come to mind.

e [t can degenerate into the use of
proof texts. Learn the words and
quote them as if it is a magic
chant or as if that automatically
deals with the problem.

¢ It shows no awareness of how
people respond to the Bible. Is it
seen by readers as a construc-
tive authority or an authoritari-
an task master which may,
indeed, be part of their problem?

e It can deal with superficial
symptoms while failing to deal
with deeper issues.

e It can be very hit and miss in its
use of scripture.

e It can be wooden, literalistic and
legalistic in its use of the Bible.

¢ It can provide the pastor with a
false, even dangerous, authority.

Although evangelicals must plead
guilty to some of Wigglesworth’s stric-
tures, both in relation to something
like the Gideons Bible and even more
widely in relation to their use of the
Bible in preaching, many of the above
criticisms fall because they fail to take
into account the presence of the Holy
Spirit in the transaction between the
person reading the Bible and the Bible
itself. God’s normal method may well
be to use people to interpret and apply
Scripture to needy individuals, as illus-
trated by Philip’s encounter with the
Ethiopian Official in Acts 8:26-40, but
he is not restricted thereby. The Holy
Spirit is the chief interpreter (Jn.
14:26-31;16:12-15) whois present and
at work even when others are absent.
He is the indispensable partner in any
pastoral transaction, however gifted
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the counsellor or skilled in hermeneu-
tics he or she might be, if the conver-
sation is to bear good fruit.

Furthermore, who is to say that
while radical surgery may be neces-
sary, first aid may not prove the first
step on the road to healing before
surgery is possible? And in some situa-
tions it may be sufficient on its own.
Deeper solutions may well be required
than the Gideons Bible provides but it
may well provide (and in countless
cases it has provided) a crucial prelim-
inary step towards a more mature
faith.

It would be wrong for evangelicals
to derive false encouragement from
this and think themselves exempt from
the need for good hermeneutics and the
serious work involved in handling
scripture aright. But the God who is
capable of speaking through Balaam’s
ass, and who provides a multitude of
illustrations in the Bible of speaking
through imperfect messengers, is
capable of owning the less than perfect
efforts of such an approach.

2. A textbook—detailed
prescriptions

This is illustrated most clearly by the
writings of Jay Adams who has had a
major influence on a segment of the
Evangelical church. He rejects the
value of contemporary disciplines such
as psychology or psychiatry and
regards the church’s adoption of them
as a betrayal of our message. He
argues that the Bible alone is all we
need. He advocates using the Bible as
a textbook both in diagnosing prob-
lems and prescribing answers, both
when handling general and when han-
dling specific problems.
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He does not consider this a debat-
able option.” ‘The Bible’s position is
that all counsel that is not revelational
or based upon God’s revelation, is
Satanic.””” He asserts his belief that the
Bible is able to answer every problem
comprehensively.”’ Hand in hand with
this conviction goes a particular
method. The Bible is to be used con-
frontationally as a tool of rebuke, in
order to correct wrong behaviour, not
as encouragement or paraklesis. Bas-
ing his approach on Colossians 1:28-29
where Paul writes of ‘warning’ or
‘admonishing’ (nouthetountes) every-
one, so that he may ‘present everyone
fully mature in Christ’ (TNIV), Adams
calls his approach ‘nouthetic coun-
selling’.

There are attractions to this posi-
tion. Busy pastors have no time, let
alone expertise, to negotiate their way
through contemporary counselling the-
ories. So to be told that their expertise
which lies in their knowledge of the
Bible, is not only all they need but all
that it is legitimate for them to use,
boosts their confidence. It is not diffi-
cult to see the connection between this
counselling approach and the Evangel-
ical doctrine of the sufficiency of Scrip-
ture.

In spite of this, the approach has

Derek J.

18 Jay Adams, The Use of the Scriptures in
Counselling (Phillipsburg: Presbyterian and
Reformed, 1975), p. 5.

19 Jay Adams, More Than Redemption
(Phillipsburg, Presbyterian and Reformed,
1979), p. 4.

20 Among his many other writings see, Com-
petent to Counsel (Phillipsburg: Presbyterian
and Reformed, 1970) and The Christian Coun-
selor’s Manual (Phillipsburg: Presbyterian and
Reformed, 1973).
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been severely criticised by other evan-
gelicals for a number of reasons.** The
noutheteo word group is small in com-
parison with other words that relate to
pastoral care in Scripture, such as
parakaleo, and Adams over-emphasizes
it.”? He lacks a deep understanding of
creation and personhood. People are
essentially actors and what people do
is what they are. He does not take into
account the deeper structures of per-
sonhood or that they may, for example,
be complex unities who are shaped and
moulded by their genes or their
upbringings. So, never mind what the
problem is, change their doing and the
rest will follow.”? Emotions have a sec-
ondary and contingent place at best.

The same lack of depth is evident in
handling of sin. He has little place for
the fallenness of creation. Although he
does not believe that the difficulties we
experience are in direct proportion to
the sin we commit, he very quickly
builds a connection between the symp-
toms of our suffering and our individual
sin as the cause of them, or a major
contributor to them. Sin is about the
actions we do rather than a result of
being the people we are.

Confrontation about our behaviour,
therefore, is the answer without
indulging in the the complexities of a
solution. And, as with Wigglesworth’s

21 See, inter alia, William Challis, The Word of
Life: Using the Bible in Pastoral Care (London:
Marshall Pickering, 1997), pp. 126-145 and
Derek Tidball, Skilful Shepherds: Explorations
in Pastoral Theology (Leicester: Apollos, 1986,
2007), pp. 236-241.

22 Challis, The Word of Life, p. 139f.

23 This applies to Christians only. Adams
regards regeneration as an essential prerequi-
site to helping people.
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criticism of the approach of the
Gideons Bible, the practitioners of this
approach can use the Bible very atom-
istically (hence, Adams’ love of
Proverbs) and credit pastors with a
dangerous authority that leads them to
give superficial answers to any and
every problem when sometimes more
in depth treatment is required.

There are other, more nuanced, less
clumsy and more sympathetic exam-
ples of this position, which is often
associated with Reformed Evangeli-
cals although not exclusively so. Mar-
tyn Lloyd-Jones, for example, a medical
physician who became one of London’s
best known preachers, often argued
that the need was to believe the right
doctrine and to understand correctly
with one’s mind and then the right
actions and emotions would follow. A
classic statement of it can be found in
his book, Spiritual Depression: Its causes
and cure.”* He succinctly sums up his
approach in the opening chapter.

The main art in the matter of spiri-
tual living is to know how to handle
yourself. You have to take yourself
in hand, you have to address your-
self, preach to yourself, question
yourself...And then you must go on
to remind yourself of God, Who God
is, and what God is and what God
has done, and what God has
pledged himself to do. Then having
done that, end on this great note:
defy yourself, and defy other peo-
ple, and defy the devil and defy the
whole world...”

Although one can see the value of
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such an approach for some who have
been seduced by over-self-indulgent
western cultures, or who face trivial
depressions that are more due to self-
ishness than to reality, it requires a
fairly strong ‘self’ or ‘ego’ to benefit
from such advice when depressed and it
would be a despairing and damaging
approach for those who were clinically
depressed. The nouthetic approach is
not a responsible pastoral approach if it
is used exclusively or even if it is the
default position which is adopted. A
much broader and more sensitive range
of tools is essential for effective pastoral
care as the Bible itself recommends.*

3. A framework—significant
perspective

The Bible is seen by other evangelicals
not, on the one hand, as a detailed ref-
erence book but certainly, on the other
hand, as much more than a vague
resource. Examples may be found in
Selwyn Hughes or Larry Crabb.”” Sel-
wyn Hughes recently wrote that we
need a clear grasp of our problems ‘and
we must understand them from a bibli-
cal point of view’.”® But he does not
mean the same by this as Jay Adams
does. He is not anti-psychiatry and
gives serious attention to the emo-
tional dimension of our lives and to the
power of imagination within them.

24 M. Lloyd-Jones, Spiritual Depression (Lon-
don & Glasgow: Pickering and Inglis, 1965).
25 Lloyd-Jones, Spiritual Depression, p. 21.

26 See, for example, 1 Thess. 5:14.

27 Larry Crabb, Effective Biblical Counselling:
How to become a Capable Counsellor (Grand
Rapids: Zondervan, 1977) and Understanding
People: Reaching Deeper through Biblical Coun-
selling (Grand Rapids: Zondervan, 1987).

28 Selwyn Hughes, Christ Empowered Living
(Nashville: Broadman and Holman, 2001), p.
91.
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Even so, he insists, ‘I simply believe
that Scripture can give us more com-
plete and reliable answers to human
problems than the best secular text-
books on the subject of the human psy-
che.’®

It does this by addressing the frame-
work through which we view life and
our worldviews rather than dealing on
a surface level just with the presenting
problem itself. Consequently, much
has to do with unearthing the deep
longings and thirsts which drive our
lives and how they express themselves
in the goals we choose (many of which
may be inappropriate) and of the
escape strategies (which may well be
neurotic) that we devise to retreat from
frustration when our goals are not met.
These factors have an effect on our
sense of security, self-worth and sig-
nificance.

It is a long way from the Bible as a
quick tonic. It is a more open explo-
rative approach, as well as a deeper
one. It demonstrates a much greater
understanding of human personhood,
of the need for intimacy and community
and of the varied impact of the fall on
people’ lives. Yet it stays within the
reach of popular counsellors, thou-
sands of whom have been trained
through CWR seminars and courses
around the world.*

4. The Bible informs a system:
shaping a psychological
approach
Roger Hurding is our representative
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here. A professional psychotherapist,
Hurding believes strongly that pas-
toral care should be community-based
and exercised both within the fellow-
ship and outside in the local commu-
nity. He argues that there are four main
psychological perspectives and each
one uses the Bible in a different way.
No one system is superior to another,
although one might be more appropri-
ate than another, and each relates to a
particular style of scripture.®

e Cognitive-behavioural
approaches are prophetic in style
and prescriptive in their use of
the Bible. Hebrews 4:12 epito-
mises the approach.

e Analytic approaches look for
healing (inner healing) and
emphasize the wisdom approach
and reflection. Psalm 139 and
meditation would epitomize this
approach.

e Relationship counselling empha-
sizes issues of formation and is
pastoral in style. It tends to
paraklesis, with John 14:16-18
and passages like 2 Corinthians
1:3-5, epitomizing the approach.

e Inner journey, which Hurding
calls Christian transpersonal-
ism. Itis priestly in style and uses
the Bible imaginatively. The
counsellor is a fellow traveller on
pilgrimage with the person seek-
ing help.

Hurding himself adopts an eclectic

29 Hughes, Christ Empowered Living, p. 91.
30 CWRis the Crusade for World Revival, the
organisation founded by Selwyn Hughes as an
umbrella for his ministries.

31 Roger Hurding, The Bible and Counselling
(London: Hodder and Stoughton, 1992), pp.
147-178. His fuller position is to be found in
Roots and Shoots: A Guide to Counselling and
Psychotherapy (London: Hodder & Stoughton,
1986).
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approach but within some very clear
boundaries.” He writes of the way in
which ‘much counselling is blighted on
the one hand by a hard-edged emphasis
on the written word that tends towards
aridity and judgmentalism and, on the
other hand, by a type of experience-
centred stress on the Holy Spirit that
leads to emotional instability and doc-
trinal looseness’.** He believes we need
to negotiate between the twin perils of
Biblicism and subjectivism by a right
and careful balance between the word
and the Spirit.

5. Living communication and
understanding genre

This approach has much in common
with what Stephen Pattison terms the
‘informative approach’.** He illustrates
it chiefly in reference to Donald Capps’
book, Biblical Approaches to Pastoral
Counselling.® It works with the genre
of scripture and uses scripture to give
intentional shape to our experiences.
Capps has done much in terms of the
use of lament in the grief process. He
relates it to Kubler-Ross’s work on
grief and shows how by expressing
complaints, trust, petition, finding
assurance and renewing vows, our val-
ues are addressed and comfort is
found.

But he has also written of the place
of proverbs and parables. The former is
particularly relevant in premarital

32 For a critique of Hurding see Challis, The
Word of Life, pp. 156-161.

33 Hurding, The Bible and Counselling, p. 158.
34 Stephen Pattison, Critique, pp. 123-126.
35 Donald Capps, Biblical Approaches to Pas-
toral Counselling (Philadelphia, Westminster,
1981).
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counselling and represents a treasury
of human experience which ‘has the
claim of divine sanction’. It provides
‘arrows’ into life and understanding.
Parables often relate to broken rela-
tionship with resolutions coming when
people gain new perceptions about
themselves, others and their world.

Eugene Peterson is an example that
Evangelical pastors would be familiar
with, especially his book, Five Smooth
Stones for Pastoral Care.*® Peterson
takes the Wisdom books as models of
the pastoral work of prayer-directing
(Song of Songs); story-making (Ruth);
pain-sharing (Lamentations); nay-say-
ing (Ecclesiastes) and community
building (Esther). He provides us with
rich insights—for example, that the
Song of Songs was read at the
Passover so that the meal did not
degenerate into a mere ritual and
empty formula and in order to rekindle
warmth in the heart for God. Ecclesi-
astes, which he takes as a book of true
piety, refuses to let pastors come up
with the easy answer or promise mira-
cles that never happen.

Each generation of pastors, he
argues, needs to build its own super-
structure and, for that ‘there is not
much pastoral work in scripture that
can be taken over, as it is, into a pas-
tor’s routines’.”” But the Bible does
provide us with a foundation on which
we must build and it is on this, not our
own, we must build. To do so we have
to dig down deep into scripture, like

36 Eugene Peterson, Five Smooth Stones for
Pastoral Care (Grand Rapids: Eerdmans,
1980).

37 Peterson, Five Smooth Stones for Pastoral
Care, p. 11.
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archaeologists, to unearth the stones
we need to use.

6. A workbook—helping us to
learn to solve problems

Brian McLaren, one of the leaders of
the Emerging Church, has recently put
forward the view of the Bible as a pas-
toral workbook. He points out that the
Bible in 2 Timothy 3:16 does not claim
to be authoritative but useful. He com-
pares it to a maths book where you
work through exercises, using the text-
book to give you practice and teach you
methods and formulae which will help
you solve the problems for yourself.*®
This he says is what much of Scripture
is doing, especially in the narrative and
proverbial sections, which are exten-
sive.

It is an approach which resonates
much more with a postmodern evan-
gelical generation and engages with
the ambiguities of ethics and para-
doxes of life more than traditional
approaches. It makes more sense of
the narrative parts of the Bible which
are often open-ended or ambiguous in
terms of the right or wrong handling of
situations. Our mistake, he would
argue, is to see narratives as prescrip-
tive rather than illustrative, as
enshrining propositional truth, instead
of inviting us to enter a story and mesh
it with our own. To such people, the
use of narrative and tentativeness in
pastoral care is likely to grow.

Many evangelicals, however, would
want to point out that at the end of the
maths book there are answers which
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are either right or wrong and that no
teachers worthy of their profession
would be satisfied with pupils end-
lessly working through the exercises
unless they were learning to come to
the correct answers, by the correct
methods, as a result. To some evangel-
icals this approach seems to give away
too much

IV Conclusion

Evangelicals, then, do not adopt a sin-
gle but rather a variety of approaches
when using the Bible in pastoral care.
Some of the approaches are better at
avoiding the pitfalls of wooden inter-
pretations or of texts out of context
than others. Though each has
strengths and weakness, none is
exempted from the need to engage in
careful exegesis, take note of ques-
tions of genre and interact seriously
with hermeneutical issues. The more
imaginative approaches as much as the
more proof text approaches are all in
need of solid foundations lest they
prove to be nothing more than flights of
unsanctified fancy. But evangelicals,
by definition, should have no fear of
serious biblical study and of a mature
handling of scripture for pastoral pur-
poses.

The goal of using the Bible in pas-
toral practice must be to bring people
to experience eternal life through Jesus
and then to lead them to maturity in
him.* Used rightly, it is a wonderful
channel of life, and life in all its full-

38 Brian McLaren, A New Kind of Christian
(San Francisco: Jossey-Bass, 2001), p. 53.

39 This differs from the objective many in the
mainstream would adopt which speaks more
of physchological than spiritual wholeness, or
even of freedom defined as human autonomy.
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ness. If our use of the Bible does not
accomplish this, then we should re-
examine whether we are using it
aright.

As evangelicals, because we love
the Bible so much, we need to remind
ourselves frequently of the words of
Jesus to the Jewish leaders of his day:
‘You diligently study the Scriptures
because you think that by them you
possess eternal life. These are the
Scriptures that testify about me, yet
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you refuse to come to me to have life’
(John 5:39-40). I do not believe there
are any tensions between the written
word of God and the living word of God,
yet, we do well to remind ourselves
that our objective must be to assist
people in their growth in Christ and not
primarily to be able to quote chapter
and verse of the Bible. The Bible is a
wonderful means that God has given,
but the end is Christ himself.
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ONE OF THE MAIN strengths of God’s peo-
ple is their memory. The importance of
memory for Christians depends on the
basic fact that Christian faith is, above
all, a historical faith. History, of
course, is not the ultimate norm for
Evangelicals; nevertheless it remains
central in the definition of their beliefs
and identity, though this is sometimes
forgotten. Therefore, in order to define
the contemporary evangelical profile,
it is necessary to consider how Evan-
gelicals have considered their faith

throughout history and in relation to
other beliefs.

Undoubtedly, the relationship with
Roman Catholicism [from now on RC]
represents a major issue for Evangeli-
cals and, particularly, for the Evangel-
ical Alliance [from now on EA] which
represents them. Moreover, the under-
standing of a complex issue, such as
the relationship between the EA and
the RC church, demands a historical
perspective and the following report
represents such content.

Of course, we will not be concerned
with considering particular situations,
but rather we will oversee the general
trend and the great changes that
occurred in the last decades of the last
century, in the relationships between

Dr Pietro Bolognesi (ThM) is President of Istituto di Formazione Evangelica e Documentazione (IFED), a
library, research and teaching centre in Padua, Italy. He has studied at Bologna and at the Faculté Libre de
Théologie, Vaux-sur-Seine, France. Amongst his publications are Il popolo dei discepoli. Contributi per
un’ecclesiologia evangelica, 2007; Il movimento evangelicale, with Leonardo De Chirico, 2002; Dizionario
di teologia evangelica, with Leonardo De Chirico, 2007. (Email: pietro.bolognesi@ifeditalia.org)
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EA and RC. While the general history
of the EA has already been written, so
far no study on this particular topic has
appeared.’

The different approaches towards
RC within the worldwide evangelical
movement have often not been appro-
priate. Due to the global profile of the
evangelical movement it is not correct
to approach this topic from either a
national or a personal theological per-
spective. It is also naive to try to
explain the past Protestant/Roman
Catholic debate in terms of personal or
geographical animosities. This issue is
deeper than that. If as evangelicals we
want to understand the Roman
Catholic theology we need to have a
more general or systemic approach.
Any analysis of RC that fails to adopt a
systemic approach, will risk misunder-
standing the real nature of the issue.

The Second Vatican Council (1962-
1965) was an ‘aggiornamento’, a revi-
sion, to the Catholic church. However,
the word ‘aggiornamento’ does not

1 J.W. Massie, The Evangelical Alliance: Its
Origin and Development (London: 1846); J.W.
Ewing, Goodly Fellowship: A Centenary tribute
to the Life and Work of the World Evangelical
Alliance 1846-1946 (London: Marshall, Mor-
gan and Scott, 1946); ].B.A. Kessler, A Study
of the Evangelical Alliance in Great Britain
(Goes: Netherland, Oosterbaan & LeCointre
N.V., 1968); Philip Jordan, The Evangelical
Alliance for The United States of America, 1847-
1900 Ecumenism, Identity, and the Religion of
the Republic (Mellen Press, 1983); David M.
Howard, The Dream that Would Not Die,
(Exeter: WEF/Paternoster, 1986); W. Harold
Fuller, People of the Mandate (Carlisle:
WEF/Paternoster; Grand Rapids: Baker,
1996); Ian Randall and David Hilborn, One
Body in Christ (Carlisle: Paternoster Press,
2001).
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denote a reformation in the evangelical
sense, but neither is it a merely politi-
cal and linguistic device adopted to
conceal an unchanging reality. It is,
instead, the Catholic way of respond-
ing to the need of some kind of renewal,
without altering the fundamental
structure inherited from the past. It is
a kind of moving without changing.

Some of the most insightful evan-
gelical observers of the Catholic scene
after the Council (i.e. Gerrit Berkouwer
and David Wells) expressed perplexity
in their understanding of what was
going on within RC. The old critical
apparatus adopted by most evangelical
theologians, until that moment,
appeared inadequate or obsolete to
explain this evolving scenario. After
more than forty years, today’s question
is whether that ‘suspension of judge-
ment’, which was thought to be neces-
sary, has contributed to much of the
present-day evangelical disarray and
has even become the typical evangeli-
cal impasse in coming to terms with
Catholicism.

Both resentful resistance based on
clichés from the past and undiscerning
openness, mainly nurtured by ‘culture
war’ concerns, lead to a stand-still.
Yet, the ‘wait-and-see’ approach can-
not be sustained indefinitely. Evangel-
icals need a pertinent framework to
interpret Roman Catholicism. This
needs to reflect their theological iden-
tity as well as being able to account for
the multifaceted, yet unitary, reality of
RC. In the absence of a solidly evan-
gelical theological interpretative
model, evangelicals will continue to be
astonished by some of the inner devel-
opments within Catholicism which do
not change its fundamental structure.
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| Some historical mileposts

We will proceed from the present to the
past to gain a better understanding of
the evangelical identity set forth. At
present Evangelicals are open to some
kind of relationship with Catholics.
Although not widely recognized, this
reflects a very new atmosphere. The
controversies of the past seem to have
become a very far memory. Evangeli-
cals have gained social stability in
many countries. In some they continue
to grow and to arouse attention. At the
same time they have more and more
academic respectability.

After centuries of controversy, it
seems that Evangelicals and Catholics
are learning the art of dialogue based
on mutual respect. When someone
points out harshness or dogmatic
severity, it seems possible to explain it
in terms of internal plurality within
Catholicism. In spite of unresolved
issues on doctrine, proselytism and
religious freedom, this atmosphere
prevents us from regarding each other
as strangers. Discussions, dinners,
and time together seem to open up a
new season in EA and RC relations.

It seems possible even to explore
some kind of co-belligerency between
the two, which is developing a sense of
comradeship. Secularisation appears
to many Evangelicals and Catholics to
be the real danger. Catholics can be
heard adopting a conservative stance
on many ethical issues. In this atmos-
phere, it becomes more and more diffi-
cult to make distinctions. On many
issues Catholics and conservative
Evangelicals seem to have the same
opinion. The Evangelicals have great
difficulty in distancing themselves
from the RC magisterum on ethical
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issues. On some occasions, on doctri-
nal issues it becomes even more diffi-
cult to disassociate themselves. At
worst, there is a feeling of a kind of
neutralism. The only uncertainty is the
attitude of the new pope Benedict XVI.
He seems more concerned with unity
with the Orthodox Church than with
Evangelicals.

This staunch separation between
Protestants and Catholics reflects part
of the EA’s history as well. Before the
Evangelical Alliance was born, evan-
gelicals made clear that the possibility
of living out our unity in Christ
depended strongly on the will of all
believers belonging to different denom-
inations to overcome past doctrinal
controversies and seek unity. They
made clear that Protestants should
learn to protest a little less and to love
a little more. The unity of the people of
God was perceived as a leading force
and the divergences in doctrine of the
past were not considered central and
no longer a reason for separation
between Christians.

Although the desire to open greater
dialogue within the evangelical move-
ment was very strong among the fore-
runners of the Alliance, this corre-
sponded with a definitive closing of the
dialogue with Catholicism and infi-
delity. This great opening towards
internal unity and a closing toward
Catholicism and infidelity meant that
both systems of belief were seen as
wrong, and thus Catholicism was not
treated differently from infidelity.

If creativity is a kingdom calling,

2 The preparatory conference was held in Liv-
erpool from 1-3 October, 1845, with 216 lead-
ers from 20 denominations participating. ‘The
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this presents a problem not only for
doctrinal issues, but also for ethical
issues. Paradoxically, there is an
impression that Evangelicals are not
able to engage in creative thinking any
more. They seem to have difficulty get-
ting a perspective that can distinguish
them from the RC Church. The Roman
Church presents itself as a universal
ethical agency in which all conserva-
tives can find a place. Sadly, rather
than reflect upon the issues at hand,
many Evangelicals assume the stance
provided by the RC church of not dis-
tinguishing the nature of the discus-
sion or the outcome of such ideals.

We must now consider what roads
have led to this point. Most recently,
the document, Church, Evangelisation,
and the Bonds of Koinonia. A Report of
the International Consultation between
the Catholic Church and the World Evan-
gelical Alliance (1993—2002),® repre-
sents the last important step in the
relationship between the Roman
Catholic Church and the EA. The
Report is the work of an International
Consultation between some represen-
tatives of the Catholic Church and
some of the World Evangelical
Alliance.*

emphasis in this conference was on unity and
love rather than on controversy. [...] How-
ever, there was a definite position of strong
opposition both to Roman Catholiocism and
also to infidelity’ ( Howard, Dream, pp. 8-9).

3 Pontifical Council for Promoting Christian
Unity, Information Service 113 (2003/1I-111) pp.
85-101; www.ecumenism.net/archive/2002_
wea_pcpcu_church.htm

4 The Report is the result of some meetings
sponsored by international bodies on both
sides: the World Evangelical Alliance and the
Pontifical Council for Promoting Christian Unity.
This initiative eventually resulted in formal
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The Document consists of two
parts: 1. The Church as koinonia (Fel-
lowship, Communion); 2. Our Respec-
tive Views on Evangelization/Evange-
lism. After some consideration as to
the meaning of ‘Fellowship’ in the NT,
the document tries to describe the sig-
nificance that the idea has for Evangel-
icals and Roman Catholics. ‘Catholics
tend to interpret koinonia in this pas-
sage to mean a participation in the
divine life and “nature” while Evangel-
icals tend to interpret koinonia as
covenant companionship, as it entails
escaping moral corruption and the way
of the world.’

The report takes into account the
‘Respective Understandings of the
Church and of Other Christians’,
according to both the Catholic and the
Evangelical Views. The document is
also concerned with ‘Some Dimensions
of the Church’: its origins, the Local
and Universal Church, with Conver-
gences and Differences Between
Catholics and Evangelicals on this
topic. Another section concentrates on
‘Preparing for a Different Future’ for
further dialogue. The second part, ‘Our
Respective Views on Evangelization/
Evangelism’, gives space to the
Catholic view, the evangelical view and
the challenge of common witness.

The Document recognizes that it is
not an authoritative declaration and
affirms that it is a study document pro-
duced by participants in the Consulta-
tion with the aim of being widely dis-

consultations beginning in Venice in 1993,
and continuing at Tantur, Jerusalem in 1997,
Williams Bay, Wisconsin in 1999, Mundelein,
Illinois in 2001, and Swanwick, England in
2002.
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cussed. To our knowledge, only one
document has tried to offer a contribu-
tion to this Report: A Response by the
IFED Faculty *

This fact is interesting in itself. It is
evident that a large number of Evan-
gelicals do not seem very concerned by
the question. In the face of a turning
point such as this, there seems to be a
great deal of passivity. Two things,
however, have significantly changed
the perception of these events for many
people. The world is moving into a cul-
ture of uncertainty and the Roman
Catholic Church seems to be taking the
responsibility to give guide lines. We
are said to be living in a sceptical age.
Actually, we live in an age of outra-
geous credulity.

The only Response known, under-
lines the ‘inadequacy of the format; of
the language and of the methodology’.°
Moreover it focuses on the ‘Standing
theological issues which need to be
faced’ and the ‘Long-term missiologi-
cal implications’ of the issues raised. It
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concludes with a very concrete ‘two-
fold proposal’.

The document exists in a context
where contact between Evangelicals
and Roman Catholics is a widespread
practice. Evangelicals and Catholics
Together has produced its fourth docu-
ment as a result of a series of conver-
sations which took place between
some Evangelicals and some Catholics
in the USA over the ten-year period
1994-2003.” This process was chal-
lenged by some theologians,® but the
ecclesiastical trend seems stronger.

It is also interesting to note that in
1999, the World Lutheran Federation
and the Roman Catholic Church signed
a joint Declaration on the Doctrine of
Justification. At the time of the Refor-
mation, it was the doctrine on which
the church stood or fell; in the Joint
Declaration it is affirmed that ‘the doc-
trine of justification is the measure or

5 Padova, 27th May 2005; www.ifeditalia.org
6 In Roman Catholicism it is possible to
speak of the written Word of God as the ‘final
authority’, but this does not exclude the fact
that the Scripture is always inextricably joined
to ecclesial tradition and magisterial teaching
(Dei verbum 11,9-10). By this conception the
Word of God includes sacred tradition.
‘Roman Catholic theology can reconcile the
affirmation of both, whereas Evangelical the-
ology cannot. Evangelicals can affirm some-
thing and, while affirming it, deny its contrary,
whereas Roman Catholics can affirm some-
thing without necessarily denying what is not
explicitly denied. Their theological epistemol-
ogy is a programmatic ‘both-and’ one and a
meaningful dialogue with Roman Catholics
should take it into consideration.” (IFED Fac-
ulty 2002, Your word is truth).

7 While the first statement ‘Evangelicals and
Catholics Together’ (1994) introduced the
conversation, ‘The Gift of Salvation’ (1997)
focused on justification by faith, and ‘Your
Word is Truth’ (2002) touched on Scripture
and tradition. The on-going dialogue produced
‘The Communion of Saints’ (First Things,
March 2003, pp. 26-33; hereafter COS) which
develops the theme of Christian fellowship
among believers.

8 For a clear discussion see De Chirico,
‘Christian Unity vis-a-vis to Roman Catholi-
cism. A Critique of the Evangelicals and
Catholics Together dialogue’ ERT Oct 2003
(27:4), pp. 337-352; Chirico, Evangelical Theo-
logical Perspectives on post-Vatican II Roman
Catholicism (Oxford/Bern: Peter Lang, 2003).
This doctoral thesis provides critical analyses
of evangelical writings on present-day Roman
Catholicism (including the dialogue in which
WEF-WEA is involved) as well as a systemic
theological approach to the Roman worldview.
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touchstone for the Christian faith’.
The document seems to suggest that
the condemnations of the Reformation
were based on misconceptions and the
separation was a mistake.

In 1999 the Italian Evangelical
Alliance endorsed the document, An
Evangelical Approach Toward Under-
standing Roman Catholicism. The docu-
ment draws attention to a global under-
standing of the phenomenon, helping
to give a theological and cultural per-
spective on the issue. However, it does
not seem that this Ewvangelical
Approach received the necessary con-
sideration even though it was pub-
lished in four different langnages (Ital-
ian, French, German and English).” In
fact, the EA at the European level did
not take it into consideration. Such
lack of interest over a pertinent issue
is contrary to the historical identity of
the Evangelical Alliance.

From the beginning of its story, the
Alliance felt itself to be a guarantor of
a fully catholic belief—that is a univer-
sal belief, capable of uniting in truth
every fully declared evangelical

9 Joint Declaration of the Doctrine of Justifica-
tion (Grand Rapids, Eerdmans 2000); see also
Anthony N.S. Lane, Justification by Faith in
Catholic-Protestant Dialogue: An Evangelical
Assessment (Edinburgh: T. & T. Clark 2002).
10 The text can be found in Ideaitalia III:5
(1999) pp. 7-8. Translations are available in
French: ‘Le catholicisme romain: une
approche évangélique’, Vivre 8-9 (2000) pp.
10-14 and Fac-Réflexion 51-52 (2000/2-3) pp.
44-49; in German: ‘Ein Evangelikaler Ansatz
zum Verstdndnis des Romischen Katholizis-
mus’, Bibel Info 59/3 (2001) pp. 10-13; in Eng-
lish: ‘An Evangelical Approach Towards
Understanding Roman Catholicism’, Evangeli-
cals Now, Dec 2000, pp. 12-13 and European
Journal of Theology X (2001/1), pp. 32-35.
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denomination. Unity in truth consti-
tuted the goal that the evangelical
world was called to achieve and the
Alliance was the means by which to
reach such a goal. As a consequence,
the theological debates between Chris-
tian denominations which were of sec-
ondary importance were rejected in
order to confess unity. Therefore,
although the Alliance supported an
attitude of listening to and under-
standing between Christians, a firm
opposition towards Catholicism and
infidelity continued to characterize its
attitude towards other beliefs." The
founding fathers considered the con-
flict with Rome as an inevitable princi-
ple and a specific element of the iden-
tity of the Evangelical Alliance.*

In 1995, the General Director of
WEA, Jun Vencer, was asked about the
document ‘Evangelicals and Catholics
Together’ (ECT), signed by some Evan-
gelicals, that caused so many reactions
in parts of the world. His response was
that ‘Catholic relationships with Evan-
gelicals vary from country to country.
It can range from cordiality to persecu-

11 In the first issue of Evangelical Christen-
dom (the Evangelical Alliance publication
from January 1847 to 1954) it was written:
‘Evangelical Christendom will advocate and
exalt these common and uniting truths.
Rejecting what is sectarian and partial, its
pages will exhibit only the Catholic faith of
God’s elect. [...] Its only controversy will be
with Romanism and Infidelity.” (18 cited from
Kessler, A Study of the Evangelical Alliance, p.
42)

12 ‘The conflict...with Rome was a major
factor in the thinking of those early founders,
and repeated references to this are found in
the pages of the journal’ (Fuller, People of the
Mandate, p. 19).
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tion.’® At the same time he affirmed
that ‘The critical issue really is the doc-
trinal differences between the two that
remain unresolved and must not be
denied or underplayed. The use of a
common religious language does not
mean that the meanings are the same.
There are reasons to believe that they
are not and have not changed since the
Reformation.”** This was a very clear
statement from an official leader to be
considered by all who shun discussions
about our relations with the Roman
Catholic Church.

Taking this into consideration, it is
also possible to consider some of the
most important worldwide declara-
tions from Evangelicals. When they
have spoken about Roman Catholi-
cism, they have agreed about the dan-
ger of Romanism and its vast differ-
ences from the Evangelical faith—in
fact, this was an unquestioned part of
evangelical conviction. The Evangelical
Affirmations (1989), the result of a con-
sultation co-sponsored by NAE and
Trinity Evangelical Divinity School,
have a very clear position on Roman
Catholicism.” Reformed faith was not
conceived as a compatible component
within the RC system, but notably, as
an alternative to it.

It is entirely possible to affirm that
some recent contacts between Evan-
gelicals and Catholics have influenced
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some within the EA toward a more
open approach to ecumenism. An inter-
national dialogue on missions between
some Evangelicals and Roman
Catholics took place between 1978 and
1984. On the Catholic side it was spon-
sored by the Vatican’s Secretariat
(after 1988, Pontifical Council) for Pro-
moting Christian Unity." From the
evangelical side there was no precise
strategy stated. In dealing with the
Roman Catholic Church, nobody asked
whether evangelical identity could be
either powerfully strengthened or dan-
gerously weakened. There is the
impression that people were involved
thoughtlessly and without reflection
on evangelical identity.

The contacts were always made on
the basis of the authority of the indi-
vidual participants, without officially
representing any evangelical body.
Evangelical participants included
some prominent leaders such as John
Stott, not in the name of WEF/WEA.
These Evangelicals felt that it could be
helpful to have a more irenic dialogue
and the contacts show some degree of
respectability vis-a-vis Evangelical-
ism. But the issue became more and
more confusing to the point that some
were asking if in the evangelical con-
text something was changing in the
doctrinal content and if they shared a
common future with those with whom
they engaged.”

13 Fuller, People of the Mandate, p. 192.
14 Fuller, People of the Mandate, p. 192.
15 On Evangelical Affirmations (1989), a
consultation co-sponsored by NAE and Trinity
Evangelical Divinity School; see Evangelical
Affirmations, S. Kantzer and Carl F. H. Henry
(eds.) (Grand Rapids: Zondervan, 1990). In
particular see Donald A. Carson (p. 379).

16 For the Evangelical-Roman Catholic Dia-
logue on Mission (ERCDOM) see Basil Meet-
ing and John Stott, (eds.), The Evangelical-
Roman Catholic Dialogue on Mission 1977-1984
(Carlisle: Paternoster, 1986).

17 Thomas P. Rausch, (ed.), Catholics and
Evangelicals. Do They Share a Common Future?
(Leicester: IVP, 2000).
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Moreover, in the context of WEF,
the starting point of the process from
Venice (1993) to Swanwick (2002) was
Jerusalem (1988). Evangelicals met
some Catholic leaders at the annual
meetings of the Conference of Secre-
taries of Christian World Communions
(CWC)."® The CWC meeting provided an
occasion for a private conversation
between Rev. David Howard, Interna-
tional Director of WEF, and Dr. Paul
Schrotenboer, General Secretary of the
Reformed Ecumenical Synod and
Chairman of the WEF Task Force, as
well as Rev. Pierre Duprey, Secretary
of the Pontifical Council for Promoting
Christian Unity and Msgr. John Radano
of the same Pontifical Council. The
issue was a Document approved by the
delegates at the WEF Eighth General
Assembly in Singapore (1986) about
Roman Catholicism, A Contemporary
Evangelical Perspective on Roman
Catholicism.”

These church leaders meeting in
Jerusalem decided to hold a short
meeting to discuss issues raised in the
book, which took place on the occasion
of the CWC meeting in October 1990 in
Budapest, Hungary. Two persons from
each side attended: Dr. Paul Schroten-
boer and Dr. George Vandervelde for

18 This Conference, existing for more than
forty years, was an informal annual meeting
including the general secretaries or their
equivalent, from a broad range of Christians.
The International Director of the World Evan-
gelical Fellowship and the Secretary of the
Pontifical Council for Promoting Christian
Unity have been among the participants in this
Conference.

19 Published as Paul G. Schrotenboer (ed.),
Roman Catholicism: A Contemporary Evangeli-
cal Perspective (Grand Rapids: Baker, 1988).
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WEF, and Msgr. Kevin McDonald and
Msgr. John Radano for the PCPCU.
This discussion helped to increase
interest in these pertinent matters and
it was proposed that a well prepared
and longer consultation should be
arranged for a later date. Bishop Pierre
Duprey invited the consultation to
meet in Venice.

What was amazing was that the
document, A Contemporary Evangelical
Perspective on Roman Catholicism, was
not intended for ecumenical discussion
or dialogue, nor for external confronta-
tion, but for internal clarification. It
was the final step in a three-year
process after a dubious action by the
WEF General Secretary, Waldron
Scott, at the Seventh General Assem-
bly of the World Evangelical Fellow-
ship, 24-28 March, 1980, in Hertford-
shire, England. Scott had invited two
representatives from the Roman
Catholic Church to bring greetings.
Ralph Martin of the Roman Catholic
Charismatic Renewal Movement, and
Monsignor Basil Meeking of the Vati-
can Secretariat for Promoting Christ-
ian Unity were given a platform from
which to speak within the realm of the
evangelical assembly.

It was a totally new approach to the
Roman Catholic Church and was diffi-
cult for many at the Asssembly to
accept. In fact, the appearance of these
two Catholic theologians at a Protes-
tant gathering provoked a reaction.
Delegates from Spain, France and Italy
protested. After a heated debate, the
Italian Evangelical Alliance withdrew
its membership® and the Spanish
Evangelical Alliance placed its partici-

20 General Assembly AEI, 29/03/1980.
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pation in abeyance.

As a result of the deep feelings and
misunderstandings generated by this
issue WEF appointed a carefully
selected Task Force to study relation-
ships with the Roman Catholic Church.
It was emphasized that WEF was con-
cerned that ‘as Protestants we do not
lose our evangelistic ministry to
Roman Catholics and that we do not
compromise our theological convic-
tions in our contact with them’.”!

The Task Force was commissioned
to draw up a statement on the evangel-
ical stance toward Roman Catholicism
that all member bodies and fellowships
could endorse. This Task Force was
composed of leading theologians from
every major region of the world, with
special attention given to those areas
such as southern Europe and Latin
America where the Roman Catholic
Church has exercised special influence
in the life of the nations and peoples. At
the Eighth General Assembly in Singa-
pore in 1986 this Task Force produced
the report, A Contemporary Evangelical
Perspective on Roman Catholicism. As
the title indicates, the report was very
irenic but also very clear about the
impossibility of cooperating with the
Roman Church, perhaps the result of a
clearer theological perspective even if
not too systemic. Gordon J. Spykman,*
one of the members of the TF WEF TC,
said:

This story does not yet have an

ending. In view of the shortcomings

in the Perspective, a further chapter
has yet to be written. At the recent
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General Assembly of the WEF, it
was concluded that the report
‘deals with only a limited range of
issues of Roman Catholicism’.
Moreover ‘the Theological
Commission did not have an oppor-
tunity to discuss the statement
before it was sent to the Assembly’.
It was therefore decided that the
Theological Commission should
continue this study of contempo-
rary Roman Catholicism.

The spirit of A Contemporary Evan-
gelical Perspective on Roman Catholi-
cism can be found also in other evan-
gelical documents of the time, for
example in the Recife Conclamation
(1980)* and in the Wheaton Declaration
(1966) on missions.* In these docu-
ments, reformed faith was not con-
ceived of as a compatible component
within the RC system but, once again,
as an alternative to it.

At the Lausanne Consultation at
Pattaya, Thailand (1980), the commit-
ment to evangelize pressured Evangel-
icals to produce reports dedicated to
‘Christian Witness to Nominal Chris-
tians Among Roman Catholics’. If
some Evangelicals were not happy
about the expression, ‘Nominal Chris-
tians Among Roman Catholics’, there
was still a concern for bringing the
gospel to RC.

In May 1976, the participants at the
annual Evangelical Alliance Confer-

21 Bruce ]. Nicholls’ letter to E. Milazzo
27/08/1980.
22 Christian Beacon, March 12, 1987.

23 The Italian text is published in P. Bolog-
nesi (ed.), Dichiarazioni evangeliche. Il movi-
mento evangelicale 1966-1996 (Bologna: EDB
1997), §186-193.

24 H. Lindsell, (ed.), The Church’s Worldwide
Mission (Waco: Word Books, 1966), pp. 215-
237, DE §12.
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ence at Papua New Guinea, were led by
Gottfried Osei-Mensah, as guest
speaker, to study Stott’s commentary
on the Lausanne Document. Protes-
tants and Catholics met on this occa-
sion side by side, thinking about and
discussing evangelism. In the end it
was stated that ‘right through the sem-
inar it became very clear that we
should be united in proclaiming the
Gospel’.”

In the meantime, contacts between
Catholics and Evangelicals took place
within the activities of United Bible
Societies and in the context of the Billy
Graham evangelistic crusades.? These
were very good occasions to unite the
RC and Evangelicals together for coop-
eration on the field. In some countries
this kind of cooperation caused dis-
agreements among Evangelicals
because it gave the impression of a doc-
trinal agreement with Roman
Catholics.

In a few countries some Evangeli-
cals also started open dialogues with
Catholics. This was a great change
from the historical past of the EA. This
change could give the impression of

25 ‘To Members of the Lausanne Committee
for World Evangelisation’ LCWE, Nairobi,
(June 23, 1976), pp. 1,2. But at Lausanne Con-
gress, Ramez L. Atallah feels that in view of
the complex and ambiguous situation of
Roman Catholicism ‘it becomes impossible to
adequately study trends in modern Catholi-
cism’. See his ‘Some trends in the Roman
Catholic Church Today’ in J. D. Douglas (ed.),
Let the earth hear his voice, (Minneapolis: World
Wide Publications, 1975), pp. 872-884.

26 For some elements, see lain H. Murray,
Evangelicalism Divided. A Record of Crucial
Change in the Years 1950 to 2000 (Edinburgh:
Banner of Truth, 2000), pp. 68-78.
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going from a ghetto to a network? in a
very new way. However, historically
speaking, these dialogues are contrary
to EA identity. The Alliance has histor-
ically affirmed that the controversy
with Catholicism and infidelity have
been integral elements of the EA since
its inception.

Furthermore, the commitment to
Christian unity, the missionary effort,
the defence of religious freedom, the
international organization of confer-
ences and the worldwide week of
prayer provided a precise definition of
the evangelical belief and identity.
Every form, more or less, of declared
ecumenicalism, aside from the repre-
sentation of the Alliance, constitutes
not only a betrayal of the historical
identity of the Alliance, but also a
threat to the continuity of these activi-
ties, which have established our iden-
tity. Each of these dialogues, meetings
or invitations to representatives of
Catholicism embodies a negation of
everything which the Alliance has rep-
resented for millions of evangelicals
worldwide. Those who think to pro-
mote such dialogue may seek to do so,
but this will clearly not be a promotion
of the interests of the Alliance, but in
fact, a negation of those interests.

Il Some Systemic Approaches

It is impossible to follow all the situa-
tions in past years, but it is possible to

27 It is the case in France. See Louis
Schweitzer (ed.), Le dialogue catholique-
évangéliques, Débats et documents (Cléon d’An-
dran: Edifac, Excelsis, 2002); Sébastien Fath,
Du ghetto au réseau. Le protestantisme
évangélique en France 1800-2005 (Genéve :
Labor et Fides, 2005).
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derive some main points from these
occurrences.

An important step in the history of
differences between Evangelicals and
Catholics was the National Assembly
of Evangelicals in Great Britain in
1966. Martyn Lloyd-Jones and John
Stott focused on what was a Christian
and what was a church.? The question
of dialogue and relationship put at
stake the question of identity.

The Evangelicals charged that ‘the
Church of Rome continually denounces
the public-school system of the United
States and that to Roman policy mak-
ers, state support of their schools is
only one step toward RC control of all
government functions and of the Gov-
ernment itself’.” The National Associ-
ation of Evangelicals (NAE) also
opposed the establishing of diplomatic
ties with the Vatican that sounded like
a preference of one religion over oth-
ers, and unwarranted entanglement of
church and state. Also, in the 1960s,
the Evangelicals in the United States
were not happy about the religious
affiliation of President Kennedy. NAE
leaders were not optimistic about the
matter: ‘We doubt that the RC presi-
dent could or would resist fully the
pressures of the ecclesiastical hierar-
chy.”®
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After the Second World War, Evan-
gelicals in the United States were
aware of the policy of the Roman
Catholic Church in seeking a dominant
role in public life. It was seen as one of
the contenders with Protestant mod-
ernism and secularism in a ‘struggle
for power’ for the dominant role in
shaping ‘America’s cultural patterns’.
The NAE represented a ray of hope for
winning America. Its doctrinal position
and its spirit of cooperation were seen
as a good bulwark.” Catholicism was
enjoying unprecedented vitality and
respectability in America and Ameri-
can Catholic leaders felt more confi-
dent than ever that they could promote
their dream of applying the ‘culture of
Catholicism’* to every sphere of life, as
they had done in so many other nations
before.

This kind of approach was not new
in the context of the EA. From the very
beginning, the EA was involved in
protesting at the persecution of Protes-
tants in Roman Catholic countries.
Having become General Secretary of
the British organisation in 1904, H.
Martyn Gooch took on an ‘ambassado-
rial role’ in the 1920s and 1930s in
support of European Evangelicals
oppressed by Roman Catholicism.
After the fall of the Berlin wall, when

28 Murray, Evangelicalism Divided, pp. 68-78;
D. Martyn Lloyd-Jones, The Fight of faith 1939-
1981 (Edinburgh: Banner of Truth, 1990).

29 ‘Learning from the past: A History of the
Public Policy Resolutions of the Nation Asso-
ciation of Evangelicals’ in Ronald J. Sider and
Diane Knippers (eds.), Toward an Evangelical
Public Policy (Grand Rapids: Baker, 2005), p.
40.

30 Sider and Diane Knippers, Toward an
Evangelical Public Policy, p. 45.

31 Harold J. Ockenga, ‘Can Fundamentalism
Win America?’, Christian Life and Times (June
1947), pp. 13-15. At Fuller, Harold Lindsell
wrote A Christian Philosophy of Mission
(Wheaton: Van Kampen, 1949), where Roman
Catholicism was considered among the ‘arch
enemies of America and our way of life and of
the true faith’ (p. 223).

32 Harold Fey, ‘Can Catholicism Win Amer-
ica?’ (Christian Century eight-part series in
1944 and 1945).
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the EA was founded in Romania
(1989), believers in that country pro-
claimed that repression of Evangeli-
cals did not start with the Communist
regime, but that the RC Church had
always been hostile to Evangelicals.
They hoped that the EA would help to
oppose the discrimination and oppres-
sion in their nation and enable them to
live out their evangelical faith.

For Evangelicals it seemed clear
that Roman Catholicism was a ‘sys-
tem’.*® For this reason there was no
sense in considering only one particu-
lar topic or doctrine in Catholicism.
This was a unanimous conviction on
the part of all evangelicals.

Another occasion on which the EA
gave due attention to Catholicism was
the Ninth General Conference of the
Evangelical Alliance, held in Florence
in 1891.** Even though some other Con-
ferences were important as well [Lon-
don (1851), Paris (1855), Berlin
(1857), Geneva (1861), Amsterdam
(1867), New York (1873), Basel
(1879), Copenhagen (1884)], the Ninth
General Conference was considered as
‘one of the most delightful and suc-
cessful gatherings of Christian
brethren ever held’.*

The Conference showed a remark-
able awareness of the confext by giving
attention to the ‘new aspect of the
Roman Catholic religion since the loss

33 Loraine Boettner, Roman Catholicism
(Philadelphia: Presbyterian & Reformed,
1962), pp. 455,459.

34 R.A. Redfor(ed.), Christendom from the
standpoint of Italy. The Proceedings of the
Ninth General Conference of the Evangelical
Alliance, held in Florence in 1891 (London:
Office of Evangelical Alliance, 1891).

35 Redford, Christendom, p. 1.

221

of temporal power and the establish-
ment of religious liberty opened the
opportunity for such a Conference to be
held’.* Many testimonies reported dis-
crimination, but the perspective wasn’t
merely geographical.

We know, also, how great, power-
ful, astute, and implacable is our
enemy, the Papacy... Catholicism
cannot succeed in this work of
awaking  the conscience...
Romanism destroys the power of
the Gospel by its subtle distinctions
between different kinds of sin.”

For centuries Antichrist was a code
word among Protestants for Roman
Catholicism, but for Evangelicals the
more important question was the con-
version of people from darkness to light.

The Conference underlined also a
historical perspective. Philip Schaff
was very clear about the effect of the
Reformation.

It emancipated half of Europe from
the spiritual tyranny of the papacy,
and cleared away the rubbish of
medieval traditions, which
obscured and ‘made void the Word
of God’ like the rabbinical tradi-
tions of old (Matthew 15:6) and
which obstructed the access to
Christ, the only Mediator between
God and man.*

The Evangelicals spoke without
fear of the reasons for the suppression
of the Reformation in Italy and their
great consequences for the national
culture. They said that ‘Italy has fallen
asleep religiously in the Roman

36 Redford, Christendom, p. 2.
37 Redford, Christendom, pp. 115, 195.
38 Redford, Christendom, p. 29.



222

Catholic doctrine’ and that ‘Romanism
has inoculated into the Christian reli-
gion the form of a magical and idola-
trous naturalism’... and it is ‘the very
opposite of that duty which distin-
guishes the human soul’.* There was
no illusion about the possibility of a
renewal with such a doctrine because
‘its ultimate result can only be ignorant
credulity in the midst of ignorant
incredulity’. ‘Here, indeed, Romanism
has worked the greatest destruction’
(p. 54). ‘It will be easy to understand
now that the Evangelicals are the only
ones who have rightly understood the
religious problem of Italy.’*

Evangelical thought is the opposite
of Catholic thought. A historian said
that the obstacles to Reformation in
the fifteenth century as well as in the
nineteenth were ‘centred in the
Papacy. Everyone knows that the polit-
ical obstacles were impersonated
there’.... ‘Rome is an amalgam of truth
and error.’

It is well-known that one of the rea-
sons why the Reformation could not
take root in Italy was the concern of
Roman Catholicism to keep the coun-
try divided:* on one side the formal
Latin and Romanic unity, on the other
side individualism. In a certain way it
seems possible to think in a systemic
manner. It was perhaps for this reason
that Evangelicals were conscious that
Florence would be ‘the first attempt to
influence a Catholic population’.* They

39 Redford, Christendom, p. 52.

40 Redford, Christendom, pp. 53, 55.

41 Redford, Christendom, pp. 61, 113.

42 N. Macchiavelli, Discorsi I, 1, cap. 12, AE,
p- 79.

43 Macchiavelli, Discorsi I, p. 39.
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felt that to be near to Roman Catholi-
cism could be a fatal seduction for the
gospel that they would preach. The
Evangelicals were convinced they
were an alternative to Roman Catholi-
cism because Catholicism was a factor
of cultural pollution in the life of the
country.

From the beginning the EA was con-
cerned with a ‘definite posture of a
strong opposition both to Roman
Catholicism and also to infidelity’.**
The spiritual unity of the pioneers had
a doctrinal basis and the conflict with
Rome was a major factor in their think-
ing. ‘The references to “Romanism”
and “Infidelity” are elaborated with
pejorative language.”*® They realized
‘the paralysing influences of the
Romish Antichrist’. Evangelicals were
not terrorized by such controversial
issues. They were confident in the
power of the gospel for salvation and
spoke as such.

Prior to the 1891 conference, the
Evangelical Alliance of Geneva
received an invitation extended to
Protestants by Pius IX in 1868, on the
eve of the First Vatican Council, to
come back to the fold of Rome. The
Alliance answered that for Christians
who submit to the authority of Scrip-
ture it was impossible to fall back
under the power of Romie. The freedom
of God’s children was and is endan-
gered by the tyranny of the Roman
yoke. There was no way of accepting
the invitation of the Pope, given the
fundamental clash between Rome and
the Protestant faith.

44 Howard, Dream, p. 9; also Kessler, A Study
of the Evangelical Alliance, p 42.
45 Howard, Dream, p. 19.



A History of the Relationship of the EA with the RC Church

Il Some Provisional
Conclusions

Based on these matters and historical
facts, how can we come to a conclu-
sion? It would be wrong to attach too
much significance to these labels, but
it is obvious that the future belongs to
those Evangelicals who can learn from
their past.

It seems that the Roman commu-
nion does not appear to be a strictly
confessional body inasmuch as, since
Vatican II, it is quite latitudinarian in
doctrine and practice. It is not neces-
sary to adhere strictly to the magister-
ial doctrine as embodied in the concil-
iar pronouncements or the Catechism of
the Catholic Church to be regarded as a
faithful Roman Catholic. What is
essential is to remain in submission to
the Roman see. But from the very
beginning the EA was born with the
conviction that the church was one;
this was the reason why its task is not
‘to create this unity, but to confess it’.*
If we take for granted that ‘that semi-
nal concept not only characterized the
Alliance formed in 1846, but also its
stbsequent history in every land and
every era’,” it seems possible to search
for a more coherent approach.

It seems that until A Contemporary
Evangelical Perspective on Roman
Catholicism (1986), the EA was aware
thatit held a different perspective from
that of Catholicism. It was clear that
the EA and the RC Church had two dif-
ferent theological structures. It clearly

46 Minutes of the Proceedings of the Confer-
ence held at Freemasons’ Hall in London,
August 19 September 2, 1846, cit. in Fuller,
People of the Mandate, p. 18.

47 Fuller, People of the Mandate, p. 19.
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affirmed that it was impossible to coop-
erate with RC. This kind of clear polar-
isation was based on a different doctri-
nal perception. Twenty years ago,
evangelical leaders were not afraid of
possible disagreements with the RC
Church because they knew that such
contrasts were unavoidable.

But since then important changes
have taken place. Great changes fre-
quently go unnoticed when they hap-
pen under the guise of cultural change.
The true nature of such changes often
becomes evident only after the fact.
Dialogues have a function in gaining a
better perspective. The approach has
been less and less global. The EA has
refused in this day to fully develop its
attitude toward Catholicism. There
have been some episodic approaches,
but nothing concrete to provide a
strong identity. It is clear that a coher-
ent vision is being lost. This is the rea-
son why it seems urgent to develop a
theological approach that will enable
the EA to have a common methodolog-
ical approach to the RC church. It also
needs to develop secure identity as to
who we once were, based on our com-
mon history as Evangelicals.

If the EA is to be the most repre-
sentative international institution or
agency for Evangelicals, it must have a
common theological understanding of
Catholicism and a confessional
approach to it. The search for identity
in ecumenicity needs to take into
account a clear view of Roman Catholi-
cism and the theological implications
of such a union with RC. Based on our
search for an enduring identity, the
relationship with the Roman Catholic
Church is not a secondary matter, and
therefore there is a need for a common
attitude toward it.
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| Introduction

The title of my paper suggests a kind of
movement or change: from the Jewish
Messiah, which is one thing, to the
divine Saviour of the creeds of the
church, which is something quite dif-
ferent. If you take this change for
granted, another conclusion immedi-
ately follows: since the point of depar-
ture, the Messiah, is characterized as
Jewish, the end product, the Saviour of
the creeds, has every chance of being
non-Jewish. That is a point of view
shared by many Jews, whether they
believe Jesus to be the Messiah or not.

The traditional Jewish position is
this: Jesus never was the Messiah
because he did not accomplish the mes-
sianic task, which was to liberate
Israel from oppression, redeem the

world and reestablish the full obser-
vance of the Torah. Jesus did not live
up to what was legitimately expected
of the Messiah;' accordingly it was a
hopeless task, right from the begin-
ning, to proclaim him as the Messiah to
a Jewish audience. Therefore this pro-
ject was soon discarded, and instead
Jesus was launched as something
other than the Jewish Messiah, and
before a non-Jewish audience, and with
much greater success. Instead of being
the Redeemer of the nation of Israel, he

1 In Antiquity this objection was stated by
Trypho in Justin’s Dialogue, 32.1. In the Mid-
dle Ages it was stated with much force by
Ramban (Rabbi Moshe ben Nachman, a.k.a.
Nachmanides) at the disputation at Barcelona,
1263; see his Vikuach in Hyam Maccoby,
Judaism on Trial: Jewish-Christian Disputations
in the Middle Ages (London/Washington: The
Littman Library of Jewish Civilization, 1993,
pp. 120-122.) In modern times the argument is
repeated, for example, in David Berger and
Michael Wyschogrod, Jews and ‘Jewish Chris-
tianity’ (New York: KTAV Publishing House,
1978), pp. 18-22.
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was turned into something quite differ-
ent: the divine Saviour of the individual
souls of Gentile Christians.

This development is often called
‘the hellenization’ of early Christian-
ity,’ and it is more or less taken for
granted in many quarters that this is
the right way to describe it historically.
Not only do many Jews think this way;
many Gentile Christians also share the
basic historical presuppositions of this
model. They may evaluate it differ-
ently, however. Some think it was a
healthy and also necessary develop-
ment, Christianity breaking away from
Jewish nationalism and particularism.

This, more or less, was the position
of classical liberalism within the
Protestant camp. It was a good thing
that Jesus did not remain the Jewish
Messiah he probably never was. Lib-
eral Protestantism was, however, not
entirely happy about the Saviour of the
creeds either. They found him too
Greek, too embedded in Greek philoso-
phy and metaphysics. So they sought a
third alternative, which they believed
they had found in the real Jesus, the so-
called historical Jesus, who was nei-
ther Jewish Messiah nor the divine
Saviour of the creeds, but rather a good
liberal theologian himself, with a mes-
sage that modern liberals found conge-
nial.?
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In recent times, this idea has been
widely abandoned, except by the schol-
ars belonging to the Jesus Seminar in
the USA, who have tried to modernize
it. Much more in vogue, however, and
especially in circles engaged in Jew-
ish/Christian dialogue, is another twist
to the basic concept. This is the view
that Jesus in fact never was and never
claimed to be the Jewish Messiah.
Instead, his divine mission was to
redeem the Gentiles, to become pre-
cisely what he became: the Saviour of
the Gentiles. In this way, there can be
a peaceful and harmonious co-exis-
tence between Judaism and Christian-
ity. God gave the Torah and the
Covenant to Israel, and he has never
revoked either of them. But he gave
Jesus to the Gentiles to be their
Covenant and their Saviour.* This posi-
tion is not as new and original as some
of its defenders may think. In the
debate with Justin, Trypho the Jew said
the following:

Let him [Jesus] be recognized of
you who are of the Gentiles, as
Lord and Christ and God, as the

2 The classic statement of this concept is
Adolf von Harnack, Lehrbuch der Dog-
mengeschichte I-III (several Auflagen, the final
from Harnack’s hand being the fourth, Tiibin-
gen: ].C.B. Mohr, 1909); English translation:
History of Dogma (in Seven Volumes Bound as
Four) (transl. from the third German ed. by
Neil Buchanan; New York: Dover, 1961).

3 Again, the classic statement is due to von
Harnack, Das Wesen des Christentums (Leipzig:

Hinrich, 1900); English translation: What is
Christianity? (transl. by Thomas Bailey Saun-
ders) (New York: Harper, 1957). Cf. the dev-
astating criticism of this concept in Albert
Schweitzer, Von Reimarus zu Wrede: eine
Geschichte der Leben-Jesu-Forschung (Tiibin-
gen: J.C.B. Mohr, 1906—Ilater editions under
the title Geschichte der Leben-Jesu-Forschung I-
II); English translation: The Quest of the His-
torical Jesus (3rd. ed.; London: Black, 1954).
4 Perhaps the most prominent spokesman for
this position is Allan Brockway, director of the
WCC’s Committee on the Church and the Jew-
ish People 1979-1988. See, for example, his
article in Current Dialogue 1986, issue 10, pp.
9-12.
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Scriptures signify, seeing also that

you have acquired the name of

Christians from him. But as for us

[Jews], who are [already, by the

Torah] worshippers of God...—we

do not need to confess him or wor-

ship him.}

If I am not completely mistaken,
many Jewish believers share the view
that a significant development took
place between the Jewish Messiah
Jesus they find in the Gospels, and the
rather un-Jewish Saviour of the Gen-
tiles they find in the creeds. But they
are unhappy about this change. They
think Jesus, or rather the picture of
him, was transformed in the process to
such an extent that he has become
alienated from his own people. He
became what he was not, and what he
was, was lost. That—they would
add—is why the Saviour of the creeds
is not a Messiah we can present to our
Jewish friends. They would never rec-
ognize him as the Messiah of Israel,
and rightly so.

This view is supported not only by
modern groups of Jewish believers who
emphatically identify themselves as
new Ebionites.’ It finds echo among
many rather mainstream Jewish believ-
ers who cannot suppress a persistent
uneasiness about the Greek terminol-
ogy and the philosophically sounding
terms of the creeds.

With this, I have more or less out-

5 Translation according to Arthur Lukyn
Williams, Justin Martyr: The Dialogue with
Trypho 64:1 (London: S.P.C.X., 1930), p. 133.
6 On the web one can find several homepages
of Ebionite groups, like Bet Emet Ministries,
The Ebionite Jewish Community, Sons Aumen
Israel, and others.
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lined the context in which I want to set
the discourse contained in the rest of
this paper. I shall first of all briefly
summarise my argument: I want to
challenge the common presupposition
in all the points of view referred to
above, namely that there is a radical
difference between the Gospel portrait
of Jesus and that contained in the
creeds. In my view, the Apostolic Creed
embodies a Messianic portrait of Jesus
that is strikingly Jewish, and in line
with that contained in the Synoptic
Gospels. Next, I want to argue that the
Nicene Creed has no other Christology
than the one contained in the Prologue
to the Gospel of John, and in some
important passages in the Pauline let-
ters, and that this Christology has a
solid biblical and Jewish basis.

I thus want to contend that both
Christologies, the ‘Synoptic’ of the
Apostolic Creed, and the ‘Johannine’ of
the Nicene Creed, though different, are
Jewish. This also means that I will
argue that our picture of Judaism and
Jewishness at the time of the New Tes-
tament needs to be broadened.”
Judaism at that time could comprise a
wider plethora of Messianic models
than became the case later.

Il The Christology of the
Apostles’ Creed

The exact date and provenance of this
creed is not known, but there is general

7 In general, see my two books Incarnation:
Myth or Fact? (Concordia Scholarship; St.
Louis: Concordia, 1991); and In the Shadow of
the Temple: Jewish Influences on Early Chris-
tianity (Downers Grove, Ill.: InterVarsity
Press, 2002), esp. pp. 35-39 and 301-338.
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agreement among scholars that we
should not be very far off the mark if we
say that in its present form it was fixed
in writing around AD 600 in the south-
west of France, and that it was a
daughter creed of the much older creed
used in the Christian community at
Rome, probably already in the third
century A.D.® This famous Old Roman
Creed reads like this in the second arti-
cle:

And [I believe] in Christos Iesous His
only Son, our Lord,

(1) Who was born from the Holy
Spirit and the Virgin Mary,

(2a) Who under Pontius Pilate was
crucified and buried,

(2b) on the third day rose again from
the dead,

ascended to heaven,

sits at the right hand of the Father,

whence He will come to judge the
living and the dead.’

The original language of this creed
is Greek, and I have left the words for
Christ Jesus untranslated as they
stand in the Greek text. This is because
I am not certain the best way to render
them in English is by saying ‘Christ
Jesus’. In Greek, Christos means
‘Anointed,’ and is a wooden translation

8 The classic monograph on the Apostles’
Creed and on the Nicene Creed, and on early
creeds in general, is John N.D. Kelly, Early
Christian Creeds (3rd or later editions; 3rd ed.
London: Longman, 1972). On the Apostles’
Creed, the most recent extensive study is
Liuwe H. Westra, The Apostles’ Creed: Origin,
History, and Some Early Commentaries (Turn-
hout: Brepols, 2002).

9 This and the following translations of early
Christian creeds are taken from Kelly, Farly
Christian Creeds.
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into Greek of Hebrew mashiach and
Aramaic meshicha. In this creed, there-
fore, Christos could well be understood
to be a title rather than a second name
for Jesus. (When translating, you nor-
mally translate a title, but not a name.
A name is only transliterated. Render-
ing maschiach/meshicha as christos in
Greek thus means you treat the word
as a title, not a name. But when the
Greek word was rendered in Latin
texts, it was no longer translated into
its Latin equivalent, unctus, but was
only transliterated: Christus. This
means: the word was now perceived to
be a name, not a title. From Latin this
name passed into the vernacular Euro-
pean languages as Christus, Christ,
Kristus, Krist, etc.)

Accordingly, the best way to trans-
late the words Christos Iesous in the 0ld
Roman creed is very likely ‘Messiah
Jesus’ or ‘The Anointed Jesus’. From
the very beginning, christos was under-
stood to be the title of the end-time king
of Israel, the Anointed One. And the
general rule is that when Christos is put
before the name Jesus, it often still
retains its meaning as a title, even in
later texts.

So far, this has to remain an attrac-
tive hypothesis, but let us see if there
are more messianic characteristics of
this old creed. Many have observed the
striking fact that this article of the
creed leaves many interesting things
out. There is no explicit statement
about the pre-existence of Jesus before
he was born by Mary; there is in fact no
explicit statement about his divinity at
all. Concerning his human life, the
creed is silent about his preaching and
teaching, and also, more surprisingly,
has nothing to say about his healings
and his fight against the evil powers.
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Born by Mary, crucified under Pon-
tius Pilate, on the third day risen from
the dead, ascended to heaven, sitting
at the right hand of the Father, coming
to judge the living and the dead: what-
ever this summary might be, it is
clearly no ordinary biography, no sum-
mation of an ordinary, not even an
extraordinary, human life. Even an
extraordinary human life is character-
ized by what happens between birth
and death, but in Jesus’ case it seems
to be exactly the opposite: only his
birth and death receive any attention!

But let us assume, for a moment,
that the intention of the creed was not
to tell the story of the life of Jesus, but
to proclaim him as the Messiah. What
would be most important about the
Messiah? Basically two facts: firstly his
birth as a member of the house of
David, and second his enthronement as
the Messiah, the King of Israel, the Son
of God. And precisely these two points
are the dominating centres of the
creed! We have to understand the
creed’s statements about the resurrec-
tion of Jesus, his ascension and heav-
enly enthronement at the right hand of
the Father as the story of his enthrone-
ment as King—as the creed’s way of
telling how Jesus was enthroned as the
Messiah.

If we do so, we recognize in the
creed exactly the same structure as in
one of the oldest summaries of the
gospel ever written, Romans 1:3f:

... the gospel concerning God'’s Son,

(1) who was of David’s seed accord-
ing to the flesh,

(2) but was made Son of God in power
according to the Spirit of holi-
ness, by his resurrection from the
dead: Jesus Messiah, our Lord.”
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What Paul is saying here, in
essence, is that the Davidic descen-
dant, Jesus, was made Son of God, that
is: was enthroned as the Messiah by his
resurrection from the dead (and in this,
the ascension and enthronement at
God’s right hand are implied).

Once we have recognized this
twofold structure of the creed, in
agreement with Romans 1:3f., we also
observe that the judgement of the liv-
ing and the dead is the last and crown-
ing expression of the reign of the Mes-
siah, and that his suffering and death
are, so to speak, the necessary point of
departure for his resurrection and
ascension. Before he could ascend, he
had to descend. Before he could rise,
he had to die.

This structure in the understanding
of the Messianic career of Jesus is very
clearly spelled out in some other texts
which also have good chances of repre-
senting some of the oldest samples of
Christian preaching that we have: the
first speeches of Peter in Acts. In his
speech on the day of Pentecost, Peter
refers to David in the following words:
‘He was a prophet and knew that God
had promised him on oath that he
would place one of his descendants on
his throne’ (Acts 2:30). And how did
God fulfil this promise? By raising
Jesus from the dead!

By the raising of Jesus from the
dead and exalting him to heaven,
enthroning him at the Father’s right
hand, Jesus was enthroned as the
Davidic Messiah promised to David by
the prophet Nathan (2 Sam. 7:12 ‘T will
raise up your offspring... and I will

10 My own translation.
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establish his kingdom.’"). In this
prophecy, says Peter, ‘he spoke of the
resurrection of the Messiah’ (Acts
2:31). In Peter’s understanding, Jesus
has now been enthroned, and in his
imminent appearance he will establish
his Messianic reign, fulfilling all
promises given to God’s people:

Repent, and turn to God... that he
may send the Messiah who has
been appointed for you—even
Jesus. He must remain in heaven
until the time comes for God to
restore everything, as he promised
long ago through his holy
prophets.... Indeed, all the
prophets from Samuel on, as many
as have spoken, have foretold these
days (Acts 3:19-24 NIV, slightly
modified).

It is clear from this that the tradi-
tional Jewish objection against Jesus
being the Messiah—that he did not ful-
fil the Messiah’s task before he died—
is widely off the mark, in Peter’s per-
spective. Peter would agree that Jesus’
mission during his life on earth, before
the last Passover, should not be seen
as fulfilling the Messianic task; it was
rather a preparation for it.” Jesus
entered his Messianic office by dying

11 Onverbs for ‘raising up’ in messianic texts
being understood to imply the Messiah'’s ris-
ing from the dead, see D.C. Duling, ‘The
Promises to David and their Entrance into
Christianity: Nailing Down a Likely Hypothe-
sis’, New Testament Studies 20 (1973/74), pp.
55-77.

12 In this Peter would probably be in line
with Jesus’ own understanding. His baptism
by John was not his enthronement as the Mes-
siah, but rather his designation as the Messiah-
to-be. Cf. the extensive argument for this view
in Ragnar Leivestad, Jesus in His Own Perspec-
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and rising again and ascending to his
heavenly throne. In Peter’s speeches
in Acts, and also in Jesus’ teaching
after his resurrection (according to
Luke), the death of Jesus is seen as
almost only a necessary transition that
made it possible for him to rise from the
dead, Acts 2:23-24; 3:18.

Did not the Messiah have to suffer

these things and then enter his

glory? (Luke 24:26, cf. also 24:46-

47).

It was, I suppose, only after some
time that the disciples of Jesus were
able to understand that the death of
Jesus was an integral part of the total
event of the enthronement of their
Messiah, and that his death on the
cross was a saving event in itself, with
its own significance. They found the
clue to this, as Jesus had done before
them, in Isaiah 53.

We have seen how Peter in these
speeches, and Paul in Romans 1:3f,
both emphasize the Davidic descent of
the Messiah, and we know that the
early Church was convinced that not
only was Jesus’ adoptive father Joseph
a son of David, but his mother in the
flesh, Mary, was also of David’s seed.”
So now we are in a position to see how
entirely biblical the second article of

tive: An Examination of His Sayings, Actions,
and Eschatological Titles (transl. by David E.
Aune; Minneapolis: Augsburg 1987).

13 This is emphatically affirmed already in
Ignatius’ creed-like formulas around A.D.
110: ... conceived by Mary according to God’s
plan, of the seed of David...,” Ephes. 18.2; ‘...
who was of the stock of David, who was from
Mary...," Trall. 9; ‘... he was truly of David’s
stock after the flesh... begotten truly of the
Virgin...," Smyrn. 1.1-2.
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the Apostolic Creed is. Jesus was born
of Mary; he was a son of David as well
through her as through his adoptive
father Joseph. He entered his Mes-
sianic reign by dying and rising on the
third day and ascending to heaven and
being enthroned at God’s right hand,
where he now reigns as Messiah and
will complete the Messianic task at his
return when he comes to judge the liv-
ing and the dead.

[Il The Christology of the
Nicene Creed.

Perhaps I succeeded in convincing
some of you that the Christology of the
Apostles’ Creed is much more Jewish
than would appear at first sight. My
task now is probably more difficult: I
shall try to convince you that the Chris-
tology of the Nicene Creed is also Jew-
ish.

Let me begin by saying a few words
about its age and provenance. I said
earlier that the Apostles’ Creed derives
from a local creed in Rome which can
be dated to around the middle of the
third century AD. The Nicene Creed
likewise derives from a much older
creed that may have been used in the
land of Israel during the third century.
We know one example of such a creed;
it was the one on which Eusebius of
Caesarea was baptized in his childhood
or youth, probably in the 260s or 270s.
Its second article runs like this:

And [we believe] in one Lord, Jesus
Christ,

the Logos of God,

God from God,

light from light,

life from life,

Son only begotten,
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first-begotten before all creation,
begotten before all ages from the
Father,

through whom [i.e. the Son] all

things came into being,

who because of our salvation was

incarnate,

and dwelt among men,

and suffered,

and rose again on the third day,

and ascended to the Father,

and will come again in glory to judge

the living and the dead.

At the famous council at Nicaea in
AD 325, another local creed, very sim-
ilar to this, and possibly the creed of
Jerusalem, was adopted by the council
as its creed, with only some few preci-
sions being made in the text of the
creed itself." The metaphorical expres-
sions, ‘God from God, light from light’
and ‘begotten from the Father, only-
begotten’ were made clear by adding
that they mean the Son is ‘of the same
stuff’ (or of the same substance—
Greek: homousios) as the Father (as a
ray of light from the sun is ‘of the same
light-stuff’ as the sun itself: light from
light, or as a brook from a source is of
the same stuff as the source from
which it flows: water from water; or a
tree is of the same stuff as the root
from which it grows: wood from
wood.)"”

14 On the council and its creed-making there
is an overwhelming amount of scholarly liter-
ature. See, for an authoritative overview,
Kelly, Early Christian Creeds, chs. VI-VIIL. As
an introduction to more recent discussions,
see Skarsaune, ‘A Neglected Detail in the
Creed of Nicaea (325), in Vigiliae Christianae
41 (1987), pp. 34-54.

15 These three metaphors (light from light,
river from source, tree from root) were to
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This ‘of the same stuff’ concept also
applies when a human father begets a
son, but not when he makes a statue:
the son, because begotten, is of the same
stuff as the father: man from man. But
the statue, because made, is of a differ-
ent stuff from its maker. It was there-
fore also added in the creed that begot-
ten means begotten, not created, not
made. The resultant creed of AD 325,
second article, runs like this:

And [we believe] in one Lord Jesus
Christ,

the Son of God,

begotten from the Father as only-
begotten,
that is, from the substance of the

Father,

God from God,

light from light,
true God from true God,
begotten not made,
of one substance with the Father,

through Whom all things came into
being, things in heaven and
things on earth,

who because of us men and because
of our salvation

came down and became incarnate,

becoming man,

suffered

and rose again on the third day,

ascended to the heavens,

will come to judge the living and the
dead.

become commonplaces in the works of the
Fathers from Justin onwards. Tertullian says
these metaphors are taught us by the Holy
Spirit—obviously in Scripture. As I am going
to point out below, all three metaphors are
indeed biblical. The introduction of the term
‘substance’ (essence, stuff) is meant only to
clarify the import of these metaphors.

231

As you will understand, I have
printed the additions made at Nicaea in
italics. The Fathers at the council
would have argued strongly that these
additions did nothing else than make
explicit the more metaphorical lan-
guage of the older creed, and I shall
here only state that I think they were
absolutely right. Some argument for
this view will come as we proceed. In
AD 381 in Constantinople, this creed of
AD 325 was reaffirmed, with only
minor polishing of style in the second
article, and some interpolations from
the 0ld Roman Creed (printed below in
bold characters), possibly to make it
truly ecumenical. It is this creed from
AD 381 we know as the Nicene Creed.
Again I quote only the second article:

And [we believe] in one Lord Jesus
Christ,

the onlybegotten Son of God,

begotten from the Father before all
ages,

light from light,

true God from true God,
begotten not made,
of one substance with the Father

through whom all things came into
existence,

who because of us men and because
of our salvation

came down from heaven,

and was incarnate from the Holy
Spirit and the Virgin Mary

and became man,

and was crucified for us under Pon-
tius Pilate,

and suffered

and was buried,

and rose again on the third day
according to the Scriptures

and ascended to heaven,

and sits at the right hand of the
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Father,

and will come again with glory to
judge living and dead,

of whose kingdom there will be no
end.

There can hardly be any doubt: the
question of whether this creed is bibli-
cal, depends on the question of
whether the shorter creed behind it is
biblical, e.g. the one quoted by Euse-
bius of Caesarea. I therefore suggest
we turn to this somewhat simpler
creed in the following. I here repeat its
text, but insert the primary biblical ref-
erences for each of the clauses which
this creed has extra, compared with
the Apostles’ Creed:

And [we believe] in one Lord, Jesus

Christ, (1 Cor. 8:6)

the Logos of God, (John 1:1f.)

God from God, (John 1:1)

light from light, (Wis. 7:26)

life from life, (John 5:21, 26)

Son only begotten, (John 1:14,18;

3:16,18)

first-begotten before all creation,
(Col. 1:15; Prov. 8:22)

begotten before all ages from the
Father, (Prov. 8:23 Septuagint)

through whom [i.e. the Son] all
things came into being,

(1 Cor. 8:6; John 1:3; Col. 1:16;
Heb. 1:2; Gen. 1:1; Prov.
8:22.30; Wis. 7:22)

who because of our salvation was

incarnate, (John 1:14, Sir. 24:8)

and dwelt among men, (Baruch

3:38)

and suffered,

and rose again on the third day,

and ascended to the Father,

and will come again in glory tojudge
the living and the dead.

It is easy to see that this creed is
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based on some New Testament pas-
sages and some Old Testament pas-
sages (including some from the Jewish
Apocrypha). The New Testament pas-
sages are the following:

For us there is but one God, the
Father, from whom all things [were
made], and for whom we [live],

and there is but one Lord, Jesus
Christ, through whom all things
[were made], and through whom we
[live] (1 Cor. 8:6 NIV, modified).

He is the image of the invisible
God, the firstborn before all creation.
For by him all things were created,
things in heaven and on earth, visi-
ble and invisible.... all things were
created by him and for him. He is
before all things, and in him all
things hold together (Col. 1:15-17
NIV, modified).

In the beginning was the Logos,
and the Logos was with God and
the Logos was God. He was with
God in the beginning. Through him
all things were made; without him
nothing was made that has been
made. In him was life and that life
was the light of men.... The Logos
became flesh and pitched his tent
among us. We have seen his glory,
the glory of the Only begotten, who
came from the Father, full of grace
and truth (John 1:1-4,14 NIV, mod-
ified).

In these last days God has spoken
to us through his Son, whom he
appointed heir of all things, and
through whom he made the universe.
The Son is the radiance of God'’s
glory and the exact image of his
being, sustaining all things by his
powerful word. After he had provid-
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ed purification for sins [through his
death], he sat down at the right
hand of the Majesty in heaven
(Heb. 1:2-3 NIV, modified).

These are the words of the Amen,

the faithful and true witness, the

origin of God’s creation (Rev. 3:14

NIV, modified).

Not only can most terms in the creed
be recognized in these passages, but
some of them exhibit the same total
structure, having the same story-line
as the creed. So there is no doubt that
the second article of the creed is bibli-
calin the sense that each and every one
of its sayings can be seen to have sup-
port in New Testament texts. But
then—some would argue—our initial
question whether any of this can be
called Jewish, is not answered. We
have to pose it anew, this time with ref-
erence to New Testament texts and
New Testament Christology. Is this
Christology Jewish?

Let me say it at once and quite
bluntly. When looking for the Old Tes-
tament and Jewish background of this
Christology, one should not begin by
looking at the Messianic prophecies of
the Bible. Instead, one should look in
the biblical and apocryphal texts with
the following question in mind: Where
in these texts do I find sayings about an
‘X’ of which it is said: God created the
world by/through/with the help of X? One
needs only pose this question, and every
Bible reader will know the answer: say-
ings of this kind are not made about the
Messiah, the king of David’s seed, but
about God’s Wisdom personified. Let us
review some of the most important pas-
sages. Litalicise the words and phrases
most relevant to the New Testament
passages and the creed:
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By Wisdom the Lord laid the earth’s
foundation... (Prov. 3:19 NIV).

The Lord begat me as the Beginning
of his ways, before his deeds of old.
I was formed at the first, before the
earth.® When there were no depths
I was born,... before the moun-
tains... before the hills I was begot-
ten.... When he set for the sea its
limit... then was I beside him as his
craftsman... (Prov. 8:22-30, my own
translation).

Wisdom... is a pure emanation of
the glory of the Almighty... for she
is the radiance of the eternal light, the
spotless mirror of the power of
God, the image of his goodness. And
she, who is one, can do all things,
and renews everything... (Wis
7:25-27 NAB, modified).

Now with you is Wisdom, who
knows your works and was present
when you made the world (Wis 9:9
NAB).

[Wisdom says:] From the mouth of
the Most High I came forth, and
mistlike covered the earth... I
sought a resting place,... then the
Creator of all gave me his com-
mand... saying: Pitch your tent in
Jacob... In the holy tent I ministered
before him, and in Zion I fixed my
abode (Sir. 24:3-10 NAB, modified).

Here we meet God’s Wisdom spo-
ken of as if it were a person outside
God, yet at the same time clearly being

16 The Septuagint here reads pro tou aioonos,
an expression which the creed takes over and
intensifies by saying the Son was begotten of
the Father pro pantoon toon aioonoon, ‘before
all the worlds/ages’, or, a little more freely
translated: ‘before any world was created’.
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conceived of as God’s own wisdom.
Wisdom is part of God, and therefore
divine, and assists him in creating the
world. We also hear, in Sirach 24, of a
kind of incarnation of this preexistent
Wisdom, and the verb used for Wis-
dom’s dwelling on earth is the same as
the one used in John 1:14: Wisdom
Dpitched its tent on Zion—clearly a refer-
ence to the tent of meeting and the
functionally equivalent temple on Zion.
There is every reason to believe that
within second Temple Judaism a
strong need was felt to clearly identify
this divine Wisdom, so as not to make
it a threat to God’s unity. The solution
was to identify it with God’s Word (so
Philo), or the Torah (so Sirach and the
Rabbis). The result was a transforma-
tion of the concept of the Torah: from
now on, the Torah was thought to be
preexistent before creation, and to be
the tool with which, or the plan accord-
ing to which, the world was created.”
Proverbs 8:22-31 became an impor-
tant text concerning the Torah, result-
ing in the concept that the word Begin-
ning in Genesis 1:1 was identified as
being the Torah. This is based on a sim-
ple gezera shawa combination of Gene-
sis 1:1 and Proverbs 8:22: the reshit of
Genesis 1:1 is the same as the reshit of

17 For this and the following, see W.
Schencke, Die Chokma (Sophia) in der jiidischen
Hypostasenspekulation (Skrifter utg. av Det
Norske Videnskapsakademi II, 1912; Nr. 6;
Christiania 1913); K. Schubert, ‘Einige
Beobachtungen zum Verstdndnis des Logos-
begriffes im friihrabbinischen Schrifttum’,
Judaica 9 (1953), pp. 65-80; Hans-Friedrich
Weiss, Untersuchungen zur Kosmologie des hel-
lenistischen und paldstinensischen Judentums
(Texte und Untersuchungen 97; Berlin:
Akademie-Verlag, 1966), pp. 181-330.
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Proverbs 8:22, and the latter is obvi-
ously Wisdom. Wisdom being Torah,
this results in two possible readings of
Genesis 1:1: either ‘By Wisdom God
created...,’ this is the reading of two
Targums; or ‘By the Torah God cre-
ated...,’ this is the reading of the main
rabbinical commentary on Genesis 1:1,
Genesis Rabba.® This midrash also
combines this with Wisdom/Torah,
calling itself God’s craftsman or master
builder in Proverbs 8:30, and weaves all
of this together in the following well-
known midrash:

The Torah declares: ‘I was the
working tool of the Holy One,
blessed be He’ [cf. Prov. 8:30: ‘I
was with him as a master worker’
(Hebrew: ‘amon)]. In human prac-
tice, when a mortal king builds a
palace, he builds it not with his
own skill but with the skill of an
architect. The architect moreover
does not build it out of his head, but
employs plans and diagrams to
know how to arrange the chambers
and the wicket doors. Thus God
consulted the Torah and created
the world, while the Torah
declares, ‘By ‘The Beginning’ God
created” [Gen. 1:1], ‘The
Beginning’ referring to the Torah,
as in the verse, ‘The Lord made me
The Beginning of His way’ [Prov.
8:22].°
This specific midrash is anony-
mous, and could be too late to be of
interest to us. Basically the same
midrash is preserved in Philo, how-

18 See Gary Anderson, ‘The Interpretation of
Genesis 1:1 in the Targums’, Catholic Biblical
Quarterly 52 (1990), pp. 21-29.
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ever, and Rabbi Akiva seems to hint at
it when he says: ‘Beloved are Israel, for
to them was given the precious instru-
ment... by which the world was created’
(Mishnah Aboth 3:14).*° The position
accorded to the Wisdom-Torah in such
texts as these prompted the Rabbis to
call the Torah ‘God’s daughter’ (Baby-
lonian Talmud, Sanhedrin 101a; Leviti-
cus Rabba 20:10 etc.).

Jews who believed in Jesus, how-
ever, identified this Wisdom with
Jesus, God’s Son. This explains why
Jesus, in texts which speak of him in
this role, is not so much portrayed as
the Messiah as he is portrayed as the
Torah in person. He is Wisdom incar-
nate. In him, the Wisdom/Word with
which God created the world, became
flesh, became a flesh and blood human
being.” In the synoptic Gospels it is
Jesus himself who frequently enters
this role of God’s Wisdom in person;*

19 Translation according to H. Freedman and
Maurice Simon, eds., Midrash Rabbah: Genesis
(London: Soncino, 1939), p. 1.

20 Cf. Ephraim E. Urbach, The Sages—Their
Concepts and Beliefs III (Jerusalem: Magnes
Press, 1975), pp. 198-202; 776-777.

21 As mentioned in note 15, three metaphors
constantly recur in the Fathers when they want
to describe the emergence of the Son out of the
Father: light from light, tree from root, and
river from source (giving rise to the ‘x from x’
formulas and the ‘of the same substance’ for-
mula). All three metaphors are used about Wis-
dom'’s relationship to, or going out from, God,
in the Bible and the Apocrypha: Light from
light: Wis. 7:26; tree from root: Prov. 3:18;
flowing from God as source: Bar. 3:12. All
three metaphors are present in Sir. 24.

22 The limitations of this paper don’t allow
me to enter the question of how Jesus himself
acted and spoke in the role of Wisdom in per-
son. See my book Incarnation, pp. 33-38; Ben
Witherington III, Jesus the Sage: The Pilgrim-
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in John it is the evangelist who often
portrays Jesus as the substitute of the
Torah, and not only in the prologue to
the Gospel.®

My contention is that the Christol-
ogy of the Nicene Creed is a spelling
out of this very Jewish Wisdom Chris-
tology. But if it turns out that the Wis-
dom Christology of this creed is Jewish
enough, how messianic is it? Has this
anything to do with the Jewish Mes-
siah?

That is a question not easy to
answer. The reason is simple: If there
were Jewish texts that made a connec-
tion between pre-existent Wisdom and
the Messiah, these texts would be sup-
pressed within mainstream Judaism in
the early Christian era, precisely
because they provided building materi-
als for early Christology. The early
Church, for its part, betrays great
uncertainty with regard to the contents
and status of such texts. The result is
that only a part of the Jewish literature
from this period is preserved. But in
what has been preserved, there are
indications that a connection was
indeed made (within second Temple
Judaism) between Wisdom and the
Messiah. This is most clearly
expressed in the so-called Similitudes
of the Ethiopic book of Enoch (1 En 37-
71). Here I must content myself with
this brief reference, the theme is fasci-

age of Wisdom (Minneapolis: Fortress/Edin-
burgh: T&T Clark, 1994); Martin Hengel,
‘Tesus as Messianic Teacher of Wisdom and
the Beginnings of Christology’, in the same
author, Studies in Early Christology (Edin-
burgh: T&T Clark, 1995), pp. 73-117.

23 See especially Raymond E. Brown's com-
mentary on John in the Anchor Bible series.
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nating and in need of further
research.”

To those who perceive the Christol-
ogy of the Nicene creed as very Hel-
lenistic or Greek, I have one basic chal-
lenge: how do you then explain that all
Greek writers we know of, reacted with
an instinctive disgust to the most obvi-
ous implication of the Nicene Creed,
namely that it portrayed a God who suf-
fered in his Son, of one essence with
him? If there was one theological
dogma shared by all educated Greek
men and women, it was the impassibil-
ity of God or the divine nature.” Let us
listen for a while to an eloquent oppo-
nent of Christianity, Celsus the
philosopher, ca. AD 175, making this
specific point:

God is good and beautiful and

happy, and exists in the most beau-

tiful state. If then He comes down

to men, He must undergo change, a

change from good to bad, from

beautiful to shameful, from happi-
ness to misfortune, and from what
is best to what is most wicked. Who
would choose a change like this? It
is the nature only of a mortal being
to undergo change and remolding,
whereas it is the nature of an
immortal being to remain the same

Oskar Skarsaune

without alteration. Accordingly,
God could not be capable of under-
going this change (rendered by
Origen, Contra Celsum, 4.14).

Either God really does change, as
they [the Christians] say, into a
mortal body; and it has already
been said that this is an impossibil-
ity. Or He does not change, but
makes those who see Him think He
does so, and leads them astray, and
tells lies (Contra Celsum 4.18)!

Jews and Christians: no God or
child of God either has come down
or would have come down [from
heaven| (Contra Celsum 5.2)!%

Not only did critics of Christianity
react this way, but all the early Fathers
of the church felt this difficulty them-
selves, because they were used to
thinking about God in Greek terms.” I
shall never forget how a modern Jew
saw this point very clearly, and turned
it into an argument for the Jewishness

24 In addition to the litterature of the two
preceeding notes, see also Gottfried Schi-
manowski, Weisheit und Messias: Die jiidischen
Voraussetzungen der urchristlichen Prdexisten-
zchristologie (WUNT 2, 17; Tiibingen: J.C.B.
Mohr, 1985); and William Horbury, Jewish
Messianism and the Cult of Christ (London: SCM
Press, 1998).

25 See Robert M. Grant, The Early Christian
Doctrine of God (Charlottesville: University
Press of Virginia, 1966), esp. pp. 111-114.

26 These three quotes rendered according to
the translation in Henry Chadwick, Origen:
Contra Celsum, Translated with an Introduction
& Notes (Cambridge: Cambridge University
Press, 1965), pp. 192f; 195 and 264.

27 The best example, perhaps, is Tertullian.
To him the suffering of God’s Son, consub-
stantial with the Father, is so offensive that he
can say: ‘Surely these things [human emotions
and suffering] could not have been believed,
even about the Son of God, had they not been
given us in Scripture; possibly they could not
have been believed of the Father, even if they
had been given in Scripture!’ (Adv. Prax.,
16.13, translation according to ANF 3: p. 612,
modified). Tertullian is able, however, to turn
this offensiveness of the incarnation into an
apologetic argument for its credibility: the
incarnation is something so offensive we could
simply not have invented it.
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of the Christian dogma of the incarna-
tion and suffering of God’s Son. In a
televised interview on Norwegian
National Television Pinchas Lapide®
said the following:

28 Norwegian Television April 1978.

T used to think that becoming incar-
nate was impossible to God. But
recently I have come to the conclu-
sion that it is unjewish to say that
this is something the God of the
Bible cannot do, that he cannot
come that close. I have had second
thoughts about the incarnation...
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THE SABBATH AS A concept and an insti-
tutional complex is uniquely forward
looking in the Bible, and the ministry of
Jesus bears a unique and foundational
relationship to the Sabbath. From all
biblical evidence, the fundamental rea-
son why Jesus’ opponents put him to
death is because of his deliberate and
persistent challenge of the prevalent
interpretation of the Sabbath through
words and deeds.’

I Act One
When Adam and Eve fell, the effects of
their transgression percolated and
reverberated throughout the created
order, necessitating a redemption no

1 C.Fung, ‘Sabbath, The Alpha and Omega of
God-Man Partnership’, Asia Journal of Theol-
ogy, 20:2 (October 2006), p. 455, and 20:1, pp.
182-204 (or http://www.geocities.com/lay-
man_chrisfung/Hope as at February 2008);
Hans Kung, On Being a Christian (New York:
Doubleday, 1976), pp. 207-208.

less than sin’s cosmic reach. The Sab-
bath day together with its derivatives,
the Sabbatical Year and the Jubilee, are
to induct the concerned entities into
the overall redemption of God. All the
three concepts and corresponding
institutions are founded on the same
ideas, but applied to different aspects
of God’s creation. Given man’s unique
sentience among God’s creatures, he is
the first and only fitting recipient of
God’s instructions regarding the Sab-
bath.? Man is thus the leader of the
Sabbath for the rest of creation and
this is one sense in which the Sabbath
is made for man rather than the other
way around.’

The Sabbath for man is founded on
God’s sovereign and creative acts. In
the beginning, God exercised his free-
dom to create. Thereafter, God did not
remain indifferent towards his cre-
ation, but judged each individual part
to be good and the synergistic totality
very good—a qualitative leap. He
takes pleasure in the works of his own

2 Jurgen Moltmann, God in Creation, An Eco-
logical Doctrine of Creation (London: SCM,
1985), pp. 77-78, 224.

3 Mk. 2:27, 28.

Dr Fung, who holds a PhD in physics, and works for the Environmental Protection Department of Hong
Kong, is a layman keenly interested in understanding the Bible and its application. In his spare time, he
volunteers for relief and development and environmental work. (Email: chrisritafung@gmail.com)
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hands. But he did not create a mecha-
nistic clockwork which follows its own
laws to move towards a target with
totally predictable exactness. Instead,
he bestowed on one of his creature
types—humans—ifreedom of choice
and action.

Not only does the mechanism of this
freedom elude the exerciser, but the
exercise of this freedom also causes
God himself surprises, pleasant and
otherwise. That is why God did not
stop working after he celebrated his
pleasure in his creation in his first Sab-
bath. He continues to work® in
response to the creative choices taken
by his free creatures—humans. Yet he
looks forward to a grand finale in
which the freedom of man exercised
with respect to God and to the rest of
creation will be aligned with his own.
This will be the ultimate Sabbath
which unites the Sabbath of God with
the Sabbaths into which God has initi-
ated humans and nature.

The Sabbath for man and for God as
a concept of creation is founded on
freedom, responsibility, work and ulti-
mately the hope of pleasure in one’s
free and responsible creation. This
explains why the Sabbath was insti-
tuted for the Israelites only after they
had been freed from their slavery in
Egypt, at a time when they could hope
for a future of their own,® be held
accountable for their actions and also
work diligently and meaningfully
towards that end without having the
fruits of their own labour robbed from
them by their slave masters.

Among all the festivals and feasts in
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the Old Testament, the Sabbath is
unique.® First, all the other biblical
commemorations look to an event
within history for remembrance, yet
the Sabbath alone is super-historical
by its reference to the super-historical
act of God’s creation and by extension
also to a future which transcends his-
tory.” Second, while all other festivals
are annual observance, thus pegged to
nature’s rhythm, the Sabbath is super-
natural by imposing rhythms not found
in the natural daily and yearly cycles.?
Third, no other biblical festivals
demand man’s work but look to God’s
work for commemoration, but the Sab-
bath is process-goal balanced through
insisting on man’s work first—the
process—which is then to be punctu-
ated by a Sabbath of rest and plea-
sure—the goal.’

Fourth, the other feasts and festi-
vals look to a return to the past, but the
Sabbath is purposeful through accus-
toming man to and reminding him of
that ultimate future pleasure in his
own work as God had in his. Fifth,
while the other festivals all testify to
the incompleteness of man’s repeated
annual observances, the Sabbath
heightens this sense of incompleteness
through its much more frequent peri-
odic reminder. Hence man’s Sabbath is
incomplete. Sixth, while all other festi-
vals invite only observance, the Sab-
bath invites meaningful participation

4 Jn. 5:17.
5 Deut. 5:14-15.

6 Fung, Sabbath, pp. 188-191.

7 Ex.20:9-11.

8 Abraham Joshua Heschel, The Sabbath: Its
Meaning for Modern Man (HarperCollins
Canada, 1979), p. 10; Moltmann, God in Cre-
ation, p. 285.

9 Heschel, The Sabbath, p. 28; p. 22.
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through leaving room—without speci-
fying the details of observance—for
man to express his creativity. Finally,
the Sabbath is yet to be consummated
by God and humans together when the
final Sabbath dawns, but all the other
festivals have already found fulfilment
in Jesus Christ.

The Sabbath day is the spearhead in
the Ten Commandments which are for
the sentient being—the human. On the
other hand, the Sabbatical year, being
modelled on the Sabbath day, is meant
for the land.” On its own with its lack
of sentience, it may seem that the land
is to be laid idle" by man only once in
every seven years so as to allow it to
recuperate from being overworked.
This seems to follow from the superfi-
cial understanding of man’s Sabbath,
namely to grant respite—something
they did not have in Egypt—from their
works through the newly initiated Sab-
bath day, yet there is no record of the
land being abused by its pre-Exodus
inhabitants. On the contrary, the
description of the land as flowing with
milk and honey and its confirmation by
spies” suggest the very opposite. A
deeper meaning must have been
intended.

Romans 8:18-22 matter-of-factly”
attributes to non-sentient creation a

10 Lev. 25:2-7.

11 John Howard Yoder, The Politics of Jesus,
(Grand Rapids: Wm. B. Eerdmans, 1994), p.
60; Oswald T. Allis in the New Bible Commen-
tary (Grand Rapids: Wm. B. Eerdmans, 1970),
pp. 164-165.

12 Num. 13:17-28.

13 Frederick Fyvie Bruce, The Epistle of Paul
to the Romans: An Introduction and Commentary
(Grand Rapids: Wm. B. Eerdmans, 1983), pp.
163-164.
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longing for freedom which corresponds
to the central idea of the Sabbath day
for man. This freedom of the children of
God, within the context of Romans 8, is
that the law of the Spirit would enable
them to do joyfully what they have been
intended, but so far unable, to do to
serve the purpose of God. No more
coercion, goading and disciplining are
necessary. With that goes the associ-
ated pain and suffering. Freedom,
albeit only a foretaste and incomplete,
has finally arrived for these first fruits.
Nature’s longing and freedom are mod-
elled on these first fruits.

God has indisputably intended man
to be sustained physically by the
land—nature. There are two ways this
can be done: to dictate to the land what
man wants through agriculture or to
live off the land directly. The first can
allay man’s insecurity about the future
more if he has lost faith in the overall
integrity of God’s creation and ulti-
mately God. But this, because of man’s
ignorance of himself and nature, would
gradually reduce him to an impover-
ished and hardscrabble existence and
further alienate him from nature™
which in this process suffers man’s
harsh treatment exacerbated by wan-
ton greed. This goes against the inte-
gral design of God.

The Sabbatical year aims to undo
this alienation and bring nature and
man into confidence in each other. For
six years, people can force the land to
produce what they think they need, but
for one in seven, man is to give up this
prerogative and place himself at the
discretion of nature, over which he is
charged to exercise stewardship, and

14 Gen. 3:17-19.
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more importantly to place himself in
the hands of the Creator. The Sabbati-
cal year makes room for nature to come
into its own when man’s ploughing and
pruning—mutilating—stop. By living
off the land directly, man will have to
allow nature to show him what it has
been designed to produce which is also
good for him. During the Sabbatical
year, man takes from the land what
nature naturally produces to sustain
himself. In case man’s faith is small, he
can draw on God’s extra provision
before the Sabbatical year to tide him
over.”

But the goal remains though the
steps are gradual. In this way, man and
nature are brought into a harmony
which gives a foretaste of the mutual
freedom of the final Sabbath. As in the
Sabbath for man, the Sabbatical year
looks forward on nature’s behalf to the
finale when it will spontaneously sat-
isfy and enrich man in multitudinous
aspects. Man and nature will have
entered into a redeemed mutuality
while retaining their unique role and
identity. In this way, the Sabbatical
year draws nature into this hope of cos-
mic redemption through the sentient
man.'® Practising the Sabbatical year
goes beyond abstract faith in God, but
trustingly rests oneself in God and his
creation.

The mutual trust built up through
seven Sabbaths of years would give
man confidence in celebrating the
Jubilee. The Jubilee consummates'’
both the Sabbath day for man and the
Sabbatical year for the land but the

15 Lev. 25:20-22.
16 Moltmann, God in Creation, p. 68.
17 Lev. 25:8-17.
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unmistakable reference of the Jubilee
is God: First, man must not take advan-
tage of others but fear God because he
is YHWH; Second, the land must not be
sold because it belongs to God and men
are but aliens and tenants of God’s
land. The services of man and nature
may be valued according to their utili-
tarian worth, but man and nature per
se must not be so valued because they
belong to none other than God himself.
That is why hiring servants is accept-
able, murdering is severely punished;
picking from nature is acceptable,
destroying it incurs great divine
wrath.'®

Hence, this is also the favourable
year of the Lord and all the instructions
pertaining to this year must be seen as
the Lord bestowing favour on man and
the land and in this act he brings both
man and nature into the forward march
of the grand redemption of the Lord.
Yet the goal of the Jubilee is not the
compartmentalized redemption of man
and of nature separately, but redemp-
tion of the relationship between man
and his fellow humans, between
humans and nature and ultimately
between God and his entire creation. A
grand and all-encompassing harmony
is the goal of this redemption.

The Jubilee is indeed the Lord’s
periodic Sabbath called by another
name, and it is distinguished from his
original Sabbath celebrated only once
upon the inauguration of his first cre-
ation. This periodic Sabbath of the
Lord goes with the paces of man and
nature to bring both into his redemp-
tive rhythm which looks forward to the
future. The seven Sabbatical attributes

18 Gen. 9:5; Rev. 11:18.
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identified before for man’s Sabbath
also hold for the Jubilee: First, God the
creator initiated history and will bring
history to a close in a super-historical
redemptive act; Second, God—the ulti-
mate super-natural being—pulsates
with the rhythm of nature by taking a
year as the unit of counting time and
then super-imposes a super-natural
reference on both man and nature.

Third, without God’s intervention
and redemptive work, there can be no
Jubilee and without the Jubilee, the
Sabbatical year has no direction, hence
God’s periodic Sabbath balances the
goal with the process. Fourth, God
looks purposefully to the ultimate Sab-
bath when he can take pleasure in a
harmonious creation through the
freely-given submission of man and
man’s tutorship and leadership of
nature; Fifth, the Jubilee is still peri-
odic, testifying to its incompleteness,
looking for completion through the
continual work of God. Sixth, God
seeks the willing participation of sen-
tient man to bring about the Jubilee,
but has also fittingly included sub-sen-
tient nature as a necessary partner and
a foundation of his grand creation. Sev-
enth, God’s final Sabbath will be con-
summated with the totality of his
entire creation and himself—the Cre-
ator and his creation, the covenantor
and the covenantee—in consummated
unison.

The individual looks forward to the
pleasure in his own work in the Sab-
bath day. Under the tutorship by man in
the Sabbatical year, the land—
nature—looks forward to its freedom.
In the Jubilee of God, every aspect and
individual part of God’s entire creation
looks forward to its respective plea-
sure in each and every part of God’s
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creation and God looks forward to the
complete redemption of his creation.
These Old Testament institutions are
thus intended to march man and nature
inexorably forward in perfect unison to
the final tryst with God himself. The
Sabbath day, Sabbatical year and
Jubilee are thus the institutions of hope
in the Old Testament because individu-
ally and collectively, they uniquely
point towards a bright and inspiring
future rather than looking backward to
what has already taken place in his-

tory.

Il Concluding Act One

In bestowing free-will, hence also par-
tial freedom of choice and action, on
one of his creature types—man, God
has willingly denied himself the right
to exercise direct and absolute control
over man and the consequential areas
of influence to allow man to find him-
self in God and his creation. This is a
process necessitated by the creative
image of God in man which prompts
him to go beyond the dictates of his
surroundings® to discover and to cre-
ate for himself.

The pro