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Editorial
Pieter J. Lalleman

With the previous volume of EJT you received the
brochure for the 2012 conference of the Fellow-
ship of European Evangelical Theologians which
will once again take place in Berlin. If you have not
yet registered, please do so without delay to facili-
tate the planning. If you require one or more extra
brochures, they are available from the secretary,
Dr Klaus Bensel, at KiBensel@aol.com or via me.
We look forward to seeing many of you in August.

This volume of EJT contains a book review
from my hand in which I comment critically on
the price of the book. In reviews in other places 1
have from time to time made similar comments.
My point is that printing and distributing a book
is not as expensive as some prices suggest and that
the price differences between publishers are enor-
mous. Whereas some publishers ask exorbitant
amounts for their books, others manage to work
for much smaller amounts. And with modern
technology printing, even when it contains dif-
ferent fonts, is relatively simple. My impression is
that, generally speaking, evangelical publishers are
among the cheaper ones.

For large universities in the West the high and
inflated prices of scholarly books — not just of theo-
logical books — are annoying but not insurmount-
able. For seminaries and Bible schools in the West,
not funded by governments, they are a real prob-

lem. For any institution in the majority world they
make building a library almost unaffordable. Here
we have a case of Western capitalism at its worst.

The above is also true of periodicals. The

Editorial Board is grateful to Paternoster Press
and to AlphaGraphics for making EJT available at
an affordable price. With our 200 double column
pages per year we are among the cheaper journals
and, we think, excellent value for money! Other
evangelical journals such as Tyndale Bulletin and
the Jabrbuch fiir evangelikale Theologie are also
reasonably priced yet offer great contents. A good
journal or book does not have to be expensive!

What to do? Just a few ideas:

1. Those among you who write for publica-
tion may consider offering their work to a
publisher / editor who will spread it for an
affordable price, even if that means that it
appears on less 'prestigious' pages.

2. In reviews of books and journals, you can
draw attention to the problem.

3. You can suggest to the librarian of your insti-
tution that s/he unite with colleagues to put
pressure on the publishers concerned.

4. If you want to consult a particular book or
periodical but it is missing from your library
due to the costs, don't ask for it to be ordered
but mention it in a footnote as unaffordable.

EfFE20:1: %3
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Revisiting the Pastoral Epistles — Part 1
Peter Walker

RESUME

La date et l'auteur des trois épitres dites pastorales sont
des questions trés controversées. Méme des spécialistes
conservateurs, comme Howard Marshall (dans son com-
mentaire de 1999), peuvent parvenir a la conclusion
que certaines d’entre elles, sinon les trois, sont pseudo-
pauliniennes et qu’elles ont été rédigées peu aprés la
mort de |'ap6tre. Nous proposons une reconstruction
possible des événements de la vie de Paul avant sa com-
parution devant Néron. Nous suggérons qu’on peut
situer de maniére plausible la rédaction de chacune de
ces lettres dans des circonstances qui appartiennent a
cette période de sa vie.

Dans la premiére partie, nous apportons une critique

* * * *

ZUSAMMENFASSUNG

Sowohl Datierung als auch Verfasserschaft der so
genannten drei ‘Pastoralbriefe’ (1. und 2. Timotheusbrief
und Titusbrief) sind heifs umstritten. Selbst konservative
Theologen, wie Howard Marshall (in seinem Kommentar
aus dem Jahr 1999), kénnen zu der Schlussfolgerung
kommen, dass einige oder alle Pastoralbriefe pseudo-
paulinisch sind und erst einige Zeit nach Paulus’ Tod
geschrieben wurden. Wir werden eine mogliche
Rekonstruktion der Ereignisse im Leben des Paulus darle-
gen, bevor jener vor Nero erschien. Und wir legen nahe,
dass Datum und Kontext fiir jeden dieser drei Briefe sehr
wohl innerhalb dieses friiheren Zeitfensters plausibel
sind.

Nach einer kritischen Analyse des Datums, das hiufig

* * * *

SUMMARY

Both the dating and authorship of the three so-called
‘Pastoral Epistles’ (1 and 2 Timothy, and Titus) are hotly
contested. Even conservative scholars, such as Howard
Marshall in his 1999 commentary, can conclude that
some or all of them are pseudo-Pauline and written some
time after Paul’s death. We will offer a possible recon-
struction of events within Paul’s life prior to his appearing

4« EJT 27:1

de la position courante qui loge la rédaction de ces épitres
au milieu des années 60, quelque temps aprés la compa-
rution de Paul devant Néron, en considérant la premiére
épitre a Timothée et |'épitre a Tite. La rédaction de ces
deux épitres peut étre située dans la période au cours
de laquelle Paul quitte Ephése et traverse la Macédoine
et I'lllyrie avant de passer |'hiver a Corinthe, soit de sep-
tembre 55 a janvier 57 (Ac 20.1-3 ; Rm 15.19). L'examen
complémentaire, a la fois de la localisation géographique
du ministére de I'ap6tre et du contenu de ces lettres,
apporte des éléments qui corroborent cette datation.
Aucune des questtons que Paul y aborde ne requiert que
les Eglises concernées aient existé depuis plus de six ans.
Dans la seconde partie, nous traitons des problemes bien
différents que pose la seconde épitre a Timothée.

* * * *

fir alle Pastoralbriefe vorgeschlagen wird (in der Mitte
der 60er Jahre n. Chr., einige Zeit nach der Verhandlung
von Paulus vor Nero), wollen wir hier im Teil I unser
Augenmerk auf 1. Timotheus und Titus richten. Diese
beiden Briefe konnen innerhalb des Zeitabschnitt von
September 55 n. Chr. bis Januar 57 n. Chr. entstanden
sein, als Paulus Ephesus verlieB und durch Mazedonien
und lllyrien zog, bevor er den Winter in Korinth ver-
brachte. Weitere Uberpriifung sowohl der Geographie
des Dienstes von Paulus als auch des Wortlautes
beider Briefe liefert genug schlissige Beweiskraft fir
diese frithere Datierung. SchlieBlich verlangt keines
der Anliegen, die Paulus anspricht, dass die Gemeinde
damals bereits mehr als sechs Jahre existiert hat. In Teil Il
werden wir uns mit den grundverschiedenen Themen im
2. Timotheusbrief befassen.

* * * *

before Nero. We will suggest that a date and setting for
each of these three letters can very plausibly be found
within this earlier time-frame.

In Part I, after a critical review of the date often sug-
gested for all three Pastoral Epistles (in the mid 60s AD
some time after Paul’s trial before Nero), our focus will
be on 1 Timothy and Titus. These two letters can be
located in the period between September AD 55 and
January AD 57 when Paul left Ephesus and went across
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into Macedonia and lllyricum before wintering in Corinth
(Acts 20:1-3; Rom 15:19). Further examination both of
the geography of Paul’s ministry and of the actual word-
ing of these letters will provide corroborative evidence

* * * *

1. Dating the Pastoral Epistles:
the three options’

There are essentially three main options for the
dating of the three Pastoral Epistles (hereafter
‘PE’);

A. All were written by Paul at some point during
the narrative recounted in Acts, including his
period of house arrest in Rome, thus between
AD 52 and AD 62-63.

B. All were written by Paul at some point after
the narrative recounted in Acts, when Paul
was released from Rome and able to travel
again around the Aegean, thus between AD
62 and AD 66-67.

C.All were written by an unknown author after
Paul’s own death as a work of pseudepigra-
phy, thus between AD 64 and, say, AD 100.2

It will be argued here that the case for Option B
is weaker than has often been supposed and that a
new case can be made for Option A. Admittedly,
only a handful of scholars have pursued this line of
reasoning, and between them there are some quite
significant variations.® This means that the precise
setting proposed here for each of the three letters
has probably never been advanced before in quite
this form — though in the case of 1 Timothy it will
prove to be taking further an idea raised but not
developed by Luke Timothy Johnson in his com-
mentary.*

To pursue Option A is, of course, to enter into
the minefield of such issues as Pauline chronol-
ogy, the reliability of Acts, the possibility of inte-
grating the Acts narrative with Paul’s letters, etc.
It also runs against the tide of those who see the
PE as indicative of ‘late’ Pauline thought, whether
under Option B or C. Rather than start with those
issues, however, we will begin by showing some
of the weaknesses inherent in Option B and then
examine the key texts within the PE - those which
explicitly touch on issues of dating and venue — in
order to build a fresh case for Option A.

for this early dating. Finally, none of the issues raised by
Paul require the congregation to have existed for more
than six years. In Part Il we will look at the quite different
issues associated with 2 Timothy.

* * * *

2. Re-examining Option B: did Paul ever
leave Rome alive?
Option B depends on Paul appearing before Nero
and being released so that he could pursue further
ministry. There are at least three areas in which this
reconstruction can be questioned.

a) The non-climax of Acts

First, there is the question of why Luke does not
mention Paul’s trial in Acts. After all the narrative
suspense built up within the book, it is strange that
there is no reference at all to Paul’s trial before
the emperor, for this would have been the natural
climax for that narrative. Instead we are given the
‘open-ended” conclusion of Acts 28:30-31, which
then leaves several unanswered questions:
¢ Was Acts published in AD 62? Or did Luke
die before he could add the necessary climax/
postscript about Paul’s trial?
® O, if the early date for Acts is questioned on
other grounds, was there some other reason
for Luke’s omission of this key point?

To the extent that we dismiss the first option, to
that extent we have to come up with a good reason
for Luke’s omission. If so, the most likely explana-
tion for his overlooking this key event is that what
happened was in veality deeply anti-climactic — that
Paul’s case was never being given a proper and fair
hearing, and /or that Paul was summarily executed.

b) The likelihood of Nero’s acquittal

Secondly, there is the key question as to how likely
it is that Paul successfully stood before Nero (AD
54-68) and gained an acquittal. The five good
years of Nero’s reign (described by Suetonius as
a ‘golden age of good government’) had now
come to an end, with the young emperor becom-
ing increasingly unpredictable and irascible.® So we
should be asking;:

e Would Paul reccive any of the clemency
which Suetonius says was a mark of Nero’s
earlier trials?

e Would Nero have the patience to deal with

EflF20:1-%"5
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the backlog of cases thus building-up or
would he keep defendants in a pending tray
(on ‘death-row’) for years: Or would he
instead shorten the list without giving them
anything like a proper hearing — dismissing
them ‘un-tried’ to their execution?

¢ And how would he react to Paul’s proclama-
tion of a worldwide faith, no longer merely
Jewish, focused on a crucified Messiah whom
Paul confessed as the true ruler of the world
(unlike Nero)?

Moreover, given that on July 18th AD 64 Nero
savagely scapegoated Christians for the great fire
of Rome,® we also have to ask how Nero first heard
of this new sect of the ‘Christians’. And if this was
Nero’s savage response to them in July 64, how
likely is it that he gave a benign and generous
response to Paul at some point in the previous two
years?

For all these reasons, the probability of Paul
being released from captivity must rank under 20%
at best — possibly much less. Probably Paul’s great-
est hope of success was that his case would be dis-
missed without a proper trial — though that was
not what Paul himself seems to have desired.

Instead the sober truth may well be that Paul
indeed stood before Nero, as he hoped, but that
his brave witness only irritated the emperor, lead-
ing not only to his own execution but also to
Nero’s incipient hostility to this new movement.
Paul’s boldness in standing before the emperor
thus may well have been the decisive moment in
bringing this new Christian movement to Nero’s
worried attention — in due course triggering a
savage bout of persecution. If so, we suddenly
have some very good reasons why the author of
Acts might not have included the expected climax
to his story: things took a savage turn for the worst
after those first ‘two years’ of Paul being in Rome.”

¢) The witness of the Early Church

Thirdly, if Option B is sometimes bolstered by
appealing to the witness of the Early Church, we
need to ask just how strong the early church’s tes-
timony for Paul’s acquittal is. Here the testimony
of 1 Clement proves to be vital. Writing in c. AD
96, Clement lists examples of Christian heroes
persecuted because of ‘jealousy”

Let us come to those who were athletes in the
days nearest to our own. Through jealousy and
envy the greatest and most righteous pillars of
the church were persecuted....

6 ¢ EJT 21:1

Peter... made his ways to his allotted place of
glory. Paul, on account of jealousy and strife,
showed the way to the prize of endurance;
seven times he wore fetters, he was exiled, he
was stoned, he was a herald both in the east
and in the west... and, having reached the limit
[terma] of the west, he bore testimony before
the rulers, and so departed from the world and
was taken up into the holy place — the greatest
example of endurance...

To these men of holy life was gathered together
a great multitude of the elect, who through
their endurance amid many indignities and
tortures because of jealousy presented to us a
noble example.?

This last sentence seems to be a gentle, dis-
creet way of referring to the ‘indignities’ of the
Neronian persecution. If so, then Clement’s order
suggests that Peter and Paul were precisely in the
vanguard of that significant persecution — some
of the very first Christians to arouse Nero’s anger.
They went first and, tragically, ‘a great multitude
of the elect” soon had to follow. No doubt Nero
was learning about this new sect from other quar-
ters too, but leading figures like Peter and Paul
may have attracted his attention more than most.
Thus 1 Clement strongly suggests the Peter and
Paul were martyred before the great fire of Rome,
not afterwards.

Secondly, Clement’s reference to ‘the limit of
the west’, though it is often seen as a reference to
Paul’s achieving his ambition of preaching Christ
in Spain (cf. Rom 15:24), reads in its own con-
text far more naturally as a reference to Rome. For
Clement’s wording implies that this terma was
identical with the place where Paul ‘bore testi-
mony before the rulers and departed this world’ -
which was clearly in Rome. So terma might better
be translated as Paul’s ‘goal’. If so, Clement’s evi-
dence suggests Paul never again left Rome. He
had reached his ‘goal’.

Once Clement’s reference is seen in this light,
the evidence in the other ancient sources for
Paul’s successfully leaving Rome begins to look
quite insecure. The Muratorian Canon, with its
reference to Paul’s travels to Spain, may well be
misreading this reference in Clement; and the tes-
timony of Eusebius in the later third century can
well have been inspired by precisely the same moti-
vation as motivates those today who are trying to
find a location for the PE.° It is not based on any
independent evidence, only on speculation as to



* Revisiting the Pastoral Epistles *

when Paul might have written these three letters.

The testimony of the Early Church as to what
happened to Paul after AD 62 is beginning to
sound rather ‘circular’. Moreover, the fact that
Eusebius himself thought the great fire was in
AD 67 only weakens his testimony even more.'?
Eusebius presumed that the Neronian persecution
only got going at the very end of Nero’s reign and
that therefore there was a long season of Nero’s
being benign, during which Paul could have been
acquitted — even if eventually he returned to Rome
and was martyred. But if the great fire was indeed
in AD 64, this window of opportunity is reduced
almost to nil. Was there really a ‘honeymoon’
period of Neronian favour throughout AD 62-64,
or was that instead (as is far more likely) the period
during which Nero first discovered this pestilential
threat to his empire?

Those who favour Option B thus have some
significant questions to answer.!! Obviously it
will remain popular with those who are wary of
Option C, and is naturally the preferred option of
the vast majority of conservative commentators
who seek to defend traditional Pauline authorship
of the Pastorals. Yet one does wonder if this is not
a case of ‘special pleading’, postulating a conven-
ient unknown period into which the Pastorals’ ref-
erences to Paul’s continued ministry around the
Aegean can be placed. For, as we have seen, there
is no firm independent evidence for that ministry.
On the contrary, there is a strong likelihood that
Paul never left Nero’s Rome alive.

3. Reappraising Option A

This situation should then at the very least encour-
age us to reconsider the viability of Option A. We
will highlight the thirteen key texts in the PE
which are in some way indicative of either time or
place and which are listed in the endnote.'?> These
texts are more likely to vield reliable information
about the Sitz im Leben of the letters than hypo-
thetical reconstructions 1900 years after the event.
From their exegesis we can in fact gain some solid
evidence on which to reconstruct the historical
situation.

a) The different setting of 2 Timothy
The first point to emerge from focusing on these
texts is that 2 Timothy stands out from the other
two letters in several respects. Not only does
it contain more of these ‘historical-sounding’
texts, but also it is only in 2 Timothy that we find

explicit evidence that Paul is in prison. Also, only
in 2 Timothy does Paul ponder his own uncer-
tain future or ‘departure’. Once we notice this, we
begin to sense how 1 Timothy and Titus have a
different atmosphere to 2 Timothy. In these other
two letters

e Paulis a free man, and little preoccupied with
his own state of affairs;

e he makes virtually no reference to those
present with him at the time of writing,
except in Tit 3:15, ‘all who are with me send
greetings’;

e and his focus is on the recipients and the
challenges facing them, unlike 2 Timothy
where Paul is more self-absorbed.

All this suggests that Prior and Murphy O’Connor
were correct to separate 2 Timothy from the other
Pastorals.'® Indeed, on further thought, it is intrin-
sically unlikely that two letters addressed to the
same individual would have been written close in
time to one another and it is more likely that they
are written in different seasons, occasioned by dif-
ferent circumstances. We will return to 2 Timothy
in Part II and for now we focus on 1 Timothy and
Titus.

b) Paul’s journey west: from Macedonia to
Corinth vig Illyricam

Titus 1:5 suggests that that Titus is in Crete; 1
Timothy 1:3 that Timothy is in Ephesus. Both
men have been given important assignments by
Paul. Titus 3:12-15 and 1 Timothy 3:14 clearly
indicate that Paul is travelling freely. (These are not
‘prison epistles’ but have about them something of
the ‘joy of the open road’.) In 1 Timothy Paul is
still considering returning to Ephesus in the near
future, whereas in Titus his future itinerary has
become more fixed, with his decision to winter in
Nicopolis (see further below). This might indicate
that, of the two, 1 Timothy was the first to be writ-
ten — not long after Paul left Ephesus.

But where exactly is Paul at the time of writing?
Titus 1:5 suggests he has set out on a journey from
Ephesus going north-westwards into ‘Macedonia’;
it implies that he met Timothy at some point in
Macedonia which is when he instructed him,
effectively, to take his place in Ephesus. Thus Paul,
himself coming from Ephesus, had met Timothy
in Macedonia and despatched him back to where
he, Paul, had just come from.

This matches well with the account in Acts
19 and 20. In Acts 19:22 the author speaks of
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Paul beginning to make his travel plans from
Ephesus via Macedonia and Achaia en route to
Jerusalem, but first sending ‘Timothy and Erastus
into Macedonia’ ahead of him. A little later, after
the riot in Ephesus, Paul himself sets out ‘for
Macedonia’. 1 Timothy 1:3 would then suggest
that they indeed met up in Macedonia (perhaps
in Philippi or Thessalonica) and that Paul thought
it best to deploy Timothy back in Ephesus. (This
may or may not have been Paul’s original inten-
tion, when first sending Timothy ahead into
Macedonia.)

So there is a prima facie case that 1 Timothy
was written on what we now know as Paul’s ‘third
missionary journey’, at some point on his journey
from Ephesus via Macedonia to Greece. In Acts
this part of Paul’s journey is described in unusually
vague terms:

After the uproar ceased, Paul sent for the dis-
ciples, and after encouraging them, he said
farewell and departed for Macedonia. When he
had gone through those regions and had given
them much encouragement, he came to Greece,
where he stayed three months (Acts 20:1-3).

It is as though the author either does not know
the full details of Paul’s itinerary or else is in some-
thing of a hurry to skip over this section in order
to describe the more significant journey up to
Jerusalem (already given as the goal of the journey
in 19:22). The effect of this is, of course, to trun-
cate in the mind of the reader the actual length
of time that Paul was in ‘those regions’. One is
tempted to presume that Paul kept moving at a
steady pace, eager to get to Jerusalem. But the
chronology adopted by Bruce and Witherington,
and developed in more detail by Riesner, suggests
that this ‘unknown’ period of Paul’s travels may
in fact have lasted some 15 to 18 months.'* These
scholars have Paul leaving Ephesus some time in
the autumn of AD 55 and not arriving in Corinth
until December AD 56 or January AD 57. Paul
then spends his ‘three months’ in Corinth, writ-
ing Romans, before attempting to set sail for
Jerusalem from Cenchrea (presumably soon after
the start of the sailing season in March AD 57).
This gap in our knowledge of Paul’s travels
should not worry us. It is clear that the author
of Acts has skipped over much material and that
the chronology of the events he describes speeds
up and slows down considerably in different
parts of his account. Nor is this apparent delay in
Paul’s going up to Jerusalem with the collection
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unreasonable. After all, it was essential that Paul
would not go up to Jerusalem with the church in
Corinth in disarray. So he may have judged that
he himself must visit Corinth first, spending more
than a passing visit; moreover, that a rushed visit
to Jerusalem during the sailing months of AD 56
was strategically more risky than waiting for the
following year — by which time the situation in
Corinth should hopefully have settled down. This
delay also gave Paul time to engage afresh in what
he seems to have enjoyed most — ‘cutting-edge’
mission, pushing across new frontiers rather than
endlessly sorting out the tiresome ‘management
issues’ of young churches.

Paul was, in this sense, more an ‘itinerant pio-
neer’ than a ‘settled pastor’. This pioneering spirit
can be seen in Romans 15:17-29 where he speaks
of his desire to ‘preach the gospel where Christ
was not known’ and illustrates this by referring to
his missionary work ‘from Jerusalem all the way
round to Illyricam’. At this point in his ministry,
Paul sees Illyricum as the furthest west he has gone
— the place furthest removed from Jerusalem in the
east. And when we then ask how or when Paul had
got to Illyricum, the answer is reasonably clear -
presumably the previous year (AD 56), on his way
round from Macedonia to Corinth.

In order to visit Illyricum, Paul would have had
to travel westwards along the Via Egnatia, not
turning off via Berea, as in Acts 17 on his second
missionary journey.!* On that occasion he had
been fleeing in haste from Thessalonica, so Berea
was an ideal place off the main road (described by
Cicero precisely in such terms as ‘off the beaten
track’).!® This time Paul was able to choose his
own route, which gave him the first opportunity
in nearly four years (since his arrival in Ephesus) to
preach in unchartered territory.

Whether he reached the port of Dyrrachium
from where there were regular boats across to
Brundisium and to Rome, we will never know.
Certainly, however, he would have met many
people on the Via Egnatia who were travelling
to and from Rome. This would then be a season
in which Paul’s desire to visit Rome would have
intensified and crystallised (as hinted in Romans
1:13 and 15:23). Yet because of the urgent situ-
ation in Corinth and his commitment to the
Jerusalem collection, he would have had to turn
his gaze away from the western horizon and turn
south.

From Illyricam Paul’s obvious route down to
Corinth was not via the eastern seaboard, but
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rather by its western coast. So the many maps of
Paul’s travels that suggest he travelled down the
Aegean coast are probably in error at this point.
To repeat, Paul liked to cut new ground, rarely
travelling the same way twice. Confirmation that
Paul travelled down the Adriatic coast is found in
an intriguing place, namely Titus 3:12. For in this
verse Paul indicates how he wants Titus to ren-
dezvous with him in Nicopolis. There were several
cities of this name in the ancient world, but recent
commentaries agree that the only contender for
this reference in Titus is the Nicopolis in ‘Epirus’
(the later home of Epictetus).!” This turns out to
be roughly half way down the western coastline of
Greece, not far from modern Corfu.

On this reconstruction, then, Paul writes
Titus either from western Macedonia or (more
likely) from Illyricam and suggests to Titus that
they meet at a point which is en route between
himself and Corinth. If so, Titus may well have
had the greater distance to travel, though much
of it was by sea, yet this was not an outrageous
request. In practice, however, Paul seems to have
got to Nicopolis ahead of his own schedule and
thus decided to press on down the coast towards
Corinth, where he seems to have wintered instead
(according to Acts 20:3).'8

¢) Paul himself: recently in Crete?

One of the chief reasons, however, why this dating
for Titus is overlooked by advocates of Options
B and C has to do with Titus 1:5: ‘this is why I
left (apelipon) you in Crete’. This is almost invari-
ably interpreted to mean that Pawul himself had
been in Crete and was thus ‘waving goodbye’ to
Titus as he left the island. This then leads to much
questioning as to how such a visit by Paul can be
squared, if at all, with Acts.!” Many presume that
a missionary offensive to Crete would surely have
been mentioned by Luke in his account of Paul’s
travels, so it cannot have taken place at any point
covered during his narrative. They also have their
doubts (unnecessarily) about how Paul might have
squeezed in a visit to Crete during the period of
his Ephesian ministry (AD 52-55; Acts 19).2° As a
result, they discard Option A on the assumption
that the only time Paul could have got to Crete is
after his release from Rome (i.e. as in Option B).
All such questions, however, are beside the
point if the Greek word apelipon does not entail
those who do the ‘leaving’ actually having to
be there themselves. Marshall in his commentary
highlights that the verb might be translated ‘des-

patched’, ‘deployed’ or ‘assigned’; some go fur-
ther and see the word as having the notion of
appointing an official deputy in one’s stead.”! So
the focus of the word may be more on the author-
ity of the one giving the instructions, not so much
on their precise geographical location at the time
of issuing those instructions. In other words, an
absentee manager could require a subordinate to
Jo somewhere on his behalf or to remain somewhere
for a further period of work. This reading of the
verb was developed by Robinson:

It is assumed that ‘I left’ (apelipon) must imply
that Paul himself was present. ... But Paul is
speaking in these letters very much as the direc-
tor of operations with ‘responsibility’ for ... “all
the congregations’ (cf. 2 Cor. 11:28). He is like
a general reporting on the movements of his
commanders in the field (cf. 2 Tim. 2:4) or the
head of a missionary society giving news of his
staff.??

Thus the verse in Titus is better rendered, ‘the
reason I assigned you to Crete’ or (more prob-
ably) ‘the reason I asked you to stay on a bit longer
in Crete’.*® On this reading Paul is not writing
after a visit of his to Crete but is simply want-
ing to bring the congregations planted there into
good order through the agency of Titus; and he
is issuing orders from the position of the one who
is overseeing the whole Gospel operation around
the Aegean, deploying his ‘Pauline mission team’
in the ways he thinks best.

d) Conclusion

These five texts from 1 Timothy and Titus thus
offer us a credible Sitz im Leben for 1 Timothy
and Titus: Paul is on his third missionary jour-
ney, travelling round from Ephesus to Corinth
vin Macedonia and Illyricum. 1 Timothy is writ-
ten first, while Paul is still unsure of his precise
travel plans (1 Tim 3:14); Titus a little later, when
he knows he is now coming to Corinth along the
Adriatic coast (Tit 3:12).

4. Further clues: Timothy’s age and
Crete’s location

Both letters also contain some extra clues, pecu-
liar to that particular letter, which would suggest
an early date — at some point during the 50s AD.
In 1 Timothy the clue comes from reflecting on
Timothy’s age, in Titus from reflecting on the
geography of Crete.
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a) Timothy’s age and vulnerability
In 1 Timothy 4:12 Timothy is described as
‘young’. If Timothy was in his late teens when
he first joined Paul and Silas back in AD 50 (Acts
16:1-4), then in AD 56 he would be no more than
25, perhaps less. Under Option B (if 1 Timothy
were written in AD 63), he would have turned
30. By our modern standards we might still think
of that as ‘young’, but in the first century, when
anyone over 40 could be considered ‘old’, the
adjective might not have been appropriate.

Moreover, if Timothy was indeed in his mid-
twenties, we can understand better why Paul
would feel the need to bolster his assistant’s posi-
tion with an extended letter in the form of man-
data principis — instructions from the absent
leader. Timothy has been a believer for seven or
eight years and had started working for Paul some
six year before, whereas by AD 63, all these peri-
ods of time have doubled. When we consider the
many favourable things Paul writes about Timothy
in Philippians (2:19-24), and the fact that Timothy
co-authors both Colossians and Philemon (Col
1:1; Philem 1:1), one would assume that by the
year AD 63 Timothy would not need the level of
support which he is offered here in 1 Timothy.

Further confirmation of this point can also be
found in the greater length of 1 Timothy when
compared with Titus. Why does Paul give Timothy
almost double the amount of advice that he gives
to Titus? Yes, this might perhaps be because Paul
has himself only recently come from Ephesus and
knows some of the difficulties there “at first hand’.
However, it is more likely that Paul recognises that
Timothy is particularly vulnerable in Ephesus and
knows that he needs much moral support.

This would then chime in well with what we can
glean from Paul’s letters to Corinth which sug-
gest that Timothy’s visit was probably not nearly
as successful as Titus’ (see 1 Cor 16:10-11 and
2 Cor 7:7). If Timothy has had a painful experi-
ence in Corinth at some point in the previous two
years, it would make perfect sense for Paul to write
a lengthy letter such as 1 Timothy to his young
protégé in order to help him with the daunting
assignment in Ephesus. Timothy might well have
been in fear and trembling at this new responsibil-
ity. Paul’s care makes compelling sense.

Moreover, Timothy’s visit to Corinth may
have been intentionally short; this assignment to
Ephesus is more open-ended and could last for
some time if Paul is not able to get back as soon
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as he currently intends (1 Tim: 3:14). In which
case 1 Timothy reads very naturally as a letter of
encouragement to someone who is about to take
on his first extended ‘pastoral charge’. Ten years
later Timothy would be far more experienced as
a leading pastor, rendering Paul’s comparatively
simple advice less necessary.

b) The Island of Crete: a Pauline priority

In the case of Titus the distinctive pointer towards
an early date comes from looking at a map of the
Mediterranean and reflecting on Crete’s distinc-
tive geographical location. The book of Acts and
Paul’s other letters (especially Romans 1 and 15,
written from Corinth in early AD 57) clearly show
how Paul was pursuing a chosen programme of
evangelism in a westward direction: from Antioch
to Cyprus, to Galatia, to the Aegean, to Illyricum,
Rome and (so he hoped) Spain. He also saw it as
his particular calling as a pioneer missionary to
preach the Gospel in areas where it had not yet
been heard (Rom 15:20).

Thus, when Paul arrived in Ephesus in late AD
52 (Acts 18:19-21), his goal would have been
more than simply to establish a Christian pres-
ence in Ephesus. Yes, this was a vitally important
city in its own right and, yes, if the Gospel spread
out from here into the province of Asia (as it did
through people like Epaphras when he returned to
Colosse; see Col 1:7 and Acts 19:20), this would
fill in the geographical gap caused by the Spirit’s
prompting two years earlier (Acts 16:7). Yet there
was another lacuna that had to be filled in this
westward progression: Crete.

As a large island in the Mediterranean, Crete
was similar to Cyprus. Cyprus, however, had been
evangelised by Paul six years before (Acts 13) and
was now safely under the oversight of Barnabas
and Mark (Acts 15:39). Crete, by contrast, was
‘unreached’ and was an obvious target for Paul’s
missionary strategy. If he was a lover of frontiers
and ‘pushing the boundaries’, then it would be
unwise to leave it unvisited for long. Admittedly
Crete was further from the mainland than Cyprus,
but it was not a risky destination for travellers.
Indeed, according to Hemer’s careful analysis,
vessels returning to Italy from Asia Minor (sailing
into the prevailing westerly breezes) used Crete
as a stepping-stone because it was safe and con-
venient.** All this suggests that, during his time in
Ephesus, Paul and his team would have discussed
the importance — once the sailing season opened
in March - of setting out for some summer-time
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mission in Crete.

Paul’s Ephesian ministry lasted three years (Acts
19:1 — 20:1; from late AD 52 to autumn 55),
so there are three possible years for this visit to
Crete: the summers of 53, 54 and 55. We cannot
tell which of these was the occasion for Paul’s first
visit, but there is no reason why he might not have
taken the first opportunity (i.e. 53), encouraging
his colleagues to make return visits in the subse-
quent summers. The fact that Luke does not men-
tion Paul ever leaving Ephesus during this time is
no problem. Luke clearly omits numerous details
in his broad overview treatment; for example, we
know that Paul sailed across to Corinth during this
period, probably in AD 54 or 55 (see 2 Cor 2:1).
On the contrary, there is every likelihood that,
whilst keeping Ephesus as his winter headquarters,
Paul used each of those summers to be involved in
fresh missionary activity or to revisit churches in
the Aegean region. Crete and Corinth would be
the two most obvious candidates, but some of the
smaller islands in the Aegean might also have been
in his sights.

By the time Paul writes Romans in AD 57, he
clearly sees the Aegean — and indeed Illyricum to
the north — as effectively ‘covered’; his sights are
now yet further westwards, towards Rome and
Spain (Rom 15:23-24). In the light of this, it is
hard to imagine that the Pauline missionary team
had not yet visited Crete — leaving it as a project
for later or for other mon-Pauline teams to visit
instead. So the idea that Paul did not make his first
visit to Crete until the mid-60s, an idea commonly
held by those who favour Option B, is unlikely.
This mistaken idea is based, on the one hand, on
the silence of Acts, and, on the other, on ignoring
both the travel ‘map’ of the Mediterranean in the
first century and Paul’s own clearly-stated mission-
ary strategy.

¢) Written before or after leaving Ephesus in
autumn AD 55?

Returning to the letter to Titus, therefore, we can
say that there is no problem about its being written
in the AD 50s because Paul and Titus had proba-
bly visited it. The argument instead needs to take a
different focus. If Crete was indeed visited by Paul
and his team at some point(s) during AD 53 to 55,
the question becomes: should the letter’s dating
also be connected to those same years? In other
words, did Paul write to Titus from Ephesus? For
example, was it written when Paul himself had
returned to Ephesus from a mission to Crete after

which he left Titus behind on the island for the
winter? Or was it written from Ephesus in AD 54
or 55, when Titus had gone back (without Paul)
for a further visit?

These options for Paul having written Titus
whilst in Ephesus are both attractive; especially
the former, since it allows the understanding of
apelipon which some, as we saw, find preferable.
However, one key text speaks strongly against
this ‘Ephesian’ origin of the letter, namely Titus
3:12. Here Paul expressly talks about planning
to ‘winter’ in Nicopolis on the west coast of the
Greek mainland. This would be a strange sugges-
tion if Paul was still in Ephesus when he wrote
these words. They would require a level of assured
planning in his travels that was quite impossible
in the first century.?® If he was in Ephesus at the
time of writing, Paul would more probably have
suggested Corinth as a rendezvous point. Instead
the suggestion of Nicopolis makes more sense (as
argued above) if Paul is in Macedonia or Illyricum,
such that Nicopolis represents a suitable ‘mid-
way-point’ between Paul’s location at the time of
writing and Titus in Crete.

So we contend that Titus was indeed written by
Paul after he had left Ephesus, between late AD 55
and the summer of 56; moreover, that this made
eminent sense, since Paul’s team would already
have been at work in Crete in the summers since
Paul’s own first visit one or two years previous.

d) More precise dating: the limited summer

sailing season (AD 56)
In fact, once this is granted, we are able to be even
more precise about the timing. First, there is the
evidence of 2 Corinthians (7:6-16), which indi-
cates that Paul (coming from Ephesus) success-
fully met up with Titus (coming from Corinth)
in Macedonia in the autumn of AD 55. Titus was
then sent back by Paul to Corinth (2 Cor 8:17-
18), almost certainly with instructions to proceed,
if circumstances permitted, on to Crete the fol-
lowing spring or summer.”® Because of the sail-
ing season, we can be sure that Titus cannot have
reached Crete until the end of March AD 56 at
the earliest.

So Titus has been given a summer assignment in
Crete, but he will need to know for sure whether
Paul wants him to stay on the island through the
winter of AD 56/57. This could well be one of the
brute necessities causing Paul to write his letter:
Titus is stranded on an island and needs to be told
what to do next! So Titus 3:12 is an absolutely
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vital piece of information for Titus. Note, how-
ever, that he is not requested to leave Crete as
soon as he receives the letter. Paul (himself now in
western Macedonia or Illyricum) intends to send
Artemas or Tychichus down to Crete; when they
arrive, that will be the signal for Titus to leave
the island before the winter.”” Indeed the letter
would, paradoxically, become fairly useless if Titus
was supposed to abandon Crete immediately: all
Paul’s instructions about the important work that
Titus himself still needs to do in Crete would be
too late! So this implies that the letter was safely
received several months before the end of the sail-
ing season (i.e. presumably no later than July).

Meanwhile, the letter itself could not have
reached the island of Crete till the spring; and it
indeed probably arrived some little time after Titus
himself had got there. After all, if there had been
some necessity in Paul contacting Titus before he
left from Corinth for Crete, the letter would have
been sent to Corinth. Instead Paul writes without
real urgency on the assumption that Titus has, as
planned, successfully reached Crete and begun the
task.

Conceivably, of course, Paul might have
received oral confirmation of this (that Titus got
in a boat to go to Corinth) before he put pen to
paper; conceivably too he had heard some report
of how things were going for him in Crete. If so,
the letter would have been received somewhat
later during Titus’ stay on Crete. Yet both of these
are quite problematic given that Paul was ‘on the
move’, pursuing an itinerant ministry in Illyricum.
Neither of them is strictly necessary for Paul’s
comments about problems in the Cretan congre-
gations are quite generic and may reflect knowl-
edge of earlier visits by Paul himself or others in his
circle. So, more probably, the letter was received
in the first few months after Titus’ arrival during
the early summer of AD 56 (April to June). This
would also make eminent sense since, as noted
above, the value of the letter (in reminding Titus
about his ask in Crete) would progressively depre-
ciate the nearer it got to Titus’ necessary departure
in the autumn.

e) ‘The reason I left you...’

If the above scenario and dating are correct, we can
reflect in more detail on Paul’s opening words in
Titus 1:5. Titus is now on Crete because of a con-
versation he had with Paul the previous autumn.
Clearly their oral conversation needed to envis-
age several scenarios. Yet in one of these Paul may
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have expressed his preference that Titus should
make more than a passing visit (just two weeks?)
to Crete but that he stay there for a reasonable
length of time (three to six months). He was
indeed giving him (as we have just seen) an assign-
ment that lasted the whole summer. This prefer-
ence could then be precisely what Paul is alluding
to in Titus 1:5: ‘the reason I left you in Crete....
The force of this might therefore be rendered as:
‘as we discussed, the reason I gave you this assign-
ment to stay for several months in Crete....’

So one of the reasons Paul uses the language of
‘leaving’ (rather than, say, ‘sending’) is simply that
he underlines that this is not a quick-fire operation
but will require time: Titus has not just been ‘sent’
to Crete, he has been ‘left’ there for the whole
summer. And when the couriers arrived with the
letter, they would have confirmed orally that Paul
had indeed not changed his mind, suddenly requir-
ing him to drop everything and leave. So, when
reading these words, Titus would also have heard
Paul saying: ‘The reason I am asking you to stay
on a little bit longer...” Or, as we might say, ‘As we
agreed, you have got important work to do!’

5. The issues faced by new congregations

a) The evidence in Titus

The above reconstruction suggests that Paul was
writing to an experienced Christian (Titus had
been a believer since at least AD 46; see Gal 2:1)
who was in charge of a number of church congre-
gations on Crete, the oldest of which would have
been in existence for a maximum of three years. Are
there any further indications in the letter that this
is correct? Here we are beginning to move from
solid historical pointers within the letter to our
own reconstruction of what was possible in the life
of the early church; the best we should hope for is
that there are no clear contrary indications.

There is a paradox here. Those who pursue
Option B and insist that Paul is writing to Titus
immediately after he, Paul, has left Crete after
his first visit to the island are thereby commit-
ted to saying that there are no congregations in
Crete which are more than six months old (the
maximum length of any visit Paul would make to
an island).”® This might be possible, but it does
not allow any time for some of the problems to
which Paul refers (in quite strident terms) to have
developed in his absence. An interval of two or
three years, during which time some Cretans had
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manifested some deceitful behaviour and caused
divisions in the congregations, would help to give
Paul’s comments some foundation and justifica-
tion (sec Tit 1:10-16; 3:9-11). Without this, they
might appear like a general ‘side-swipe’, not suf-
ficiently based on concrete evidence.

Moreover, the reference in 1:3 to appointing
elders ‘in every town’, though it could refer to what
had to be done at the end of a successful summer
campaign of evangelism, reads more naturally as
a sign that during the last few years, whilst Paul
and Titus have been away, the Gospel has contin-
ued to spread around the island. Congregations
have grown in numerous places, but there was no
member of Paul’s team on the island to appoint
local church leaders. We know that for Paul this
was a vital task and he had risked his life going
back through Galatia in AD 48 in order to appoint
such elders (see Acts 14:23). From that earlier epi-
sode we sense that Paul would not by choice have
left behind a congregation without an appointed
leadership team; so his asking Titus to perform this
vital role now strongly suggests that there has been
some significant but unsupervised growth since
they were last on Crete. Some time has elapsed.

So Titus now has the joyful and important task
of travelling round the island, spending time with
the congregations and then making wise appoint-
ments. Once again we note that the Christian con-
gregations on Crete, living on an island cut off by
miles of sea for five months of the year, are vulner-
able: they will not have the benefit of contact with
Paul and the wider Christian church throughout
the winter months.?

So a time lapse of two or three years between
the Gospel’s first arrival in Crete and the time of
Paul’s writing, rather than only four to six months,
makes eminent sense. Meanwhile those who
favour Option C, arguing for a post-Pauline date
for the PE, will normally work on the assumption
that the congregations have been in existence for
considerably longer — perhaps ten to twenty years.
They will search the text for indications of ‘second
generation Christianity’ — either in the author or in
the recipients.®® Yet, with regard to the recipients,
there is nothing in the life of the Cretan congrega-
tions that requires such a lengthy time lapse. All of
the following can emerge in the first few years of
young, inexperienced congregations:

1. Leaders being motivated by dishonest gain
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2. Deceivers from the ‘circumcision group’

causing division and arousing controversy

(1:10-16; 3:9-11; cf. Gal 3-5; Acts 15:1)

3. The presence of ‘older’ men and women in
the congregation (2:1-3)

4. Young wives being tempted not to be ‘busy
at home’ (2:5; cf. 1 Thess 5:14; 2 Thess 3:6-
12)

5. Christian slaves wanting to be emancipated
from their masters (2:9-10; cf. Col 3:22-25;
1 Cor 21-22)

6. People wondering if the doctrine of grace
might encourage immorality (2:11-12; cf.
Rom 6:15)

7. Christians wondering if they need to obey
their rulers (3:1; cf. Rom 13:1-7; 1 Pet 2:13-
173

Once we recognise that none of the recipients of 1
Corinthians had been believers for more than four
years, we should find ourselves being cautious in
stating categorically that any particular issues are
signs of late development. With so many young
believers together, almost anything is conceivable!

In fact the reference to the ‘circumcision

group’ (1:10) is a strong indication of a problem
frequently encountered very early in a congrega-
tion’s life. This is the only ‘doctrinal’ (as opposed
to ‘moral’) issue raised by Paul here. Yet we know
from Acts and Galatians that this was often the
first major problem that beset Pauline congrega-
tions. In a situation where people from Jewish and
Gentile backgrounds simultancously came into
the Christian church, it was almost inevitable that
the former would assert their greater knowledge
of the Old Testament and assume some spiritual
priority over the latter. Their confusing ‘whole
households’ with their teaching (1:11), their focus
on ‘Jewish myths’ and laws laid down by non-
Christian Jews (1:14), their focus on ‘genealogies’
and quarrels about the law’ (3:9) — these are all
precisely what one might expect from some Jewish
Christians in those first few, confusing years. There
is thus nothing in Titus which positively demands
a later date. On the contrary, the problems in the
church are typical for young congregations.

b) The evidence in 1 Timothy

Finally, let us ask the same question of 1 Timothy:
are there any issues within the congregation in
Ephesus that demand a date later than the 50’s
AD? Is there anything which unambiguously
smacks of ‘second generation Christianity’?

Here are some of the features of church life in
Ephesus we can detect from 1 Timothy:
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1. As in Crete, there are Jewish believers who
are focused on the ‘law’, who teach ‘false
doctrines’ and are ‘promoting controversies’
through being ‘devoted to myths and endless
genealogies’ (1:3-10; 4:7; 6:3-5); the result
is ‘godless chatter’ and false claims to ‘knowl-
edge’ (6:20-21).

2. Some individuals have ‘ship-wrecked’ their
faith, by ‘blaspheming’ and abandoning a
‘good conscience’ (1:18-20).

3. There may have been a lack of decorum in
congregational meetings — with some men
getting angry and some women dressing
inappropriately or assuming more of a teach-
ing role than Paul thought appropriate (2:1-
15).

4. As in Crete, there needs to be greater clarity
about the moral qualities required in those
offering to be church leaders so that people
know how to ‘conduct themselves in God’s
household’ (3:11-15); there are several refer-
ences to ‘elders’ (5:17, 19) and one reference
to the ‘laying on of hands’, which appears to
be an act of commissioning for those chosen
to be such elders (5:22).

5. There may already be some ‘deceivers’ who
are forbidding marriage or the eating of
‘certain foods’; but note how Paul expressly
speaks of this as a potential future threat ‘in
later times’, so it may not yet be in evidence
(4:1-5).

6. Asin Crete, the congregation contains ‘older’
men and women, some aged over sixty (5:9),
and there has been some dispute about which
widows should be entitled to receive support
from central church funds, being placed on
the ‘list of widows’; some younger widows
have become idle ‘busybodies’ (5:1-16).

7.As in Crete, some slaves may be being
tempted not to respect their human masters
(6:1-2).

8. There is a danger of some believers acquiring
a ‘love of money’, so they are commanded to
be generous (6:6-10; 17-19).

Reviewing this list we can see that effectively all
the issues mentioned in Titus also appear here
in some shape or form. However, in this longer
document (probably written a few months carlier)
many occupy more space. Some moral dangers are
spelt out more explicitly (items 2 and 8); there is
greater detail about points of congregational man-
agement (items 3, 4 and 6); in terms of false teach-
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ing, there is the danger of some asceticism (item 5)
but otherwise it appears to be essentially the same
problem (i.e. Jewish Christians’ interpretation of
the Old Testament and Jewish traditions) that was
found in Crete (item 1).

For many readers today the one controversial
point of dating is item 3. That some Christian
women were using their newfound freedom in
Christ to play a more active role in congregational
meetings than in the Jewish synagogue is no sur-
prise — and this could easily have occurred within
the first few years (or indeed months) of a con-
gregation’s life. What is more difficult for us to
accept is that already they were trespassing beyond
what Panl thought acceptable. For the commonly
preferred reconstruction of Paul’s thought on
this issue is that — at least from the time of writ-
ing Galatians (3:28) in AD 48, if not long before
— he had a fully egalitarian approach. The stern
and restrictive words in 1 Tim 2:11-15 sit uneas-
ily with this reconstruction, so it is assumed that
they cannot have been written by Paul in the mid-
50s AD and were probably penned by a different
author later in the first century.

In Part II we shall return to this issue, when
we examine other texts that have been argued to
come from an awuthor (Paul or otherwise) who
wrote at a later date. Here, however, we focus
on the recipients of these letters. Our contention
is that not one of the above eight issues, which
describe the Ephesian congregation as found in 1
Timothy, provides clear evidence that the congre-
gation had been in existence for more than four or
five years. AJl these issues could have occurred at
any point since Paul, Aquila and Priscilla arrived
there in spring AD 52 (Acts 18:18).

In particular, the problem of the congregation’s
duty towards poor widows is something which
elsewhere in the New Testament was clearly faced
almost immediately (see Acts 6).%! Moreover, the
instructions about ‘elders’ and ‘deacons’, far from
reflecting some very advanced system of (‘proto-
catholic’) church order, are very rudimentary. It
would not take many months before it was obvi-
ous that new Christian congregations needed
people to adopt agreed roles and functions for the
benefit of all concerned; equality in Christ did not
obviate this basic fact of ‘group dynamics’. Paul, as
we have seen, saw this as vital for congregational
health ‘from the word go’ (Acts 14:23; Tit 1:3)
and, almost certainly, he simply adapted some of
the models known to him from the Jewish syna-
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6. Conclusion

From the above we conclude that later dates
given to both 1 Timothy and Titus may be with-
out foundation. Once we give proper attention to
those texts within these letters which hint at their
historical setting (the only hard evidence we have,
compared with modern retrospective conjecture),
some credible dates emerge. We suggest that 1
Timothy was written a few months after Paul had
left Ephesus in the autumn of AD 55, thus perhaps
around January AD 56. The letter to Titus was
written a little later, when Paul’s travel plans for the
forthcoming year were clearer, and was received by
Titus on the island of Crete a few months after he
had arrived there at the start of the sailing season,
thus perhaps in April — May 56. Both letters were
therefore written when the local congregations
were still very young, in the first three to six years
of their existence.

Dr Peter Walker is Tutor in New Testament
Studies, Wycliffe Hall, University of Oxford, UK
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hardly be counted as a mission which brought a
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below and the good arguments in Van Bruggen,
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of vessel) or round the treacherous southern tip
of the Peloponnese. Indeed the more frequented
route may have been along its southern shore. The
ancient Phoenicians evidently used this southern
shore — hence their building the harbour of Phoenix
(Acts 27:12).

Compare Paul’s change of travel plans, which he
describes in 2 Corinthians 1-2.

This means Titus cannot have, for example, gone
to Crete in the summer of AD 55 and been told
by Paul at that time to stay on the island for the
winter of AD 55/56. This then rules out any pos-
sibility that apelipon implies Paul ‘left’ Titus on
Crete (whilst he, Paul, sailed away). It also rules out
the possibility that Titus was ‘left’ on Crete for an
entire winter.

It is not clear whether these two men would be
asked to stay the winter in Crete (replacing Titus)
or to accompany him back to the mainland to meet
up with Paul.

This was his policy on Cyprus back in AD 46 (Acts
13:13).

Paul encourages Titus to ‘help Zenas and Apollos
on their way’ (3:13) — in other words, they too
are not to stay on the island for the winter. Paul
may have sensed that the resources of his wider
team would be too stretched if these two men were
stranded on Crete for five months.

The supposed ‘lateness’ detected in the terminol-
ogy and response of the anthor will de discussed in
Part II.

According to reports from missionaries today, this
same problem can occur in the first few months
after the founding of a new church, e.g. in the
Muslim republics of the former USSR.
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Paulinische versus jiidische und hellenistische
Anthropologie? Zur Frage nach dem
Verstindnis von Rémer 7,7-25

Jacob Thiessen

ZUSAMMENFASSUNG

Die Behauptung von Paulus in Rém 7,5, dass ,die stind-
lichen Leidenschaften, die durch das Gesetz geweckt
wurden, in unseren Gliedern tatig waren, um Frucht zum
Tod zu wirken”, bringt notwendigerweise die Frage nach
dem Wesen des Gesetzes mit sich: Ist das Gesetz letztlich
fiir unseren verlorenen Zustand verantwortlich? Deshalb
fragt Paulus in Rém 7,7 im Zusammenhang damit: ,Ist
das Gesetz Siinde?” Im Gegensatz zum (spateren rabbi-
nischen) Judentum ist Paulus davon Gberzeugt, dass der
,gute Trieb” (eine positive Disposition im Menschen) vom
,bosen Trieb” (einer negativen Antriebskraft) beherrscht
und korrumpiert wird (cf. ,in meinem Fleisch” Rém
7,18). Das Gesetz bewirkt Erkenntnis der Siinde (cf. Rom
3,20), aber weil dieser ,bose Trieb” sein Leben dominiert,
ist der Mensch (ohne Christus) unfahig, diese Erkenntnis
umzusetzen. Man mag diesen ,bosen Trieb”, von dem

* * * *

SUMMARY

With his affirmation in Romans 7:5 that the ‘sinful pas-
sions aroused by the law were at work in our members to
bear fruit for death’, Paul necessarily raises the question
of the nature of the law. Is it in the end responsible for
our lost state? Relating to this, in Romans 7:7 Paul asks:
‘Is the law sin?’ In contrast to (later Rabbinic) Judaism
Paul is convinced that the ‘good driving force’ is domi-
nated and corrupted by the ‘evil driving force’ in man-
kind (cf. ‘in my flesh’, Rom 7:18). The law brings humans
awareness of sin (cf. Rom 3:20), but since the ‘evil drive’
dominates their lives, they are unable (without Christ)
to apply what they know. To a certain extent one may
equate this ‘evil drive’ in Paul’s letters with the ‘flesh’ (cf.

* * * *

RESUME

En affirmant que « les passions pécheresses provoquées
par la loi agissaient en nos membres et nous faisaient

in den Paulusbriefen die Rede ist, mit dem ,Fleisch”
gleichsetzen (cf. Matt 15,19), das ein Christ grundsétzlich
.gekreuzigt” hat (Gal 5,24) und das, obwohl es noch im
Leben des Claubigen vorhanden ist, durch ,das Wirken
des Geistes” oder ,,den Wandel im Geist” Giberwunden
werden kann (Rom 8,4 ff.; Gal 5,13 ff.).

In Rém 7,13 erortert Paulus, ob ,das Gesetz” Siinde
sein kann. Er besteht darauf, dass nicht das ,Gesetz”,
weil heilig, fir das Dilemma des Menschen verantwort-
lich ist, sondern dass es nicht dazu imstande ist, das
Problem der menschlichen Stundhaftigkeit zu lésen. Im
darauf folgenden Abschnitt Rom 7,14-25 macht Paulus
die vollstandige Siindhaftigkeit des Menschen als tatsach-
liche Ursache fiir das Elend der menschlichen Existenz
ausserhalb Christus verantwortlich. Rom 7,7-25 enthilt
somit zwei Hauptanliegen, die mehr oder weniger mit
gleichem Schwerpunkt behandelt werden.

* * * *

Mt 15:19), which Christians have in principle ‘crucified’
(Gal 5:24) and which, although still present in the life
of the believer, can be overcome through ‘minding the
things of the Spirit’ or ‘walking in the Spirit’ (Rom 8:4ff;
Gal 5:13ff).

In Romans 7:7-13 Paul discusses whether ‘the law’ is
in the wrong and insists it is not the ‘law” that is respon-
sible for the human dilemma since it is holy, yet that on
the other hand it was unable to overcome the problem of
human sinfulness. In the following section, Romans 7:14-
25, Paul investigates humanity’s complete sinfulness,
the actual cause of their misery if they are not in Christ.
Romans 7:7-25 evidently contains two major issues that
are discussed more or less with equal emphasis.

* * * *

porter du fruit pour la mort » (Rm 7.5), Paul suscite natu-
rellement la question de la nature de la loi. Est-elle en
fin de compte la cause de notre état de perdition ¢ Paul
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pose donc la question : « La loi est-elle péché » ¢ (Rm
7.7). Contrairement au judaisme (rabbinique plus tardif),
Paul est convaincu que le « bon penchant » est dominé
et corrompu par le « mauvais penchant » en |'étre
humain (cf. « dans ma chair », Rm 7.18). La loi produit
la conscience du péché (cf. Rm 3.20), mais comme le
« mauvais penchant » domine sa vie, I’homme est inca-
pable (sans Christ) d‘appliquer ce qu'il sait. Dans une
certaine mesure, on peut voir I'équivalent du « mauvais
penchant » dans ce que Paul nomme « la chair » (cf. Mt
15.19), que les chrétiens ont en principe « crucifiée »
(Ga 5.24), et qui, bien qu’encore présente dans la vie du
croyant, peut étre surmontée en « portant sa pensée sur

* * * *

1. Einfithrung

Die Auslegung von Romer 7,7-25 ist bekannt-
lich nach wie vor umstritten. Im Folgenden wird
auf einen Uberblick iiber die unterschiedlichen
Auslegungsmodelle in Geschichte und Gegenwart
verzichtet.! Es wird von der Annahme ausgegan-
gen, dass Paulus in Romer 7,7ff. auf mogliche
Einwinde eingeht, welche ihm auf Grund der
Aussage von Romer 7,5 gemacht werden kénnten.
Es wird also davon ausgegangen, dass der Apostel
die Situation des Menschen ,,im Fleisch®“ und
damit ,in Adam“ (vgl. Rom 5,12ff.) angesichts
der Macht der Siinde? einerseits und angesichts der
Forderungen des Gesetzes andererseits beschreibt.
Das ,,Ich® wird als Stilmittel verstanden,® welches
aus der Umwelt des Neuen Testaments vielfiltig
bezeugt ist* und das dem ,,Du*, das in Romer 8,2
angesprochen wird,® gegeniibersteht. Damit wird
also in dem Sinn grundsitzlich die vorchristliche
Existenz angesprochen, auch wenn es in unse-
rem Abschnitt selbst nicht primdr um diese Frage
geht und damit nicht ausgeschlossen ist, dass das
»Fleisch — das man in einem gewissen Sinn mit
dem ,bosen Trieb“ der rabbinischen Tradition
identifizieren kann — auch fiir die christliche
Existenz noch ein Problem ist.

Da Paulus in Rémer 7,5 zum Ausdruck gebracht
hatte, dass ,,die Leidenschaften der Siinden durch
das Gesetz in unseren Gliedern wirksam waren,
als wir [noch] im Fleisch waren“, begriindet er
in Romer 7,7-13, dass daran nicht das Gesetz als
solches schuld ist, wihrend er in Romer 7,14-
25 den Menschen ,,im Fleisch®* beschreibt, der
nicht imstande ist, das Gesetz zu erfiillen, obwohl
er erkannt hat, dass es ,das Gute“ beinhaltet
(7:12£.16-21; vel. Deut. 12.28: 26,11; 30,15£f;
vgli . a. Psi52,5; Jes 5.20; 7,158 Team:- 3,38 A
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les choses de I'Esprit » ou en « marchant selon |'Esprit »
(Rm 8.4ss ; Ga 5.13ss).

En Romains 7.7-13, Paul répond a la question : « La
loi est-elle péché 2 », et il affirme que ce n'est pas la
« loi » qui est la cause du dilemme humain puisque la loi
est sainte. Il ajoute cependant qu'elle est incapable de
résoudre le probléeme de la nature pécheresse de |'étre
humain. Dans la section suivante (Rm 7.14-25), Paul
considére la nature entierement pécheresse de I’'homme
qui est la cause de sa misére présente s'il n‘est pas en
Christ. Cette section traite de deux points principaux
avec une attention plus ou moins égale.

5 l4fiMi312:76.8-Riom 3,8 112,2:4111375: 137 oh
11). Es geht Paulus also um die Frage, ob das
,»Gesetz®“ angesichts der Herrschaft der Siinde eine
ausreichende Grundlage fiir das ethische Handeln
des Menschen sein kann.

Im Folgenden wird zuerst auf die Bedeutung
des Kontextes fiir das Verstindnis von Romer
7,7-25 eingegangen. Im Weiteren wird unter-
sucht, welche Bedeutung ,,das Gesetz“ (und die
Vernunft) im Judentum und im Hellenismus in
Bezug auf das ethische Verhalten des Menschen
hatte. Da Romer 7,14b (vgl. 7,5) in Bezug auf das
anthropologische Verstindnis des Paulus, welches
den Ausfithrungen in 7,14ff. zugrunde liegt, eine
Schliisselposition einnimmt, wird besonders auch
auf diesen Vers eingegangen, bevor anschliefend
in der zusammenfassenden Schlussfolgerung
gefragt wird, inwiefern diese Problematik von
Roémer 7,14ff. auch den Menschen ,,in Christus*
(vgl. 8,1) betrifft.

Wenn im Folgenden vom ,,Judentum* und vom
,Hellenismus® die Rede ist, so ist mir bewusst, dass
es sich hier nicht um klar umrissene Gréfien han-
delt” und dass die Grenze oft flielend ist.* Es geht
auch nicht um die Frage, ob cher das ,,Judentum*“
oder der ,,Hellenismus® direkter ,,Hintergrund*
des paulinischen Abschnitts ist. Es geht vielmehr
um den weiteren ,Kontext* der paulinischen
Aussagen, ohne die Ausfiihrungen des Paulus
direkt aus diesem ,Kontext“ abzuleiten. Dabei
wird auch auf das rabbinische Judentum einge-
gangen, auch wenn auf Grund der Problematik
der Datierung rabbinischer Traditionen® oft nicht
sicher ist, welche Tradition auf das 1. nachchrist-
liche Jahrhundert (oder frither) zuriickgeht.
Offenbar spricht Paulus im Romerbrief u. a. vor
allem den jiidischen ,Lehrer“ an (vgl. 2,17ff;
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7,1), wobei man annehmen muss, dass es sich ins-
besondere um den pharisdischen Gesetzeslehrer
handelt.'

2. Der Abschnitt innerhalb seines
Kontextes im Romerbrief

Um zu verstehen, worum es Paulus bei der
Abfassung von Rémer 7,7-25 ging und welche
Fragen ihn dabei bewegten, ist m.E. primir nicht
der historische Kontext, sondern der literarische
Kontext des Abschnitts entscheidend. Da der
Romerbrief zumindest aus der Sicht des Paulus
logisch aufgebaut ist, stellt sich die Frage nach
dem logischen Zusammenhang vor allem mit
dem unmittelbaren Kontext. Dabei ist es sinn-
voll, die Aussagen unseres Abschnitts mit dem
unmittelbaren literarischen Kontext zu verglei-
chen (vgl. z.B. Rom 7,14 mit 6,2-7; 7,5; 8,9 —
Roém 7,15b.18.19 mit 6,12-22; 8,1-4.12f. - Rém
7,17.20 mit 8,9£.15f. — Rém 7,23 mit 8,3). Der
Vergleich — auf den hier nicht weiter eingegan-
gen werden kann — zeigt, dass Paulus in Rémer
7,14-25 nicht den ,normalen® Zustand der an
Jesus Christus Gliubigen beschreibt. Wihrend der
in Christus gerechtfertigte Mensch nach Rémer
6,1-7,6 nicht mehr unter der Herrschaft und dem
Zwang der Siinde lebt und deshalb nach Romer
8,1ff. durch die , Gesinnung des Geistes* die
»Rechtforderung des Gesetzes® erfiillen kann (vgl.
z.B. 8,4), beschreibt Romer 7,14ff. Menschen, die
unter dem Zwang der Siinde stehen." Auflerdem
macht Lohse mit Recht darauf aufmerksam, dass
der Begriff ,,Geist“ in Romer 7,7-25 nie vor-
kommt. ,,Nicht Geist und Fleisch stehen einander
gegeniiber, sondern der voug, der als verstchendes
Urteilsvermogen jedem Menschen eigen ist, und
die oapk.“!1?

Fine (ausschlieflich) biographische Deutung
des Abschnitts ist problematisch, sei es, dass man
das ,,Ich“ auf den Christen Paulus oder auf die
Zeit vor seiner Hinwendung zu Jesus Christus
bezicht.!® Sein friiheres Leben beschreibt er in Phil
3,5-6 mit folgenden Worten: :

Beschnitten am achten Tag, vom Geschlecht
Israel, vom Stamm Benjamin, Hebrier von
Hebriern; dem Gesetz nach ein Pharisier; dem
Eifer nach ein Verfolger der Gemeinde; der
Gerechtigkeit nach, die im Gesetz ist, untadelig
geworden.

Einerseits wird nichts von einem Konflikt im Leben
des Paulus sichtbar, wie er vor allem in Rémer

7,144f. zum Ausdruck kommt, andererseits hat der
Apostel nie ,,ohne Gesetz“ gelebt (vgl. Rém 7,9).
Die Beobachtung bedeutet aber wohl nicht, dass
der Inhalt von Romer 7,7-25 mit dem (fritheren
oder gegenwirtigen) Leben des Apostels nichts
zu tun hitte. Zu beachten ist auch, dass Paulus
in Phil 3,6 sein Leben aus der fritheren Sicht als
Luntadelig® beschreibt, wihrend der Apostel in
1. Tim 1,15 als ,,erster (Siinder)“ — wohl im Sinn
von ,,grofiter Siinder® — beschrieben wird, den
Christus Jesus durch sein Kommen gerettet hat.
Offenbar wird das ,,Ich® vor allem als Stilform
gebraucht'* (wie ,dich“ in Romer 8,2 und im
Gegensatz dazu), wobei es m.E. eindeutig heils-
geschichtliche Anspielungen gibt (vgl. z.B. Rom
7,11 mit Gen 3,13). So konnte ,das Gebot“
Adam und Eva nicht vor dem Siindigen bewah-
ren (vgl. Gen 2,17; 3,1ff.), und ebenso wenig
vermochte die Gesetzgebung am Berg Sinai Israel
davor zu bewahren, in der Siinde zu leben. Aber
auch der Jude als Bar Mizwa (mit 13 Jahren)
kann nicht durch das Gesetz, dem er nun in voller
Eigenverantwortung unterstellt ist, vor der Siinde
bewahrt werden. Und so konnte dadurch notge-
drungen nicht das Leben gegeben werden, wofiir
das Gebot gegeben war, sondern es ,,musste” in
den Tod fiihren (vgl. Rom 7,9-13). Es gab in der
Geschichte der Menschheit eine Zeit, in der die
Menschheit Gottes Gesetz, diec Tora Moses, nicht
hatte (vgl. Rom 5,13). Als Gott dann dem Mose
und dem Volk Israel das Gesetz gab, stellte es keine
Maoglichkeit dar, in jeder Hinsicht den ethischen
Willen Gottes auch zu tun, weil der Mensch sei-
nerseits dazu nicht in der Lage ist (vgl. Rom 7.5).
Der Inhalt von Romer 7,7-25 steht im logischen
Zusammenhang mit den unmittelbar vorange-
henden Versen. Und zwar geht der Apostel kon-
kret auf die Fragen ein, die sich in Rémer 7,5f.
aufdringen."” Nachdem er in Rémer 7,5 zum
Ausdruck gebracht hatte, dass zu der Zeit, ,als
wir noch im Fleisch waren, die Leidenschaften
der Siinden durch das Gesetz in unseren Gliedern
(bestindig) wirksam waren®, stellt sich die ent-
scheidende Frage nach der Stellung des Gesetzes.
Ist dann das Gesetz schuld an dieser heillosen
Situation?'® Auf diese Frage geht Paulus in Rémer
7,7ff. ein.!” Dabei betont er in 7,7-13, dass das
Gesetz nicht schuld an der Siinde ist, und gleich-
zeitig auch, wie die Siinde ,,durch das Gesetz in
unseren Gliedern wirken® konnte. In 7,14-25
geht er dann auf das eigentliche Problem ein, das
der Mensch ,in Adam*“ selbst ist, der ,fleisch-
lich® und ,,unter die Siinde verkauft ist, sodass er
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nicht imstande ist, sich dem Willen Gottes, der im
Gesetz mitgeteilt wird, unterzuordnen (vgl. 8,7).
Diese Tatsache wird durch die Begriffe, die der
Apostel aus Romer 7,5f. in Romer 7,7ff. wieder
aufnimmt (vgl. 7,5-6 mit 7,8.13.14.17.18.20.23),
untermauert.

Wihrend die drei Imperfektformen'® in Romer
7,5-6 zumindest indirekt zum Ausdruck brin-
gen, dass dieser Zustand im Leben der Gliubigen
grundsitzlich der Vergangenheit angehort,
bezieht Paulus sich in Rémer 7,14-25 grund-
sitzlich genau auf diesen Zustand ohne Christus,
indem er die Situation des Menschen anspricht,
der durch das Gesetz zwar ,das Gute* (vgl.
7,12£.16-21) erkannt hat,' dieses aber nicht in
die Tat umzusetzen vermag.’® Er will Gott ,,in
der Altheit des Buchstabens* dienen, und nicht
»in der Neuheit des Geistes“ (vgl. 7,6; auch 2,27:
»--. der du mit Buchstaben und Beschneidung ein
Gesetzesiibertreter bist?), aber da er in der Siinde
versklavt ist, ist er nicht imstande, das Erkannte
auch in die Tat umzusetzen. Damit besteht der
cigentliche Unterschied zwischen Paulus und
seiner jidischen Mitwelt nicht im Verstindnis
des ,,Gesetzes®, sondern im Verstindnis des
Menschen.?! Dieses Menschenverstindnisin Bezug
auf die Frage der Erfiillbarkeit ethischer Mafistibe
unterscheidet Paulus aber auch grundsitzlich vom
hellenistischen Denken der Antike. Beide Aspekte
sollen im Folgenden dargelegt werden.

3. Zum jiidischen und hellenistischen
Kontext der Thematik

3.1. Vorbemerkung

In Bezug auf das Tora-Verstindnis betont
Stuhlmacher, dass ,,wir* bereit sein miissten,
»Abschied zu nehmen von dem negativen Zerrbild
des Gesetzes, das sich in langer (heiden-) christ-
licher Tradition kirchlich und theologisch einge-
pragt hat“, und wir sollten anerkennen, ,,dass sich
das Alte Testament und Friihjudentum immer
wieder von tiefer Freude und Dankbarkeit fiir
die Gabe des Gesetzes erfiillt erweisen (vgl. z.B. Ps
1,1-2;19,9;119,14.24.77 .92 usw. und bei Paulus
selbst Romer 2,17-18; 7,22)“.22 Nach Talmon ist
die Tora ,das lebensformende Grundprinzip des
judischen Glaubens, der jiidischen Existenz insge-
samt“,?* und Brocke beschreibt die Tora als ,,das
Identititssymbol des jiidischen Volkes, unverwech-
selbar, unzerstorbar, ein stets tiberallhin ,trans-
portabler Tempel’, wie man einmal gesagt hat“.**
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Im Folgenden soll vor allem auf die Frage einge-
gangen werden, wie man sich dabei die ethische
Funktion der Tora vorgestellt hat. Da das rabbi-
nische Judentum offenbar eine Weiterentwicklung
des Judentums aus der Zeit des 1. Jahrhunderts
darstellt,” gehe ich trotz der problematischen
Quellenlage auch auf diesen ,,Kontext* ein.

Indem Paulus in Rémer 7,7ff. offenbar auf
die Stellung der Tora (,,Gesetz“) eingeht, spricht
er sicher zuerst einen jidischen Leserkreis an
bzw. bezieht er sich zuerst auf einen jiidischen
»Kontext* (vgl. 7,1).2¢ Doch der Apostel richtet
seinen Brief nicht nur an jidische bzw. juden-
christliche Leser. Und so mussen wir wohl davon
ausgehen, dass auch die heidnischen bzw. die hei-
denchristlichen Leser, welche die Tora weniger gut
kannten, mit dem Inhalt angesprochen werden
sollten. Auf jeden Fall scheint es mir sinnvoll zu
sein, auch kurz auf den romisch-hellenistischen
,»Kontext einzugehen.

3.2. Zum rabbinischen Kontext

Die jidischen Gelehrten haben unterschiedliche
und sogar entgegengesetzte Aussagen dariiber
gemacht, welche ,,soteriologische® und ethische
Funktion die Tora habe.?” Der Jude ist nach rabbi-
nischer Ansicht?® gliicklich zu nennen, wenn er die
Tora studiert, um den ,,bésen Trieb* (32[n] =%°)*
unter Kontrolle zu halten.?® Durch das Studium
der Tora ‘wetde  der ,pgute Trieb® (2% . 787)
gendhrt, und so kénne der Mensch das Gute von
sich aus tun. Abrahams boser Trieb sei durch das
Verspritzen seines Blutes erstickt worden,?' und
erst durch die Beschneidung sei er vollkommen
gemacht worden.® Nach bQid 30b hat Gott die
Tora als Mittel gegen den bosen Trieb geschaffen.
»Wenn ihr euch mit der Tora befasst, so werdet ihr
nicht in seine Hand ausgeliefert.“3* Nach einem
Ausspruch von Rabbi Akiba aus mAbot 3,14 sind
die Isracliten Lieblinge Gottes, weil ihnen eine
besondere Liebe dadurch kundgetan worden sei,
»dass ihnen ein Werkzeug gegeben wurde, mit
dem die Welt geschaffen worden ist. Denn es ist
gesagt (Prov 4,2): ,.Denn eine gute Lehre habe ich
euch gegeben, meine Tora verlasset nicht™.

Die (schriftliche und miindliche) Tora Moses
priexistierte nach rabbinischer  Auffassung
seit Ewigkeit und war Israel fur alle Ewigkeit
gegeben worden. Durch die Tora sei die Welt
erschaffen worden,* womit die Tora auch als
Schopfungsordnung bzw. das dem Bestand der
Welt zugrunde liegende Prinzip betrachtet wird.*
Gleichzeitig sei die Welt um der Tora willen
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geschaffen worden, was offensichtlich auch in dem
Sinn verstanden wird, dass die Schoptung sich hin
zur Tora und ihren ,,Werken*“ entwickelt, denn
diese , Werke“ seien zwar mit der Welt erschaf-
fen worden, doch sei jedes einzelne Werk erst zu
seiner Zeit ,aufgeleuchtet*.3

Diese Tora wurde — wie Schifer ausfithrt —
ynicht nur voll und ganz, als miindliche und
schriftliche Tora, am Sinai offenbart ..., sie wurde
auch mit der Offenbarung dem Menschen tiber-
lassen; Lehrentscheidungen haben die Menschen
zu treffen und nicht Gott“.’” So erwartete man
in dem Messias einen Lehrer der Tora.*® Diese
Erwartung ging zum Teil so weit, dass man sogar
von einer ,neuen Tora“ redete, die der Messias
bringen werde und die man geradezu als ,,/Tora
des Messias“ bezeichnete. Doch ist nach Schifer
sweder die Vorstellung einer neuen Torah noch
die Erwartung einer volligen Aufhebung der
Torah fiir das rabbinische Judentum charakteri-
stisch®.? Die ,, Tora des Messias“ wird also die alte
Tora Moses sein, aber der Messias wird sie in neuer
Weise auslegen.*® Die Mehrheit der Rabbinen hat
sich nach Schifer ,von der messianischen Zeit ein
vollkommenes Verstindnis der Torah vom Sinai
erhofft, Einsicht in die Griinde der Gebote und
Verbote und, nicht zuletzt, die Wiederherstellung
der urspriinglichen Einheit der Torah“.*! Ohne
Zweifel sei nur diese Erwartung und nicht die
Vorstellung einer neuen Tora oder einer endzeit-
lichen Aufhebung der Tora ,dem eingangs cha-
rakterisierten  rabbinischen  Torahverstindnis*
addquat“.*

Wie die Tora nach rabbinischer Auffassung der
ganzen Welt das Leben gegeben hat, so bedeu-
tet sie ganz besonders das Leben fiir Israel, denn
die Tora ist Israel gegeben worden, um durch sie
Verdienst und Lohn zu erlangen.** Strack und
Billerbeck meinen sogar, dass ,,mit der Fihigkeit
des Menschen, den in der Tora geoffenbarten
Gotteswillen zu erfiillen, ... das ganze System der
pharisdischen Soteriologie“ gestanden und gefal-
len sei.®

3.3 Zum Kontext in den Qumran-Schriften

In den Qumran-Texten erscheint der Begriff 731
(im Sinn von ,,Gedanke, Trieb, Neigung; Gebilde,
Gefiff*) insgesamt 97-mal. Auch die Wendung
,boser Trieb* erscheint hier,*® aber offenbar noch
nicht wie in den rabbinischen Schriften als zermi-
nus technicus. Trotzdem zeigt der Gebrauch des
Begriffs, wie zentral der ,,Trieb* fiir die mensch-
lichen Handlungen gesehen wurde. Dabei kommt

immer wieder zum Ausdruck, dass der Mensch im
Grunde verdorben ist und die gerechten Taten
nur von Gott kommen kénnen.*” Gott riickt ,alle
Taten/Werke der Ungerechtigkeit“ gerade.*

Gemifl 4Q436 1,10 hat Gott ,den bosen
Trieb von mir ferngehalten®, indem er u. a. den
Sinn fiir seine Tora geoftnet hat (vgl. 4Q436
1,4ff.). Die Quelle der Taten, die zu Gottes
Gericht fiihren, ist nach 4Q370 1,3 der ,Trieb
ihres [bosen] Herzens“. Um sich nicht z.B.
von den ,,Gedanken/Plinen seines Triebes“ in
die Irre leiten zu lassen, muss man ,,gemift der
Mehrheitsregel der Minner der Jachad“** an Bund
und Gesetz festhalten, wie in 1QS 5,1-5 zum
Ausdruck kommt. Schlussendlich geht es offenbar
darum, dass man ,untadelig® nach dem lebt, was
»in der ganzen Tora offenbart ist“, und dass man
durch die Beherrschung des Triebs™ sowie durch
einen gezihmten Geist, Sithne fiir die Siinden
und das Tun der Gerechtigkeit den Glauben im
Land bewahrt, wic 1QS 8,1-3 darlegt. Nach CD
2,14-16 will der Lehrer seinen ,,Kindern“ die
Augen offnen, damit ,ihr vollkommen wandelt
auf allen seinen Wegen und nicht-abweicht durch
die Gedanken/Pline des siindigen/schuldigen
Triebes und durch die hurerischen Augen®.

Das ,,Tun der Tora® sowie die ,,Taten/Werke
der Tora“ spiclen in den Qumran-Texten eine
wichtige Rolle. In 4Q398 14-17,2,3 (= 4QMMT
C 27), einem Dokument aus Qumran aus der
Mitte des 2. vorchristlichen Jahrhunderts, wird
der Ausdruck mnm sbem | Taten/Werke der
Tora“s! (bzw. mna “wwn nypn)®? verwendet,™
wobei offensichtlich das Halten der Tora durch die
Erfiillung ihrer Gebote gemeint ist. Im Kontext
heifit es:

Nun haben wir dir geschriecben von einigen
Taten/Werken der Tora, solche, die wir als
wohltitig fiir dich und dein Volk bestimmt
haben. Denn wir haben gesehen, [dass] du
iiber Einsicht und Erkenntnis der Tora ver-
fiigst. Verstehe alle diese Dinge und suche sein
Angesicht, um deinen Ratschluss zu befestigen
und dich so fernzuhalten von bosen Gedanken
und dem Ratschluss Bileals.®* Dann wirst du
dich freuen am Ende der Zeit, wenn du feststel-
len wirst, dass die innere Tiefe unserer Worte
wahr ist. Und es wird dir als Gerechtigkeit
angerechnet werden® [vgl. Rom 4,3!], da du
getan hast, was recht und gut vor Thm ist,** zu
deinem Wohlergehen und dem Israels.”

Vorher werden Personen wie Salomo und
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Jerobeam beschrieben, welche auf Grund ihres
Gehorsams oder ihres Ungehorsams dem Gesetz
gegeniiber gesegnet bzw. verflucht wurden. Man
solle an die Konige Israels denken und . griind-
lich ihre Werke“ betrachten, da derjenige, der die
Tora gefiirchtet habe, von seinen Noten errettet
worden sei, und dem nach der Tora Suchenden
seien die Stinden vergeben worden.*®

Es geht dabei in den Qumran-Schriften grund-
sitzlich um das Halten der ganzen Tora®® (aus
der Sicht der jeweiligen Auslegung),*® und nicht
nur um bestimmte Aspekte des ,,Gesetzes“.®! So
erscheint z.B. der Ausdruck ,seine/ihre Taten
in der Tora“ in einigen Texten,*” wobei dieser
Ausdruck offenbar dhnlich gebraucht wird wie die
Wendung ,,Taten der Tora“ in 4Q398 14-17,2,3.
Diese ,, Taten in der Tora“ entscheiden dariiber,
ob jemand in die Gemeinschaft aufgenommen
wird.® Es geht also um das Tun des in der Tora
Geforderten, und zwar haben die Texte ,,nicht die
Befolgung von [nur] Einzelgeboten im Blick ...,
sondern in umfassendem Sinn die alles Tun und
Verhalten bestimmende Gesamtorientierung an
der Tora vom Sinai“, wie Hofius, der sich auch
auf auflerbiblische jiidische Texte bezieht, richtig
bemerke.%*

3.4. Zum jiidisch-hellenistischen Kontext

Im hellenistischen Judentum liegt die Bedeutung
der Tora nach Weber ,,wesentlich darin, dem
Menschen ein gottentsprechendes, gerechtes und
damit ein gutes, gliickseliges Leben zu ermog-
lichen (sieche bes. Arist; Sap; TextXII; 4. Mac.
Ps-Phok)“.®® Dabei sei das Verbindungsglied
»zwischen der Thora als jiidischem Volksgesetz
und als universalem Weltgesetz ... im
Gedanken der Identitit Gottes als Schopfer und
Gesetzgeber gefunden worden®.%® Die Einheit des
Menschengeschlechts und des Gesetzes griinde
darum in Gottes Schopferhandeln.®”

Josephus vergleicht das mosaische Gesetz
mit einem Vater und Herrn, der sowohl die
absichtliche Siinde als auch die in Unwissenheit
begangene Siinde verhindere.®® Er berich-
tet, wic der Hohepriester beim Laubhiittenfest
die Tora fiir das ganze Volk gelesen habe, was
gut sei, da die Menschen so vor dem Siindigen
bewahrt wiirden. Das Gesetz wird in diesem
Zusammenhang als ,,Ursache der Gliickseligkeit
bezeichnet.®” Ein Leben nach den ,Gesetzen®
garantiere den Menschen die Gnade Gottes.”
Ziel der Gesetzeslehre sei die Tugend.”! Dabei
lehre die Geschichte Israels, dass denjenigen, die
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nicht wagten, die guten Gesetzgebungen zu tiber-
treten, wider Erwarten alles zum Wohlgelingen
beitrage und ihnen als , Ehrengabe“ (yépuc) die
»Gliickseligkeit* (eddawpovie) von Gott bereit-
liege.”

Philo™ bezieht die ,,Gesetze“, die Abraham
erfiillte (vgl. Gen 26,5), auf den ,gottlichen
Logos“,”* woraus er folgert, dass die ,,Werke des
Weisen“ sich nicht von den ,,gottlichen Worten*
unterscheiden.” Gemifl Philo tut der Anmutige
(0 dotelog) das Gesetz, und es sei das Ziel, ,,gemifl
dem allerheiligsten Mose Gott zu folgen®.”
Abraham wird in diesem Zusammenhang mit den
»besten Philosophen® verglichen, dessen Ziel es
sei, im Einklang mit der Natur zu leben, wenn
der Verstand den Pfad der Tugend betreten habe
und in den Spuren des ,richtigen Logos® (6p6ov
A0yov)”” einherschreite und Gott folge.” Die Tora
wird somit von Philo mit dem ,Weltgesetz“”
bzw. dem ,Naturgesetz® (vopoc ¢voewe)® iden-
tifiziert.?? Dieses ,,Naturgesetz® ist — wie Weber
zusammentfassend feststellt —

zentral Tugendlehre, Tugendgesetz; und vor
allem: es ist das Ursprungsgesetz, das sich —
wie der Dekalog — unmittelbar dem gottlichen
Schopfungswirken verdankt. Von daher muf
eigentlich auch die Sinaithora im Kern ein
Sittengesetz sein.®?

Fiir Philo ist es auflerordentlich erstaunlich,
dass nicht nur die Juden, sondern auch fast alle
anderen Nationen, besonders aber diejenigen, fiir
welche die Lehre von der Tugend wichtig sei, die
jidischen Gesetze verehrten, und so hitten diese
eine vorziigliche ,,Ehrengabe“ (yépac) empfan-
gen §°

Das 4. Makkabierbuch — das von Weber in die
erste Hilfte des 1. Jahrhunderts n. Chr. datiert
wird,* wihrend Van Henten von einer Entstehung
am Ende des 1. Jahrhunderts ausgeht® — kann nach
Weber mit dem ,,Zentralbegriff seines Werkes“
0 €boePric Aoywopde (,die fromme/gottesfiirch-
tige verniinftige Erwigung®), was als Programm
aufgefasst werden diirfe, ,als der Reprisentant
des jiidischen Hellenismus schlechthin gelten®.8¢
Nach dem Prolog geht es im 4. Makkabierbuch
um eine ,philosophische Abhandlung® zum
Thema, ob die ,fromme/gottesfiirchtige ver-
niinftige =~ Erwigung“® Selbstbeherrscherin
der Leidenschaften® sei (4. Macc 1,1).% Diese
»Leidenschaften® (na6o),*” die als , Fresssucht
und ,,Begierde“ bezeichnet werden (vgl. 4. Macc
1,3) und welche die ,,Besonnenheit®, aber auch

»
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z.B. die Gerechtigkeit, die Erregung und die
Einsicht verhindern wollten (vgl. 4. Macc 1,30;
2,6), wiirden durch die ,verniinftige Erwigung*
beherrscht (4. Macc 1,3-6).

Der Begriff vopoc (,,Gesetz“) erscheint im
4. Makkabierbuch 38-mal. Und zwar hingt die
yverniinftige  Uberlegung /Erwigung®  offen-
bar eng mit dem Gesetz zusammen, denn nach
4. Macc 1,15-17 ist sie der ,,Verstand®“, der ,,mit
richtigem Logos“?® das Leben in Weisheit vor-
zieht; die Weisheit aber ist ,,Erkenntnis gottlicher
und menschlicher Dinge und ihrer Griinde“, und
diese Erkenntnis kommt durch die ,,Erziehung des
Gesetzes“.”! Somit ist schlussendlich das Gesetz die
Quelle der Vernunft, welche die Leidenschaften
iiberwindet. Nach 4. Macc 2,4-5 beherrscht die
wverniinftige Erwigung/Uberlegung® nicht nur
die ,,Leidenschaftlichkeit der Lust*, sondern auch
Hjede Begierde®“, da das Gesetz sage: ,,Du sollst
nicht begehren ...“ Am Beispiel von Joseph soll
gezeigt werden, dass das Gesetz die glaubwiir-
dige Grundlage dafiir sei, dass die ,,Vernunft* die
Begierden, aber auch die Leidenschaften, welche
die Gerechtigkeit verhindern wollen, beherr-
schen konne (2,6). Wer nach dem Gesetz wandle,
bezwinge sofort seine begehrliche Art (2,8). Durch
das Gesetz (bzw. wegen des Gesetzes) konne die
Hverninftige Erwigung® sogar die Feindschaft
beherrschen (2,14). Zu diesem ,,Gesetz® geho-
ren auch z.B. die Speisegebote (vgl. 5,25) und die
Beschneidung (vgl. 4,23-25).

Gott habe bei der Erschaffung des Menschen
scine Leidenschaften um ihn her gepflanzt, aber
er habe auch iiber siec den Verstand als ,heili-
gen Fiihrer* auf den Thron gesetzt und dem
Menschen das Gesetz gegeben, wodurch er
Konigsherrschaft,  Besonnenheit,  Gerechtes,
Giite und Mannhaftigkeit erlangen werde (2,21-
23). Einen stirkeren Zwang als den Gehorsam
»unserem Gesetz gegeniiber gibe es nicht (5,16;
vgl. 9.2; 15,9). Im letzten Kapitel werden die
»Nachkommen des abrahamitischen Samens, die
Isracliten®, aufgefordert, diesem Gesetz gehor-
sam zu sein und in jeder Hinsicht in der Ehrfurcht
Gottes zu leben in dem Wissen, dass die ,,fromme /
gottesfiirchtige verniinftige Erwigung® der ,,Herr
der Leidenschaften® sei (18,1-2).

3.5. Zum hellenistisch-rémischen Kontext
Interessant ist an dieser Stelle auch ein Vergleich
mit dem hellenistisch-romischen ,,Kontext* ?2
Schnelle weist darauf hin, dass es wie fiir Paulus
auch fiir Epiktet (ca. 50-130 n. Chr.) ,einen

Widerspruch im Menschen zwischen der Intention
des Handelns und der praktischen Ausfithrung
des Handelns“ gibt®® (vgl. Rom 7,19ff.). ,In
der Angabe der Ursache dieses Widerspruches
unterscheiden sich allerdings Paulus und Epiktet
grundlegend. Bei Epiktet kann das falsche
Verhalten durch richtige Erkenntnis tiberwunden
werden.“%* In der Stoa® wurden die menschlichen
»Eehlverhalten“ bzw. die ,,Laster (vgl. Rom 1,29-
31) mit ,,Unwissenheit* begriindet. Das Sein wird
als Sein des Logos, der Weltvernunft, gedeutet.”
Wenn der Mensch in Ubereinstimmung mit dem
Weltlogos lebe, konne seine autonome Vernunft
ihm den rechten Weg zeigen und seine Ansichten
korrigieren.”’

Dabei wird ein enger Zusammenhang zwischen
der Vernunft und dem gottlichen Gesetz gese-
hen.?® So ist z.B. nach Cicero® (10643 v. Chr.)
das eine Gesetz ,die richtige Ratio im Bereich
des Befehlens und Verbietens“.'” Fiir Cicero ist
das ,,wahre Gesetz“ (vera lex) ,,die mit der Natur
tibereinstimmende richtige Ratio (recta ratio na-
turae congruens), ausgegossen in alle [ Menschen],
bestindig, ewig, das/die gleichsam zur Pflicht
rufen soll durch das Befehlen, aber durch das
Verbieten von Betrug/Tiduschung abschrecken
soll“.!! Dieses Gesetz diirfe weder aufgehoben
noch eingeschrinkt oder von Menschen gedeutet
werden, da es ewig unveranderlich sei und Gott
allein der Lehrer und Gebieter (magister et impe-
rator) sei. ,Er ist der Erfinder dieses Gesetzes,
der Schiedsrichter, der Schopfer. Wer ihm nicht
gehorcht, flieht vor sich selbst, da er die mensch-
liche Natur verleugnet ...«

Nach Cicero gibt es keine Gerechtigkeit, welche
nicht in der Natur (und damit in der Vernunft)
beruht; wenn das Recht nicht in der Natur seine
Begriindung finde, wiirden alle Tugenden verlo-
ren gehen.!® Nach keinem anderen Mafistab als
nach dem Mafistab der Natur'® kénne man das
gute Gesetz vom Schlechten unterscheiden.!®
Dieses Weltgesetz, das ewig und unverginglich
sei,'% diene dazu, ,falsches Verhalten auszu-
merzen und die Tugend zu empfehlen“.!”” Es
handelt sich dabei um ,,die richtige Ratio Jupiters,
des hochsten Gottes“.!*® Und so gibt es fiir Cicero
auch nichts, was nicht mit Pflicht zu tun hitte,
wie er in seiner dreibindigen ,Pflichtenlehre®
(de officiis) betont.'” Kein Lebensbereich kénne
frei von der Pflicht sein (nulia enim vitae pars ...
vacare officio potest), und alles Ehrenhafte!? des
Lebens beruhe in ihrer Beachtung (colendo sita
vitae est honestas ommis), wihrend alle Schande
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in der Vernachlissigung derselben bestehe.!!!

Nach Plutarch ist das Ziel des Gesetzes die
Gerechtigkeit,'”? wobei allgemein davon ausge-
gangen wurde, dass der Mensch dieses Ziel durch
seine Vernunft erreichen konne.

3.6. Zwischenfazit

Auch wenn zum Teil immer wieder die Gnade
Gottes hervorgehoben wird — besonders in den
Qumran-Schriften!'® —, so ging man doch grund-
sitzlich davon aus, dass der Mensch — bzw. zumin-
dest der in der Gemeinschaft ausgesonderte
Mensch —imstande sei, das ,,Gesetz“, das entweder
in der Tora gegeben oder in der Ratio vorhanden
ist, auf Grund vom ,,guten Trieb“ bzw. von seiner
Ratio erfiillen kann. Somit ging man grundsitz-
lich davon aus, dass die Tora oder die Ratio eine
ausreichende Grundlage fiir das richtige ethische
Handeln sei. Genau das stellt Paulus in Romer
7 infrage. Dabei betont er zuerst, dass nicht das
»Gesetz® an dieser Lage schuld sei (Romer 7,71t.).
Im zweiten Teil des Abschnitts (7,14ff.) geht er
auf den Menschen ein, der ,fleischlich® und damit
»im Fleisch“ angesichts der Macht und Herrschaft
der Stinde nicht in der Lage ist, das von ihm
erkannte ,,Gute* auch wirklich zu tun. Deshalb
kann das ,,Gesetz® ihn nicht ,erlésen®, sondern
LHtotet® ihn, weil es ihn vor Gott als Stinder erweist
(vgl. 3,9.20; 4,15; 5,12ff.).

Wenn Paulus in Romer 7,25b schreibt: ,,So
diene ich nun zwar mit dem Verstand dem Gesetz
Gottes, aber mit dem Fleisch dem Gesetz der
Stinde“, so bezieht er sich damit wohl insbeson-
dere auf die Kluft zwischen Theorie und Praxis im
Alltag derer, die ,,den Willen kennen und priifen,
worauf es ankommt, weil sie aus dem Gesetz unter-
richtet sind“ (vgl. 2,18). Demnach scheint Paulus
primir den religivsen Juden anzusprechen, wobei
seine cigene Erfahrung sicher eine Rolle spielt. Bei
dem Urteil des Paulus sind allerdings die kritische
Selbstreflexion und die ehrliche Selbstbeurteilung
vorausgesetzt.''* Gleichzeitig stellt er damit aber
auch hellenistische Ansichten, nach welchen der
Verstand oder die Vernunft Grundlage fiir ein
cthisches Handeln, das im Einklang mit dem
Gottlichen steht, sein kann, auf den Kopf.''®
Grund dafiir ist die unterschiedliche Sicht vom
Menschen, wobei Paulus im Unterschied zum
Hellenismus davon ausgeht, dass die Vernunft
allein, selbst wenn sie Richtiges erkennt, nicht die
Voraussetzung fiir das richtige ethische Handeln
sein kann.
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4. Die Antwort des Paulus: Das
»geistliche Gesetz“ kann durch den
wfleischlichen Menschen“ nicht erfiillt
werden (Romer 7,14)

In Romer 7,5 hatte Paulus bemerkt, dass die
,Leidenschaften!'® der Siinden durch das Gesetz
in unseren Gliedern wirksam waren®, und zwar
»als wir noch im Fleisch waren“. Offensichtlich
durch diese — fiir die Juden provozierende Aussage
— fiihlte er sich veranlasst, auf die Frage cinzuge-
hen, ob denn das Gesetz an und fiir sich Siinde sei
(7,7). Nein, das ,,Gesetz* ist von Gott zum Leben
gegeben und ist sogar ,geistlich® (vgl. 7,10-
12.14a). Das Problem ist vielmehr der Mensch
»im Fleisch® und damit ,,in Adam*. Das ist m.E.
der Hintergrund der Ausfithrungen in Romer
7,14ff."7 Deshalb soll im Folgenden auf die
Bedeutung der Aussage in Romer 7,14b fiir das
Verstindnis des Abschnitts eingegangen werden.

In Romer 7,14 wechselt Paulus vom Aorist-
Tempus (und Imperfekt) zum Prisens und zeigt
im Folgenden, wie sich diese verhingnisvolle
Situation auf den ecinzelnen Menschen aus-
wirkt, der durch die Siinde beherrscht wird.!'®
Es geht also um den Gegensatz zwischen dem
Hgeistlichen Gesetz“ und dem | fleischlichen
Menschen*."? Hatte Paulus bis jetzt vor allem
auf Heilsgeschichtliches angespielt, so geht es ab
Romer 7,14 um die gegenwirtigen Auswirkungen
in Bezug aut den einzelnen Menschen ,,in Adam*®.
Adams Schicksal ist auch sein Schicksal geworden
(vgl. 5,12ff)). Dieser ,fleischliche Mensch* ist
nicht imstande, das ,geistliche Gesetz“ zu erfiil-
len. Das ,,geistliche Gesetz® kann nur durch den
»geistlichen Menschen® erfiillt werden (vgl. u. a.
8,4-9; 1. Kor 2,13-16).

Dagegen ist das ,Ich®“, das Paulus in Romer
7,14ff. beschreibt, fleischlich® (oapxivoc) und
»unter die Siinde verkauft“ (vgl. 7,14b). In Bezug
auf den Gebrauch des Adjektivs oapkivoc (vgl.
1. Kor 3,1; 2. Kor 3,3; Hebr 7,6) ist zu beachten,
dass die Endung — woc' sich grundsitzlich auf den
jeweiligen ,,Stoff* bezieht, wihrend die Endung
—koc'?! die Zugehorigkeit zu diesem ,,Stoff* und
die Prigung dadurch beschreibt.’?? So erscheint
der Begriff ogpkivog z.B. in 2. Kor 3,3, wo mit dem
Hfleischlichen Herzen® das menschliche ,,Herz“
im Gegensatz zu der ,,steinernen Tafel“ beschrie-
ben wird (vgl. Hes 36,26). Die Siindhaftigkeit im
Verhalten der Christen in Korinth wird dagegen in
1. Kor 3,3 mit dem Begriff oapkikdc (etwa ,,vom
,Fleisch’ geprigte Menschen®) umschrieben, wih-
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rend der Apostel in 1. Kor 3,1 noch den Begriff
oopkLvoc (etwa ,Menschen vom Stoff , Fleisch’;
parallel zu ,unmiindig®) verwendet hatte.'”® An
unserer Stelle will Paulus mit dem Gebrauch des
Begriffs odpkivoc (nicht opkikog!) zum Ausdruck
bringen, dass der Mensch ,,in Adam*“ vom ,,Stoff
Fleisch® ist und damit von sich aus, weil er eben
Mensch und damit ,Fleisch® ist (vgl. Joh 3,6),
nicht die Kraft hat, das Gesetz Gottes zu erfiillen
(vgl. Rom 8,6-8).

Die Ausdriicke fleischlich® und .unter die
Siinde verkauft* werden in Romer 7,14b in einem
gewissen Sinn synonym gebraucht. Dabei ist zu
beachten, dass das Verb munpaokw (,,verkaufen®)!?*
in der LXX vor allem in Bezug auf die Sklaverei
gebraucht wird,'* wobei auch die ,,Sklaverei“ auf
Grund der Siinde oder in der Siinde angespro-
chen wird. So hat sich Ahab nach 1. Kon 21,20
yverkauft, um zu tun, was bose ist in den Augen
Jahwes® (vgl. 1. Kon 21,25), und nach Jes 50,1
wurde Israel wegen der Siinden des Volkes ,,ver-
kauft“ (vgl. Jes 59,2; 1. Macc 1,13-15).

Die Metapher vom ,,Verkauftsein® dem Bésen
gegeniiber war offenbar auch im Hellenismus
gekannt. So verwendet Epiktet z.B. u. a. im
Zusammenhang mit der ,,Sklaverei“ den Begierden
gegeniiber das Perfekt Partizip mempapévoc (,,ver-
kauft*).!?¢ Deshalb ist es fiir Rohser ,,offenkundig
und bedarf keines weiteren Beweises mehr, daff die
paulin. Herr-Sklave-Metaphorik paganer Herkunft
ist und erst iiber das hellenistische Judentum
Eingang ins NT gefunden hat“.!”” Dabei ver-
weist Rohser ausdriicklich auf Philo.'?® Allerdings
sollten die Unterschiede nicht tibersehen werden.
Denn offenbar geht Philo nicht wie Paulus davon
aus, dass alle Menschen ohne Unterschied (vgl.
Rém 3,9.23) grundsitzlich ,unter die Siinde ver-
kauft“ bzw. ,Sklaven®“ des Bosen sind (vgl. Rom
6,17a.20a). So bemerkt er z.B. in Prob 59, dass es
nicht falsch sei zu sagen, das derjenige, der

alles besonnen macht, alles gut macht. Wer
aber alles gut macht, macht alles richtig. Und
wer alles richtig macht, macht alles siindlos/
fehlerlos (dvepeptirwe), unanfechtbar, tadel-
los, schuldlos und schadenlos. Daher wird er
Vollmacht/Recht/Freiheit (¢Eovoioar) haben,
alles zu tun und zu leben, wie er will /entschei-
det (¢ BovAetar). Und wer diese Vollmacht hat,
muss frei sein. Ein Anmutiger (doteloc) tut alles
besonnen, und er allein ist frei.!?’

Und zwar, weil klar sei, dass er nie etwas unfrei-
willig tue oder gezwungen werde, wihrend der

Sklave gezwungen werde.'*°

Paulus hatte in Romer 5,12ff. die ,,konigliche
Herrschaft“ der Siinde und des Todes durch den
Fall Adams begriindet, welche bis zum Kommen
Jesu Christi iiber alle Menschen verhingt
war. Im Kontext von Romer 7,14b beschreibt
der Ausdruck ,unter Siinde verkauft“!'®! den
Menschen, der ,,in Adam* ist und damit unter der
Herrschaft und der Verurteilung durch das Gesetz
lebt (vgl. Gal 3,22f.). Paulus spricht somit von der
LSklaverei“ der Siinde, die den Menschen ohne
Christus beherrscht und gefangen hilt (vgl. Rom
6,17a.20a)."*? Richtig bemerkt Bergmeier dazu:

AndieSiindeverkauftheiftsomit Gefangenschaft
im Gesetz des Stundigenmiissens. Dieses
Gesetz, das kommandierende Interesse der
Siinde, wirkt 7z den Gliedern — die Stinde war
es ja, die jegliche Begierde bewirkte —, so dass
der Leib des unerlosten Menschen der Ort der
Gefangenschaft in Siinde und Tod ist.'**

Offenbar geht Paulus davon aus, dass der ,,geistli-
che Mensch® bzw. der Mensch ,,in Christus® nicht
mehr unter die Siinde ,,verkauft® ist, sondern von
der Siinde frei gekauft worden ist (vgl. z.B. Rom
6.,7.22: 8. 24t ; Gal 3.224.:"5, 1 64F ) 1%

Dabei geht es Paulus in Romer 7,14ff. kaum
darum, die Erkenntnis und den Willen des
Menschen'® trotz der Herrschaft der Siinde (des
»otundigenmiissens®) grundsitzlich als ,,unbe-
scholten® darzustellen.'* Dass das stindige Wesen
und Verhalten des Menschen auch das Denken
und Wollen des Menschen pragt, hatte Paulus
im Romerbrief bereits immer wieder angedeutet
(vgl. z.B. 1,21f.24.28; 2,18ff.). Ein Vergleich
zwischen Romer 1,28 sowie Romer 2,18 einer-
seits und Romer 12,2 andererseits zeigt, dass
Paulus offenbar davon ausging, dass der Mensch,
auch wenn er als Geschopf Gottes trotz Siinde
sein Denken und seinen Willen im Grunde
genommen ,richtig® gebrauchen kénnte, dieses
nicht wirklich tut und erst durch die Erneuerung
von Christus her und durch dessen Geist in der
Lage ist, Denken und Willen so nach Gott aus-
zurichten, dass daraus auch das Handeln im
Einklang mit dem Willen Gottes folgt. Auf diesen
Weg geht Paulus in Romer 8,1ff. ein. In Rémer
7,14ff. wird hingegen betont, dass die Erkenntnis
dessen, was im ,,Gesetz“ als der gute Wille Gottes
mitgeteilt wird, und der menschliche Wille,
dieses im Leben auch zu tun, nicht gentigen, um
das Erkannte auch tatsichlich zu tun, und zwar
darum, weil der fleischliche Mensch“ der Macht
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der Stinde ausgeliefert bzw. ,,unter die Siinde ver-
kauft* ist.

5. Zusammenfassende Schlussfolgerung

In Rémer 7,7-13 geht Paulus auf die Frage ein, ob
denn das ,,Gesetz* Siinde sei, und betont ciner-
seits, dass das ,,Gesetz“ nicht an der verstrickten
Lage des Menschen schuld ist, da es heilig ist,'?”
andererseits aber auch, dass es nicht in der Lage ist,
die Siindhaftigkeit des Menschen zu iiberwinden.
Auf diese vollige Siindhaftigkeit des Menschen,
die schlussendlich die eigentliche Ursache fiir
die miserable Lage des Menschen ohne Christus
ist, geht der Apostel dann in Rémer 7,14-25 ein.
Wenn auf diesem zweiten Teil des Abschnitts die
Hauptbetonung liegt, kann man Lichtenberger
zustimmen, der bemerkt, dass es im Kernanliegen
des Abschnitts nicht in erster Linie um eine
Apologie des Gesetzes, sondern vielmehr um die
»Entlarvung der Wirksamkeit der Sinde“ gehe.'®
Es geht in Romer 7,7-25 jedoch offensichtlich um
zwei Schwerpunkte, die mehr oder weniger gleich-
gewichtig nebeneinander behandelt werden.

Den ,,Anlass“ fiir die Ausfithrungen des Paulus
in dem Abschnitt gab offenbar die Bemerkung
des Apostels in Romer 7,5. Durch die Aussage,
dass die ,Leidenschaften der Siinden durch das
Gesetz in unseren Gliedern wirksam waren® —
und zwar ,,als wir im Fleisch waren® — stellt sich
dem Apostel — bzw. seinem Leser — notgedrun-
gen die Frage nach dem Wesen des Gesetzes. Ist
also schlussendlich das Gesetz an meinem ver-
lorenen Zustand schuld? Ankniipfend an diese
Aussage fragt der Apostel in Rémer 7,7, ob das
Gesetz Siinde sei.’® Fiir Paulus ist das ebenso
wie fiir seinen Leser ausgeschlossen. Doch im
Gegensatz zu judischen und hellenistischen
»Moralpredigern® ist Paulus davon iiberzeugt,
dass der ,gute Trieb“ durch den ,bésen Trieb
(vgl. ,in meinem Fleisch® in Rom 7,18) bzw. die
Ratio durch die Macht des Bosen kontrolliert und
verdorben wird. Der radikale Unterschied besteht
also in der Sicht des Menschen, der nach Paulus als
Folge des ,,Siindenfalls vom ersten Menschen*
(vgl. Rém 5,12ff.) nicht mehr die Kraft hat, das
Gute'*” konsequent zu tun, auch wenn Paulus
ihm die Moglichkeit, das Gute zu erkennen, nicht
grundsitzlich abspricht. Vor allem durch das gott-
liche ,,Gesetz“ kann der Menschen zur (genauen)
Erkenntnis (émiyvwoig) der Siinde kommen (vgl.
Rém 3,20), aber da der ,bose Trieb* bzw. das
»Fleisch® sein Leben beherrscht, hat er ohne
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Christus nicht die Kraft, das Erkannte im Leben
umzusetzen. Der ,bose Trieb“ kann somit in
gewisser Hinsicht mit dem ,,Fleisch“ bei Paulus
gleichgesetzt werden (vgl. z.B. Mt 15,19), welches
der an Jesus Glaubige grundsitzlich zusammen
mit seinen Begierden und Leidenschaften, welche
nach Rémer 7,5 durch das Gesetz erregt werden,
»gekreuzigt hat* (vgl. Gal 5,24).

Dieses ,,Fleisch* existiert jedoch auch im Leben
des Gldubigen nicht einfach nicht mehr, kann
aber nach der Uberzeugung des Paulus (immer
wieder) durch die ,,Gesinnung des Geistes“ bzw.
den ,Wandel im Geist“ iiberwunden werden (vgl.
Roém 8,41F.)."*! Unter welchen Umstinden Romer
7,15ff. auch fiir den Christen ein Problem ist,
zeigt m.E. der Vergleich des Textes mit Gal 5,1 3ff.
(vgl. Rom 6,12-23).*2 In Gal 3,13 hatte der
Apostel geschrieben: ,,Denn ihr seid zur Freiheit
berufen worden, Geschwister, nur [gebraucht]
nicht die Freiheit als Anlass (el ddopuriv) fiir
das Fleisch, sondern dient einander durch die
Liebe!* Somit besteht fiir den an Jesus Christus
Gliubigen nach Paulus offenbar die Moglichkeit
bzw. die Notwendigkeit, den ,Anlass“, den die
Siinde ,,durch das Gebot* ergriff, um ,,mich® in
Siinde und Tod zu fiihren (vgl. Rém 7,8.11), zu
tiberwinden. Das geschieht durch den ,,Wandel im
Geist®, denn dabei wird der Gliubige nicht mehr
»dic Begierde des Fleisches erfiillen* (Gal 5,16).
Die Tatsache, dass nur der ,,Wandel im Geist*
dazu befihigt, erklirt Paulus in Gal 5,17 mit fol-
genden Worten: ,,Denn das Fleisch begehrt gegen
den Geist auf, der Geist aber gegen das Fleisch;
denn diese sind einander entgegengesetzt, damit
ihr nicht das tut, was ihr wollt.“ ,Nicht tun, was
man will“ (vgl. Rom 7,16ft.) ist also fiir Paulus
ein Kennzeichen derer, die ,nach dem Fleisch
leben, was fiir die Gliubigen eine Gefahr darstellt,
die im Glauben an Jesus Christus und durch den
Wandel im Geist iiberwunden wird (vgl. Rém
8,4ff.12f.)."** Aus diesem Grund hatte der Apostel
bereits in Romer 6,12ff. die Gliubigen gewarnt,
nicht linger der Siinde als Sklaven zu dienen,
nachdem sie nicht mehr wie frither ,Sklaven der
Siinde* sind (vgl. Rom 6,17a.20a).

Roémer 7,144f. beschreibt somit den Menschen,
der in Romer 7.5 als einer beschrieben wird, der
»im Fleisch ist“ und in dessen Gliedern (vgl. Roém
6,13f; 7,23) deshalb ,die Leidenschaften der
Stinden durch das Gesetz wirksam* sind, wihrend
Roémer 7,7-13 begriindet, dass das ,,Gesetz“ nicht
an dieser miserablen Lage (vgl. auch Rém 7,24)
schuld ist.
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Teilband 3, Neukirchen-Vluyn: Neukirchener,
2005, 206ff.

Lohse, Romer, 213. Nach Wilckens ist es der ,,Tod
des inneren Menschen, dessen Wille zu leben
durch die iibermichtigen Begierden als Triebkrifte
des Todes blockiert ist*, welche in Rom 7,14ff.
beschrieben wird (Wilckens, Theologie 1/3, 207).
Der ,,Verzweiflungsschrei des Ich aus 7,24 finde in
Rom 8,1 ,,eine tiberraschende Antwort* (Wilckens,
Theologie 1/3, 208). Diese Antwort komme aller-
dings ,,nicht aus dem Binnenbereich des Ich, son-
dern als Anrufvon auferhalb meiner. Ich hére mich
als ,Du’ angesprochen [vgl. das ,dich“ in Rém
8,2]: Du hast den Befreier, nach dem du in 7,24
geschrien hast“ (Wilckens, Theologie 1,/3, 208).
Vgl. U. Wilckens, Der Brief an die Romer (EKK),
Diisseldorf/Ziirich: Benziger und Neukirchen-
Vluyn: Neukirchener, Studienausgabe 2010,
Teilband 2, 76.

Vgl. Wickens, Romer, 77; Lohse, Romer, 215.
Vgl. Schnackenburg, Rém 7, 297.

Vgl. H. Schlier, Der Romerbrief (HThKNT VI),
Freiburg/Basel /Wien: Herder, 1977, 220.
Romanello bemerkt dazu: ,,In fact, in Rom 7,14
the Law is qualified as Treupatikog, but in Rom
7,6 as ypayyle, so Rom 7,5-6 does not appear to
introduce this qualification in the following verses*
(Romanello, Rom 7,7-25, 512). Wenn Paulus
in Rom 7,6 von der ,Altheit des Buchstabens®
spricht, dann ist damit jedoch keineswegs die Tora
als solches disqualifiziert. Vielmehr wird damit zum
Ausdruck gebracht, dass das ,,Gesetz“, wenn man
es nicht als Verheifung auf Jesus Christus hin ver-
steht, ,,Buchstaben® bleibt und den Menschen des-
halb verurteilen muss, weil er nicht imstande ist, es
auf diese Weise von Herzen zu erfiillen (vgl. Rém
2,27.29; 2. Kor 3,6f.). Von dieser Situation spricht
Romer 7,5, wihrend Romer 7,7ff. darlegt, warum
mit der dort gemachten Aussage nicht die Tora als
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solches disqualifiziert wird.

18 Die Imperfektform wird von Paulus im gesamten

19

20

21

22

23

24

Romerbrief lediglich 15-mal verwendet (vgl. Rom
1,27; 3,13; 5,13; 6,17.20.21; 7,7.9; 8.3; 9.3;
15.22).

Luck weist in diesem Zusammenhang zu Recht auf
Deut 30,15-30 hin (Luck, Das Gute und das Bose,
225). Nach Deut 30,15-16 spricht Gott zu Israel:
»olehe, ich habe dir heute vorgelegt das Leben
und das Gute, den Tod und das Bose, indem ich dir
heute gebiete, Jahwe, deinen Gott, zu lieben, auf
seinen Wegen zu gehen und seine Gebote, seine
Ordnungen und seine Rechtsbestimmungen zu
bewahren, damit du lebst und zahlreich wirst und
Jahwe, dein Gott, dich segnet in dem Land, wohin
du kommst, um es in Besitz zu nehmen.“

Nach Theobald versucht Paulus das, was er in
Roémer 1,18-3,2 . .noch nicht erreicht hatte, nim-
lich tber die vor allem gegen die Juden gerichtete
Anklage hinaus, angesichts der ihnen von Gott
gesetzten Bestimmung hiitten faktisch alle versagt,
auch zur Einsicht vorzustoflen, woran das lag”, in
Romer 7,7-24 ,in einem erneuerten argumenta-
tiven Anlauf nachzuholen® (M. Theobald, Glaube
und Vernunft. Zur Argumentation des Paulus im
Romerbrief, in: Ders., Studien zum Roémerbrief
[WUNT 136], Tiibingen: Mohr Siebeck, 2003,
[417-431] 425).

Vgl. Aletti, Rm 7.7-25, 358-376. Nach Aletti ist
der Hintergrund des Abschnitts sowohl jiidisch
als auch griechisch. Paulus spreche den Juden und
Griechen, nicht aber den Christen an.

P. Stuhlmacher, Biblische Theologie des Neuen
Testaments, Gottingen: Vandenhoeck & Ruprecht,
Bd. 1, 3. Aufl. 2005, 253; vgl. H.J. Kraus, Freude
an Gottes Gesetz, in: EvTh 10 (1951/52) 337-
351.

S. Talmon, Tora — Nomos — Gesetz. Die Bedeutung
des Judentums fiir die christliche Theologie, in: M.
Stohr (Hrsg.), Lernen in Jerusalem, Berlin: Institut
Kirche und Judentum, 1993 (130-147) 132.

M. Brocke, Von jiidischer Weise, die Schrift auszu-
legen, in: LebZeug 32 (1977) (109-124) 109.
Nach Deines sollte ,,nicht vergessen werden, dass
es die Pharisier sind, die die deutlich erkennbare
Briicke zwischen dem Judentum vor und nach 70
bilden, und dass es die rabbinische Literatur ist, die
sie uns zeigt® (Deines, Pharisier, 539-540). Gewisse
Riickschliisse auf ,,das Judentum* als Hintergrund
der neutestamenentlichen Auseinandersetzungen
scheinen auf jeden Fall berechtigt zu sein, zumal
die Mischnajot, welche im 2. Jahrhundert aufge-
schricben wurden, auf iltere Traditionen zuriick-
greifen, wobei jedoch beachtet werden muss,
dass die Tradition(en) im Laufe der Zeit auch
angepasst wurde(n) und dass es im Judentum des
1. Jahrhunderts n. Chr. durchaus auch unterschied-
liche Stromungen gab.
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Der Begriff vopoc (,,Gesetz*) muss sich in Rémer
7,1 auf die alttestamentliche Tora beziehen (vgl. zur
Diskussion Lichtenberger, Ich Adams, 110-112).
Zum Gebrauch des Begriffs im engeren Kontext
von Rém 7,1 vgl. Rém 5,13.20; 6,12.15;7,2.4.5.6
T8N AE 6212223195

Vgl. E. Avemarie, Tora und Leben. Untersuchungen
zur Heilsbedeutung der Tora in der frithen rab-
binischen Literatur (TSAJ 55), Tiibingen: Mohr
Siebeck, 1996, 50ff.; ders., Bund als Gabe und
Recht. Semantische Uberlegungen zu bfrit in
der rabbinischen Literatur, in: F. Avemarie/H.
Lichtenberger (Hrsg.), Bund und Tora. Zur the-
ologischen Begriffserklirung in alttestament-
licher, frithjiidischer und urchristlicher Tradition,
Tiibingen: Mohr Siebeck, 1996, 163-216; E.
Schénemann, Bund und Tora: Kategorien einer
im christlich-jiidischen Dialog verantworteten
Christologie, Gottingen: Vandenhoeck & Ruprecht,
2006, 197ff.; H. Hoffmann, Das Gesetz in der friih-
jiidischen Apokalyptik, Géttingen: Vandenhoeck &
Ruprecht, 1999, 122ff; R. Bauckham, Covenant,
Law and Salvation in the Jewish Apocalypses,
in: Ders., The Jewish World Around the New
Testament, Grand Rapids: Baker Academic, 2008,
267-323; E.E. Urbach, The Sages. The World and
Wisdom of the Rabbis of the Talmud, Cambridge /
London: Harvard University Press, 2. Aufl. 1979,
420-523; Ph.S. Alexander, Torah and Salvation in
Tannaitic Literatur, in: D.A. Carson/P.T. O’Brien/
M.A. Seifrid (Hrsg.), Justification and Variegated
Nomism. Volume 1: The Complexities of Second
Temple Judaism, Tiibingen: Mohr Siebeck und
Grand Rapids: Baker, 2001, 261-301; ]J.L. Kugel,
Early Judaism and Biblical Interpretation, in: J.J.
Collins/D.C. Harlow, The Eerdmans Dictionary
of Early Judaism, Grand Rapids/Cambridge:
Eerdmans, 2010, 121-141; H. Sonntag, NOMOXZ
ZQTHP. Zur politischen Theologie des Gesetzes
bei Paulus und im antiken Kontext, Tiibingen:
Francke, 2000, 109ff.; R. Weber, Das Gesetz im
hellenistischen Judentum. Studien zum Verstindnis
und zur Funktion der Thora von Demetrios bis
Pseudo-Phokylides, Frankfurt a. M.: Peter Lang,
2000 (Kurztitel: Gesetz 1) 310ff.

Trotz ~ Datierungsschwierigkeiten kann  man
m.E. grundsitzlich davon ausgehen, -dass diese
Tradition mindestens im Kern ins 1. nachchristliche
Jahrhundert zuriickgeht.

Der Begrift 73 (,,Trieb*) erscheint in der Mischna
an folgenden Stellen: mBer 9.5; mAvot 2,11;
41:29:

Vgl. Avodah Zarah 5b; Urbach, Sages, 390ft.

Vgl. Midr Ber Rab XLVI zu Gen 17,1.

Vgl. mNid 3,11; Midr Tanch Ber 3,20.21.25; J.
Thiessen, Die Stephanusrede Apg 7,2-53 unter-
sucht und ausgelegt aufgrund des alttestament-
lichen und jiidischen Hintergrundes, Niirnberg:

34
35

36
A

39
41
42

43
44

45

46

47

48

49

50

51

52

VTR, 1999, 38—40.

Vgl. Stuhlmacher, Theologie I, 259.

Vgl. Midr Ber Rab XII zu Gen 24.

Vgl. P. Schifer, Studien zur Geschichte und
Theologie des rabbinischen Judentums, Leiden:
Brill, 1978, 201. Auch Midr Ber Rab XII zu Gen
2.4; zur Verbindung zwischen Gott als Gesetzgeber
und als Schopfer in Qumran vgl. CD 2-3.

Vgl. Midr Ber Rab XII zu Gen 2.4.

Schifer, Studien, 200.

Vgl. Schifer, Studien, 198-213; H.L. Strack/P.
Billerbeck, Kommentar zum Neuen Testament
aus Talmud und Midrasch, Miinchen: Beck’sche
Verlagsbuchhandlung, 1926 (10., unverinderte
Auflage 1994), Bd. I, 244ft. und IV.1, 1ff; vgl
zu den rabbinischen Messiaserwartungen (ange-
sichts des Toragehorsams) P. Schifer, Die Geburt
des Judentums aus dem Geist des Christentums,
Tiibingen: Mohr Siebeck, 2010, 133ff.

Schifer, Studien, 213.

Schiifer, Studien, 212.

Schiifer, Studien, 213.

Schifer, Studien, 199-201.

Schifer, Studien, 213.

Vgl. z.B. mKid 1,10: ,Jedem, der ecin einziges
Gebot tut, wird Gutes zukommen, seine Tage
werden verlingert, und er erbt das Land. Jedem
aber, der ein einziges Gebot nicht tut, wird nicht
Gutes zukommen, seine Tage werden nicht verlin-
gert, und er erbt das Land nicht. Jeder, der in der
Schrift, in der Uberlieferung und nach dem Weg
des Landes [lebt], fillt nicht in Siinde, denn es wird
gesagt: ,Und die dreifache Schnur reifft nicht’ (Koh
4,12). Aber jeder, der nicht in der Schrift, nicht in
der Uberlieferung und nicht nach dem Weg des
Landes [lebt], der gehort nicht zur Gemeinschaft
[Israels].«

Vgl. Strack/Billerbeck, Kommentar IV.1, 4; Auch
Urbach, Sages, 483ff.

Vgl. 4Q417 1,12;,4Q422 1,12;4Q436 1,10 (mog-
licherweise auch in 4Q435 2.2 und 11Q6 4-5,16).
Vgl. 1QH 12,30: -, Alle Taten/Werke der
Gerechtigkeit gehéren dem héchsten Gott.*
B@HI10;3:

Der Begriff Jachad bezeichnet wohl die Gemeinde.
Er erscheint u. a. in 1QS 60-mal und in 1QSa acht-
mal.

Vgl. zum Ausdruck 1QS 4,5; 1QH 9,37; 10,11.38;
4Q257 5,2; 4Q259 2,11; 4Q438 4 2.2

Vgl. 4Q265 4,2,6; 4Q399 1,1,11 (an dieser Stelle
stellt sich die Frage nach dem urspriinglichen Text);
4Q174 1,1,7.

Der Satz wird sehr unterschiedlich wiedergege-
ben, so z.B. mit ,,some of the works of the Torah*
(F. Garcia Martinez/E.].C. Tigchelaar), ,,some
of the observances of the Law* (G. Vermes),
»einiges vom Tun der Tora“ (M. Krupp), ,etli-
ches von den Torah-Praktiken® (J. Maier), ,einige
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(der in) der Tora (verbindlich vorgeschriebenen)
Praktiken* (H. Stegemann), ,some of the pre-
cepts of the Torah* (E. Qimron/S. Strugnell) (zu
den Quellenangaben vgl. O. Hofius, Werke des
Gesetzes. Untersuchungen zu der paulinischen
Rede von den épya vopou, in: Ders., Exegetische
Studien (WUNT 223), Tibingen: Mohr Siebeck,
2008 [49-88] 52f.). Bachmann iibernimmt die
Ubersetzung von Qimron und Strugnell (vgl. M.
Bachmann, 4QMMT und Galaterbrief, in: NTS 43
[1997] [147-153] 103), und Bergmeier iibersetzt
mit ,,Praktiken, die nach der Tora verbindlich sind“
(R. Bergmeier, Gerechtigkeit, Gesetz und Glaube
bei Paulus. Der judenchristliche Heidenapostel im
Streit um das Gesetz und seine Werke, Neukirchen-
Vluyn: Neukirchener, 2010, 33).

Vel. E. Qimron/]. Strugnell, Qumran Cave 4,
vol. V: Migzat ma’ase Ha-Tora (DJD X), Oxford:
Clarendon, 1994, 62; ]J. Maier, Die Qumran-
Essener. Die Texte vom Toten Meer, Bd. 2: Die
Texte der Hohle 4 (UTB 1863), Miinchen /Basel:
Reinhardt, 1995, 361-376.

In 1QS 2,2ff. werden der Segen und die Gnade
denen zugesprochen, , die fiir Gott bestimmt sind,
dic ohne Fehler auf allen seinen Wegen gehen*
(1QS 2,2), wihrend diejenigen, die fiir Bileal vor-
herbestimmt sind, ,,ohne Gnade verdammt sein®
mogen (vgl. 1QS 2,4-8).

Bergmeier tibersetzt final: ,,... und damit es Dir zur
Gerechtigkeit angerechnet wird ...“ (Bergmeier,
Gerechtigkeit, Gesetz, 33).

Vgl. 1QS 8,3: ,,im Tun des Rechtes; 4Q200 2.9:
»in deinem Tun der Gerechtigkeit®.

4Q398 14-17,2,2-8 (= 4QMMT C 26b-32).
4Q398 11-13,6 (= 4QMMT C 23-25a).

Vel. 1QS 5,21; 6,18; 4Q258 2,1.3; 4Q261 1,3.5
(wo jeweils der Ausdruck ,seine/ihre Taten in der
Tora“ erscheint); CD 16,8 (,,zu Tun [jede] Sache
von der Tora*); 1QS 8,2.15; 1QpHab 7,11 (,,ein/
der Titer der Tora® — der gleiche Ausdruck erscheint
auchin 1QpHab 8,1;1Q14 8,10,8;4Q171 1,2,14;
4Q171 1,2,22; 4Q176 17,7); 4Q470 1,4 (,,[die
ganze Tora] zu tun und [andere] veranlassen, die
ganze Tora zu tun“); 4Q174 1,2,22 (,,zu tun die
ganze Tora“).

Vgl. CD 4.8 (,,zu tun nach der Erforschung der
Tora“ - der gleiche Ausdruck erscheint auch in
CD 6,14; 4Q266 3,1,2; 4Q266 3,2,20); CD 20,6
(»und bei der Erscheinung seiner Taten nach der
Erforschung der Tora®). Auch R.J.Z. Werblowsky,
Tora als Gnade, in: Kairos 15 (1973) (156-163)
160.

Vel. 1QS 5,8.21; 6,18; 1QpHab 7,11; 8,1; 12 4f.
(vgl. M. Tiwald, Hebrier von Hebriern. Paulus auf
dem Hintergrund friihjiidischer Argumentation
und biblischer Interpretation [HBS 52], Freiburg:
Herder, 2008, 273ff.).

Vgl. z.B. 1QS 520-24; 6,18. Dazu Tiwald,

ET 21:1

63

64
65
66
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69
70
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72
78

74
7
76
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78
79

80

81

Hebrier, 274ff.

Vgl. 1QS 6,18-19a: ,,Und wenn er ein Jahr in der
Jachad verbracht hat, sollen die Vielen ihn befra-
gen iber Einzelheiten seines Verstindnisses und
seine Taten/Werke in der Tora. Wenn er bestimmt
ist nach Ansicht der Priester und der Mehrheit der
Minner ihres Bundes, dann soll er weiter einge-
weiht werden in die geheime Lehre der Jachad.“
Hofius, Werke des Gesetzes, 65.

Weber, Gesetz I, 319.

Weber, Gesetz I, 321.

Weber, Gesetz 1, 321.

Josephus, Ap 2,174ff; vgl. ders., Ant 3,212f;
4210f; 14,43 (vgl. R. Weber, Das ,,Gesetz* bei
Philon von Alexandrien und Flavius Josephus.
Studien zum Verstindnis und zur Funktion der
Thora bei den beiden Hauptzeugen des helle-
nistischen Judentums, Frankfurt a. M.: Peter Lang,
2001 [Kurztitel: Gesetz I1] 224ff. und 315fFf.).
Josephus, Ant 4,209-211.

Josephus, Ant 3,213.

Vgl. Josephus, Ant 1,6.14.22ff. (Weber, Gesetz 11,
292).

Josephus, Ant 1,14.

Vgl. Weber, Gesetz II, 33ff. und 78ff; H.
Burkhardt, Die Inspiration heiliger Schriften bei
Philo von Alexandrien, Gieflen/Basel: Brunnen,
2. Aufl. 1992, 92ff.

Zum Gebrauch des Ausdrucks bei Philo vgl.
Burkhardt, Inspiration, 110f.

Philo, Migr 129f.

Philo, Migr 130-131.

Der Ausdruck erscheint in den Schriften Philos
mindestens 62-mal.

Philo, Migr 128.

Vgl. Philo, Mos 2,209ff. Weber folgert: ,,Man kann
also sagen: die Thora ist cin getreues Abbild des
Weltgesetzes, ... sie ist das Gesetz fiir den Weltstaat,
die Megalopolis, und damit so ewig wie dieser*
(Weber, Gesetz I1, 106).

Der Begriff vopog (,,Gesetz*) erscheint bei Philo
insgesamt 537-mal. Nach Burkhardt verwen-
det Philo den Begriff 200-mal ,in einem allge-
meineren Sinn der Regel und verbindlichen Norm
menschlichen Lebens, nicht direkt auf das biblische
Gesetz oder seine Teile bezogen. Davon sprechen
29 Belege ausdriicklich vom Naturgesetz ... [so
z.B. Post 185; Agr 31; 66; Plant 132; Sobr 25;
Decal: 132;:Abr 135; Speeil,155:202.306;:3.32;
3,112.189; 4,204; vgl. Josephus, Ant 4,322;
17,95; Bell 3,370.374.382 ], an mindestens 13 wei-
teren Stellen ist das Gleiche gemeint* (Burkhardt,
Inspiration, 92; vgl. Weber, Gesetz 11, 78). Die
»Natur® ist bei Philo nach Weber ,,Grund und
Prinzip des Kosmos, auf ihr ruht die Weltordnung,
von ihr her ist alles Leben, sie ist der Wesensgrund
alles Seienden® (Weber, Gesetz 11, 81).

Vgl. Weber, Gesetz 11, 78ff.
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Weber, Gesetz 11, 114; vgl. Philo, Mos 2,2f.
Philo, Mos 2,17.

Weber, Gesetz I1, 212.

Vgl. J.W. van Henten, Datierung und Herkunft des
Vierten Makkabierbuches, in: J. W. van Henten
u. a. (Hrsg.), Tradition and Re-interpretation in
Jewish and Early Christian Literature (FS J.C.H.
Lebram — StPB 36), Leiden: Brill, 1986, 136-149.
Weber, Gesetz I, 322.

Vgl. 4. Macc 6,31;13,1; 15,23; 16,1; 18,2. Der
Begriff Aoywopdc  (,verniinftige Uberlegung/
Erwigung®) erscheint im 4. Makkabderbuch
73-mal (sonst in der LXX insgesamt 40-mal). Er
wird in 4. Macc 1,15 folgendermaflen definiert:
,»Verniinftige Erwigung ist folglich Verstand, der
mit richtiger Vernunft das Leben der Weisheit vor-
zieht®.

Vgl. 4. Macc 1,7; 6,31; 7,16; 16,1; 18.2.

Der Begriff mafog (,Leidenschaft“) erscheint im
4. Makkabierbuch 62-mal (sonst in der LXX nur in
Prov 25,20 und Hiob 30,31).

Nach Weber ist in der Stoa (vgl. unten) der eine
Nowmos, der die eine Politein ordnet und nach der
sie regiert wird, identisch mit dem richtigen
Logos“ (0pB0g A0Y0¢), ,,mit dem lumen naturale,
das jedem Menschen eignet, denn es ist eben von
Natur aus da ... Nomos und Vernunft stimmen in
ihrer Struktur und in ihren Inhalten {iberein, denn
siec haben dieselbe Wurzel. Der Nomos ist logisch,
und der Logos ist ,nomisch’. Damit aber ist dieser
Nomos ein ungeschriebenes Gesetz ..., lex natura-
lis, Vernunftgesetz“ (Weber, Gesetz I, 431-432).
Vgl. 4. Macc 5,34, wo der ,,Erzicher Gesetz* ange-
sprochen wird (ferner 4. Macc 13,24).

Vgl. Weber, Gesetz 1, 410ff.; Sonntag, NOMOZ
ZQTHP, 52ff.

U. Schnelle, Theologie des Neuen Testaments
(UTB2917), Gottingen: Vandenhoeck & Ruprecht,
2007, 265; vgl. z.B: Epiktet, Diss. 226,1. Auch A.
Dihle, Die Vorstellung vom Willen in der Antike,
Gottingen: Vandenhoeck & Ruprecht, 1985, 57:
»Der Mensch ist nach griechischer Auffassung
ein sophron, wenn er im Bewufitsein der eigenen
Schwiiche und Unwissenheit, die ihn niemals zum
Herrn der Lage werden lassen, die Verantwortung
fiir seine Intentionen trigt, nach denen sein Tun
bewertet wird. Auch die gelungene Anstrengung,
die ein Verhalten nach den Mafistiben der sophro-
syne bezeugt, bewahrt ihn nicht mit Sicherheit vor
einem auf Irrtum gegriindeten Handeln.
Schnelle, Theologie, 265-266. Vgl. Cicero, Nat.
Deor. 3,756

Vgl. M. Forschner, Die stoische Ethik, Darmstadt:
WBG, 2. Aufl. 1995, 9ft.; Weber, Gesetz I, 4311t
Vgl. Diog. Laért. 7,107-109, der sich auf Zenon
bezicht (zitiert bei G. Strecker/U. Schnelle,
Neuer Wettstein. Texte zum Neuen Testament aus
Griechentum und Hellenismus, Band 1I/1: Texte

zur Briefliteratur und zur Johannesapokalypse,
Berlin/New York: de Gruyter, 1996, 53). Vgl.
Dihle, Vorstellung, 46ff.

97 Vgl. S. Wibbing, Die Tugend- und Lasterkataloge
im Neuen Testament und ihre Traditionsgeschichte
unter besonderer Beriicksichtigung der Qumran-
Texte, Berlin: Tépelmann, 1959, 18: ,Ohne Wissen
um die letzte Bestimmung des Menschen und um
die Werte und Unwerte des Lebens ist keine rich-
tige Lebensfithrung moglich; wo dieses aber fester
Besitz des Menschen ist, kann dieser nach seiner
Natur gar nicht anders: er muss das, was er als gut
fiir sich erkannt hat, zu verwirklichen suchen.*

98 Vgl. Schnelle, Theologie, 268f.

99 Vgl. Weber, Gesetz I, 435f.

100 Cicero, Leg 1,42.

101 Cicero, Rep 3,22 (33).

102 Cicero, Rep 3,22.

103 Cicero, Leg 1,16.

104 Vgl. Forschner, Die stoische Ethik, 160ff, der
bemerkt: ,Mit ,Natur’ ... kann nun in stoischen
Texten die Universalnatur (kouvn ¢ioLg) im Sinne
eines organisch strukturierten Weltganzen gemeint
sein, das identisch ist mit Gott. Natur in diesem
Sinne ist die Begriindungsbasis von allem, was der
Schitzung wert ist. Natur kann aber auch bedeuten
die spezifische natiirliche Struktur und Verfassung
einzelnen Dinge (| katé pépoc ¢voLc). Und in
diesem Sinn hat alles, was mit der Verfassung (dem
,Wesen’) zusammenstimmt, einen bestimmten
Wert fiir das Ding.*

105 Cicero, Leg 1,43. Auf Grund der , Natur® (natura)
unterscheidet sich der Mensch nach Cicero durch
die Ratio vom Tier (vgl. Cicero, Off 1,11ff),
wobei dem Menschen ,besonders das Aufsuchen
und Aufspiiren der Wahrheit eigen® sei (Off 1,13).
Denn was ,,wahr, aufrichtig und chrlich® sei, sei
der ,Natur des Menschen am adidquatesten® (Off
1,13), wie die ,,Natur des Menschen® am meisten
»~in der Erkenntnis der Wahrheit besteht (in ver:
cognitione comsistit)“, wobei Cicero sich gedringt
fiihlt, ,,zu irren, unwissend zu sein und uns zu tiu-
schen sowohl als ,bése” wie auch als ,schindlich’ zu
bezeichnen (errare, nescire, decipi et malum et turpe
dicimus)“ (Off 1,18; vgl. Off 1,94).

106 Vgl. Cicero, Nat. Deor. 1,15.40.

107 Cicero, Leg, 1,58.

108 Cicero, Leg 2,20.

109 Vgl. Cicero, Off 1 4.

110 Der Begriff honestas spielt in der ,,Pflichtenlehre®
des Cicero eine grundlegende Rolle und kommt
darin immer wieder vor.

111 Cicero, Off 1,4. Cicero unterscheidet zwischen
dem ,Rechten® (rectum) als ,vollkommene
Pflicht, was die Griechen nach ihm mit dem
Begriff katopbwpe beschreiben (vgl. Forschner,
Die stoische Ethik, 196ff.), und der ,mittleren*
bzw. ,allgemeinen® Pflicht, wofiir im Griechischen
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das Wort kofnkov (vgl. Forschner, Die stoische
Ethik, 184; Rom 1,28) gebraucht werde (Off
1,8). Was im Griechischen mit dem Wort mpemov
bezeichnet wird, nennt er im Lateinischen decor,
und in diesem Begriff wiirden ,,Anstandsgefiihl und
gleichsam cin gewisser Schonheitssinn des Lebens,
Bescheidenheit, Mifligung und iiberhaupt die
vollige Beherrschung der Leidenschaften (sedatio
pertubationum animi) und rechtes Mafd sichtbar
(Off 1,93). Aber auch ,,alle gerechten Dinge sind
schicklich, dagegen [sind] alle ungerechten Dinge
so schindlich wie unschicklich (iusta omnin decora
sunt, iniusta contra, ut turpia, sic indecorn)“ (Off
1,94).

112 Plutarch, Mor 780E.

113 Insgesamt  173-mal  erscheint der  Begriff
Ton (,Gnade, Loyalitit, Gemeinschaftstreue,
Bundestreue®) in den Qumran-Schriften und
wird auch einige Male mit dem ,,Bund® (nm2) in
Verbindung gebracht (so in CD 19,1; 1QS 1,8;
1QM 12,3; 14,4.8; 4Q393 3,2; 4Q463 1,3). Vgl.
CD 24b-5a: ,,Er ist von grofier Geduld und voller
Vergebung, um die Ubertretungen dem zu siihnen,
der umkehrt*; 1QH 19,34: ,Wie ich hoffe auf
deine Giite, so hoffe ich auch auf deine Gnade und
auf deine Vergebung*.

114 Emma Wasserman kommt in ihrer Dissertation
in Anlehnung an S. Stowers und T. Engberg-
Pedersen zu dem Schluss, dass es Paulus in Rémer
7 um Menschen gehe, die an seiner extremen
Sittenlosigkeit litten. Der Text baue ,,on Platonic
assumptions about the nature of the soul and dra-
matizes the plight of mind totally overwhelmed by
passions and desires® (Wasserman, Death of the
Soul, 2). Romer 7,7-25 wird als ,,self-in-dialogue*
verstanden, in welchem es um den inneren Kampf
zwischen der Vernunft und den Leidenschaften gehe
und wobei das ,,Ich“ als Teil der Seele gesehen wird,
die Gottes gerechtes Gesetz kenne und dadurch zu
ciner richtigen Beurteilung des heillosen Zustandes
gelange (Wasserman, Death of the Soul, 9). Dieser
Zustand wird in Anlehnung an Philo als der ,, Tod
der Seele“ beschricben (Wasserman, Death of the
Soul, 51ft.). Sie folgert: ,Rom 7 manifests a ratio-
nal or reasoning part of the person consistent with
a middle-Platonic discourse alive in Paul’s day“
(115). Paulus spricht m.E. jedoch primir Menschen
an, welche die Tora kennen (vgl. Rém 7,1) und
durch sie Gottes Willen erfiillen méchten. Zudem
sind die Unterschiede z.B. zu Philo m.E. wesent-
lich grofier als die Ahnlichkeiten, sodass man kaum
davon ausgehen kann, dass Paulus solche Konzepte
tibernommen hat.

115 Nach Romer 1,28 hat Gott Menschen, welche von
sich behaupten, ,,Weise zu sein* (Rém 1,22), ,zu
cinem unbewihrten Verstand“ hingegeben, ,,zu
tun, was sich nicht geziemt“, und zwar weil sie Gott
nicht die ihm gebiithrende Ehre gegeben haben,
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indem sie Gotzenbilder statt den Schopfer verehrt
haben (vgl. Rém 1,19-23).

116 Der Begriff mabnue erscheint auch in Gal 5,24
im Sinn von ,Leidenschaft“. Demnach haben
»diejenigen des Christus das Fleisch mitsamt den
Leidenschaften und Begierden® gekreuzigt. Der
Begriff maboc erscheint in den neutestamentlichen
Schriften nur dreimal (Rém 1,26; Kol 3,5; 1. Thess
4.5). In Rémer 1,26 ist von den ,unchrenhaften
Leidenschaften® die Rede und in 1. Thess 4.5
von der ,Leidenschaft der Begierde®, wihrend
die ,,Leidenschaft“ nach Kol 3,5 u. a. neben der
»Begierde® ein ,,Glied auf der Erde® ist, das der an
Jesus Gliubige abzulegen hat.

117 Nach Sap 7,22-23 ist dic Weisheit der/ein ,,ver-
stindlicher, heiliger, einzigartiger, vielfiltiger ...
allmichtiger, alles tberschauender und allezeit
alle verstindigen, reinen und schr feinen Geister
durchdringender Geist. Diese ,,Weisheit* wird
offenbar mit dem ,unverginglichen Licht des
Gesetzes® identifiziert, das der Welt durch ,,deine
Kinder* gegeben wurde (vgl. Sap 18.,4). Nach Sap
7,1 jedoch ,,bin ich ein sterblicher Mensch wie alle
... bin Fleisch®. Aber ,ich betete, und mir wurde
Einsicht gegeben; ich rief zum Herrn, und der
Geist der Weisheit kam zu mir® (Sap 7,7). Mit der
Weisheit kamen ,,zugleich alle Giiter* (té ayoed
opod mavte), und unzihlbarer Reichtum [war] in
ihrer Hand“ (Sap 7,11). Diese Weisheit behiitete
w»den erstgebildeten Vater der Welt“ und rettete ihn
»aus seinem Fall und gab ihm Kraft, iiber alles zu
herrschen* (Sap 10,1-2). Wer an ihr vorbeigehe,
erkenne das Gute (t& kahd) nicht (Sap 10,8), doch
als der Gerechte verkauft worden sei (Tpodévta
dlkerov), habe sie ihn nicht verlassen, sondern ihn
von der Siinde gerettet (Sap 10,13). Luck bemerkt
richtig, dass das ,,Ich®“ von Rémer 7 dem ,Ich*
von Sap 7,1-14 — zumindest indirekt — widerspricht
(Luck, Das Gute und das Bése, 232 Anm. 42).

118 Vgl. Lohse, Romer, 219.

119 Vgl. O. Betz, Der fleischliche Mensch und das
geistliche Gesetz. Zum biblischen Hintergrund der
paulinischen Gesetzeslehre, in: Ders., Jesus — Der
Herr der Kirche. Ansitze zur biblischen Theologie
II (WUNT 52), Tiibingen: Mohr Siebeck, 1990,
129-197.

120Vgl. im Neuen Testament z.B. Ploowvoc,
deppativoe, Ededdvtivog, AlBwoc,  EbAwvoc,
TplyLrog, LaALvoc.

121 Vgl. im Neuen Testament z.B. &Stkoc, oiipeTLkoc,

aPXLEPATLKOC, Paroldikdg, PLwtikde, €Bvikoc,
VOLLLKOG, GuoLKOC, Yoy Licdc.
122Vgl. E. Bornemann/E. Risch, Griechische

Grammatik, Frankfurt a. M.: Diesterweg, 2. Aufl.
1978, §299; E. Blass/A. Debrunner/Fr. Rehkopf,
Grammatik des neutestamentlichen Griechisch,
Gottingen: Vandenhoeck & Ruprecht, 18. Aufl.
2001, §113.
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123 Vgl. Ph. Bachmann, Der erste Brief des Paulus an
die Korinther (Zahn KNT), Leipzig/Erlangen:
Deichertsche Verlagsbuchhandlung, 3. Aufl. 1921,
144: oapkivoc heiflt der Mensch, sofern er nichts
anderes sein kann als Fleisch, oapkikog, sofern er
anders sein sollte und doch Fleisch ist.“

124 Das Verb erscheint im Neuen Testament sonst nur
in Mt 13,46; 18,25; 26,9; Mk 145; Joh 12,5; Apg
2,45; 4,34; 5,4. In den Paulusbriefen erscheint es
also nur in Romer 7,14.

125 Vgl. Lev 25,39: ,Und wenn dein Bruder bei dir
verarmt und sich dir verkauft, sollst du ihn nicht
Sklavendienst tun lassen®; Lev 25,42.47; Deut
15,12;21.14; 28,68; Esth 7.4; Ps 105,17; Jes 52,3;
Jer 34,14.

126 So in Diss 4,5. Vgl. Rohser, Metaphorik, 104f.

127 Rohser, Metaphorik, 107.

128 Rohser, Metaphorik, 106: ,An vorderster Stelle
ist auf Philos Schrift ,Quod omnis probus liber
sit’ hinzuweisen, und hier wieder besonders auf
die Abschnitte 21-25, 59-61 und 156-159.¢ Vgl.
Philo, Ebr 122f.

129 Vgl. Philo, Prob 1; Leg 3,89; Det 68; Her 276.292;
Som. 2,24.

130 Philo, Prob 60.

131 Der Ausdruck wird an dieser Stelle in der Exegese
auf den Zustand des Menschen ,in Adam“, aber
auch auf den Kampf des Gliubigen gegen die
Siinde bezogen (vgl. zur Ubersicht D. Abernathy,
An Exegetical Summary of Romans 1-8, Dallas:
SIL International, 2. Aufl. 2008, 482f.).

132 Gemif} Schnelle, der auf die Bedeutung von Rémer
7 eingeht (vgl. Schnelle, Theologie, 263-265),
bilden die ,Christologie und die Soteriologie
und nicht die Anthropologie ... die Grundlage
der paulinischen Siindenlehre® (265). Das trifft
allerdings wohl nur zum Teil zu, wenn man
iiberhaupt eine solche Unterscheidung machen
kann. Gerade Réomer 7 zeigt m.E., dass die pau-
linische Hamartiologie eng mit der paulinischen
Anthropologie verwoben ist.

133 Bergmeier, Gesetz, 72. Vgl. F. Hahn, Das
Gesetzesverstindnis im Roémer- und Galaterbrief,
in: Ders., Studien zum Neuen Testament, Bd. II:
Bekenntnisbildung und Theologie in urchristlicher
Zeit (WUNT 192), Tiibingen: Mohr Siebeck, 2006
(187-221) 203: ,,Es geht um die ihn unausweich-
lich beherrschende Macht der Siinde, die durch das
Gesetz nicht iiberwunden, ja nicht einmal gemin-
dert wird, sondern die im scheinbaren Gegensatz
zum eigentlichen Ziel des Gesetzes ihn nur noch
tiefer in seine Siindhaftigkeit verstrickt, weil er als
der das Gute Wollende nicht nur die Siinde erkennt,
weil vielmehr jedes Streben, der Siinde zu entwei-
chen, um so tiefer in sie hineinfiithrt.“

134 Vgl. Hiibner, Hermeneutics, 207: ,,No contrast can
be more radical than that of Rom. 7:17, 20 ... or
that of Rom. 8:6 ...«

135 Nach Dihle wird die ,Vorstellung von einem
Willen, den man sich getrennt vom Verstand auf
der cinen, Instinkt, Trieb oder Emotion auf der
anderen Seite zu denken habe, ... in allen Schichten
und Perioden der europidischen Sprache greif-
bar ... Die griechische Sprache besafl kein Wort,
um das Willensphinomen in dieser Isolierung zu
bezeichnen® (Dihle, Vorstellung, 31). Das Verb
(€)0éAw bedeutete demnach ,lediglich soviel wie
,gefaflt sein auf, disponiert, bereit sein’“ (Dihle,
Vorstellung, 31).

136 Vgl. Hiibner, Hermeneutics, 210ff. Nach Hahn ist
es ,,in Wahrheit ein und dasselbe Gesetz“, das in
Rémer 7,23 als ,,Gesetz Gottes* und als ,,Gesetz der
Siinde*“ bezeichnet wird, ,,das nur dem der Siinde
verfallenen Menschen gespalten erscheint, und von
dem er deshalb meint, es sei dem menschlichen
Wollen einerseits, dem menschlichen Tun ande-
rerseits zugeordnet. Denn der siindigende Mensch
erfihrt das Gesetz in dieser Zwiespiltigkeit als ein
von Gott gegebenes Gesetz, dem er zustimmen
will; und als ein von der Siinde beschlagnahmtes
Gesetz, von dem er in seinem Tun beherrscht
wird. Wenn dies aber gilt, dann ist endgiiltig klar,
daf} es letztlich gar nicht um den Gegensatz von
Wollen und Tun geht, sondern dafl sich darin der
tiir den Siinder hoffhungslose zerrissene Gegensatz
im Blick auf das Gesetz dokumentiert, sofern die
dialektische Spannung, die das Gesetz auszeichnet,
nicht mehr wahrgenommen werden kann“ (Hahn,
Gesetzesverstindnis, 204).

137 Insofern betont Bultmann richtig: ,Rém 7,7ff.
ist eine Verteidigung des Gesetzes, kein Angriff
darauf* (R. Bultmann, Art. Paulus, in: RGG* IV
[1930][1019-1045] 1022; vgl. Kisemann, Romer,
184). :

138 Lichtenberger, Ich Adams, 120; vgl. Kisemann,
Romer, 184; Hofius, Mensch, 110.

139 Diese Frage iibersteigt nach Lichtenberger ,,nach
dem Gesagten alle Denkmoglichkeit, weil sie in
Verbindung bringt, was nach jiidischem Verstindnis
am weitesten voneinander geschrieben ist. Aber
Paulus stofit von der Christologie und Soteriologie
aus zwangsweise auf diese Frage und denkt sie uner-
bittlich durch® (Lichtenberger, Ich Adams, 125).

140 Mit ,,dem Guten® bezicht Paulus sich offenbar
auf den im ,,Gesetz“ erkannten Willen Gottes. In
der Stoa galt nur ,das sittliche Gute/Schone® als
Hgut* (povor o KeAOv @ywdov; Plutarch, Stoic.
rep. 13,1039C; vgl. Forschner, Die stoische Ethik,
171).

141 In dem Sinn kann man wohl denen zustim-
men, die davon ausgehen, dass Paulus in dem
Abschnitt nicht beabsichtigt, zwischen Glaubigen
und Ungliubigen zu unterscheiden, da auch die
Glaubigen noch mit dem ,Fleisch® zu kimpfen
haben (vgl. T.R. Schreiner, Romans [BECNT],
Grand Rapids: Baker, 1998 (Neudruck 2006) 390-
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392; M.A. Seifrid, Justification by Faith: The Origin
and Development of a Central Pauline Theme
[Suppl. NT 68], Leiden: Brill, 1992, 226-244).

142 Vgl. Th. Séding, Glaube, der durch Liebe wirkt.

Rechtfertigung und Ethik im Galaterbrief, in: M.
Bachmann/B. Kollmann (Hrsg.), Umstrittener
Galaterbrief. Studien zur Situierung der Theologie
des Paulus-Schreibens, Neukirchen-Vluyn:
Neukirchener, 2010 (165-206) 197: ,Der
Unterschied zwischen Rém 7, wo typologisch von
Adam, und Gal 5, wo parakletisch von den Christen
gesprochen wird, besteht darin, dass er nur um
die Erlosung eines sterblichen Leibes schreien
kann, wihrend die Gliubigen in das Gotteslob

34 « EJT 21:1

der Rettung durch Jesus Christus einfallen diirfen
(Rom 7,24f.).«

143 Backhaus hebt hervor, dass die ,,Strukturgesetze

dieses Aions“ bestchen blieben. , Triger dieses
neuen Seins® sei die ,alte Sarx“, und wihrend
Paulus in Rémer 7,7-25 den Menschen ,ante gra-
tiam“ bezeichnen mége, ,,s0 weifd er doch darum,
daf der Riickfallins ,ante’ stete Moglichkeit im Jetzt
des Glaubenden bleibt* (K. Backhaus, Evangelium
als Lebensraum. Christologie und Ethik bei Paulus,
in: U. Schnelle/Th. Séding [Hrsg.], Paulinische
Christologic. Exegetische Beitrige, Gottingen:
Vandenhoeck & Ruprecht, 2000 [9-31] 27).
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Broken and Scattered. Polish Baptists during
World War II

Zbigniew Wievzchowsks

SUMMARY

Large numbers of Polish people and among them many
Baptists died during World War 1I. Those who survived
were devastated physically and emotionally. This article
considers the consequences of the War and the occu-
pation for the Polish society. The changes and struggles
during the occupation affected the whole nation — the
economy, social life and whole religious denominations.
Baptists shared in the terrible losses and Baptist work
was greatly hindered, but there were ways in which it
continued. Members of the disrupted Baptist congrega-
tions sought opportunities to worship God in their homes
or other places. Life in the churches was at a low and
there were internal tensions as well as external persecu-

* * * *

RESUME

Un grand nombre de Polonais, et parmi eux beaucoup
de baptistes, sont morts durant la seconde guerre mon-
diale. Les survivants de cette période se sont trouvés
détruits aux plans physique et émotionnel. Cet article
traite de la maniére dont la guerre a affecté la société
polonaise et des conséquences tragiques de I'occupation
de la Pologne. Les changements provoqués par l'occupa-
tion et les luttes qu’elle a suscitées ont affecté |'ensemble
de la nation, son économie, sa vie sociale, et elles ont
eu des conséquences sur les dénominations religieuses.
Les baptistes ont payé un lourd tribut et leur ceuvre a
été grandement freinée, mais l'article montre que, par
certains cotés, elle a pu se poursuivre. Les membres
des congrégations baptistes démantelées ont cherché a
rendre leur culte & Dieu dans leur foyer ou en d'autres
lieux. Malgré la répression, les communautés baptistes
polonaises se sont efforcées d’étre des lieux ol les gens
pouvaient obtenir de |'aide. La vie des Eglises était trés

* * * *

ZUSAMMENFASSUNG

Eine betriichtliche Zahl polnischer Menschen — darunter
viele Baptisten — starben wihrend des 2. Weltkrieges. Die

tion, but Baptist worship and witness continued. Baptists
continued to meet, conduct baptisms, evangelise, serve
and help others. In spite of the repression, Polish Bap-
tist communities tried to be places where people could
find help. As a suffering community, they drew alongside
others who were suffering.

Particular attention is paid to the question of Baptist
help of Jews during this period. Although many German
Baptist churches were submissive to the Nazi regime, the
Polish Baptists wanted to protect Jews and some, very
courageously, found ways of putting that desire into prac-
tice. Finally, evangelical denominations in Poland, which
were all going through the same difficulties, became
more united for a time. In the aftermath of the war Polish
Baptists had to rebuild and forge a new identity.

* * * *

limitée ; elles ont connu des tensions internes en méme
temps que les persécutions externes. Mais elles ont conti-
nué a célébrer le culte et a témoigner. Les baptistes ont
continué a se réunir, a célébrer des baptémes, a évangé-
liser, a servir et a aider leurs semblables. Ces communau-
tés souffrantes ont attiré a elles d'autres personnes dans
la souffrance.

L'auteur s'intéresse en particulier a |'aide apportée
par les baptistes aux Juifs durant cette période. Bien
que beaucoup d'Eglises baptistes allemandes se soient
soumises au régime nazi, les baptistes polonais ont eu le
désir de protéger des Juifs et certains, avec grand courage,
ont trouvé des moyens de passer du désir a I'acte. Enfin,
les diverses dénominations évangéliques polonaises, qui
connaissaient toutes les mémes difficultés, ont vécu une
unité plus grande entre elles pendant un temps. Dans
les années qui ont suivi la guerre, les baptistes polonais,
aprés avoir été brisés et dispersés, ont di chercher a
reconstruire et a se forger une nouvelle identité.

* * * *
Uberlebenden waren kérperlich und seelisch am Boden
zerstort. Der vorliegende Artikel fasst die Auswirkungen

des Krieges auf die gesamte Gesellschaft Polens und die
tragischen Auswirkungen seiner Okkupation ins Auge.

E[T21:1 * 35



e ZBIGNIEW WIERZCHOWSKI *

Die Verdnderungen und Kampfe wahrend der Besatzung
betrafen die gesamte Nation — Wirtschaft, soziales Leben
und religiése Denominationen samt und sonders.

Auch die Baptisten erlitten furchtbare Verluste,
ihre Arbeit wurde in grossem Mal behindert. Doch
ich werde aufzeigen, dass es Mittel und Wege gab,
sie fortzusetzen. Mitglieder von auseinander geris-
senen Baptistengemeinden suchten Maglichkeiten,
Gott in ihren Hausern oder anderswo anzubeten. Trotz
der Repressalien bemihten sich polnische baptis-
tische Gemeinschaften zu Orten zu werden, an denen
Menschen Hilfe finden konnten. Das Gemeindeleben
erreichte einen Tiefstand. Es gab sowohl Spannungen
von innen als auch Verfolgung von auBen, doch baptis-
tischer Gottes- und Zeugendienst wahrte fort. Weiterhin
kamen baptistische Christen zusammen, hielten Taufen

* * * *

Introduction

On 1 September 1939 the Germans marched into
Poland from the west and seventeen days later the
Russian armies crossed the Polish borders from the
east. In Poland the World War drastically affected
all aspects of life — social life, the economy, reli-
gious communities and the political system. It is
likely that during the occupation which followed
Poland suffered worse losses than any other coun-
try, with one estimate suggesting that on average
3000 Polish people — Christians and Jews — died
each day.! Hitler’s determination to conquer had
been absolute? and resulted in two occupied areas:
the Nazi area and the Soviet area. Polish forces
put up a brave fight, but by 29 September 1939
the whole of Poland was occupied, and divided
up on the basis of the previously secret Molotov-
Ribbentrop agreement. The country was once
more wiped off the map.?

A deliberate policy of extermination began
almost immediately. The idea was to target
younger Polish people, the potential leaders, as
well as the existing intelligentsia and scientists. On
12 September 1939 Wilhelm Keitel, Chief of the
Webrmacht (the German army), declared that the
Polish intelligentsia, the Polish nobility and the
Jews in Poland should all be killed.* In the sub-
sequent targeted killing campaign, professionals,
industrial leaders and academics were murdered.
More than six million men, women and children
in Poland were tortured and put to death by the
Nazis. Some were murdered in gas chambers and
burned in crematoria, others were shot in mass
executions on the streets of Polish cities and
towns. The cultural, material and moral loss to the

36 * EJT 27:17

ab, evangelisierten, dienten und halfen anderen. Als
Gemeinden, die selbst von Leid betroffen waren, standen
sie denen zur Seite, die durch Leid gingen.

Besondere Aufmerksamkeit werde ich der Frage
widmen, inwieweit Baptisten wahrend dieser
Zeit Juden unterstiitzten. Obwohl| viele deutsche
Baptistengemeinden sich unter das Naziregime beugten,
war es den polnischen Baptisten ein Bediirfnis, Juden
zu schiitzen. Einige waren mutig genug, Wege ausfindig
zu machen, diesen Wunsch umzusetzen. Letztendlich
schlossen sich alle evangelikalen Denominationen in
Polen, die durch dieselben Schwierigkeiten gingen, in
dieser Zeit enger zusammen. In den Nachwehen des
Krieges mussten die polnischen Baptisten nach Zerbruch
und Zerstreuung eine neue Identitdt aufbauen.

nation was incalculable.® Tragedy touched people
who lived in different regions, belonged to differ-
ent ethnic groups, professed different faiths and
came from different social classes and occupations.

The Germans tried to suppress all Polish
religious  organisations, both Catholic and
Protestant.® Consequently, many people from all
religious groups in the country died — Catholics,
Protestants, Orthodox, Muslims and Jews; bish-
ops, priests, monks and nuns, pastors of Protestant
churches, Orthodox priests and rabbis were
among the victims.” Between 1939 and 1945 a
total of 836 Polish ministers of religion died in
prisons and concentration camps. The Nazis also
issued orders obstructing the religious practice of
the population. All Bibles, hymn books, prayer
books and other books had to be removed from
the churches.® There was a ban on religious activ-
ity of any kind among young people.? All churches
experienced pervasive loss of freedom. In the dis-
trict of Poznan, almost 97% of the church build-
ings were closed. There were firing squads in the
streets. Cardinal Hlond wrote: ‘All this spells
extermination, extermination conceived with the
malice of the devil and carried out with unparal-
leled brutality.”'?

In Hitler’s eyes Christianity was a religion for
slaves!! but the situation in Poland was differ-
ent from Germany. The attack on the clergy was
a result of the decision to exterminate the Polish
intelligentsia. Whereas in Germany the Nazis
adopted various strategies to suppress dissent
within the Protestant and the Catholic communi-
ties, in Poland the main aim was more far-reaching:
to destroy the Catholic Church as an independ-
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ent entity. As a consequence, this period saw
the Catholic Church become the primary place
of security for many people and gain the image
of a suffering servant — not least because of the
deaths of so many priests.'> The Catholic Church
cooperated with the resistance to the Nazis and
this cemented the Church more deeply into the
national and historical setting of Poland and,
more importantly, into the consciousness of Polish
people. Christian ministers of all denominations,
however, not only Catholic priests, took patriotic
stands. Within the Lutheran Church especially,
German ministers were installed in place of Polish
ministers who had been removed."” Although
there were examples of heroic Protestants, on the
whole Protestantism in Poland — which was often
equated with Lutheranism but which included
Baptists and other evangelicals — was identified as a
religion of Germans.'* This association was to have
serious consequences for Polish Baptists after the
war. At that time, Polish society identified closely
with the endeavours of the Catholic Church to
help the nation recover from the war-time conflict.
Thus the war-time is crucial in understanding the
struggles that Baptists had after the war to show
that they were a genuinely Polish movement.

Baptists and other free churches

A great deal was lost, never to be recovered.
Before the war, Baptists in Poland had a Union of
Slavic Baptist Churches and a Union of German-
speaking Churches, of roughly equal size. This
was to change dramatically. At the beginning of
the war, when much of the Polish territory was
annexed to Germany, all Polish Baptist churches
were forced to join the wider German Baptist
Union, then known as the Bumnd Evangelisch-
Freikivchlicher Gemeinden — Baptisten, with its
centre in Berlin.!® Polish Baptist churches were
supplied with German preachers or came under
the authority of German-speaking churches, and
the use of the Polish language during the services
was banned. This restriction did not apply to the
Czech, Ukrainian or Russian languages.'®

In ‘General-Government’ (General Gubernya,
the main part of occupied Poland), Baptists were
the largest free church, evangelical group, although
among Poles the Union of Evangelical Christians
was slightly larger. Polish evangelical groups which
had sought to work together in the past now
looked at the question of cooperation again. The
main groups were the (pre-war) Union of Slavic

Baptists, the Union of Evangelical Christians,
the Association of Mutual Help of Evangelical
Christians, the Free Christians (Brethren) and the
Union of Churches of Christ.'” In May 1940 the
German authorities issued a decree which forbade
unregistered religious groups to meet, thus making
the situation for the Baptist Church and other free
evangelical groups much worse, since they had to
prove that they were legitimate. In March 1941
the government went further and decided to
eliminate all smaller Polish religious sects. It was
now forbidden to pray in the Polish language in a
German-speaking congregation, something which
had been continuing up to this point. The occupy-
ing forces then ordered that any church consisting
of Germans and Poles must be split and the Polish
members should worship alone.'® These decisions
made it impossible to regard the two main groups,
German and Slavic, within any local church as
being united. In Chelm, for example, the church
split completely because of this order; the Polish
pastor started a new congregation with 20 Polish
members."” -

Baptist problems

Whereas in Germany itself the Baptists could
attempt to remain political neutral, for Polish-
speaking Baptists the situation was very different.®
Although Polish-language Baptist work in Poland
was put under enormous pressure, it did not cease
to exist. In many cases, members who could no
longer worship in German-speaking churches
started services in their homes. Private meetings
were less visible to the authorities. Many Baptist
buildings were taken over by the occupying powers
(Russian as well as German) and were no longer
available. In Narewka (in the part of the country
occupied by Russia) a platoon of Russian soldiers
was quartered in the Baptist church building and
the Baptist old people’s home became a military
hospital. The Baptist church building in £6dz,
which had been a strategic centre for the country,
became a theatre.?! In these years, Polish Baptist
identity managed to survive to some extent, but
the gains of the previous period were largely lost.?
The Poles might have been able to look for help
to fellow-believers in the Slavic Baptist Unions,
especially in Russia, but the paradox was that the
Russians, through their invasions, were the ene-
mies of the Polish people.?® Hundreds of thousands
of Poles from the eastern part of the country were
deported to Siberia; on the basis of Soviet archives,
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Polish historians estimate that the number was as
high as 1.5 million people.?* Amongst the depor-
tees were a considerable number of Baptists and
their leaders.?

Among the Baptists many saw it as their calling
to oppose the Nazis, which involved them in acts
of considerable courage. Two female members
of the Polish Warsaw Baptist community (there
were two Baptist congregations, one German-
speaking and one Polish), Helena Kurzawa and
Janina Sieczko, kept important letters that were
circulating among conspirators in their home, as
it was thought unlikely that their home would be
searched. Baptists often supported Russian pris-
oners who were forced to work for the Nazis, for
example in the building of fortifications near the
River Bug, supplying them with food as well as
evangelical literature.?

Losses during the occupation

War-time losses in Poland as a whole were enor-
mous. Human life was regarded as of little or no
consequence by the oppressors, but it had very
high value among Polish people. Abraham Levin,
a Jew who was in the Warsaw Ghetto, recorded in
his diary:
One of the most surprising side-effects of this
war is the clinging to life, the almost total
absence of suicides. People die in great numbers
of starvation, typhus epidemic or dysentery, they
are tortured and murdered by the Germans in
great numbers, but they do not escape from life
by their own desire. They are tied to life by all
their senses; they want to live at any price and to
survive the war.?”

Many Baptists were driven from their homes and
lost all that they possessed. One of two things
could happen to the dispossessed individuals con-
cerned: either the Nazis took them to concentra-
tion camps or the Russians sent them to Siberia.
Those arrested by the Gestapo were usually killed
and the chances of survival once in the hands of
the Gestapo were minimal. However, even in these
circumstances Baptist believers gave testimony to
remarkable — for them miraculous — events. In
1941 Bazyli Dubowski, an active member of the
Baptist church in £6dZ, was imprisoned by the
Gestapo. His wife, who spoke German, told the
Nazis that her husband had nothing to do with
any political parties or political organisations, and
that he was merely a member of a Baptist com-
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munity. Amazingly, after seven days Bazyli was set
free. The reason seems to have been that although
some Baptists became more politically active
during the war, before the war they had a reputa-
tion of not being involved in politics.?®

This is how one report, written in 1961, sum-
marised the situation of Baptists in Warsaw after
the Warsaw Uprising of 1944 %

Out of over 100 members in the church in
Warsaw, only 14 were left in 1945. Many people
were shot and many died in the Warsaw Revolt
and in concentration camps. Many members
died in other situations, for example Aleksy
Horny, who was killed by a mine. We also lost
many material things. A chapel and a house at
Wolska 46 Street in Warsaw were burnt and
many of the church’s archives were destroyed.
But we continued to hold services and even
though it was forbidden, we organised short
courses for preachers and also held youth con-
ferences.*

The loss of members in local Baptist congrega-
tions, as indicated by the figures for Warsaw, was
devastating. The number of 100 mentioned above
is too low: Before the War there were two Baptist
churches in Warsaw, with about 500 members in
the German Baptist church, and none of these
members remained in Poland after the war.?!

Other reports speak of the extensive loss of
property. Sometimes Baptist church buildings
were confiscated by the Soviet or the German
army. Often these buildings were then used for
other purposes, in many cases military, as seen in
the case of the Narewka church. If this happened,
the result was often much the same as was the case
when Polish people left German-speaking Baptist
churches: Polish worship services were held in
the homes of believers.®> There was an extensive
underground network, especially in areas rigidly
controlled by the Nazis.*

A final area of loss was the liberty of conscience.
One very painful aspect of the war was that the
Germans would call up Polish people into the
Wehrmacht, especially those who lived in Silesia.
The Polish Baptists were profoundly challenged
by this compulsory recruitment. There is evi-
dence that at least some of them were pacifists.**
However, even for those who were not strictly pac-
ifist in their outlook, fighting for the Wehrmacht
was another blow to their sense of being Polish
and having a Polish Baptist identity. Left without
a choice if they wanted to survive, many Poles,
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including Baptists, found themselves fighting
against their own people.* Many more, however,
fought for liberty in different ways and sought to
subvert the Nazi oppression.

Continuity of worship

The six years of occupation did not entirely stop
Baptist work and worship. Even under threat the
church members continued to be as active as pos-
sible in the life of the churches. Services were held
in church buildings where these were available but
also, as noted above, in private houses. Parents tried
to ensure that children attended Sunday school
classes. Courses at the Baptist Seminary in £6dz
continued throughout the war, with the seminary
providing four biblical courses which were offered
at a distance through the local churches.?® This
shows concern for the kind of education which
would enable the churches to continue to have
solid teaching. This aspect of Baptist life was a pri-
ority and was not to be stopped, even if forbidden
by the Nazis.

In Zdurniska Wola the Baptist church, unusually,
experienced a temporary increase in membership
because of Germans moving into the area. The
Zduriska Wola church, founded by Gotfryd Alf,*”
had been a pre-war multicultural congregation.®
But the circumstances of war created a new situ-
ation. The influx of German members during the
war was not popular with the Polish members,
who did not wish to befriend the occupiers of
their country. What made the situation worse was
that many people in the city still viewed all Baptists
with suspicion and considered them friends of
the Germans and enemies of the Polish nation.
As a result, when later the Soviet Army entered
Zduniska Wola, the entire 700 member church
simply disappeared as a worshipping community.
The German members were evacuated and the
Polish members started to meet in private homes.
During the final days of the war the sanctuary
of the church was turned into a prison housing
German and Ukrainian prisoners-of-war.*

The Baptist churches also attempted to con-
tinue the musical tradition for which they were
known in society. Singing hymns of spiritual con-
viction encouraged the congregations and also at
times attracted people who were not committed
to Baptist life, although the musical ministry was
usually on a much smaller scale than before. The
Warsaw Polish-speaking church is a good example
of this persistence. The lives of the members were

completely disrupted yet their passion for music
remained alive. The following moving words were
written down at the time:

Four members of our choir have just died, four
other have been taken to concentration camp,
one is suffering in a prison camp in Germany.
Members of the choir were dying daily but the
song did not, because song cannot be mur-
dered.*

Just before the end of the war, however, during
the Warsaw Uprising of 1944, the Warsaw Baptist
sanctuary burned down and all the songbooks and
music were lost.*! There was some continuity but
more was lost than was retained.

War-time mission

Although so much was lost, and outreach was
severely limited, some organised Baptist mission
did take place during the war. Baptists from the
villages delivered food to people they knew in the
cities — Baptists and others — and took children
from the cities for summer vacations. Others, in
villages and towns, visited the many sick people
in their homes and in hospitals. Some sent food
packages to prisoners in concentration camps or
at the Gestapo headquarters in Lublin; aspirin,
rice, onions, garlic and fat were sent in response to
requests.*? Thus during the occupation the charity
work which had always characterised Polish Baptists
did not stop but rather took on new forms. One
important task was to help displaced and home-
less (and often very poor) children to find adoptive
homes. There were continual requests for Baptist
families to receive children who were starving and
two villages in particular welcomed large numbers
of displaced children.*?

Many dislocated people, away from their
normal surroundings, were open to new experi-
ences. Krzysztof Bednarczyk wrote in vivid terms
of how a Baptist home was opened and what kind
of experiences resulted:

Our home during the war became like a hostel
where demobilised soldiers, undercover offic-
ers or previously important officials or senators
slept in almost every corner. In the morning
they ate soup while listening to a Scripture read-
ing and then they travelled on.**

This Baptist family’s home became a shelter for
insurgents of the Warsaw Uprising and both Jews
and Polish refugees found in it a place of survival.
Bednarczyk was also one of those who encour-
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aged the use of the Bethel centre in Rado$¢ near
Warsaw, which acted as a place of refuge.*

Towards the end of the war, both sides in the
conflict became bitter and it seemed as if hatred
was flooding through Poland. Villages and towns
were burned. Symbols appeared on the walls of
the buildings announcing who would live and
who would die. Roads were covered with bodies
and partisans hiding in forests stopped trains to
kill and rob people. In the midst of this the Baptist
churches were like islands of sanity in a sea of hys-
teria. Krzysztof Bednarczyk wrote:

My brother and I visited the churches in Lwow
and Rawa-Ruska. People were singing and
praying both in Polish and German. The con-
sciences of people were touched so deeply that
just before the end of the war we experienced
something like a spiritual awaking.*®
It is remarkable that both Polish and German
hymns were being used. This was a very unusual
sign of mission that included reconciliation. This
awakening was connected with the displacement
of Polish people. Again Krzysztof Bednarczyk on
being in Russian Rawa:

I remember a last baptism from that period
when 80 people were baptised in Ruska-
Rawa. In June of 1944 an Armenian preacher,
Galustians, came. He arrived still wearing his
prisoner’s uniform — he had spent eight years in
jail for preaching the Gospel. My brother and I,
after listening to his passionate sermon, decided
to be baptised and this was done in a pond out-
side the town during the bombing of the city
of Lwow.*”

Although the Baptist churches were willing to
use any mission opportunity as the war came to an
end, the extremely difficult situations meant that
often they could do little. There was lack of trans-
portation, buildings were destroyed, and life in the
cities was in a state of collapse. These upheavals
were to have a huge impact on Baptist life after
the war.

Displacement, not only to Germany but also
within Poland, was a major factor that weakened
Baptist mission. An example of a displaced family
was the Bednarczyk family, who moved from
Rawa-Ruska (now a city in the Ukraine) and set-
tled in Zyrardow, near Warsaw.*® This family was
to become influential in Baptist life but others lost
contact with the Baptist community. Nevertheless,
even at this time, members of Baptist churches
sought to give help if at all possible, and this will-
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ingness to help a totally destroyed nation had its
effect in the early days of liberty. Help from coun-
tries like Denmark, Norway, Finland and Sweden
flooded into Poland through the Baptist churches,
the foundation for this charity work having been
laid already during the war.** A search for an
authentic post-war Polish Baptist mission and
identity began.

Help for Jews

Within the Polish Baptist congregations there
were a number of Jews who had become evangeli-
cal Christians in the late 1930s. This drew several
Polish Baptist congregations into solidarity with
the sufferings of the Jews. From 1933 onwards,
Jews in Germany were increasingly hunted
down.*® The exodus of German Jews began when
those who had not been born in Germany were
forced to flee the country. Thousands of refugees
came to Warsaw and settled in an area of the city
which later became the Warsaw Ghetto; and this is
where they encountered evangelicals. Just before
the war, evangelical witness was well received by
many in the Jewish community. For a time, meet-
ings in evangelical mission centres in Poland were
attended by many Jews who wanted to hear what
evangelicals said about the Messiah.?! A missionary
name Miller rented a large hall near Warsaw where
more than 150 Jews gathered regularly to discuss
issues of faith and practice, Jewish and Christian.
There were Bible study courses and discussions
about how Jesus could be the Messiah.?? When
the war started, the Jews defended Warsaw, as did
the population of the city generally. But under
the power of the Nazis, the remains of the Polish
government gave up the attempt to stand with the
Jewish community. '

Before the war Jews in Poland had been perse-
cuted, but during the war the persecution turned
into mass killing, as was the case with millions of
Jews all over Europe.®® In' Poland the pressure
mounted step by step. Michael C. Steinlauf writes
that some pre-war attitudes towards Jews made
many individuals uncertain of their neighbours’
reactions to attempts at helping.®* Under Nazi
occupation, all Jews were forced to wear a sweat-
band with the Star of David painted on it, which
became a way of singling them out. This was
quickly followed by the introduction of the ghet-
tos. The Jews simply could not escape from those
places, which were created in every large town and
city in Poland. The German occupying forces sur-
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rounded the ghettos with walls and barbed wire.
Jews who lived in towns could no longer travel
at all. Repression was greatly increased after 15
October 1941, when Governor-General Hans
Frank announced the death penalty for any Jews
living outside the ghettos. With this new law he
also threatened death for any Poles who provided
support or hid Jews outside the ghettos.®

These policies and practices were resisted by
many Polish Baptists who helped Jews who were
fleeing the Germans. Examples have already been
noted. Krzysztof Bednarczy wrote that all Baptists
he knew helped the Jews they had contact with,
giving bread to those who otherwise would have
gone hungry.®® In terms of numbers, a major min-
istry was helping the Jews in the Warsaw Ghetto,
some of whom were Christian Jews. Those Jews
who had been baptised in a Baptist congregation
had documents testifying that they were members
of a Baptist church and although it was hoped that
this might offer protection from the authorities,
they were tried in the same way as others Jews.””
Rachmiel Frydland, a Jew who had become an
evangelical believer, described how Christian
believers died in the Warsaw Ghetto, and he saw
them as martyrs.*® Christian worship took place
in the ghettos and there were even instances of
baptisms. Pastor K. Krakiewicz baptised a young
person inside the Ghetto but when this young
man was late for his work, he was punished, put
into jail and told he would die. While waiting for
his execution, he wrote the words of his favour-
ite Christian song on the wall. When the German
officer appeared and asked the prisoner to translate
the words into German, the officer listened and left
the jail. About two hours later the young prisoner
was set free.® This was celebrated as a miracle.

Among the Christian Jews living in the Warsaw
Ghetto were Stanistaw Eisenberg and Pastor
Wolfin with his family, who had been helping
Jews before the war. He often visited the Warsaw
Ghetto undercover and eventually decided to stay
in the Ghetto even if it meant death.®.

All through the horrors of the Holocaust, the
Polish Baptist community was involved in rescuing
Jews who were likely to be killed. Some could be
saved through the Baptists network of communi-
ties. In a testimony, Ivan Yatsy describes the travels
of a Jewish man named David Prital who was on
the run from the Nazis and sought shelter with
Baptists. Prital entered a farm and knocked on
the door, to be welcomed with the words: ‘God
has brought an important guest. Come, let us

thank the Lord for this.” David Prital was placed
in a number of different Baptists homes, travelling
from one place to another by night. During one
of these secret moves, he asked why he was being
moved so often. He was told:

We usually place our trust in our fellow believ-
ers. But people are being tested in adversity and
in difficult situations. Tonight we shall take you
to a farmer who does not know you; his attitude
and response will test the sincerity of his faith.
There is no danger in this for you. At most, he
will refuse you hospitality and we shall take you
elsewhere. But to us, his response will be a seri-
ous indication of the strength and depth of his
faith.

Moshe Bejski wrote that many helpless Jews were
saved by Baptists for whom these acts of rescue
were the ultimate test of their Christian creed.®
Members of Koszalin Baptist Church risked their
lives by giving shelter to Jewish children who
had escaped from Warsaw.%? Rozelia Bernet was a
Jewish child who would have been killed but for
Baptists. Years later she described how members
of the Baptist church rescued her: In 1941, when
the Germans started to murder all the children,
her parents gave her away to a Polish woman,
Ciechanowska, who was a Baptist. Ciechanowska
helped the nine-year-old girl to communicate with
Christians and taught her the Lord’s Prayer and
some other prayers, although as a Baptist she her-
self did not pray in that liturgical way.*?

Although there were Jews who survived the
time of occupation and told stories of being helped
as children by Christians, others recall that rela-
tionships with members of the Christian Churches
generally were not good.** Jews were often afraid
of Roman Catholics because they were the big-
gest religious group in Poland. Although there
were Catholics who assisted Jews, the Jewish com-
munity feared Nazi sympathizers among Catholic
Church members. The Orthodox Church in
Poland was sympathetic to suffering, but the con-
verted Jew Rachmiel Frydland, writing of his own
experiences, recalled that of the Christian denomi-
nations it was evangelicals who most often treated
the Jews with kindness.®® The shared history of
persecution was probably a crucial factor in this
attitude.

One day Frydland visited the Warsaw Ghetto
and wondered if he should stay on longer with
some of the people he met there. The next day
the Nazis exterminated them all.®® Frydland also
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describes an episode during the war when he was
hiding in a forest with a group of Jews, as more and
more Jews who had escaped either from villages or
from trains found their way there and were hiding
together. Each day they begged Polish people in a
village for food. But the threat of the death penalty
for aiding Jews, as well as limited ability to provide
for the escapees, were factors which made Poles
unwilling to provide direct help.*” According to
Frydland the Jews in the forest, some of whom had
been in contact with evangelicals, read only one
book, the Bible, and they prayed that God would
allow them to survive. Some did survive, but
others were killed. Frydland writes that in his case
God did not allow him to die, although on many
occasions he was sure his life would end.®® He asks
himself why he survived while his wife, parents and
sisters were all killed. He alone was left.®

The Polish Baptist church in Warsaw was prob-
ably faced with needs on a larger scale than any
other Baptist church. In 1974 Aleksander Kircun
recalled that in the very early days of the war this
church received tragic news: Wiktor Michalski, a
very active member of the church and a licutenant
in the army, had been killed during the defence of
Warsaw. Wiktor’s mother was a very courageous
woman and even after having heard of the death
of her son she did not stop helping those in need,
Jews and Poles. Her home was always full of people
who were hiding from the occupying forces.
Kircun also spoke about Kamila Michalska, who
very often crossed the lines into the Ghetto with
a Star of David on her arm so that she would not
arouse any suspicion. Michalska distributed bread
and other food to those in the Ghetto, and as she
did so she witnessed about Jesus, the Messiah. Her
house was searched many times by the Gestapo
but they never found anyone and she survived the
war. Her husband was killed, however, just before
the end of the war, on a Warsaw street.”’ For a
number of Jews such as Rachmiel Frydland, the
Polish Baptist communities in Warsaw and else-
where were able in some measure to provide a
home, and this is one reason why during the occu-
pation Baptists were perceived by some people as
being Jews.”!

Nazi sympathies

But not all was well. Many Polish Baptists, even
some leaders, adopted the ideology of the oppres-
sors. Some preachers stated that it was right to
obey the Nazis because ‘every authority comes
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from God’”> How was this possible”® Most
German Baptists had been supportive of Hitler’s
increasing power, seeing his leadership as ‘avert-
ing the peril of atheist-communist domination’.”*
Another factor is that anti-Semitic attitudes were
strong in the eastern provinces which were occu-
pied by the Russians after the 1939 invasion. The
local population there witnessed the repressions
and the mass deportation of Poles to Siberia. This
operation was led by the Soviet security appara-
tus, and recently opened archives reveal that some
local Jews collaborated with them.” On the Polish
side some massacres of Germans took place.”®

It is impossible to know how many Poles sup-
ported the Nazis. John Connelly says that esti-
mates range from 7,000 to one million:

The low estimate of seven thousand is based
primarily on the sentences of the Special Courts
of the Polish Underground State, sentencing
individuals for treason to the nation; the high-
est estimate of about one million, includes all
Polish citizens who in some way contributed
to the German activities, such as low-ranking
Polish bureaucrats employed in German admin-
istration, members of the Blue Police, construc-
tion workers, slave labourers in German-run
factories and farms and similar others. Notably
the highest figure originates from a single sta-
tistical table of outdated scholarship with a very
limited source base.””

Outsiders have sometimes judged the whole nation
or the entire Christian denomination, including
the Baptists, by the responses of some. Yet, as we
saw above, there were many Baptists who helped
Jews. Help was also offered by Catholic clergy
and nuns. A special role was played by members
of female Catholic orders: In about 200 monas-
teries and 40 orphanages more than 1500 Jewish
children were given protection and so saved from
the Nazis.”® Whereas many Baptists as well as other
Christians took the easier option and tolerated
or even supported Nazi policy towards the Jews,
many others opposed that policy. Nechman Tec
wrote that only 16% of Poles who rescued Jews
were making money on doing so.”” In the Yad
Vashem Institute the Role of Honour, ‘Righteous
among the Nations’, contains many Polish
names.®® As of 1 January 2009, 22,765 men and
women from 45 countries had been recognised as
‘Righteous among the Nations’, representing over
10,000 authenticated rescue stories; over 6135 of
these were from Poland.?®!
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The unity of evangelicals

All the structures of the Polish Baptist Union and
of Baptist Associations in the region of General
Guberyna were liquidated when the war began and
there was absolutely no leadership of the churches
until 1942, when representatives of Baptists
and other evangelical churches began to work
together.®? The new wider Union or Federation
began in April 1942.%% As chair, Aleksander Kircun
issued all members of the board with membership
cards, but this action was used by the Gestapo to
accuse the organisation of seeking to undermine
the state authorities, who were the only body able
to issue membership cards.® As a result of this
incident and of the continued determination of
the Nazi authorities to suppress anything that was
Polish, even little known Polish preachers, deacons
and lay church members were called up before the
Gestapo. Some of them were arrested and thrown
into prison,* others were accused of spying and
sentenced to death, others were sent to work in
Germany®® and others were taken to concentra-
tion camps. Protests had little effect.’” Both the
German and the Polish-Russian authorities perse-
cuted the evangelical groups. The monthly news-
paper Sfowa Prawdy, like other Polish-language
magazines, could not be published.®® In spite of all
this, the board of the new evangelical organisation
tried to coordinate the situation in the churches,
and theological training for pastors was even
offered in secret. To maintain a sense of identity
was extremely difficult but not entirely impossible.
The following is an example from a war-time pro-
gramme of the ways in which evangelical churches
cooperated:®

Monday: youth meeting in the Free Evangelical
Church

Tuesday: Bible study in Russian in the Free
Evangelical Church

Wednesday: prayer meeting

Thursday: prayer and Bible study in the Baptist
church :

Friday: prayer meeting in the Free Evangelical
Church

Saturday: evangelistic meeting and choir prac-
tice in Wolska Street

Sunday: morning and evening services at all the
above venues

In Krakow two congregations, the Free Christians
and the Baptists, were united, holding the Sunday
morning service in one and the evening service
in the other building. It is widely agreed that the

evangelical churches became both more united
and less rigidly denominational during this period
of distress.”® It seemed that a new perspective on
Polish Baptist identity was opening up.

Dr Zbigniew Wierzchowski is the pastor of the
Baptist Church in Glogow, Poland; he teaches
at the Warsaw Baptist Seminary and the Logos
Education Centre, and is a musician and artist.
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»Sie hielten alle einmiitig fest am Gebet®.
Zum Stellenwert des gemeinsamen Gebets fiir
den Gemeindeaufbau'

Stephan Schweyer

RESUME

La priere communautaire apparait dans le Nouveau
Testament comme un élément vital de la vie de I'Eglise.
Dans une société largement individualisée, il n'est pas
facile d’accorder toute sa place a la priere communau-
taire, aussi bien dans le cadre de la vie d'Eglise que dans

* * * *

ZUSAMMENFASSUNG

Nach neutestamentlichem Zeugnis ist das gemeinsame
Gebet ein wesentliches Element des Gemeindelebens.
In einer hoch individualisierten Gesellschaft hat das
gemeinsame Gebet aber einen schweren Stand, sowohl
auf der Ebene der gemeindlichen Praxis wie auch auf

* * * *

SUMMARY

According to the New Testament, common prayer rep-
resents a vital element of church life. The position of
common prayer in a vastly individualised society, how-
ever, is not an easy one, both at the level of church life
and at the level of theological reflection. The connec-

* * * *

Einfiihrung

Es kann doch einfach nicht anders sein als
dass dort, wo Christen gemeinsam unter dem
Wort Gottes leben wollen, sie auch gemeinsam
mit eigenen Worten zu Gott beten sollen und
diirfen. Sie haben gemeinsame Bitten, gemein-
samen Dank, gemeinsame Fiirbitte vor Gott zu
bringen, und sie sollen das freudig und zuver-
sichtlich tun.?

Die ersten Worte des einleitenden Zitates von

celui de la réflexion théologique. Il est rare que soit
abordé la question de l'incidence de la priere commu-
nautaire sur la croissance de |'Eglise. Cet article analyse
certaines des causes possibles de cette carence, indique
comment la priére communautaire peut étre bénéfique
et propose des moyens concrets de promouvoir la priere
communautaire dans la vie de I'Eglise.

* * * *

der Ebene der theologischen Reflexion. Die Zusam-
menhange zwischen gemeinsamem Beten und Gemein-
deaufbau werden nur selten thematisiert. Dieser Artikel
beleuchtet einige mogliche Ursachen fiir diese Vernach-
lassigung, weist die Chancen gemeinsamen Betens auf
und stellt konkrete Wege vor, wie in der Gemeindepraxis
das gemeinsame Gebet geférdert werden kann.

* * * *

tions between common prayer and church development
are discussed only rarely. The present article illuminates
some of the potential causes for this neglect, points out
the potential of common prayer and introduces practi-
cal ways to promote common prayer in the life of the
church.

* * * *

Dietrich Bonhoeffer zeigen sofort eine Spannung
an: Dem _Es kann doch einfach nicht anders sein*
steht die Erfahrung entgegen: Eben ist es anders.
Gemeinsames Gebet ist alles andere als selbstver-
stindlich. Darum muss gerungen werden, sei es in
der Ehe, in der Familie, in einer kleinen Gruppe,
in der Gemeinde, in der Gemeinschaft der Chris-
ten.? Die Sitze Bonhoeffers fiihren uns also mitten
in die Freude #nd in die Angefochtenheit gemein-
samen Betens. Gemeinsames Beten ist das ,,Nor-
malste des gemeinsamen christlichen Lebens®
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und doch ,,gibt es kein Stiick der gemeinsamen
Andacht, das uns so ernste Schwierigkeiten und
Note bereitet wie das gemeinsame Gebet®.*

Diese kleine Studie ist aus der Vermutung ent-
standen, dass das gemeinsame Gebet uns in den
Gemeinden tatsichlich Schwierigkeiten bereitet®
und einer der vernachlissigten Aspekte gesunden
Gemeindelebens darstellt. In einem ersten Schritt
sollen die wichtigsten neutestamentlichen Texte
tiber das gemeinsame Gebet rekapituliert werden.
In einem zweiten Schritt geht es um das Verhiltnis
von gemeinsamem Gebet und Gemeindeaufbau.
Entsprechend der Fragestellung bietet es sich
dabei an, sowohl die Gemeindeaufbau-Literatur
nach der Rolle gemeinsamen Gebets zu sichten, als
auch die thematisch orientierte Gebets-Literatur
hinsichtlich der darin beschriebenen Bedeutung
der Gemeinde zu befragen. Die Ergebnisse
miinden im dritten Teil in Perspektiven fiir die
Gemeindepraxis.

1. Gemeinsames Beten im Neuen
Testament

Explizit spricht das Neue Testament nur gele-
gentlich vom gemeinsamen Gebet. Viel eher steht
das Gebet des Einzelnen im Vordergrund.® Es
ist daher zunichst zu bedenken, wie das Gebet
des Einzelnen sich zum Gemeindegebet verhilt.
Auf diesem Hintergrund treten dann diejenigen
Stellen, die explizit vom gemeinsamen Gebet
reden, umso deutlicher hervor.

1.1. Das Gebet des Einzelnen und die
Gemeinde

Gemiss der alttestamentlichen Gebetstradition
findet der Einzelne den Raum zum Beten in
der Gemeinschaft.” Heimat des Gebetes ist der
Gottesdienst. Die Psalmen geben davon Zeugnis.®
An dieses Gebetsverstindnis kniipft Jesus an. Das
Beten und Singen von Psalmen hat Jesus mit den
Jiingern zusammen praktiziert (Mk 14:26)° und
gehorte nach Ostern zum Grundbestand des neut-
estamentlichen Gottesdienstes (1Kor 14:26; Eph
5:19; Kol 3:16).

In der Gebetsbelehrung der Jiinger betont Jesus
zunichst das individuelle Gebet (Mt 6:6), welches
er selber pflegte und welches die Jiinger zu lehren
begehrten (Lk 11:1). Dass aber auch das indivi-
duelle Gebet in dic Gemeinde eingebettet ist,
wird daran deutlich, dass im Gebet, das Jesus den
Jiingern lehrte, eben nicht im Singular, sondern im
Plural gebetet wird. Im Zentrum des Vaterunsers

48 « EJT 21:1

steht nicht das ,,Jch*, sondern das ,,Du®“ und
das ,,Wir“, also Gott und die Gemeinschaft der
Glaubenden. Das Beten im Namen Jesu verbindet
den Beter mit der Glaubensgemeinschaft.'”

Das Vaterunser kann man nur in der
Gemeinschaft der Glaubenden, nachosterlich
also: der Kirche beten.!!

In diesem Sinne ist auch das individuelle Gebet ,,im
Kiammerlein® keine reine Privatsache, sondern Teil
des gemeinsamen Gebetes der Gemeinde Jesu.'?
Wenn Paulus beim Aufruf zum Gebet — wie
auch sonst bei Ermahnungen der Glidubigen -
hiufig Imperative in der Pluralform verwendet
(1Thess 5:17, 25; Eph 6:18; Kol 4:2), dann ist
das nicht zwingend als explizite Aufforderung
zum gemeinsamen Gebet aufzufassen, wohl aber
als impliziter Hinweis darauf, dass jeder Einzelne,
der dieser Aufforderung nachkommt, mit der
Gemeinschaft der Christen verbunden ist. In einer
individualisierten Gesellschaft ist das alles andere
als selbstverstiandlich und erfordert eine eigenstin-
dige Auseinandersetzung, die aber im Rahmen der
vorliegenden Studie nicht zu leisten ist:

Heute ist die Frage, ob und wie sich die
Gemeinde als betende Gemeinde verstehen
darf, wie sich also das Gebet des Einzelnen zum
Gebet der Gemeinde verhilt, ein besonders
schwieriges Problem geworden.'?

Nun geht es hier nicht um diese implizite
Gemeinschaft des Einzelnen im Gebet, sondern
um das explizite gemeinsame Beten. Dieses trigt
die Verheissung der Erhorung:

1.2. Die Verheissung gemeinsamen Betens

Wenn zwei von euch auf Erden iibereinkom-
men, um etwas zu bitten, dann wird es ihnen
von meinem Vater im Himmel zuteil werden.
Denn wo zwei oder drei in meinem Namen
versammelt sind, da bin ich mitten unter ihnen.
(Mt 18:19-20)

Die in V. 20 genannte Versammlung ist primir
eine Gebetsversammlung. Die ,,zwei oder drei®
kommen zusammen, um zu bitten.!* Dieses
Gebet trigt die Verheissung der Erhorung, eine
Verheissung, die auch anderswo gegeben wird
(z- B. Mt 7:7-11;:21:22), aber hier explizit an
das zibereinstimmende (symphonein), gemeinsame
Beten gekniipft ist.

Die Macht des Gebet liegt in der Einheit der
Gemeinde ... Die Symphonie der Beter macht
das Beten fiir Gott glaubwiirdig.'®
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1.3. Gemeinsames Beten bei den ersten
Christen

Mit  einem  Kurzdurchgang  durch die
Apostelgeschichte erhalten wir einen Einblick in
die Praxis des gemeinsamen Gebetes der ersten
Christen.

(1) Nachdem der Auferstandene den Aposteln
den Heiligen Geist verheissen hat und sie geheissen
hat, auf dessen Empfang zu warten, versammelten
sie sich zusammen mit andern Nachfolgerinnen
und Nachfolgern von Jesus. Explizit heisst es:
»Dort hielten sie alle einmiitig fest am Gebet.“
(Apg 1:14a) Wir diirfen annehmen, dass dieses
einmiitige Gebet als Inhalt die Bitte um das
Ausgiessen des Geistes hatte, entsprechend der
Verheissung Jesu. Zudem wissen wir konkret,
dass die Versammelten um die Wahl des richtigen
Mannes, der von Judas das Apostelamt {iberneh-
men kann, gebetet haben (1:24).

(2) Nach dem Empfang des Geistes an Pfingsten
heisst es von den Zum-Glauben-Gekommenen:
»Sie aber hielten fest an der Lehre der Apostel und
an der Gemeinschaft, am Brechen des Brotes und
am Gebet.“ (2:42) Hier werden die ,,wesentlichen
Charakteristika der Kirche® genannt.'® Das Gebet
bildete also einer dieser zentralen Bestandteile des
Gemeindelebens.!” Die Glaubenden versammeln
sich einmiitig im Tempel (2:46) und einmiitig in
der Saulenhalle Salomos (5:12), also an Orten des
Betens. Die Einmiitigkeit der ersten Christen zeigt
sich im gemeinsamen Gebet.'®

(3) Auf die konkrete Bedrohung der Apostel
und dem Verkiindigungsverbot reagierte die
Gemeinde mit einmiitigem Gebet (4:24a). Sie
preisen die Grosse Gottes und bitten dann um den
Freimut zur Verkiindigung und um das Geschehen
von Wundern (4:24b-30). Das gemeinsame Gebet
wird bestatigt durch ein wundersames Ereignis:
Der Ort erbebt. Die Betenden werden mit
Heiligem Geist erfiillt und so zur Verkiindigung
befihigt (4:31). Auch als Petrus im Gefingnis war,
betete die Gemeinde gemeinsam fiir. ihn (12:5,
12).

(4) Das Gebet gehorte zu den prioritiren
Aufgaben der Apostel (6:4). Sie setzten mit gemein-
samem Gebet weitere Personen in ihren Dienst
ein (6:6; 14:23). Zu zweit beteten Johannes und
Petrus darum, dass die Getauften in Samaria den
Heiligen Geist empfangen (8:15).

(5) Beim gemeinsamen Gebet der Gemeinde
in Antiochia spricht der Heilige Geist zu ihnen
und fordert sie auf, Paulus und Barnabas zum

Missionsdienst auszusenden (13:2). Das gemein-
same Gebet fithrt die Gemeinde zur Wahrnehmung
ihrer Teilhabe an der Mission Gottes.

(6) Als Paulus sich von der Gemeinde in Ephesus
verabschiedete, betete er ,mit ihnen allen®
(20:36). Auch der Abschied von den Christen
von Tyrus war von gemeinsamem Gebet geprigt
(21:5-6). Das gemeinsame Gebet ist Ausdruck der
leiblich erfahrenen Gemeinschaft der Christen.

1.4. Auswertung

Wir koénnen drei zentrale Beobachtungen fest-
halten:

(1) ., Christliche Gemeinschaft ist zuerst
Gebetsgemeinschaft.“' Das stimmt iiberein mit Mt
18:19-20. Die Gemeinschaft der Glaubenden kon-
stituiert sich durch die gemeinsame Teilhabe an
Jesus Christus und der gemeinsamen Ausrichtung
auf Gott. Mit Christus Gemeinschaft zu haben
bedeutet vor allem, ,gemeinsam mit ihm zu
beten“.?® Es gibt kein Bereich, in dem sich die
Einmiitigkeit der Gemeinde so stark zeigt wie im
gemeinsamen Gebet. Indem die Gemeinde mit
Gebet auf die Not einzelner Gemeindeglieder
reagiert, trigt sie diese Not mit.?! In der gegen-
seitigen Firbitte ereignet sich Gemeinschaft.??
Das Sich-Versammeln der Christen zielt auf das
gemeinsame Gebet.??

Es wire eine einseitige Verkiirzung, die koino-
nia-Erfahrung auf die horizontale Ebene zu
verkiirzen. Wohl bilden die gelebte Solidaritit,
die Uberwindung sozialer Barrieren, die gegen-
seitige Vergebung oder das gemeinsame Essen
wesentliche Ausdrucksformen der christlichen
Gemeinschaft, aber der Kern der koinonia liegt in
der Verbindung zu Christus® und in der gemein-
samen Abhingigkeit von Gott. Dieser Kern wird
nirgends so deutlich zum Ausdruck gebracht wie
im gemeinsamen Gebet.

(2) Das Gebet ist ein wesentlicher Faktor fiir die
Gemeindeentwicklung. Das gemeinsame Gebet
steht im Zusammenhang mit Geistempfang,?® mit
Wundern, mit Freimut zur Verkiindigung, mit
Gemeindewachstum und mit Mission:

Das Gebet hat nach der Apostelgeschichte eine
fundamentale Bedeutung fiir die Ausbreitung
des Evangeliums, die Sendung und Fiithrung
seiner Boten. Dabei sind Gebet, Heiliger Geist,
Reich Gottes und Wachstum eng miteinander
verbunden. Das Gebet soll Tiiren 6ffnen, die
Boten mit Kraft erfiillen und die Gemeinden fiir
das Wachstum pridisponieren.?®
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(3) Beide Beobachtungen zeigen: Das gemein-
same Gebet gehort zu den Grundpfeilern des christ-
lichen Gemeindelebens. Das offentliche Beten
ist nach Luther ecines der Erkennungszeichen
der Kirche. Dabei erwihnt er insbesondere das
Vaterunser und die Psalmen. Der Wert des Betens
liegt nach Luther auch darin, dass es das ,,Volk
Christi heiligt“.”” Wenn nun das Gebet ein ele-
mentarer Vollzug der Gemeinde ist und wenn
sich christliche Gemeinschaft durch gemeinsames
Beten auszeichnet, dann erhilt das gemeinsame
Gebet ekklesiologische Relevanz.?®

2. Gemeinsames Gebet und
Gemeindeaufbau

Das Vorbild der urchristlichen Gemeinde for-
dert dazu heraus, den Zusammenhang zwischen
gemeinsamem Beten und Gemeindeaufbau zu
bedenken. Dabei geht es nicht darum, eine
Monokausalitit herzustellen im Sinne einer
Problem-Losungs-Formel. Das  gemeinsame
Gebet ist nicht der einzige Faktor eines gesunden
Gemeindelebens, wohl aber ein wichtiger.

2.1. Die Vernachlissigung gemeinsamen
Betens

Einseitigkeiten in der Gebets- und Gemeindepraxis
fithren zu einer Vernachlissigung des gemeinsa-
men Betens im Raum der Gemeinde:

(1) Die erste Einseitigkeit besteht in der
Ausblendung der gemeinschaftlichen Dimension des
Gebets. Das Gebet wird schon betont, vornehmlich
aber das Gebet des Einzelnen®” oder das Gebet der
Leiter,®® nicht aber das gemeinsame Gebet der
Gemeinde. Esist zu vermuten, dass diese Betonung
durch gesellschaftliche Individualisierungsprozesse
verstirkt wird. Denn in einer individualisierten
Kultur ist nicht das Gebet an sich problematisch
— vielmehr ist dieses als Ausdruck individueller
Religiositit breit anerkannt und weit verbreitet®!
— wohl aber das gemeinsame Gebet.

(2) Die zweite Einseitigkeit besteht in
der  Awusblendung der vertikalen Dimension
der Gemeinschaft.® Die koinonia-Realisation
wird dann vor allem im sozialen Bereich ver-
ortet.¥® Natiirlich ist unbestritten, dass die
Gemeinschaft der Christen auch auf der sozi-
alen Ebene Gestalt gewinnt, und dass folgerich-
tig soziale Kompetenzen wertvoll sind fiir den
Gemeindeaufbau und dass Gemeindeaufbau von
sozialen ~ Gemeinschafts-Konzeptionen  lernen
kann. Aber: Gemeinschaft konstitutiert sich durch
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die Teilhabe an Christus. Die auf der sozialen
Ebene erfahrbare Gemeinschaft ist nicht unmit-
telbar. Sie ist mittelbar, durch Christus vermittelt,
und daher sekundir. Wo das nicht mehr beachtet
wird, sind Tiir und Tor zu einer Idealisierung der
kirchlichen Sozialgestalt weit offen.*

(3) Die dritte Einseitigkeit besteht in
der Awusblendung der lokalen Gemeinde. Die
pfingstlich-charismatische =~ Bewegung  kann
als Gebetsbewegung charakterisiert werden.®
Typischer Ort gemeinsamen Betens ist aber nicht
die lokale Gemeinde, sondern regionale, natio-
nale oder globale Netzwerke.* Solche Netzwerke
sind sicher zu begriissen, ersetzen aber nicht das
gemeinsame Beten der Menschen, die sich auch
gemeinsam zum Gottesdienst versammeln und als
lokale Gemeinschaft Kirche sind.

Um diese Einseitigkeiten zu vermeiden,
wird hier das gemecinsame Beten in der loka-
len Gemeinde thematisiert. Zuerst sollen die
Hindernisse, dann die Chancen gemeinsamen
Betens genannt werden.

2.2. Hindernisse gemeinsamen Betens

Die Hindernisse fiir das individuelle Beten wie
falsche Gottesvorstellungen, rationale Einwinde,
oder einfach auch Miidigkeit, Resignation und
Schwachheit”” gelten gleichermassen fiir das
gemeinsame Gebet. Fiir dieses scheinen folgende
Faktoren aber zusitzlich hinderlich zu sein:

(1) Negative Erfabrungen in und mit der
Kirche. Wenn dem Einzelnen die Kirche und ihre
Art des Betens fremd ist, dann verhindert das, in
das gemeinsame Gebet mit einzustimmen. Wer
mit Menschen der Kirche negative Erfahrungen
gemacht hat, dem fillt das gemeinsame Beten
mit ihnen ungleich schwerer. Auch die Erfahrung
demotivierender und unattraktiver Gebetstreffen
ist ein Hindernis gemeinsamen Betens.*

(2) Die Furcht voreinander. Wer mit andern
gemeinsam betet, gibt selber — bewusst oder
unbewusst — etwas von sich preis. Er offnet sich
tiir die Gemeinschaft. Das kann Furcht ausldsen.
Diese dussert sich beispielsweise in der Scheu, vor
und mit andern zu beten, aber auch in der Furcht,
nicht richtig beten zu kénnen und sich dadurch
der Kritik der andern auszusetzen.®® Hinter der
Furcht steht die Vorstellung, die andern seien
Beobachter und nicht Mitbeter.

(3) Missbrauch des Gebetes. Das gemeinsame
Gebet kann zur Weitergabe hintergriindiger
Informationen oder zur Demonstration des
eigenen Glaubens missbraucht werden.*® Der
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lokale Gemeindekontext scheint dafiir anfillig
zu sein, besonders da, wo andere Formen der
Kommunikation fehlen. Solcher Missbrauch raubt
dem Gebet die geistliche Kraft.

(4) Uberbetonung des individuellen Gebetes.
Wenn individuelles und frei formuliertes Gebet als
,echter® und ,natiirlicher” gilt,*' dann wird das
gemeinsame Betenimmer den Siegel des Formellen
und des Unpersonlichen tragen. In einer indivi-
dualisierten Gesellschaft fillt das ,,Einstimmen®
in das Gebet eines andern schwer und kann leicht
als ,unecht* empfunden werden. Das gleiche gilt
fiir das Mitbeten vorformulierter Gebete wie der
Psalmen oder des Vaterunsers.

2.3. Auswirkungen gemeinsamen Betens

Uber die erwarteten Auswirkungen gemeinsa-
men Betens zu reden-ist nicht unproblematisch.
Es konnte den Anschein erwecken, dass das
Beten verzweckt wird. Es ist daher zunichst fest-
zuhalten, dass das gemeinsame Beten zuallererst
eine ganz natiirliche und normale Ausdrucksform
der christlichen Gemeinschaft ist. Dariiber bezeu-
gen das Neue Testament und die Erfahrungen
der Kirchengeschichte, dass das gemeinsame
Beten positive Auswirkungen auf die Gemeinde
hat. Diese sollen hier iibersichtartig beschrieben
werden.

(1) Gemeinsames Beten fovdert die Gemeindeent-
wicklung. Ein Slogan der Gebetsbewegung heisst:
»Die Gemeinde kommt nicht schneller voran, als
auf ihren Knien.“*? Damit wird aber auch impli-
ziert, dass durch das Beten die Gemeinde geseg-
net wird.*® Die Gemeinde wird beim Beten mit
gottlicher Kraft beschenkt.** Luther hat bei der
Kirchweihpredigt in Torgau den Wert des gemein-
samen Betens so formuliert:

Da ist der Vorteil dabei [bei offentlichen
Versammlungen |, wenn die Christen so zusam-
menkommen, dass das Gebet noch einmal so
stark gehet wie sonst. Man kann und soll zwar
tiberall an allen Orten und zu allen Stunden
beten. Aber das Gebet ist nirgendwann so krif-
tig und stark, als wenn die ganze Gemeinde ein-
trichtig miteinander betet.*®

Beimanchen Erneuerungsbewegungenspieltdas
Gebet als ,,Antrieb“ der Verinderung eine wesent-
liche Rolle.* Das gemeinsame Beten o6ffnet geist-
gewirkte Freiriume fiir Verinderungsprozesse.*’

(2) Gemeinsames Beten fordert die Einbeit der
Gemeinde. Im gemeinsamen Beten vereinen sich
dic Gemeindeglieder unabhingig von ihrem

Dienst und ihrer Begabung vor Gott. Wihrend
gabengemisser Dienst Ausdruck der Vielfalt ist,*
ist das gemeinsame Gebet Ausdruck der Einheit.
Das gemeinsame Gebet ist nicht ein Charisma,
das nur gewissen Christen gegeben ist, sondern
eine Gabe Gottes an alle Christen. Im gemein-
samen Gebet werden die unterschiedlich begabten
Christen eins. Die Foérderung gabengemissen
Dienstes sollte also Hand in Hand gehen mit
gemeinsamem Beten.

(3) Gemeinsames Beten fordert die Beteiligung
der Gemeindeglieder. Im gemeinsamen Beten
nchmen die Gemeindeglieder Teil an der
Gemeindeentwicklung. Die Gemeindeglieder
beten zusammen mit den Gemeindeleitern fiir
Fragen und Herausforderungen, mit denen die
Gemeinde konfrontiert ist. Im gemeinsamen
Beten konnen Gedanken und Anliegen aufge-
nommen werden, die Einzelne empfinden.*
Gemeinsames Beten ist damit eine Grundform
der Demokratisierung der Gemeinde®® und
der Partizipation aller Gemeindeglieder an den
Prozessen der Gemeindeentwicklung.®!

(4) Gemeinsames Beten fordert das Miteinander
der Gemeindeglieder. Das gemeinsame Beten
stecht im Kontrast zu einer individualisierten
Frommigkeits- und Lebenspraxis. Im gemein-
samen Beten nehmen die Betenden an den Noten
und Freuden voneinander teil.

Gemeinschaft im Gebet und das Gesprich
untercinander sind in der Gemeinschaft der
Briider und Freunde untrennbar verbun-
den. Gerade die Gebetsgemeinschaft hat eine
zutiefst soziale Funktion. Fiir den personli-
chen Glauben und fiir sein Wachstum ist es
wesentlich, dass Schwestern und Briider sich
gegenseitig ihren Glauben bekunden. Dort,
wo gemeinsam gebetet wird, entartet das
Gesprich nicht so leicht zum Geschwitz. Wo
Christen miteinander reden, fiihrt sie das immer
wieder zum Reden mit dem Herrn, der ihre
Gemeinschaft begriindet. Aus dem gemeinsa-
men Erfahrungsaustausch innerhalb christlicher
Gemeinschaft erwachsen Lob, Dank, Bitte und
Fiirbitte.*?

(5) Gemeinsames Beten fordert die Liebe zuein-
ander. Wo Menschen zusammen beten, wird ein
Raum fiir Vergebung und Liebe geschaffen.® Dass
das gemeinsame Beten in engem Zusammenhang
zu gelebter Vergebung stchen, wird schon in
der Bitte des Vaterunsers deutlich: ,Vergib uns
unsere Schuld, wiec auch wir vergeben unsern
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Schuldigern.“ Liebe und Vergebung sind sowohl
Voraussetzung®™ wie auch Auswirkung™ des
gemeinsamen Betens.

(6) Gemeinsames Beten fordert die Mission.
Schon die Apostelgeschichte bezeugt das
Zueinander von gemeinsamem Gebet und
Mission (13:2-3). Dieser Zusammenhang hat sich
kirchengeschichtlich bestitigt. Das Gebet ist ,,der
innerste Motor der Mission“.*® Entsprechend wird
cine Gemeinde, die betet, ,,sehr bald einen Sinn
fiir die Mission haben“.®” Eine Untersuchung
iiber Gemeindegriindungsbewegungen hat erge-
ben, dass diese nachhaltig von Gebet durchdrun-
gen sind,”® und dass das Gebet als erste Prioritit
der Gemeindegriinder betrachtet wird.*® McNeal
bringt es auf den Punkt: “Prayer may be the most
untapped and underused resource available to the
church for accomplishing its mission.”®°

3. Praxis des gemeinsamen Betens

Wir konzentrieren uns hier auf die Formen gemein-
samen Betens, welche die Gesamtgemeinde betref-
fen. Natiirlich findet gemeinsames Beten auch bei
anderen Gelegenheiten statt. Bohren erwihnt die
Ehe, das Beten mit Kindern, das Tischgebet, die
Seelsorge, das Gebet unter Mitarbeitern und die
Gebetsgemeinschaft im kleinen Kreis.®! Letztere
Moglichkeit betrachtet Bohren als ein ,,Arkanum
der Erweckten®, also nicht als das, was in der
gesamten Gemeinde geschieht und geschehen soll,
sondern als eine ,,besondere Arbeit am Gebet*.®?
Bonhoeffer macht auf die Problematik auf-
merksam, dass durch solche ,besondere
Gebetsgemeinschaften® ein ,,Keim der Zersetzung
in die Gemeinschaft“ gepflanzt werden kann
und mahnt daher zur besondern Vorsicht.
Allerdings bemerkt er zu Recht, dass ,.cine freie
Gebetsgemeinschaft das selbstverstindlichste und
natiirlichste Ding ist“ und dem Neuen Testament
entspricht.®® So betrachtet sollte das gemeinsame
Gebet eben nicht nur eine spezielle geistliche
Disziplin einiger weniger Frommen sein, son-
dern die gesamte Gemeinde umfassen. Dass und
wie solche Gebetsgruppen zum Gemeindeautbau
beitragen, zeigt Faix ausfithrlich.**  Seine
Ausfithrungen sind praktisch und bedenkenswert.
Gerade die Arbeit von Gebetsgruppen kann sich
auch positiv auf das gemeinsame Gebet der ganzen
Gemeinde auswirken. Fiir das gemeinsame Beten
der ganzen Gemeinde bieten sich zwei vorziigliche
Orte an: Der Gottesdienst und das Gemeindegebet.
Die eingestreuten Abschnitte ,Aus der Praxis“
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sollen inspirierend wirken. Sie zeigen etwas auf
von der Vielfalt der Moglichkeiten, wie gemein-
sames Beten gefoérdert und gestaltet werden kann.

3.1. Gottesdienst

Das Beten hat im Gottesdienst einen zen-
tralen Stellenwert.* Nach Heiler ist das
Gemeindegebet ,,der Mittel- und Hohepunkt des
Gemeindegottesdienstes“.®® Bei einem rein pre-
digtzentrierten Gottesdienst geht vergessen, dass
das Wort von Gott an uns eine Antwort bewirkt.®”
So wie das Wort nicht ohne Antwort sein kann,
so aber auch nicht die Antwort ohne das Wort.
Verkiindigung und Gebet bilden dann die beiden
Brennpunkte des christlichen Gottesdienstes.
Gottesdienst so verstanden ist ein dialogisches
Geschehen:

... dass unser lieber Herr selbst mit uns rede
durch sein heiliges Wort und wir umgekehrt mit
ihm reden durch unser Gebet und Lobgesang.®

Das Gebet im Gottesdienst ist gemeinsames
Beten der ganzen Gemeinde. Der Einzelne und
damit die ganze Gemeinde stimmt mit ein in das,
was einer betet.*” Das Gebet im Gottesdienst soll
dabei alle Aspekte des Betens umfassen: Anbetung,
Lobpreis, Dank, Busse, Klage, Bitte, Furbitte,
Segen.”® Nachdem im Zusammenhang mit der
Entwicklung der pentekostalen Bewegung und
der charismatischen Erneuerung die Elemente von
Lobpreis und Anbetung wieder (neu) entdeckt
wurden, scheint mir, dass das Pendel nun eher zu
stark in diese Richtung ausgeschlagen hat und dass
andere Aspekte des Betens wie Busse, Bitte und
Fiirbitte vernachlissigt wurden. Tatsdchich ist es
so, dass das Beten im Gottesdienst bewusst gefor-
dert werden muss:

Prayer is one of the most important ways to
worship experientially. ... But strangely enough,
prayer is not the easiest thing to incorporate into
the culture of worship services. It takes effort.”

In den meisten christlichen Kirchen folgt das
Gebet im Gottesdienst den Gottesdienstagenden
und enthilt viele vorformulierte Gebetstexte.”?
In der freikirchlichen Tradition sind die meis-
ten Gebete im Gottesdienst freie Gebete. Das
gibt viel Raum fiir Spontaneitit, Authentizitit
und  Gegenwartsbezug.  Allerdings  besteht
auch die Gefahr der Oberflichlichkeit, der
Klischechaftigkeit und der Abhingigkeit von der
Stimmung des Leiters.” Es gibt keinen Grund,
weshalb man nicht die guten Elemente beider
Traditionsstrome miteinander verbinden konnte,
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so dass im Gottesdienst sowohl feststehende als
auch freie Gebete vorkommen.” Besonders wert-
voll scheint mir das gemeinsame Gebet mit den
Gebetstexten der Bibel zu sein, insbesondere das
Vaterunser und die Psalmen.

(1) Vaterumser.”> Das erste und wichtigste
gemeinsame Gebet ist das Vaterunser. Es ist das
Gebet, das Jesus seinen Jiingern gelehrt hat. Es
umfasst die zentralen Elemente jedes christlichen
Betens. Das Vaterunser zu beten bedeutet, es in
Gemeinschaft zu beten:

Wer das Vaterunser betet, sollte wissen, mit
wem zusammen er ,,Uns* und ,,Wir® sagt: mit
all denen, die Jesus im Sinn hat, wenn er Gottes
Herrschaft nahebringt.”

Gerade in Freikirchen, die in der Regel fast aus-
schliesslich das freie Gebet pflegen, stellt das
gemeinsame Beten des Vaterunsers im Gottesdienst
cine grosse Bereicherung des Gebetslebens dar.
Das gemeinsame Beten des Vaterunsers bedingt
gleichzeitig auch eine katechetische Unterweisung
der Gemeinde in den Inhalt und Gehalt dieses
Gebetes.

Aus der Praxis: In einer Freikirche, die mit
dem gemeinsamen Beten des Vaterunsers
nicht vertraut war, wurde eine Predigtreihe
zum Vaterunser gehalten. Im Rahmen dieser
Predigtreihe war es natiirlich, das gemeinsame
Beten des Vaterunsers einzufiihren.

(2) Psalmen.”” Die Psalmen sind das Gebetbuch
der Bibel.”® Das Psalmengebet lehrt uns, ,als
Gemeinschaft zu beten“.” In den Psalmen werden
sehr unterschiedliche Erfahrungen Einzelner und
der Gemeinschaft aufgenommen. Lob und Klage,
Frust und Freude, Enttiuschung und Hoffnung,
Verzweiflung und Glaube, Busse und Erneuerung.
Damit umfasst das Beten der Psalmen ein breites
Spektrum  von  Gebetsinhalten. Das  Beten
von Psalmen eroftnet damit einen Weg, die
Einseitigkeit des Betens — wie beispielweise eine
einseitige Ausrichtung auf Lobpreis — zu iiber-
winden. Nach Lohfink sind die Psalmen einen
»Gegenmittel gegen alles Erkranken der gottes-
dienstlichen Sprache* 8

(3) Fiirbitte. Die Fiirbitte soll hier extra the-
matisiert werden. Im klassischen christlichen
Gottesdienst haben die Fiirbitten ihren eigenen
Platz. Im freikirchlichen Gottesdienst kommen sie
oft zu kurz. Es ist fiir viele Gottesdienstteilnehmer
zunchmend schwer, sich mit der Fiirbitte, die
cin Einzelner spricht, zu identifizieren. Die
Individualisierung der Gesellschaft und die damit

verbundenen unterschiedlichen Erfahrungen der
Einzelnen machen es schwierig, zur gemeinsamen
Fiirbitte zu kommen. Damit nun gemeinsame
Fiirbitte moglich ist, muss die Fiirbitte aufneh-
men, was die Einzelnen bewegt. Und es muss
das Bewusstsein geschaffen werden, dass es um
das gemeinsame Tragen der Note und Lasten des
Lebens geht:

Das Bewusstsein, dass alle Glieder eines Leibes
sind, dass jeder die Last des anderen zu tragen
habe, macht dic Note und Anliegen eines
einzelnen Bruders zur Not und zum Anliegen
der gesamten Gemeinde.®!

Die Fiirbitten sind daher immer wieder neu und
sorgfiltig zu formulieren. Beasley-Murray plidiert
fiir ,,vorbereitete, freie Gebete“.®? Gebete also, die
frei formuliert werden, aber nicht aus dem Stegreif
heraus, sondern tberlegt. Derjenige, der betet,
betet ja nicht nur fiir sich selber, sondern stellver-
tretend fiir die ganze Gemeinde.®® Daher braucht
es die ,,Arbeit am Gebet“.?* Folgende Aspekte sind
dabei zu beachten: Die Gottesdienst-Architektur
(Anrede — Situation — Bekenntnis — Dank — Bitte
— Conclusio); die Fiirbitte-Gruppen (Kirche,
Regierung und Bildung, notleidende Menschen);
die rhetorische Gestaltung (Gesprochene, nicht
geschriebene Sprache, Pausen).

Aus der Praxis: Nach der Predigt zum Thema
»Auf den Frieden warten® gibt es eine Zeit
der Stille. Ein Gebet wird eingeblendet. Die
Gottesdienstbesucher konnen das Gebet indi-
viduell aufnechmen. Im Anschluss daran beten
— stellvertretend fiir die Gemeinde — vier
Personen fiir den Frieden. Eine Frau, die sich in
der Elternarbeit engagiert, betet fiir Frieden in
Ehe und Familie. Ein Pastor betet fiir Frieden in
der Gemeinde. Ein Mitarbeiter der politischen
Gemeinde betet fiir Frieden am Ort. Eine Frau,
die sich im Ausland im Aufbau einer Gemeinde
engagiert, betet fiir weltweiten Frieden.
Gemeinsam betet dann die ganze Gemeinde
das Vaterunser.

(4) Offene Gebetszeiten. Manche Freikirchen
kennen im Gottesdienst auch offene Gebetszeiten,
bei der sich jeder am Gebet beteiligen kann. Die
Erfahrung zeigt, dass sich dann oft immer wieder
die gleichen Personen beteiligen und dass man fiir
dieses offene Gebet ,,manchmal einen zu hohen
Preis* zahlt durch ,,extrem leise oder unangemes-
sen lange Gebete“.®® Die Frage der Praktikabilitit
solcher offenen Gebetszeiten ist wohl vor
allem eine Frage der Gemeindegrésse und des
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Offentlichkeitcharakters des Gottesdienstes.

(5) Individuelle Gebetsmaglichkeiten im Gottesdienst.
Den Gottesdienstteilnehmern stehen verschiedene
Moglichkeiten des Gebetes offen.

Aus der Praxis: Die ,,Vintage Faith Church®
in California, USA, sucht mehrere Wege, das
Gebet im Gottesdienst zu fordern. Da gibt es:
Zeiten der Stille; Orte, wo man fiir sich beten
lassen kann; Zeiten, in denen man zu zweit oder
zu dritt fiireinander betet; ,,Gebets-Stationen*
— zu einem Thema kreativ gestaltete Tische
und Nischen, zu denen sich die Teilnehmer
frei bewegen und dort eine Zeit mit Gott ver-
bringen kénnen. Nach der Predigt gibt es eine
ausgedehnte Zeit von ca. einer halben Stunde,
um darauf zu reagieren — sei es mit Liedern, mit
Gesprichen, mit Gebeten.®

3.2. Gemeindegebet

Unter Gemeindegebet sind hier Versammlungen
der Gemeinde zum Gebet =zu verstehen,
also  Gebetsversammlungen,  Gebetsabende,
Gebetsstunden usw. Die Klage tiber den schlechten
Besuch bzw. die Nicht-Existenz solcher extra fiirs
gemeinsame Gebet reservierten Veranstaltungen
ist alt®” und weit verbreitet:

Lengthier times of prayer are typically reserved
for prayer meetings, which are lightly attended
at best or nonexistent in many churches.®

Ich nenne sie [die Gebetsversammlung der
Gemeinde| aus Erfahrung das Stiefkind
unter den christlichen Veranstaltungen. Sie
ist, wenn es sie iiberhaupt noch gibt, die
Problemveranstaltung der Kirche.*

Nur wenn darauf geachtet wird, wird es
solch eine Gebetsversammlung [der ganzen
Gemeinde| geben. Leider werden die
Gebetsversammlungen in  den Gemeinden
immer kleiner. In vielen Gemeinden gibt es
tiberhaupt keine mehr.”

Nun geht es hier nicht darum, in dieses Jammern
einzustimmen, sondern einige Faktoren aufzuzei-
gen, die fiir das Gemeindegebet forderlich sind.”!

(1) Das Gemeindegebet hat in der Leiterschaft
eine hobe Priovitdt. Die leitenden Personen der
Gesamtgemeinde und der Arbeitsgruppen for-
dern das gemeinsame Gebet und nehmen selber
daran teil. An den Teamtreffen und in den
Gottesdiensten wird regelmissig und motivierend
zum Gemeindegebet eingeladen. In manchen
Gemeinden wurden guten Erfahrungen damit
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gemacht, dass eine verantwortliche Person die ver-
schiedenen Gebetsangebote und -gruppen koor-
diniert.

Aus der Praxis: In einer Freikirche mit ca.
200 Gottesdienstbesuchern verpflichten sich
die Hauptverantwortlichen (die Altesten, die
Teamleiter und die Hauskreisleiter) zur regel-
massigen Teilnahme am zweiwochentlichen
Gebetsabend. Der Gebetsabend wird immer
von einem Pastor oder einem Altesten gelei-
tet. Das Vorbild der Leiterschaft wirkt anste-
ckend, so dass auch zahlreiche Mitarbeiter und
Gemeindeglieder am Gebetsabend teilnehmen.
Der Gebetsabend wird von ca. 60-70 Personen
besucht. Viele erleben es als motivierend, so als
Gemeinde zu beten, gemeinsam die Note vor
Gott zu bringen, sich aber auch gemeinsam zu
freuen an Erfahrungen, die zeigen, dass Gott
Gebet erhort.

(2) Das Gemeindegebet wivd immer wieder the-
matisiert. Einer der Griinde, weshalb die Teilnahme
am gemeinsamen Gebet gering ist, besteht darin,
»dass man den Sinn des gemeinsamen Gebets
nicht mehr einsieht“.*> Zum Fordern des gemein-
samen Betens gehort daher, dass regelmissig darii-
ber gesprochen und gepredigt wird.

(3) Das Gemeindegeber  braucht  eine
sorgfiltige  Vorbereitung. Viele  Gemeinden
haben gute Erfahrungen damit gemacht, dass
beim Gemeindegebet jeweils fiir unterschied-
liche Schwerpunkte gebetet wird und diese
der Gemeinde vorgingig auch kommuniziert
werden.”* Informiertes und konkretes Beten moti-
viert zur Teilnahme.

Aus der Praxis: In einer Landeskirche findet
wochentlich ein Frithgebet statt. Man betet
gemeinsam fiir die Gemeinde und das Dorf.
Jeweils wihrend eines Monates wird fiir einen
bestimmten Schwerpunkt (ein bestimmter
Arbeitsbereich / eine bestimmte Fragestellung
/ bevorstehende Anlisse) gebetet. Dieser
Schwerpunkt wird beim ersten Treffen im
Monat durch davon betroffene Personen (z. B.
ein Leiterteam) vorgestellt. Die Gemeinde wird
entsprechend informiert. Das Gemeindegebet
ist eine Laieninitiative und wird auch haupt-
sichlich von Laien getragen.

(4) Das Gemeindegebet wird kveativ gestaltet.”
Die kreative Gestaltung wirkt motivierend fiir die
Teilnehmer und verhindert, dass das Gebet ,,ein-
schlift“ und man in einen formalen Trott gerit.
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Aus der Praxis: Der Gemeindebrief einer
boomenden Freikirche mit zur Zeit rund
700  Gottesdienstbesuchern  beginnt  seit
Jahren gleich: ,,Gebetsabend: Das Wichtigste
vom Wichtigen.“ Es folgt eine Einladung
zu zweiwochentlichen Gebetstreffen, wobei
jeweils angegeben wird, wofiir an den einzel-
nen Abenden besonders gebetet wird. Das
Gebetstreffen wird von den Pastoren vorbere-
itet und von 50 bis 100 Personen besucht.
Im Rahmen dieser Gebetsanlisse wird ca.
alle zwei Monate das Abendmahl und ab und
zu Krankensalbung angeboten. Die Abende
beginnen im Plenum mit gemeinsamer
Anbetung und Fiirbitte, auch mit Gelegenheit
fiir spontane Berichte (Gebetserh6rungen und
Gebetsanliegen) oder fiir das Weitergeben pro-
phetischer Eindriicke. Es folgt cine Gebetszeit
in  Gruppen, manchmal mit sogenannten
,Gebets-Inseln®, wo fiir ein bestimmtes Thema
gebetet wird. Teams der Gemeinde treffen sich
teilweise auf ciner eigenen ,,Insel“, so dass das
Team-Gebet mit dem Gemeindegebet ver-
bunden werden kann. Oft trifft man sich zum
Abschluss der Abende im Plenum, es gibt noch-
mals cine offene Gebetsgemeinschaft, wobei
nun nicht mehr die Fiirbitte im Zentrum steht,
sondern der Dank als Ausdruck des Glaubens,
dass Gott Gebet erhort.

(5) Das Gemeindegebet triagt dev Vielfalt
der Menschen und Situationen Rechnung. Das
Gemeindegebet wird flexibel gestaltet. Die
Teilnehmer haben die Méglichkeit, sich selber ein-
zubringen. Es gibt Zeiten, in denen man fiireinan-
der betet. Es gibt neben Gebetszeiten im Plenum
auch Zeiten, in den die Teilnehmer frei wihlen
konnen, wie und wofiir sie beten.

Aus der Praxis: Fine Landeskirche mit einer
betont missionarischer Ausrichtung gibt dem
Gebet cine hohe Prioritit. Um den unter-
schiedlichen Bediirfnissen und Lebensstilen
gerecht zu werden, gibt es eine Vielzahl unter-
schiedlicher Gebetstreffen, koordiniert durch
den Ressortleiter ‘Gebet’: Wochentlich ein
Morgen- und ein Mittagsgebet, jeden Sonntag
ein Gebetstreffen vor dem Gottesdienst, zwei-
wochentliche Gebetstreffen fiir Minner und fiir
Jugendarbeit, jede dritte Woche ein Missions-
und Israel-Gebet, in zweimonatlichem Turnus
ein Gebet fiir Kranke sowie ein prophetisches
Gebet, Gebetstreffen wihrend Glaubenskursen
und einige weitere Treffen. Die Gebetstreffen

werden jeweils von ca. 8-12 Personen besucht,
so dass an den einzelnen Treffen ein relativ
kleiner Kreis in einem personlichen Rahmen
betet. Gebetsanliegen aus der Gemeinde
fliessen via Pfarrer und Ressortleiter zu den
Gebetsgruppen. Uber das Jahr verteilt finden
zusitzliche Gebetsevents statt, so zum Beispiel
ein Gebetsspaziergang, cin Fastengebet wih-
rend der Karwoche, ein 7/24-Stunden-Gebet
wihrend der Allianz-Gebetswoche. Zweimal
pro Jahr findet ein Fasten- und Gebetstag
statt, zu dem die ganze Gemeinde, Kinder und
Erwachsene, eingeladen wird.

(6) Das Gemeindegebet drebt sich nicht nur
um die Gemeinde. Es besteht eine natirliche
Tendenz, sich beim Beten auf das zu konzentrie-
ren, was einem das Nichste ist. Es braucht eine
bewusste Anstrengung, aus dem ‘Um-Sich-Selber-
Drehen’ auszubrechen. Das geschicht, wenn im
Gemeindegebet auch fiir das Dorf, die Stadt,
die Gesellschaft, die Welt und fiir missionarische
Aktivititen an all diesen Orten gebetet wird.”

(7)  Das Gemeindegebet  brawcht  eine
Neubelebung. Wenn das Gebetsleben in einer
Gemeinde eingeschlafen und in traditionellen
Formen konserviert ist, braucht es eine bewusste
Anstrengung zur Neubelebung und zum Finden
neuer Formen.

Aus der Praxis: Die traditionelle zweiwochent-
liche Gebetsstunde einer Freikirche mit ca.
200 Mitgliedern wird ‘nur’ von 8-10 Personen
besucht. Die Gemeindeleitung bemiiht sich
um eine Erneuerung des gemeinsamen Gebets.
Nach einer lingeren Zeit des Uberlegens
und Austauschens wichst die Erkenntnis,
dass das gemeinsame Beten ,,Chefsache® ist,
dass also die Gemeindeleitung aktiv werden
soll. Man beschliesst, einmal im Monat einen
Gemeindeabend durchzufiihren, bei dem das
gemeinsame Beten im Zentrum steht, der aber
auch dazu dient, wesentliche Informationen aus
der Gemeindeleitung der Gemeinde weiterzu-
geben. So ist es moglich, die Gemeindeglieder
in den Entwicklungsprozess der Gemeinde
miteinzubeziehen, einerseits durch eine
gute  Kommunikationsplattform, anderer-
seits auch durch das gemeinsame Beten. Die
Gemeindeleitung gibt den Gemeindeabenden
hohe Prioridt, bereitet diese sorgfiltig vor
und nimmt nach Maoéglichkeit daran teil.
Ca. 50 Gemeindeglieder nehmen an den
Gemeindeabenden teil.
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Das gemeinsame Beten in der lokalen Gemeinde
kann sehr unterschiedlich aussehen. Manchmal
ist es eine Notsituation, die die Menschen spon-
tan bewegt, gemeinsam zu beten. Um aber kon-
tinuierlich am gemeinsamen Gebet zu bleiben, ist
eine bewusste Planung und Forderung notig.*®
Ich stimme So6ding zu, wenn er sagt, dass die
Forderung des Gebets in der Gemeinde ein Gebot
der Stunde ist:

Dass die Kirche, wie Jesus es wollte, ein Haus
des Gebetes wird — der Fiirbitte, der Klage, des
Lobes und des Dankes: heute ist kaum etwas
wichtiger als dies.””

Dr Stephen Schweyer teaches Practical Theology at
the Staatsunabhiingige Theologische Hochschule,
Basel, Switzerland
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Africa welcomes the universal Church.
The Lausanne III Congress in Cape Town

Pierve Berthoud

SUMMARY

The 4200 people present at the Congress in Cape Town
confirmed that the Lausanne movement represents one
of the most dynamic currents of the Christian Church
today. In Cape Town it was possible to appreciate the
evolution of the Lausanne movement: the continuity and
development of the vision, the areas of reflection and the
actions which need to be implemented. The priorities of
evangelising peoples who have not yet had the oppor-
tunity of hearing the gospel and of performing works of
compassion were again emphasised. The desire to show
the implications of the Christian faith in the public square

* * * *

RESUME

Les 4200 participants au Congrés du Cap ont attesté par
leur présence que le mouvement de Lausanne repré-
sente un des courants les plus dynamiques de I'Eglise
chrétienne aujourd’hui. Lors de ce congrés il a été pos-
sible de mesurer I'évolution du mouvement : la conti-
nuité et le développement de la vision, les domaines de
réflexion et d’action devant étre mis en ceuvre. L'urgence
d’atteindre les populations n‘ayant pas encore eu |'occa-
sion d’entendre |'Evangile et l'implication résolue dans
I'action sociale ont encore une fois été mis en avant. Par
contre le désir de réfléchir systématiquement aux impli-
cations de la foi chrétienne dans la cité représente un

* * * *

ZUSAMMENFASSUNG

Die 4.200 Teilnehmer am Kongress in Kapstadt haben
durch ihre Anwesenheit bezeugt, dass die Lausanner
Bewegung eine der dynamischsten Strdmungen
der christlichen Kirche der Gegenwart darstellt. Bei
dem Kongress war es moglich, einen Einblick in die
Entwicklung der Bewegung zu gewinnen, wie in die
kontinuierliche Entfaltung der Vision sowie theore-
tische Reflektion und deren praktische Umsetzung.
Ins Zentrum des Augenmerks wurde das dringliche
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is more innovative. This presentation of the global bibli-
cal perspective which enlightens all aspects of thought,
life and human action is more than welcome.

The first part of this article deals with the highlights
and some weaknesses of the Congress that can be con-
sidered as a major landmark in the history of missions at
the beginning of the 21st century. The second part deals
with different aspects of the Lausanne Commitment, a
remarkable document comprising a Confession of Faith
and a Call to action couched in the language of covenan-
tal love. The significant aspects of this document are pre-
sented, analysed and evaluated.

* * * *

apport nouveau. Ce souci de développer une perspec-
tive globale biblique qui éclaire tous les aspects de la
pensée, de la vie et de Iaction humaines est des plus
encourageant.

La premiere partie de cet article cherche a mettre en
évidence les points forts et quelques faiblesses du Congrés
du Cap qui peut étre considéré comme un moment mar-
quant de I'histoire de la missiologie en ce début du 271%™
siecle. La seconde partie de cette étude s’attarde plus
longuement sur I'Engagement de Lausanne. C’est un
document remarquable composé d'une Confession de
Foi et d'un Appel a I'action, le tout formulé dans le lan-
gage de |'amour propre a l'alliance. Les lignes de force
de ce document sont présentées, analysées et évaluées.

* * * *

Anliegen geriickt, unerreichte Bevolkerungsgruppen mit
dem Evangelium zu erreichen, mit der sich im sozialen
Wirkungsbereich daraus ergebenden Implikation. Ein
Novum hingegen war der Wunsch, systematisch tiber die
Auswirkungen des christlichen Glaubens auf das &ffent-
liche Leben nachzudenken. Mehr als willkommen ist die
Bemiihung um eine globale biblische Perspektive, die
Licht in alle Bereiche des Denkens, Lebens und mensch-
lichen Handelns bringt.

Der erste Teil des vorliegenden Artikels befasst sich mit
den Starken und auch einigen Schwichen des Kongresses,
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der als wichtiger Wegweiser in der Geschichte der
Missiologie zu Beginn des 21. Jahrhunderts betrachtet
werden kann. Der zweite Teil dieser Studie befasst sich
mit einzelnen Aspekten der Lausanner Verpflichtung.
Dies ist ein beachtliches Dokument mit einem

* * * *

My wife and I had the privilege of attending the
Congress on Evangelism, Lausanne III, held
in October 2010 in Cape Town. Dani¢le joined
the translators’ team while as a member of the
French delegation I was invited to be part of a
Global Think Tank on Government — Business —
Academia, which brought together some 80 busi-
nessmen, politicians and academics from all over
the world, with the purpose of identifying and
reflecting on the new trends within the contem-
porary world which Christians need to address
during the coming decade.

Finding oneself in the midst of a meeting made
up of 4200 people coming from 198 countries
was a unique experience. (The Chinese delegation
of 200 members was absent since hours before
their scheduled departure the Chinese authorities
refused to allow them to leave the country; they
were greatly missed.)

We must congratulate the organisers who were
remarkably efficient in enabling the Congress to
take place in the best possible conditions (trans-
portation, running of the programme, catering
service, organisation of the various halls for extra
meetings, information service, etc.). The organis-
ing team was made up of 1000 people! The qual-
ity of the service was a combination of practical
skills and God-inspired hospitality and care. Quite
refreshing!

The following study has been divided into two
parts: the Congress itself and the Commitment
produced by it.

The Cape Town Congress

1) Three poles

Having been present at the 1974 Congress in
Lausanne, I was able to appreciate the evolution
of the Lausanne movement: the continuity and
development of the vision, the areas of reflection
and the actions which need to be implemented.
First, three remarks will be made:

In Cape Town the emphasis was once more
placed on the necessity of pursuing the task of

Glaubensbekenntnis und einem Aufruf zum Handeln,
abgefasst in der Sprache geschwisterlicher Liebe. Die
bedeutenden Wesensziige dieses Dokumentes werden
dargelegt, analysiert und bewertet.

evangelising peoples who have not yet had the oppor-
tunity of hearing the gospel. This task includes the
availability of the Scriptures for these unreached
populations either in written translation or in oral
narration. It is also a call to the churches to con-
tinue and even intensify the proclamation of the
good news and the planting of new communities
(churches).

The works of compassion, social action and the
pursuit of justice, as well as respect for the dig-
nity of the human person, were also strongly
emphasised. The right balance between evangeli-
sation and social action is not always easy to find.
In one of the morning Bible studies, John Piper
emphasised the central place of the proclamation
of the Word in articulating these two aspects of
the Christian ministry. Several speakers addressed
this topic, underlining the importance of disciple-
ship and of adopting a lifestyle characterised by
humility, integrity and simplicity in response to the
‘gospel” of the prosperity movement as well as to
the rampant materialism of the West.

Finally, a third topic was put forward, primarily in
the Global Think Tank on Government—Business-
Academia:' the presentation of the Christian fuith as
a global perspective which enlightens all aspects of
thought, life and human action. For many believ-
ers, it is no longer possible to limit evangelical wit-
ness to their individual lives. The mission of God’s
word-wisdom is also to enlighten public life, its
choices, goals and ethics. In the midst of increas-
ing secularisation, the rise of Islam and the new
forms of paganism, how are we to communicate
the Christian perspective and the moral values it
conveys so that it irrigates and influences the cul-
tural, political and economic spheres? The fact that
Lausannelll addressed the question of Christian
presence and action in a broken world is both
timely and a subject for rejoicing. But there is still
a long way to go and a good many pitfalls to avoid,
especially the desire to exert an influence on soci-
ety that is pertinent and relevant without a suffi-
cient biblical grounding for thought and action. It
is important to remember that we are in the world,
but not of the world. The hope that is within us
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forbids us to confuse the kingdom of God with
any human, earthly utopia however attractive it
might seem! This third aspect is well stated in the
second part of the Cape Town Commitment (cf.
IT §I dedicated to the truth of Christ in the midst
of the present world). The theme of truth is dealt
with in relation to pluralism, employment, the
media, arts, technologies and the public forum.
Along with this encouraging awareness, we need
to identify more specifically the evils that must
be addressed® as well as define more rigorously
and study in depth the principles which guide the
believers’ reflection and action as they proclaim the
Lordship of Christ over all things, his thoughts,
his actions and his very existence.

2) Other themes

Besides the themes mentioned above, the fol-
lowing topics were treated with clarity, biblical
groundings and expertise during the Multiplexes:
pluralism and globalisation, new communication
technology, the challenges of bioethics and of the
environment, AIDS and human trafficking, the
training of a new generation of leaders and partner-
ships in setting up missions in the church. A very
large number of Dialogue Sessions were offered
on topics such as discipleship, theological train-
ing, freedom from the bondage of homosexual-
ity (a humane and balanced approach), the impact
of faith in the history of architecture (excellent),
colonialism and ethnicity (unilateral and ethno-
centred) and many more. The highlights of the
morning sessions were the Bible studies: thorough
expositions of the Epistle to the Ephesians by lead-
ing expositors followed by stimulating and edify-
ing times of sharing, discussion and prayer as the
table groups further explored the daily chapters.

3) Some minor critical remarks

The organisers sought to encourage personal con-
tacts and relationships by gathering the participants
around 700 tables (6 people per table) during the
plenary sessions. This was an excellent initiative.
During these public gatherings an attempt was
made to articulate witnesses and performances
(drama and music in particular), but as a conse-
quence, speakers such as Os Guinness, Tim Keller
and Benjamin Kwasli only had very little time (10
to 15 minutes) to deliver their papers. That was a
weakness! Subjects like truth, urban missions or
the witness to Muslims cannot be treated com-
prehensively in such a short time. Having said
that, the testimonies were very moving, especially
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those of churches living under the cross and given
by Christians confronted with violence and per-
secution including martyrdom. Regarding the
emphasis on the performing arts (theatre, music,
cinema), we can only rejoice in the significant role
they played at the Congress. At times though,
especially during the times of celebration, the
focus was more on the performance than on an
invitation to worship and prayer. No doubt more
reflection on creativity and its relationship to the
Word is needed.

The final ceremony with Holy Communion
was, however, a highlight of the Congress. Praise,
the proclamation of the Word, prayer and com-
munion in Christ were harmoniously balanced in
the midst of a celebration which compared well
with those of the temple in Jerusalem! Modern
hymns composed by gifted composers such as
Keith and Kristyn Getty or Frank Houghton were
sung by the assembly. The quality and depth as
well as the simplicity and the relevance of the clos-
ing ceremony were both remarkable and moving.
Two of its high points were the singing of the
Nicene Creed and the Prayers of Penitence and
Commitment.?

4) A new centre of gravity

The centre of gravity of the Church having moved,
the emphasis was rightly placed on the work of
God in Latin America and the Caribbean, Asia,
Africa and the Middle-East. Very little attention
was given to the Western World and to Europe
in particular. However, secularism, which finds
its roots in European humanism, without doubt
represents the main challenge for the Church of
Jesus Christ — even more so than Islam or the new
paganism — because it is present in one form or
another in all parts of the world. This may explain
why little emphasis was placed on the evangelisa-
tion of the academic world (high schools, colleges
and universities) and on apologetics (except in
some seminars) and its role in the communication
of the Gospel within contemporary cultures.
These critical remarks in no way undermine
the quality and the success of this great gather-
ing which addressed a vibrant call to the global
Christian community to renew their commitment
to the mission that the Lord has entrusted to his
body, the Church. Now is the time for evangelisa-
tion, for social action, for an efficient ethical wit-
ness in the public square, for reconciliation and for
Christians becoming brokers of a real peace in the
midst of the broken and wounded human commu-
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nities to which we belong. It is urgent to proclaim
with clarity and enthusiasm the Word of truth and
life revealed in the Scriptures, and fully manifested
in the life, death and resurrection of Jesus Christ,
our Saviour and Lord.

The Cape Town Commitment

The Cape Town Commitment has two parts: a
confession/declaration of faith and a commitment
to action, both couched in the language of love;
in other words, in the language of the covenant.
Obviously, we are speaking of the covenant of
grace initiated by the Lord himself and implying
the basic biblical motif of creation-fall-redemption
(one could add restoration and glorification). The
document was written by Chris Wright and his
team in a refreshing style which in no way hin-
ders the richness and the quality of its content. By
mapping out new horizons of thought and wit-
ness and opening renewed perspectives of action,
the authors of the Cape Town Commitment have
given the worldwide Church of Jesus Christ a
wonderful tool. It is worth spending time present-
ing some of the major aspects of this unique docu-
ment.

1) The Confession/Declaration of faith

The first part of The Cape Town commitment is
entitled, ‘For the Lovd we love: our Commitment of
Faitly. This Commitment of Faith represents the
response of the believer and the Church to the
initial grace and love of God. This is not surpris-
ing considering the centrality of love in the New
Testament and the emphasis placed on it, but at
the same time this emphasis is somewhat bold and
even provocative considering the use and abuse
of the notion of love in the contemporary world
including parts of the Christian Church. The con-
cept is often watered down and used as a slogan or
as a means to satisfy one’s desires or to justify one’s
weakness, not to say one’s sin! That is why in #he
first section the commitment is careful to specify
that the grace and love of God are intrinsically
linked to obedience and therefore to God’s will.
Then it goes on to add some significant qualifica-
tions: ‘Such love means to be like Christ Himself:
robust in endurance, yet gentle in humility; tough
in resisting evil, yet tender in compassion for the
suffering, courageous in suffering and faithful
cven unto death.”® In fact, when one considers
the overall picture of Part I of the Commitment,
it is an exposition of the doctrine of love, both

divine and human, formulated in personal terms
most appropriate to a covenant relationship that
incorporates all of creation. Indeed the triune God
has undertaken to redeem mankind in Jesus Christ
$0 as to usher in the renewal of all things and the
ultimate transfiguration of heaven and earth.

In the second section the Commitment concen-
trates on the uniqueness of the living God who is
worthy of praise and glory. In this section there is a
remarkable quote by John Stott on the passion the
Christian is to manifest for the glory of the living
God, ‘burning and passionate zeal... for the glory
of Jesus Christ’ (1.2b).5

The following three sections are dedicated to the
love of the Trinity which offers a comprehensive
and brilliant synthesis of the triune, infinite and
personal God. Perhaps the section dealing with
the first person of the Trinity, God the Father, the
creator of all things, could have been made more
explicit (I.3a).°

As to the third person of the Trinity, emphasis
is rightly placed on the ‘power of the Holy Spirit’
(six references in I1.5a, b, ¢), though without any
mention of wisdom. One of the ways to avoid ‘the
abuses that masquerade under the name of the
Holy Spirit” (I.5¢) is to stress both the power and
the wisdom of the Spirit.

Then, and only then, comes the sixth section on
the love of God’s Word. This is most appropri-
ate as the emphasis is now on the triune, living
God, who has revealed and communicated his
wisdom in the categories of human language. In
this passage, the Commitment strikes a very good
balance between narrative and conceptual truth,
showing that these two forms of conveying truth
are not opposed but complementary (1.6b, ¢). The
Scriptures attest abundantly to both ways of for-
mulating truth.

The seventh section deals with an important
issue, that of loving God’s world. It discusses the
love of creation, nations, the poor and suffering
and of one’s neighbours. The first two paragraphs
are crucial and relevant within the worldwide com-
munities as they deal with the stewardship of crea-
tion (1.7a) and ethnic diversity (1.7.b). Regarding
‘God’s redemptive purpose of creation itself’, the
question arises whether creation, including society,
is the direct beneficiary of the Lord’s redemption
or an indirect beneficiary, as Paul seems to imply:
‘the creation waits in eager expectation for the
sons of God to be revealed’ (Rom 8.19, 18-25).7

The emphasis on ethnic diversity as ‘a gift of
God’ and on the Lord extending his blessing in
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Jesus Christ to all nations is most welcome in a
world where divisions, rivalry, discrimination and
racism are rampant. While indicating the impor-
tance of ‘preserving indigenous cultures and their
languages’, the Commitment also calls for critical
discernment: ‘... all cultures show not only posi-
tive evidence of the image of God in human lives,
but also the negative fingerprints of Satan and sin’
(I.7b.). This, of course, is also true of western cul-
tures! This emphasis on ‘critical discernment for
all cultures’ is of utmost importance not only as
we evangelise and plant new churches, but also as
we seck to bring about significant change, to pro-
mote biblical ethical values and a renewed sense of
human dignity in the public arena. This is where
a more careful study of God’s Word and law can
help us to develop a Christian mind and lifestyle
that offers new and exciting perspectives to our
contemporaries in all the spheres of society, aca-
demics, economics, politics and culture, includ-
ing the arts. Under the lordship of Jesus Christ
we need to offer a form of creative thinking and
action that is deeply rooted in and draws abun-
dantly from divine revelation and wisdom. We are
called to adapt and to be prophetic. Only then will
we be relevant and contribute, by the grace of the
Lord, to significant and lasting change. But let us
never forget, the triune God alone ushers in the
Kingdom of God!

The last three sections concentrate on the love of
the Gospel of God (1.8), on the love of the people
of God (1.9) and on the love of the mission of
God (1.10). These parts of the Commitment cover
familiar ground. The calls to unity, honesty and
solidarity (1.9a, b, ¢) when heeded, open the way
to healthy, mature and holy Christian commu-
nity life in marriage, the family and the Church.
Regarding the call to unity, not all divisions are
caused by ‘barriers of race, colour, social class,
economic privilege or political alignment’ (1.9.b).
Sometimes they can also be caused by one’s faith-
ful commitment to truth. In one of his last books
(often considered as his testament), Evangelical
Truth. A Personal Plea for Unity® John Stott
makes a clear distinction between the core doc-
trines of the evangelical faith, which are not nego-
tiable, and the adiaphora, those points of doctrine
that remain important but allow for differences of
interpretation, understanding and practice. All the
worldly barriers are major obstacles to unity but
truth belongs to the heart of true unity.

Over and over again, the Cape Town Declaration
invites Christians and churches to confess their
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shortcomings and to (re)commit themselves to the
Lord. It also warns against evils that so often under-
mine genuine Christian witness, and denounces
injustice both in the Church and in society that
mars the dignity of man and brings about violence,
suffering, chaos and destruction, dishonouring the
very name and glory of God.? This is most appro-
priate in a document that is formulated in terms of
the covenant involving personal beings and com-
munities as they enter into a relationship with the
living God. Accountability is an essential aspect of
the covenant relationship (Rom 1). This approach
is both sobering and encouraging, as it is essential
to Christian sanctification, maturity and involve-
ment in the Church and in society. With all that
in mind let us now consider the second part of the
Cape Town Commitment.

2) For the World we Serve: The Cape Town
Call to Action

The call to action flows naturally from the fact
that the declaration is couched in the terms of a
covenant. The believer and the Church are invited
to respond to God’s grace and love by loving and
obeying him. The introduction to the second part
sets the scene for this vibrant call addressed to the
worldwide Christian Church and its institutions:
‘our six major congress themes provide a frame-
work to discern the challenges facing the world-
wide Church of Christ and our priorities for the
future’.'

This second part is an excellent synthesis of
some of the major challenges we face at the begin-
ning of the 21st century; it doesn’t claim to be
exhaustive, nor does it deny that priorities might
differ in various parts of the world, but it is nev-
ertheless comprehensive. The first part of the
Commitment was formulated in more general
terms; the second part is much more specific in
spelling out the domains that need special atten-
tion and involvement. As these challenges call for
a firm commitment, they should trigger creative
thinking leading to personal, community, social
and cultural involvement, pregnant with meaning
and relevance. Much still needs to be done, but
already international, regional and local consulta-
tions and conferences have taken place to further
the cause of the Gospel and its practical implica-
tions both in the Church and in society. May these
efforts enable the Church of Jesus Christ to be the
light and the salt of the earth! In the following
lines, I will briefly summarise the six major chal-
lenges that have been set before Christians and
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their communities.

a) Bearing witness to the truth in a pluralistic
globalised world.

In this first section, truth is spelled out in relation
to the person of Christ, to the challenge of plu-
ralism, to the workplace, to the globalised media
and to the arts in missions. Emphasis is placed on
living and proclaiming the truth of the Gospel
‘as God’s plan for the whole universe in Jesus
Christ’. A welcome appeal to ‘robust apologetics’
is made in response to the challenges stemming
from ultramodern relativist pluralism, secularism
and aggressive atheism. Both the central aspects
of apologetics are commended: ‘arguing for and
defending biblical truth’ and appropriate, relevant
and prophetic communication of God’s counsel.
By challenging the secular — sacred divide, the
Commitment encourages all believing profession-
als to be involved in workplace missions. Whole-
life discipleship and ‘tentmaker’ ministries are also
highlighted.

Critical discernment is called for in the media
and in the arts as well as professional expertise and
creativity. We appreciate and welcome the mission-
oriented recommendations, but it is important to
remember that the primary calling of the Christian
is to glorify the triune God and to enjoy him for-
ever. To be sure, this is clearly stated throughout
the document, but at times, when dealing with
practical issues, the impression is conveyed that
mission is the primary finality, for example by
engaging in the arts or in the public arena. While
recognising that ‘in the world of mission the arts
are an untapped resource’ the primary purpose of
the arts is to honour and glorify the Lord (Ps 45).
In other words, the arts need no other justifica-
tion!

b) Building the peace of Christ in our divided
and broken world

This section begins with a very clear and beauti-
ful summary of the biblical teaching' on recon-
ciliation and its practical implications. Thus the
Commitment says: ‘True and lasting reconciliation
requires acknowledgement of past and present sin,
repentance before God, confession to the injured,
and seeking and receiving of forgiveness. It also
includes commitment by the Church to seeking
justice or reparation.’!!

The section then proceeds to deal with the fol-
lowing aspects of Christ-centred reconciliation:
Christ’s peace in ethnic conflict, for the poor and

oppressed, for people with disabilities and for
the suffering creation. In the paragraphs dealing
with ethnic conflicts, poverty and oppression, the
Commitment is specific in identifying evils and
thorough in its argumentation (II.2.A and B; 3
Intro.A). It denounces the silence and complic-
ity of Christians ‘within contexts of ethnic vio-
lence and oppression’ and calls for repentance.
Regarding the actions that need to be taken to
resolve ethnic conflicts and to alleviate poverty, it
would be helpful to specify the particular role of
the Church in contrast to that of the state. The
paragraph on the caring for people with disabilities
and on the recognition of their place and minis-
tries in the body of Christ is most welcome, as is
the emphasis that their impairment is not due ‘to
personal sin, lack of faith or unwillingness to be
healed’."?

The call to ecological responsibility and envi-
ronmental advocacy action naturally finds its
place in this section. It is crucial that Christians
be involved in this area so as to show how the
Christian worldview sheds light on this whole
field of concern and action, and to bring informa-
tion that will contribute to preventing ideological
manipulation. This paragraph would be more con-
vincing in its challenges if it had more substance
to it. The issue of climate change is more complex
than we first imagined. It is therefore imperative
to take into consideration all sides of the ques-
tion, especially when we are in the presence of
contradictory information so as to make a better
appraisal of human industrial responsibility in the
earth-warming process. In these matters, it is cru-
cial to strike the right balance and to recognise that
there are some phenomena that, as finite creatures,
we cannot control. The lordship of Christ requires
that we exercise dominion and stewardship with
genuine care and respect for his handiwork. We
can only agree with the Commitment when it
invites us to ‘repent of our part in the destruction,
waste and pollution of the earth’s resources and to
imagine a life style that does away with the idola-
try of consumerism’ (1.7), finding its inspiration in
the Lord’s will and wisdom.

¢) Living the love of Chvist among people of other
faiths

This section of the Commitment is of utmost

importance as it touches on one of the most

sensitive aspects of our worldwide cultures: reli-

gious pluralism and ultramodern relativism. It

argues that the love for one’s neighbour includes
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people of other faiths. The love of Christ calls
for Christians to suffer and sometimes to endure
martyrdom; love embodies and commends the
gospel of grace, respects the diversity of disciple-
ship, reaches out to scattered people and works for
religious freedom for all. The declaration strikes
a good balance between the imperative to evan-
gelise and the rejection of forced conversions, the
upholding of truth and the respect of the freedom
of the unbeliever, assertion of the uniqueness of
Christ and engaging in debate. The loving con-
cern for displaced people is most appropriate con-
sidering the level of migration in the world today.
Nevertheless some comments flow from the read-
ing of this section:

While disapproving of unworthy and coercive
proselytising, it is worthwhile to note that both
Jesus and Paul urge the non-believer to respond
positively to the Gospel. Thus, for example, in the
parable of the great banquet, the master of the
house tells his servant: ‘Go out to the roads and
country lanes and make them come in, so that my
house will be full’ (Lk 23:14 NIV). In fact, the
expression ‘make them come in’ means ‘compel,
insist’. It is a matter of urgency and a question of
life and death! (I11.1.A).

In the present cultural and religious climate the
word ‘dialogue’ is somewhat ambiguous since it
usually implies the equality of all religions so that
the unique and exclusive character of the Gospel
tends to be toned down. It is true, though, that
the Commitment does qualify ‘dialogue’ as engag-
ing in debate.

While it is imperative, by the grace of God, to
persevere in faithful obedience and love in the
midst of persecution and possible martyrdom, the
believer is also invited to call upon God to mani-
fest his justice in due time. Because of who God is,
the believer is sure that he lives in a moral universe
(II1.2, 3). Furthermore, suffering has no virtue in
itself. It bears fruit only when it leads to healthy
reflection and a reconsideration of God’s wisdom
and action.

God is sovereign as he reaches out for lost
human beings, created in his own image. He is
totally free as he moves as he pleases in the cultures
of this world. The call for respect for the diver-
sity of discipleship is both thought-provoking and
valuable, though it would be useful to articulate
it carefully with unity grounded in truth. What
is more surprising is the Commitment’s appar-
ent approval of the ‘Insider’s Movements’ found
in several religions. Further, the description given

66 * E[T 21:1

of these movements in the declaration is strongly
Christo-centric. This unfortunately is not always
the case. No doubt, syncretism is a threat found
among all Christians, including in the Western
world, but within a worldwide culture where plu-
ralism and relativism are rampant one would have
liked to find a carefully worded warning regarding
the genuine dangers of the Insider’s Movement!

d) Discerning the will of Christ for world

evangelisation
This section’s focus is on the major theme of all
three Lausanne conferences. Evangelism is the
centre of the fully integrated scope of our mission,
inasmuch as the gospel itself'is the source, content
and authority of all biblically valid mission (IV.E).
Emphasis is placed on meeting the challenge of
sharing the gospel with unreached and unengaged
peoples; on communicating it to oral cultures
which form the majority of the world population;
on discipleship training so as to raise a new genera-
tion of Christ-centred leaders within the Church;
on the strategic importance of developing urban
missions'? so as to reach the young, the migrant
populations, the culture shapers and the ‘poor-
est of the poor’; on child evangelism, encourag-
ing children and young people to become agents
of God’s mission, providing resources that really
meet their needs and protecting them from all
forms of abuse. The precision of the Commitment
on this question makes it even more powerful and
relevant. It mentions ‘violence, exploitation, slav-
ery, trafficking, prostitution, gender and ethnic
discrimination, commercial targeting and wilful
neglect’ (IV.5.C). One can also mention the new
gender ideology that argues that sexual differences
are essentially culturally conditioned. This theory
has devastating consequences for the education of
children.

A vibrant call to ‘pray with unity, focus, persist-
ence and biblically informed clarity’ ends this sec-
tion. It reminds us most appropriately that we are
partakers of the Lord’s integral mission. It is God
himself who sends labourers, who transforms the
heart of the lost with the truth of the Gospel, who
manifests his glory in Jesus Christ by the power
and wisdom of the Spirit, and who initiates the
growth of his kingdom.

e) Calling the Chuwvch of Christ back to humility,
integrity and simplicity

This call ‘back to humility, integrity and simplic-

ity’"* had a significant impact on the congress
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in Cape Town, no doubt because it touches on
some of the causes of the worldwide crisis we are
going through, but especially because it challenges
the Christian to embody a lifestyle that is in line
with his commitment to Jesus Christ. The sec-
tion invites the Church to walk in distinctiveness,
as God’s new humanity. Love as opposed to the
idolatry of disordered sexuality, humility as the
giving up of the idolatry of power, integrity as the
rejection of the idolatry of success and simplicity
as the relinquishment of the idolatry of greed are
characteristic of the new Christ-like humanity, its
fundamental components. These paragraphs are
sobering, but also an incentive and an encourage-
ment to use one’s creative and inspired imagina-
tion so that our lives might glorify God and be
a surprising and challenging witness in the midst
of the present generation. Two major issues are
addressed comprehensively as well as with clar-
ity, sensitivity and courage: the practice of disor-
dered sexuality and the teaching of the ‘prosperity
gospel’.

) Parvtneving in the body of Christ for unity in
mission

This theme was already strongly emphasised in the
Manila Manifesto.!® In fact, the second congress
‘gave birth to more than 300 strategic partner-
ships in world evangelisation’,'® so it is not sur-
prising to find it again in the final section of the
Commitment as it is strongly related to the credible
and effective mission of the Church. It centres on
the unity of the Church, the partnership in global
mission, the partnership of men and women, and
the need to give a missional orientation to theo-
logical education. In the paragraph dealing with
the partnership of men and women, we appreciate
the emphasis on the equality of all human crea-
tures before God, on the priesthood of all believ-
ers and the distribution of the gifts of the Spirit
to all. The Commitment recognises the different
views on the ministries of women in the Church
and recommends mutual respect, further in-depth
study of Scripture on this important question, and
repentance when the ‘manifest work of the Holy
Spirit in any sister or brother’ has been quenched.
The wording of this paragraph has been carefully
chosen and aims at arguing in favour of both unity
and diversity in the pattern of ministry that truly
‘reflects the servanthood of Jesus Christ’. Within
a cultural environment which systematically advo-
cates uniformity and the interchangeability of
roles, it is crucial to study the complementarity of

male and female ministries in the light of Scripture,
not only in the family, but also in the Church.
Such a renewed understanding and practice would
contribute to enrich the life and the edification of
the Church and enhance its witness as it seeks to
speak prophetically to the contemporary genera-
tion. As to the missional emphasis of a thoroughly
biblical, theological education, this is crucial to the
growth, the perseverance, relevance and maturity
of the Church.

In the conclusion of the second part, the
Commitment re-emphasises two of the major
themes: radical, obedient discipleship and radical,
cross-centred reconciliation. Both discipleship and
the love for one another belong to the heart of the
life and ministry of the true Church of Christ.

Conclusion

During the closing ceremony of Lausanne III in
Cape Town, Lindsay Brown gave the final address
in which he presented ‘the fourfold vision and
hope’ of the Congress. His four points constitute
an appropriate conclusion to the above presenta-
tion and comments:

‘First, for a ringing re-affirmation of the
uniqueness of Christ and the truth of the
biblical gospel, and a crystal clear statement
on the mission of the Church — all rooted in
Scripture.

Secondly, to identify key issues which the Church
needs to address in the coming decade.

Thirdly, to facilitate many fruitful friendships
and partnerships.

Fourthly, for many new initiatives in missions
and in the public domain.”"”

Both the Congress and the Commitment bear
eloquent witness to the initial realisation of this
vision and hope, and to the fact that it is already
bearing fruit. They have opened new venues of
thought and ministry. Both are stimulating, engag-
ing and promising! May the evangelical Church of
Jesus Christ receive them with thankful hearts and
welcome their challenges and thus contribute to
the furthering of the triune God’s glory and king-
dom in the years to come.

Pierre Berthoud is emeritus professor of Old
Testament (Aix-en-Provence) and chair of
FEET, the Fellowship of European Evangelical
Theologians.
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Notes

In the Think Tank the following topics were tackled
and discussed: Secularism and the New Atheism;
Policy and the new technologies: how the Christian
faith should inform our response; Creation, Care
and Health care; Light and Salt in the current world
of business; Corruption on the public square; The
spread of Islam: Christian leadership in a Muslim/
Christian context, etc.

The paragraph entitled ‘The world which we do not
like” is very short (cf. The Cape Town Commitment
1.7f)!

Cf. the brochure, Closing Ceremony. A new musical
setting of the Kenyan Service of Holy Communion,
for the words of the different parts of the liturgy.
The whole service was a compelling invitation to
prayer, to praise and to worship of the Triune God.
It brought about, in the midst of this great gather-
ing, a deep sense of the majesty of God and of com-
munion, of belonging to the body of Christ.

The Cape Town Commitment, The Lausanne
Movement, Part 1.1d.

Apart from John Stott, the Commitment quotes
from the Lausanne Covenant (twice), the Manila
Manifesto (once) and the Micah Declaration on
Integral Mission (once). This is evidence that
this declaration is building on the two preceding
Lausanne statements; a careful comparison of the
three documents shows unity, diversity and devel-
opment.

In the Old Testament God the Father speaks of the
redemption of Israel as a nation, but in some pas-
sages the emphasis is on the creative activity of God
(Deut 32:6, Isa 64:8 and Mal 2:10). God’s creative
activity is not limited to creation; redemption is also
conceived as a creative act.

Further clarification of this issue is needed, at least
in the formulation of how creation and society are
included in God’s redemptive purpose. This is also
apparent in the last section where one reads: ‘God
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will transform the creation broken by sin and evil
into a new creation in which there is no more sin
or curse” (I.10 Intro). We basically agree but the
expression ‘to transform... into a new creation’ is
somewhat ambiguous. The Scriptures speak of the
present creation (heaven and earth) passing away
and of God creating new heavens and a new earth.
It would seem more appropriate to speak of the
transfiguration of creation (cf. 1 Cor 15); cf. second
part of this article.

John R.W. Stott, Evangelical truth: a personal plen
for unity, integrity and faithfulness (Leicester: IVD,
1999).

In all these ten sections calls to confession, repent-
ance and (re)commitment as well as warnings and
denunciations are present in one form or another.
Most of the injustices that are denounced are for-
mulated in general terms, appropriate for this type
of document. A more specific description of the
evils that are questioned would strengthen the argu-
ment, For example in section 7, the last paragraph,
“The world we don’t love’, contains a brief descrip-
tion of ‘the world of human and satanic rebellion
against God’. Only ‘sinful desire, greed and human
pride’ are specified. One would have expected a
more comprehensive description of the ‘world we
don’t love’. On the other hand the Commitment
on a number of occasions names specific evils and
injustices, cf. our comments on the second part, a
‘Call to Action’.

Part I, Introduction.

TTieeAs

11.4.D.

Half of the world population now lives in cities.
Already mentioned in the first part of this article.
The Manila Manifesto, the Lausanne Movem=nt
B.9.

Cape Town Commitment, Preamble.

Lindsay Brown, ‘We have a Gospel to Proclaim™
Cape Town 2010, at www.Lausanne.org/conversa-
tion.



EJT (2012) 21:1, 69-94

0960-2720

Book Reviews — Recensions — Buchbesprechungen

* * * *

FErom the Finger of God: The Biblical and
Theological Basis for the Threefold Division of
the Law

Philip S. Ross

Tain: Mentor, 2010; 426 pp. £12.99 pb; ISBN
9781845506018

RESUME

Philip Ross considére dans cet ouvrage la conception
classique de la loi mosaique qui y discerne trois catégo-
ries distinctes : les lois morales (toujours en vigueur), les
lois cérémonielles (qui ne sont plus en vigueur) et les lois
civiles (qui sont encore d'actualité quant a leurs principes
généraux). Bien que cette conception ait été récemment
critiquée, il montre que c’est la la doctrine catholique de
I'Eglise, et qu’elle est en plein accord avec I'intention de
la loi telle qu'elle a été donnée a |'origine. Il examine soi-
gneusement les données bibliques et manifeste une bonne
connaissance d'un large ensemble de travaux ayant trait a
ce sujet.

SUMMARY

In this book Philip Ross examines the classical division of the
Mosaic law into three distinct elements: moral (ever-bind-
ing), ceremonial (no longer binding) and civil (binding in its
general principles). Although this division has been under
attack lately, Ross shows that it is the catholic doctrine of
the Church and that it is consistent with the intention of the
law as originally given. He pays close examination to the
biblical material and shows an acquaintance with a wide
range of secondary literature on this subject.

ZUSAMMENFASSUNG

In seinem Buch untersucht Philip Ross die klassische Ein-
teilung des mosaischen Gesetzes in drei unterschiedliche
Bereiche, namlich den moralischen (fortwihrend giiltig),
zeremoniellen (nicht mehr bindend) und den zivilen
Bereich (mit bindenden allgemeinen Prinzipien). Obwohl
diese Dreiteilung unlingst kritisiert wurde, zeigt Ross auf,
dass sie die katholische Lehre der Kirche ausmacht und mit
der urspriinglichen Absicht des Gesetzes iibereinstimmt. Er
untersucht das biblische Material ganz genau und ist auch
mit einem betrachtlichen Umfang an Sekundérliteratur zu
diesem Thema wohl vertraut.

* * * *

Paul’s question in Galatians 3:19, ‘Why then the law?’
resonates with every serious exegete of the Scriptures.
The line of purpose and promise seems to run seamlessly
from the protoevangelium of Genesis 3:15 through the
successive covenantal epochs, interrupted only by the
giving of the law through Moses. What was the purposc

* * * *

and function of the law within an otherwise evangelical
and promise-focused salvation? That was a problem in
Paul’s day, and it is a problem still.

The Westminster Confession of Faith articulates a
view of the law which was pretty much standard across
a range of theologies until fairly recently. As Philip Ross
puts it in this book, to the question ‘Am I still bound to
obey the Mosaic law?’, the threefold division says ‘Yes
and no’. ‘The Mosaic law does not apply without excep-
tion to the Christian, but nor can we dispense with it
altogether. One part of the law is non-binding, another
binding in its underlying principles, and another ever-
binding’ (2). This echoes the traditional view that there
are three dimensions to the Mosaic law: moral, cere-
monial and civil. Ross argues that this was the catholic
doctrine of the Church from the earliest era, and that
only in recent times it has been questioned. Indeed, he
suggests that these two elements — the catholicity of the
doctrine and ‘the manner of its recent dismissal’ (33),
are the two factors that make it a worthy topic of study.

Beginning with Moses (surely a valid hermeneutical
approach!), Ross examines the vocabulary used within
the legal material of the Old Testament itself. In par-
ticular, he is concerned to ask whether the Decalogue
is distinctive within the corpus of Old Testament laws
and whether, therefore, it ought to be dealt with dif-
ferently. Was Aquinas correct to suggest that the phrase
‘commands, decrees and laws’ (Deut 6:4) pointed to a
threefold division? Can we properly distinguish between
civil laws and ceremonial? And is a threefold division
enough?

Ross’s handling of these questions is thorough and
exacting. He is correct to suggest that the phrase ‘and
he added nothing more’ in Deuteronomy 5:22 points
to the distinctiveness of the Decalogue. He also takes
Christopher Wright to task for not understanding the
threefold division correctly and for trying to impose
a more elaborate structure which does not do justice
to the text. Ross is also correct to challenge what has
become a given in hermeneutical discussion and inter-
pretation of the law: that the threefold division has
become ‘sabbatarianism’s guilty accomplice’ (165).
With the volume edited by D.A. Carson From Sabbath to
Lovd’s Day (Grand Rapids: Zondervan, 1982) a polemic
was raised against the transference of authority from the
Old Testament Sabbath to the New Testament Lord’s
Day, and that polemic continues in New Perspective and
in New Covenant Theology. Ross argues convincingly,
however, that this is to misread both the Old Testament
and the New; in his discussion on Jesus’ claim that he
did not come to abolish the law but to fulfil it, he sum-
marises it in this way: ‘[ Jesus’] followers will follow and
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teach the commandments in a way that is in continuity
with the law’s intent, the prophetic oracles and Jesus’
teaching as recorded in Matthew 5” (219).

This is exactly right, and Ross’s articulation of this
thesis makes his book an invaluable contribution to
contemporary discussion on the place of the law. The
threefold division is simply a recognition that part of
the law corpus was given with the intention of being
temporary, and part with the intention of being primary
and binding. Through both the prophetic writings and
the teachings of Jesus, the moral core of the Decalogue
is held forth as that which is binding on all humans at
all times.

Careful exegesis and discussion of the relevant mate-
rial characterise this work throughout. It is true — and
the author knows it - that ‘no single passage of Scripture
clearly states the threefold division of the law’. Yet he is
correct to argue that ‘if the source of Christian confes-
sionalism is Scripture — read as a coherent, progressive
and self-interpreting whole — then the threefold division
of the law need not roll over and die’ (353). Indeed, it
must not, for this is no arbitrary classification imposed
on the text, but a recognition throughout Scripture, as
Ross demonstrates, that not every part of the law is of
equal ultimacy. We are indebted to Philip Ross for this
carefully argued and clearly written contribution to an
all-important topic.

Iain D. Campbell
Isle of Lewis, UK

The Pastor as Scholar and The Scholar as Pastor.
Reflections on Life and Ministry
John Piper and D.A. Carson; Owen Strachan
and David Mathis (eds.)

Wheaton: Crossway, 2011; 124 pp. pb., £5.97; ISBN
1433526476

ZUSAMMENFASSUNG

Dieses kurze Buch stammt von den hochrangigen Evange-
likalen John Piper und Don Carson und befasst sich mit der
Vereinbarkeit von pastoraler und wissenschaftlicher Beru-
fung. Der Abschnitt Pipers schildert dessen Erfahrungen im
Bereich von Studium und Promotion, was sein Verstind-
nis von einem intellektuell geprigten Dienst beeinflusst
hat. Carsons Teil berichtet auf dhnliche Weise von dessen
Erfahrungen im pastoralen und akademischen Dienst.
Obwohl das Biichlein ein wichtiges Thema anschneidet,
besteht sein hauptsichliches Manko wohl darin, dass es
den Begriff Wissenschaftler’ nicht ausreichend definiert.
Dieses Problem bringt dann weitere mit sich, wenn es um
die Abhandlung des Themas ,Pastor und Wissenschaftler’
geht. Dies schrankt die Wirksamkeit des Buches ein.

SUMMARY

This short book, written by the high profile evangelicals
John Piper and Don Carson, sets out to engage with the
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convergence of pastoral and scholarly vocations. Piper’s
section outlines his experience of seminary and doctoral
study, followed by the sense in which this informs his
approach to an intellectually informed ministry. Carson’s
chapter similarly tells of his experience in the pastorate and
the academy. Although the book raises an important topic,
its central failing is perhaps that it does not adequately
define ‘scholar’: a problem that creates various others in
its handling of the pastor-scholar issue. Because of this, its
effectiveness is somewhat limited.

RESUME

Ce court ouvrage, écrit par deux auteurs évangéliques
renommés, traite du rapport entre la vocation pastorale et
la vocation académique. Piper évoque son expérience des
études théologiques en faculté puis au niveau doctoral et
indique comment cela détermine sa maniére d’aborder le
ministére pastoral en donnant sa place au travail intellec-
tuel. Carson évoque |ui aussi son expérience du ministere
pastoral et du travail académique. Bien que consacré a un
sujet important, cet ouvrage présente peut-étre le défaut
majeur d'omettre une définition adéquate de ce que I'on
nomme « académique ». Cette carence engendre divers
autres problémes dans sa maniére d’aborder son sujet et sa
pertinence s’en trouve quelque peu limitée.

* * * *

This short book comprises addresses given by John
Piper and Don Carson on the topic of how one serves
as either a pastor-scholar or as a scholar-pastor. The
opening chapter, written by Owen Strachan, introduces
this topic in relation to the writers. The American Piper
and the Canadian Carson initially followed similar post-
seminary paths. Both headed to Europe to pursue doc-
toral studies, the latter to Cambridge and the former to
Munich. Despite this similarity, their paths nonetheless
took an inverse pattern. Following seminary and doctor-
ate, Piper began an academic career which soon led to
a lifelong commitment to the pastoral ministry; Carson
initially served as a pastor before beginning his doc-
torate and then embarking on a noteworthy seminary
career. Accordingly, this book markets itself as bringing
a pastor-scholar and a scholar-pastor together to help
those who find themselves between these two vocations.

I approached this book having recently moved from a
pastoral role (my PhD years were spent juggling pastoral
work and academic research) in Scotland to a primarily
academic role in the Netherlands. As such T brought
various personal questions to the text and hoped it
would help clarify my sense of vocation between my
previous and current roles: can and should a theological
academic in such a context continue to self-identify as
a pastor? Can and should one aim to keep up scholarly
contributions after leaving the academy for the pastor-
ate? However, I found the book to contain various limi-
tations that curtail its usefulness in this respect.

Piper and Carson each contribute one chapter, both
of which began life as earlier conference addresses given
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at Trinity Evangelical Divinity School in 2009. Piper’s
chapter gives an account of his early spiritual and intel-
lectual influences, followed by the retelling of his col-
lege, seminary and doctoral years. Particularly in terms
of his PhD studies, Piper’s account of his engagement
in Munich is largely negative. He worked among lib-
cral New Testament scholars with whom he felt he had
little in common. That the experience was not one he
enjoyed is evident: ‘I used my Fuller-taught method
of observation and analysis to write an acceptable dis-
sertation, and then left Germany as quickly as I could.’
(42) Disappointing in this regard is that Piper offers no
constructive account of how an evangelical theologian
might relate to non-evangelical academic colleagues.

A significant portion of Piper’s chapter is taken up
with his Christian Hedonism concept. In his inimitable
style, he offers an explanation of how God is most glori-
fied in us when we are most pleased in him. This notion
obviously takes a central place in all of Piper’s thinking
but it is one he has expounded at length in numerous
other places, and as such it seemed rather unnecessary
to repeat it here where his audience expects to read pri-
marily about the convergence of pastoral calling and
scholarship.

The remainder of his chapter explains how Piper
understands the term ‘scholar’. In summary, a scholarly
pastor is defined as one who engages his mind as he
ministers. Such a pastor is theologically and exegetically
rigorous, but his ‘scholarship’ is defined without any
relation to the academy. For one trained in a European
context, Piper offers a very non-European definition of
scholarship.

Carson’s chapter begins with the acknowledgement
that it is difficult to provide a concrete definition of the
word ‘scholar’. He notes that in the European sense, the
title *scholar’ is always given by one’s peers in relation to
significant academic contribution, and is thus inextrica-
bly linked to the academy. However, having noted the
ambiguity of the term, he does little to provide clarifica-
tion. (Perhaps the major shortcoming of this book is
that it never properly defines half of its subject matter.)
Like Piper, Carson recounts his path through university
education. At Cambridge, his Doktorvader was a Roman
Catholic monk who espoused a higher critical reading
of the New Testament. Carson’s account of his doctoral
studies reads far more winsomely than that of Piper: he
makes such study in a mainstream environment appear
stretching, interesting and worthwhile for a young evan-
gelical. Anecdotally, he provides helpful material for
evangelical students pursuing doctoral degrees under
non-evangelical supervisors: he adopted a respectful,
interested attitude towards his supervisor and fellow
students, and offers helpful reminders that the doctoral
student needs to be involved in a local church. How-
ever, Carson focuses more on how he acted than on why
he did so. We are still waiting for a rigorous explora-
tion of the principles, rather than practices, of orthodox
doctoral students who choose to pursue doctoral stud-

ies under less conservative supervisors. (Perhaps such
a study would prove more fruitful in examining such
theologians as Adolf Schlatter and Herman Bavinck,
for whom the choice to study under liberal theologians
arguably came at a greater personal cost?)

Carson’s seems the more useful of the two chapters.
Piper’s view of his doctoral years is neither constructive
nor useful. Is there truly nothing more encouraging to
tell evangelical doctoral students in similar situations?
Furthermore, the centrality of Christian Hedonism in
his approach to the pastor-scholar model means that if
one is unconvinced by his signature emphasis, the con-
sequent pastor-scholar paradigm will also appear uncon-
vincing.

This book is useful primarily in the topic it raises.
Questions abound concerning the vocations of pastor
and scholar, and these questions will only become more
significant as ever increasing numbers of seminary grad-
uates pursue doctoral degrees. However, this book by
no means offers the last word on these questions.

James Eglinton
Kampen, Netherlands

“The Responsibility of the Church for Society’ and
Other Essays by H. Richard Niebuhr
Library of Theological Ethics
Kristine A. Culp (ed.)

Louisville /L.ondon: Westminster John Knox Press,
2008, 155 pp., £20; ISBN 978-0-66423-048-7

SUMMARY

Kristine A. Culp presents essays by H. Richard Niebuhr
(1894-1962), one of the most influential theological ethi-
cists of the twentieth century. She introduces his theologi-
cal thinking and presents his ‘method of polar analysis’.
The reviewer is convinced that these essays are important
for reflection on the church’s social responsibility today.
These classic texts are weighty enough to be reprinted and
published again and the volume is an important contribu-
tion to the understanding of American Protestant theology.
Niebuhr can be a great inspiration for social ethics.

RESUME

Kristine A. Culp rassemble ici des articles de H. Richard
Niebuhr (1894-1962), qui aura été I'un des plus influents
penseurs de I'éthique théologique du XX¢ siécle. Elle pré-
sente sa pensée théologique et sa « méthode d’analyse
polaire ». Ces essais revétent une importance certaine
pour la réflexion sur la responsabilité sociale de |'Eglise
aujourd’hui. Ces textes connus valent largement la peine
d'étre réédités et 'ouvrage constitue une contribution
importante a la compréhension de la théologie protestante
américaine. Niebuhr peut stimuler grandement la réflexion
dans le domaine de |'éthique sociale.
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ZUSAMMENFASSUNG

Kristine A. Culp bringt Aufsitze von H. Richard Niebuhr
(1894-1962), einem der einflussreichsten theologischen
Ethiker des 20. Jahrhunderts. Sie gibt eine Einfiihrung in
sein theologisches Denken und stellt seine Methode der
,polaren Analyse” dar. Der Autor der Buchbesprechung ist
davon iiberzeugt, dass diese Aufsitze bedeutend sind fiir
die Reflektion tber die gegenwirtige soziale Verantwor-
tung der Kirche. Diese klassischen Texte sind von derar-
tigem Gehalt, dass sie erneut gedruckt und veréffentlicht
werden konnten. Der Band stellt einen wichtigen Beitrag
zum Verstindnis amerikanischer protestantischer Theolo-
gie dar. Niebuhr kann eine wichtige Inspiration fiir den
Bereich sozialer Ethik geben.

* * * *

The Library of Theological Ethics is designed to present
a selection of important texts that would otherwise be
unavailable for scholarly purposes and classroom use. The
editors of the series will make more extensive use of clas-
sic texts in order to enable scholars and teachers to train
new generations of theologians, ethicists and ministers.

For this volume the editor, Kristine A. Culp, has
chosen essays by H. Richard Niebuhr (1894-1962) who
was one of the most influential theological ethicists of
the twenticth century. The editor gives an introduc-
tion to Niebuhr’s theological thinking and presents
his ‘method of polar analysis’. The idea is to suggest a
fully dialectical pattern of theological thinking in which
contrasting positions neither simply oppose each other,
nor are readily resolved into each other, but continue
to convert and generate among themselves. Kristine
Culp underlines that this ever-converting, generative
approach of Niebuhr’s yields a basic picture of the reality
of life before God as an emergent field of tensions and
transformations. This approach replaces a view of theol-
ogy as offering a master strategy for resolving the ambi-
guity of the Church and contrasts with efforts focused
on ensuring institutional or dogmatic stabilisation.

The chosen essays are arranged in three parts. Part
I deals with ‘Division and Disorder in the Church” and
contains essays from the years 1929 to 1948. Part II
takes up ‘The Reality and Responsibility of the Church’
and includes Niebuhr’s emphasis on Christianity as a
movement and the emergence of his ‘method of polar
analysis’, his affirmation of the Church as a reality and
not an ideality, and his powerful interpretation of the
purpose of the Church as the increase of the love of God
and neighbour. The essays in this part are from the years
1937 to 1956. Part III contains essays from the years
1948 to 1960 under the title “The Churches and the
Whole Human Community’. These essays repeat the
reality and responsibility of the Church in relation to an
ecumenical vision of the whole inhabited human world,
and extend the themes of reconciliation and ongoing
reformation to the wider world.

The editor recommends that the reader starts with
the essay “The Responsibility of the Church for Soci-
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cty’ (1946) or “The Churches and the Body of Christ’
(1953). Alternatively, the concluding essay, ‘Reforma-
tion: Continuing Imperative’ (1960), offers Niebuhr’s
own assessment of his developing and abiding concerns.
The essays have greatest coherence when they are read
in the roughly chronological order in which they have
been arranged.

Talking about the responsibility of the Church
for society, Niebuhr warns against the temptations of
worldliness and isolationism. Instead of asking ‘What
does the Lord require?” the worldly church has fallen
into the temptation to ask ‘What does the nation or
the civilization require?’ Such a church thinks of itself
as responsible to society prior to God rather than to
God prior to society. Its end is more the promotion of
the glory of society than that of God. Isolationism is
the heresy opposite to worldliness. It appears when the
Church seeks to respond to God but does so only for
itself. The isolated church regards the secular societies
with which it lives as outside the divine concern. Nie-
buhr’s alternative is a Church which practises apostolic
responsibility and behaves as the friend of publicans and
sinners. The social responsibility of the Church needs
also to be described as that of the pioneer. The Church
becomes a pioneer and representative of society in the
practice of equality before God, in the reformation of
institutions, and in the acceptance of mutual responsi-
bility of individuals for each other. For Niebuhr, love of
God and the neighbour must be demonstrated directly
through the Church’s social responsibility.

The volume concludes with Niebuhr’s own retro-
spective evaluation of his theological thinking. In the
early 1930s he abandoned his connection with the
ethics- and religion-centred way of thinking about God
and humanity which is generally called liberal. Instead
he became affiliated with the movement variously called
dialectical theology, theology of crisis, neo-orthodoxy
and Barthianism, but in 1960 he wrote that he had dis-
sociated himself from Karl Barth’s theology. He wanted
to argue that nothing in history is fixed — neither liberal-
ism nor orthodoxy, neither church-union nor churchly
relevance to the world. My primary concern today, he
says, is not to protest. It is still that of the reformation
of the Church. Niebuhr concludes his Apologia pro vita
sua by saying: ‘I still believe that reformation is a per-
manent movement, that metanoia is the continuous
demand made on us in historical life.

After reading Niebuhr’s essays, I am convinced that
they still have something substantial to say about the
church’s social responsibility today. These classic texts
are weighty enough to be reprinted and published
again. The volume is an important contribution to the
understanding of American Protestant theology in the
middle of the twentieth century. Niebuhr’s loyalty to
Christ, gratitude to God and responsibility for the world
can still be of great inspiration for systematic theology,
especially in the field of social ethics.

Torleiv Austad, Oslo
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The Audience of the Gospels. The Origin and
Function of the Gospels in Eavliest Christianity
Library of New Testament Studies 353
Edward W. Klink III (ed.)

London: T&T Clark, 20105 hb. viii + 184pp. $130;
ISBN 978-0-567-04536-2

ZUSAMMENFASSUNG

Der vorliegende Band widmet sich der Diskussion der
These Richard Bauckhams und anderer, die besagt, dass
die vier Evangelien nicht nur fiir eine bestimmte christliche
Gemeinschaft im ersten Jahrhundert geschrieben wurden,
sondern fiir die Kirche insgesamt. Der Herausgeber Klink
fiihrt in das Werk ein und beschliesst auch den Band.
Bauckham selbst antwortet seiner Hauptkritikerin Margaret
Mitchell ausfiihrlich. Weitere Aufsitze betrachten die
apokryphen Evangelien und das antike Genre der Vita und
argumentieren, dass diese nicht im Widerspruch zur These
Bauckhams stehen. Das Buch steuert einen niitzlichen
Beitrag zu einer entscheidenden Debatte bei.

SUMMARY

This volume is devoted to discussion of the thesis of Richard
Bauckham and others that the four Gospels were not writ-
ten for the benefit of one first-century Christian commu-
nity only but for the entire church. Editor Klink introduces
and closes the volume and Bauckham himself extensively
replies to his main critic, Margaret Mitchell. Other essays
look at the apocryphal Gospels and the ancient genre of
bios (vita), arguing that they don't contradict Bauckham’s
thesis. The book is a useful contribution to a vital debate.

RESUME

Cet ouvrage considére la theése, défendue par Richard
Bauckham et dautres, selon laquelle les quatre évangiles
n‘ont pas été rédigés a l'intention de la seule communauté
chrétienne du premier siécle, mais pour I'ensemble de
I'Eglise. L'éditeur, Edward Klink a rédigé I'introduction qui
ouvre ce livre et le texte de conclusion. Bauckham lui-
méme répond longuement a Margaret Mitchell, principale
critique de sa thése. D'autres contributions traitent des
évangiles apocryphes et du genre de la biographie dans
le monde gréco-romain ancien, en s'efforcant de montrer
qu'il n'y a pas la matiere invalidant la thése de Bauckham.
Uouvrage apporte une contribution utile a un débat
important.

* * * *

Richard Bauckham has served Church and academy well
by raising the issue of the intended readership of the
Christian Gospels. In a volume with essays by himself
and others, entitled The Gospels for all Christinns (Eerd-
mans 1998), he argued that all four Gospels were writ-
ten for all the Church. They may have been written in
a specific community but they were not intended for
that community alone and still less were their contents
tailored to the needs of these (hypothetical) communi-
ties. If correct, this thesis should decisively change the

redaction-critical study of the Gospels.

With Bauckham’s help his pupil Edward Klink has
now published a volume of essays which aims to con-
tinue the reflection in Bauckham’s spirit and thus to
cement the new paradigm. Klink opens the collection
with an overview of the debate that was sparked by the
original publication. He also looks briefly at some pub-
lications before 1998 which pointed forward to what
he sees as a paradigm shift. His contribution is limited
to the American scene. In the second essay Michael F.
Bird studies the non-canonical Gospels and concludes
that Bauckham’s paradigm cannot be invalidated by
appealing to them. As far as we can know anything
about them, they too were probably written for wide
circulation. Justin Marc Smith discusses Greco-Roman
biographies (bioi / vitae), the genre to which the Gos-
pels probably belong, proposing a new classification:
some are about people from the past and others about
(near) contemporaries of the author; among the latter,
some were written for a distinguishable audience but
others not. Smith argues that the authors of contempo-
rary biographies often had personal relationships with
their subjects and were hoping for very wide audiences.
He sees the Gospels as such contemporary biographies,
written for a wide readership.

Richard Bauckham himself replies to his fierce critic
Margaret Mitchell (Chicago) regarding the relevance of
patristic evidence. He argues that whatever the Fathers
may have thought about the communities in which the
Gospels originated, they were aware that their intended
readership was wider than that. Even if Mark and John
allegedly wrote at the request of others, general circula-
tion of their books was intended and their locations had
no hermeneutical implications. Against Mitchell, Bauck-
ham argues that in their actual exegesis the Fathers are
never influenced by the presumed Gospel audiences.

The next essay is by Craig Blomberg, who secks the
middle ground between the old and the new paradigms:
“The Gospels were written for specific communities but
also in hopes [sic] that they would eventually reach as
many Christians as possible.” (133). Surprisingly, Blomb-
erg goes over the issue of the Fathers again, criticising
Bauckham. I suspect that he misses the point Bauckham
is trying to make. Anyway, he never comes up with a
specific example of how knowledge of the hypothetical
first recipients of a Gospel should influence our read-
ing of it. It is a weakness of the book that Bauckham
and Blomberg do not interact with each other’s essays;
Bauckham should have been given the opportunity to
respond not only to Mitchell’s prior criticism but also
to Blomberg’s.

Chapter 6 is by Adele Reinhartz who argues that
Bauckham’s arguments are inconclusive and not very
important after all. Some of her arguments are silly,
such as the suggestion that Luke wrote for an audience
of one, Theophilus. She does show that Bauckham’s
arguments are not logically binding but, in my opin-
ion, fails to appreciate that the old paradigm cannot be
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proven either. She rejects Bauckham’s view that John
3:24 and 11:2 show that the Fourth Evangelist knew
Mark’s Gospel and expected his readers to know it as
well, arguing that the Evangelist may just as well presup-
pose knowledge of oral traditions. Edward Klink brings
the collection to a close by summarising and critically
discussing the other essays.

In view of the exorbitant prices that T&T Clark
charge for hardback books, the book is rather thin. One
misses chapters in which each of the four Gospels is dis-
cussed in more detail. The book contains a bibliography
and indexes, but also typos. I can only hope that the
debate will continue in other places.

Pieter ]. Lalleman
Spurgeon’s College, London

Reformed Dogmatics
Herman Bavinck
Abridged and edited by John Bolt

Grand Rapids: Baker Academic, 2011
847 pp., hb. $59.99; ISBN 9780801036484

RESUME

Cette publication récente vient a la suite de |'édition
anglaise complete de la dogmatique réformée en quatre
volumes de Herman Bavinck. Le présent ouvrage est une
édition abrégée (qui comporte néanmoins 847 pages)
basée sur I'édition anglaise compléte. On y a parfois modi-
fié 'ordre de la matiere pour |'adapter a la structure du
texte abrégé. Bien qu'il semble privilégier le traitement
dogmatique dans I'ceuvre de Bavinck, il parvient néan-
moins a donner habilement une idée de la maniére riche
dont Bavinck aborde ['histoire de la dogmatique. On ima-
gine que cette réalisation remarquable constituera une
introduction précieuse a I’ceuvre de Bavinck pour bien des
lecteurs.

SUMMARY

This recent publication follows the recently completed Eng-
lish translation of the four volumes of Herman Bavinck’s
Reformed Dogmatics. The shorter book, which nonetheless
runs to 847 pages, is an abridged version of the English ver-
sion of Reformed Dogmatics. As such, it is drawn from the
subsequent English texts, although it sometimes rearranges
the order of material to fit an abridged structure. Although
it seems focused on the dogmatic material in Bavinck's
work, it also skilfully manages to give a flavour of Bavinck’s
rich handling of the history of dogma. One imagines that
this book will be an outstanding introduction to Bavinck for
the interested layperson and for that purpose the produc-
tion of this book is an outstanding accomplishment.

ZUSAMMENFASSUNG

Dieses kiirzlich erschienene Buch folgt der unldngst
vervollstandigten, englischen Ubersetzung von Herman
Bavinks  vierbdandigen Reformierte  Dogmatik. Das
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vorliegende kiirzere Werk, das immerhin noch 847 Seiten
umfasst, stellt eine Zusammenfassung der englischen
Ausgabe von Reformierte Dogmatik dar. Es folgt als solche
der Anordnung der englischen Texte, obwohl es wegen der
gekiirzten Fassung zuweilen die Reihenfolge des Materials
verdndert. Auch wenn es sich augenscheinlich auf die
Dogmatik Bavincks konzentriert, versteht es doch sehr
geschickt, auch einen Eindruck von Bavincks umfassender
Abhandlung der Dogmengeschichte zu vermitteln. Dieses
Buch wird fiir den interessierten Laien eine herausragende
Einfihrung in das Werk Bavincks abgeben und ist fiir
diesen Zweck hervorragend geeignet.

* * * *

Between 2003 and 2008, the Dutch Reformed Trans-
lation Society oversaw the translation and subsequent
release of a standardised English version of Herman Ba-
vinck’s seminal four volume Gereformeerde Dogmatick.
This English text — Reformed Dogmatics — has quickly
come to be recognised in the anglophone theological
world as a work of some significance. Its attempt to seri-
ously engage with the biblical and ancient texts (in their
original languages), its awareness of the development
of dogma throughout the history of the Church, and
its appropriation of orthodox theology in the modern
world mark out Reformed Dogmatics as a modern clas-
sic.

This abridged work, compiled by Professor John Bolt
who was also the editor of the English version Reformed
Dogmatics, is an attempt to draw together the most
important material in Bavinck’s dogmatic conclusions
in one volume and in so doing, to make Bavinck more
immediately accessible.

The most useful feature of this abridged volume, of
course, is that it presents a summary of Bavinck’s dog-
matics in one volume, albeit one running to 847 pages.
As someone who appreciates Bavinck’s theology, I am
asked on a semi-regular basis for recommendations
as to what one should read as an introduction to his
work. Reformed Dogmatics, Bavinck’s magnum opus,
is the ‘must read’ material. But while Bavinck’s work
is far more concise than, say, Barth’s Church Dogmat-
ics, reading Bavinck’s Dogmatics is nonetheless a major
undertaking that — for the interested and often busy lay
person — might seem inaccessible by virtue of its size. In
that light, it is excellent for the future dissemination of
Bavinck’s writings that the interested potential reader
can be first directed to a single volume.

As one used to reading Bavinck in his fuller form,
I approached this book with a great deal of curiosity
as to how the balance of Bavinck’s neo-Calvinist meth-
odology (in the relationship of biblical data, its appro-
priation in the early church, the subsequent medieval
and Reformation debates, and the path to a present day
understanding of the topic) would be preserved. This
abridged version does a remarkable job of reducing
the volume of material whilst preserving the structure
and progression of dogmatic loci found in the original.
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Bavinck’s historical material was recognised as being of
particular importance by, for example, Karl Barth. It has
been reduced whilst retaining its rich flavour and rec-
ognisable form, which is an impressive achievement. In
that sense, I was pleasantly surprised at just how well this
version performed in that task. Bolt’s deep awareness of
the contours of Bavinck’s thought and his not uncritical
reading of Bavinck (cf. ‘Editor’s Preface’, xii) are put to
good use in the production of this volume.

While this book is an excellent abridgement, and as
such certainly gives the reader an insight into Bavinck’s
worth as a dogmatician, it must be remembered than
it is nonetheless an abridgement. There is material
in this version to which the serious Bavinck scholar
should pay attention. At various points (for example,
chapter 22, notes 46, 51 and 91), Bolt highlights that
Bavinck’s argumentation has been disproved by more
recent scholarly developments. However, those who
are committed to an in-depth reading of Bavinck must
always return to the full text of Reformed Dogmatics
or, preferably, Gereformeerde Dogmatiek. That said,
for its intended purpose this is an outstanding and
most welcome addition to the growing list of English
language Bavinck texts.

James Eglinton
Kampen, Netherlands

The People’s Theologian: Writings in Honour of
Donald Macleod
Iain D. Campbell and Malcolm Maclean (eds)
Fearn: Mentor, 2011
316 pp., pb. £14.99; ISBN 978-84550-584-4

ZUSAMMENFASSUNG

Das vorliegende Buch, eine Festschrift fiir den schottischen
calvinistischen Theologen Donald Macleod, deckt zahl-
reiche Aspekte von Macleods Beitrag als Journalist, histo-
rischer Theologe, Systematiker sowie als Mann der Kirche
ab. Angefiigt ist ein kurzer Teil mit personlichen Wiirdi-
gungen. Macleod ist zweifellos einer der interessantesten
und originellsten Theologen in der jiingeren Geschichte
britischer Theologie, und somit ist das ihm gewidmete
Werk wohl verdient. Es umfasst nicht jeden Bereich seines
Denkens, doch ein umfangreicher Uberblick tiber seine
weit reichende Vision war zweifellos nie das Ziel des
Buches. Obwohl sich der Band ausgiebig mit Macleod
als kreativem Vertreter der schottischen calvinistischen
Tradition befasst, vernachlissigt es die bemerkenswerte
Tatsache, dass er sich selbst als schottischen Calvinisten
Kuyperscher Pragung bezeichnet.

SUMMARY

This book, a festschrift for the Scottish Calvinist theologian
Donald Macleod, covers various aspects of Macleod’s con-
tribution as a journalist, historical theologian, systematician
and churchman. A series of short personal appreciations

is attached. Macleod is without doubt one of the most
interesting and original theologians in recent British theol-
ogy and as such this dedicated book is well merited. The
book does not cover every aspect of his thought: although
it dwells at length on Macleod as a creative exponent of the
Scottish Calvinist tradition, it neglects the interesting fact
that he identifies himself as a Scottish Kuyperian Calvinist;
yet an exhaustive overview of his capacious vision was, no
doubt, never the book's goal.

RESUME

Cet ouvrage de mélanges offerts au théologien écossais cal-
viniste Donald Macleod aborde divers aspects de 'ceuvre
de Macleod comme journaliste, historien de la théologie,
systématicien et homme d’Eglise. Une courte série d’ap-
préciations personnelles vient ensuite s’y ajouter. Macleod
est sans aucun doute I'un des théologiens les plus intéres-
sants et les plus originaux dans la théologie britannique
récente et cet ouvrage qui lui est dédié est bien mérité.
Il naborde pas tous les aspects de sa pensée : bien qu'il
présente longuement son talent pour exposer la tradition
calviniste écossaise de maniére créative, il laisse de coté le
fait intéressant qu'il s'identifie lui-méme comme un cal-
viniste kuypérien écossais. Mais il est vrai que l'ouvrage
n‘avait pas pour visée d’embrasser de maniére exhaustive
son ample vision théologique.

* ¥* * *

The People’s Theologian recently appeared as a fest-
schrift for Professor Donald Macleod, former Principal
and longstanding Professor of Systematic Theology at
the Free Church of Scotland College in Edinburgh.
Macleod is one of the most interesting and original
Scottish theologians of the last century, and is still a for-
midable and active theologian in the present day. For
those familiar with his work and teaching, the chance to
read a collection of essays by those influenced by him is
immediately an attractive prospect.

The book is structured to cover various emphases in
Macleod’s career. Beginning with a biography written
by his son, the journalist John Macleod, it progresses
to cover Macleod’s contributions as a journalist, in his-
torical and systematic theology, and as a churchman.
Although not all essays are expositions of Macleod’s
own work, they are all intended to give a flavour of his
thought.

The section on Macleod’s work as a journalist, such
a fascinating and exciting aspect of his career, receives a
short focus with two essays covering a mere eleven pages.
Brian Wilson’s piece on Macleod’s writings as a column-
ist for the secular, independent paper The West Highland
Free Press points out his significance as a theologically-
informed social commentator and stylish writer. This
brief essay notes that Macleod is also afforded writing
space in The Observer, though its portrayal of Macleod
as a public intellectual in this context left me wishing for
more. Iain D. Campbell’s essay covers Macleod’s time
as editor of The Monthly Record, the denominational
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magazine of the Free Church of Scotland, a period
during which the magazine was widely read largely as a
result of Macleod’s penetrating and often controversial
contributions. That many of Macleod’s finest theologi-
cal writings first appeared as editorials in this magazine
makes analysis of his editorial years important for our
understanding of his thought, though once again the
treatment afforded is brief.

The section on historical theology includes essays on
the Scottish theologians Robert Bruce, Samuel Ruther-
ford and William Cunningham. Although Macleod has
a sense of theological vision that stretches wide and far,
he has also been central in drawing attention to the
richness of the Scottish Calvinist tradition. His students
generally come to the conclusion that this tradition
deserves study alongside its Continental counterparts.
That two of these essays deal with sacramentology, and
one with Christology, will come as no surprise to those
familiar with the themes that are significant in Macleod’s
work. He has consistently promoted reflection on the
nature of the Lord’s Supper and in that context, a critical
approach to Calvin on the Eucharist. As such, the atten-
tion to the Supper (in the Scottish tradition) found here
seems fitting. The attention to Rutherford’s Christol-
ogy — perhaps the central reality presented in Macleod’s
classroom over the years — is similarly apt.

The following section, on systematic theology,
includes essays on Christology (in relation to Christ’s
justification and exaltation), Pneumatology (focusing
on Macleod’s high profile debate with Martin Lloyd
Jones on Spirit baptism) and covenant theology. The
essays on Spirit baptism and covenant theology high-
light Macleod’s willingness to spar with the theological
superstars of the twentieth century, in this case Martin
Lloyd Jones and Thomas F. Torrance.

The section on theology and the church contains an
excellent essay by Carl Trueman on ‘The Preacher as
Prophet’. This seemed like the book’s most Macleod-
esque writing: clear prose, engagement with those out-
side the writer’s own tradition, intellectually substantial
and directly challenging towards contemporary Protes-
tantism on the basis of its own history.

Alex MacDonald’s introduction and the appreciations
at the end of the book are honest and personal, provid-
ing an introduction to Macleod for those who read at
a distance. They highlight that, ‘Donald Macleod... is
not predictable. Over the years people have been con-
stantly taken aback, surprised, shocked and even out-
raged by the positions he has taken up and the views he
has expressed’. (8) In the personal appreciations section,
I smiled, as a regular reader of donaldmacleod.org, at
the statement that, ‘it would not occur to him to even
have a blog.” (310). The selection of appreciations high-
lights that Macleod’s theology is transcendent but never
avantgarde: he is the people’s theologian.

This book highlights well that Macleod’s work has
drawn much focus back upon the Scottish tradition.
However, he has also played a key role in popularising
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Kuyperian Neo-Calvinism in Scotland, see ¢.g. Donald
Macleod, ‘The Influence of Calvinism on Politics’ in
Theology in Scotland 16.2 (2009) 18-19; and his ‘Ba-
vinck’s Prolegomena: Fresh Light on Amsterdam, Old
Princeton, and Cornelius Van Til’ in Westminster Theo-
logical Journal 68.2 (2006). He publicly self-identifies
as a Kuyperian and it would have been interesting to
read something on his appropriation of this tradition, as
it would have been good to see material on his engage-
ments with modern theology (Moltmann, Pannenberg
and Barth). That said, I suspect that a comprehensive
engagement with every aspect of Macleod’s thought
was never this book’s goal.

The editors have chosen not to standardise the foot-
notes and the formatting of the essays, some of which
include bullet points, some numbered points, some
italicised headings. These, however, are minor issues.
Those who know Donald Macleod’s theology will enjoy
and benefit from this book. For those who do not know
him, The People’s Theologian functions as an indicator
that he is a theologian worth reading.

James Eglinton
Kampen, Netherlands

The Childven of Divorce: The Loss of Family as
the Loss of Being
Youth, Family, and Culture Series
Andrew Root

Grand Rapids: Baker Academic, 2010, xx + 171 pp.,
£12.74, pb., ISBN 0-80103-914-2

ZUSAMMENFASSUNG

Dieses Werk von Andrew Root sucht, die Auswirkungen
von Scheidung der Eltern auf die Kinder ernst zunehmen.
Root setzt sich mit der Tradition der Ehe auseinander, der
Sozialtheorie von Anthony Giddens, der Philosophie von
Martin Heidegger und mit der Theologie von Karl Barth, um
darzulegen, dass Scheidung nicht nur ein psychologisches
oder soziales Thema ist. Es handle sich vielmehr um einen
Bereich, der zutiefst die Identitit — die Ontologie — von
Scheidungskindern betrifft. Nach Root hat der Zerbruch
der familiaren Gemeinschaft, die fiir das Leben des Kindes
Verantwortung trigt, enorme Auswirkungen darauf, wie das
Kind in der Welt lebt und handelt. Das Buch schliefSt mit
einer hilfreichen Diskussion dariiber, wie die Kirche eine
Gemeinschaft sein kann, die diesen Kindern ontologische
Stabilitat und Liebe gibt.

SUMMARY

This work by Andrew Root is an attempt to take seriously
the ‘effects of divorce on children. Root engages with the
history of marriage, the social theory of Anthony Giddens,
the philosophy of Martin Heidegger and the theology of
Karl Barth to demonstrate that divorce is not simply a psy-
chological or social issue but rather something that strikes
deeply into the very being — the ontology — of the children
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of divorce. According to Root, when the community that
is responsible for a child’s existence is split, this has enor-
mous consequences for how a child exists and acts in the
world. The book closes with a helpful discussion on how
the church can be a community that provides ontological
stability and love for these children.

RESUME

Cet ouvrage tente de prendre en compte sérieusement les
effets du divorce sur les enfants. Lauteur s’appuie sur ['his-
toire du mariage, la théorie sociale d’Anthony Giddens, la
philosophie de Martin Heidegger et la théologie de Karl
Barth pour montrer que le divorce n'est pas seulement
un probléeme psychologique et social, mais qu’il affecte
les enfants du divorce au plus profond de leur étre. Selon
Root, lorsque la communauté qui est responsable de I'exis-
tence de I'enfant se divise, il en résulte des conséquences
trés importantes pour la maniére dont I'enfant est et agit
dans le monde. Il termine en considérant comment I'Eglise
peut étre une communauté apportant une stabilité ontolo-
gique et de 'amour pour ces enfants.

* * * *

In this work, Andrew Root seeks to demonstrate that the
effects divorce has on children are not primarily social or
psychological but are rather ontological. That is, divorce
has lasting and serious ramifications for the child’s very
being and acting in the world when the biological family
is split. As divorce has become more prevalent in the
last sixty years, its consequences have been downplayed
to the extent that many sociologists, psychologists and
others have begun to consider it as a ‘“transition time’
in the lives of children, a normal happening, or even
as an event that can result in more positive effects than
negative. In six chapters, Root converses with history,
social theory, philosophy and theology to counter this
prevailing attitude to show that divorce is something to
be taken utterly seriously, especially because of what it
does to the children of divorce, and further how the
church can help and minister to these children.
Chapter one gives a broad-brush overview of the his-
tory of how marriage has been understood within soci-
cty. The sixteenth century was the major turning point.
Before then, marriage was arranged to merge families
for reasons of acquiring property and power and was
thus more a group decision than one based on the
attraction of two individuals. As a result of Reforma-
tion and Enlightenment, marriage slowly evolved into
being grounded on mutual compatibility in building
business and ensuring one another’s well-bring. Later,
in the nineteenth to mid-twenticth centuries, mar-
riages occurred for the purpose of intimacy. In the last
sixty years, marriage has become even more centrally
founded on love and mutual attraction. Root describes
how these different marital arrangements have affected
children. Growing up under a modern marriage might
make the child feel more loved, but the family unit itself
can be less stable because it is easier to opt out of a rela-

tionship founded on love than on a more contractually
binding relationship (political or otherwise), where the
child might feel less loved but could also know that her
place in the world was stable.

Chapters two and three focus on marriage and
divorce in contemporary society. Root employs Anthony
Giddens’ social theory to interpret divorce in moder-
nity. Modernity is future-oriented: love-based marriages
look to the future rather than being grounded in the
past or tradition, and in addition to this people are more
mobile. What used to provide stability to the marriage
has been abandoned, and what now provides stability is
solely the love between husband and wife. Divorce now
has a different consequence in that it takes from children
the ontological security to develop and set out into the
world — into the future. Children are left stranded with-
out grounding for understanding who they are or what
they should do in the world.

In chapter three, Root explores the work of philoso-
pher Martin Heidegger, and particularly his understand-
ing of existence as ‘being-in-the-world’, which means,
fundamentally, that our being is founded on ‘being-
with” others in relation. Mother and father provide the
ultimate context and security for the child’s being-in-
the-world, and accordingly, the splitting of that relation-
ship has deeply ontological consequences for the child.
Divorce destroys ontological security — and thus affects
the child’s self-understanding and acting in the world.

In chapters four and five, Root engages the theologi-
cal anthropology of Karl Barth. Using his understand-
ing of the analogin relationis (analogy of relations) Root
demonstrates how, as the one God exists in the relations
of Father-Son-Holy Spirit, so humans, who are made in
the image of God, exist in relationship to other humans
— and to God. As Root states, ‘to be real is to be in
a relationship. Ontology is constituted by relationality’
(85). Root interprets Genesis 2 as saying that the ‘earth
creature’ adam was not a person, not the man Adam,
until Eve was created to be in relation with him. Accord-
ingly, as the child is the product of a relationship, when
that relationship is severed it forces upon the child ter-
rible feelings of being ‘unreal’ — no longer constitured
by the relationship responsible for their existence.

Chapter six closes the book by focusing on what
can and needs to be done by the church. According to
Root, it ‘is the church community steeped in the suf-
fering of the life and death of Jesus Christ that can bear
the ontology shaken by divorce’ (122). Root details a
series of practices that will help the church to be such
a community for children of divorce. Many of these are
simple, such as seeing and being scen — that is, being
present and available to the child — but Root also pro-
vides specific advice for youth /children’s ministers, par-
ents and friends (which includes other family members).
He emphasises that the church is a body that knows of
a love greater than a mother’s — the love of Christ’s sac-
rificial self-giving for humanity — and we are meant to
embody that love to the children of divorce.
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Root has written a very helpful, thoughtful book to
address a problem that is certainly not going away but
little understood. Root himself is a child of divorce and
the book is written with a personal tone, filled with his
own stories and reflections from others who come from
divorced homes. Root is to be commended for his use
of the work of Giddens, Heidegger and Barth, all of
whom he employs lightly and clearly. Furthermore, his
fundamental thesis — that divorce is an ontological issue
— is convincing.

Less positively, Root does not leave enough room to
see ontology as being fundamentally constituted not in
relation to others but primarily in relation to God. He
seems to see this issue in his use of Barth when he says
that, in Barth’s thought, ‘we must look no further than
Jesus Christ for our understanding of what it means to
be human’ (162 n.1). We are to exist — that is, to have
our ontology founded — in relation to humans but most
importantly in relation to God. Yet Root consistently
argues that ontology is based on the child’s relation
to biological parents. Furthermore, he might be too
emphatic in defining divorce as an ontological issue.
Divorce is not simply psychological or social, but has
psychological and social affects. The question, then, is
how psychology relates to ontology. Of course, Root is
seeking to get to the source of the problem at hand, but
more nuance as to what ontology is and how it relates to
these other areas would have been helpful.

These criticisms aside, however, Root has written a
fine book. Even if the main thesis fails to convince, the
book is worthwhile as it approaches the issues clearly,
raises appropriate and thoughtful questions, and gives
guidance to the church.

Orrey McFarland
Durham, England

Barth
Abingdon Pillars of Theology

Eberhard Busch
Nashville: Abingdon Press, 2008; viii + 95pp. $13.00,
ISBN 9780687492466

RESUME

Eberhard Busch, spécialiste renommé de Karl Barth, pré-
sente ici la vie et I'ceuvre du théologien de Bile et fournit
aux lecteurs des repéres qui les aideront a mieux situer
I'apport de Barth au sein d'un large paysage théologique,
ainsi qu'a trouver leur chemin dans son ceuvre majeure,
Die kirchliche Dogmatik. Il en dégage les principaux axes
sans lesquels les lecteurs de Barth risquent de se perdre,
en évitant de les entrainer sur les pentes glissantes de la
littérature secondaire.

ZUSAMMENFASSUNG

In dem vorliegenden Band stellt uns der hoch geschitzte
Barth-Schiiler Eberhard Busch das Leben, das Umfeld und
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das Werk von Karl Barth vor. Er versorgt den geneigten
Leser mit einer Landkarte, die ihm hilft, Barths Beitrag
in der weiten Landschaft theologischer Debatte genauer
auszumachen und insbesondere seinen Weg durch Barths
opus magnum, Kirchliche Dogmatik, zu finden. Dabei
weist der Autor auf wichtige Wegzeichen hin, ohne die der
Leser von Karl Barth leicht vom Kurs abkommen kann, und
steuert ihn somit sicher an den geféhrlichen Klippen der
Sekundarliteratur vorbei.

SUMMARY

In this volume, the highly-esteemed Barth scholar Eber-
hard Busch introduces us to the life, location and work of
Karl Barth, providing readers with a map which will assist
them to locate Barth’s contribution more accurately within
a wider landscape of theological conversation and, more
particularly, to navigate their way into Barth’s magnum
opus, Die KirchlicheDogmatik. He highlights key markers
apart from which Barth’s readers easily wander off course,
steering them clear of the slippery climbs of the secondary
literature.

* * * *

Those who help us read and understand the great
theologians of the Church are themselves a great gift to
the Church. In this volume, the doyen of contemporary
Barth scholarship, Eberhard Busch, with striking clarity
and warmth, and with unequalled familiarity (at least in
print) with his subject, introduces neophytes and those
long-familiar with Karl Barth to the Reformed theolo-
gian’s life, location and work.

Busch, professor emeritus for systematic theology at
the Georg-August-Universitit in Gottingen, provides
readers with a map which, if followed carefully, will
assist them to locate Barth’s contribution more accu-
rately within a wider landscape of theological conversa-
tion and, more particularly, to navigate their way into
Barth’s magnum opus, Die Kirchliche Dogmatik. He
highlights key markers apart from which Barth’s readers
casily wander off course, and steers readers clear of the
slippery climbs of the secondary literature. Busch is an
outstanding guide.

The book begins with an entrée into Barth’s early
period as an assistant pastor in Geneva from 1909 to
1911, a period in which he was fundamentally shaped
by the theological liberalism associated with Schleierma-
cher. It is followed by his ministry at Safenwil and his
move by 1916 into the strange new world of the Bible
in which he discovered the Godness of God, the grace of
revelation which ‘hits us’ like an ‘arrow from the other
side of the shore’ (5). In chapter two, “The Rise of the
Confessing Church’, Busch traces the way that Barth
pressed his theological knowledge into the service of the
church, championing the reality that the one binding
Word of God is Jesus Christ. Here, Busch introduces
readers to the Barmen Declaration, noting that ‘wher-
ever the church looses herself from any bond which is
to God’s Word and at the same time to worldly power,
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wherever she listens solely to God’s Word, she will not
cease to speak out politically, but she will do so from
a different position’ (12). In chapter three, Busch lays
out the ecclesial, political and historical context in which
Barth penned his thirteen-volume Church Dogmatics,
attending to the part that reason, natural theology, free-
dom and Church played in Barth’s thought, and sketch-
ing Barth’s involvement, after the Second World War, in
ccumenical efforts, in post-Vatican II discussions as well
as discussions with American theologians from 1962
onwards.

The remainder of the book (23-83) is given to sum-
marising Barth’s Dogmatics. Beginning with an explana-
tion of Barth’s understanding of the graced nature of
theology, of the fact that divine speech ‘is not and can
never be a presupposition that falls into our hands’ (26),
Busch attends to Barth on a range of topics: religion,
faith, knowledge, the trinity, divine freedom, the rela-
tionship between Israel and Church in the one covenant
of grace — the reconciliation which is ‘so essential that
the covenant would risk falling “in the void” ... were
it not fulfilled’ (43) in Jesus Christ - God’s calling and
bringing of creation into correspondence with his cov-
enant, God’s triumph in the creation of faithful serv-
ants in their own free decision (what Barth in CD II1/2
calls the ‘autonomy of the creature’), the relationship
between Gospel and Law, prayer, the sin which is noth-
ing, real and misunderstood, the relationship between
sanctification and justification, theodicy, and Christian
community in relation to Christ, the world and the
vocation ‘to be God’s witness within her own times
(76). Busch concludes by outlining how Barth under-
stands Christ’s resurrection and its relationship to ‘his-
torical facts’ (80), to history itself as past, present and
future are bound together in Christ, and to Christian
hope. Each chapter concludes with a set of questions for
further reflection.

A junior cousin to Busch’s earlier book The Great
Passion: An Introduction to Karl Barth’s Theology
(Eerdmans, 2004 ), significantly briefer than Bromiley’s
Introduction to the Theology of Karl Barth, and more
lightweight than Hunsinger’s How to Read Kavl Barth,
Busch’s Barth is a genuine introduction which impres-
sively fulfils the brief of the ‘Abingdon Pillars of The-
ology’ series of which it is a part: it will assist college
and seminary students to ‘grasp the basic and necessary
facts, influence, and significance of major theologians’.

Jason A. Goroncy
Knox Centre for Ministry and Leadership, Dunedin

Hermeneuntics: An Introduction
Anthony C. Thiselton

Grand Rapids and Cambridge U.K.: Eerdmans, 2009;
xi + 409 pp., pb.; $30, £20; ISBN 978-0-8028-6410-9

SUMMARY

Thiselton’s succinct textbook is a well-written, balanced
survey of the history of hermeneutics from biblical times
to the present, one that engages particularly with the chal-
lenges of post-modern issues in hermeneutics. While the
focus is much broader, much of the discussion directly
applies to biblical hermeneutics. The final chapters address
issues of particular concern to evangelical theology. In
short, this is a masterful combination of philosophical
hermeneutics, historical developments and contemporary
issues and approaches.

ZUSAMMENFASSUNG
Thiseltons konzentriertes Lehrbuch stellt einen gut
geschriebenen, ausgewogenen Uberblick Gber die

Geschichte der Hermeneutik von biblischen Zeiten bis in
die Gegenwart dar. Die Studie setzt sich besonders mit den
Herausforderungen postmoderner Themen auf dem Gebiet
der Hermeneutik auseinander. Wihrend die Zielsetzung
breiter gefachert ist, kann die Diskussion groftenteils
unmittelbar auf biblische Hermeneutik angewandt
werden. Die letzten Kapitel sprechen Themen an, die fiir
die evangelikale Theologie von besonderem Interesse sind.
Kurzum: Es handelt sich um eine meisterhafte Verbindung
von philosophischer Hermeneutik, historischen
Entwicklungen und zeitgendssischen Themen und
Methoden.

RESUME

Ce manuel bien écrit présente un survol équilibré de I'his-
toire de I’'herméneutique depuis les temps bibliques jusqu’a
la période actuelle, et réserve un traitement particulier aux
questions herméneutiques qui se posent dans le contexte
post-moderne. Tout en couvrant un champ d’étude beau-
coup plus large, il a, par bien des points abordés, des
applications directes pour I'herméneutique biblique. Les
derniers chapitres traitent de questions importantes pour
la théologie évangélique. En bref, on a la un ouvrage qui
combine de fagon magistrale la réflexion en herméneu-
tique philosophique, |'exposé historique et la discussion de
problémes et d'approches contemporains.

* * * *

Anthony Thiselton, professor emeritus of Christian
Theology at the University of Nottingham, England,
has been one of the most important and prolific Euro-
pean authors on hermeneutics in the past thirty years.
Many have benefited from his detailed studies The two
Horizons: New Testament Hermeneutics and Philosophi-
cal Description with Special Reference to Heideqger, Bult-
mann, Gadamer and Wittgenstein (Exeter: Paternoster,
1980), New Horizons in Hermenentics (London: Har-
perCollins, 1992) and Thiselton on Hermeneutics: The
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Collected Works and New Essays of Anthony Thiselton
(Aldershot: Ashgate, 2006). Well informed, succinct
and lucid as in his previous studies, Thiselton offers with
the present volume an excellent textbook on herme-
neutics for students and general readers.

The first two chapters address introductory issues.
“The aims and scope of hermeneutics’ discusses defi-
nitions of hermeneutics, the differences between
philosophical hermeneutics and more traditional philo-
sophical thought and their relation to explanation and
understanding, as well as the relationship between pre-
liminary and provisional understanding and the herme-
neutical circle. Chapter Two, ‘Hermeneutics in the
contexts of philosophy, biblical studies, literary theory
and the social self’, covers further differences from
more philosophical thought (community and tradition;
wisdom or knowledge?); approaches in traditional bibli-
cal studies (the rootedness of texts located in time and
place); the impact of literary theory on hermencutics
and biblical interpretation; the new criticism, the impact
of literary theory; reader-response theories; and inter-
est, social sciences, critical theory, historical reason and
theology as wider dimensions of hermeneutics.

Chapter Three uses the parables of Jesus as an exam-
ple of hermeneutical methods. Chapters 4-12 offer a
broad historical survey of hermeneutics: 4: ‘A legacy of
perennial questions from the ancient world: Judaism and
the ancient Greeks’; 5: “‘New Testament and second cen-
tury’. Discussion includes the Old Testament as a frame
of reference or pre-understanding (Paul and the Gos-
pels); Hebrews, 1 Peter and Revelation: the Old Testa-
ment as pre-understanding; the question of allegorical
interpretation or typology in the New Testament; Paul’s
references to the Old Testament in Hebrew or the LXX,
Old Testament quotations in the Gospels, 1 Peter, and
Hebrews; and finally, second century interpretation and
hermeneutics; 6: From the third to the thirteenth cen-
tury; 7: Reform, the Enlightenment and the rise of bib-
lical criticism; 8: Schleiermacher and Dilthey; 9. Rudolf
Bultmann and demythologising the New Testament;
10: Some mid-twentieth-century approaches: Barth, the
new hermeneutic, structuralism, post-structuralism and
Barr’s semantics; 11: Hans-Georg Gadamer’s herme-
neutics: the second turning point and 12: the herme-
neutics of Paul Ricoeur.

Three further chapters address a selection of contem-
porary approaches against the backdrop of these histori-
cal developments. Chapter 13 studies the hermeneutics
of liberation theologies and postcolonial hermeneutics.
Thiselton examines definition, origins, development and
biblical themes, G. Gutierrez and the birth of liberation
theology, the second stage with the ‘base communities’
and J. P. Miranda in the 1970s, the continuation of the
second stage with J. L. Segundo, J. S. Croatto, L. Boff
and others, and postcolonial hermeneutics as the third
stage from the 1980s to the present. Chapter 14 covers
feminist and womanist hermeneutics while chapter 15
is devoted to reader-response and reception theories.
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These chapters provide a helpful supplement to more
traditionally oriented recent volumes on biblical inter-
pretation such as A. du Toit (ed.), Focus on the Message:
New Testament Hermenentics, Exegesis and Methods,
Guide to the New Testament (Pretoria: Protea, 2009).

Chapter 16 addresses postmodernism and herme-
neutics. Thiselton sets out by asking whether postmo-
dernity is compatible with Christian faith, and then
surveys European postmodernism (Derrida, the later
Bartes, Lyotard and Baudrillard, Foucault) and Ameri-
can postmodernism (Richard Rorty, the later Stanley
Fish).

A final, brief chapter discusses divine agency and
the authority of Scripture (‘how divine agency in the
inspiration of the Bible relates to human reading and
interpretation’, 349), politeness theory as an advance in
linguistics and pragmatics that might become influential
for hermeneutics (politeness theory ‘emphasises the sit-
uational background of language but observes especially
that language and its contexts often pose either a threat
or a face-saving device to the speaker’, 352), Brevard
Childs and the ‘canonical approach’, fuller meaning,
typology and allegorical interpretation and an all too
brief survey of Catholic biblical scholarship (less than
one page; the important document “The Interpretation
of the Bible in the Church’ of 1993, cf. http:/ /catholic-
resources.org,/ChurchDocs/PBC_Interp.htm, is briefly
assessed ).

Thiselton’s book, modestly termed an ‘Introduc-
tion’, makes an excellent textbook for undergraduate
and postgraduate students. It is suitable for use in class
room discussions. One of its merits is the fine combina-
tion of philosophical hermeneutics, historical develop-
ments and contemporary issues and approaches that is
wanting in many other works on hermeneutics. It is to
be welcomed that Thiselton addresses a number of the
hermeneutical issues related to the Church and Chris-
tian faith. A further chapter might have addressed what
has been termed ‘theological interpretation’; for defini-
tions and a survey see K. J. Vanhoozer (ed.), Diction-
ary for Theological Interpretation of the Bible (London:
SPCK; Grand Rapids: Baker, 2005).

Christoph Stenschke
Bergneustadt, Germany and Pretoria, South Africa
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Politics According to the Bible: A Comprebensive
Resource for Understanding Modern Political
Issues in the Light of Scvipture

Wayne Grudem

Grand Rapids: Zondervan, 2010, 619 pp., £25.99, hb,
ISBN 978-0-310-33029-5

RESUME

Cet ouvrage consacré a |'enseignement de la Bible sur la
politique commence par I'exposé de principes bibliques
sur les gouvernements en les replacant dans le cadre plus
large de la vision du monde biblique. On doit regretter le
trop peu d’attention portée au contexte dans lequel s'inse-
rent les textes bibliques. 'herméneutique mise en ceuvre
n‘est pas toujours conséquente : tantt, Grudem insiste
sur le fait qu'il est légitime qu’un gouvernement agisse de
maniere différente des individus en vertu du mandat spé-
cifique qu'il a recu de Dieu (42, 79-82, 189-191), tantét il
ignore cette distinction pour dénoncer comme une forme
de vol la taxation en vue d’une redistribution de richesse
(287). Il en résulte qu'aux yeux des Européens, le livre
apparait comme une lecture sélective des textes bibliques
sur lesquels s’appuient les chrétiens républicains des Etats-
Unis. Malheureusement, Grudem n’a pas su porter un
regard suffisamment critique sur les valeurs de sa culture
a la lumiére de I'enseignement biblique sur la priorité des
relations humaines, de I'amour, de la justice et de la com-
passion.

SUMMARY

Grudem'’s Politics according to the Bible begins promisingly
by identifying some biblical principles concerning govern-
ment and placing those within a broader biblical world-
view. However, he does not spend enough time engaging
with the contexts of the biblical material. Grudem fails to
deploy a consistent hermeneutic, at times insisting that
government can act differently from individuals because
it has a specific mandate from Cod whilst at other times
ignoring this distinction to denounce the redistribution
of wealth through taxation as theft (281). The result is a
book which identifies for European Christians the selective
readings from the Bible on which Republican Christians in
America rely. Sadly, Grudem has not allowed the biblical
perspective on the priorities of relationships, love, justice
and mercy to result in a radical critique of the values of
his culture.

ZUSAMMENFASSUNG

Crudems Politik nach der Bibel beginnt vielversprechend:
Das Buch macht einige biblische Prinzipien zu politischer
Regierung aus und betrachtet diese auf dem Hintergrund
eines breit gefacherten biblischen Welthildes. Jedoch
nimmt sich Grudem nicht ausreichend Zeit, sich mit dem
Kontext des biblischen Materials auseinanderzusetzen.
Auch versdumt er es, seiner Hermeneutik treu zu bleiben,
denn einige Male behauptet er, dass eine Regierung anders
als Einzelpersonen handeln kann, weil sie einen besonde-
ren Auftrag von Gott hat (42, 79-82, 189-191), wahrend

er andere Male diese Unterscheidung ignoriert, um eine
Umverteilung von Reichtum durch Steuern als Diebstahl
anzuprangern (281). Das Ergebnis ist ein Buch, das europi-
ischen Christen diejenige Bibelstellen aufzeigt, auf die sich
republikanische Christen in Amerika beziehen. Leider hat
Grudem nicht zugelassen, dass eine biblische Perspektive
zu vorrangigen Werten wie Beziehungen, Liebe, Gerech-
tigkeit und Barmherzigkeit zu einer radikalen Kritik der
Werte seiner Kultur fihrt.

* * * *

Wayne Grudem is an American systematic theolo-
gian who has written this book to demonstrate, in a
systematic fashion, how teachings from the Bible can
be deployed to support the positions of the Religious
Right in the USA in the culture wars of this genera-
tion. He is to be commended for his commitment to the
relevance of the Bible to contemporary political ques-
tions. There is much useful material in the opening four
chapters. Grudem rejects the ideas that all government
is evil and demonic or that Christians should focus solely
on evangelism or politics to the exclusion of the other
(chapter 1). Grudem rejects theonomy for its failure to
understand Israel’s unique calling in the time of the Old
Testament and stresses that Christians should vote for
policies and not just for candidates who are Christians
(chapter 2). He identifies helpful biblical principles con-
cerning government and puts those within the context
of a broader biblical worldview (chapter 3).

However, there are a number of respects in which
Grudem is open to serious criticism. I put to one
side his use of statistics. That is, as he says, merely a
matter of establishing the facts. Four other factors are
of greater concern. First, because Grudem’s concern
is so directly with contemporary political questions, he
does not spend enough time engaging with the context
of the biblical material which he cites. In this respect
his book compares unfavourably with Jonathan Burn-
side’s God, Justice and Society (Cambridge University
Press, 2010). Whilst Burnside spends pages seeking to
understand the biblical mindset, Grudem’s tendency is
to quote isolated verses, which leaves him vulnerable to
the charge of proof-texting. More fundamentally, he
remains trapped within contemporary thought patterns.
Grudem is an individualist who has not become attuned
to the relational mode of thinking which pervades the
biblical mindset. For example, with regard to the issue
of property, he assumes that the options are that the
government owns property or that property is owned
by individuals (262). He does not consider the idea of
property as patrimoine, a shared heritage belonging to
a family, which is surely what the narratives about the
division of the land and the Jubilee legislation are about.

Scecondly, with regards to the issue of climate change,
Grudem is a sceptic. The main driver for his scepticism is
a theological claim that God would not have ‘designed
the world to be this fragile in response to human activ-
ity’ (367). At this point he sounds like Leibniz whose
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claim that this was the best of all possible worlds Vol-
taire regarded as evidently falsified by the Lisbon earth-
quake. The possibility of environmental catastrophe in a
nuclear war or accident presents a similar magnitude of
challenge to Grudem’s claim.

Elsewhere, it is the issue of freedom on which
Grudem majors (91-93). Political moves of which he
approves are described as punishing evil and rewarding
good (274-275) and endorsed as the collective deci-
sions of the majority of a nation expressed through their
clected representatives (343, 395). Those of which he
disapproves are measured in terms of loss of freedom
(267-268, 285-286). He views political questions too
much through the American national commitment to
‘life, liberty and the pursuit of happiness’ rather than the
biblical commitment to love one’s neighbour.

Thirdly, Grudem does not deploy a consistent
hermeneutic. His defence against left-wing and pacifist
readings of the Bible is that the biblical love command
applies to interpersonal relationships whilst governmen-
tal authority bears the sword and has a mandate to carry
out God’s wrath on wrongdoers (42, 79-82, 189-191).
Different principles apply to individuals and to govern-
ments. However, when he wishes to denounce the use
of taxation to redistribute wealth he equates taxation by
government with stealing by an individual (281).

Finally, in this book Grudem rarely engages with
other biblical commentators on the verses and themes
which he discusses, other than his opponents on the
other side of the American political spectrum. The
Church Fathers had far more radical things to say about
poverty and economics than any contemporary Ameri-
can democrats.

Grudem’s book identifies for European Chris-
tians the selective readings from the Bible upon which
Republican Christians in America rely in support of their
positions. However, Grudem has not allowed the bibli-
cal perspective on the priorities of relationships, love,
justice and mercy to result in a radical critique of the
values of his culture and as a result has merely found
support in the Bible for positions he had already decided
to adopt. A Politics according to the Bible worthy of the
name would be considerably longer and more nuanced
than the 619 pages to which Grudem’s book runs.

David Mcllroy
London, England
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God and Being: an Enquiry
George Pattison

Oxford: Oxford University Press, 2011, 350 pp.,
£65.00, hb; ISBN 978-0-199-58868-8

SUMMARY

George Pattison’s God and Being is an attempt to ‘raise
anew the question of the meaning of Being’ in light of the
recent critiques directed towards the standard descriptions
of ontology which have gone before within the Christian
theological tradition. The book is divided into two parts:
three primary chapters setting the terms of the discussion
and offering a form of conclusion, between which are
sandwiched four chapters exploring the various dimen-
sions of the problem posed by the question of the meaning
of Being in the contemporary intellectual milieu. Pattison
emphasises the soteriological trajectory of Being, which
allows him to introduce the subjective element of ques-
tions of ontology. However, this engenders discussion con-
cerning the distance between the subjective self and the
presencing of Being within the finite sphere. The central
chapters explore issues of temporality, spaciality, language,
relations to others, selfhood and embodiment as the differ-
ent ‘dimensions’ through which the subjective relationship
to Being might be examined. In the concluding section,
Pattison offers accounts of possibility, nothingness and lan-
guage of the gift as fruitful concepts to introduce a subjunc-
tive mood into theological language concerning God and
Being.

ZUSAMMENFASSUNG

George Pattisons God and Being [Gott und Sein] stellt einen
Versuch dar, ,aufs neue die Frage nach der Bedeutung von
Sein’ im Licht kirzlich erschienener Kritiken aufzuwer-
fen, die gegen Standardbeschreibungen von Ontologie
vergangener christlicher theologischer Tradition gerichtet
sind. Das Werk teilt sich in zwei Bereiche auf: drei Ein-
gangskapitel, welche die Linie der Diskussion vorgeben,
und eine Art Schlussfolgerung; dazwischen erértern vier
Kapitel die unterschiedlichen Dimensionen des Problems,
das sich durch die Frage nach der Bedeutung von Sein
im gegenwartigen intellektuellen Umfeld ergibt. Pattison
betont die soteriologische Ausrichtung von Sein, was ihm
ermdglicht, das subjektive Moment der Fragestellung nach
Ontologie einzufiihren. Dies jedoch stiftet eine Debatte
an (iber die Distanz zwischen dem subjektiven Selbst und
der Nahbarkeit von Sein innerhalb des endlichen Bereichs.
Die zentralen Kapitel befassen sich mit Themen wie Zeit-
lichkeit, Raumlichkeit, Sprache, Beziehungen zu anderen,
Selbst und Karperlichkeit als unterschiedliche ,Dimensi-
onen’, durch welche die persénliche Beziehung zum Sein
erforscht werden kann. Im abschlieBenden Teil berichtet
Pattison Gber Maglichkeit, Nichtigkeit und die Sprache des
Geschenkes als fruchtbare Konzepte mit dem Ziel, eine
subjektive Atmosphdre innerhalb der theologischen Spra-
che Gber Cott und Sein zu schaffen.

RESUME
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Dans cet ouvrage intitulé Dieu et I'ftre, George Pattison
« pose de maniere nouvelle la question du sens de I'Etre »
en tenant compte des critiques récentes des formulations
ontologiques classiques de la tradition théologique chré-
tienne. Le livre se compose de deux parties. Trois chapitres
principaux présentent les termes de la discussion et offrent
une forme de conclusion. Entre ceux-ci viennent s'insé-
rer quatre autres chapitres qui explorent les divers aspects
du probleme posé par la question du sens de |'étre dans
le milieu intellectuel contemporain. Pattison insiste sur la
trajectoire sotériologique de |'Etre, ce qui lui permet d'in-
troduire un élément subjectif dans le traitement des ques-
tions ontologiques. Cela méne cependant a une réflexion
sur la distance qui sépare le moi subjectif et la manifes-
tation de la présence de I'Etre dans la sphere du monde
fini. Les chapitres centraux abordent les questions de la
temporalité, de la spatialité, du langage, des relations avec
autrui, du rapport a soi et de la corporalité comme autant
de perspectives sous lesquelles on peut considérer la rela-
tion subjective a I'Etre. Dans la demniére section, Pattison
propose de prendre les concepts de possibilité et de néant,
et le langage du don, comme des moyens fructueux d'in-
troduire une modalité subjonctive dans le langage théolo-
gique sur Dieu et |'Etre.

* * * *

‘Do we in our time have an answer to the question of
what we really mean by the word ‘being’? Not at all. So
it is fitting that we should raise anew the question of
the meaning of Being.” With these words, Heidegger
opened his ground-breaking work, Being and Time,
heralding in an epoch in which versions of ontology
became ‘weakened’ (to use Vattimo’s nomenclature),
no longer predicated upon the apparently unwieldy or
overly-robust accounts of Being which had been largely
accepted within the canons of philosophical thought in
the West. Crucially, for Christian theology at any rate,
such a critique of the concept of Being does not simply
meander around the peripheries of intellectual discus-
sion. Instead, it strikes right at the heart of a tradition
which has not been subdued in its acceptance of various
@ la mode ontological concepts as accommodating appa-
ratuses in the explication of the relationship between the
divine and the universe he created (homoousios, perichore-
5is, hypostasis to name but a few). In this sense, George
Pattison’s book God and Being is his own attempt to
‘raisc anew the question of the meaning of Being’ in
light of the recent critiques directed towards the stand-
ard descriptions of ontology which have gone before
within the Christian theological tradition.

However, and in light of the seriousness with which
Pattison approaches this contemporary critique of
Being, the book is labelled an enquiry ‘because it is first
and foremost an attempt to pursue a question and even
if it doesn’t issue in a clear-cut result or even proceed in
a definite and uniform direction [Pattison] hopes that
the constancy with which the guiding question is kept
in view will give it sufficient consistency.” (15) It is not

the case that Pattison is going to simply invert the cri-
tiques of ‘onto-theology’ with a simple restatement of a
form of ‘onto-theology’; instead, he claims that ‘onto-
theology is not an enemy to be defeated, but a trait of
thinking from which we need... to “step back” so as
to come into a free and thoughtful relationship to it’
(9). Consequently, this inquisitive trajectory is reflected
in the structure of the work which offers three primary
chapters (the first, second and seventh) between which
are sandwiched a further four chapters which ‘are more
like “dimensions”, i.e. different aspects or modes of one
and the same basic phenomenon, the distancing of self
and Being’ (15). Thus, the problems raised in the first
and second chapter are explored through the various
‘dimensions’ of the following chapters before the final,
more substantive final chapter in which Pattison ties
together many of the pertinent issues before making a
number of tentative suggestions.

The first chapter, therefore, opens with a synopsis of
the problems facing the theologian attempting to talk
about Being. Pattison commences with a brief explica-
tion of the important soteriological trajectory which
Being must take within theological discussion. It is not
simply the case that the language of Being is utilised
from a simply speculative point of interest but, ‘even
this most abstract formulation [God as Being-Itself]
expresses a very recognisable human and religious inter-
est’ (17). If God is to truly & God then he must be
capable of saving us within the reality in which we find
ourselves, which is already to make an ontological state-
ment. The remainder of the chapter explores this soteri-
ological path through ancient (Augustine and Aquinas)
and modern (Tillich) writers, before accentuating the
primary ‘mood’ of Christian approaches to Being as
instances of ‘Christian Aristoteleanism’ in which the
perfect conjunction between -‘essence’ and ‘existence’ in
the divine allows the foundation for a world in which
Being becomes knowable through the tensions inherent
between finite existents and their essences. However,
Pattison finds such an account of Being unsatisfactorily
abstract, preferring an approach more modestly situated
within the realm of finitude, relying on the ‘presencing’
of Being within the conditions of space-time.

This immediately leads him to the second chapter,
entitled ‘Presence and Distance’, in which Pattison,
undoubtedly influenced once again by Heidegger, faces
up to the inevitable criticism of any account of meta-
physics which attempts to operate out of the concept
of presence. The introduction of language of ‘pres-
ence’ necessarily entails discussion of exactly what Being
comes into presence ‘to’. As Pattison puts it: “We are
seeking to clarify the possibility of a presence to Being
that might provide a foothold for an analogical knowl-
edge of the saving vision of God.” (56) Despite the
carefully selected wording of this quote, the notion of
the human subject to whom Being becomes present is
slowly being brought under the radar. As the title to the
chapter suggests, Pattison takes post-modern critiques
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of presence seriously enough to realise the impossibility
of a simple presencing of Being. Therefore, by means
of discussions of Hegel, Sartre, Heidegger and Kierke-
gaard, Pattison arrives at the end of the chapter fully
aware of the ‘distance separating the subjective self from
Being’ but hopeful of some approach in which ‘this dis-
tance might indicate a certain relation as well as a certain
separation’ (102).

The remainder of the book involves the exploration
of various dimensions which explicate this subjective
distance from but presence to Being. Pattison explores
the notions of temporality, spaciality, language, relations
to others, selfhood and embodiment as the different
‘dimensions’ through which the subjective relationship
to Being might be explored. Following these chapters,
he brings everything together in the final chapter in
which he tentatively suggests the ideas of ‘possibility’,
‘nothingness’ and the language of ‘gift’ as fruitful ave-
nues for future theological discussion of the concept of
Being. In line with the previous discussion, therefore,
Pattison ends with an injunction to the theologian to
embrace the optative or subjunctive modes of doing
theology as more fitting to the task of the theologian.
‘Only so can it both preserve the speaker’s awe at the
possibility of God’s nearness and the freedom of the lis-
tener in relation to what is being said.” (321)

The book is, unsurprisingly, a teur de force of modern
and ancient thinkers. The depth of scholarship and the
clarity with which Pattison unfolds the points of impor-
tance are highly commendable. Where the book might
have been improved is in a greater exposure to a number
of theological texts; whilst the philosophical discussion
was necessary and helpful, the over-reliance on the
philosophical tradition hints at a supposition that the
contemporary critiques of Being render much of what
the theological world has had to offer on the topic null
and void. However, given the Lutheran influences on
Hegel, Heidegger and Kierkegaard, the important place
of apophasis in the work, and the recent theological
treatments of divine absence (by scholars such as Alan
Lewis, Eberhard Jiingel, Jirgen Moltmann and Rowan
Williams), it would appear that the theologian has much
to offer contemporary philosophical approaches to the
question of the meaning of Being.

Jon Mackenzie,
Cambridge, England
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Dieu, ’Homme et la Naturve : L’écologie, nouvel
opium du peuple ?
Samuele Furfari
Paris : Bourin Editeur, 2010; 307 pp., €22,
ISBN 978-2-84941-153-7

RESUME

Dans cet ouvrage, Samuele Furfari se propose d’évaluer
le discours écologique chrétien contemporain. En s'atta-
quant a ce sujet crucial, il montre premiérement la collu-
sion entre le discours de la défense environnementale, les
enjeux économiques de la lutte contre le réchauffement
climatique, et la politisation de celui-ci. Dans sa partie
scientifique, Furfari démontre, avec une expertise bien
établie, que le réchauffement climatique anthropogénique
(causé par |'activité humaine) est une théorie partiale reflé-
tant plus une position politique que scientifique. L'ouvrage
présente cependant certaines faiblesses, notamment dans
son analyse théologique et dans son association exclusive
du mouvement environnemental a une philosophie de
type New Age. Il constitue malgré tout un apport important
au débat évangélique contemporain sur le sujet.

ZUSAMMENFASSUNG

In diesem Werk macht sich Samuele Furfari daran,
die gegenwartige christliche Debatte Gber 6kologische
Themen zu bewerten. Er nimmt dieses entscheidende
Thema in Angriff und stellt dabei zuerst ein Zusammen-
spiel fest zwischen der Debatte um die Verteidigung von
Umweltinteressen, den wirtschaftlichen Cegebenheiten
im Kampf gegen die Klimaerwarmung und der Politisie-
rung letzterer. Im wissenschaftlichen Teil zeigt Furfari mit
exaktem Fachwissen auf, dass die vom Menschen erzeugte
Klimaerwdrmung zum Teil eine Theorie darstellt, die eher
eine politische als eine wissenschaftliche Position wider-
spiegelt. Jedoch sind dem Werk gewisse Schwichen
zueigen, besonders bei seiner theologischen Analyse und
indem es die Umweltbewegung ausschliellich mit einer
New Age Philosophie assoziiert. Dennoch bleibt das Buch
ein bedeutender Beitrag zur gegenwartigen evangelikalen
Diskussion tiber das Thema.

SUMMARY

In this oeuvre, Samuele Furfari sets out to evaluate the
contemporary Christian debate about ecological issues. In
tackling this crucial subject, he firstly establishes collusion
between the discussion on defending the environment, the
economic aspects of preventing climate warming, and ren-
dering the latter more and more political. In his analytical
section, Furfuri deploys his expertise to demonstrate that
anthropogenic (man made) climate warming represents
in part a theory which reflects a political position rather
than a scientific one. Nevertheless, the book reveals cer-
tain weaknesses, in particular in its theological analysis and
its exclusive association of the environmental movement
with a New Age-type philosophy. Yet, the book remains
an important contribution to the contemporary evangelical
discussion of the topic.
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Samuele Furfari, professeur a ’Université Libre de
Bruxelles, et haut fonctionnaire a la Commission Euro-
péenne sur I’énergic et le développement durable, nous
propose dans cet ouvrage d’évaluer ’environnementa-
lisme d’un point de vue a la fois scientifique et théolo-
gique. Dés introduction, la perspective de Furfari est
claire : ’environnementalisme, caractérisé par le refus
de la soci¢t¢ de consommation et I’émergence d’une
spiritualité de type Nouvel Agc (9), est une nouvelle
religion. Aussi, 'un des objectifs de 'auteur est de
nous « ouvrir les yeux sur les intentions qui animent
ceux qu’on appelle environnementalistes profonds [ deep
ecology]. » (10) La restriction parfois forcée de I’enga-
gement écologique a I’environnementalisme profond
semble étre 'un des traits marquants de la position de
I"auteur, affectant parfois la pertinence et I’équilibre de
son argument.

Ceci dit, l'intérét principal de P'ouvrage est sa
dimension scientifique et politique. Ainsi, la premiére
conclusion de Furfari est que le discours autour du
développement durable est un discours politique et non
scientifique (15). Le chapitre sur le changement clima-
tique est un chapitre dont tout théologien bénéficiera.
Son expertise professionnelle, visible tout au long de
"ouvrage, se révéle dans ce domaine instructive. Son
¢valuation de Pimplication des politiques en faveur de
la cause environnementale présente 'utilisation souvent
illégitime et incompléte des données scientifiques. En
cela le but de « distinguer entre science de I’environne-
ment et religion utilisée a des fins politiques » (127) est
effectivement atteint.

Certainement |attrait du livre tient en partie a sa des-
cription des fondements philosophiques de I’environ-
nementalisme profond. Tout d’abord, Furfari rappelle
qu’il est impossible de ne pas penser cet environne-
mentalisme sans le relier aux élans sociaux et hippie des
années 1960-1970 qui virent une re-sacralisation de
la Nature (forme de panthéisme) donner une impul-
sion nouvelle a la défense écologique (104-107). Mais
c’est dans le mouvement spirituel du Nouvel Age que
Furfari discerne les racines profondes de cet environne-
mentalisme et des solutions maintenant proposées au
niveau international (109). La divinisation de la Nature
est la pierre d’achoppement du mouvement environ-
nementaliste a laquelle ’église doit prendre garde. (24
ss.) Malheureusement, I"auteur établi trop souvent une
distinction dichotomiste entre environnementalisme et
engagement chrétien : en résulte une simplification de
engagement écologique non chrétien.

Au contraire, la perspective de Furfari est bien de
fonder la responsabilité écologique chrétienne. Pour
cela, il met I’accent sur I’exercice du mandat créationnel
ainsi que sur la conviction que ce ne sont pas nos ceuvres
qui changent le monde mais la providence divine qui
travaille a travers cux. Ainsi, « le but de laction chré-
tienne ne peut étre le progrés, encore moins 8’1l s’agit de
nourrir cette illusion consistant a améliorer ’homme. »

(198) C’est parce que le chrétien ne se fait aucune illu-
sion sur ce mythe du progrés humain qu’il peut pleine-
ment jouir de la vie dans la création : « le croyant doit
garder a ’esprit que le bien-étre matériel issu du savoir,
du génie de ’homme et de son travail, doit conduire
a la soumission a Dieu ainsi qu’a la relativisation du
développement. » (199) Entre progrés ou décroissance,
Furfari engage ’église 4 mettre la création de richesse
« a disposition de la Providence de Dieu au service des
autres. » (2006)

Dans cette perspective, Furfari appelle Eglise i
placer sa confiance en un Dieu dont la fidélité ne per-
mettra pas que sa création, et Palliance conclue avec
celle-ci, disparaisse. Cette assurance permet a IEglise
de s’investir librement dans une saine écologie, tout en
portant une grande attention aux besoins de développe-
ment humain, notamment dans certains pays de I’hémis-
phére sud. 11 est en effet nécessaire de bien considérer
que la cause environnementale, et sa demande de trans-
fert énergétique vers une production essentiellement
écologique, est un probléme occidental répondant a une
philosophie et culpabilité tout aussi occidentale. Malgré
cela, "auteur semble régulierement défendre la possibi-
lité de croissance continue sans perspective critique sur
la notion méme de croissance. Ainsi, son évaluation de
la « décroissance » et de la critique technique se révele
supuﬁmcllc_

Le souci de rendre a I’Eglise une voix pertinente est
visible a chaque étape de I'argument de I'auteur, car,
indique-t-il, les églises chrétiennes se convertissent trop
rapidement a environnementalisme sans en discerner
les racines philosophiques profondes et ainsi succom-
bent a ce « nouvel opium du peuple » (72). C’est ainsi au
nom de la parole évangélique, et pour mettre en gardc
I’Eglise contre une acceptation trop rapide de ’environ-
nementalisme, que Furfari met a nu le néo-malthusia-
nisme pour lequel la seule solution viable au maintien
des ressources et a la qualité de vie de tout P’écosystéme
est la limitation de la population humaine (90).

Sur une note plus critique, il est a regretter que Furfari
ne s’attarde pas plus — voire oblitere — des considérations
théologiques importantes comme ’ocuvre continue de
Dieu au sein de sa création par son Esprit. Cette place
de P’Esprit au sein de la création est certainement [’un
des aspects les plus sous-estimés dans le discours éco-
logique proposé par la théologie évangélique. De plus,
son traitement superficiel de théologiens pourtant cru-
ciaux dans une perspective écothéologique, comme
Jacques Ellul ou Jiirgen Moltmann, affecte fortement
son argument. Enfin, il est impossible de ne pas discer-
ner chez Furfari un certain optimisme lorsqu’il affirme
: « il me semble important de rappeler que les solutions
aux multiples problémes de I’humanité dépendront de
la technique. » (271) Ceci trouve son corollaire dans
une certaine naiveté philosophique concernant la notion
et la poursuite de « croissance ».

I’accent sur le mandat créationnel, bien que néces-
saire, ne doit cependant pas faire oublier que la création
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a été « soumise a la vanité » et « soupire et souffre des
douleurs de I’enfantement » (Romains 8). La respon-
sabilité créationnelle de ’homme est mise en évidence
par auteur, mais parfois au détriment d’une prise de
conscience de I’assujettissement de la nature a la corrup-
tion. C’est contre cet assujettissement de la création que
la réconciliation cosmique de Christ nous invite pour-
tant a nous engager au niveau ¢cologique. En conclu-
sion, "ouvrage de Furfari présente un certain nombre
d’intéréts, notamment scientifique et politique, ct se
présente comme un ouvrage important sur le sujet.

Yannick Imbert
Aix-en-Provence, France

Learning from Willow Creek?
Church Services for Seekers in Gervman Milien
Contexts

Rainer Schacke
Gottingen: Cuvillier Verlag, 2009; 734pp., €49.,90,
hb.; ISBN 978-3-86955-104-3

SUMMARY

This doctoral thesis examines the potential of learning from
Willow Creek’s Seeker Service approach in Germany with
a special focus on typical urban church contexts. The inter-
disciplinary study consists of two parts. The first part offers
a profound theological and sociological analysis while part
two consists of empirical research. The empirical results of
the case studies and expert interviews have been triangu-
lated with results and data of its theoretical analysis. A core
outcome of the study is that evangelistic church services
can be a very effective tool. Moreover, Schacke’s research
shows that the Willow Creek approach has a great potential
as a model for learning in the German context, provided
that the underlying theological framework is understood
including an adequate contextualisation. A third result
shows that the Sinus Milieu approach can greatly help
churches to understand target groups. But this can never
be a substititute for personal contact with people in their
own environment.

RESUME

Cette thése de doctorat vise a déterminer ce que I'on peut
apprendre, pour la situation allemande, de l'approche par
I'Eglise de Willow Creek du culte destiné aux personnes
en recherche, en s'intéressant plus particulierement aux
Eglises qui se situent dans un contexte urbain. La premigre
partie présente une analyse théologique et sociologique
perspicace et la deuxieme rend compte d’une recherche
empirique. Les résultats empiriques d'études de cas a
partir d’enquétes auprés d’experts ont été croisés avec
les données et les résultats de la recherche et de I'analyse
théorique. Une conclusion importante a laquelle I'étude
aboutit, c’est que le culte a visée d'évangélisation peut
s'avérer un moyen trés efficace. En outre, ce travail de
recherche montre que I'approche de Willow Creek pos-
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sede un grand potentiel comme modele pour le contexte
allemand, a condition que le cadre de pensée théologique
qui le sous-tend soit adéquatement contextualisé. Enfin,
il apparait que l'approche des sinus-milieux peut appor-
ter aux Eglises une meilleure compréhension des groupes
sociaux a cibler. Mais cela ne peut jamais constituer un
substitut aux relations personnelles avec les membres de
ces divers groupes.

ZUSAMMENFASSUNG

Diese Doktoraldissertation untersucht, inwieweit man in
Deutschland von der Methode der Willow Creek Got-
tesdienste fir Suchende lernen kann. Dabei wird dem
typisch urbanen Milieu und Gemeindekontext besondere
Aufmerksamkeit gewidmet. Die interdisziplindre Studie
besteht aus zwei Teilen: Der erste Teil bietet eine griind-
liche theologische und soziologische Analyse, der zweite
Teil beinhaltet eine empirische Forschung. Die empi-
rischen Resultate der Fallstudien bzw. Experteninterviews
wurden Ergebnissen und Daten der theoretischen Analy-
sen und Forschung gegeniibergestellt. Das Herzstiick der
Studie besagt, dass evangelistische Cottesdienste ein sehr
wirksames Werkzeug sein kdnnen. Dariiber hinaus zeigt
Schackes Untersuchung, dass der Willow Creek Methode
ein groRes Potential innewohnt als ein Modell, von dem
man im deutschen Kontext lernen kann, vorausgesetzt,
dass der zugrunde liegende theologische Rahmen eine
angemessene Kontextualisierung vorsieht. Der dritte Teil
ergibt, dass die Sinus Milieu Methode eine wertvolle Hilfe
fur Kirchen und Gemeinden bedeuten kann, wenn es
darum geht, Zielgruppen zu verstehen. Doch dies kann nie
ein Ersatz sein fir den personlichen Kontakt mit Menschen
aus dem jeweiligen Lebensumfeld.

* * * *

Beim vorliegenden Werk handelt es sich um eine 2008
an der London School of Theology eingereichte Dis-
sertation, die sich mit dem Willow Creeck Modell
beschiftigt. Schacke untersucht insbesondere die Frage,
welches Potential dessen Ansatz der Gottesdienste fiir
Suchende fiir die missionarische Gemeindeentwicklung
in Deutschland hat, wobei der Fokus sich auf typisch
grofistadtische Milieus — deren Lebensstile und Trends
letztendlich die gesamte Gesellschaft beeinflussen — als
Gemeindekontext richtet (28). Die interdisziplinire
Studie bezieht sich also komplett auf die deutsche Situa-
tion, wobei Schackes besonderes Augenmerk Berlin gilt.
Das volumingse Buch gliedert sich in zwei Hauptteile.
Die erste Hilfte behandelt den Forschungsstand und
bictet eine theologische und soziologische Analyse; der
zweite Teil besteht aus empirischer Forschung,.

Zwei Leitfragen dieser Untersuchung haben die
Rezeption dieses Gemeindemodells von Anfang an
begleitet, ohne dabei an Aktualitit einzubiissen: Inwie-
weit stellen missionarische Gottesdienste eine wirkungs-
volle und notwendige Briicke zu den verschiedenen
Lebensstilgruppen dar? Und in welchem Ausmaf ist ins-
besondere der bediirfnisorientierte Ansatz von Willow
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Creek’s Seeker Service in deutsche Kontexte iibertrag-
bar? Eine wesentliche Besonderheit dieser Arbeit liegt
indessen in der Verkniipfung mit ihrer dritten Leitfrage:
Ist das in ihr angewandte soziologische Milieu-Modell
ein angemessenes Instrument fiir die Kontextualisierung
der Ortsgemeinden (30)! Hierbei wihlt Schacke das
Sinus-Milieu-Modell als Bezugsgroffie. Dieser Ansatz
zur Zielgruppensegmentierung auf Basis der Lebens-
weltforschung kommt beispiclsweise in der Verbrau-
cherforschung zur Anwendung. Die charakteristische
Kartoffelgrafik verortet die Milieus in einem Koordina-
tensystem: Auf der vertikalen Achse nach sozialer Lage
in Schichten, auf der Grundlage von Alter, Bildung,
Beruf und Einkommen, und auf der horizontalen Achse
nach der Grundorientierung, in einem Spannungs-
bogen von traditionell bis postmodern. Der umfing-
liche Anhang enthdlt rund 30 Seiten mit Tabellen,
farbigen Grafiken und Fotografien, die die relevanten
Sinus-Mileus anschaulich vor Augen fiihren. Mittels
Triangulation setzt Schacke die empirischen Resultate
seiner zehn Fallstudien und Experteninterviews mit den
Ergebnissen und Daten seiner theoretischen Analyse
sowie Sekundirforschung zueinander in Beziehung,.

In der Wettbewerbssituation der Kirchen inmitten der
gegenwirtigen deutschen Erlebnisgesellschaft bewertet
Schacke Gottesdienste fiir Suchende primir als ein wir-
kungsvolles evangelistisches Instrument (445-449). Sie
erfiillten ihren speziellen Zweck, dass Nichtchristen in
ciner grofieren offentlichen Veranstaltung das Christen-
tum ausprobieren und erfahren kénnen — dieser Ansatz
sei ohne wirkliche Alternative. Dies gelte fiir viele urbane
Kontexte Deutschlands und sogar fiir lindliche Gebiete.
Er lasse ein breites Spektrum hinsichtlich der litur-
gischen Ausgestaltung zu und kénne unerreichte Men-
schen in fast allen deutschen Sinus-Milieus wirkungsvoll
erreichen. Freikirchen zogen trotz der ihnen entgegen-
gebrachten Vorbehalte erfolgreich suchende Menschen
an, wenn sie relevante Gottesdienste fiir sie anbieten und
sic auf authentische und respektvolle Weise bezichungs-
orientiert einladen und begleiten. Gemeinden innerhalb
der EKD hiitten damit hervorragende Gelegenheiten
die zahlreichen nominellen Christen zu erreichen,
die keine praktizierenden Gemeindemitglieder sind.
Selbst Menschen, die den christlichen Gemeinden sehr
distanziert gegeniiberstehen, konnten mit wirklich kon-
textualisierten evangelistischen Gottesdiensten erreicht
werden, wozu meistens angemessene niedrigschwellige
Vorevangelisation und zusitzliche Kontakte gehorten.
Die untersuchten Gemeinden erreichten durch ihren
Ansatz durchschnittlich 30 Prozent gemeindefremder
Menschen — ein erstaunlich hoher Wert, der nahe an
den vom Institut zur Erforschung von Evangelisation
und Gemeindeentwicklung ermittelten 25 Prozent bei
»Zweiten Gottesdiensten® in der Badischen Landes-
kirche liegt. Das evangelistische Klima bei effektiven
missionarischen Gottesdiensten liege gewdhnlich im
Spektrum zwischen suchersensibel und sucherorientiert.
Ein ganzheitliches Verstindnis der Zielgruppe und ihrer

Lebenswelt sei notig, wobei der Schwerpunkt nicht zu
sehr auf den vordergriindigeren Bediirfnissen liegen
darf und christuszentriert bleiben muss. Schacke sieht
grundsitzlich eine profunde biblische Basis fiir regelmi-
flige evangelistische Gottesdienste.

Ebenso positiv wird die Frage nach der Anwend-
barkeit des Willow Creek Ansatzes als Lernmodell fiir
die deutsche Situation beantwortet (449-456). Die
Grundbedingung cines erfolgreichen Transfers sei ein
angemessenes Verstindnis von Willow Creeks the-
ologischen Grundlagen, die verglichen mit anderen
Gemeindemodellen zudem weitgehend formuliert und
zuginglich seien. Das Interesse der deutschen Kon-
gressbesucher sei jedoch cher praktischer Art und etwa
auf Leiterschaftsthemen fixiert. Deutsche Gemeinden,
die Gottesdienste fiir Suchende erfolgreich anwenden,
hitten zumindest ein Grundverstindnis der biblischen
Werte der Modellgemeinde, die allgemein libertragbar
sind. Innerkirchliche Hindernisse seien die weitverbrei-
tete liberale Theologie, biirokratische Haltungen, der
Mangel einer visiondren, der Bibel verpflichteten Lei-
tung sowie defensive kulturkritische Haltungen. Jede
Gemeinde miisse sich in ihren eigenen Kontextualisie-
rungsprozess begeben. Es sei unerlisslich, zunehmend
Menschen aus den modernen und postmodernen Leit-
milieus sowie aus der biirgerlichen Mitte zu erreichen
— hier habe Willow Creck auf kultureller und metho-
discher Ebene ein besonderes Potential. Dabei gehore
das stindige Lernen, Reevaluieren und Umgehen mit
kulturellen Verinderungen zu diesem Modell. Schacke
benennt auch einige Probleme und Fehler bei der Ein-
fithrung dieser Gottesdienste. Bei richtigem Verstindnis
und angemessener Kontextualisierung bildeten sie einen
effektiven evangelistischen Ansatz fiir viele gesellschaft-
liche Kontexte Deutschlands. Gottes souverine Gnade
vorausgesetzt, hitten sie ein hohes Potential, Nicht-
christen dabei zu helfen, Christus zu entdecken, sowie
zum numerischen und qualitativen Wachstum einer
Ortsgemeinde beizutragen.

Angesichts des rapiden gesellschaftlichen Wandels
benétigten die Kirchen angemessene Instrumente —
sowohl fiir den etwaigen Transfer der Willow Creek
Prinzipien in den deutschen Kontext als auch allgemein
fir die Kontextualisierung des Evangeliums (456f).
Die Sinus-Milieus béten sehr hilfreiche qualitative und
quantitative Daten um Zielgruppen zu definieren und
zu vergleichen, hitten jedoch auch Begrenzungen. Alle
Lebensstilgruppen bestiinden gleichzeitig aus Indivi-
duen — Milieubeschreibungen kénnten nie ein Ersatz
fiir den personlichen Kontakt mit ihnen sein und diirf-
ten nicht zu einer vorgefertigten Behandlung von Indi-
viduen fithren. Daneben empfiehlt Schacke zusitzliche
Informationen auf lokaler Ebene, die sich mit dem
Sinus-Modell gut kombinieren liefen. Er sicht Kontex-
tualisierung als fortwihrenden Prozess und als Trialog
zwischen Christen, der spezifischen Kultur und Gott.
Im Idealfall bereite siec den Weg, damit die Kreativi-
tit Christi sich inkarnatorisch im Leben der ortlichen
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Gemeinde und der einzelnen Christen ausdriicken
kann. Die vielfiltigen Varianten von Gottesdiensten fiir
Suchende konnten dies in vielen kulturellen Kontex-
ten Deutschlands unterstiitzen. Und Milieuforschung
konne betrichtlich dazu beitragen, Nichtchristen zu
verstehen und den sozio-psychologischen Kontext einer
Ortsgemeinde zu exegesieren. Dafiir liegt mit diesem
Buch ein hervorragendes Hilfsmittel vor, dem ecine
weite Verbreitung zu wiinschen ist.

Maximilian J. Holzl
Korntal-Miinchingen, Deutschland

The Price of Freedom Denied: Religious
Persecution and Conflict in the Twenty-First
Century
Brian J. Grim and Roger Finke
Cambridge: Cambridge University Press, 2011, 257
pp., pb., £16.99, ISBN 978-0521-14683-9 / hb.,
£50.00, ISBN 978-0-521-19705-2

SUMMARY

Two American researchers present an excellent overview
of the presence and absence of freedom of religion world-
wide. They refute Samuel Huntington’s theory that a clash
of (religious) cultures is a cause of civil unrest. It appears
that in most countries there is no true freedom of religion.
Muslim countries have the worst record.

ZUSAMMENFASSUNG

Die beiden amerikanischen Wissenschaftler prasentieren
eine ausgezeichnete Studie tber religiose Freiheit und
Unfreiheit weltweit. Sie weisen die These Samuel Hun-
tingtons zuriick, dass ein Aufeinanderprallen von (religi-
osen) Kulturen die Ursache fiir zivile Unruhen darstellt. Es
scheint so zu sein, dass die meisten Linder keine wirkliche
Religionsfreiheit kennen. Muslimische Lander schneiden
dabei am schlechtesten ab.

RESUME

Deux chercheurs américains livrent un excellent tour d’ho-
rizon montrant le respect ou le non respect de la liberté de
religion dans les diverses parties du monde. lls réfutent la
théorie de Samuel Huntington selon laquelle le choc des
cultures (religieuses) serait une des causes des troubles de
I'ordre public. Il apparait qu’une réelle liberté de religion
fait défaut dans la plupart des pays. Les pays musulmans
sont les plus mauvais de la classe.

* * * *

This is perhaps the best and most important publication
on the topic of religious freedom to appear in recent
years. Two statisticians of religion, Brian J. Grim, known
as the head researcher of the study ‘Global Restrictions
on Religion’ of the American Pew Forum (http://
pewforum.org/docs/?DocID=491), and Roger Finke,
a professor of sociology and director of Religion Data
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Archives, show that religious freedom contributes to
peace and stability within a society and does not endan-
ger it. Their basic thesis, supported by a wealth of exam-
ples, statistics and investigation, is simple: In countries
with religious freedom there is much more social peace
than in countries without it. In other words, the argu-
ment of many countries with a dominating majority
religion, that they have to keep a check on smaller reli-
gions for the sake of social peace, is contradicted by real-
ity. Restriction of religious freedom is often the reason
for violent conflicts (67). Religious homogeneity does
not guarantee freedom from conflict and it apparently
encourages tensions.

Particularly noticeable is the study of Samuel Hunt-
ington’s theory which assumes that violence and unrest
are the consequences of a clash of civilizations. This
thesis, according to the authors, does not do justice to
the internal diversity found within religions and cultures
(62-68), for instance the tension between Sunnites and
Shiites within Islam. All available figures contradict the
thesis that it is the tension between cultures which can
cause civil tensions (77-82). It is rather in a certain sense
the suppression of these tensions in favour of an alleged
monoculture in a country which intensifies the tensions.

Of 143 countries, between the middle of 2000 and
the middle of 2007 there were 123 countries (86%) in
which people experienced violence or were forced to
move on the basis of their religious affiliation (‘physi-
cally abused or displaced’, 18). In 25 countries more
than 10,000 people were affected (20), noticeably
among them many Islamic countries. As documented by
Grim and Finke, religious freedom increased in Chris-
tian countries in the sixty years from 1945 to 2005 but
decreased in Islamic countries (172). This means that
overall there is less religious freedom in Islamic countries
than there was a century ago — and the development still
remains regressive! In Islamic countries, hardly any of
which has religious freedom, the level of violence and
the propensity towards civil war is very high (160-201).
Terrorist movements predominantly come from coun-
tries without religious freedom (198). In a few excep-
tions much less damage is caused in their own countries
and they are not active internationally but nationally.

Specifically portrayed in the book among the free
countries are Japan (much religious freedom), Brazil
(religious freedom with some tension) and Nigeria (reli-
giously split country). Among the countries that are not
free one finds China (religion as a threat), India (reli-
gion as a social monopoly) and Iran (religion as a social
and political monopoly). This excellent book is proof of
the fact that research on the topic of religious freedom
is proceeding with more fervour, and it sets a standard
for the future. 3

Thomas Schirrmacher
Bonn, Germany
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Introducing Romans: Critical Issues in Paul’s
Most Famous Letter
Richard N. Longenecker

Grand Rapids, Cambridge UK: Eerdmans, 2011, xxvii
+490 pp. $40 / £27, pb, ISBN 978-0-8028-6619-6.

SUMMARY

This volume provides a solid survey of many critical issues
in Romans. It summarises the scholarly consensus on
a number of issues, discusses the purpose of Romans in
detail, its genre and themes and its structure and argu-
ment. It is valuable for scholars and students alike in what it
offers, but insufficient as a balanced treatment of all recent
critical issues in Romans.

RESUME

Dans cet ouvrage, I'auteur fait état de nombreux problémes
critiques qui se posent a propos de |'épitre aux Romains.
Il résume le consensus académique sur certains d’entre
eux, aborde en détail les questions du but de I'épitre, de
son genre, de ses themes, de sa structure et de son argu-
mentation. Sa contribution sera utile aux spécialistes et aux
étudiants, mais demeure insuffisante pour un traitement
équilibré de toutes les questions soulevées par la recherche
récente.

ZUSAMMENFASSUNG

Dieser Band bietet einen griindlichen Uberblick iiber viele
entscheidende Anliegen im Romerbrief. Er fasst die tiber-
einstimmende wissenschaftliche Meinung zu einer Reihe
von Fragen zusammen, erdrtert in Einzelheiten das Ziel
des Romerbriefes, sein Genre und seine Themen sowie
die Struktur und Argumentationslinie. Dabei ist er ein
niitzliches Werkzeug fiir Wissenschaftler und Studenten
gleichermalien in dem, was er bietet, doch er bietet eben
nicht genug, was die ausgewogene Behandlung aller wich-
tigen Anliegen im Romerbrief angeht.

* * * %

This introduction to Paul’s letter to the Romans is an
advance on Longenecker’s forthcoming substantial
commentary on Romans, which is described as a ‘truly
exegetical commentary’ on pp. 467f. Longenecker pro-
vides a detailed and clearly written survey of current
research on Romans but also argues his own cases.

In the first parr he addresses ‘Important matters
largely uncontested today’. These include ‘Author,
Amanuensis, and Involvement of Others’, the integ-
rity of the letter and occasion and date. The occasion
of the letter, far from uncontested, is closely related to
its purpose which is treated in part two which discusses
the addressees (Rome in Paul’s day, Jews and Judaism
in Rome, Christianity in Rome, identity, character, cir-
cumstances, and concerns of the addressees). In view of
the extensive ‘Romans Debate’ of the last three decades
the chapter is relatively brief; for a recent survey of the
debate (not included in Longenecker’s bibliography)
see A. A. Das’ Solving the Romans Debate (Minneapolis:

Fortress, 2007).

Part two also addresses the purpose of Romans.
Longenecker begins with a summary of positions based
on Paul’s own consciousness and ministry and those
based on conditions existing among the Christians at
Rome. He then discusses the methods involved in deter-
mining Paul’s purpose or purposes (recognition of the
epistolary frame of the letter, the chances and perils of
‘mirror-reading’ and the significance of external data)
and offers his own identification of the primary and
subsidiary purposes of Romans. Paul wanted to ‘give to
the Christians in Rome what he calls a “spiritual gift”,
which he thought of as something uniquely his’ and ‘to
seck assistance of the Christians in Rome for the exten-
sion of his Gentile mission to Spain’ (158). In addition,
he wanted to defend himself against certain criticisms
of his person and various misinterpretations of his mes-
sage, and to counsel regarding the tensions surfacing in
Romans 14-15 and regarding the Christians’ relation to
the governmental authorities.

Part three addresses ‘Conventions, Procedures, and
Themes’. Discussion includes Greco-Roman oral, rhe-
torical and epistolary conventions. Under the unusual
heading ‘Jewish and Jewish Christian procedures and
themes’ we find:

e the biblical quotations and allusions in Romans —
intertextuality, one of the storm centres of recent
scholarship on Romans, would have deserved
a more detailed treatment and should include
Paul’s interaction with early Jewish exegesis!

* confessional affirmations and the use of other tra-
ditional material

¢ ‘remnant theology and rhetoric’ — what one would
expect is a discussion of all of Romans 9-11; on
this issue it is naive simply to summarise on four
pages an entry of the. TDNT IV, originally pub-
lished in 1942

e some larger ‘underlying narratives’ in Romans
— the discussion is rather general and, surpris-
ingly, ignores Paul’s references to Israel’s past in
Romans 4,9 and 11.

Part four is devoted to textual and interpretive con-
cerns. The discussion of text critical issues is rather
general and misses some crucial issues (chapter 16 as
part of the original letter, the various doxologies in chs.
15-16). Longenecker considers the major interpretive
approaches prominent today to be the righteousness of
God and righteousness, justification and faith, ‘in Christ’
and ‘Christ by his Spirit in us’, the pistis Jeson Christou—
theme, the new perspective on Paul, issues of honour
and shame, and reconciliation and peace. Among the
common interpretive approaches are also various anti-
imperial readings of Romans (Georgi, Wright, Elliott).
Even if one does not agree with this approach it deserves
to be mentioned. (For a critical survey see 8. Kim, Christ
and Caesar: The Gospel and the Roman Empire in the
Writings of Luke and Paul, Grand Rapids, Cambridge,
UK: Eerdmans, 2008, 16-21, 36-43.)
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The final part first discusses the focus and central
thrust of the letter as seen in Romans 1:18-3:20, 3:21-
4:25 and 5:1-8:39. This procedure is reminiscent of the
typical Protestant (Lutheran) emphasis on the first eight
chapters; the focus and central thrust of Romans 9-11
and 12:1-15:13 are apparently less important. A final,
substantial chapter surveys the structure and argument
of the whole letter (are these really ‘critical issues’?).
Each of the eleven chapters closes with a bibliography.
The volume contains an index of authors (providing
access to the various bibliographies) and sources.

Longenecker provides a solid survey of many criti-
cal issues in Romans. The volume is a helpful compan-
ion to the German survey of Michael Theobald (Der
Rimerbrief, EAF 294; Darmstadt: Wissenschaftliche
Buchgesellschaft, 2000) and a supplement in compre-
hensiveness and scope to the introductory section of
Robert Jewett’s recent magisterial Hermeneia commen-
tary on Romans (Minneapolis: Fortress: 2007).

In view of some recent research on Romans, the sec-
tions on the use of ancient rhetoric and modern rhetori-
cal analysis could be stronger. In addition, the detailed
and nuanced debate about Romans 9-11 in recent years
deserved more attention; for a survey see F. Wilk and J.
R. Wagner (eds.), Between Gospel and Election: Explora-
tions in the Interpretation of Romans 9-11, WUNT 257,
Tiibingen: Mohr Siebeck, 2010; and on Romans 14-15
c.g. V. Gickle, M. Reasoner, C. N. Toney. A volume of
this kind should probably also include a brief survey of
the history of interpretation of Romans (see M. Rea-
soner).

For detailed treatment of others issues and a final
assessment of Longenecker’s own approach, readers will
have to wait for his commentary. The present volume is
valuable for scholars and students alike in what is offers,
but insufficient as a balanced treatment of all recent
critical issues. Often rather dated literature is adduced
for the various positions; a number of important recent
monographs do not appear, c.g., R. Bell, J. Flebbe, S.
Gathercole, K. Haacker and U. Schnelle.

Christoph Stenschke
Bergneustadt, Germany and Pretoria, South Africa
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Zeugnis, Einladunyg, Bekehrung: Mission in
Christentum und Islam
Theologisches Forum Christentum — Islam
Hansjorg Schmid, Ayse Basol-Giirdal, Anja
Middelbeck-Varwick, Biilent Ucar (Hrsg.)

Regensburg: F. Pustet, 2011; 292pp. pb., €22, ISBN
978-3-7917-2322-8

ZUSAMMENFASSUNG

Der vorliegende Sammelband betrachtet die christliche
Mission und den islamischen da‘'wa (Ruf/Einladung) aus
christlicher und islamischer Perspektive. Der Band geht auf
eine gemeinsame Tagung zuriick und vertritt europaische
Positionen insbesondere aus dem deutschen Sprachraum.
Nach Einfiihrung werden theologische und hermeneu-
tische Fragen, historische Beispiele und Vergleichsmog-
lichkeiten diskutiert, sowie das Verhiltnis zwischen
Glaubenswerbung in beiden Traditionen und Pluralismus,
Religionsfreiheit, Konversion und Dialog.

SUMMARY

This volume of essays deals with the Christian mission and
the Islamic da‘wa (call, invitation) from the perspective of
both religions. Based on a conference held in the south of
Germany in 2010, it includes European views, in particu-
lar from the German speaking countries. Theological and
hermeneutical as well as historical examples and compari-
sons are discussed first. The subsequent parts of the book
deal with the relationship between propaganda in both
traditions, pluralism, freedom of religion, (the legitimacy
of) conversion, and dialogue. The contributors are scholars,
not practitioners, who reject direct missionary activity. Yet
this is an important and relevant volume.

RESUME

Cet ouvrage traite de la mission chrétienne et du da‘wa
(« appel, invitation ») islamique en se plagant du point de
vue de chacune des deux religions. Il reprend les exposés
donnés par des orateurs européens, venant en particulier
de pays germanophones, lors d’une conférence qui s'est
tenue dans le sud de |’Allemagne en 2010. On y trouve
d’abord des exemples et comparaisons dans les domaines
théologique, herméneutique et historique. Le reste du livre
s'intéresse a la relation entre la propagande dans les deux
traditions, au pluralisme, a la liberté religieuse (la légitimité
de la conversion) et au dialogue. Les auteurs appartien-
nent au milieu académique. Ils ne sont pas des praticiens
et rejettent |'activité missionnaire directe. L'ouvrage est
néanmoins important et pertinent.

* oy e E *
Dieser Band gehr auf die sechste gemeinsame christlich-
muslimische Tagung des Theologischen Forums Chris-
tentum — Islam hervor, bei dem im Mirz 2010 140
christliche und islamische Theologen aus zehn verschie-

denen Lindern an der Akademie der Dibzese Rotten-
burg-Stuttgart iiber das Verstindnis und die Praxis von
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Mission im Christentum bzw. da’wa (Ruf/Einladung)
im Islam diskutierten:

Christen und Muslime sehen sich gleichermafien mit
der Schwierigkeit konfrontiert, einerseits die Bot-
schaft ihres jeweiligen Glaubens zu verbreiten und
andererseits das unhintergehbare Recht auf freie Reli-
gionsausiibung anzuerkennen und auch theologisch
zu legitimieren. ,,Zeugnis geben ja — aktive Missio-

nierung nein!“ — so lautete das Fazit der Tagung (9).
Im einfithrenden Beitrag beschreiben die Herausgeber
,Mission — ein schwieriges Thema des christlich-isla-
mischen Dialogs“ (Begrifflichkeit und Vergleichbarkeit,
Mission in bisherigen Dialogen auf Weltebene, der spe-
zifisch europiische und deutschsprachige Kontext). Sie
betonen die ,,Notwendigkeit einer moglichst vorurteils-
freien wechselseitigen Wahrnehmung der aktuellen, je
hochst heterogenen Diskurse tiber Mission und da’wa,
nicht zuletzt um das Dialogverstindnis selbst zu erhel-
len“ (12). Die inhaltliche Ausrichtung liegt auf dem
curopiischen Kontext, insbesondere auf dem deutsch-
sprachigen Raum. Die Autoren notieren ferner, dass
die Beitrige alle von Wissenschaftlern, nicht von Prak-
tikern der Mission stammen: ,,Auch wenn ... eine Viel-
falt innerislamischer und innerchristlicher Diskurse und
Praktiken zum Ausdruck kommen, fehlen stark missi-
onarische Stimmen, die eine sachliche Auseinander-
setzung mit dem Thema und eine Uberwindung von
Angsten und Vorurteilen erschweren wiirden® (18).
Ohne diese Stimmen bleibt das hier dokumentierte
Gesprich zumindest einseitig. Wenig differenziert (und
hilfreich) ist die Aussage, dass in evangelikalen Kreisen
,missionarische Ziele oft mit einer undifferenzierten
und stereotypen Darstellung des Islams verbunden
sind“ (17). Diese Art von Darstellungen des Islams ist
schr viel weiter verbreitet.

Der erste Teil gilt den hermeneutischen und theo-
logischen Grundlagen (die jeweiligen Ausbreitungs-
geschichten und wie man damit umgeht; Formen von
Mission/ da’wa; wie ,werden diese ausgehend vom
Koran und Bibel begriindet, und wie kénnen sie heute
verstanden und praktiziert werden?*, 18): H. Wroge-
mann, ,,Ehrlichkeit und Selbstkritik: Zum Dialog von
Muslimen und Christen iiber ihr Glaubenszeugnis in
Geschichte und Gegenwart; A. Siddiqui, ,,Zeugen und
Mitzeugen: Mission und da’wa in einer pluralen Gesell-
schaft*; C. Lienemann-Perrin, ,,Rechenschaft {iber Mis-
sion: Biblische und zeitgendssische Perspektiven auf die
Ausbreitung des christlichen Glaubens*; H. Mohag-
heghi, ,Und so richte dein Angesicht standhaft zum
Glauben hin ...¢ (Sure 10,106) — Gemeinsam fiir Mis-
sion als ,Rechenschaft vom Glauben‘: Eine Erwiderung
auf Christine Lienemann-Perrin®; O. Ozsoy, ,,Zwi-
schen Verkiindigungs- und Verbreitungsauftrag: Ethik
und Hermeneutik der Mission aus korantheologischer
Sicht*; und F. Eifller, ,,Hermeneutik und Ethik der Mis-
sion: Eine Erwiderung auf Omer Ozsoy*.

Der zweite Teil beleuchtet historische Beispiele und

Vergleichsmoglichkeiten und fragt, welche der histo-
risch nachweisbaren Formen von Mission bzw. da’wa
sich aktuell als Vorbild fiir eine Konsensbildung in dieser
heiklen Frage christlich-muslimischen Neben- und Mit-
einanders eignen (,,Welche Konvergenzen, Konfliktli-
nien oder auch wechselseitigen Bezugnahmen kénnen
in historischer Perspektive zu einer Klirung der jewei-
ligen Verstehensweisen von Mission bzw. da’wa beitra-
gen?®, 19): A. Basol-Giirdal, ,,Der christliche Missionar
Pfander — eine islamische Perspektive; und A. Feldt-
keller, ,,Mission versus da’wa? Zur Vergleichbarkeit der
Ausbreitungsformen in makrohistorischer Perspektive®.
Dieser und die folgenden Teile schliefen mit einem
Beobachterbericht (Catherina  Wenzel, , Einsichten,
Anfragen, Ergebnisse®).

Teil drei gilt dem Verhiltnis von Mission/da’wa und
Pluralismus und damit den gesellschaftlichen Rahmen-
bedingungen. Die Leitfrage lautet:

Auch die auf einem Universalititsanspruch griin-
dende muslimische und christliche Einladungs- bzw.
Missionspraxis muss sich mit dem Pluralismus als
einem Grundmoment der Moderne auseinanderzu-
setzen: Erfordert der gesellschaftliche Pluralismus,
auf Mission ginzlich zu verzichten? Kann sich Mis-
sion auf Bedingungen des Pluralismus einlassen und
s0 selbst pluralismusfihig werden?* (19).

Die Aufsitze stammen von A.-P. Rethmann, ,Dialog
und Verkiindigung: Das christliche Missionsverstindnis
in pluraler Gesellschaft“; N. Cakir, ,, Da’wa im Horizont
der Pluralitit — zwischen Absolutheitsanspruch und
Anerkennung*; und S. Kusur, ,,Konvivenz und Mission
im multireligiosen Kontext Bosnien- Herzegowinas®;
Beobachterbericht von M. Khorchide.

Teil vier handelt von Mission/da’wa und Religions-
freiheit, da der christliche Missionsauftrag und der isla-
mische Aufruf zum Glauben im Laufe ihrer Geschichte
immer wieder mit dem Menschenrecht auf Religionsfrei-
heit in Widerstreit geraten sind. Wie begriindet christ-
liche und islamische Theologie die Religionsfreiheit und
welche Konsequenzen hat dies fiir das Missionsverstind-
nis? ,,Worin unterscheidet sich bloffe Toleranz von einer
wirklichen Anerkennung der Religionsfreiheit® (19).
H. Inam untersucht ,, Tablig, da’wa, irsad — islamische
Missionsarbeit im Spannungsfeld zwischen dringenden
Anspriichen und Grundsitzen der Religionsfreiheit®;
M. Heimbach-Steins, ,, Religionsfreiheit und Mission:
Christliche Perspektiven auf ein theologisches Span-
nungsfeld*; Beobachterbericht von U. Bechmann.

Im fiinften Teil geht es um Mission/da’wa und Kon-
version und die Frage ob, und in welchen Kontexten,
cine auf Konversion zielende Mission fiir Muslime und
Christen legitim sein kann. Welche praktischen Rege-
lungen kénnen und miissen getroffen werden? S. Sinn
untersucht ,, Konversionen als Anlass fiir gemeinsame
Lernprozesse von Christen und Muslimen: Empirische
und theologische Aspekte eines kontroversen Phino-
mens“; H. Turan steuert ,,Von neuen und ehemaligen
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Muslimen: Islamische Perspektiven und empirische
Befunde® bei; Beobachterbericht von A. Yasar.

Der letzte Teil skizziert das Verhiltnis von Mission/
da’wa und Dialog. “Schliefen sich beide Konzepte
aus, oder gibt es Moglichkeiten, beides miteinander
zu verbinden, ohne dass dadurch der Dialog unglaub-
wiirdig wird? Welche Rolle spielen Wahrheitsanspriiche
im Blick auf Mission und Dialog? Worin besteht die
dem Glauben inhdrente missionarische Dimension?“
(19f). Es enthilt B. Ucar, ,,Dialektik von Mission und
Dialog: Theologische und aktuelle Perspektiven®; und
C.W. Troll, ,,Mission und Dialog: Eine katholische Per-
spektive“. Am Ende des Bandes ziehen K. Hock und
A. Takim, ,,Mission in Christentum und Islam: Zusam-
menfassende Perspektiven® ein Fazit mit Verweis auf die
cinzelnen Beitriger.

Bei den oben genannten Einschrinkungen deckt der
gut konzipierte Band ein wichtiges theologisches Gebiet
mit hoher Gesellschaftsrelevanz umfassend und weiter-

fithrend ab.

Christoph Stenschke
Bergneustadt, Germany and Pretoria, South Afvica

Figures bibliques de la mission — Exégese et
théologie de la mission: approches catholiques et
protestantes

Lectio Divina 234
Marie-Héléne Robert, Jaques Matthey et
Catharine Vialle (eds.)

Paris: Cerf, 2010; 260 pp., pb.; €20; [ISBN 978-2-204-
09081-0

RESUME

Cet ouvrage collectif interdisciplinaire comporte des
contributions de théologiens francophones évangéliques
et catholiques qui donnent une bonne idée de la théo-
logie de la mission contemporaine. La question centrale
traitée dans cet ouvrage porte sur la tension entre la mis-
sion comme missio Dei (qui est a 'origine et constitue la
fondation de toute mission) et I'implication humaine dans
cette activité.

SUMMARY

This is an interdisciplinary collection of essays by French-
speaking evangelical and Roman Catholic theologians. It
provides a good overview of the present state of mission-
ary theology. The central issue in the essays is the tension
between mission as missio Dei (origin and foundation of
all mission) and the human missionary involvement in this
activity.

ZUSAMMENFASSUNG

Dieser interdisziplinare Sammelband franzésischsprachiger
evangelischer und katholischer Theologen gibt in diesem
Kontext einen guten Einblick in die gegenwirtige missions-
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theologische Diskussion. Im Zentrum der Aufsitze steht
die Spannung zwischen Mission als missio Dei als Ursprung
und Grundlage aller Mission und dem menschlichen missi-
onarischen Engagement in diesem Geschehen.

* * * *

Der vorliegende Sammelband hat seinen Ursprung in
der Association Francophone Ockuménique de Missi-
ologie, die katholische und protestantische Perspekti-
ven miteinander vereint (vgl. www.afom.org). Ziel der
Aufsitze ist es, Schriftexegese und Missionstheologie
miteinander zu verbinden. Die Teile des Bandes ,,reflé-
tent bien la dialectique d’ensemble, entre la missio Dei,
source et fondement de toute mission, et la part qui
revient a ’homme dans le travail missionaire (8).

Im ,,Préface® beschreibt P. Abadie die einzelnen Bei-
trige und setzt sie zueinander in Bezichung. Der erste
Teil gilt dem Handeln Gottes in der Mission: J.-D.
Macchi,“La bénédiction dans la Bible hébraique®: eine
Theologie des Segens kann nur universell ausfallen. In
»Esther et Judith: le réle des paiens dans le plan de Dieu®
beobachtet C. Vialle die Unterschiede und erkennbare
Entwicklung in der zunchmend positiven Portraitierung
der Heiden im hebriischen Text und den griechischen
Textversionen im Estherbuch. Im Judithbuch erschei-
nen mit Holofernes und dem Ammoniter Achior ganz
unterschiedliche Heiden, wobei Achior zusammen mit
Judith als gliubig erscheint und mit Gottes Eingreifen
in die Geschichte rechnet. M.-H. Robert beschreibt
»ldentité d’Israél et mission dans ’Ecriture®: Aufgabe
der Kirche ist es, den Nationen den universalen Bund
zu erliutern, den Gott ihnen nach der Schépfung und
den Biinden mit Noah und Abraham anbietet; Isracl ist
dabei das Licht der Volker, die Kirche mit ihrem Chris-
tuszeugnis ist Licht aus Licht geboren.

Der zweite Teil ist den menschlichen Trigern der
Mission (figures missionnaires) gewidmet: E. Cuvillier
untersucht ,,Paul missionnaire: approche historique et
théologique®: die pax Romana als historischer Hinter-
grund, die Reisen des Paulus, die Gastfreundschaft der
Gemeinden, die sich am Vorbild antiker Grof3familien
und Hiuser orientieren; dem imperialen Universalismus
Roms stellt Paulus den Universalismus des Evangeli-
ums des Kreuzes entgegen, das keine Unterscheidung
von Menschen zulifit. P. Djomhoué schreibt zu ,,La
Samaritaine, une pionniére de la mission évangélisa-
trice dans le Nouveau Testament® (aus feministischer
Perspektive und offen fiir die sozialen Verhiltnisse Afri-
kas). In ,,I’appel du Macédonien (Ac 16,9-10): un récit
biblique fondateur de la mission?“ reflektiert J.-F. Zorn
iiber neue Formen der Mission in Europa, die allen
Formen hegemonialer Macht absagen und neu bei der
missio Dei ansetzen. -

Teil drei beleuchtet die Mission der Gemeinde
(réception communautaire): C. Paya, der an der Faculté
de théologie évangélique de Vaux-sur-Seine lehrt, ,Le
discours missionaire de Matthieu®; M. Schéni, ,Un
modcle centrifuge et un modéle centripéte? Jésus et la
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mission de Eglise selon Luc-Actes et selon Jean®; P.
Poucouta, ,,L.a mission sous le signe de I"altérité: Ac 2.1-
41” und J. Matthey, “Mission et guérison: le role des
communautés chrétiennes selon quelques textes choisis
du Nouveau Testament*.

Abschliefend fasst J. Matthey, Missiologe beim
Okumenischen Kirchenrat in Genf, in ,,Conclusion:
convergences et divergences, poles dynamiques en mis-
sion” unter den Stichworten missio Dei, cine Mission
— unterschiedliche Missionen, missio ecclesime sowie ,,ein
Zeugnis — unterschiedliche Zeugnisse® die Perspektiven
des gelungenen Bandes zusammen. Die Beitrige sind
immer wieder mit wesentlichen Stromungen der gegen-
wirtigen internationalen Missiologie im Gesprich. An
wichtigen Stellen fehlt jedoch das Gesprich mit evan-
gelikalen Beitragen und mit neueren deutschen und
englischsprachigen Studien zur Mission im Neuen
Testament. Einige von ihnen haben die Rolle der ganzen
Kirche in der Mission zurecht neu betont und den hier
vorgelegten Aufsitzen zusitzliche Tiefenschirfe verlie-
hen.

Christoph Stenschke
Bergneustadt, Germany and Pretoria, South Afvica

Feasts and Sabbaths: Passover and Atonement

Traditions of the Rabbis from the Era of the
New Testament (TRENT) 2A
David Instone-Brewer

Grand Rapids & Cambridge, UK: Eerdmans, 2011;
xviii + 382 pp., $60 cloth; ISBN 978-0-8028-4763-8

ZUSAMMENFASSUNG

Der Band 2A von Rabbinische Uberlieferungen aus der Zeit
des Neuen Testamentes (TRENT) umfasst folgende Mishnah
Traktate: Shabbat: Der Sabbat, Erubin: ,Gemeinschaften”
zum Sabbat, Pesachim: Passahfeste, Shequalim: Tempel-
steuer und Yoma: Der Versohnungstag. Zu dem jeweiligen
Traktat erortert Instone-Brewer ausfiihrlich das Material
aus der Zeit vor 70 AD (einschlieBlich Kriterien, die fiir
eine Friihdatierung sprechen) sowie Schlussfolgerungen in
Bezug auf Parallelen in der Evangeliumsiiberlieferung, im
Neuen Testament und in frithen jidischen Schriften. Eine
Beschreibung der Reihe und ihres besonderen Beitrags zu
Studien des frithen Judentums und des Neuen Testamentes
ist unter www.T-R-E-N-T.com zu finden.

RESUME

Ce volume 2A de la série d’ouvrages consacrée aux tradi-
tions des rabbins depuis I"époque du Nouveau Testament
comporte les traités de la Mishna suivants : Shabbat, sur
le Sabbat ; Frubin, sur les assemblées pour le sabbat ;
Pessachim, sur la Paque ; Shegalim, sur la taxe due au
temple ; Yoma, sur le jour de |'expiation. Pour chaque
traité, Instone-Brewer commente de maniére détaillée les
parties datant d’avant I'an 70, indique les raisons de leur
datation haute, puis présente leurs paralleles dans la tradi-

tion des Evangiles, dans le Nouveau Testament et dans les
écrits juifs anciens. On trouve un descriptif de la série et
une présentation de sa contribution a I'étude du judaisme
ancien et du Nouveau Testament sur le site www.T-R-E-
N-T.com.

SUMMARY

Volume 2A of Traditions of the Rabbis from the Era of the
New Testament (TRENT) covers the Mishnah tractates Shab-
bat: The Sabbath, Erubin: Communities’ for the Sabbath,
Pesachim: Passover, Shequalim: Temple Tax and Yoma: The
Day of Atonement. For each tractate Instone-Brewer offers
detailed discussion of any materials which predate AD 70,
including criteria for their early dating, and conclusions as
to parallels in the Gospel tradition, New Testament and in
early Jewish writings. For a description of the series and its
particular contribution to studies of early Judaism and the
New Testament see www. T-R-E-N-T.com.

* * * *

The potential value of rabbinic sources for New Testa-
ment studies has been recognised for a long time. While
only specialists were able to read the original sources,
students have used collections of such sources in transla-
tion to help their understanding of biblical texts. How-
ever, many selections of rabbinic material have rightly
been criticised for their lack of precise dating of the tra-
ditions they contain. It is important to understand the
origins of the rabbinic debates on certain subjects rather
than the conclusions drawn at later times. Only tradi-
tions which can be traced to the first century BC or AD
can be used with a degree of certainty for illuminating
the background of the NT.

The series Traditions of the Rabbis from the Era of
the New Testament (TRENT) by Dr. Instone-Brewer,
senior research fellow in Rabbinics and the New Tes-
tament at Tyndale House in Cambridge and member
of the Faculty of Divinity at the University of Cam-
bridge, successfully avoids this mistake. TRENT volume
1, Prayer and Agriculture (Grand Rapids: Eerdmans
2004 ), began with a fine introduction to rabbinic tradi-
tions, describing the authors and the ways in which this
material was gathered, passed on and edited, the struc-
ture of rabbinic laws and the various editions and trans-
lations. Instone-Brewer addressed the complex problem
of dating these traditions which — in some cases — were
transmitted orally for generations before they were put
into writing in about AD 200, and he developed persua-
sive tools for dating them, including different levels of
confidence regarding the dates.

TRENT follows the order of the Mishnah, the
authoritative collection of rabbinic traditions which is
arranged according to subject matters. Volume 1 covers
the Mishnah tractates on agriculture and prayer, select-
ing and discussing in detail only material that can be
dated to before AD 70. For these passages of the trac-
tates, Instone-Brewer provides an introduction to the
context and argument of the Mishnah, including sum-
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maries of sections which are not discussed in detail due
to their later origin. The Hebrew text is printed with a
fresh, literal translation, detailed comments and expla-
nations. This is followed by a discussion of the dating in
which Instone-Brewer applies the criteria established in
the introduction and argues why this material belongs
to the New Testament era. At the end of each section
he indicates where and how this material is helpful for
understanding the New Testament.

The present volume (2A), Feasts and Sabbaths: Passo-
ver and Atonement, covers in the same manner the trac-
tates Shabbat: The Sabbath, Erubin: ‘Communities’ for
the Sabbath, Pesachim: Passovers, Shequalim: Temple
Tax and Yoma: The Day of Atonement. For each trac-
tate Instone-Brewer offers in a final section a summary
of the pre AD 70 materials and conclusions as to paral-
lels in the Gospel tradition and in early Jewish writings.
Later material is not treated extensively or not at all so
that the volume does not offer a commentary on the
tractates as a whole. The book closes with a glossary
of technical vocabulary and indexes of subjects, people,
places and Scripture references which allow its use as a
reference tool.

In the preface, Instone-Brewer mentions his initial
scepticism about finding any actual words which have
survived unedited from before AD 70: ‘I was hopeful of
finding laws and concepts which formed the foundation
of later Judaism, but I assumed that later editors had
rewritten their past so completely that all the original
wording would be lost’ (xi). However, this initial esti-
mate changed:

In the first volume I started to realise that the edi-

tors where often reluctant to edit traditions which

they had received, even if this resulted in a clumsy
or untidy final text. During my work on this volume

... I have changed my mind further. I now acknowl-

edge it is possible that some texts from the carly first
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century or even earlier may have survived within

Mishnah (xi).

Instone-Brewer’s two volumes are the first attempt to
identify the earliest layers of rabbinic literature and to
analyse the dating of these texts. It is most welcome
that he works in a manner which is both scholarly and
accessible to the non-specialist. Through his nuanced
approach, the author avoids the weaknesses of earlier
collections and does justice to documents that to this
day are crucial for the understanding of Judaism. Stu-
dents and scholars are in his debt for providing a very
helpful tool that will prove its value. The series will con-
sist of five further volumes:

2B. Fasts and Festivals: Tabernacles and Purim

3. Women and Marriage

4. Crime and Punishment

5. Offerings and Temple

6. Pure and Impure
A detailed preview and Instone-Brewer’s introductory
section to the series, including his above mentioned
discussion on dating rabbinic traditions, are available at
www. T-R-E-N-T.com.

Of related interest is M. Krupp, Einfiibrung in die
Mischna (Frankfurt & Leipzig: Verlag der Weltreli-
gionen, 2007) and a fresh German translation of the
Mischnah: Die Mischna: Festzeiten — Seder Moed: Aus
dem Hebraischen idibersetzt und hervausgegeben von
Michael Krupp ... (Frankfurt & Leipzig: Verlag der
Weltreligionen, 2007) and Die Mischna: Schidigungen
— Seder Nezigin: Aus dem Hebriischen iiberserzt und ber-
aunsgeseben von Michael Krupp ... (Frankfurt & Leipzig:
Verlag der Weltreligionen, 2008; see my review in The-
ologische Zeitschrift 66 [2010] 259-261).

Christoph Stenschke
Bergneustadt, Germany and Pretoria, South Africa
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Editorial
The current financial crises of Europe, Paul’s
collection for Jerusalem and good stewardship

Christoph Stenschke

For several years now the European media have
been dominated by financial themes. First there
was the crisis of the financial markets and in its
wake the discussion of the validity of capitalism
and neo-liberalism and of whether and how mar-
kets and banks might and should be regulated.
Now — with many other financial issues — the crises
in Greece and Spain — and who knows who is next,
feature in the headlines. Some of the figures that
appear on the evening news are beyond what most
of us can even imagine. I am glad that my son does
not ask me how many zeros the various sums actu-
ally have to them! It is increasingly becoming clear
that some in Europe have lived far beyond their
means and are close to crashing; many others have
done the same and may get away with a black eye.
The spending habits of governments of all kinds
have been far from what sustainable and responsi-
ble stewardship would look like. And, mind you,
all this happened and happens not in parts of the
world on which we, as civilised and responsible
post-colonial Europeans, look down and from
where we expect such behaviour.

On my regular visits to South Africa, my col-
leagues have expressed their amazement at the
developments in Europe and have asked perti-
nent questions. (It is time that we become more
hesitant with the generous dispensation of good
advice to others!) It is of little comfort in all this
mess that some other parts of the world have not
done much better with public spending and have
amassed debts beyond anything that seems repay-
able. It is worrying that such living and spending
beyond means (so far often associated with gov-
ernments where small elites line their own pockets
at the detriment of the rest of the population!) also
appears in democratic societies. It remains to be
seen what lasting effects these huge national debts
and the measures needed to overcome them will

have on our European societies. Will democracy
prove to be strong enough to deal with the causes
and consequences of such deficits? Will govern-
ments be bold enough (and have enough integ-
rity) to face the issues, and their people willing to
follow them? Again, the recent developments in
Greece come to mind.

Many have analysed the causes and course of the
current crisis and have dared predictions. I am not
competent to add another financial analysis and
scenario. My concerns are different: my impres-
sion is that so far the churches of Europe and their
theologians have added little to what others have
said already. Is there a distinct Christian perspec-
tive on all this and what it might look like? What
do the developments of the last few years mean for
theology? Is it due to humility that we dare not
raise our voice in view of the complexities at hand?
I could live with that, or at least with some of that.

What has become of the prophetic voice of
God’s people? The prophets of the Old Testament
addressed economic issues from God’s perspective.
The trenchant social criticism of Amos and Micah
quickly comes to mind. Much has been written on
this which need not be repeated here. It seems that
some of the discussions of the past century, of the
Gospel and social responsibility and the insights
of liberation theology, deserve a new lease of life
and may provide inspiration to address the issues
at hand. Let me share two of many feasible and
necessary reflections.

a. The mere combination of Greece and money
strikes me as a New Testament scholar: during
much of his ministry that is well documented in
the Book of Acts and in the letters of the New
Testament, the apostle Paul was busy with his col-
lection for the saints of the church in Jerusalem.!
There was an agreement early on that Paul should
remember the poor there (Gal 2:10: ‘that we
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remember the poor, which was actually what I was
eager to do’; the agreement was probably made
during the famine relief visit recorded in Acts
11:27-30). The next reference to the collection
appears in 1 Corinthians 16:1-4: Paul instructs the
Corinthians to be well prepared when he arrives so
that the money can be sent on to Jerusalem. The
most detailed reference to the collection appears in
2 Corinthians 8-9. We need not repeat or analyse
the whole of Paul’s argument. Particular notewor-
thy in the present situation is Paul’s statement in 2
Corinthians 8:13-15:

I do not mean that there should be relief for
others and pressure on you, but it is a question
of fair balance between your present abundance
and their need, so that their abundance may
be for your need, in order that there may be a
fair balance. As it is written: “The one who had
much did not have too much, and the one who
had little did not have too little’ [Exod 16:18].

For Paul, there was to be a fair balance (#sozés),
solidarity between the well-to-do and then affluent
churches of ancient Macedonia and Achaia and the
poor in Jerusalem. And for Paul this was not to be
a one-way street: he specifically states that at some
point the then needy Corinthians may benefit from
the abundance which others have so that there
may be a fair balance between these Christians.
As a scriptural warrant for this exchange and bal-
ance, Paul refers to Israel’s experience during the
desert wandering where God saw to it that all of
his people had what they needed, regardless of
what they had actually gathered (Exod 16:13-36).
Apparently both, having too much and having too
little, is a problem.

Is Paul’s collection, with the Christians of
ancient Greece as “sponsors” of poor Christians,
a mere and curious reversal of today’s situation?
Obviously the chronologically next and last men-
tion of the collection in Romans adds a salvation
historical perspective to the collection that requires
hermeneutical reflection: the Gentile Christians
‘owe it to the saints at Jerusalem, for if the Gentiles
have come to share in their spiritual blessings, they
ought also to be of service to them in material
things’ (Romans 15:27). Paul speaks of a wide sol-
idarity among churches that were linked through
a number of translocal connections (including
Paul himself), not of states as we know them. Yet,
these observations should not prevent reflection.
Should we start with the Christians and churches
of Europe? Are those who have done better in the
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crises of the past (and have some abundance — at
least in comparison to others!) ready to share with
those worst affected? How affluent need some
Christians be and how poor others before Paul’s
ideal of material balance ‘kicks in’? How will we
as Christians in Europe deal with what seem to be
fair, critical assessments of the practices of other
states and the causes of their current crises and
with the prejudices or feelings of anger or supe-
riority current in their own national contexts? Are
we ready to share resources as academic institu-
tions in Europe dedicated to training the next
generation of Christian leaders of this continent?
For Paul, abundance is not only to be enjoyed but
to be shared. That it was far from easy to get the
predominantly Gentile Christian congregations
of Greece to share their resources with Jerusalem
is also evident in Paul’s references to the collec-
tion. He had to draw on all his apostolic author-
ity and rhetorical skill to nudge the ancient Greek
Christians into solidarity.

b. Another matter is good stewardship, which
surfaces in the Bible time and again. The New
Testament references usually speak of household
managers in the literal sense (e.g. Luke 12:4; 16:1-
8; Matt 24:45) or use the term metaphorically:
believers are stewards of the mysteries of God (1
Cor 4:1), God’s stewards (Tit 1:7) and stewards of
God’s varied grace (1 Pet 4:1; see also Eph 3:2).
Something is entrusted to them for which they are
responsible. Says T.M. Dorman: ‘As a steward of
God, the Christian is entrusted with the respon-
sibility of taking care of the gospel message and
giving out that message to others faithfully and
as directed by the Lord Jesus.”? God’s people are
called to be good stewards of the many gifts which
God provides. Obviously we are called to steward-
ship over the Gospel and over spiritual gifts and
blessings, but there is also stewardship regarding
financial resources in personal and communal mat-
ters. How did we get the resources which we now
have at our disposal and how do we employ them?
What does responsible Christian stewardship look
like in the present situation, personally and collec-
tively? Is the question of what we can afford the
only yardstick by which to take and measure our
decisions?

But the call to stewardship also extends to other
matters: how are we using our natural gifts, our
time of life, our health, the natural resources of
this planet, etc? And we need not look far (usually
the nearest mirror does the job nicely!) to recog-
nise that conversion and baptism do not automati-
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cally turn us into good stewards of the manifold
gifts of God. Due to its twofold use in the New
Testament, the concept of stewardship serves to
integrate both aspects (‘managing’ households,
people, finances, the Gospel and natural and spir-
itual gifts). If understood more broadly, the notion
of ‘stewardship” could help us to develop a holistic
theology of responsible stewardship (and live accord-
ingly!) in a time when many in Europe, including
some Christians, have lived and continue to live
beyond our means, and that not only in financial
matters.

When we as theologians reflect on the current
crises, on how we are to get our money and how
we are to use it responsibly (including the many
other resources mentioned above), we can draw
on a long and rich tradition of ethical reflection in
the church. Some of that tradition merely needs
to be re-discovered, re-stated and communicated
in today’s language. In other regards the current
issues in Europe are an opportunity to re-think
and to expand our ethical reflection in view of
new challenges. In other fields of Christian the-
ology and ethics new developments also provided
the impetus to search for fresh answers and expand
our reflection.

In the eighteenth century, Samuel Urlsperger
(1685-1772), then pastor in my hometown of
Augsburg, Germany, was involved in raising funds
for Protestant refugees from Catholic Austria. In
one of his sermons he shouted enthusiastically:
‘Heraus, hevaus, ihy Krenzerlein, der Herr Jesus will
mit ench reden!” (Out, out, you little pennies, the
Lord Jesus wants to talk to you!). Up to this day,
the Lord Jesus himself wants to talk to our money
and resources and use them for his purposes. Do
we allow him to do so? May he talk to the Cents
but not to the Euros, to the coins but not to the
bank notes?

These reflections only serve to invite a discus-
sion of the current European issues and prob-
lems from a theological perspective. The many
Christians of Europe need to have a distinctly
Christian perspective on these issues. Our socie-

ties at large could also do with all the good advice
and orientation which they can get and even more
so the people whose dealings with finances are to
be determined by the Kingdom of God and not
by Mammon. Who would be more called and
equipped to do so than the Fellowship of European
Evangelical Theologians (www.FEET.org) and its
journal, the European Jouwrnal of Theology? Let us
put our resources in one basket and ‘scratch’ where
people and our societies actually itch! Our efficient
editor, Dr. Pieter Lalleman, would be more than
happy to receive contributions on this subject
(and obviously on other issues as well! p.lalleman@
spurgeons.ac.uk). For now, enjoy the articles and
reviews of the present issue of EJT. Please pass on
to others what you found helpful, engage when
you disagree and share your insights with us.

Prof. Dr. Christoph Stenschke teaches New
Testament at the Biblisch-Theologische Akademie
Wiedenest (Germany) and the University of South
Africa, Pretoria; he is a member of the editorial
board of EJT.

Notes

1  See my survey in ‘““Not the only Pebble on the
Beach”: The Significance and Function of Paul’s
References to Christians Other than the Addressces
in 1 and 2 Corinthians’, Neotestamentica 45
(2011) 331-357 and D.J. Downs, The Offering
of the Gentiles: Paul’s Collection for Jerusalem and
Its Chronological, Cultural and Cultic Contexts.
WUNT 11.248 (Tiibingen: Mohr Siebeck, 2008;
see my review in EThHL 85 [2009] 517-521).

2 International Standard Bible Encyclopedia, ed.
G.W. Bromiley (Grand Rapids: Eerdmans, 1988)
IV, 618; also for a survey and the OT occurrences.

Erratum

The editor apologises to Svetlana Khobnya, author
of the article ‘God the Father in the Old Testa-
ment’ in issue 20.2 (2011), for misspelling her
surname.
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Matthius 5,13-16 als Antizipation des
nachosterlichen Missionsbefehls?
Narrativ-kritische Uberlegungen’

Boris Paschke

SUMMARY

In Matthean scholarship, Matthew 5:13-16 is often
understood as a mere anticipation of the so-called Great
Commission in Matthew 28:18-20. In the present article,
this exegetical view is probed from a narrative-critical
perspective, with the following results: Neither a first
time reading nor a rereading of Matthew 5:13-16 allows
considering this text as a mere anticipation of the Great
Commission. In the scenario of a first-time-reading, the
reader of Matthew 5:13-16 does not yet know of Mat-
* * * *

ZUSAMMENFASSUNG

In der Matthdusforschung wird Matthaus 5,13-16 oft-
mals ausschlieflich als Antizipation des nachosterlichen
Missionsbefehls gedeutet. Diese exegetische Position
wird im vorliegenden Artikel einer narrativ-kritischen
Prafung unterzogen, mit den folgenden Ergebnissen:
Weder die Erstlektiire noch die wiederholte Lektiire von
Matthius 5,13-16 erlauben es, diesen Text ausschlielblich
als Vorwegnahme des nachésterlichen Missionsbefehls
auszulegen. Der Erstleser kennt bei der Lektiire von
Matthdus 5,13-16 die Perikope Matthaus 28,18-20 noch
nicht und kann daher den ersten Text Gberhaupt nicht
* * * *

RESUME

Dans les études matthéennes, le texte de Matthieu 5.13-
16 est souvent considéré comme une simple anticipa-
tion de |'ordre de mission énoncé en Matthieu 28.18-20.
Adoptant une approche de critique narrative, |"auteur
aboutit aux conclusions suivantes. Ni une premiére lec-
ture, ni une lecture attentive du texte ne permet de le
comprendre comme une simple anticipation de |'ordre
de mission. Le lecteur qui aborde le texte pour la pre-
miére fois ignore tout de I"ordre de mission qui cléture
I'évangile ; il ne peut donc pas le comprendre comme
* * * *
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thew 28:18-20 and thus cannot understand the former
text as an anticipation of the latter. Readers who reread
the Matthean narrative know both texts but the sub-
stantial differences between Matthew 5:13-16 (focus
on good deeds) and Matthew 28:18-20 (focus on verbal
teaching) prevent them from understanding the former
passage as a mere anticipation of the Great Commission.
Thus, both variants of a narrative-critical reading suggest
that Matthew 5:13-16 makes a specific contribution to
the missionary task of the Matthean disciples and there-
fore must be read as a command in its own right.
* * * *

als Antizipation des letzeren interpretieren. Leser, die
das Matthdusevangelium zum wiederholten Mal lesen,
kennen bei der Lektiire von Matthius 5,13-16 zwar den
nachdosterlichen Missionsbefehl. Jedoch halten die erheb-
lichen Unterschiede zwischen 5,13-16 (Schwerpunkt
auf Tat vor dem Wort) und 28,18-20 (Schwerpunkt auf
Wort vor der Tat) sie davon ab, 5,13-16 ausschlieflich
als Antizipation von 28,18-20 zu deuten. Insofern legen
beide Spielarten einer narrativ-kritischen Lektiire von
Matthius 5,13-16 es nahe, diese Perikope als eigenstan-
digen Befehl des matthaischen Jesus im Hinblick auf die
Mission seiner Janger aufzufassen.
* * * *

une anticipation de ce dernier. Quant aux lecteurs qui
relisent le récit de Matthieu, s'ils connaissent les deux
textes, ils ne peuvent toutefois pas voir le premier comme
une simple anticipation du second a cause de différences
importantes entre le sujet des deux : Matthieu 5.13-16
porte sur les ceuvres bonnes et Matthieu 28.18-20 sur
I'enseignement verbal. Ainsi, les deux approches de cri-
tique narrative donnent a penser que.le texte du cha-
pitre 5 présente un apport spécifique sur le sujet de la
responsabilité missionnaire des disciples et qu'il doit étre
lu comme un commandement ayant sa portée propre.
* * * *
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Einleitung
Sowohl Matthius 5,13-16 als auch der sog.
Missionsbefehl in Matthius 28,18-20 ist universa-

listisch, wobei unter Universalismus mit Johannes
Figl (RGG4) folgendes verstanden wird:

In der klassischen Religionsphinomenologie
meint man mit der Bez.[eichnung]
U.[niversalismus] bzw. P.[artikularismus] die
Unterscheidung von Universal- ... und sog.
Volksrel.[igionen] ...; die letzteren blieben
,auf ein einzelnes Volk beschrinkt®, wihrend
sich die ersteren ,iiber viele Volker verbreitet
haben“ (Mensching 286f.) und cine ,,univer-
sale“, d.h. prinzipiell an alle Menschen gerich-
tete Botschaft verkiinden.?

Dass Matthius 5,13-16 Ausdruck von
Universalismus ist, machen die Worte vfj (V.13),?
koopog (V.14), mavteg (V.15) und &vpwror (V.16)
deutlich. Hans-Theo Wrege schreibt: ,Fir V.
13-16 ist sie [die universale Perspektive| durch die
ausdriickliche Erwihnung des ,Kosmos® V. 14 hin-
reichend belegt.“* Dass auch Matthdus 28,19 uni-
versalistisch ist, zeigt der Ausdruck movte & €6vm,
der nicht mit ,alle Heiden*® sondern mit ,alle
Volker® (d.h. inklusiv Israel) zu iibersetzen ist.°

In der Matthiusforschung wird der in Matthius
5,13-16 zum Ausdruck kommende Universalismus
vielfach als Antizipation (d.h. Vorwegnahme) des
Missionsbefehls verstanden, mit welchem der
auferstandene matthiische Jesus seine Jiinger
zu allen Volkern entsendet (Matthius 28,19).
So heifft es z.B. in Donald Seniors Kommentar
zu Matthius 5,13-16: ,Matthew anticipates the
final commission of 28:16-20.“7 Josef B. Souceks
Einschitzung von Matthdus 5,13-16 fillt dhnlich
aus: ,,[D]er Auftrag des auferstandenen Herrn in
Matth. 28,18-20 ist hier schon im Blickfeld.*“® Fiir
einige Ausleger hat Matthius 5,13-16 dabei ans-
schliefflichantizipierende Funktion. Sie denken, dass
der Imperativ Aapliete t© GO PV EuTpooder TGV
dvbpwmwr (Matthius 5,16) von den matthiischen
Jingern nicht bereits unmittelbar im Anschluss an
die Bergpredigt (Matthdus 5-7), sondern erst im
Zuge des nachosterlichen Missionsbefehls in die
Tat umgesetzt werden soll. So bemerkt John C.
Fenton zu Matthius 5,16: ,,This light will be dis-
played to all when Jesus sends the disciples to all
nations (28'9).«

Die Ansicht, dass die universalistische Perikope
Matthidus 5,13-16 nichts mehr als eine Antizipation
von Matthidus 28,19 ist, stecht im Einklang mit
dem zweistufigen heilsgeschichtlichen Schema,

das die meisten Ausleger'® im Matthdusevangelium
erkennen: Vor der Auferstechung des matthdischen
Jesus sind sowohl er selbst als auch seine Jiinger
ausschliefflich zum Volk Israel gesandt (vgl.
Matthius 15,24 respektive 10,5-6). Erst nach
seiner Auferstehung gibt der matthdische Jesus
seinen Jiingern einen universalen Missionsauftrag
(Matthius 28,19). Der Gedanke liegt nahe,
dass Ausleger auch oder vielmehr vor allem auf-
grund dieser Periodisierung der matthdischen
Heilsgeschichte, sozusagen aus Systemzwang,
Matthius 5,13-16 als blofie Antizipation von
Matthius 28,19 betrachten. Diese Vermutung
bestitigt sich z.B. in den folgenden Worten von
Rolf Walker, der sich aufgrund der vermeintlich
partikularistischen ersten Phase der matthiischen
Heilsgeschichte genotigt sicht, Matthius 5,13-16
als Antizipation der spiteren kirchlichen Situation
Zu interpretieren:

Zweifellos steht 5,13f. in fithlbarer Spannung
zu der Ortsbestimmung der Jiingersendung
von 10,5f. und dem heilsgeschichtlichen
Rahmen, in dem es erscheint, doch nimmt
Matthius auch andere ,antizipierende* Stoffe
auf, ohne einen Ausgleich zwischen Stoff- und
Rahmensituation zu suchen. Was vom Rahmen
her als Predigt des Evangeliums vom Reich
fiir Israel und die Jesuszeit ausgewiesen wird,
nimmt der Sache und den Stoffen nach kriftig
auf die spitere, ,,kirchliche“ Situation Riicksicht
... Das ,,geschichtliche® Wort ist nicht nur Wort
fiir damals; es gilt auch heute und ist transpa-
rent gemacht als Wort fiir die ,,Gegenwart®."!

Im vorliegenden Artikel soll aufgezeigt werden,
dass es aus narrativ-kritischer Perspektive abwe-
gig ist, Matthdus 5,13-16 als Antizipation von
Matthius 28,19 aufzufassen. Dazu werden
zunichst die fiir die Thematik relevanten
Auslegungsprinzipien narrativer Kritik kurz vor-
gestellt. Darauthin wird Matthdus 5,13-16 narra-
tiv-kritisch gelesen, wobei hier zwei verschiedene
Szenarien durchexerziert werden: Die sogenannte
Erstlektiire sowie die wiederholte Lektiire von
Matthius 5,13-16. Wie sich herausstellen wird,
legt es keine dieser beiden Lektiiren von Matthdus
5,13-16 nahe, diese Perikope als Antizipation von
Matthius 28,19 zu verstehen.

1. Narrativ-kritische Lektiire: ,,Auf das
Ende hin“ statt ,,von hinten her*

Es liegt auf der Hand, dass Ausleger von Matthdus
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5,13-16 diese Perikope nur darum als Antizipation
von Matthius 28,19 bezeichnen kénnen, weil sie
das Ende des Matthiusevangeliums gelesen haben
und somit den nachosterlichen Missionsbefehl
kennen. Insofern folgen sie Otto Michels ein-
flussreichem interpretatorischen Ansatz und lesen
das Matthiusevangelium ,,von hinten her“.'* Im
Gegensatz dazu jedoch sind narrative Kritiker'?
davon iiberzeugt, dass das Matthdusevangelium
einen Leser'* voraussetzt, welcher der Erzihlung
von vorne bis hinten folgt und diese somit ,auf
das Ende hin“'® liest. So schreibt Ulrich Luz, ,,[d]
aft das Matthiusevangelium vom Anfang bis zum
Schluf gelesen werden will“.! Uta Poplutz stellt
fest: ,,Man liest von der ersten bis zur letzten Seite
- in eben dieser Abfolge.“!”

Wihrend sich narrative Kritiker in Bezug auf
die Leserichtung (d.h. von Anfang bis Ende) einig
sind, herrscht Uneinigkeit bzw. Unklarheit dari-
ber, ob das Matthiusevangeliums primir einen
Leser voraussetzt, der die Erzihlung erstmalig
liest oder ob dem Autor eher eine wiederholte
Lektiire des Evangeliums vonseiten der Leser
vorschwebt. Moisés Mayordomo-Marin favori-
siert die ,,Perspektive der Erst-Rezeption“:'® | Die
Erstlektiire hat grundlegenden, entdeckenden
Charakter.“' Er riumt jedoch ein, dass ,man
aber an der Tatsache kaum vorbeikommt], dafl
die Evangelien keine kurzlebigen Gebrauchstexte
sind, deren Sinnpotential sich mit der Kenntnis
des Erzihlablaufs verbraucht (wie etwa eine ein-
fach gestrickte Kriminalgeschichte). Die spitere
Kanonisierung setzt einen sehr intensiven und
mehrmaligen Gebrauch dieser Texte voraus.“*
Wie Mayordomo-Marin mochte auch Richard A.
Edwards dem Erstleser nachempfinden:

[T]he method used here will follow the devel-
opment of the plot or the flow of the narrative.
Rather than view the work as a completed or
finished whole, I intend to examine the nar-
rative from the point of view of a reader who
begins at the beginning.?!

Stirker als Mayordomo-Marin und Edwards
rechnet Powell damit, dass der bzw. die im
Matthiusevangelium vorausgesetzte Leser (d.h.
der sog. ,,implied reader®) dieses wiederholt lesen
muss, um zum rechten Verstindnis durchzudrin-
gen:
The implied reader is not necessarily to
be thought of as a first-time reader. In some
instances the narrative text apparently assumes
the reader will come to an understanding only
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after multiple readings.?

Auch von Gernot Garbe wird die wiederholte
Lektiire favorisiert. In Bezug auf Mayordomo-
Marins Ansatz stellt er die kritische Frage, ,,ob dem
Verfasser des MtEv wirklich gerade an der ,Erst-
Rezeption® seines Textes gelegen war, oder ob
sein Interesse nicht vielmehr im Gegenteil auf ein
hiufiges, wiederholendes Lesen abzielt.“** Garbe
vertritt die Meinung, dass ,,die Erst-Rezeption als
alleiniger exegetischer Mafistab iiberstrapaziert
[isk]%

Luz schwankt unschliissig zwischen der
Perspektive des Erstlesers und der Perspektive
einer wiederholten Lektiire hin und her. Erstere
nimmt er in seiner Auslegung von Matthaus 24,15
ein, in deren Rahmen er folgende Bemerkung
macht: ,,Die einzige Schwierigkeit ... liegt m.E.
bsiENzEs 20) Aber V 20 kannten die Leser/
innen bei der Lektiire von V 15f noch nicht.“*
Im Widerspruch dazu weist Luz im ersten Band
desselben Kommentars darauf hin, dass das
Matthiusevangelium , fiir wiederholte Lektiire
geschrieben [ist].«?

Im Folgenden wird Matthius 5,13-16 narrativ-
kritisch gelesen. Dabei werden nacheinander die
beiden soeben skizzierten Perspektiven einge-
nommen: Zunichst wird 5,13-16 mit den Augen
eines Lesers gelesen, der das Matthdusevangelium
erstmalig durchliest. Sodann wird die Situation
eines Lesers nachempfunden, der bei der
Lektiire von 5,13-16 bereits mit dem ganzen
Matthiusevangelium vertraut ist und es nun erneut
liest. Keines dieser beiden Leseverhalten legt es
nahe, 5,13-16 als Antizipation des Missionsbefehls
zu verstehen.

2. Erstlektiire von Matthius 5,13-16:
Menschenfischer statt Hirten Israels

Ein Leser, der das Martthiusevangelium erstma-
lig zur Hand nimmt und durchliest, rezipiert
Matthius 5,13-16, ohne das Ende der matthi-
ischen Erzihlung (Mt 28,18-20) zu kennen.
Insofern ist es ausgeschlossen, dass er Jesu
Aufforderung im Licht des Missionsbefehls ver-
steht und als Antizipation desselben auffasst.
Auch mit dem partikularistischen
Missionsauftrag, den der matthiische Jesus seinen
Jiingern im weiteren Verlauf der Erzihlung gibt
(Mt 10,5-6) ist der Leser zum Zeitpunkt der
Rezeption der Bergpredigt noch nicht vertraut.
Auch von daher besteht also fiir ihn kein Anlass,
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den Universalismus von Matthdus 5,13-16 als
Fremdkorper in der matthdischen Erzihlung
und somit als blofle Antizipation von Matthdus
28,19 zu verstehen. Vielmehr ist der Rezipient
durch das Versprechen Jesu, seine Jiinger zu
Menschenfischern (dAielc avBpwmwr) zu machen
(Mt 4,19), d.h. ihnen cine universale missiona-
rische Aufgabe zu geben,” auf den Universalismus
von Matthius 5,13-16 vorbereitet. Es ist also
naheliegend, dass der Erstleser Matthius 5,13-
16 als einen eigenstindigen universalistischen
Auftrag des matthdischen Jesus an seine Jiinger
versteht. Der Leser betrachtet die der Bergpredigt
zuhoérenden Jiinger unter dem universalistischen
Vorzeichen ,,Menschenfischer® (Mt 4,19). Der
partikularistische Auftrag der Jiinger, sich aus-
schlieflich auf die verlorenen Schafe des Volkes
Israel zu konzentrieren (Mt 10,5-6), ist fiir den
Erstleser zum Zeitpunkt der Rezeption der
Bergpredigt noch nicht in Sicht.

3. Wiederholte Lektiire von Matthius
5,13-16: Pri der Tat vor dem Wort statt
Pri des Wortes vor der Tat

In diesem Abschnitt soll nachempfunden werden,
wie Matthius 5,13-16 von einem Leser verstan-
den wird, der das Ende des Matthiusevangeliums
(28,18-20) bereits kennt. Genau genommen tritt
eine solche Situation nicht nur bei der wiederhol-
ten Lektiire ein, sondern kann sich bereits bei der
Erstlektiire ergeben. Poplutz schreibt: ,,Da der Text
Informationen ... nur graduell offenbart, kann man
Lesen als einen kontinuierlichen Prozess begreifen,
in dem Hypothesen aufgestellt, verworfen, weiter-
entwickelt oder modifiziert werden. Das bedeutet
zugleich, dass die Rezipientinnen und Rezipienten
zu einem spiteren Zeitpunkt frithere Textteile
in der Retrospektive neu verstehen lernen.“?
Dariiber hinaus wire es auch denkbar, dass ein
Leser die letzte Seite des Matthiusevangeliums
zuerst liest. Es besteht kein Grund, anzunehmen,
dass eine solche Angewohnheit nur unter moder-
nen Romanlesern® und nicht bereits unter antiken
Lesern verbreitet war.3

In seiner Auslegung von Matthius 5,13-16
setzt Adolf Schlatter diese Perikope mit dem
Missionsbefehl in Matthius 28,19 gleich: ,,Der
Beruf der Jiinger hat keine Grenzen; sie sind
zur Menschheit gesandt. Das letzte Wort des
Evangeliums: eic mdvte ta €6vn 28,19, ist auch
das erste, das den Jiingern ihren Beruf zeigt.“?!
Im Hinblick auf diese Exegese von Matthdus

5,13-16 stellt Georg Eichholz fest: ,,Schlatter hat
— man mochte sagen: in kithnem Griff — Matth.
28 zur Interpretation herangezogen.“*> Wie kiihn
Schlatters Gleichsetzung von Matthdus 5,13-16
mit Matthius 28,19 tatsichlich ist, wird voll-
ends deutlich, wenn man sich vor Augen halt,
dass neben den nicht von der Hand zu wei-
senden Ahnlichkeiten (hier sind vor allem die
universalistische Ausrichtung sowie die zentri-
fugale Bewegungsrichtung beider Perikopen zu
nennen®) auch erhebliche Unterschiede zwischen
diesen beiden Texten bestehen.

Hier ist zu betonen, dass die Art und Weise, auf
die die Jiinger ihre Umwelt laut Matthdus 5,13-16
missionarisch erreichen sollen, sich stark von der in
Matthius 28,19 genannten unterscheidet: Gemif
Matthius 5,16 sind es in erster Linie die — wahr-
scheinlich durch eine verbale Botschaft® beglei-
teten®® — guten Werke (épya koAd) der Jinger,
durch die Menschen auf den Vater im Himmel
aufmerksam gemacht werden sollen. Wolfgang
Wiefel spricht in Bezug auf diesen Vers daher
treffend von einer ,Mission der guten Taten“.%
Gerhard Schneider schreibt: ,,Der Spruch von
der Lampe wird ... von Matthius nicht auf die
Verkiindigung der Jiingergemeinde bezogen ...,
sondern auf die Jinger, insofern sie die ,guten
Werke® vor den Menschen tun (vgl. 5 16).“*” In
seinem Kommentar zu Matthdus 5,16 trifft Luz
den Nagel auf den Kopf: ,,Deutlich wird hier das
matthiische Pri der Tat vor dem Wort.“3

Eine solche Bemerkung jedoch wiirde dem
Missionsbefehl in Matthius 28,18-20 nicht
gerecht. Hier kommt die Art und Weise, in der
die Jiinger alle Volker zu Jiinger machen sollen, in
den modalen Partizipien PantiCovtec (Mt 28,19)
und &iddokovteg (Mt 28,20) zum Ausdruck.®
Die Jiinger sollen den Volkern die Gebote Jesu
(mdvte Goo éveteldapny ULWiv) lehren. Dass diese
Unterweisung von den guten Taten der Jiinger
begleitet werden soll, kann der Leser eventuel aus
Matthius 5,13-16 erginzen. Die oben zitierte
Formulierung von Luz aufgreifend stellt Roland
Deines treffend fest, dass in Matthius 28,19-20
,,Wort und Tat nicht gleichberechtigt nebeneinan-
der stchen, sondern das Wort ein uneinholbares
Prae vor der Tat besitzt.“*°

In Anbetracht der gerade beobachteten
Unterschiede zwischen Matthius 5,13-16 und
28,18-20 ist es unwahrscheinlich, dass der Leser
die erstere Perikope als Antizipation der letzteren
auffasst.
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Zusammenfassung und
Schlussfolgerungen

Im vorliegenden Artikel wurde die in der
Matthiusforschung gingige Position, Matthdus
5,13-16 lediglich als Antizipation des sog.
Missionsbefehls (Mt 28,18-20) zu betrachten,
einer narrativ-kritischen Priifung unterzogen, mit
dem folgenden Ergebnis: Es ist abwegig, 5,13-16
ausschliefllich als Vorwegnahme des nachoster-
lichen Missionsbefehls zu interpretieren. Weder
die Erstlektiire noch die wiederholte Lektiire von
5,13-16 erlauben es, die Missionsanweisungen,
die Jesus den Jiingern in dieser Passage der
Bergpredigt gibt mit dem erst am Ende des
Evangeliums ergehenden Missionsbefehl gleich-
zusetzen. Bei der Erstlektiire von Matthius 5,13-
16 kennt der Leser 28,18-20 noch nicht und
kann daher die erste Perikope tiberhaupt nicht als
Antizipation der letzteren auffassen. Bei der wie-
derholten Lektiire erkennt der Leser die erhebli-
chen Unterschiede zwischen 5,13-16 (Prd der Tat
vor dem Wort) und 28,18-20 (Pra des Wortes vor
der Tat) und wird von daher diese beiden Texte
nicht miteinander gleichsetzen.

Beide Spielarten narrativ-kritischer Lektiire,
d.h. die Erstlektiire und die wiederholte Lektiire,
legen es also nahe, Matthidus 5,13-16 als eigenstin-
digen Befehl des matthidischen Jesu im Hinblick
auf die Mission seiner Jiinger aufzufassen. Bereits
vor seiner Kreuzigung und Auferstehung trigt der
matthiische Jesus seinen Jingern in 5,13-16 also
eine universale Mission auf. Insofern steht 5,13-
16 in Spannung zum in der Matthiusforschung
ctablierten zweistufigen Modell der mattha-
ischen Heilsgeschichte, dem gemif die universale
Mission der matthiischen Jiinger erst nach Ostern
mit Matthius 28,19 beginnt. Der Universalismus
von Matthius 5,13-16 legt es somit nahe, dass
die Mission der Jiinger zu Beginn der matthid-
ischen Erzihlung universalistisch ist, mit Matthdus
10,5-6 partikularistisch wird, um sich dann nach
Ostern aufgrund des Missionsbefehls in Matthius
28,19 wieder an alle Vélker zu richten.*!

Dr. Boris Paschke is a post-doc researcher at the
Evangelical Theological Faculty (ETF) in Leuven,
Belgium.
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A Reappraisal of ‘From Faith to Faith’
(Romans 1:17)

Terry Wavdlaw

ZUSAMMENFASSUNG

Es ist unerlasslich, die Redewendung in Rémer 1,17 ,aus
Glauben zum Clauben” richtig zu verstehen, wenn wir das
Leitwort von Paulus fiir den Rémerbrief (Rom. 1,16-17)
richtig verstehen wollen. Der Autor untersucht die Idee,
dass sich ein semitisches Idiom hinter dieser syntaktischen
Konstruktion verbirgt. Demzufolge werden Beweise

* * * *

RESUME

Uinterprétation de I'expression « de la foi pour la foi » en
Romains 1.17 est cruciale pour la compréhension de la
these de I'épitre aux Romains telle que Paul I'énonce en
Romains 1.16-17. L'auteur suggere que cette construc-
tion syntaxique a pour arriére-plan une tournure sémi-
tique idiomatique. Il avance divers arguments fondés sur

* * * *

SUMMARY

An understanding of the phrase ‘from faith to faith’ in
Romans 1:17 is integral to understanding Paul’s thesis
statement for the Book of Romans (Rom 1:16-17). The
author examines the suggestion that a Semitic idiom lurks
behind this syntactic construction. Accordingly, Hebrew,

%* * * *

1. Introduction

As the numerous articles and monographs devoted
to the subject indicate, the concept “faith’ proves
to be central to understanding Pauline thought.
In particular, this concept is central to Paul’s thesis
statement in Romans 1:16-17. However, of the
articles, monographs and references in commen-
taries to the phrase ek pisteos eis pistin, ‘from faith

aus dem Hebriischen, Araméischen und Griechischen
als Unterstitzung fir das Argument angefiithrt, dass
es sich hier um eine iterative, also wiederholende,
und intensivierende Konstruktion handelt. Diese
Interpretation ist wiederum im literarischen Kontext des
Buches angesiedelt. Anschliefsend wird ausgefiihrt, wie
sich diese Auffassung zu der neuen Perspektive zu Paulus
verhalt.

* * * *

des usages en hébreu, en araméen et en grec pour en
conclure que la construction concernée a une fonction
itérative (indiquant la répétition) et d'intensification. |l
montre ensuite comment cette interprétation s’accorde
avec le contexte littéraire de |'épitre, puis considére son
adéquation avec la nouvelle perspective sur la théologie
paulinienne.

* * * *

Aramaic and Greek evidence is adduced as warrant for
the argument that this is an iterative and intensifying
construction. In turn, this interpretation is situated in the
literary context of the book, and then reference is made
to the relation between this understanding and the New
Perspective on Paul.

* * * *

to faith’, in the last century, none has put forth
a convincing explanation of the semantic value
for this grammatical construction on the basis of
sound, linguistic evidence.! Commentators tend
to jump from syntactic or contextual evidence to
traditional interpretations without connecting the
chain of inference from one to the other.
Therefore, in order to break new ground by
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developing a likely interpretation from the evi-
dence, 1 propose to follow the suggestion that
a Semitic idiom resides behind Paul’s use of this
phrase, and I intend to interact with traditional
interpretations of this phrase on the basis of the
results of the syntactic and semantic discussion.
Accordingly, I shall 1) present Hebrew, Aramaic
and Greek data, 2) situate the theological signifi-
cance of this phrase in the overall context of the
book of Romans and 3) briefly explore how this
interpretation relates to the current state of the
discussion regarding the New Perspective on Paul.

2. Past and current explanations

Since the phrase ek pisteds eis pistin in Romans 1:17
seems to be an idiomatic expression, it is not sur-
prising that contemporary exegetes find its mean-
ing obscure. If commentators note Old Testament
LXX evidence, then they typically mention the
similar construction in Jeremiah 9:2 (hoti ek kakin
eis kaka exélthosan), Psalm 84:8 (poreusontai ek
dunamedos eis dunamin), and then point to the
similar construction in 2 Corinthians 3:18 (meta-
morphoumetha apo doxés eis doxan).

At least six major interpretations of the phrase
ek pisteds eis pistin have been proposed through
history: 1) several early exegetes read this as a ref-
erence to the faith of the old dispensation, which
then transitions to the faith of the new dispensa-
tion (e.g. Tertullian and Origen); 2) Ambrosiaster
(Pseudo-Ambrosius), followed by Karl Barth and
James D.G. Dunn, reads this as a reference to
God’s faithfulness as the source of human faith; 3)
some read this as indicating a distinction between
present and future faith; 4) Calvin and his follow-
ers interpret this to mean ‘by faith (means) unto
faith (goal, growth in degree)’; 5) this may be an
intensive construction, which indicates that jus-
tification is by faith alone (e.g. Kisemann); and
6) the difficulty of this passage leads some to the
belief that the phrase ek pisteds eis pistin is a tex-
tual corruption.” To this list may be added the
common understanding 7) ‘from the faith of the
speaker to the faith of the hearer’. However, not
all interpreters fit neatly into these categories; for
example, Melanchton’s commentary assumes that
God’s faithfulness is the source of human faith (2,
above), that there is a growth in degree (4, above)
and that justification is by faith alone (5, above).?
Also, Adolf Schlatter explains ‘from faith to faith’
as meaning that God is the source of human faith
(2, above) and that the goal of God’s work is the

108 «:ET.27:2

fruit of human faith (4, above).*

Among more recent treatments, Desta Heliso
argues that ‘although the phrase means human
faith in some places and is employed ambiguously
in other places, cumulative evidence suggests that
in Romans 1:17 it probably denotes the faithful-
ness of Christ shown in his death on the cross’.?
He considers Galatians 3:11, Romans 9:10-10:13
and the pistis christon debate in order to estab-
lish the warrant for his argument. However, the
shortcoming of Heliso’s work is that these pas-
sages are not syntactically analogous to Romans
1:17. Moreover, on the basis of his examination
of ancient rhetorical devices and practices, R.M.
Calhoun puts forth the most compelling argument
to date, namely that Paul intentionally employs
the device of ellipsis in Romans 1:17 in order
to achieve brevity in his thesis statement and in
order to exploit the ambiguity in terminology and
syntax for the development of the rest of the epis-
tle.® Calhoun finds the warrant for his argument
in early Patristic exegesis and then concludes that
Augustine’s reading is correct: ‘from the faith of
those who preach to the faith of those who obey’.”

The strength of Calhoun’s argument rests on
his early interpretive evidence, as well as on his
argument that Paul is employing standard rhetori-
cal devices. However, in my estimation, the argu-
ment that Paul is employing ellipsis is valid only if
it can be demonstrated that the phrase ek pisteds eis
pistin does not accord with demonstrable syntactic
patterns from Paul’s language environment. I shall
argue below that there are indeed such demonstra-
ble syntactic parallels and therefore an interpreta-
tion of the syntax that is present is to be preferred
over an interpretation of what is conjectured to be
absent.

In a move toward the present thesis, Charles
Quarles recently analysed analogous syntax among
classical Greek writings, and the basic linguis-
tic parameters he puts forth seem sensible. First,
Quarles assumes that Paul’s usage may be idi-
osyncratic. However, it is likely consistent with
usage from other authors. On the basis of this
assumption, he turns to other ancient Greek texts
and finds that the ‘from ... to ...” construction in
classical texts is used (a) temporally in an iterative
manner (Pseudo-Plato), (b) in order to indicate
a duration of time (Aristotle) or’(c) in order to
indicate repetition and intensification (Plutarch).®
Moreover, usage in the LXX may indicate dura-
tion, progression or repetition.” However, the
emphatic interpretation of Romans 1:17 remains
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unlikely since it is not attested elsewhere.!? In
my view, it is precisely the syntax of this iterative,
durative and intensive usage that begs investiga-
tion in the Old Testament texts which preceded
and influenced Pauline usage.

Second, Quarles articulates the following cri-
teria for evaluating an interpretation of Romans
LAl

1. Romans 1:16-17 is a programmatic state-

ment; therefore, the interpretation of 1:17
should relate to key themes in the epistle.
2. The meaning of the terms should relate to
Paul’s normal usage.

3. The interpretation of pzstisin 1:16-17 should
share the same meaning as the quote from
Habakuk 2:4 in Romans 1:17b."!

I find the first and third criterion reasonable, and
therefore they are of abiding worth. Since Romans
1:16-17 is generally regarded as Paul’s thesis state-
ment for the book, one would expect subsequent
developments and expansions of the concept
“faith’ to resonate with usage in verse 17. Further,
since Habakuk 2:4 is used in order to substanti-
ate Paul’s argument, one would expect that the
meaning of Romans 1:17 would lead smoothly
into the natural sense of Habakuk 2:4 in the flow
of discourse. However, the second criterion must
be left to the side at present on the grounds that
it is precisely the meaning of the key terms in Paul
which scholars debate. A thorough treatment of
each of the key terms in Romans 1:16-17 falls out-
side the scope of the present syntactic investiga-
tion. Therefore, criteria 1. and 3. will be used to
test the validity of the proposed interpretation in
the following discussion.

Third, Quarles finds Chrysostom’s interpre-
tation to be of greater weight than other text-
external evidence because he still spoke Greek
as his primary language so that his understand-
ing reflects that of a native speaker reading the
New Testament text. Chrysostom interpreted the
phrase ek pisteds eis pistin temporally to mean ‘from
the faith of the old dispensation to the faith of the
new dispensation’.!? Admittedly, on the basis of
Paul’s statement that the Gospel is the power of
God for the salvation of both Jews and Greeks (v.
16), the interpretation of this phrase as a reference
to the progression from the old dispensation to
the new is a possible interpretation. Nonetheless,
Quarles’ reading of Chrysostom seems question-
able to me. At this point in his homily on Romans
1:8-17, Chrysostom instead seems to point to

old dispensation exemplars in Hebrews 11, who
were justified by faith.'® A reference to the distine-
tion between the old and the new dispensations is
not in focus; rather, exemplary saints who trusted
God are in focus, and their lifespan happened to
fall in the old dispensation. Thus, Quarles’ appeal
to Chrysostom’s interpretation as a native Greek
reading of Romans 1:17 seems less convincing.
Moreover, if the distinction between the two cov-
enants is in focus, then it does not make sense that
verse 17 would be supported by a reference to
Habakuk 2:4, which points toward the common-
alities between the two covenants: faith. For these
reasons, a fresh investigation is needed in order to
refine Quarles’ conclusions.

Along these lines, it seems likely that tradi-
tional Hebrew texts and their translations into
Aramaic and Greek influenced Paul’s thought and
language to a greater extent than is suggested by
Quarles’ work since these were the basis for Paul’s
rabbinic education.’ Indeed, recent trends in
Pauline scholarship emphasise the Jewish context
of his epistles."® Moreover, a second warrant for
citing Semitic evidence behind New Testament
usage is the influence that the Semitic language
environment had upon Palestinian Greek.'® For
this reason we now turn to several examples from
Hebrew, Aramaic and Greek Scripture in order to
establish the semantic value for the syntax of the
‘from ... to ...” construction both in the formative
texts of Paul’s thought-world and in his language
environment (/angue). In turn, we shall examine
the immediate literary context of Romans 1:17 in
order to establish the generic sense-selection, as
well as the semantic distinctives of this passage in
the flow of discourse (parole).

3. Evidence from the linguistic
environment

In biblical Hebrew the meaning ‘from ... to ...
may be expressed grammatically in several differ-
ent ways. I select the following examples because
they illustrate the general semantic range of the
Hebrew construction that is analogous to the
Greek construction in Romans 1:17. Moreover,
I shall proceed from concrete, locative uses to
metaphorical and abstract ones. Contextual sense-
selection rules out other uses as either nonsense
or unlikely. Therefore, I shall not bore the reader
with a discussion of every possible semantic value
for this construction in Hebrew, Aramaic and
Septuagint Greek.

9
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For our first example, the locative or directional
meaning may be expressed by a J2 min of source
or origin, which is in turn followed by a directional
no-ak:

i 1Y 183712 171e i i CRELRL M0 MP°1 Gen 11:31
1in myms nobY oD S o RS 13 0038 noy 192
B 3G 17T WS
wavviggah terah ‘et~ ‘abram band wa ‘et~ 16t ben- haran ben- boné wa ei
saray kallato @Set ‘abram bandé wayyésa n ‘ittam mé wir kasdim laleket
‘arsd kana ‘an wayyabd i ‘ad- haran wayyésabii sam

Terah took Abram his son and Lot the son of Haran, his grandson, and
Sarai his daughter-in-law, his son Abram’s wife, and they went forth
together from Ur of the Chaldeans to go nmo the land of Canaan, but
when they came to Haran, they settled there.'

Destination may also be indicated by other prepo-
sitions:
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Now the Lord said to Abram, “Go from your country and your kindred
and your father’s house to the land that I will show you.”
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And he journeyed on from the Negeb as far as Bethel to the place where
his tent had been at the beginning, between Bethel and Ai ...

<

Second, the construction ... Y ad

. may indicate extent:

. mn ...
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.. and every firstborn in the land of Egypt shall die, from the firstborn of
Pharach who sits on his throne, even to the firstborn of the slave girl who
is behind the handmill, and all the firstborn of the cattle.

Third, the temporal use of this construction
most often indicates duration of time:

Dy Thpn opoos vBEYS Owh DWW DYOnRR MM Exod 18:13 1
By - 'lP'.;I"i W iy
wavahi mimmolioral wavyéseb maoseh lisy e~ ha'dm wayva amod
ha am Cal- méseh min- habbager ‘ad- ha an,h

I'he next day Moses sat to judge the people, and the people stood around
Moses from morning till evening.
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Fourth, the temporal expression, with sequen-
tial or iterative overtones, may be found:
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.. saying. “A hand upon the throne of the Lord! The Lord will have war
with Amalek from generation to generation.”

This construction consists of the particle 12 min
min and a null preposition in the second slot (also
see Ps 106:31).

Fifth, the locative meaning may also have itera-
tive overtones:
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And he said to them, “Thus says the Lord God of Israel, *Put your sword
on your side each of you, and go to and fro from gate to gate throughout
the camp, and each of vou kill his brother and his companion and his
neighbor.”™

Sixth, the concrete locative and directional uses
may extend to metaphor, as when the Lord’s com-
mands are conceived as a way, path or journey:
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.. and if you do not turn aside from any of the words that I command you
today, to the right hand or to the lefi, to go after other gods to serve them.

Seventh, and finally, these uses then shade met-
onymically into a temporal-iterative sense, as with
the following examples:
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Sing to the Lord, all the earth!Tell of his salvation from day to day.
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And he gathered the priests and the Levites and said to them, “Go out to
the cities of Judah and gather from all lsrael money to repair the house of
vour God from year to year, and see that you act quickly.” But the
Levites did not act quickly.
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And day by day, from the first day to the last day, he read from the Book
of the Law of God. They kept the feast seven days, and on the eighth day
there was a solemn assembly, according to the rule.
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From new moon to new moon, and from Sabbath to Sabbath, all flesh
shall come to worship before me, declares the Lord.
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And your food that you eat shall be by weight, twenty shekels a day;
from day to day you shall eat it. And water you shall drink by measure,
the sixth part of a hin; from day to day you shall drink.

As we focus upon the texts which formed the
basis of Paul’s rabbinic training, it is worth exam-
ining one more example of the temporal-iterative
sense of the ‘from ... to ...” construction in order
to establish the linguistic path (i.e. sociolinguistic
influence) from biblical Hebrew to Paul’s Greek
field of discourse. Accordingly, we find a similar
syntactic construction in the Masoretic Text (MT)
of Numbers 30:15:
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But if her husband says nothing to her from day to day, then he establishes
all her vows or all her pledges that are upon her. He has established them
because he said nothing to her on the day that he heard of them.

To my knowledge, as with the preceding texts,
this example has not been mentioned in discus-
sions regarding the syntax of Romans 1:17 to
date. This statement is found in the context of the
Lord’s commands to Moses regarding the vows
of men and women (Num 30:1-17). In context,
if a woman makes a vow or pledge, her husband
finds out about it and then he remains silent ‘from
day to day’, he establishes this vow or pledge.?

Therefore, the expression BY~SNaim miyyim el-
yom, “from day to day’, indicates the passage of
time from one day to the next. In other words,
there was a period of time when her husband may
have nullified his wife’s vow or pledge. However,
he consistently remained silent for several days
with the result that it was binding.

Among the versions, this verse is found in
Targum Ongelos as follows:

™ iR 8T B0 M orpm B ate mhbra NS pine: poen ow

V00T KRR O PR I 1NN 0 .':L;;;'_z ®70N 55

w'm mtq yStwq th b .'!1 mywm lywm wyqyym vt kl ndrh” ‘w vt kl srh d'lh
qvym ythwn ‘ry Stvg Th bywm ' dsm’

But if her husband remains silent to her from day to day, then he has
established all her vow or all her oath which is upon her; he has
established them because he remained silent on the day he heard.

Ongelos, therefore, maintains the literal transla-
tion equivalent ‘from day to day’. Tazgum Psendo-
Jonathan renders this verse:
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But if her husband remains silent and establishes them to her from the day
he heard to another day. then he has established all her vow or all her oath
which is upon her; by remaining silent he established them because he
remained silent to her and fixed them, and he did not loosen them on the
day he heard.

Turgum Psendo-Jonathan, therefore, conveys the
interpretation of the phrase as literally ‘trom the
day when he hears to another day’, which assumes
that this period of time is two days. Targum Neofiti
reads:
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But if her husband remains silent to her day after day, then he has
established all her vow or all the oath which is upon her; he established
them because he remained silent to her on the day when he heard.

The translators of Neofiti rendered this phrase
‘day after day’, which is similar to Targum Ongelos.
In the Septuagint, this verse is rendered:
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But if he remains silent to her from day to day [lit. day from day], then he
shall establish for her all her vows, and he shall establish for her the
ordinances that are upon her because he remained silent to her on the day
when he heard.

This literal translation preserves the meaning
‘day to day’. Behind most of these renderings is
the understanding that ‘day’ does not refer to a
discrete period of 24 hours. Rather ‘the day on
which he hears’ is understood as duration of time —
two days according to Targum Pseudo-Jonathan —
in which the husband maintains consistent silence
after discovering his wife’s vow. Therefore, the evi-
dence allows us to hypothesize that this syntactic
construction is associated with the semantic value
of consistent or habitual action over a period of
time.

Moreover, this syntactic form is found in the
MT of Jeremiah 9:2. This context points toward
a further metonymic extension from a purely tem-
poral-iterative use. This iterative sense assumes the
repeated occurrence of an entire script:
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They bend their tongue like a bow: falsehood and not truth has grown
strong in the land; for they proceed from evil to evil ...

In context, therefore, Jeremiah conveys the
judgment of the Lord against the inhabitants of
Jerusalem (Jer 8:1) and he declares that the Lord
will abandon them because of their sins (9:1). The
syntactic construction mérd ‘G “el- ra yisi’i, ‘they
go about from one evil to another’, emerges in
enumerating the grounds upon which the Lord
abandons Jerusalem: the people constantly go
from one evil act to another. The use of the yigtal
form here indicates habitual or iterative action and
the phrase mérd 4 ’el- va ‘4 brings focus to bear on
the repeated nature of a series of wicked actions.
In turning to the ancient translations of
Jeremiah 9:2, Targum Pseudo-Jonathan renders
this verse 3pB) Rmwab xmwan MR ry mbst bt
npgw, ‘indeed, they go about from shameful act
to shameful act’. This fairly literal rendering of
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the underlying Hebrew into Aramaic preserves
the syntax of the original and the only significant
difference between the two dialects or registers is
lexical.?® In the Septuagint, this idiom is rendered
hoti ek kakin eis kaka exélthosan ‘(indeed /because)
they go about from evil to evil’. Therefore, the
Aramaic and Greek versions preserve the habitual
and iterative interpretation of the syntax of this
passage. This, in turn, lends further support for
the interpretation proposed on the basis of the evi-
dence from Numbers 30:15.

Furthermore, this construction is also found in
the MT of Psalm 84:8:
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They go from strength to strength; each one appears before God in Zion.

In context, those whose strength is in the Lord
and who make pilgrimage with their heart (Ps
84:6) will go from strength to strength (Ps 84:8a)
and they shall be seen by God in Zion (Ps 84:8b).
Once again, the yigtalform conveys habitual action
and the addition of the phrase meéehayil ‘el- hayil
brings focus to bear on the iterative nature of the
action. Moreover, as I read this passage it seems
possible that this construction conveys overtones
of increasing strength. Thus, those who find their
strength in the Lord go from one challenging situ-
ation to another, and by means of prayer (Ps 84:9)
they grow in strength.

In turning to other versions, we see that this
phrase is rendered mab xwPn M3 W KW
mn byt mgds’ lbyt mdrsy’ ‘from the holy temple
to the synagogue’ in the Targum. Thus, in their
socio-historical context, the rabbis understood
the righteous going ‘from strength to strength’
as a reference to the righteous going from wor-
ship at the temple to listen to teaching in the
synagogue while they were on pilgrimage. Thus,
the sequential acts of worship and learning Torah
are the basis for making pilgrimage to Jerusalem
with one’s heart, and on this foundation one
goes from strength to strength. In the Septuagint
this phrase is rendered poreusontai ek dunameos
eis dunamin, ‘they shall proceed from strength
to strength’. Once again, this is a literal transla-
tion which preserves the underlying syntax of the
Hebrew original. Although the Targum points
toward sequential acts in a roundabout manner,
the underlying Hebrew of Psalm 84:8 supports
the interpretation proposed for this ‘from ... to
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... prepositional construction.

Therefore, the literal rendering of the under-
lying Hebrew syntax into Aramaic and Greek in
cach of these examples leaves an observable lin-
guistic trace of the bridge from the Semitic idiom
to the Septuagint. Moreover, the Aramaic and
Septuagint translations demonstrate the under-
standing of the Hebrew idiom in Paul’s vernacular
language environment. This, in turn, functions as
a warrant for the argument that this usage resides
behind the ‘from ... to ...” construction used by
Paul and his amanuensis. Moreover, each of these
examples, including the dynamic translation of the
Targum for Psalm 84:8, supports an interpretation
of the ‘from ... to ...” construction as a reference
to habitual or consistent action over a period of
time. In addition, on the basis of Psalm 84:8, there
may be an element of increase over time. These
examples strengthen the applicability of Quarles’
observations regarding the iterative sense of this
construction in classical Greek. Although the New
Testament was written in Greek and one would
expect it to retain standard Greek syntax and
semantics, I demonstrated that this construction
exhibits a similar semantic value in the Hebrew
and Aramaic texts of Paul’s religious thought-
world. After this observation we turn to the use of
this syntactic construction in the New Testament.

4. Evidence from the New Testament

The ‘from ... to ...” construction is found several
times in the New Testament (Matt 1:17 [3x];
Acts 1:11; Lk 10:7; Rom 11:36; 1 Jn 3:14; 2 Cor
2:16 and 3:18). In the first two cases the sense
‘from ... to ...” is expressed grammatically with
an apo ... beds ... construction, and the following
examples use ek ... ess .... First, the ‘from ... to
... construction for referring to periods of time
(i.e. one person to the next) is found in Greek
translations of Old Testament quotations, as in
Matthew 1:17 (pasai oun hai geneai apo Abraam
heis Dawid geneai dekatessaves kai apo Danid heds
tés metotkesias Babulonos geneni dekatessaves kai
apo tés wmetotkesias Babulonos heds tow Christou
geneai dekatessares). This usage is an abstract
extension from the concrete, locative use, which
we see in the next example. Although this tem-
poral use provides grounds for arguing that this
expression in Romans 1:17 may refer to periods
of time, this sense is not likely for the following
reason. Whereas it is argued that the ‘from ... to
...” construction is used to refer to two separate

dispensations, this use in Matthew 1:17 instead
uses the ‘from ... to ...” construction in order
to demarcate the boundaries of discrete periods
of time. Second, the locative and directional use
is found in Acts 1:11, just as in Old Testament
Hebrew (hboi kai eipan andres Galilaioi ti hestéhate
[em [blepontes eis ton ouranon houtos ho Iésous ho
analéemphtheis aph’ bumdon eis ton ouranon houtos
elensetas hon tropon etheasasthe auton porvenomenon
eis ton ouranon). This occurrence is a prototypi-
cal and concrete locative use (source-goal) from
which the more abstract senses extend. Third, akin
to Exodus 32:27, a locative-iterative sense emerges
in Luke 10:7 (en auté de t¢ otkin menete esthiontes
kai pinontes ta par’ auton axios gar ho exgateés tou
misthou auton mé metabainete ex oikias eis otkian),
where Jesus commands the disciples to remain in
one place while in a given city rather than repeat-
edly moving from house to house. Although the
expression is a concrete source-goal reference to
houses, this idiomatic expression evinces iterative
overtones. Fourth, in Romans 11:36 Paul praises
God’s grandeur by stating that everything and
everyone finds their origin, as well as their pur-
pose or end, in him (hoti ex autou kai di’ auton
kai eis auton ta panta auto hé doxa eis tous atonas
amén). Although this is a Pauline text, the gram-
matical construction uses the threefold preposi-
tional structure ‘from ... through ... and in ...
Therefore, it is not syntactically analogous to the
twofold prepositional structure of the ek ... ess ...
construction in Romans 1:17. Fifth, an abstract,
locative usage (source-goal) is found in 1 John
3:14 (hémeis oidamen hoti metabebékamen ek tou
thanatou eis tén z6én hoti agapomen tous adelphous
ho mé agapon menei en to thanato). This usage
indicates the movement from one state to another,
or from one discrete category or set to another
(i.e. from death to life). Logically and rhetorically,
this is movement from worse to better. Therefore,
this occurrence provides warrant for the interpre-
tation of Romans 1:17 as referring to the move-
ment from one state of faith to a better one.
Thus, from these occurrences we have observed
the semantic movement from the concrete, loca-
tive use to increasingly more abstract source-goal
occurrences in which iterativity and intensification
are associated with this expression.

From this general sketch of New Testament
usage, we now turn to the grammatically analo-
gous Pauline occurrences in 2 Corinthians 2:16
and 3:18. In both these cases, the ‘from ... to
...> construction is found with a repeated prepo-
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sitional object in the syntactic form P'X + P2X.
Therefore, these two examples are almost per-
fectly analogous to the syntax of Romans 1:17. In
2 Corinthians 2:16 we find this construction used
in the following context: hois men osmé ek thana-
tou eis thanaton hois de osmé ek z0és eis z0én kai pros
tauta tis hikanos. In reference to tois apollumenois,
‘those who are being destroyed’ (v. 15), osmeé ek
thanaton eis thanaton, ‘a fragrance from death to
death’, refers to the manner in which Paul and
his co-workers are the fragrance (or witness, testi-
mony, example) of Christ to those who iteratively
commit one evil act of death after another.** By
way of contrast, osmé ¢k ziés eis z0én, ‘a fragrance
from life to life’, refers to tois sozomenois, ‘those
who are being saved’ (v. 15). Therefore, Paul and
his co-workers are a fragrance (or witness, testi-
mony, example) of Christ to those who repeatedly
act righteously. Moreover, Plummer interprets this
‘from ... to ...” construction iteratively, and then
goes on to note that it is also an intensifier indi-
cating greater depths of death and greater heights
of life.”® Although other commentators follow a
literal translation of this passage in their own ren-
dering, they tend to avoid exegetical comments on
the grammar and meaning of the ‘from ... to ...
construction itself. Thus, Plummer’s interpreta-
tion supports the proposed iterative and intensify-
ing interpretation of Paul’s use of the ‘from ... to
...” construction in Romans 1:17.

Furthermore, this construction is found in 2
Corinthians 3:18: hémeis de pantes anakekalum-
mend prosopo tém doxan kuriou katoptrizomenos
tén autén eikona metamorphoumetha apo doxés
eis doxan kathaper apo kurion pnenwmatos. Here
we find the semantically similar preposition apo
rather than ek in the initial position. In context,
Paul teaches from the story in which Moses cov-
ered his face with a veil because the Israelites could
not look directly at his face. The ESV translation,
‘from one degree of glory to another’ (v. 18),
reflects the typical contextual interpretation of this
syntactic construction as a sequential and habitual
change of the believer from one degree of glory
to another. In other words, the transformation is
not a one-time act and the growth in glory regu-
larly occurs over a period of time. This interpreta-
tion follows the readings of Calvin, Plummer and
Barrett, who also interpret this occurrence as an
iterative and intensifying construction.?® Thus,
usage in 2 Corinthians 3:18 supports an habitual
interpretation of the ‘from ... to ...” construc-
tion in Pauline Greek as an idiomatic expression
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founded on the underlying Semitic idiom. Indeed,
this passage suggests the nuance of a growth in
intensity during the process.

From these examples, 1 consider the latter two
to be more pertinent for elucidating the meaning
of the expression in Romans 1:17 on the grounds
that these are Pauline materials and therefore
weigh more heavily as evidence of Pauline gram-
matical usage and style. Moreover, the construc-
tions are identical to the syntax of the passage
under investigation.?” Although scholars occasion-
ally cite 2 Corinthians 10:15 and 2 Thessalonians
1:3 in support of the interpretation of ek pisteos
eis pistin as meaning growth in faith, the syntactic
expression under investigation does not occur in
these examples. I exclude these two passages from
the discussion on the grounds that they are not
syntactically analogous.

5. Interpretation in the literary context

In the preceding discussion I provided warrant for
sustaining the argument that the ‘from ... to ..."
construction in Paul is based upon the underlying
Semitic idiom that is found in the MT of Numbers
30:15, Jeremiah 9:2 and Psalm 84:8. Moreover,
this idiom is found across dialects with literal ren-
derings into Aramaic. Furthermore, the literal
translation of this idiom into the Greek of the
Septuagint evidences the bridge from Hebrew and
Aramaic to the reception of this construction into
the general dialect of Paul’s writings. Moreover,
the iterative and intensitying use of this construc-
tion in 2 Corinthians 2:16 and 3:18 provides war-
rant for understanding the same construction as
iterative intensification in Romans 1:17.

Therefore, this linguistic evidence provides
a foundation for the argument that the phrase
ek pisteos eis pistin in Romans 1:17 derives from
an underlying Semitic idiom in Paul’s linguistic
background and this Semitic idiom is mirrored by
classical Greek usage. Although the phrase occurs
throughout the Old Testament, we may point
to the exemplar occurrences in Numbers 30:15,
which is a temporal expression indicating dura-
tion of time, as well as Jeremiah 9:2 and Psalm
84:8, where the syntax is extended to an habitual,
sequential or iterative meaning in conjunction with
the yigtal form. In terms of information structure,
this syntax brings focus to bear on the repeated
nature of the verbal idea.

What are the results of our interpretation for the
reading of Romans? First, the phrase ek pisteos eis
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pistin in Romans 1:17 indicates that God’s right-
eousness is revealed (apokaluptetai) ‘from (one act
of) faith to (another act of) faith’. In other words,
assuming that people are created in the image of
God in order to reflect the glory and attributes
of God (Gen 1:26-27), the attribute of God’s
righteousness is revealed in each act of human
faith (Gen 15:6). Thus, the issue of the objective
or subjective genitive in the phrase dikaiosuné gar
theonw in Romans 1:17a becomes a moot point
since God is the author of righteousness, and the
righteousness of God is also that which is revealed
through repeated acts of faith. It is at this point
that Calhoun’s arguments regarding the inten-
tional use of ambiguity in the thesis statement in
Romans 1:16-17 prove instructive since both of
these ideas unfold in Paul’s discussion through-
out the rest of the epistle. In one sense, therefore,
Paul intends faith to be all-encompassing for the
believer, who reflects the attribute of God’s right-
eousness. However, previous interpretations of
this phrase as ‘faith from beginning to end’ seem
unjustified since they overload the syntax with the
meaning of epistolary context that is neither based
on standard and ‘primed” linguistic usage nor on
the standard meaning of this syntax in its language
system. Although there is indeed a sense in which
faith is all-encompassing, the emphatic interpreta-
tion lacks syntactic and semantic precision since it
fails to note the iterative element of this construc-
tion as an ontological reality.

In sum, the common interpretations put forth
by commentators do not seem to follow from the
syntactic evidence. In terms of whether this faith
refers to the faithfulness of God or to human faith,
the occurrence of the substantised participle ‘to all
those who believe’ in the phrase ¢is satévian panti
to pistenwont: in verse 16 suggests that Paul has in
mind human faith rather than the faithfulness of
God (i.e. semantic priming).

Second, this interpretation of ek pisteos eis pistin
as habitual acts of trust makes sense of the imme-
diately following quotation from Habakuk 2:4, ko
de dikaios ek pisteos zésetas.®® In context, the Lord
speaks through the prophet Habakkuk in order to
tell the righteous to trust Him to bring righteous
judgment in spite of His delay. Even though the
wicked do not seem to be punished, the godly are
to trust the Lord, they are to continue to live right-
eous lives, and then at the right time the Lord will
exccute judgment. In this sense, then, the right-
eous trust the Lord’s timing and do not lose faith
even when it seems as if the wicked prosper and

will not receive their due judgment. It is precisely
this type of faith that comes to the forefront with
the example of Abraham, who trusted the Lord to
provide an heir even when it was physically impos-
sible (Gen 15:6; Rom 4:1-25). Although Douglas
J. Moo concludes that ‘Paul’s quotation differs
from the meaning of the original’, the trajectory of
Habakuk 2:4 and the reading of Romans 1:17 that
I propose fit together nicely.?” This, in turn, leads
to the question of whether or not Moo’s reading
of Romans 1:17 as placing rhetorical emphasis on
faith alone allows Paul to speak freely from the
passage since Moo unnecessarily finds tensions
between Paul and his quotation. On the other
hand, my interpretation meets Quarles’ third cri-
terion: agreement between the meaning of ‘from
faith to faith’ and the quotation from Habakuk
2:4.

Third, this interpretation makes sense of
Romans 5:1-5, where the discourse leads from the
topic of justification by faith (v. 1) to the believer’s
access to grace by faith and the hope of the glory
of God (v. 2). This discourse sequence is interest-
ing because for Paul the topic of justification by
faith progresses to grace and boasting in the hope
of the glory of God, which in turn leads directly
into the assertion that we boast in our distresses (v.
3a) because suffering builds steadfastness, stead-
fastness character, character hope, and hope does
not disappoint because the love of God is poured
out in our heart through the Holy Spirit (vv.
3b-5). Much more than a dangling logical thread,
verses 3-5 reveal Paul’s conceptualisation of faith.
The abstract concept of faith is manifested con-
cretely in the midst of the believer’s distress and
suffering. Just as Abraham trusted the Lord when
the fulfilment of the promise of an heir appeared
impossible, hardship and persecution build the
believer’s character and hope in God. Moreover,
this is precisely the situation in which God’s love
is poured out by the Holy Spirit to the one who
has been justified. It is in the concrete, tough situ-
ations of life that God builds hope, and this hope
encompasses a trust in the Lord despite one’s situ-
ation. Morcover, as hope increases from one act of
trust to another, the fallen nature is transformed
by a growth in the expectation of future, escha-
tological deliverance. This understanding aligns
with the conceptual framework of the Habakuk
2:4 quotation which seemed pertinent to Paul in
Romans 1:17. The believer should trust the Lord
from one situation of injustice to the next, and
these repeated acts of faith issue forth in the hope-
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ful expectation of deliverance before the throne of
God.*®

Fourth, this interpretation of ek pisteos eis pistin
as habitual or iterative acts of faith also resonates
with Paul’s thought-progression from guilt and sin
(1:18 — 3:20), justification by faith (3:21 — 5:21)
and the problem of indwelling sin (6:1 — 8:17) to
the topic of the Christian hope in the glory that is
about to be revealed in spite of present sufferings
(8:18-39). Indeed, whether one’s distress is unjust
suffering, a particular bent toward a particular sin
in one’s nature, or distress from the prevalence of
sin in the world, absolutely nothing can separate
us from the love of God (8:31-39). Given Paul’s
Jewish heritage and calling to the Gentiles, one
of his distresses took the form of grief for those
among clect Israel who rejected the Messiah (9:1
— 11:36). Paul trusted that they will turn back to
the Lord in the end (11:25-26). Therefore, this
interpretation meets Quarles’ first criterion of the-
matic resonance throughout the book of Romans.

Fifth, given this understanding of ek pisteos eis
pistin, Witherington’s argument for the discourse
cohesion between the doctrinal discussion in
Romans 1-11 and the exhortation to ethical action
in Romans 12-16 is strengthened. A right under-
standing of God’s work through Jesus Christ leads
to consistent acts of obedience in the life of the
believer. Moreover, this strengthens D.A. Carson’s
argument that justification, faith and sanctifica-
tion are related terms that must be considered
together.®! Paul understands the doctrines of sin,
justification by faith, and election to have practi-
cal implications for fallen life situations in a sinful
world. Paul’s doctrinal discussion is not left at the
level of an esoteric doctrine or platonic ideal with
little to no outworking in the life of those who are
justified and elect. Rather, for Paul, the doctrines
of sin, justification and election have very practi-
cal implications in concrete situations. In fact,
he outlines a basic sketch of some of the practi-
cal implications of these doctrines for the Roman
Christians, and his ethical exhortation in chapters
12-15 suggests how they may demonstrate the
righteousness of God to the world around them
by means of and from one act of faith to another.
Therefore, the present contextual and discourse
interpretation suggests that the traditional under-
standing of ‘the righteousness of God’ in 1:17a
as exclusively forensic is a bit narrow. Rather, our
analysis suggests that for Paul ‘the righteousness of
God’ is revealed both through justification, as well
as through saints’ concrete acts of faith.
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Finally, we turn to the manner in which this
interpretation relates to the so-called ‘New
Perspective on Paul’. In the New Perspective, the
Reformation understanding of Judaism as a reli-
gion of works-righteousness has been called into
question on the basis of E.P. Sanders’ reappraisal
of the Lutheran view of righteousness in Judaism.
According to Sanders, Judaism understood right-
cousness as deriving from God’s graciousness
rather from obedience to the law.** This view
was in turn taken up by James D.G. Dunn, who
developed Krister Stendahl’s argument that Paul’s
view of justification was chiefly an apologetic for
the Gentile mission.* According to Dunn, the
phrase ‘works of the law’ in Paul refers to the dis-
tinctively Jewish way of life as a boundary marker
that excludes other peoples from the covenant.
As is typical of new insights, Sanders and Dunn
overstated the case, and subsequent scholars have
refined these views in constructive ways. I heartily
agree with Peter Stuhlmacher and Donald Hagner
that Luther was not wrong in his interpretation
of Paul, and that in fact, there were tendencies
toward works-righteousness in sectors of Judaism
and some of the early Jewish Christians to whom
Paul wrote.** ‘Judaism’ was not monolithic but
comprised of various factions and facets of belief.

Moreover, N.T. Wright refines Dunn’s views
by situating Paul’s view of justification and the
law within the larger biblical narrative. He relates
Paul’s conception of the law and justification to
a more comprehensive understanding of salvation
in relation to the covenant with Abraham, sancti-
fication, eschatology and the centrality of God.?
Further, D.A. Carson concludes that Dunn and
Wright are not comprehensive enough in their
understanding of justification and righteousness
in Paul.*® In sum, subsequent scholarship suggests
that the abiding worth of the New Perspective on
Paul has been a better understanding of Paul’s
Jewish background as well as an acknowledgment
of the diversity in the socio-religious situation
behind his writings.*”

The results of my interpretation of Romans
1:17 align somewhat with N.T. Wright’s under-
standing of Pauline theology, but more closely
with the general framework of D.A. Carson.
Though justification is one of Paul’s chief con-
cerns in (3:21 — 8:29), Wright and Carson argue
correctly that justification is related to other key
Reformed and biblical themes, one of which is the
work of the Holy Spirit in the believer.?® Wright’s
typically incisive analysis of the issues identifies
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one of the key shortcomings in many Western
discussions of justification: the failure to relate
justification to sanctification under the overarch-
ing rubric of salvation. In fact, a fully trinitarian
understanding of salvation cannot dispense with
the work of the Holy Spirit in the regeneration
of sinners. Though I heartily affirm that salva-
tion is by grace through faith alone, both a linear
and a contextual reading of Romans 1:17 dem-
onstrate that faith is also related to the revelation
of God’s righteousness through habitual, concrete
acts of faith, and that an increasing degree of faith
should be visible in the life of the believer through
time and with ever-increasing experiences of God-
ordained persecution and suffering. It is precisely
these works which reveal the righteousness of God
and redound to his glory with the revelation of
his image restored in greater degree both within
and through us. Therefore, understanding the
development of faith in the believer as a sanctify-
ing act of the Holy Spirit accords with the overall
structure of Romans, which moves from a pre-
dominantly doctrinal discussion in chapters 1-11
to ethical implications in 12-15. Moreover, this
understanding is a needed corrective to the the-
oretical bent in Western Christianity, which is in
danger of neglecting the topics of sanctified living
and the socio-ethical application of the Gospel in
pastoral ministry.

6. Conclusion

We began this investigation by reviewing past and
current explanations of the meaning of the phrase
ek pisteos eis pistin in Romans 1:17. Second, we
noted the range of usage of the ‘from ... to ...’
construction in classical Hebrew and provided a
brief sketch of the bridge from Hebrew to Aramaic,
and thence to Greek by way of the Septuagint and
Palestinian Greek. Third, on the basis of this lin-
guistic evidence we noted the iterative-habitual
meaning for this construction in syntactically anal-
ogous examples, with possible nuances of inten-
sification in the New Testament. This forms the
foundation for interpreting the linguistic routines
(langue) behind usage in Romans 1:17 (parole).
Fourth, we noted that this interpretation meets
the first and third criteria put forth by Quarles: 1)
the iterative-intensive interpretation accords with
the main themes of the book of Romans, and 3)
this interpretation is based upon a similar mean-
ing for ‘faith’ in Romans 1:17a and the quotation
from Habakuk 2:4 in Romans 1:17b. Fifth, we

provided a brief discussion of the relation between
the present investigation and the so-called New
Perspective on Paul, which calls for an understand-
ing of the Jewish background of Romans 1:17, as
well as the integral relation of the concepts of jus-
tification, sanctification and faith in order to pro-
vide a contextually plausible reading.

Therefore, the preceding investigation breaks
new ground by providing a detailed presenta-
tion and analysis of the classical Hebrew linguistic
background of the ‘from ... to ...” construction,
which had not yet been brought to bear in a mean-
ingful manner on the interpretation of ek pisteos eis
pistin in Romans 1:17. Moreover, the investiga-
tion progressed from the analysis of linguistic rou-
tines (lamgue) to a particular analysis of the flow
of discourse (parole) in such a manner as to avoid
silencing Paul’s voice in Romans with synthetic
statements on ‘faith’ from systematic theology.
It was found that in this particular context God’s
righteousness is demonstrated by habitual acts of
faith, and that the ideal believer’s faith grows in
intensity through time.

Terrance R. Wardlaw is a linguist and translator
with SIL International.
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Revisiting the Pastoral Epistles — Part 11
Peter Walker

SUMMARY

Both the dating and authorship of the three so-called
‘Pastoral Epistles’ (1 and 2 Timothy, and Titus) are hotly
contested. In Part | of this article we focused on 1 Timo-
thy and Titus," arguing that a plausible date for these two
letters can be found in the period between September
AD 55 and January AD 57 after Paul’s departure from
Ephesus (Acts 20:1-3; Rom 15:19). Here in Part Il we
will look at the quite different issues associated with 2
Timothy.

Again our starting-point are those verses in the text

* * * *

ZUSAMMENFASSUNG

Sowohl Datierung als auch Autorenschaft der drei
sogenannten ‘Pastoralbriefe’ (1. und 2. Timotheusbrief
und Titusbrief) sind heifl umstritten. Im Teil | lag der
Schwerpunkt auf dem 1. Timotheusbrief und dem
Titusbrief. Unser Argument vertrat bei diesen beiden
Briefen einen plausiblen Zeitrahmen zwischen September
55 AD und Januar 57 AD nach der Abreise von Paulus
aus Ephesus (sieche Apg 20:1-3; Rom 15:19). Hier in Teil
Il kommen die ganz andere Anliegen zur Sprache, die in
Zusammenhang mit dem 2. Timotheusbrief stehen.
Wiederum liegt unser Ansatzpunkt bei jenen
Versen im Text, dessen spezielle Information eine

* * * *

RESUME

La date et |'authenticité des trois épitres dites pastorales
sont contestées. Dans la premiére partie de cet article
parue dans le précédent numéro de ce périodique, nous
avons considéré la premiére épitre a Timothée et I'épitre
a Tite et nous avons plaidé qu‘une date plausible pour
la rédaction de ces deux lettres se situe entre septembre
55 et janvier 57, apres le départ de Paul d’Ephése (Ac
20.1-3 ; Rm 15.19). Dans cette seconde partie, nous
abordons les questions tres différentes qui se posent pour
la seconde épitre a Timothée.

Notre point de départ est ici @ nouveau ces versets de

* * * *
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which give information relevant to reconstructing the
historical setting of the letter. These, we argue, suggest
that 2 Timothy was not the /ast thing Paul wrote before
his death but instead the first thing he wrote after arriv-
ing in Rome in March AD 60 (Acts 28:14). Corroborative
evidence is then found from noting the consequences of
thus placing 2 Timothy before Paul’s other ‘prison epis-
tles’, Colossians, Ephesians, Philemon and Philippians.
Finally, we note some of the fresh ways in which we may
need to approach all three Pastoral Epistles if these ear-
lier dates are accepted.

* * * *

Rekonstruktion des historischen Sitzes im Leben ermég-
licht. Diese Verse legen die Annahme nahe, dass der
2. Timotheusbrief nicht das Letzte war, was Paulus vor
seinem Tod schrieb, sondern vielmehr das Erste, was
er nach seiner Ankunft in Rom im Mirz des Jahres 60
AD schrieb (Apg 28:14). Unterstiitzende Beweiskraft
ergibt sich aus den Konsequenzen einer derartigen
Plazierung des 2. Timotheusbriefes vor den ibrigen
,Gefangenschafts-briefen” von Paulus (Kolosser, Epheser,
Philemon und Philipper). Abschliefend weisen wir auf
einige der neuen Wege hin, auf denen wir uns allen drei
Pastoralbriefen nahern sollten, wenn diese Frithdatierung
Anerkennung findet.

* * * %*

I"épitre qui fournissent des indications pertinentes pour
la reconstruction de son contexte historique. )'essaie de
montrer qu’elles suggerent que 2 Timothée n'est pas le
dernier écrit de Paul avant sa mort, mais, au contraire, le
premier qu'il a rédigé aprés son arrivée a Rome en mars
60 (Ac 28.14). On peut alors avancer d'autres arguments
corroborant cette thése et on peut tirer de |'examen des
conséquences qu'‘elle entraine en situant la rédaction de
2 Timothée avant les autres épitres de captivité de Paul
(Colossiens, Ephésiens, Philémon et Philippiens). Nous
concluons notre étude en considérant les implications de
notre datation haute pour la maniére d’aborder les trois
épitres pastorales.

* * * *
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1. Introduction

The aim of these two articles is to cast a new
light on the dating and setting of Paul’s Pastoral
Epistles. In Part I we focused on 1 Timothy and
Titus; here in Part IT we turn our attention to 2
Timothy.

Here the issues are slightly different. It stands to
reason that two letters written by the same author
to the same individual are going to come from
different time-periods. So, although 1 Timothy
and 2 Timothy are naturally bracketed together
in the collection of Paul’s letters, they should not
be bracketed together in terms of their date and
setting.? On the contrary, we must probably look
for a different setting — an occasion which would
have provided sufficient cause for Paul to go to
the trouble of penning a second letter to the same
individual. This point is readily conceded by the
majority of modern readers, but there can still be
a tendency in some quarters to treat the ‘Pastoral
Epistles” as a monochrome entity, encouraging
scholars to search for a single solution to issues of
dating. This needs to be resisted, hence the writ-
ing of two separate articles.

What follows here is a focused attempt to
reconstruct the setting of 2 Timothy. A quite dif-
ferent set of arguments will be used; so it is quite
feasible that readers will find themselves convinced
by the arguments in either Part 1 or Part II but
not necessarily by both — precisely because these
arguments do not depend on each other for their
validity. They stand alone. At the end, however, we
will review the arguments of both parts to see the
cumulative effect of our overall study on the schol-
arly issues surrounding the Pastoral Epistles today.

2. Initial impressions from the key texts

As with our study of 1 Timothy and Titus, we
begin by noting those sections in 2 Timothy which
seem to give us clues about the date and setting of
this epistle. In addition to the three verses which
reveal that Paul is a ‘prisoner”’ in ‘chains’ (1:8, 16;
2:8-9), the key texts are as follows:
A.1:15-18: Onesiphorus has come from Ephesus
in the province of Asia to visit Paul in Rome.
B.3:10-11: Paul describes his persecutions in
South Galatia (cf. Acts 13-14).

C.4:6-8: Paul says the time of his ‘departure’ has
‘come’.

D.4:9-21: In his closing personal remarks and
greetings Paul mentions the location of various

Christian colleagues; he remarks on the hostility
of Alexander the coppersmith; he refers to his
facing his “first defence’ without support from
local believers; and he urges Timothy to ‘come
soon’ — ‘before winter’, if possible — as well as to
bring some of Paul’s belongings with him from
Troas.

A plain reading of these texts suggests the follow-
ing initial ideas for the setting of this epistle:

* Paul seems evidently to be in Rome (text A).

e His precise location there, however, seems
not to have been widely known, because
Onesiphorus has had to do some significant
investigative work before finding Paul (text A).

® Onesiphorus has come from Asia and brought
disturbing news about how some of Paul’s key
supporters in that province have ‘deserted’ him
(text A).2

e Paul reminds Timothy of the persecutions he
experienced in South Galatia (text B). Quite
possibly this was because these persecutions will
have been among the first things that Timothy
as a teenager had noticed about Paul; and they
may have played a part in his conversion to
Christ.*

* Various points emerge from text D. First, Paul’s
request to Timothy to join him is made twice
(in 4:9 and 4:21). In asking him to ‘do his best’
to come ‘before winter’, Paul signals that he
is writing at some point earlier in the summer.
This may also signal, however, as we shall see,
that Paul is not expecting to be dead by the
time winter starts. If matters were that urgent,
he would presumably have told Timothy to
come ‘immediately’ and ‘without delay’.

e Sccondly, Paul wants his cloak and parchments
brought back from Troas. Again this suggests
that Paul is hoping to be able to use these in
Rome — he is not expecting to face Nero’s judg-
ment immediately.

o Thirdly, Paul has been through some form of
legal interrogation process, which he describes
as his “first defence’ (4:16).

* Finally, in his ‘personal news’ section Paul men-
tions some local believers (Eubulus, Pudens,
Linus and Claudia) but primarily focuses on
those of his own wider team — the team which
Timothy knew and was part of. In respect to
this team, ‘only Luke is with him’; others have
gone elsewhere.

e Of these team members the first three he
mentions (Demas, Crescens and Titus) might
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themselves have been in Rome — for whatever
reason — before they left to go elsewhere. This
would explain Paul’s saying that ‘only Luke’ is
still with him in Rome: the others, who had for
a short time been present with him in Rome,
have now left. Conceivably, however, this may
only have been true of Demas (whose departure
has hurt Paul personally in some way).®

* By contrast, Paul’s references to the other mem-
bers of his itinerant team (Tychichus, Erastus
and Trophimus) do not imply that they have
been dispatched from Rome by Paul to their
present locations. Instead he is simply reporting
‘at a distance’ on how he has deployed them for
this particular season. After all, it was not feasi-
ble for all his team ‘out in the field’ to visit him
every year to receive their new orders; inevitably
sometimes — indeed perhaps in the majority of
cases — Paul had to send his instructions by cou-
rier.®

Overall the tone of the letter is quite sombre, with
Paul giving signals of loneliness; hence his com-
ments about ‘only Luke’ being with him and his
evident keenness for Timothy to join him. There is
also a sense of his being ‘deserted’, both by friends
abroad (in Asia) and in Rome, hence his com-
ments both about Demas’ departure and about
local believers not coming forward to help him at
his “first defence’.

Significantly, however, Paul does not explic-
itly refer to the issue of his ‘death’, as he does in
Philippians 1:20-23. Instead, he speaks in more
general terms of his ‘departure’ (4:6). Taking the
long nostalgic view back over the last 30 years as
a believer, he recognises as a matter of brute real-
ism that (in comparison with that length of time)
the time of his departure cannot be too far away
— within the next couple of years at most. This
present period of prison confinement has made it
evident to Paul that the process which will lead
towards his ‘departure’ has indeed begun — ‘I
am already being poured out as a drink offering’
(4:6). But the fact that his instructions to Timothy
are not charged with urgency suggests that he
does not regard his death to be imminent — that is,
within the next few months. On the contrary, he
appears to be ‘settling down’ and looking ahead to
life in Rome during the following winter.

This opens up for us the key argument to be
explored now. Among those who see 2 Timothy
as genuinely Pauline, there has always been an easy
solution as to when this letter was written — namely
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as the /last thing that he wrote during his Roman
imprisonment. On this view it does not matter
much whether Paul was martyred in AD 67 (after
a period of further ministry away from Rome) or
back in AD 63 (with him never leaving Rome as
a free man). However, what if this assumption is
wrong? What if 2 Timothy was not written at the
very end of Paul’s imprisonment, as the last thing
before his death, but rather quite soon after his
arrival in the imperial capital?

If this hypothesis is correct, there may be some
interesting ways in which this text might connect
with the account in Acts of that arrival in Rome.
We may also gain some new insights into the order
of Paul’s final letters (e.g. what if Paul writes the
personal greetings of 2 Timothy 4 before those in
Colossians 4)? We may even be able to reconstruct
his last years in Rome more accurately. Some inter-
esting possibilities open up as soon as we let go of
the assumption that 2 Timothy is Paul’s last letter,
written shortly before his imminent death.

This is the contention of this article: an ear-
lier date for 2 Timothy is worth considering.
Admittedly, this hypothesis runs against our
normal psychological reconstruction of the letter,
which goes back at least to the compelling por-
trait of this letter in the commentary of Handley
Moule, in which Paul is waiting for the jailer to
open the door and lead him off for execution.”
This has always been an attractive reconstruction,
but we may need to let go of it in order to gain a
truer insight into the apostle’s final years.

3. Three arguments for an earlier date

3.1 Paul’s belongings at Troas

There are three main reasons why we should con-
sider seriously this earlier dating for 2 Timothy.
First, Paul’s reference to Troas (4:13) is intrigu-
ing. From Acts 20:6-12 we know that Troas was
where Paul’s team finally set out on their visit to
Jerusalem. It was a poignant moment. Paul was
aware of the dangers of the forthcoming journey
and sought some solitude on the headland road,
walking on his own round to Assos — indeed his
last walk on his own as a free man. Moreover, one
of the uncertainties as they joined a public vessel
was whether they would be able to meet up with
local believers in any harbours where they docked
(this was quite unlikely — at least until Caesarea).
So it made sense for Paul to decide to leave his pre-
cious parchments with the Christian community
in Troas.?
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Similarly with his winter coat. It was early in
May and it would only be getting hotter as they
went south to Jerusalem for Pentecost (May 25th,
AD 57). As it turned out, Paul would spend the
next two years in the warm climate of Caesarea
and then on a ship towards Rome. So, if we ask,
when is the next opportunity for Paul to arrange
for the collection of his coat and parchments from
Troas, the answer is at some point in AD 60— once
he has reached Rome. The first winter for which
he can retrieve his coat is that of AD 60-61. This
tiny piece of (otherwise unimportant) detail sug-
gests that Paul is writing during the summer of
AD 60.

Those who believe that 2 Timothy is late and
pseudonymous can see this biographical detail
as one of the most unnecessary verses included
by the pseudonymous writer. Those who date 2
Timothy late in Paul’s life have to reconstruct a
whole Pauline itinerary in AD 63-65 which has
Paul going through Troas again — but on the basis
of no independent evidence. Yet what evidence we
do have, here in Acts 20, gives us a reasonable por-
trait which leads to this simpler and more elegant
solution: Paul is requesting his goods be brought
to him now that he has just arrived in Rome and
knows he is going to be based theve throughout the
COMLILG WINLEr.

The important point to note, then, is that,
although Paul could be writing 2 Timothy at the
start of his ‘house arrest’ in Rome or at its end, the
issue of Paul’s Troas-request leads us to the earlier
of these two dates. On this reading 2 Timothy was
written at the start of Paul’s two years in Rome,
not at the very end. Why wait for several winters in
Rome before asking for your coat and other per-
sonal effects?

3.2 Paul’s companions

We can ask a similar question concerning Paul’s
request that Timothy himself should join him in
Rome. Why would he have waited several years
before inviting his special colleague, Timothy,
to join him? It is more likely that he summoned
Timothy at the first reasonable opportunity. From
Paul’s other references to Timothy it is evident
that there was some emotional rapport between
them; Timothy’s presence was often a comfort to
Paul (Phil 2:19-24). No wonder that Paul does not
want to face a winter in Rome without Timothy.
Again this suggests 2 Timothy is written during
Paul’s first summer in Rome.

This observation tallies exactly with Paul’s

express statement that (of his ‘inner circle” of assis-
tants) ‘only Luke is with me’. For, from the nar-
rative in Acts 28, this is precisely what we would
expect at just this point. Probably none of Paul’s
team had any idea where Paul was in the spring of
AD 60; and indeed they most likely feared he was
dead. After all, the last they had heard of him was
that he set out in wintry seas from Myra in Asia
Minor (Acts 27:5-7). So it is questionable that
any of them would have turned up in Rome in
advance to greet him there. Conceivably, however,
this is what Demas, Crescens and Titus had suc-
ceeded in doing (text D), getting themselves to
Rome in time (they hoped) to greet Paul if ever he
succeeded in reaching Rome.? Everyone else, how-
ever, would have carried on doing what they were
doing and would simply have had to wait until
they heard further news. Then, all of a sudden, the
news breaks out that Paul — quite ‘miraculously’
— has indeed survived his sea voyage and turned
up in Rome! At this point in March AD 60, sud-
denly the Christian ‘holy internet’ (to use Mike
Thompson’s happy phrase) starts buzzing with
the news.!” Right now, however, in those early
months, few, if any, of Paul’s trusted inner circle
have got there. Hence Paul writes 2 Timothy: of
all his wider team, this is the absent friend whom
he longs to see again.

Some confirmation of this suggestion comes
from comparing the list of Paul’s companions in 2
Timothy 4 with those in Colossians 4. By the time
Paul writes Colossians, at least two of the people
he requested to join him in Rome (in 2 Tim 4:9,
11) have duly arrived: Timothy himself (who co-
authors Colossians, Col 1:1) and John Mark (Col
4:10). If, by contrast, we date 2 Timothy to some
time after Colossians (as is normally done), then
we have to imagine that Timothy and Mark have
both been in Rome, but in the meantime they have
both gone away again and now are being requested
to come back once more! This sounds very compli-
cated. A simpler solution is to see 2 Timothy as
precisely the letter of invitation that brings Timothy
and Mark from the Aegean — with Colossians as the
unambiguous evidence that they indeed accepted
the invitation."

A final point to note from observing the move-
ment of Paul’s companions is that Onesiphorus is
described as having had some difficulty in locat-
ing Paul’s wherecabouts once he got to Rome.
This could, of course, be for any reason, yet it can
simply be taken as a further sign of an early date for
2 Timothy. Only in the early months after Paul’s
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arrival in Rome the Christian community was not
sure where Paul had been placed under guard.
Once the arrangements for his ‘house arrest” had
been agreed and Paul was in that location for two
years, one presumes that finding his street address
would have become easy. So Onesiphorus may
well have arrived in those first few weeks, when
the arrangements were still being finalised, and the
local Christian community as yet had no straight-
forward access to the apostle in prison.

3.3 Paul’s “first apologia’

One of the reasons why this earlier dating for 2
Timothy has not been noted is Paul’s reference to
his “first defence’ (4:16). Once it is assumed that
Paul is facing imminent death, this expression is
seen as a reference to the first instalment of the
actual legal proceedings which will necessarily be
completed within a few months. Paul’s final trial,
it is assumed, has begun, and Nero’s sentence is
imminent. Yet a real weakness of this common
reconstruction is that, as we have seen, Paul still
thinks he has got time to summon Timothy from
Asia — and that he does so without an obvious
sense of urgency. He wants him to come soon, but
he does not tell him to ‘drop everything and come
immediately’.

It is likely, then, that this “first defence’ is not
the beginning of the actual ‘trial’ as such, but
rather some kind of preliminary registration pro-
cess. At some point in the first weeks after arrival
presumably there would have to be some formal
procedure whereby Paul’s case was ‘logged’ on the
imperial system.'? If so, he would have to appear
in person before the court administrators (not so
much before the Jawyers) to give some account
of the charges against him. This would not be a
‘trial” as such, but an initial ‘hearing’ — not least
because Paul’s formal accusers (the Sanhedrin in
Jerusalem) may not have yet sent a formal delega-
tion to press their case. Paul may have arrived in
advance of the ‘paperwork’!

In such circumstances, there is a strong likeli-
hood that Paul was told that his case would not
be heard any time soon. Instead it was put in
the ‘pending tray’. After all, it depended on two
‘unknowns’: the Sanhedrin’s tactics and Nero’s
unpredictable schedule. So began a long ‘waiting
game’ which seems to have lasted at least two years
(Acts 28:30-31). And it may precisely be this reali-
sation that he was ‘in for the long haul’ and that
he would not see Nero imminently, that triggered
the writing of 2 Timothy. For Paul now needed to
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make plans for a prolonged stay in Rome. It was
time to request Timothy’s company — and time to
get that winter coat and his precious parchments!

That Paul went through some such preliminary
registration process is probable. One can hardly
imagine that he would have been in Rome for two
years without ever seeing anybody in the Roman
imperial system. After all, if nothing else, a deci-
sion had to be made as to his accommodation: did
this prisoner need to be kept in solitary confine-
ment or could the more lenient arrangement of
‘house-arrest’ be implemented without fear of his
escaping? So some such ‘initial hearing” had to
be undergone — to assess the nature of the case,
not to adjudicate for or against the prisoner. The
‘first defence’ (4:16) was not part of Paul’s “trial’.
Even so, he had to give some account of himself in
response to the charges raised. So he could under-
standably and correctly describe this as his “first
apologia’.

3.4 Conclusion

Paul was indeed slightly upset that local believ-
ers had not rallied round to his support, though
we may ask what they could have done to help
him. Yet, overall, his tone suggests that he s not
perturbed by the thought of an imminent trial. On
the contrary, he now recognises that the actual
‘trial” may be considerably delayed. At the same
time he is probably also acutely aware that Nero
is going to be a difficult emperor to persuade.’
So the percentage chances of his getting a fair trial
before the increasingly unpredictable Nero have
indeed ‘taken a turn for the worse’. This means,
paradoxically, that his execution is now morve likely
than before, even though its date has been postponed.
In other words, he is ‘on death row’ but he will be
on it for some time.

This scenario fits well with the muted tone of
2 Timothy 4. Paul is freshly aware of the dangers
but also of the ‘waiting’ which he will have to
endure; and sometimes, as we know, waiting is the
hardest part. So naturally he is in a reflective, even
nostalgic, mood. He looks back on his life and
talks about having ‘fought the fight’; he can see
his period of extended captivity (going back now,
eftectively, over three long years to AD May 57)
as ‘already being poured out like a drink offering’
(4:6); and he can understandably speak of the time
‘having come for his departure’ — all this without
necessarily thinking that he will be dead before
the end of the month. Right now Paul’s execution
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before Nero is statistically more likely, but chrono-
logically less imminent.

One of the unacknowledged reasons for read-
ers preferring the traditional dating of 2 Timothy
(as the last thing Paul wrote before his imminent
death) is that they may think that the dark and
slightly ‘depressive’ tone of 2 Timothy is not quite
appropriate in the apostle — unless he is indeed
facing the executioner’s axe very soon. Only
in s#ch circumstances, it is subtly implied, is he
allowed to have an ‘off day’. Yet not only is this
rather unfair; it also fails to note that there were a
host of other reasons why Paul might have been in
a sombre mood in the summer of AD 60. It was
not simply, as just noted, that waiting on ‘death
row’ can almost be worse than actually going
out to one’s execution; we also have to factor
in the following considerations: his having sur-
vived an awful shipwreck the previous November;
his beginning to sense some of his ‘old age’ (cf.
Philem 9); his sense of loneliness in Rome (‘only
Luke...’, 2 Tim 4:11); his fear that his work in
Asia had been unfruitful (2 Tim 1:15); and also
perhaps the dawning awareness that not every
believer in Rome straightforwardly welcomed his
arrival and his intended brave stance before Nero
- hence his feeling abandoned by local believers at
his “first defence’ (4:16)."

Thus, when we read 2 Timothy as a whole, we
can sense that Paul has more than his martyrdom
on his mind. There are other issues too, each of
which on its own was enough to weigh him down.
So this positing of an earlier date for 2 Timothy,
even though it downplays the imminence of Paul’s
death, actually opens up a more holistic account of
his situation. It also reveals more of the apostle’s
raw humanity in the face of adverse circumstances.
In arriving in the imperial capital, Paul indeed felt
like a ‘small fish in a large pond’.

4. Evidence from what happened next

So our contention is that Paul’s second letter to
Timothy was composed at some point in early or
mid-summer of the year AD 60, a few months
after his arrival in Rome in March. During those
first few months he has had to appear before some
legal officials to explain the nature of his case; he
has only made minimal contact with local believ-
ers, but has reconnected with some of his inner
team of key supporters. Even so, one key person is
missing, the man whom elsewhere Paul describes

as his ‘son’ (Phil 2:22). So Paul now writes to
Timothy urging him to come before winter.

4.1 Four later ‘Prison Epistles’

If correct, this hypothesis may cast some light
on what happens next. The majority of scholars
locate four further letters of Paul to this period
of imprisonment in Rome: Colossians, Philemon,
Ephesians and Philippians.'* What are the impli-
cations for our understanding of these letters if 2
Timothy is now located before them rather than
afterwards? Does examining these letters in this
new light serve to confirm and strengthen our
hypothesis?

In both Colossians and Philemon, Paul names
Timothy as his co-author (Col 1:1; Philem 1). If
these letters were indeed composed in Rome, they
become clear evidence that Timothy did indeed
come to join Paul in Rome. Yet when we ask why
Timothy came to Rome, the most obvious answer
(as noted above) is that Paul expressly invited him
to do so — by writing 2 Timothy! Colossians and
Philemon thus become evidence that Timothy
indeed accepted the invitation.

Secondly, in both Colossians and Philemon Paul
refers to his own imprisonment (Col 4:10; Philem
1,9, 23) but these references do not have the sor-
rowful and sombre air which we saw in 2 Timothy.
Instead the tone of both these letters is quite ‘up-
beat’ by comparison. If he had been lonely and
despondent, he seems now to have come out the
other side; and once again, the human cause of
this may well have been the encouraging arrival of
Timothy. We know from Paul’s other letters how
his mood could be dramatically affected by the
arrival of his companions (1 Thess 3:6-10; 2 Cor
7:7). The same could well have been true here.
Timothy’s arrival lifted his spirits and played a part
in unleashing a new spate of apostolic creativity.

However, the news which Timothy brought
to Rome may not have been totally positive. Paul
had already learnt that there were problems with
his team in the province of Asia (2 Tim 1:15) -
problems which may have affected the church
congregations too. If Timothy had come from
that region, he may have been able to give Paul
an update about these problems and their precise
nature. This then might well explain the distinctive
style of Paul’s writing in his third ‘prison epistle’,
Ephesians. Those who accept the Pauline author-
ship of Ephesians readily note the clear similari-
ties between this letter and Colossians; they also
note that it is written on a more universal canvas,
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without references to specific issues in the particu-
lar church to which Paul is writing.'® Indeed, the
phrase ‘in Ephesus’ (Eph 1:1) is not in some man-
uscripts, suggesting that this letter may have been
intended more as a ‘circular’ letter which would be
read by several churches in the Ephesus region and
in the wider province of Asia. If so, Paul’s refer-
ence in Colossians (4:16) to another Pauline letter,
which he has sent to nearby Laodicea, may well be
a reference to what we now know as ‘Ephesians’.
Our ‘Ephesians’ may thus have been a general
letter which Paul wished to send round the major
cities of Asia, starting with Laodicea and ending
in Ephesus. This would be the same tactic as that
used by the author of Revelation (Rev 2-3) — only
on this occasion the direction of the courier’s
travel was anti-clockwise rather than clockwise.

There is much dispute about this. However,
for our purposes, the key point to note is that
Paul’s tactic of sending a ‘general’ letter (whether
to Ephesus alone or to all the churches in Asia)
may have been his response to the news brought by
Timothy. If there were some particular problems
in the region, Timothy may have advised Paul not
to focus on those issues but rather to keep his dis-
course at a higher, more general level. Moreover,
if there were some individuals or congregations
in the area who were now less enthusiastic about
Paul’s ministry — and especially if there was indeed
more widespread ‘desertion’ away from Paul in
Asia (2 Tim 1:15) - then Timothy’s advice may
have been that Paul should ‘set out his stall’ and
re-establish his credentials in this potentially hos-
tile situation.

If so, this explains the way Paul in Ephesians
3:1-13 breaks into a ‘defence’ and explanation of
his ministry. He wants his readers — even if others
are trying to persuade them otherwise — to be con-
vinced that he is indeed God’s appointed apostle
working for the Gentiles. Moreover, he wants his
gentile readers in Asia to sense that his suffering in
Rome is truly on their behalf. At this point there is
a sub-text too: that, for the apostle facing trial in
Rome, a little bit of gratitude would be welcome!
It would be quite painful to face martyrdom in
Rome as the ‘apostle to the gentiles’ but not to be
appreciated as such by his gentile converts.

On this reconstruction, Timothy reaches Rome
in the autumn of AD 60. His presence encourages
and guides Paul in the composition of three let-
ters, which are despatched with Tychichus (Eph
6:21; Col 4:7) cither during the winter months
of AD 60/61 or — more likely — when the sailing

126 = EjT21:2

season opened in the spring of AD 61.%7

As for the fourth letter, Philippians, there are
hints in its final chapter that Paul has been sur-
prised that he had not heard from this church ear-
lier (Phil 4:10-11). This would suggest that the
Philippians were not in touch with Paul during the
first year of his Roman imprisonment (AD 60) but
only during the summer of AD 61 at the earliest.
Regardless of the precise date, it would seem clear,
then, that this letter was written after the other
three. If our hypothesis about an earlier date for
2 Timothy were accepted, this would mean that
Philippians would be our last extant letter from
Paul. Some confirmation of this can be found in
that it is here in Philippians that Paul at last speaks
about his death explicitly. This extended discus-
sion about his possible death suggests that he now
recognises that the end of his life is indeed immi-
nent — more so, at least, than it was at the time of
writing 2 Timothy.

We discover in Philippians a far more ‘com-
posed’ and sanguine tone (‘for me to live is
Christ, to die is gain’, 1:21); there is a calmness
and acceptance (‘I have learned to be content in
all circumstances’, 4:11). Paul’s tone is less self-
absorbed and more outward-looking. Of course,
this may be because he is writing a more public
letter designed to be read aloud to a gathered
congregation — not, as in 2 Timothy, a personal
note to his best friend, in which perhaps he can
‘let down his guard® a bit more. Yet it does sug-
gest that some of the ‘dark night of the soul’ — if
that was ever truly present behind 2 Timothy — has
now passed. And we can also sense the forthright,
‘up-beat’ tone of the apostle as he struggles to find
the best ‘last word” which he wants the Philippians
to remember him by. Repeatedly he bequeaths to
them his famous watchword: ‘rejoice in the Lord’
(3:1; 4:4, 10).

This new approach to Philippians then means
that, even if we lose some of the poignancy of 2
Timothy being written just before the executioner
arrives, we gain instead a sense in Philippians of
the apostle’s resolute faith and joy in his last days,
calmly facing his imminent death with confidence
in Christ.

Looking at these four other ‘prison epistles’
thus does not provide any evidence against our
hypothesis for an early dating of 2 Timothy. On
the contrary, it may serve to explain some of their
otherwise puzzling features. These helpful reper-
cussions of our hypothesis do not, of course,
constitute hard evidence for its being correct.
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However, at the least they give a measure of plau-
sible corroboration. The jig-saw is beginning to fit
together.

4.2 Comparing the greetings
One key point must still be investigated from these
later letters. In both 2 Timothy 4 and Colossians
4 Paul’s closing remarks describe the movements
of some of his companions. When we look at these
closely in parallel, are there any problems in seeing
2 Timothy as written nine to twelve months before
Colossians? We noted above that one key merit of
our hypothesis is that Timothy who is absent from
Rome in 2 Timothy has evidently arrived in Rome
by the time Paul writes Colossians (cf. 2 Tim 4:9
with Col 1:1; Philem 1). What are its implications
for the other people who are mentioned?

Mark

What is true for Timothy is also true for Mark. He
is clearly absent from Rome in 2 Timothy but has
arrived there by the time Paul writes Colossians (2
Tim 4:11; Col 4:10). As noted above, there are
severe logistical complications for Mark’s move-
ments if instead 2 Timothy is written later."® We
must also factor in the strong early church tradi-
tion which associates Mark with Peter in Rome."?
If our hypothesis is correct, Mark is invited to
Rome by Paul and indeed is included by Paul in
his list of companions (Col 4:10), but then pre-
sumably meets up with Peter in Rome around this
time and becomes his literary agent, working on
Mark’s Gospel.

There are some pleasing aspects to this recon-
struction. First, Paul does not wait till the very
end of his life to invite Mark back into his circle
of companions but summons him as soon as he
arrives in Rome, thus bringing to an end any rift
between them which had begun ten years earlier at
the time of Paul’s setting out on his second mis-
sionary journey (Acts 15:37-38). Secondly, there
is a hint of the likely harmony between Paul and
Peter, as they both take Mark into their service:
for it is entirely possible that Paul gladly com-
mended Mark to Peter and encouraged Mark to
write down Peter’s memories; and he could do
this, knowing that he, Paul, had already got an
equally capable author amongst his own compan-
ions, namely Luke!?°

Luke

If Colossians is written in AD 61, around a year
after 2 Timothy, then Luke the ‘beloved physi-

cian’ is still there (Col 4:14). This makes sense
because there is a strong likelihood that Luke
himself was in Rome for the ‘two years’ which he
refers to at the end of Acts (28:30). If, however,
2 Timothy was written later (in AD 63 or even
AD 67), we might question why Luke had come
back to Rome so many years later; and if he had,
why he had closed his narrative in Acts in a seem-
ingly arbitrary way after those first ‘two years’. For
the story about Paul in Acts now comes across as
a story very much in need of an ending. If Luke
was in Rome into the mid-60s, why did he not
tell us what happened next? He must have known!
However, if both 2 Timothy and Colossians are
instead placed within the first 18 months of Paul’s
imprisonment, then the field is open for some
more innocuous reasons for the surprising ending
of Acts: for example, Luke’s needing to com-
plete the project for Theophilus before he himself
returned home to Philippi.?!

Demas

A pleasant corollary of seeing 2 Timothy as before
Colossians is that Demas has evidently returned
by the time Paul writes Colossians (4:14; Philem
24). This means that his departure, which Paul
interpreted so negatively in 2 Timothy, turns out
not to be not so final after all. Thus, when Paul
describes Demas as having deserted him because
he was in ‘love with this world’ (2 Tim 4:10), this
may well not refer to some great act of apostasy
by Demas. Conceivably his going to Thessalonica
was for quite natural reasons, e.g. to be with family
members; but Paul, feeling deserted in Rome,
detects an inner or secret motivation which is
more ‘worldly’. Demas’ return would then prove
that he ‘came good in the end’ and that, even if
his motivations the year before had been slightly
‘mixed’, he has not ultimately deserted either Paul
or his Christian faith.

Avistavchus

This person is not mentioned in 2 Timothy, but,
by the time of Colossians, is now sharing Paul’s
house arrest as a ‘fellow-prisoner’ (Col 4:10; ¢f:
Philem 24). If this is the same Aristarchus who
travelled with Luke and Paul from Caesarea (Acts
27:2), he has now been arrested for some reason
but allowed to share Paul’s accommodation.?

Crescens and Titus

In 2 Timothy Crescens and Titus have recently
gone to Galatia and Dalmatia respectively. Not
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surprisingly they are not mentioned in Colossians
nine months later, since they would presumably
have been detained with this important ministry
work. We may note here that our early dating
for 2 Timothy, which means that Crescens and
Titus went to these two regions so soon after Paul
reached Rome, makes perfect sense. Paul had vis-
ited the region of Illyricum and Dalmatia in AD 56
(en route to Corinth, see Rom 15:19);%® this had
been the last opportunity he had had to do some
pioneering evangelism. Now that he was in Rome
he would be keen to find out as soon as possible
if that work had borne any fruit. As for Galatia, it
was historically a major area of Paul’s early minis-
try (Acts 13-14), so again Paul would be eager to
maintain his connection with the believers there;
meanwhile other, slightly nearer, areas (around the
Aegean) were satisfactorily covered by other work-
ers such as Erastus in Corinth and Trophimus in
Miletus (2 Tim 4:20). So in sending Crescens and
Titus to these two different regions — at the west-
ern and eastern ends, respectively, of Paul’s mission
field — Paul was evidently ensuring that his whole
area of operations was being duly supervised. It
speaks volumes for his strategic thinking and his
determination that, even as a prisoner in Rome, he
was still serving the congregations which he had
helped bring into being.

Tychicus
Tychicus is perhaps the most mobile of all of Paul’s
companions. In 2 Timothy we read that Paul has
sent him to Ephesus (4:12). This might well mean
that he was the courier who delivered 2 Timothy
to Timothy (who was in the Ephesus region) and
who would take over Timothy’s responsibilities
once Timothy headed off to join Paul in Rome.
Tychicus is then mentioned in both Ephesians
(6:21) and Colossians (4:7), being the specified
courier of each letter. If this was indeed his primary
role in Paul’s team, then it is not surprising that he
is mentioned both in AD 60 (as the courier for
2 Timothy) and in AD 61 (as the courier for the
next three letters). This was the one person whom
we might expect to be committed to returning to
Paul for the intervening winter.?* He was the vital
link in the communication between Paul and his
now dispersed congregations.

Others

By the time of Colossians some new people have
visited Paul in Rome. Again this makes sense: the
longer Paul is known to be in Rome, the more
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visitors he is going to reccive, especially people
coming from a long distance. They include a
Jewish believer called Jesus/Justus (4:11), as well
as Epaphras (1:7; 4:13) and Onesimus (Philem
10). The latter two have both come from Colossae
(travelling together?). Onesimus is now returning,
to Colossac but Epaphras, mysteriously, is now
described as Paul’s ‘“fellow-prisoner” (Philem 23) —
though conceivably this may describe their having
shared a previous period of confinement together,
presumably in Ephesus.

Looking back over these different individuals and
their movements, we see that there is no major
difficulty in placing 2 Timothy before Colossians.
Admittedly, in the case of Demas, there is an ele-
ment of strain in interpreting Paul’s words in 2
Timothy in a more positive sense. Yet this may
have its merits and, in all other cases, there is evi-
dently no problem whatsoever in postulating an
early date for 2 Timothy. Indeed this reading often
produces a historical scenario that is more compel-
ling than when the texts are dated the other way
round. This result adds some weight to our argu-
ment. It makes eminent sense, we conclude, to see
2 Timothy, not as the last thing Paul wrote before
he died, but rather as the first thing he wrote after
arriving in Rome.

5. Conclusion regarding the Pastoral
Epistles
In both parts of this article we have argued for an
carlier date for each of the three Pastoral Epistles.
At the outset we outlined three main options for
dating and authorship of these epistles:

A. written by Paul at some point during the narra-
tive recounted in Acts (before AD 62).

B. written by Paul at some point after the narrative
recounted in Acts, when Paul was released from
Rome (between AD 62 and 67).

C.written by an unknown author after Paul’s own
death.

We have argued that option A should be given fur-
ther attention. Those who agree with our assess-
ment of some of the weaknesses of option B may
be tempted thereby to go towards what seems to
be the only viable alternative, namely option C. I
hope to have shown that option A is not just viable
but has much to commend it, making good sense
of the historical data presented in the Pastoral
Epistles and opening up further credible historical
reconstructions when set in the wider context of
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Paul’s ministry.

Our argument has been based on a fairly plain
reading of the key texts and involves only three
exegetical choices which are open to question:

e opting that Nicopolis (Tit 3:12) refers to
Nicopolis in Epirus;

e allowing Paul’s verbs of deployment (e.g. ‘send-
ing’, leaving’ in Tit 1:5; 2 Tim 4:12, 20) to
mean he is operating as an absentee ‘director of
operations’;

e allowing Paul’s ‘first apologia® (2 Tim 4:16)
to be part of a preliminary registration process
rather than a first phase in the trial proper, i.c. to
be essentially administrative rather than strictly
legal.

We suggest that these do not require great exe-
getical contortions but are in fact quite sensible
and natural interpretations of what the relevant
words meant in their first-century context. Option
A therefore has a certain historical and exegetical
simplicity about it; by comparison the other two
options look complex and over-subtle.

The chief objections, however, against option A
will probably not have to do with these exegetical
interpretations of the ‘historical’ key texts. Rather
they will stem from concerns over the epistles’ dis-
tinctive linguistic style and/or theological ideas.
These two issues have fuelled most of the debate
over the Pastoral Epistles for the last two genera-
tions or so. So, by way of conclusion, some very
brief comments on both those issues are in order.

5.1 Language and style

There has been much discussion over the appar-
ently different language and terminology in the
Pastorals compared to Paul’s other writings. Of the
902 words used in the Pastorals, 306 are not found
in the ten other Pauline letters; of these, 175 do
not appear anywhere else in the New Testament.?®
Much of this can presumably be explained by the
different contexts in which these letters were com-
posed: they are personal notes, written to trusted
colleagues not congregations; they were written
without an explicit amanuensis or co-author; and
they were focused primarily on practical issues, not
on theology per se.

Our discussion here further highlights the fact
that these are personal ‘management memos’
between individuals — and these individuals have
been working together for years and therefore
know each other very well. Business communica-
tion between trusted colleagues can be quite terse

and, even between Christians, can contain little
theology. Moreover, Paul does not need to tread
carefully for fear of offence, nor does he need to
‘set out his stall’ theologically but instead can ‘cut
to the chase’?

To these commonly-made observations the fol-
lowing points may be added, which have emerged
in our discussion above:

® There is also variation within the Pastoral
Epistles, with 2 Timothy being written in a dif-
ferent context (later, in prison) than 1 Timothy
and Titus.

e | Timothy and Titus are unique within the
Pauline corpus inasmuch as they were written
when Paul was ‘on the road’ and not settled in
an established Christian community. His other
letters were written from Antioch, Corinth and
Ephesus, or once his ‘house-arrest” had been
established in Rome; all those contexts there-
fore have elements of stability about them, with
Paul having personnel, equipment and unhur-
ried time. While writing 1 Timothy and Titus,
however, Paul may have been much more on his
own, with no more than a couple of compan-
ions, and he may have been rushed into writ-
ing them through wanting to take advantage
of an imminently-departing courier. The only
other letter that may have been written in some-
what analogous circumstances is 2 Corinthians,
although it could be suggested that chapters
1-9 of this letter were written whilst ‘settled’ in
Philippi and it is only chapters 10-13 that were
written ‘on the road’?”

e Similarly 2 Timothy would come from a time
in Rome when Paul’s ‘support structures’ were
not yet in place — it was written (on this recon-
struction) in the first few months, before he had
properly settled into the routine of his ‘house-
arrest’.

e Another factor, which might particularly apply
to Titus (on this reconstruction), is that, at the
time of writing, Paul is moving westward, leav-
ing behind the familiarity of the Greek cities
around the Mediterranean/Acgean, to an area
where Latin was the primary language. This too
may have had some effect on his style of lan-
guage.”®

5.2 Theological ideas

Pursuing option A also, of course, requires a sig-
nificant ‘re-imagining’ of the way Paul’s theology
is supposed to have ‘developed’.”” On this topic,
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just a few brief comments can be made here. First,
it is often supposed that we are looking for a
linear development, e.g. from ‘primitive’ Galatians
through ‘matured’ Romans to ‘ecclesial” Ephesians
and, finally, onto the ‘bureaucratic’ Pastorals. The
graph is a straight line, going up a gradient, set
at a reasonably steep angle. But what if the truly
exponential development in Paul’s thinking took
place principally before he wrote Galatians? If, as
argued by Bauckham, the most important devel-
opments in Christology took place in the first
decade of the Church’s existence, the same may
be true for Paul.® If so, it is those early years in
Arabia, Tarsus, Antioch and on the first ‘mission-
ary journey’ which should be seen as the formative
period for Paul’s theological development. What
we receive in @/l his letters, then, may be construed
as various applications of a deep, established body of
personal theology. The graph may be seen in the
shape of a fan, as Paul dispensed his accumulated
wisdom on a wide range of matters to individuals
and churches. Moreover, his recipients were them-
selves at different points of ‘development’ and
maturity. Human development and human com-
munications are thus far more complex and multi-
faceted than can be shown on a two-dimensional,
straight-line graph.

In terms of chronology, if Paul was converted
in his mid-to-late twenties, then his first extant
letter — probably Galatians — was written when he
was already in his mid-40s. It would then make
good psychological sense to see his subsequent
writings (written between the ages of 45 and 60)
as the outworking of his already established think-
ing, not so much as de nove compositions in which
he is taken into entirely new (to him) modes of
thought. Yes, his audience’s situations were all
distinctive and needed fresh applications, but an
experienced pastor-teacher (like the scribe of Mat
13:52) is normally drawing out ‘old things as well
as new’ from a treasury of wisdom accumulated
over a lifetime. This might be particularly true for
someone like Paul who, as an itinerant preacher
and evangelist, will have spoken hundreds of thou-
sands of words about Christ efore he ever wrote
his comparatively short letters.

Secondly, many features in the Pastoral Epistles
that are deemed to be evidence of theological ‘late-
ness’ are arguably features of church life that crop
up very early in the life of a congregation.®' And
when we look closely at the management struc-
tures being outlined in the Pastorals, they prove
to be rudimentary in the extreme: there is nothing
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that could not have been applied to congregations
in the first five years of their existence.* So perhaps
our criteria for establishing what is ‘late’ in Paul’s
letters might better be established through draw-
ing on the experience of contemporary ‘young
churches’ (in their first ten years of life), which are
the nearest modern equivalent to what we find in
the epistles. Through such comparisons we might
better be able to gauge what features are truly
indicative of ‘second generation Christianity’.

There is obviously much more to be said here. In
particular, the features in Paul’s theology (not the
situation of his audience ) which have been deemed
to be signs of lateness need to be reviewed. Are
there fewer references to the Holy Spirit? Does his
use of the word ewusebeia (‘piety’) signal a greater
emphasis on morality, rather than on God’s free
grace in Jesus? Does he describe the work of Christ
in slightly more remote and ‘distant’ ways? Such
claims are regularly made, but one really does have
to ask if these short letters can reliably be taken as
a sufficient sample on which to base such elaborate
reconstructions.®® No, there is a real danger here
of constructing supposed ‘trajectories’ of develop-
ment on the basis of minimal evidence or faulty
criteria. And this then leads to our going round in
endless further circles, as we begin to cite a sup-
posedly ‘late’ piece of theology as firm evidence of
the document being itself ‘late’ -when, in fact, the
evidence is not firm at all.

Over against this, we must assert that the only
sure grounds for assessing the date and setting of
a document are those texts within it that overtly
allude to issues of time and place. It is preferable to
let those texts take their proper place and then let
the theology and linguistic arguments take a new
shape as a result.

Our argument here is that, when we concen-
trate in a focused way on these key texts in the
Pastoral Epistles, we are indeed on much firmer
historical ground; that a consistent and coherent
picture emerges of their varied settings; and that it
is then and only then that we can begin to use our
imaginative faculties to reconstruct both the likely
historical scenarios surrounding the text and the
theological issues.

Option A, we have argued, enables a plausible
reconstruction which indeed integrates the histori-
cal ‘evidences’ that we have been given. Options
B and C, by contrast, see these ‘historical’ texts
as quite problematic — as needing to be explained
away. However, it is far better to have a hypoth-
esis that runs with the grain of the historical evi-
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dences than one that goes against them. Perhaps,
after all, these ‘historical’ texts are not obstructive
problems to be ‘explained away’ but — quite the
reverse — vital historical clues that have been wait-
ing patiently for almost 2000 years to point us in
the right direction!

Dr Peter Walker is Tutor in New Testament
Studies, Wycliffe Hall, University of Oxford, UK.
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O’Connor, ‘2 Timothy contrasted with 1 Timothy
and Titus’, Revue Bibligue 98 (1991) 403-418.
His referring to ‘all in Asia’ is not necessarily
describing the vast mass of Christian believers in the
province but rather the majority of Paul’s key sup-
porters who have deserted him (in some unspeci-
fied way), without deserting Christ.

In my In the Steps of Smint Paul (Oxford: Lion
Hudson, 2008) 86, I speculate what the young
Timothy might have thought if he had been there
to see Paul being stoned outside Lystra and left for
dead on the ground (as in Acts 14:19). Perhaps he
asked what this strange Jewish Rabbi was doing so
far from Jerusalem — risking his life for others.

See further below (4.2) on Demas, Titus and
Crescens.

This is a parallel case of what we noticed in Part I
(focused on Tit 1:3), namely, that some of Paul’s
instructions do not imply that he himself was pre-
sent to deliver those instructions in person; rather
he had to communicate them in writing. So this text
about Trophimus is best explained as an instruction
to a colleague whom Paul has decided to leave in
his present location, rather than to deploy else-
where. J.A.T. Robinson thus translates: “Trophimus
I have had to leave ill at Miletus’; see his Redating
the New Testament (London: SCM, 1976) 77.
H.C.G. Moule, The Second Epistle to Timothy: Short
Devotional Studies on the Dying Letter of St. Paul
(London: Religious Tract Society, 1905).

There is much debate about what these parchments
were: classical or Hebrew texts, portions of the Old
Testament or (quite possibly) the ‘back-up’ copies
of his own writings. It was normal for letter-writers
like Cicero to keep the original copy or ‘autograph’
of a letter; see E. R. Richards, Paul and First-
century Letter Whriting: Secretavies, Composition
and Collection (Downers Grove: IVP, 2004). If
this could be true of casual letters, how much more
might someone like Paul see the importance of pre-
serving these careful statements of apostolic teach-
ing?

10

11
12

13

14

15

16

17

Onesiphorus too may have thought along similar
lines, arriving a little later — though he may have
been travelling to Rome for other reasons. See
above (section 2) for the perception that these three
men were perhaps in Rome in the early days after
Paul’s arrival. Of course, at this distance in time, we
cannot establish whether they had come to Rome
for other reasons, not because they hoped to meet
Paul there.

M.B. Thompson in R.]. Bauckham, The Gospels for
All Christinns (Eerdmans: Grand Rapids, 1998)
chapter 3.

See further below (4.1).

W.D. Mounce in his commentary on the Pastoral
Epistles (Word Biblical Commentary; Dallas:
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XX). If this refers, as is likely, to Nero’s first five
years in office (AD 54-59), then his behaviour and
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sailing season in mid-March.

See 3.2 above.

This is the strong implication of 1 Peter 5:13
where Peter and Mark are together in ‘Babylon’.
The majority of commentaries on Mark discuss the
probable Roman provenance of Mark and the issue
of Mark writing down the oral memories of Peter,
as first mentioned in the second century by Papias
(quoted in Eusebius, Church History 3. 39:15).
This potential cooperation between Peter and Paul
may thus have resulted in the writing down of two
different but complementary accounts of the life of
Jesus. Many aspects of the so-called ‘synoptic prob-
lem” might look very different if scholars would
allow for this possibility of Mark and Luke work-
ing in Rome on their Gospels simultaneously and
in parallel. Both authors may have been aware of
the other’s outline and agreed in advance that there
was no competition between them nor any need to
conflate their works, but instead an urgent necessity
to write down their respective traditions as soon as
possible in Nero’s Rome. There may also have been
some ‘cross-fertilization’ between them as they dis-
cussed their projects. In this case the old question
‘which Gospel was written first?’ becomes strictly
unanswerable: both Gospels would have come out
around the same time, with both being slightly
influenced by the other.

Since Luke was probably a native of Philippi, it is
possible that he was one of the couriers who car-
ried Paul’s letter back to the Philippians. If that
letter was written in late AD 61 or early 62 (see
above), then we have an entirely plausible reason
as to why Acts finishes with this open reference to
Paul’s ‘two years’ in Rome: Luke was now leaving
Rome. Luke’s departure would then explain Paul’s
reticence to send Timothy too (Phil 2:19-24). For
an alternative possibility, namely that Luke had just
died before the writing of Philippians, see my In the
Steps of Saint Paul, 192 (based on a possible read-
ing of Phil 2:27).

The impression gained from Acts is that he travelled
as a free man, but conceivably he was also bound
to stand trial in Rome. For some other options —
whether Aristarchus disembarked at Myra (Acts
27:5-06) or travelled all the way to Rome, effectively
as Paul’s personal ‘servant’ — see F.F. Bruce, The
Book of Acts (NICNT; Grand Rapids: Eerdmans,
1987) 501.

See Part 1 and In the Steps of Saint Paul, 12.

This might well suggest that 2 Timothy was written
quite early in the summer of AD 60, thus allow-
ing Tychicus sufficient time to spend some months
working in the church in Ephesus before returning
to Rome before the winter.

See E.F. Harrison, Introduction to the New Testament
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(Grand Rapids: Eerdmans, 1964) 337. Confusingly
the seminal work which used these linguistic dif-
ferences to argue against Pauline authorship was
by someone with the same name: P.N. Harrison,
The Problem of the Pastoral Epistles (Oxford: OUP,
1921), who noted that 112 particles, pronouns
and prepositions, which occur in other Pauline
cpistles, are absent from the Pastorals. There are
rebuttals to these arguments in c¢.g. J.N.D. Kelly,
A Commentary on the Pastoral Epistles (New York:
Harper & Row, 1963) 24-25 and D. Guthrie, The
Pastoral Epistles and the Mind of Paul (London:
Tyndale, 1956).

Anyone who publishes books knows that emails
to work colleagues on e.g. points of internal col-
lege administration are completely different — even
though written within minutes of each other. Any
stylistic analysis of our writings, which tried to trace
some chronological ‘development’, would quickly
be dismissed as ridiculous.

On these practical issues of ancient writing and
their effect on Paul’s writing, see Richards, Paunl/
and First-century Letter Writing.

This influence of a majority Latin culture is briefly
noted (but not developed) by Kelly, Pastoral
Epistles, 25.

On the methodologies involved in this debate, see
the useful article by P.H. Towner, ‘Pauline theol-
ogy or Pauline tradition in the Pastoral Epistles: the
question of method’, Tyndale Bulletin 46.2 (1995)
287-314.

See R.J. Bauckham, Ged Crucified: Monotheism and
Christology in the New Testament (Grand Rapids:
Eerdmans, 1998).

See Part I, section 5.

Many factors have influenced us here,-not least an
‘anti-institutional’ bias, perhaps reacting against
what is seen as later ‘Catholic® church order.
Moreover, one sometimes gets the impression that
these early Christian congregations are supposed to
have existed for 10 to 15 years in a ‘honeymoon’
state of charismatic bliss, only then to discover that
they needed leaders and some church order. Yet the
experience of modern church ‘plants’ suggests that
such honeymoons (all Spirit, no need for structure)
do not last very long. Appointing leaders becomes
necessary within weeks (not vears) of a congrega-
tion being planted. For the priority which Paul gave
to ordaining good local leadership, see Acts 14:21-
23 and Part I, section 5a.

See e.g. AT. Hanson, The Pastoral Epistles
(London: Marshall, Morgan & Scott, 1982) 38-42,
who argues that the author ‘does not have any doc-
trine of his own’ but resorts to quoting ‘liturgical
and confessional formulae’.
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David Bosch, Paulus und die Mission
der Kirche

Christoph Stenschke

ZUSAMMENFASSUNG

Dieser Artikel beschreibt, ob und welches missiona-
rische Engagement Paulus von Gemeinden erwartete. In
Auseinandersetzung mit David Boschs Uberlegungen zur
Mission der Gemeinden bei Paulus in seiner bahnbre-
chenden Studie Transforming Mission geht es zunachst
um die Unterstiitzung der Mission des Paulus und seiner
Mitarbeiter durch verschiedene Cemeinden (etwa finan-
zielle Unterstiitzung, Bereitstellung von Mitarbeitern,
Cebet, Ermutigung). AnschlieBend wird die direkte

* * * *

RESUME

Cet article pose la question de savoir quelle part d’acti-
vité missionnaire Paul attendait des Eglises de son temps.
Lauteur discute constamment des theses que David
Bosch expose dans son étude magistrale sur la mission des
Eglises dans |'ouvrage intitulé « Transformer la mission ».
Le premier theme abordé est celui du soutien apporté
a I'ceuvre missionnaire de Paul et de ses collaborateurs
en termes de finances, de mise a disposition d'équipiers,
de priére et d’encouragement. Lauteur traite ensuite de

* * * *

SUMMARY

This article discusses what kind of missionary activity Paul
expected of the earliest churches, if any. It was written
in constant dialogue with the still crucial study on the
mission of churches by David Bosch entitled Transform-
ing Mission. The first topic is the churches’ support of
the mission of Paul and his helpers by means of finance,
the making available of personnel, prayer and encour-

* * * *

1. Einleitung

In seinem 1991 verdffentlichten Meisterwerk
Transforming Mission: Pavadigm Shifts in Theology
of Mission beginnt David J. Bosch mit einem
Uberblick iiber die im Neuen Testament erwihnten

Beteiligung der Cemeinden an der Verbreitung des
Evangeliums beschrieben (Zeugnis durch vorbildliches
Verhalten, positive Zuwendung allen Menschen gegen-
tiber). Der Schwerpunkt liegt bei den Hinweisen auf
missionarisches Zeugnis aller Christen durch direkte
verbale Verkiindigung. Aufgrund der Ergebnisse mehre-
rer neuer Studien (die hier vorgestellt, zusammengefasst
und ergdnzt werden) ist Boschs Darstellung zu erganzen.
Abschliefend wird die gegenwirtige Bedeutung der
Mission der Gemeinden diskutiert.

* * * *

l'implication directe des Eglises dans I'entreprise mis-
sionnaire par un style de vie exemplaire et une attitude
positive vis-a-vis de toute personne. Il s'intéresse ensuite
particulierement aux données qui signalent une activité
missionnaire de tout chrétien consistant en une procla-
mation verbale directe. Des travaux récents sur le sujet
sont présentés et résumés, ce qui apporte un complé-
ment a I'ceuvre de David Bosch sans pour autant entrai-
ner trop de répétitions. Enfin, I'auteur aborde le sujet de
Iimportance de la mission des Eglises aujourd’hui.

* * * *

agement. Subsequently, the direct involvement of the
churches in mission is discussed: witness by means of
exemplary behaviour and a positive attitude towards all
people. The emphasis is on evidence for any missionary
activity of all Christians by means of direct, verbal procla-
mation. More recent studies are introduced and summa-
rised which serve to complement Bosch’s work without
making it redundant. Finally the present day importance
of the churches” mission is discussed.

* * * *

Modelle fiir Mission.! Er bestimmt die folgenden
Modelle: ,,Matthew: Mission as Disciple-Making*,
»Luke-Acts: Practicing Forgiveness and Solidarity
with the Poor* and ,,Mission in Paul: Invitation to
Join the Eschatological Community“.? Im Kapitel
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zur paulinischen Mission behandelt Bosch den
engen Zusammenhang zwischen dem Missionar
und Theologen Paulus, zwischen seiner Bekehrung
und Berufung, seiner Missionsstrategie und seiner
missionarischen Motivation, bevor er sich eher
theologischen Fragen zuwendet: Mission und der
Triumph Gottes, das Gesetz, Isracl und die Heiden,
die Gemeinde als die endzeitliche Gemeinschaft
(bis zur Parusie des Herrn) und abschlieffend das
paulinische ,,Missionsparadigma*.

Bosch bemerkt zu Recht, dass ,one cannot
really study our theme by looking for and analy-
zing ‘mission texts’ in Paul’s letters“.* Wenn wir
trotzdem diesen Versuch wagen, dann miissen
die Ergebnisse auf dem Hintergrund von Boschs
umfassender Beschreibung des paulinischen
Missionsverstindnisses gesehen werden.

In Boschs interessanten Beobachtungen stehen
Paulus selbst und seine Theologie im Fokus.
Seine Mitarbeiter und ihre Bedeutung, sowie
die Berufung anderer Christen zu cinem ganz-
heitlichen Zeugnis werden kurz erwihnt. Sonst
finden sich nur wenige Hinweise auf die urchrist-
lichen Gemeinden, die die Mission des Paulus auf
unterschiedliche Weise unterstiitzten® und auf die
von Paulus gegriindeten Gemeinden, von denen
Paulus eine Ausweitung seiner eigenen Mission
erwartete.® Diese Gewichtung entspricht dem
verbreiteten Verstindnis von Paulus und seiner
Mission. In vielen Studien erscheint Paulus eher
als ein Einzelginger, der selbstindig und unab-
hingig von Gemeinden arbeitete. Jedoch zeigt
ein genauerer Blick auf die Apostelgeschichte
(deren zweite Hilfte Paulus dominiert) und auf
seine Briefe, dass die Mission des Paulus in meh-
reven urchristlichen Gemeinden verwurzelt war, auf
verschiedene Weise von Gemeinden unterstiitzt und
durch das Verhalten gegeniiber Auflenstehenden
und das Zewgnis urchristlicher Gemeinden weiter-
gefiihrt wurde.

2. Paulus und die Mission der Kirche bei
David Bosch

Bevor wir uns den Hinweisen auf die Beteiligung
der Gemeinden an der Mission im Corpus
Paunlinum zuwenden, beschreiben wir zunichst,
wie Bosch von Beteiligung der Gemeinden an der
Mission spricht. Im Abschnitt zur Missionsstrategie
bemerkt Bosch, dass Paulus Zentrumsmission, das
heifft Mission in bestimmten strategisch wichtigen
Zentren, betrieb, und schreibt: ,,Paul thinks regi-
onally, not ethnically; he chooses cities that have
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a representative character. In each of these he lays
the foundation for a Christian community, clearly
in the hope that, from these strategic centers, the
gospel will be carried into the surrounding coun-
tryside and towns“. Die von Paulus gegriindeten
und betreuten Gemeinden sollen ,,beacons of light
in their environment“ werden. In Romer 15:20
behauptet Paulus keineswegs ,,that the work of
mission is completed in the regions where he has
worked, but simply that there are now viable chur-
ches, which may reach out into their respective
hinterlands; therefore he has to move on to the
,regions beyond‘“.®

Im Zusammenhang mit der Missionsstrategic
des Paulus kommt Bosch auf die vielen Mitarbeiter
des Paulus zu sprechen und bezieht sich dabei auf
die grundlegende Untersuchung dieses Aspekts
paulinischer Mission durch W.-H. Ollrog.” Bosch
verweist damit auf ein wichtiges Element der
Beteiligung der Gemeinden an der Mission des
Paulus. Ferner spricht Bosch mehrfach von der mis-
sionarischen Bedeutung des christlichen Wandels.
So zeigt er, dass das Verhalten der Christen wegen
ihrer besonderen Stellung als Gottes Kinder her-
vorragend sein sollte:

Very frequently Paul says that an exemplary
demeanor is required for the sake of the
Christian witness toward outsiders. The
Christians’ lifestyle should not only be exem-
plary, but also winsome. It should attract out-
siders and invite them to join the community.
Put differently, the believers should practice a
missionary lifestyle. It is true that the Christian
community is exclusive and has definite bound-
aries, but there are gates in the boundaries. ...
They are characterized by a missionary drive
which sees in the outsider a potential insider.
Their exemplary existence is a powerful magnet
that draws outsiders toward the church.?®

In seinem Abschnitt iiber das Verhiltnis von
Apokalyptik und Ethik bemerkt Bosch ferner, dass
Paulus die Kirche verstand als

constituting ‘pockets’ of alternative lifestyle
that penetrate the mores of society around it.
Precisely because of this, Christians cannot
celebrate the advent of God’s new world only
within the church. Rather, the revolution that
is taking place within the church carries within
it important seeds of revolution for the struc-
tures of society. In the midst of a ‘crooked and
perverse generation’ the believers are to be
‘without blemish’ and shining ‘as lights in the
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world’ (Phil 2:15). They may not withdraw into
a sequestered cloister; rather, they constitute a
community of hope which groans and labors for
the redemption of the entire world.’

Bosch kommt spiter ausfiihrlicher auf diese Frage
unter der Uberschrift ,,For the sake of the world“
zuriick.’® Dort betont er die grofie Bedeutung des
christlichen Lebenswandels fiir die Mission und
schliefft, dass Texte wie 1 Thessalonicher 1:8, 2
Korinther 3:2, Romer 1:8 und 16:19 , probably
do not suggest that the Thessalonian, Corinthian,
and Roman churches were actively involved in
direct missionary outreach, but rather that they
are missionary by their very nature, through their
unity, mutual love, exemplary conduct, and radi-
ant joy“.!" Spiter hilt Bosch fest: ,, The church is
the church i» the world and for the world, which
means that it has an active vocation and mission to
the created order and its institutions*."'?

Damit hat Bosch auf einen wichtigen Aspekt
im paulinischen Verstindnis des Wesens der
Kirche hingewiesen, aber die Beteiligung der
Kirche an der Mission bedarf noch ausfiihrliche-
rer Untersuchung. Zudem hat eine Reihe neuerer
Studien ausfithrlich die Erwartungen des Paulus
hinsichtlich der Beteiligung der Gemeinden an
der Mission untersucht und ist dabei zu einem
anderen Ergebnis als Bosch gekommen.”® Diese
Ergebnisse sind zu berticksichtigen.

Dieser Aufsatz zeigt, dass die Mission des
Paulus in unterschiedlicher Weise untrennbar mit
urchristlichen Gemeinden verbunden war und als
die Mission der Gemeinde(n) verstanden werden
kann."* Zunichst geht es um die Hinweise auf die
aktive Beteiligung urchristlicher Gemeinden an der
Missionstitigkeit des Paulus. Dann fragen wir, ob
und in welchem Ausmafd Paulus erwartete, dass die
Gemeinden nicht nur seine Missionsbemiihungen
unterstiitzten, sondern sich selbst aktiv und direkt
durch ihr Verhalten, ihre Wohltitigkeit gegeniiber
allen Menschen und ihr miindliches Zeugnis an
der Mission beteiligten.

3. Die Mission des Paulus und die
Mission der urchristlichen Gemeinden

Alle Briefe des Paulus sind eng mit seiner Mission
verbunden und ohne diesen Kontext nicht zu
verstehen.'® Paulus schrieb sie im Wesentlichen,
um Fragen zu behandeln, die durch seine
Missionstitigkeit entstanden waren und die er
nicht selbst vor Ort oder durch einen seiner

Mitarbeiter kliren konnte. Nach dieser Verortung
der Briefe in die urchristliche Mission wenden
wir uns zunichst der aktiven Beteiligung der
Gemeinden an der Mission des Paulus und seiner
unmittelbaren Mitarbeiter zu. In einem weiteren
Schritt geht es um die Erwartung des Apostels,
dass sich einzelne Christen und Gemeinden aktiv
in der Ausbreitung des Evangeliums engagieren.

3.1 Die Unterstiitzung der Mission des Paulus
durch Gemeinden

Die Paulusbriefe enthalten mehrere Hinweise
darauf, inwieweit Gemeinden und Einzelpersonen
tatsichlich an der Missionstitigkeit beteiligt waren
oder welche Beteiligung an seiner Mission Paulus
von ihnen erwartete.'® Wir greifen dabei auf die
ausgezeichnete Darstellung dieser Beteiligung in
John P. Dicksons Studie Mission-Commitment in
Ancient Judaism and in the Pauline Communities
zurtick.!” Dickson beginnt mit cinem Uberblick
tiber Mission im Frithjudentum und beschreibt
Aspekte frihjudischer Glaubenswerbung vor
70 n. Chr. Dann untersucht er die Struktur der
paulinischen Mission und die Bedeutung von
Evangelisten und ihr Verhiltnis zu Ortsgemeinden.
Anschlieflend beschreibt er mehrere Aspekte
der Missionsarbeit, mit denen die Gemeinden
— Dickson spricht dabei von ,,congregational
involvement in the advance of the gospel“!® —
die Mission des Paulus unterstiitzten. Dickson
selbst erwihnt nur finanzielle Unterstiitzung und
Gebet.!” Dariiber hinaus erwartet Paulus ferner
die Entsendung von Mitarbeitern sowie morali-
sche Unterstiitzung fiir sich und seine Mitarbeiter.

a. Finanszielle Unterstiitzunyg der Mission®

Paulus erwartet, dass Gemeinden die von ihnen
ausgesandten Mitchristen unterstiitzen, wihrend
sic als Mitarbeiter des Paulus unmittelbar mit
ihm oder anderswo titig sind. Ferner erwartet er
von den Gemeinden finanzielle Unterstiitzung
seiner eigenen Mission, die vielfach eng mit der
Missionstitigkeit seiner Mitarbeiter verbunden
war. Er erbittet von den Korinthern umfassende
Gastfreundschaft und Unterstiitzung fiir weitere
Reisen: ,,Bei euch aber werde ich, wenn moglich,
eine Weile bleiben oder auch den Winter zubrin-
gen, damit ihr mich dann dahin geleitet, wohin
ich ziehen werde“ (1 Kor 16:6). In 2 Korinther
1:16 schreibt er: ,,Von euch aus wollte ich nach
Mazedonien reisen, aus Mazedonien wieder zu
euch kommen und mich von euch geleiten lassen
nach Judida“. Paulus erwartet von den Gemeinden
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Unterstiitzung fiir seinen Dienst auch in anderen
Gegenden. Er erhofft sich, dass die Rémer ihn auf
seiner Reise nach Spanien unterstiitzen wiirden
(Rém 15:24).

In 1 Thessalonicher 2:1-9 und 2 Thessalonicher
3:8-9 erwihnt Paulus, dass er ein Recht auf mate-
riclle Versorgung gehabt hitte, jedoch keinen
Gebrauch davon gemacht habe. Ausfiihrlich wird
dieses Thema in 1 Korinther 9:1-18 behandelt.
Wihrend seines Aufenthalts in Korinth verzich-
tete Paulus auf Unterstiitzung, obwohl ,,der Herr
befohlen hat, dass, die das Evangelium verkiin-
digen, sich vom Evangelium nihren sollen® (V
14).2! Als er an anderen Orten titig war, erwar-
tete er sogar von den Korinthern Unterstiitzung.
Ahnliches fordert er fiir seinen Mitarbeiter
Timotheus: ,,Dass ihn nur nicht jemand verachte!
Geleitet ihn aber in Frieden, dass er zu mir komme;
denn ich warte auf ihn mit den Briidern“ (1 Kor
16:11; siche unten zu Tit 3:13).

b. Gelegentliche finanzielle Gaben fiir die
Mission

Der zweite Punkt ist eng mit dem ersten verbun-
den. Das beste Beispiel fiir eine gelegentliche Gabe
ist die Geldsumme, die die Gemeinde in Philippi
Paulus sandte. Paulus bestitigt den Empfang und
bringt seine Dankbarkeit ausfiithrlich zum Ausdruck
in Philipper 4:10-20.2 Er erinnert die Philipper
daran, dass ,als ich auszog aus Mazedonien,
keine Gemeinde mit mir Gemeinschaft gehabt
hat im Geben und Nehmen als ihr allein® (V 15;
»keine Gemeinde® bezieht sich moglicherweise
nur auf die Gemeinden in Mazedonien). Sogar als
Paulus in Thessalonich wirkte — und die dortigen
Nutzniefler seines Dienstes ihn hitten unterstiitzen
miissen®® — hatten die Philipper einmal und danach
noch einmal etwas fiir seinen Bedarf gesandt (16).
Paulus bestitigt: ,,Ich habe aber alles erhalten und
habe Uberfluss. Ich habe in Fiille, nachdem ich
durch Epaphroditus empfangen habe, was von
euch gekommen ist: ein lieblicher Geruch, ein
angenchmes Opfer, Gott gefillig* (18).%*

Eng verbunden mit der Mission des Paulus
war seine Sammlung fiir die verarmten Christen
in Jerusalem (vgl. 1 Kor 16:1-4; 2 Kor 8-9; Rém
15:25-31).%® Paulus erwartete von den Gemeinden,
die er gegriindet hatte, dass sie mit ihrer grofizii-
gigen Beteiligung die schuldige Dankbarkeit der
Heidenchristen gegentiber den Judenchristen aus-
driicken und schrieb ausfiihrlich dahingehend, um
sie zu tiberzeugen und anzuspornen.?
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c. Beveitstellung von Mitarbeitern®
Bezug nechmend auf Wolf-Henning Ollrogs
Abhandlung iiber Paulus und seine Mitarbeiter hat
Bosch zu Recht die Bedeutung der Mitarbeiter des
Paulus und ihre theologische Bedeutung betont:

The churches ... put these people at Paul’s dis-
posal for limited periods. Through them the
churches themselves were represented in the
Pauline mission and become co-responsible
for the work. ... In his fellow-workers Paul
embraces the churches and these identify with
his missionary efforts; this is the primary inten-
tion of the cooperative mission. ... through their
delegates the churches themselves become part-
ners in the entire enterprise. ... Theologically
this signifies that Paul regards his mission as a
function of the churches.?

Ahnlich schreibt Eckhard Schnabel iiber die
Mitarbeiter des Paulus:

Die Mehrzahl der Mitarbeiter stammte aus den
von Paulus gegriindeten ,jungen“ Gemeinden.
Sie kamen zu Paulus als ,,Delegierte“ ihrer
Gemeinden (Kol 1,7; 4,12f; Phlm 13). Ihre
Mitarbeit in der paulinischen Mission gleicht
einen ,Mangel“ ihrer Gemeinden aus (1
Kor 16,17; Phil 2,30), sie reprisentieren ihre
Gemeinden als apostoloi ekklesion (2 Kor 8,23,
vgl. Phil 2,25) und bekunden so als Glieder am
Leibe Christi ihre Mitverantwortung am Aufbau
des Gottesreiches. Die Gemeinden haben durch
ihre ,,Sendboten® Anteil am Missionswerk des
Apostels. Die Mitarbeitermission - verbindet
Paulus mit seinen Gemeinden in dem gemein-
sam getragenen Missionswerk. Wolfgang
Schrage hat Recht: Die Rolle der Mitarbeiter
Hist weder allein psychologisch aus dem
Bediirfnis nach Gemeinschaft noch organisa-
torisch zur Erhohung der Missionseffizienz
noch erst recht pidagogisch mit dem Ziel einer
vorsorglichen Schulbildung fiir die Zeit nach
Paulus zu bestimmen. Paulus legt vielmehr
Wert auf Mitverantwortung und Partizipation
der Gemeinden, weil er Mission und Dienst
als Funktion der gesamten Gemeinde ansicht
(darum auch die grofle Fluktuation im
Mitarbeiterkreis)“.?

Es fillt auf, dass Paulus offenbar vorhatte, allein
nach Rom zu kommen. In seinem Brief an die
dortigen Christen gibt es keinen Hinweis auf
Reisebegleiter. In Romer 15:24 erwihnt er seine
Pline, die romischen Christen auf seinem Weg
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nach Spanien zu besuchen (vgl. auch 1:8-15)
und erwartet, dass ,ich von euch dorthin wei-
tergeleitet werde, doch so, dass ich mich zuvor
ein wenig an cuch erquicke®. ,,Geleit“ schliefit
im Kontext antiker Gastfreundschaft finanzielle
Unterstiitzung fiir die (Weiter-) Reise ein.?® Paulus
diirfte auch ihre Fiirbitte fiir seine Reise nach
Westen erwartet haben, da er sie fiir seine bevor-
stehende Jerusalemreise um Gebetsunterstiitzung
bittet (15:30-31). Es ist jedoch wahrscheinlich,
dass Paulus in Rom auch Mitarbeiter gewinnen
wollte.? Moglicherweise hatte er einige der Leute
im Blick, die er in seiner ausfiihrlichen und warm-
herzigen Grufiliste erwihnt (16:3-15). Seine bis-
herigen Mitarbeiter blieben in den Gemeinden im
Osten, um dort die Mission weiterzufiihren. Viele
der damals in Rom lebenden Christen haben wohl
Latein gesprochen (das Paulus und die Leute um
ihn her wahrscheinlich nicht konnten) und hatten
vielleicht mehr Erfahrung in einem Umfeld, wo
die Mission nicht bei den Synagogen beginnen
konnte. Diese Absicht konnte erkliren, warum
Paulus einen lingeren Aufenthalt in Rom plante.

Die nachstchende Aufforderung an Titus diirfte
auch fiir die anderen Gemeinden gegolten haben,
da der Titusbrief nicht als ein Privatbrief anzu-
schen ist (vgl. Gnade sei mit euch allen®, 3:15):
»Zenas, den Rechtsgelehrten, und Apollos riiste
gut aus zur Reise, damit ihnen nichts fehle* (Tit
3:13; vgl. auch 3:14).

d. Gebet fiir die Unglinbigen®

Paulus versichert den Rémern, dass er fiir nicht-
christliche Juden betet: .,...meines Herzens
Wunsch ist und ich flehe auch zu Gott fiir sie,
dass sie gerettet werden® (Rém 10:1). Er ermahnt
auch andere, dass ,man vor allen Dingen tue
Bitte, Gebet, Fiirbitte und Danksagung fir alle
Menschen, fiir die Konige und fiir alle Obrigkeit,
damit wir ein ruhiges und stilles Leben fiihren
konnen in aller Frommigkeit und Ehrbarkeit....
So will ich nun, dass die Minner beten an allen
Orten. &5l Tim2:1i 8 )

e. Gebet fiir Paulus und seine Mitarbeiter

Am Schluss des 1 Thessalonicherbriefs werden die
Leser aufgefordert: ,,Liebe Briider, betet auch fiir
uns“ (5:25). Dies wird in 2 Thessalonicher 3:1 wie-
derholt: , Weiter, liebe Briider, betet fiir uns, dass
das Wort des Herrn laufe und gepriesen werde wie
bei euch und dass wir erlést werden von den fal-
schen und bésen Menschen®. Die Epheser werden
aufgefordert, fiir alle die Heiligen zu beten ,,und

fiir mich, dass mir das Wort gegeben werde, wenn
ich meinen Mund auftue, freimiitig das Geheimnis
des Evangeliums zu verkiindigen, dass ich
mit Freimut davon rede, wie ich es muss®“ (Eph
6:19-20). Die Kolosser werden ermahnt: ,,Betet
zugleich auch fiir uns, dass Gott uns eine Tiir fiir
das Wort auftue und wir das Geheimnis Christi
sagen koénnen.... damit ich es offenbar mache,
wie ich es sagen muss“ (4:3-4; vgl. Apg 14:27;
1 Kor 16:9; 2 Kor 2:12). Der Peristasenkatalog
in 2 Korinther 11:23-29 erwihnt Bedringnisse
und Gefahren, die mit der Missionsarbeit verbun-
den sind und Gebet erfordern.® Die rémischen
Christen sollen mit Paulus zusammenwirken durch
ihre Gebete zu Gott fiir Paulus und seine bevor-
stehende Jerusalemreise (Rom 15:31-32). Paulus
erbittet jedoch nicht nur Gebet fiir seinen Dienst,
er selbst betet auch umfassend fiir die Gemeinden
und versichert ihnen, dass er dies auch wirk-
lich tut, z.B. ,Ich danke meinem Gott, sooft ich
cuer gedenke, was ich allezeit tue in allen meinen
Gebeten fiir euch alle, und ich tue das Gebet mit
Freuden® (Phil 1:3).3*

f- »Dass ich mich mit euch evquicke“
(Rom 15:32)

Oft wird tibersehen, dass Paulus auch fiir sich geist-
liche Stirkung durch die Gemeinden erwartete.
Es war nicht so, dass die Gemeinden Finanzen,
Menschen und Gebet einbringen und nur Paulus
im Gegenzug ihnen und anderen Empfingern
geistlichen Segen vermittelt (vgl. Rom 1:11-13;
15:29). Er wollte ein Geben und Nehmen -
er erhoffte sich auch fiir sich selbst geistliche
Erquickung durch die Gemeinden. Nachdem
er seine Aufgabe im Osten als abgeschlossen
betrachtete und nach Westen aufbrechen wollte,
schrieb Paulus an die Rémer: ,Denn mich ver-
langt danach, euch zu sehen, damit ich euch etwas
mitteile an geistlicher Gabe, um euch zu stirken,
das heifit, damit ich zusammen mit euch getros-
tet werde durch euren und meinen Glauben, den
wir miteinander haben* (Rém 1:11-12) nachdem
»~ich mich zuvor ein wenig an euch erquicke®
(15:24) ,,damit ich mit Freuden zu euch komme
nach Gottes Willen und mich mit euch erquicke*
(15:32). Diese Unterstiitzung der Mission war
weder auf Paulus noch auf die rémischen Christen
beschrinkt. Die ,,Gemeinschaft am Evangelium
vom ersten Tag an bis heute”, die Paulus mit
den Philippern verband, bezog sich nicht nur auf
Finanzen und Gebet (1:5).

Zusammen mit seinen Briefen bildeten die
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Mitarbeiter des Paulus ein starkes Band zwischen
ihm, seiner Mission und den Gemeinden. Durch
sic diirfte manche Stirkung Paulus und andere
Missionarskollegen erreicht haben.

3.2 Die direkte Beteiligung der Gemeinden
an der Mission

Mehrere neuere Studien haben sich der Frage
gewidmet, ob Paulus — iiber die Unterstiitzung
seiner eigenen Mission hinaus - von den
Gemeinden direkte Mitwirkung an der Ausbreitung
des Evangeliums erwartete. Nach verschiedenen
ilteren Studien hatte Paulus keine diesbeziigli-
chen Erwartungen oder nur in sehr begrenztem
Umfang.*® Auf den ersten Blick scheint das ein-
leuchtend: wenn heute eine biblische Motivation
fiir missionarisches Engagement bemiiht wird,
werden gewohnlich der  Missionsbefehl  aus
Matthius 28 oder andere nichtpaulinische Texte
herangezogen. Das geschieht aus gutem Grund,
denn es gibt mit Philipper 2:16 nur einen Vers im
Corpus Paulinum, der als direkte Aufforderung
zum missionarischen Wirken verstanden werden
kann (siche unten).?® Dieses scheinbare Fehlen
verblifft umso mehr, als Paulus und seine Briefe
nicht ohne die urchristliche Mission, in deren
Kontext sie entstanden sind, verstanden werden
konnen.

Jedoch haben einige der neueren Studien tiber-
zeugend dargelegt, dass Paulus sehr wohl solche
Erwartungen hegte.?” Ihre Argumente verdienen
Aufmerksamkeit fiir die Frage nach Paulus und der
Mission der Kirche. Paulus erwartete gemeindliche
Beteiligung in drei Bereichen, die eng miteinander
verbunden sind. Wir trennen sie nur zu Zwecken
einer klaren Darstellung:

a) christliches Zeugnis als vorbildliches

Verhalten

b) positive Zuwendung allen Menschen gegen-

tiber und

¢) christliches Zeugnis durch direkte

Verkiindigung,.

a. Christliches Zeugnis duvch vorbildliches
Verbalten
Dickson fasst die Erwartungen an das Verhalten
der Christen als Missionsaufirag durch soziale
Integration, ethisches Lebenszeugnis, offentlichen
Gottesdienst und wmiindliches Glanbensbekenntnis
zusammen:*®

e Trotz aller Aufforderungen zu persénlicher
Heiligung und aller Warnungen vor der
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Gemeinschaft mit in Siinde lebenden Christen
sollen sich Christen nicht aus der Welt zuriick-
ziechen, sondern sich unter ihre nichtchristliche
Umgebung mischen (1 Kor 5:9-10).* Bosch
schreibt zu dieser Stelle: ,,So the weight of Paul’s
emphasis is put on the conduct of ,insiders‘ in
relation to ,outsiders‘ and for the latter’s sake*.*
Die Korinther sollen sich nicht absondern, son-
dern die missionarischen Moglichkeiten nutzen,
die sich durch die Teilnahme an Gastmihlern
bieten (10:31-11:1): sie sollen essen oder trin-
ken oder was immer sie tun, zur Ehre Gottes
tun und Juden, Griechen oder Christen keinen
Anstof8 geben. Sie sollen jedermann gefallen in
allem, was sie tun, nicht ihren eigenen Vorteil
suchen, sondern den der viclen, so dass sie
gerettet werden. Darin sollen sie Paulus nach-
cifern.

Christen sollen vor Nichtchristen ein gutes Bild
abgeben: ,,... damit ihr ehrbar lebt vor denen,
die drauflen sind“ (1 Thess 4:11-12). Dazu
bemerkt Bosch: ,,Paul admonished them ,to
live quietly‘, but not in the Stoic sense of reti-
ring into contemplation for its own sake or in
the Epicurean sense of contemptuously shun-
ning society; rather, Christians should, by living
quietly, aim at earning the approval of society at
large

Dartiber hinaus sollen die Christen ihre Giite
allen Menschen zeigen (Phil 4:5) und sich weise
gegeniiber Nichtchristen verhalten (Kol 4:5;
vgl. auch Titus 2:2-10; 3:1-8), die ihr Verhalten
beobachten. Christliche Sklaven werden aufge-
tordert, ,,der Lehre Gottes, unseres Heilands,
Ehre zu machen in allen Stiicken“ (Tit 2:10).
Alle Christen sollen zu jedem guten Werk
bereit sein, von niemand schlecht reden, Streit
vermeiden, giitig sein und allen Menschen
Sanftmut erweisen (Tit 3:1). Sie sollen auch auf
gute Werke bedacht sein, denn ,,das ist gut und
niitzt den Menschen® (3:8).

Zumindest ein  Teil des urchristlichen
Gottesdienstes sollte der Offentlichkeit zuging-
lich und wenigstens indireke evangelistisch sein
(1 Kor 14:23-25). Paulus ging anscheinend
davon aus, dass einige Nichtchristen mit gewisser
Regelmifigkeit an Gemeindeversammlungen
teilnechmen. Die Nichtchristen, die erleben,
was in 1 Korinther 14:25 beschrieben ist (,,der
wiirde von allen gepriift und von allen tiber-
fiihrt; was in seinem Herzen verborgen ist,
wiirde offenbar, und so wiirde er niederfallen
auf sein Angesicht, Gott anbeten und beken-
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nen, dass Gott wahrhaftig unter euch ist®),
werden zur Bufle und zum rettenden Glauben
gefiihre.*?

e Nach Paulus sollen Christen bereit sein, Fragen,
die ihren Glauben und ihr Verhalten betreffen,
freundlich und ,,mit Salz gewlrzt* zu beant-
worten (Kol 4:6). Ihr Verhalten wird vielfach zu
Situationen fiihren, in denen sie das Evangelium
bezeugen konnen, wie 1 Petrus 3:15 nahelegt:
»oeid allzeit bereit zur Verantwortung vor
jedermann, der von cuch Rechenschaft fordert
tiber die Hoffnung, die in euch ist, und das mit
Sanftmut und Gottesfurcht.

e Christen sollen Frieden stiften und erhalten:
HIst’s moglich, soviel an euch liegt, habt mit
allen Menschen Frieden* (Rom 12:18).#3

David Bosch behandelt das vorbildliche
Verhalten der Christen unter der Uberschrift ,,For
the sake of the world“.** Dort schreibt er:

The church is called to be a community of those
who glorify God by showing forth his nature
and works and by making manifest the rec-
onciliation and redemption God has wrought
through the death, resurrection and reign of
Christ.

Das Bewusstsein der eigenen Besonderheit brachte
die Gemeinden nicht zu ,any encystation; pre-
cisely their sense of uniqueness encouraged them
to share with others“. Der Auftrag der Kirche in
der Welt ist ,,to be this new creation. Its very exis-
tence should be for the sake of the glory of God.
Yet precisely this has an effect on the ‘outsiders’.
Through their lifestyle, believers attract outsiders
or put them off*.*® Bosch zog daraus den Schluss:

The church is not other-worldly. It is involved
with the world, which means that it is mission-
ary. Christians are called to practice a messianic
lifestyle within the church but also to exercise
a revolutionary impact on the values of the
world. They do not withdraw into a cloister,
barricaded against the onslaughts of the world.
... The church is the church in the world and
for the world, which means that it has an active
vocation and mission to the created order and
its institutions. The church is that community
of people who are involved in creating new
relationships among themselves and in society
at large and, in doing this, bearing witness to
the lordship of Christ.*

b. Positive Zuwendung allen Menschen
gegeniiber

Neben dem allgemeinen Zeugnis durch das
Verhalten gibt es eine Anzahl von Aufforderungen
— die in diesem Zusammenhang oft tibersehen
werden —, nicht nur innerhalb der Gemeinde auf
den richtigen Umgang zu achten, sondern sich
gegeniiber allen Menschen positiv zu verhalten.
Romer 12:17 fordert auf: ,,Seid auf Gutes bedacht
gegeniiber jedermann®“. An die Galater schreibt
Paulus: ,,... lasst uns Gutes tun an jedermann,
allermeist aber an des Glaubens Genossen® (6:10).
Ehemalige Diebe werden ermahnt, nicht mehr zu
stehlen, sondern mit eigenen Hianden zu arbei-
ten, damit sic den Bediirftigen abgeben konnen
(Eph 4:28). Im 1 Thessalonicherbrief erscheinen
mehrere solcher Aufforderungen: ,,Euch aber
lasse der Herr wachsen und immer reicher werden
in der Liebe untercinander und zu jedermann®
(3:12),%7 ... seid geduldig gegen jedermann
(5:14).* Seht zu, dass keiner dem anderen Boses
mit Bosem vergelte, sondern jagt allezeit dem
Guten nach untereinander und gegen jedermann®
(1 Thess 5:15). Titus 3:2 ermahnt die Leser ,,nie-
manden verleumden, nicht streiten, giitig sein, alle
Sanftmut beweisen gegen alle Menschen. Trotz
des besonderen Status der Kirche verwischt dieses
positive Verhalten gegeniiber a/len Menschen die
Grenzen der Gemeinschaft, wenn es um positives
Verhalten geht.

Zudem erscheinen viele Aufforderungen zu
einem ethischem Handeln, die die Empfinger
des geforderten positiven Verhaltens nicht explizit
benennen (z.B. 1 Tim 6:17-18). Damit sind diese
Aufforderungen nicht auf Gemeindemitglieder
begrenzt, jedoch wird der Kreis der Empfinger
auch nicht explizit erweitert.

c. Christliches Zeugnis durch divekte
Verkiindigung

In David Boschs Verstindnis der paulinischen
Mission war ,,the primary responsibility of ‘ordi-
nary’ Christians ... not to go out and preach®. Thre
Aufgabe war es, ,to support the mission project
through their appealing conduct and by making
,outsiders® feel welcome in their midst“.* Hat
Bosch mit dieser Aussage recht oder gibt es doch
Hinweise, dass Paulus von den Gemeinden auch
Beteiligung an der direkten Verkiindigung des
Evangeliums erwartete:®™ Die folgenden Stellen
weisen darauf hin:

e Paulus fordert die Korinther zweimal auf]
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seinem Beispiel zu folgen (1 Kor 4:16; 11:1).°!
Das von den Gemeinden gewiinschte Verhalten
schliefit ein, dass sie sein Anliegen der Mission
teilen und sich auch aktiv daran beteiligen.
Paulus prisentiert sich ,,as a model to be emu-
lated, not only by his fellow-workers, but by all
Christians*.*?

e Paulus spricht von den missionarischen
Chancen in Mischehen durch ein vorbildliches
Verhalten, das die Konversion des ungliubigen
Ehepartners im Blick hat (1 Kor 7:12-16). Nach

Plummer geht es dabei nicht nur um Verhalten:

The apostle exhorts a believing spouse to live
at peace with a non-believing spouse. The
ultimate goal of this irenic behaviour is not
temporal harmony, but eschatological salva-
tion. ... In this conjugal relationship, as in
other relationships, the evangelistic concern of
the believer is assumed. Paul does not write,
‘[Believing] wife, you must desire, pray and
actively work for your husband’s salvation’.
Such active concern is assumed. ... While
including attractive behaviour of the spouse,
Paul’s instructions in 7:12-16 cannot be rele-
gated to simply the ‘passive’ category of missi-
onary activity.®?
¢ Die Formulierungen in der ersten Person Plural
in 2 Korinther 5:18-6:2 diirften nicht auf
Paulus und seine Mitarbeiter beschrinkt sein,
sondern die Korinther mit in die Aussage ein-
schlieffen, dass sie Botschafter Christi seien: ...
the language itself clearly indicates that those
who have been reconciled themselves become
agents of reconciliation®.**
¢ Paulus berichtet in 1 Thessalonicher 1:8 von
den thessalonischen Christen: ,,Denn von euch
aus ist das Wort des Herrn erschollen nicht
allein in Mazedonien und Achaja, sondern an
allen Orten ist euer Glaube an Gotr bekannt
geworden, sodass wir es nicht notig haben,
etwas dariiber zu sagen®“. Wir haben damit
einen Hinweis auf eine Missionstitigkeit, die
von Thessalonich ausging und von der Paulus
mit Begeisterung und Anerkennung berichtet.®®
¢ Schnabel bemerkt:

In 1 Thessalonians 3:12, Paul prays that the
love of the believers in Thessalonica ‘for one
another and for all” might increase. He reminds
them that they should not allow the new com-
munity and fellowship that they enjoy as new
converts to be solidified as a ‘closed group’
that insulates itself against society, a behavior
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that would prevent others from hearing the
news of Jesus.?®

¢ Unter Bezugnahme auf die Philipper schreibt
Schnabel auch:

Paul thanks the Christians in Philippi for their
‘sharing in the gospel’ (Phil 1:5). The phrase
‘in the gospel’ (eis to enangelion) describes an
active participation of the church in Philippi in
his own missionary work. They cooperated in
the preaching of the gospel not only through
their financial support for Paul (Phil 4:15f)
and through their prayers (Phil 1:19), but also
in terms of passing on the news of Jesus.>’

e In Philipper 2:16 wird das griechische Wort
epechontestraditionell mit , festhalten® iibersetzt.
Zum Beispiel iibersetzt die Lutheriibersetzung
,dadurch dass ihr festhaltet am Wort des
Lebens“.®® Epecho kann jedoch auch mit ,,dar-
reichen® iibersetzt werden: ,.indem ihr das Wort
des Lebens darreicht“.* In diesem Verstindnis
werden die Christen aufgefordert, das Wort
des Lebens ,hinzuhalten®, d.h. das Wort wei-
terzugeben und als Lichter mitten unter einem
verdorbenen und verkehrten Geschlecht zu
leuchten (V 16). James Ware schreibt:

As such Philippians 2:16 is very significant, for
while Paul nowhere else in his letters gives an
explicit command to his churches to spread
the gospel, his exhortation to the Philippians
to do so reveals that Paul did envision his
churches as having an active mission to those
outside. ... Paul did not understand his apo-
stolic mission as fulfilled in the establishment
of firmly founded communities, but in the
independent spread of the Gospel from the
communities he founded.®

Uber die Bedeutung dieser einzigen direkten
Aufforderung zu missionarischem Engagement
hinaus hat Ware die ,,Mission of the Church in
Philippians 2:12-18% detailliert beschrieben und
dabei das Handeln Gottes und der Philipper in
Philipper 2:12-13 dargelegt, sowie die Bezichung
zwischen Endzeit und Mission in 2:14-15, die
Bezichung zwischen der Missionstatigkeit der
Gemeinde und der Mission des Paulus in 2:16b-
18 (das priesterliche Handeln der Philipper in
2:17-18 und die apostolische Selbstbeschreibung
des Paulus in 2:16b).°! Es entspricht daher dem
Kontext, epechontes in Philipper 2:16 mit darrei-
chen zu tibersetzen. Ware kommt zu dem Schluss:

In 2:12-18, Paul spells out the consequences
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of the preceding Christ hymn by exhorting the
Philippians to proclaim the gospel. Paul’s exhor-
tation to the Philippians in 2:12 to work out
their own salvation does not introduce a new
command but functions to sum up and climax
Paul’s entire appeal in 1:12-2:11. Echoing
themes and motifs carefully developed through-
out the epistle, the command functions within
this wider context of the letter as an exhortation
to the Philippians to boldly spread the gospel
despite the threat of suffering and persecution.
... Paul’s portrayal of the Philippians as lights
among the gentiles reflects the widespread use
of light imagery in ancient Judaism to depict
the eschatological conversion of the nations. In
applying these traditions to the Philippians, Paul
portrays the church in Philippi as the eschato-
logical Diaspora of God set in the midst of both
Jews and gentiles and bringing them the light of
God’s salvation.®

Einumfassendesund weitgehend {iberzeugendes
Plidoyer fiir gemeindliche Mission im ganzen
Philipperbrief hat kiirzlich Mark J. Keown
unter dem Titel Congregational Evangelism
in Philippians: The Centrality of an Appeal for
Gospel Proclamation to the Fabric of Philippians
vorgelegt.®® Nach den Einleitungsfragen zum
Philipperbrief (inkl. der Rekonstruktion der
Situation des Paulus zur Zeit der Abfassung und
der Situation der Empfinger) prisentiert Keown
in sieben Kapiteln die Indizien fiir ein proaktives
Engagement der Philipper in verkiindigender
Evangelisation (,,proclamatory evangelism®):
die Freude des Apostels tiber andere, die das
Evangelium in Rom verkiindigen (Phil 1:14-
18a), evangelistische Aspekte des gemeinsamen
Kampfes fiir den Glauben an das Evangelium
(1:27-30), gemeinsames ethisches Zeugnis und
proaktive Evangelisation (2:14-16a), die evan-
gelistische Dimension der Vorbilder Timotheus
und Epaphroditus (2:19-30), Mangel an evan-
gelistischer Einheit in der Gemeinde in Philippi
(4:1-3), die Danksagung des Paulus fiir das
Engagement der Philipper in evangelistischer
Mission (4:3-7) sowie Nachahmung und
Verkiindigung in Philipper 4:9. Keown schliefit,
dass die Empfinger der Briefe des Paulus und
die Philipper im besonderen

would have been inspired by the example of
Christ, by his own example, by the example
of other such preachers, the desire to please
God, a fear of God, Paul’s appeals for imita-

tion, Paul’s missionary strategy, the impulse
of the Spirit, the urgings of those charisma-
tically equipped and called to evangelism, to
share their faith in their communities. In the
absence of a prohibition to proclaim, believers
who had experienced the loving grace of sal-
vation in Christ could not have been stopped
from sharing the gospel.®

e Die der Gemeinde fiir ihr Wirken nach innen

und auflen gegebenen Geistesgaben schlieflen
die Gabe der Evangelisation ein (Eph 4:11).
Einzelne Christen erhalten diese Gabe und
sollen sie anwenden. Schnabel kommentiert:

The charismata that the Holy Spirit gives to
the church for ‘building up the body of Christ’
(Eph 4:12) include the task of proclaiming
the news of Jesus. The orientation of this task
toward the nurture of the church does not
diminish the primary meaning of the word:
cvangelists, particularly if they are not at the
same time ‘shepherds’ and teachers, proclaim
the gospel of Jesus Christ a/so and perhaps pri-
marily before people who have not yet heard
the gospel or who have not yet come to faith
in Jesus Christ.®

Diese besondere Gabe an einzelne schliefit
jedoch — angesichts der hier zusammenge-
tragenen Hinweise auf das missionarische
Engagement der Gemeinden®® - andere
Christen nicht davon aus, selbst missionarisch
aktiv zu werden.

Die ausfithrliche militirische Metaphorik in
Epheser 6:11-17 enthilt die Aufforderung .,...
an den Beinen gestiefelt [ zu sein], bereit, fiir das
Evangelium des Friedens einzutreten® (V 15).
Plummer fragt: ,What, then does it mean to
have one’s feet fitted with ,the readiness of the
gospel of peace‘? What is one ready or prepared
to do? How does the gospel relate to this readi-
ness?“.¢ Da Paulus auf Jesaja 52:7 und Nahum
1:15-2:3 (in der LXX 2:1-4) anspielt, schliefit
Plummer, dass Paulus mit dieser Metapher die
Verkiindigung des Evangeliums meint: ,,Both
texts present God as victor over enemy powers.
God is the one who brought peace and bles-
sings, which must be joyfully proclaimed. ...
The combination of these OT texts with Paul’s
current concerns may help explain what influ-
enced Paul to speak so explicitly at this point
about the church’s readiness to proclaim the
gospel“ .68

Zwei weitere Elemente im unmittelbaren
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Kontext bestitigen dieses Verstindnis, die
ebenso einen missionarischen Bezug haben
diirften: das Schwert des Geistes zu ergreifen,
welches ist das Wort Gottes (6:17). Ferner
werden die Leser in Epheser 6:18-20 dazu
aufgefordert, fiir die freimiitige Verkiindigung
des Evangeliums zu beten: ,,In the two other
instances where Paul requests prayer for his
evangelistic mission, the apostle also mentions a
missionary role for the congregations which he
addresses (Col 4:2-6; 2 Thess 2:16-17; 3:1-2).
Paul seems unwilling to request prayer for his
gospel preaching without noting the missionary
work of his churches“.®”

* Fiir Roland Allen war das eigene missionarische
Engagement der paulinischen Gemeinden ,,...
not really surprising. Christians receive the
Spirit of Jesus, and the Spirit of Jesus is a missio-
nary spirit, the Spirit of Him who came into the
world to bring back lost souls to the Father®.”
Wie viele andere Beobachtungen Allens zur
paulinischen Mission verdient dieser Verweis
auf den Heiligen Geist mehr Aufmerksamkeit.

e Plummer und Marshall fiihren weiteren ,,#nci-
dental evidence that Paul expected the churches
to spread the Gospel in the apostolic pattern“”!
an und dass ihm die andauernde Missionsarbeit
anderer Christen bewusst und willkommen war.
Marshall bemerkt etwa, dass ,,the comings and
goings of the apostles and their co-workers will
have led to a blurring of the distinction bet-
ween congregation and the missionaries®“.”? Er
schliefit: ,,The cumulative effect of these points
is to demonstrate that early congregations and
individual believers did have an evangelistic
function that appears to have developed spon-
tancously“.”® Oder mit Plummers Worten:

There can be no doubt that Paul instructs and
approves of his churches actively proclaiming
the gospel. In Philippians, Ephesians, and 1
Corinthians, we have examined texts in which
Paul commands the churches to declare the
gospel, to be prepared to do so, or to imitate
him in the way that he strives for the salvation
of non-Christians.™

4. Zusammenfassung und Wiirdigung

Wihrend Bosch zurecht anmerke, dass ,,References
to specific cases of missionary involvement by the
churches are rare in Paul’s letters“,”®> hat unser
Uberblick gezeigt, dass die Mission des Paulus
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auf verschiedene Weise tief in urchristlichen
Gemeinden verwurzelt war. Viele Hinweise zeigen
deutlich, dass Paulus von den Gemeinden die aktive
Unterstiitzung seiner tiberortlichen Missionsarbeit
(die auch seine Mitarbeiter ecinschloss) erwar-
tete. Diese Erwartung beinhaltete den finanzi-
ellen Unterhalt der Missionare, gelegentliche
Spenden fiir die Mission, die Bereitstellung von
Mitarbeitern, Gebet fiir Nichtchristen, Fiirbitte
fir Paulus und seine Mitarbeiter und geistliche
Stirkung der Missionare.

Paulus erwartete von den Gemeinden ferner,
dass sie sich selbst aktiv in der Verbreitung des
Evangeliums vor Ort engagierten. Die Frage, die
als Titel tiber der Untersuchung Robert Plummers
steht, ,,Did the Apostle Paul Expect the Early
Christian Communities to Evangelize?, kann
daher entschieden bejaht werden. Paulus erwartete,
dass sich die Gemeinden missionarisch engagieren:
durch ihr vorbildliches Verhalten im familidren
Kontext, in der Gemeinde und anderswo in ihrem
Alltag, durch Taten der Barmherzigkeit gegen-
tber allen Menschen und durch die Bezeugung
des Evangeliums. Daher sollte man, wenn von
der paulinischen Mission die Rede ist, neben dem
Apostel und seinen Mitarbeitern immer auch die
Gemeinden mit im Blick haben, die diese Mission
tragen und fortfiihren.

Diese enge Verbindung zwischen der Mission
des Paulus und urchristlichen Gemeinden sowie
das missionarische Engagement seiner Gemeinden
wurden von David Bosch zum Teil beschrieben,
wenn auch nicht ausfiihrlich dargestellt.

Welche gegenwirtige Relevanz hat diese Sicht
der paulinischen Mission? In dieser Perspektive
soll Missionsarbeit fest in Gemeinden verwurzelt
sein. Gemeinden miissen auf verschiedene Weise
an der Mission beteiligt werden: sie sind dazu auf-
gerufen, Missionsarbeit an anderen Orten durch
Gebet sowie die Bereitstellung von Mitarbeitern
und Finanzen zu unterstiitzen. Diese Aufgabe
sollte nicht vorschnell an Missionsgesellschaften
oder Orden delegiert werden. Die 6rtlichen
Gemeinden sind ferner herausgefordert, nicht nur
Mission an anderen Orten auf verschiedene Weise
zu unterstiitzen, sondern sich durch Wort und Tat
aktiv an der Verbreitung des Evangeliums in ihrer
egenen. Umgebunyg zu beteiligen. Dass dies auf
verschiedene Weise geschehen kann (und ja auch
geschicht!), aber auch das Wortzeugnis neben dem
Lebenszeugnis einschliefft, zeigen die paulinischen
Hinweise. Wie man neben den Amtstrigern der
Kirche (auch hier gibt es Nachholbedarf!) die
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Laien gerade zur Sprachfihigkeit des Glaubens
zuriisten und ermutigen kann, ist eine der grofien
Herausforderungen der Gegenwart.

Dass Paulus auf das missionarische Engagement
der Gemeinden hinwies und hinweisen musste,
deutet an, dass sogar in den frithen Tagen der
Christenheit — die im Riickblick so verklirt darge-
stellt werden und erscheinen — diese Engagement
der Gemeinden nicht selbstverstindlich war und
Ermahnung und Ermunterung durch Paulus
erforderte. Dieser Auftrag der Gemeinde muss
wicder in die Theologie des Neuen Testaments
und in unser Verstindnis von Wesen und Auftrag
der Gemeinde integriert werden.

In vielen Teilen der Welt und aus verschie-
denen Griinden wird die Fortsetzung bzw. die
Wiederentdeckung der Mission der Gemeinden der
cinzige Weg sein, um den Aufirag Jesu, alle Volker
zu Jingern zu machen, zu erfiillen. Dabei muss
die Mission als Mission der Gemeinden in unseren
Tagen Herausforderungen iiberwinden, die den
Herausforderungen idhnlich sind, mit denen die
frithchristlichen Gemeinden konfrontiert wurden.
Um nur drei dieser Herausforderungen zu nennen:

e Mission als die Mission der Gemeinde schliefit
Opfer mitein: eine Gemeinde kann eventuell ihre
besten Leute scheinbar an Aufgaben anderswo
oder an ortliche Evangelisationstitigkeit ,,ver-
lieren®. Sie sind nicht mehr oder nicht voll ein-
setzbar fiir den Auftrag der Gemeinde an ihren
cigenen Mitgliedern innerhalb der Gemeinde
(intra muros). Was zunichst als Verlust erscheint,
wird sich jedoch auf verschiedene Weise als
Segen fiir die Gemeinden selbst erweisen und
fiir diejenigen, denen sie dienen. Auflerdem sind
die Gemeinden gefordert, einen Teil ihrer mate-
riellen Mittel in die Missionsarbeit woanders zu
investieren und diese durch ihr Gebet zu unter-
stiitzen. Dies wird man im volkskirchlichen
Kontext, in dem Glaubenswerbung, Katechese
und Glaubensverticfung innerhalb eines beste-
henden kirchlichen Kontextes zusammenfallen,
anders gewichten.

¢ Gemeinden miissen die Berufung zu einem
gewinnenden  Verhalten gegentiber allen
Menschen wachhalten und mit ihrer ganzen
Existenz verkorpern.

* Wie zur Zeit des Neuen Testaments kann mis-
sionarisches Engagement anderswo und in der
unmittelbaren Umgebung Widerstand und
Verfolgung hervorrufen. Die Art und Weise,
wie die Christen selbst auf diese Anfeindungen

reagieren, wird das Wesen ihrer Mission unter-
streichen.”

Dennoch — wenn Mission als Mission der
Gemeinde verstanden und praktiziert wird -
sorgt jede Gemeinde nicht nur fiir ihre eige-
nen Bediirfnisse und Angelegenheiten, sondern
hat auch die Gelegenheit (und die mit dieser
Berufung verbundene Wiirde!), an Gottes Vision
und Mission fiir diese Welt teilzuhaben bis der Tag
dimmert, an dem der triumphierende Christus
seine Heiligen von Ost und West, von Nord und
Siid sammeln und mit ithnen zu Tisch sitzen wird
bei der Vollendung der Herrschaft Gottes (Lk
13:29),

Eine solche fortgesetzte oder ganz neue
Beteiligung der Gemeinden an der Mission, vor
Ort oder anderswo, wird zu der Transformation
der Mission beitragen, die David Bosch im Sinn
hatte, als er Transforming Mission schrieb. Sich auf
diesen Weg zu begeben (oder auf ihn zurtickzu-
kehren!) kann — um mit dem von Bosch gewihlten
Untertitel zu sprechen — den Paradigmenwechsel
herbeifiihren, der in der Theologiec und Praxis der
Mission so dringend erforderlich ist.

Prof. Dr. Christoph Stenschke teaches New
Testament at the Biblisch-Theologische Akademie
Wiedenest (Germany) and the University of South
Africa, Pretoria; he is a member of the editorial
board of EJT.

Notes

1 D.J. Bosch, Transforming Mission, American
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1991) 15-178. Ich zitiere den 16. Nachdruck aus
dem Jahr 2001 (z. Zt. 25. Aufl., 2009).

2  Bosch, Transforming Mission, 56-83, 84-122,
123-178.

3 Bosch, Transforming Mission, 124.
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Beteiligung der Gemeinden an der Mission ver-
stand. Man sollte sich jedoch mit Kritik an Bosch
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Alle Zitate aus Bosch, Transforming Mission, 130-
131. Der von Bosch aufgenommene Ausdruck
Zentrumsmission stammt aus W.—H. Ollrog, Paulus
und seine Mitarbeiter: Untersuchungen zu Theorie
und Praxis dev paulinischen Mission, WMANT 50
(Neukirchen-Vluyn: Neukirchener, 1979) 125-
129, 158. Wir werden diesen und andere cher
zufiillige Hinweise, dass Paulus von den von ihm
gegriindeten Gemeinden cine Beteiligung an der
Mission erwartet hatte, nicht weiter verfolgen.

Wir kommen weiter unten auf die ,Erwartung®
des Paulus hinsichtlich der Bereitstellung von
Mitarbeitern zurtick.

Bosch, Transforming Mission, 137. Er fihrt fort:
»laul’s whole argument is that the attractive life-
style of the small Christian communities gives
credibility to the missionary outreach in which he
and his fellow-workers are involved. The primary
responsibility of ,ordinary® Christians is not to go
out and preach, but to support the mission project
through their appealing conduct and by making
;outsiders® feel welcome in their midst* (138).
Paulus hatte von den Gemeinden auf jeden Fall
die Unterstiitzung seiner eigenen Missionsarbeit
erwartet, doch gingen seine Erwartungen dariiber
hinaus (siche unten). Er erértert auch, wie Paulus
von Nichtchristen spricht: ,, There are ... really only
two such technical terms in the Pauline letters: hoi
loipoi (,the others®) and hoi exo (,outsiders®). Both
of these carry a milder connotation than some of the
other more emotive expressions Paul sporadically
uses and are remarkably free from condemnation
(137). Ausfiihrliche Erorterung bei P. Lippert,
Leben als Zewgnis: Die werbende Kraft christ-
licher Lebensfiihrung nach dem Kivchenverstindnis
neutestamentlicher  Briefe, Stuttgarter Biblische
Monographien 4 (Stuttgart: KBW, 1968) 147-148.
Bosch, Transforming Mission, 153. Wir werden
weiter unten auf Boschs Ausfiithrungen zuriickkom-
men.

Bosch, Transforming Mission, 168-170.

Bosch, Transforming Mission, 168.

Bosch, Transforming Mission, 168. In diesem
Zusammenhang bezieht sich Bosch auf die
Untersuchungen von J.C. Beker, Paul the
Apostle: The Triumph of God in Life and Thought
(Philadelphia:  Fortress, 1980) and Paul’s
Apocalyptic Gospel: The Coming Trinmph of God
(Philadelphia: Fortress, 1982).

Vgl. z.B. ].P. Dickson, Mission-Commitment in
Ancient Judaism and in the Paunline Communities:
The Shape, Extent and Background of Early Christion
Mission, WUNT I1.159 (Tiibingen: Mohr Siebeck,
2003); M.]. Keown, Congregational Evangelism in
Philippians: The Centrality of an Appeal for Gospel
Proclamation to the Fabric of Philippians, Paternoster
Biblical Monographs (Carlisle: Paternoster, 2008);
R.L. Plummer, Paul’s Understanding of the Chuvch’s
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Mission: Did the Apostle Paul Expect the Early
Christian Communities to Evangelize?, Paternoster
Biblical Monographs (Milton Keynes: Paternoster,
2006) und J.P. Ware, The Mission of the Church in
Paul’s Letter to the Philippians in the Context of
Ancient Judaism, NTS 120 (Leiden, Boston: Brill,
200505

Wir lassen das Portrit der Mission des Paulus in
der zweiten Hilfte der Apostelgeschichte beiseite.
In meinem Aufsatz ,,Mission und Gemeinde in
der Apostelgeschichte des Lukas®, Zeitschrift fiir
Missionswissenschaft und Religionswissenschaft 94
(2010) 267-285 habe ich ausgetiihrt, dass und wie
Lukas die Mission des Paulus als die Mission der
Gemeinden darstellt. Im Gegensatz zu Bosch werde
ich alle 13 Briefe des Corpus Paulinum behan-
deln; vgl. Boschs Uberlegungen zu den Quellen in
Transforming Mission, 123-124.

E.J. Schnabel, Paul, the Missionary: Realities,
Strategies and Methods (Nottingham: IVP /Apollos,
2008) 123-154 bietet eine Zusammenfassung der
»missionarischen Aufgabe nach den Paulusbriefen®;
vgl. auch Bosch, Transforming Mission, 124
und C. Stenschke, ,Das Neue Testament als
Dokumentensammlung  urchristlicher  Mission:
Alter Hut oder neue Perspektive?”, Jahrbuch fur
Evangelikale Theologie 19 (2005) 167-190.

Wir unterscheiden nicht zwischen Gemeinden
und ecinzelnen Christen, da letztere als Glieder
von Gemeinden auftreten. Fiir eine ausfiihrliche
Untersuchung der Fragen wie Paulus seine eigene
Mission verstand oder umsetzte vgl. Schnabel, Pau/
und P.G. Bolt & M. Thompson (Hrsg.), The Gospel
to the Nations: Perspectives on Paul’s Mission. FS P.T.
O“Brien (Leicester: IVP, 2000).

Dickson, Mission-Commitment, 178-227.

Dickson, Mission-Commitment, 212.

Vgl. meine ausfithrliche Darstellung und
Wiirdigung von Dicksons Monographie in EJT 15
(2006) 125-134.

Vgl. ].M. Everts, ,Financial Support“, Dictionary
of Paul and his Letters, 295-300. Zur Rolle der
Finanzen in der paulischen Mission, vgl. C.R.
Little, Mission in the Way of Paul: Biblical Mission
Sor the Church in the Twwenty-First Century, Studies
in Biblical Literature 80 (New York, etc.: Peter
Lang, 2005).

Zum Hintergrund des Verzichts in Korinth vgl. P.
Marshall, Enmity in Corinth: Social Conventions in
Paul’s Relations with the Corinthians, WUNT I1.23
(Tibingen: Mohr Siecbeck, 1987). Ausfiihrlicher
zur Finanzierung der paulinischen Mission E.J.
Schnabel, Urchristliche Mission+ (Wuppertal: R.
Brockhaus, 2002) 1385-1390.

Ausfithrlichere Abhandlung bei Dickson, Mission-
Commitment, 201-212.

Der Aufenthalt des Paulus in Thessalonich war kurz;
vgl. 1 Thess 2:1-9. Wihrend seines Aufenthalts
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war er Gast des Jason (Apg 17:5-6). Der Bericht
macht auch deutlich, dass die Aufnahme urchrist-
licher Missionare fiir den Gastgeber gefihrlich sein
konnte.

Dass solche Spenden kaum erwihnt werden,
konnte auf das Zogern des Paulus zurtickzuftihren
sein, Unterstiitzung von anderen Gemeinden anzu-
nehmen, da dies Missverstindnisse hinsichtlich der
Motivation seines Dienstes ausgelost hitte, oder
weil damit Bedingungen verkniipft werden konn-
ten (vgl. oben die Situation in Thessalonich und
Korinth).

Vgl. S. McKnight, ,Collection for the Saints®,
Dictionary of Paul and his Letters, 143-147; Everts,
»Financial Support*, 295-300.

Neuere Gesamtdarstellung bei D.J. Downs, The
Offering of the Gentiles: Paul’s Collection for
Jerusalem and its Chronological, Cultural and
Cultic Contexts, WUNT 11.248 (Tiibingen: Mohr
Siebeck, 2008).

Dickson behandelt die  Bereitstellung  von
Missionaren im Rahmen der Bereitstellung finanzi-
eller Unterstiitzung,. Sie schlieft Finanzen mit ein,
geht aber weit dariiber hinaus. Uberblicke zu den
Mitarbeitern des Paulus bei E.E. Ellis, ,,Coworkers,
Paul and His“, Dictionary of Paul and his Letters,
183-189 und Schnabel, Urchristliche Mission,
1365-1384.

Bosch, Transforming Mission, 132; detaillierte
Darstellung und Wiirdigung bei Ollrog, Paulus.
Schnabel, Urchristliche Mission, 1380-1381. Das
Zitat von Schrage stammt aus Der erste Brief
an die Korinther, EKKNT 7 (Zirich: Benziger;
Neukirchen-Vluyn: Neukirchener, 1991) I, 101.
Zum Geleit vgl. Dickson, Mission-Commitment,
194-201.

R. Jewett hat den ganzen Romerbrief von der
Missionsabsicht des Paulus her interpretiert:
Romans: A Commentary, Hermenein (Minneapolis:
Fortress, 2006). Nach M. Theobald beabsichtigt
Paulus mit dem Romerbrief die Eréffnung einer
apostolischen Partnerschaft mit den stadtromischen
Christen; Der Rimerbrief, EAF 294 (Darmstadt:
Wissenschaftliche Buchgesellschaft, 2000) 35-42.
Fiir die paulinischen Bitten um Fiirbitte vgl. W.B.
Hunter, ,,Prayer®, Dictionary of Panl and his Letters,
726; vgl. auch D.A. Carson, ,,Paul’s Mission and
Prayer®, in Bolt & Thompson, Gospel, 175-184.
Vgl. die Zusammenstellung bei B.W. Winter,
»Dangers and Difficulties for the Pauline Mission*,
in Bolt & Thompson, Gospel, 285-295.

Zum Gebet des Paulus fiir die Gemeinden vgl.
Hunter, ,,Prayer, 728.

Kurzer Uberblick iiber die Debatte bei I.H.
Marshall, ,Who Were the Evangelists?“, in J.
Adna & H. Kvalbein (Hrsg.), The Mission of the
Early Church to Jews and Gentiles, WUNT 127
(Tibingen: Mohr Siebeck, 2000), (251-263)
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252-256; ausfiihrliche Darstellung bei Plummer,
Paul’s Understanding, 1-42. Nach diesem
Forschungsiiberblick untersucht Plummer ,, The
church’s mission in the Pauline letters: a theological
basis for apostolic continuity“ (43-70).

Nach detaillierter ~ Beschiftigung mit  den
Missionsmethoden des Paulus bemerkte Roland
Allen: , There is one sentence of approval, ,From
you sounded out the word of the Lord*, but there
is no insistence upon the command of Christ to
preach the Gospel®, Missionary Methods: St. Panl’s
or Onrs? (1912; repr. London: World Dominion
Press, 1960), 93 (kursiv CS). Jedoch schreibt Allen
in demselben Zusammenhang wie selbstverstind-
lich: ,,Paul’s converts became missionaries®.
Zusammenfassung der Textstellen bei Schnabel,
Urchristliche Mission, 1390-1411; vgl. ferner die
anderen hier herangezogenen Untersuchungen.
Dickson, Mission-Commitment, 228-308; diese
Aspekte sind Ausdruck von ,congregational com-
mitment to local mission“ (308).

Allen, Missionary Methods, 119 bemerkt ferner, dass
Paulus ,,made it possible for converts to continue to
work at their trades as members of a heathen guild
or society. ... They were present, but they did not
partake®. Allen beschreibt dic Folgen, als man in
seiner eigenen Zeit einen anderen Weg einschlug:

. the Christians cannot so leaven society when
they are, as it were, outside it, as they can when
they are really in it, living in the same life, sharing
the same toil, the same gains, the same losses, as
their heathen fellows; they and their religion are
peculiarly the care of the foreign missionary, they
are looked upon as having separated themselves
from the life of the nation; their religion does not
appear to belong to their people (120).

Bosch, Transforming Mission, 137.

Bosch, Transforming Mission, 137.

Ausfiihrlich in Plummer, Paul’s Understanding,
94-96. ,In this passage, Paul presupposes the
Corinthians’ desire for non-Christians to be con-
victed of sin and turn to the Lord in faith. To accom-
plish this desire, Paul explains, communication
within the church meeting should be intelligible
to a visiting non-believer® (94f); vgl. H. Nikesch,
Gottesdienst ohne Mauern: Die neutestamentliche
Gemeinde und thre Wirkung auf Gemeindeferne
(Hammerbriicke: Jota, 2008) 59-79.

In den folgenden Versen gibt Paulus Anweisungen,
wie mit Feinden zu verfahren ist (19-21).

Bosch, Transforming Mission, 168-170.

Bosch bezieht sich dabei auf Lippert, Leben als
Zeugnis.

Alle Zitate aus Bosch, Transforming Mission, 168-
169.

Bosch, Transforming Mission, 137 schliefit daraus:
,,Christians are to love all people®. Er bezieht sich
auf Lippert, Leben als Zeugnis, 153, der lists the
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concrete ways in which this love ought to mani-
fest itself: Christians should relinquish all desires to
judge others; their behaviour should be exemplary
over against the civil order; they should be ready to
serve others, they are called upon to forgive, pray
for, and bless others*.

1 Thess 5:13 hat klaren innergemeindlichen Bezug.
Wahrscheinlich gilt dies auch fiir die ersten drei
Aufforderungen in V 14. Erst am Ende (,seid
geduldig gegen jedermann®) weitet sich die
Perspektive.

Bosch, Transforming Mission, 138.
Zusammenfassung bei Marshall,
258-263.

Ausfiihrliche Erorterung bei Plummer, Paul’s
Understanding, 81-92 und PT. O’Brien, Gospel
and Mission in the Writings of Paul: An Exegetical

»Evangelists“,

and  Theological Analysis (Carlisle: Paternoster,
1995) 83-107.
Bosch, Transforming Mission, 132, 171, und

V.A. Copan, Saint Paul as Spiritual Director: An
Analysis of the Concept of the Imitation of Panl with
Implications to the Practice of Spivitual Direction,
Paternoster Biblical Monographs (Milton Keynes:
Paternoster, 2007).

Ausfithrlich bei Plummer, Paul’s Understanding,
93-94 und C. Stenschke, ,,Married Women and
the Spread of Early Christianity“, Neotestamentica
43 (2009) 176-178, 181-183. Plummer, Paul’s
Understanding, 95f trigt beiliufige Hinweise
zusammen, die zeigen, dass die Korinther Paulus
auch in seinem Missionsanliegen gefolgt sind.
Marshall, , Evangelists“, 260.

Marshall, ,Evangelists“, 259. Schnabel, Paul 244
zustimmend: ,,This description has been interpre-
ted in the sense that Paul sketches a picture of active
preaching by the Thessalonians in Macedonia and
Achaia and beyond*.

Schnabel, Panl, 244; vgl. Boschs Beobachtungen
zu den Bezeichnungen, die Paulus fiir Nicht-
Christen verwendet, Transforming Mission, 137.
Schnabel, Paul, 245 (kursiv CS).

Weitere Bcnsplck EU: ,Haltet fest am Wort des
Lebens“, RepEB: .,... indem ihr das Wort des
Lebens festhaltet“, NGU: ,Haltet daher an der
Botschaft fest, die zum Leben fiihrt“,

So etwa die New International Version. Die NGU
erwihnt diese Alternative in einer Randglosse: ,,Das
hier mit festhaiten wiedergegebene Wort ist nach
anderer Auffassung im Sinn von darreichen zu ver-
stehen, sodass zu tibersetzen wire: ,,vorbildlich lebt
und die Botschaft, die zum Leben fiihrt, an eure
Mitmenschen weitergebt® (ihnlich die Anmerkung
in der ESV Study Bible). Ausfiihrlich zur Bedeutung
von epecho Marshall, ,,Evangelists*, 260 und Ware,
Mission, 256-270.

Ware, Mission, 284.

Ware, Mission, 237-284; vgl. meine Rezension in
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Novum Testamentum 51 (2009) 404—407. Ware
versteht Phil 2:12-18 zu Recht im Hinblick auf die
Ausbreitung des Evangeliums in Phil 1:12-18a (auf
S. 163-199 behandelt) und im Hinblick auf Leiden
und Mission in Phil 1:18b-2:11 (S. 201-236).
Ware, Mission, 283.

Vgl. meine Rezension in Missionalin (im Druck);
vgl. auch Plummers Zusammenfassung der
Aufforderung zum missionarischen Engagement
an die Philipper in Paul’s Understanding, 72-77 .
Keown, Congregational Evangelism, 279.
Schnabel, Paunl, 245.

Die spezielle Gabe der Evangelisation ist vom
Zeugenauftrag fiir alle Jiinger darin zu unterschei-
den, dass Zeuge-Sein die ganze Existenz umfasst
(vgl. Mt 5:13-16). Dabei handelt es sich um eine
werbende Lebensweise wie sie insbesondere der
1 Petrus thematisiert, die aber durchaus auch die
miindliche Weitergabe des Evangeliums beinhal-
tet. Manche Gabentests trennen zwischen beson-
deren geistlichen Gaben und Universalrollen (etwa
das Dienen und Zeugnisgeben, die allen Christen
gelten); vgl. dazu M. Baumert, Natiirlich — iiberna-
tiivlich: Charismen entdecken und weiteventwickeln:
Ein praktisch-theologischer Beitrag aus systematisch-
theologischer Pevspektive mit empirischer Konkretion,
EHS 23: Theologie 921 (Frankfurt — Berlin — Bern:
Lang, 2011) 156 (Diskussion von C. Schwarz und
C.P. Wagner). Auch B. Hybels spricht von der
Trennung zwischen Gaben und Universalrollen
(Baumert, Nat#rlich, 167: ,,Bei Universalrollen
handelt es sich um Aufgaben, die in der Gemeinde
erledigt werden miissen, ohne dass eine besondere
Gabe vorliegt®; zum Ausdruck ,,Universalrolle®;
vgl. S. 156, Fufin. 496). Ich danke M. Baumert fiir
diese Hinweise. Dies gilt auch in Analogie zu dem
Verhiltnis zwischen anderen besonderen (Geistes-)
Gaben (etwa die Gabe der Ermahnung in Rém
12:8; 1 Kor 14:3; vgl. O. Schmitz, ThWWNT V, 794)
und allgemeinen Aufforderungen (etwa, dass alle
Christen einander ermahnen sollen; vgl. Kol 3:16;
1 Thess 5:11; Hebr 3:13; 10:25; vgl. G. Braumann,
ThBLNT I, 382-383, 2. Aufl.).

Plummer, Paul’s Understanding, 78-79; vgl. auch
Schnabel, Paul, 246-247.

Plummer, Paul’s Understanding, 80. Die NRSV
iibersetzt treffend: ,,As shoes for your feet put
on whatever will make you ready to proclaim the
Gospel of peace®.

Plummer, Pauls Understanding, 80. In den
Pastoralbriefen verweist Schnabel, Paunl, 247f auf
1 Tim 3:7 (,,The ,good reputation® [ martyria] of
the elders determines the witness [martyria] of
the church. Both the elders and the congregation
are committed to the obligation to represent, dis-
play and communicate the will of God who wants
to save sinners“, 247); 2 Tim 4:5 (,,The leaders of
the congregations are called upon to proclaim the
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gospel, evidently before people who have not yet
heard the message of Jesus Christ. The congrega-
tions are not to wait for traveling missionaries who
pass through. Rather, they are to make sure that
people hear the gospel®, 247), Titus 2:3-5 (,,The
exhortation to the ‘older women’ ... may be moti-
vated by missionary concerns. ... Their behaviour
should not discredit the evangelistic efforts of the
church but promote them®, 247f) und auf Titus
2:9-10 (,,... the credibility of the gospel, which is
preached in connection with the missionary activi-
ties of the local church, would be discredited if they
display a rebellious attitude. The Christian slaves
are encouraged ,to make the gospel as attractive as
possible for those around them, 248).

70 Allen, Missionary Methods, 93.
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So Plummers Kapiteliiberschrift, Paunl’s
Understanding, 107-139 (kursiv CS); Marshall,
»Evangelists“, 258-259.

Marshall, ,,Evangelists“, 261.

Marshall, ,,Evangelists“, 262; vgl. auch Schnabel,
Paul, 244: There is sufficient evidence to conclude
that Paul’s teaching included the encouragement of
the believers to share their faith in Jesus Christ with
other people®.

Plummer, Pawul’s Understanding, 96. Plummer
wendet sich dann ,,Paul’s commands to witness pas-
sively“ zu (96-105), die wir oben angefiihrt haben.
Bosch, Transforming Mission, 137.

Zum Verhiltnis von Mission und Leiden vgl.
Plummer, Paul’s Understanding, 121-138 und S.
Hafemann, ,,The Role of Suffering in the Mission
of Paul“, in Adna& Kvalbein, Mission, 165-184.
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Four calls for religious reforms in the 1780s:
Urlsperger, Joseph II of Austria, Immanuel
Kant and Friedrich Wilhelm II of Prussia

Andrew Kloes

SUMMARY

The religious life of Cerman-speaking Europe became
increasingly variegated during the second half of the
eighteenth century. This fact may be observed through
the writings of Johann Wolfgang von Goethe, Karl Hein-
rich Bogatzky, Hermann Samuel Reimarus, August Wil-
helm Friedrich and Friedrich Freiherr von Hardenberg.
The changes were the result of an important shift in Euro-
pean culture: in this period the foundation of religion
and what was necessary to constitute religious legitimacy
was shifting from the will of sovereigns to the consensus
beliefs of the peoples. This second phenomenon may be

* * * *

ZUSAMMENFASSUNG

Das religitse Leben im deutschsprachigen Europa erfuhr
eine zunehmende Vielfalt in der zweiten Halfte des 18.
Jahrhunderts. Dies ist wahrzunehmen in den Schriften
von Johann Wolfgang von Goethe, Karl Heinrich
Bogatzky, Hermann Samuel Reimarus, August Wilhelm
Friedrich und Friedrich Freiherr von Hardenberg. Die
Verdnderungen waren das Ergebnis eines bedeutenden
Wandels in der europdischen Kultur: In dieser Zeit
anderten sich die Crundlagen fir Religion und das, was
fur religiose Legitimation nétig war; nicht langer war
Religion vom Willen der Herrscher abhdngig, sondern
vom Claubenskonsens der Volker. Dieses Phianomen
ldsst sich auch in vier unterschiedlichen Aufrufen zu

* * * *

RESUME

La vie religieuse de la partie germanophone de I'Europe
a manifesté une diversification croissante au cours de la
seconde moitié du XVIII¢ siecle. Ce phénoméne peut
s'observer en considérant les écrits de Johann Wolfgang
von Goethe, de Karl Heinrich Bogatzky, de Hermann
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observed through four different calls for religious reforms
that were made between 1780 and 1788 by Joseph I,
the ruler of the Habsburg domains in Central Europe and
the Emperor of the Holy Roman Empire; Friedrich Wil-
helm I, the king of Prussia; Immanuel Kant, the profes-
sor of logic and metaphysics at the world’s second oldest
Protestant university; and Johann August Urlsperger, a
Lutheran pastor and one of the few German correspond-
ing members of the London-based Society for Promot-
ing Christian Knowledge. Their different calls for reform
illustrate this trend as well as how religious consensus in
German society began to fragment and reform around
multiple expressions of belief and unbelief.

* * * %*

religivsen Reformen zwischen 1780 und 1788 beo-
bachten: Sie ergingen seitens Josefs I, Herrscher der
habsburgischen Gebiete in Mitteleuropa und Kaiser
des Heiligen Romischen Reiches, Friedrich Wilhelm 1.,
Konig von Preussen, Immanuel Kant, Professor fiir Logik
und Metaphysik an der zweitdltesten protestantischen
Universitit, und seitens Johann August Urlsperger, luthe-
rischer Pfarrer und eines der wenigen auf Deutsch kor-
respondierenden Mitglieder der Londoner Cesellschaft
zur Verbreitung christlichen Gedankenguts. lhre unter-
schiedlichen Rufe nach Reform veranschaulichen diesen
Wechsel und auch die Art und Weise, wie religitser
Konsens in der Gesellschaft in Deutschland zu frag-
mentieren und sich um vielfiltige Ausdruckformen von
Glauben und Unglauben zu gruppieren begann.

* * * *

Samuel Reimarus, d’August Wilhelm Friedrich et de
Friedrich Freiherr von Hardenberg.« Les changements
sont intervenus en conséquence d'une évolution de la
culture européenne. A cette époque, la base de la reli-
gion et des conditions de la légitimité religieuse a cessé
d‘étre déterminée par la volonté des souverains pour
étre définie par le consensus des peuples quant a leurs
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croyances. Cette évolution transparait dans les diffé-
rents appels a des réformes religieuses qui ont été lancés
entre 1780 et 1788 par les quatre figures suivantes :
Joseph 11, le souverain des domaines de Habsbourg en
Europe centrale et I'empereur de I'empire romain ger-
manique, Friedrich Wilhelm |1, roi de Prusse, Emmanuel
Kant, professeur de logique et de métaphysique dans
I'une des deux plus anciennes universités protestantes,

* * * *

The Enlightenment

The religious landscape of German-speaking
Europe in the late eighteenth century presents us
with an exceedingly complex cultural picture. No
lesser observer of German culture than the author
and philosopher Johann Wolfgang von Goethe
(1748-1832) commented on the general religious
tumult of these times, remarking that during his
days as a law student at the University of Leipzig
between 1765 and 1768, ‘the Christian religion
fluctuated between its own historic beliefs and a
pure deism’.! Not only was there tremendous
diversity of metaphysical beliefs and practices, but
in the ten years before the French Revolution of
1789, four calls for religious reforms came from
different corners of German-speaking Europe:
from Vienna, Berlin, Konigsberg and Augsburg,
from individuals who possessed ditferent types of
authority: Joseph II, the ruler of the Habsburg
domains in Central Europe and the Emperor of
the Holy Roman Empire; Friedrich Wilhelm II,
the king of Prussia; Immanuel Kant, the profes-
sor of logic and metaphysics at the world’s second
oldest Protestant university; and Johann August
Urlsperger, a Lutheran pastor and one of the few
German corresponding members of the London-
based Society for Promoting Christian Knowledge.

The proliferation of multifarious expressions
of religiosity in German society, by which I mean
individuals® supernaturally-oriented cognitions,
emotions and behaviours,> was indicative of a
single long-term cultural trend, which was among
the most significant historical developments of the
cighteenth century. The foundation of European
religion and what was necessary to constitute
religious legitimacy was shifting from the will of
sovereigns to the consensus beliefs of the peo-
ples. In earlier centuries monarchs had generally
been able to successfully prescribe the bounda-
ries of religions in their territories by regulating
which confession was accorded the benefits of an

et Johann August Urlsperger, un pasteur luthérien et
I'un des quelques rares correspondants allemands de la
Société pour la Promotion du Savoir Chrétien basée a
Londres. Les appels différents a une réforme qu'’ils ont
lancés illustrent bien la tendance et montrent comment
le consensus religieux de la société germanique a com-
mencé a se fragmenter et a évoluer vers de multiples
expressions de foi et d’incroyance.

established church and whether or not others were
tolerated or banned. But now the progress of the
Enlightenment eroded rulers’ abilities to exercise
their right of reformation, jus reformandi, as it
greatly undermined public confidence in the legit-
imacy of such actions. To be sure, this was a grad-
ual trend in European cultural history, but from
the middle of the eighteenth century onwards the
pace of this shift began to increase. The marked
growth in the production of scholarship and the
commercialised distribution of the findings of
academic enquiry facilitated the acceleration this
trend. Paul Raabe has determined that between
1763 and 1800 the production of books in the
territories of the Holy Roman Empire increased
by 300%.* This significant increase in the access
to information precipitated new ways of think-
ing about religion while the further expansion
of German print culture enhanced the ability of
authors from the entire range of religious perspec-
tives to communicate their messages.

Jiirgen Kocka has defined the Enlightenment as

a movement that aimed at a comprehensive lib-
eration of people from traditional constraints,
prejudices which had been handed down, and
illegitimate authority. The movement wanted
to sweep away ignorance, superstition and
intolerance through education, public criticism
and free discussion, and it wanted to make the
mature use of reason the governing rule of all
private and public relationships.*

The public intellectual and spiritual climate created
by the enlightened ideal did not yield a uniform
set of conclusions about the natural and super-
natural worlds as some philosophers had antici-
pated it would. As Paula Hyman has noted, even
the forcible closures of churches and synagogues
in France during the Reign of Terror were unsuc-
cessful in bringing about a ‘new enlightened soci-
ety with a universalistic culture’.® The true fruit of
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the Enlightenment was how consensus coalesced
around multiple sets of beliefs, as their proponents
argued their respective merits to the members of
society at large in the manner described by Kocka.

Johann Wolfgang von Goethe

I will begin my examination of this shift by return-
ing to Goethe’s reflections on religious life in the
1760s. Based on their religious attitudes, Goethe
discerned the existence of two basic kinds of
groups in society, whom he likened to butterflies
and flowers. Recall that butterflies reach the adult
stage in their lifecycle by going through a trans-
formation of maturation in which the juvenile
caterpillar encases itself in a chrysalis, undergoes
metamorphosis and emerges several weeks later as
a fully formed adult butterfly. Goethe likewise per-
ceived as transformations of maturation the intel-
lectual and spiritual developments of those who
were moving away from expressions of Christian
religiosity that had been historically prevalent in
German society. Yet, just as definite biological
continuity exists between caterpillars and butter-
flies, so too Goethe perceived continuity between
the old and new religiositics, describing the latter
as the ‘organic perfection’ of the former.®

In two letters to Johann Kaspar Lavater during
the summer of 1782, Goethe appears to have under-
stood himself as a butterfly. Rebuffing the evange-
listic overtures of his deeply pious friend, Goethe
wrote ‘I am definitely not an ‘anti-Christian’ or an
‘un-Christian’, but I am decidedly a ‘non-Chris-
tan’.” Two weeks later Goethe made plain what
he meant by this finely parsed distinction, explain-
ing that even ‘an audible voice from heaven would
not persuade me that a virgin gave birth or that a
man rose from the dead. Furthermore, I regard
such beliefs as profanities against the great God
and his revelation in nature’. Responding to his
Swiss friend’s assertion ‘that there was nothing
more beautiful than the Gospel’, Goethe rejoined
‘I can think of a thousand books just as beautiful as
the Bible, that are older and newer than it, that are
written by men whom God has pardoned and that
are beneficial and indispensable for humanity.” To
interpret him in the terms of his own metaphor,
Goethe retained some fundamental concepts from
the caterpillar stage of his intellectual and spiritual
life, e.g. that there is a God, that there is divine
revelation and that mankind has the need to be
pardoned by God, but in becoming a fully-formed
adult butterfly he left behind certain other ‘juve-
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nile’ accompanying beliefs, which had helped to
carry these more fundamental ones to maturity.
While Goethe was not one of them, he nonethe-
less used positive imagery to describe the faith of
those Christians who desired continuity and con-
gruency with the past, those whom he referred to
as flowers. The thrust of his botanical metaphorical
is simpler to understand. Just as flowers’ roots pro-
vide the nourishment and life-giving connection
that enable their blossoms to bloom, so too did the
beauty of the religiosity of this second group come
from their fidelity to the faith of their fathers.’

Bogatzky and Reimarus

Goethe’s vision of the German religious landscape
is one that can be corroborated by many other
period examples. In the preface to his 1761 devo-
tional commentary on the Book of Revelation, Karl
Heinrich Bogatzky, a former student of August
Hermann Francke at the University of Halle,
warned his readers of the dangers of attempting
to read the Bible apart from the theological lenses
provided by the Lutheran confessions. Bogatzky
recognized certain strains of Enlightenment
thought as Pelagian because they did not reckon
seriously enough with the consequences of the
Fall, and in their optimism about humanity’s
potential for goodness they did not drive people to
seek salvation outside themselves in Christ alone.'
Bogatzky died in 1774 and in his posthumously
published autobiography he railed against the
rising generation of divinity students who did not
believe that personal repentance and conversion
were essential prerequisites for pastoral ministry.
The only thought that consoled him in these cir-
cumstances was that there would necessarily come
a day when such pastors would become ‘weary of
their vain speculations, their dry morality and the
rest of their refined acquirements’.!! On the day
that they realised ‘that they were unable to provide
anyone with spiritual comfort at the hour of their
death’, they would return to the edifying writings
of Luther, Arndt, Spener and Francke.'?

In stark contrast to Bogatzky stood Hermann
Samuel Reimarus, a Hamburg gymnasium teacher
and the anonymous author of the five essays that
Gotthold Ephraim Lessing purportedly discovered
in the Wolfenbiittel Library and subsequently pub-
lished between 1774 and 1778.'® Reimarus entitled
his second and fourth essays, “The impossibility
of there being revelation that all peoples could
believe’ and ‘The books of the Old Testament
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were not written to reveal a religion’.'® These titles
indicate the degree to which he departed from
historic Lutheran orthodoxy. The subject of his
fifth essay was the resurrection of Jesus. That Jesus
did not publicly reveal himself to large crowds in
Jerusalem after Easter morning was for Reimarus
‘enough to cast all credibility of the resurrection
aside’.'* He went on to rebuke those who ‘sigh
and complain about the unbelief of the people’
when they themselves are unable to provide the
kind of evidence that the resurrection had taken
place that ‘sound reason necessarily demands’.'”
An important middle position between
Bogatzky and Reimarus was that of August
Wilhelm Friedrich Sack, the chaplain to King
Frederick the Great for the entirety of his 46-year
reign and a member of the Prussian Royal
Academy of Science for nearly as long. In 1751
Sack published an apologetic work entitled The
Faith of Christians Defended, the enlarged second
edition of which appeared in 1773. In this latter
edition, which ran to 824 pages, Sack declared in
the language of 2 Peter 3 that the Church was now
living in the ‘last days’ in which the ‘degeneration
of morals had spread in all directions and advanced
against almost all humility and innocence’.'
Furthermore there was at this time ‘a huge herd of
non-believers and so-called free-spirits who have
come up among us, who publicly speak scornfully
of religion and virtue, and especially of the teach-
ing and person of Jesus Christ, which they seek
to befoul with the most outrageous blasphemies
and mockeries’.'” But in response to this state of
affairs, unlike Bogatzky, Sack did not advocate a
zealous adherence to the Reformation-era confes-
sions of faith. Instead he encouraged believers and
nonbelievers to ‘use their own eyes and examine
the sources of the Christian religion for them-
selves’. The two sources to which Sack directed his
readers were ‘reason and revelation” and he urged
them ‘not to believe anything that did not flow
out from them’. Sack continued that ‘this exhor-
tation’ was what ‘all the righteous theologians in
the Protestant churches gave to their listeners’,
which may be seen as an implicit rebuke of those
clergy and scholars who relied on the confessions

as the definitive source of authority for all matters
of faith and life."

Joseph II

In turning now to the four calls for reform, I will
not consider them in chronological order but the-

matically, so as to better demonstrate the shift in
the foundation of religion and the basis of reli-
gious legitimacy in German-speaking Europe.
Less than a year after he acceded to the throne,
Joseph II circulated his Patent of Toleration on 13
October 1781, ‘being convinced that all violence
to conscience is harmful and that a great benefit
would accrue to both religion and the state from
a true Christian tolerance’.?! This act emancipated
the Lutheran, Calvinist and Eastern Orthodox
Christians in the Habsburg territories from a
host of civil restrictions that had been enforced
by his mother, Maria Theresa. It enabled them
to become master craftsmen, enter the civil ser-
vice, obtain academic posts, own houses and real
estate, operate schools and hold private worship
services. The effects of this legislation were rapidly
realised. As a result of immigration and of hidden
Protestants declaring themselves, the size of the
Protestant population in the Habsburg territories
increased by over 100% within five years, rising
from 74,000 to 157,000 by 1786.> Furthermore,
Joseph II decreed that Pope Clement XI's 1713
encyclical Unigenitus Dei filins was no longer to
be enforced. This bull had condemned the propo-
sition that ‘the reading of Sacred Scripture is for
all’ and led Joseph II’s grandfather, Charles VI, to
criminalise the possession of the Bible.?* German
and later British evangelical groups recognised
the abrogation of this bull as an opportunity to
distribute the Bible and with their support, the
Nuremberg merchant Johann Tobias Kiessling
made 106 such trips to Habsburg lands before he
died in 1824 .2

Friedrich Wilhelm I1

While the policies of Joseph II displayed the pro-
gressive sensibilities of enlightened absolutism in
initiating a shift in the location of responsibility
for religious matters from the state to religious
groups and individuals, the opposite may be seen
in Friedrich Wilhelm II’s Religious Edict of 9
August 1788, also issued near the beginning of
his reign. Inspired by his strong commitment to
Rosicrucianism, the king explained that it was his
royal duty to ‘preserve in Prussian territory the
Christian religion of the Protestant Church in its
old original purity and authenticity’.® The edict
enacted restrictions against ‘those who stir up the
miserable errors of Socinians, Deists, Naturalists
and other sects ... who extremely abuse the term
“Enlightenment” to disparage the reputation of
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the Bible as the revealed Word of God among the
people ... and make a mockery of Christianity all
over the world’.*® Additionally, it compelled all
Lutheran and Reformed clergy to strictly com-
port their teaching and preaching to the letter of
their confessions. There is scholarly debate over
whether the document was as purely reactionary
as it seems or whether, as in Christopher Clark’s
view, its enlightened purpose was ‘to consolidate
the existing confessional structures and thereby
safeguard the pluralist compromise struck at
the Peace of Westphalia’.?” Whichever way one
decides that question, the edict was a monarchical
attempt to prescribe the boundaries of religiosity
in Prussian society which totally failed to achieve
its stated aims. In contrast to how Joseph’s Patent
of Tolerance transformed religious life in the
Habsburg lands in a lasting way, when the succes-
sor of Friedrich Wilhelm II, Friedrich Wilhelm III,
became king in 1797, he immediately took steps
to repeal the edict. Noting that before the edict
had become law there had been ‘more religion and
less hypocrisy than there was now’, the young king
dismissed Christoph Wollner, the royal counsel-
lor most responsible for the edict, without a pen-
sion.?® The inability of the state and its supporters
to overcome the resistance to the edict, combined
with the inability of Wollner to shape Prussian
religiosity in the edict’s desired direction, even
with the new powers he had to implement the
edict, suggests that Prussian society had reached a
stage in which the consensus beliefs of the people
were strong enough to override the expressed will
of their sovereign.

Immanuel Kant

The edict of Friedrich Wilhelm IT must have seemed
like a nightmare to Immanuel Kant because it was
the exact opposite of the type of royal behaviour
he had praised in his famous 1784 essay ‘What is
Enlightenment?*? In it he had extolled his uncle,
‘Frederick the Great’, as ‘a prince who does not
find it beneath him to say that he considers it to
be his duty [emphasis in original | to regulate noth-
ing, but rather to leave men complete freedom in
religious matters’.** At the heart of Kant’s call for
religious reforms was his concern that the state
of religious affairs in Germany did not treat most
people with human dignity as they were kept in a
state of immaturity by being told by others what
they must believe. Thus Kant’s qualms were not
primarily with the theological contents of Christian
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beliefs, but with the manner in which they were
inculcated in the population, which he compared
to how farmers treat their livestock.*’ He called
religious immaturity the ‘most harmful and dis-
honourable kind of immaturity’® and exhorted
his readers to ‘have the courage to use your own
understanding [emphasis in original|’.** By com-
paring the fixed statements of religious truth in
the confessions of the churches to hypothetical
contracts ‘that would prevent all further enlight-
enment of the human race’* Kant seems to ignore
the possibility that agreement with the confessions
could ever be the conclusion of one’s mature use
of one’s own understanding. Nonetheless, his
overall vision was of a world in which religion was
based on consensus without coercion and in his
essay he urged the people to pursue this goal and
the authorities to have nothing to fear from their
realisation of it.

Johann August Urlsperger

The same religious developments that had trou-
bled Bogatzky, Sack and Friedrich Wilhelm II trou-
bled Johann August Urlsperger as well, but unlike
the King of Prussia’s heavy-handed approach to
heterodoxy, he shared Kant’s desire for people
to use their own understanding to seek religious
truth. Urlsperger called for the establishment of an
‘association for promoting, vindicating and reviv-
ing Christianity in its fundamental purity in knowl-
edge and practice’, founded on ‘the principles of
reason and on the sacred and unerring truths of
Scripture’.®® During the sixteen months between
August 1779 and November 1780, Urlsperger
travelled throughout Bavaria, the Rhineland, the
Low Countries, Hannover and Prussia in search of
like-minded Christians to join him in this undertak-
ing.*® On 11 April 1780, he addressed in English
a gathering of the Society for Promoting Christian
Knowledge in London to inform them ‘that sin-
cere and intelligent Christians in different parts of
the world, desirous of defending and spreading the
Gospel of Jesus Christ, by means chiefly adapted
to the present time’*” had come to a series of reso-
lutions. These clustered around a commitment to
studying the Bible, pursuing Protestant ecumen-
ism and engaging in evangelism, with the particular
goals of ‘opposing the principles and doctrines of
Arianism, Socinianism and Naturalism in a convic-
tive and friendly manner’*® and ‘showing the right
complexion of sound Christianity, which according
to the Scriptures, is rational and cheerful’.*
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Conclusion

To conclude, we may observe that the phenom-
ena of secularisation and religious awakening in
German society were equally influenced by the
cultural shift in which the consensus belief of the
people became the foundation for European reli-
gion and religious legitimacy in the two decades
following the announcement of these four reforms
in the 1780s. Friedrich Freiherr von Hardenberg,
known as the poet Novalis, commented on the
secularisation of European culture in his famous
1799 essay ‘Christendom or Europe:™® This
former student of Friedrich Schiller’s at the
University of Jena perceived that ‘hatred of the
Bible had grown into hatred of Christianity and
finally into the hatred of religion in general’ and
that men in his day had come to think of the uni-
verse as ‘a monstrous mill, driven by the stream
of chance, that milled of itself without Builder or
Miller.*! Alternatively, Christians who were desir-
ous of a religious awakening coalesced around
Urlsperger’s society. An 1802 report published in
the Edinburgh Missionary Magazine states that by
this time his Christianity Society had grown from
its original chapter in Basle into an international
network that consisted of eighteen provincial
chapters across Germany, Switzerland, Denmark,
France and the Netherlands which had an aggre-
gate total of over 100 local affiliates in their pro-
vincial circles. Agents of the Society were also at
work translating and distributing its literature in
Austria, Bohemia, Hungary, Poland, Sweden,
New York City and Philadelphia.*? This shift has
characterised religion in German society from the
nineteenth century onwards, down to the present
day in which more individuals share in the secular
consensus than in its awakened counterpart.

Andrew Kloes is a PhD student at the University
of Edinburgh, Scotland.
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SUMMARY

This article traces our Christian heritage back to the long
and rich tradition of Catholic spirituality, showing the
importance of ecumenical approaches. We are invited to
explore the riches of spiritual and mystical experiences,
the lifestyle of some groups of Catholic Christians, the
so-called ‘schools of spirituality’, and the role of religious
institutions and movements including ‘popular piety”.

* * * *

RESUME

Cet article retrace |’héritage chrétien de spiritualité laissé
par la longue et riche tradition catholique, en montrant
l'importance des approches cecuméniques. L'auteur
nous invite a explorer les riches expériences spirituelles
et mystiques, le style de vie de certains groupes de chré-
tiens catholiques, les dites « écoles de spiritualité », et le
role des institutions religieuses et des mouvements reli-
gieux, sans oublier la « piété populaire ». Il aborde la
spiritualité par le moyen de la « théologie spirituelle »,

* * * *

ZUSAMMENFASSUNG

Dieser Artikel verfolgt die Spuren unseres christliches
Erbes zurtick bis hin zur langen und reichen Tradition
katholischer Spiritualitdt und hebt die Bedeutung &ku-
menischer Ansédtze hervor. Wir sind dazu eingeladen,
den Reichtum geistlicher und mystischer Erfahrungen
auszuloten, den Lebensstil einiger Gruppen katho-
lischer Christen, sogenannter ,Schulen geistlichen
Lebens”, naher zu betrachten sowie die Rolle religi-
oser Einrichtungen und Bewegungen einschlieSlich der
Nolksframmigkeit” zu untersuchen. Wir ndhern uns der

* * * *

Preliminary remarks

1. The concept of ‘spirituality” has recently become
important. It has crossed its original boundaries,
the sphere of theology and faith (religion), and
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We will explore spirituality by means of ‘spiritual theol-
ogy’ because theology is not always ‘spiritual” and often
forgets the work of the Holy Spirit, his powerful influence
and basic role in the Christian life. Each of these explora-
tions will be linked to the Bible. Spiritual theology can
challenge contemporary European churches which have
faced the pressure of rationalistic arguments for many
years and have possibly lost something of their spiritual
dimension.

* * * *

en soulignant que la théologie n’est pas toujours « spi-
rituelle » et néglige souvent |'ceuvre du Saint-Esprit, son
influence puissante et son role fondamental dans la vie
chrétienne. Chaque exploration est mise en rapport
avec la Bible. La théologie spirituelle peut conduire les
Eglises européennes contemporaines a se remettre en
question, alors qu’elles ont da faire face durant de nom-
breuses années aux pressions des arguments rationalistes
et qu’elles ont peut-étre perdu quelque chose de leur
dimension spirituelle.

* * * . *

Spiritualitdt auf dem Weg der ,spirituellen Theologie”,
[einer eigenstandigen Disziplin in der katholischen
Theologie], weil Theologie keineswegs immer ,geist-
lich” ist und haufig das Werk des Heiligen Geistes
vergisst sowie seinen kraftvollen Einfluf und seine
grundlegende Bedeutung im Leben von Christen. Jeder
dieser Forschungsbefunde wird auf die Bibel bezogen.
Spirituelle Theologie kann den gegenwirtigen Kirchen
in Europa eine Herausforderung bieten — Gemeinden,
die Gber lange Jahre hinweg den Druck rationalistischer
Argumente ausgehalten haben, worunter vielleicht ihre
geistliche Dimension gelitten hat.

* * * *

has moved into other areas including the sciences,
particularly psychology.! But 1 believe that as a
consequence the term ‘spirituality” has profoundly
changed its meaning and became synonymous
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with something non-institutional, and even some-
thing that is opposed to religious institutions and
structures.” We therefore need to be careful when
we use the term today.

2. T was asked to speak about what Roman
Catholic spirituality can offer to evangelical and
other Christian spiritualities.® From several points
of view I can answer without hesitation: ‘very
much’, but from other points of view I am afraid
that I need to say: ‘nothing!’ Everything depends
on what we mean by ‘spirituality’. In some respects
the expression ‘Catholic spirituality” is full of deep
meaning and rich in content, but in others we
need to admit that it can be used only analogically,
improperly.* It will therefore be good to reflect on
the different theological meanings of ‘spirituality’,
because especially in English it has at least three
Sfundamentally different meanings. 1) spiritual-
ity as the ‘spiritual life’; 2) spirituality as ‘lifestyle’
and 3) spirituality as a ‘subdivision of theology’. 1
will consider these three fundamental meanings of
spirituality one by one. Only by doing this I will be
able to avoid the risk of using the term in a differ-
ent way from some of you.

1. The riches of spiritual experiences.
Christian mysticism in the western
tradition

The first use of the term ‘spirituality’ is as a ref-
erence to ‘spiritual life’. Sometimes we also speak
about ‘religious life’, ‘Christian’, ‘divine’, ‘inner’
or ‘theological life’. Such spiritual life is common
to all believers in Christ. It is a concept of spir-
ituality that is open to the reality of spiritual or
Christian experience and, in the end, to authentic
mysticism. Let us look more closely at this use of
spirituality.

1.1 Spirituality as ‘spiritual life’
The notion of ‘spiritual life’ is often misunder-
stood, especially in a secularised environment
where ‘spiritual’ is used as a synonym of ‘immate-
rial” and ‘beyond time’. But this is not the cor-
rect and original sense of the term in the Christian
literature: ‘spiritual’ means ‘of the Spirit’ and is
connected with the powerful action of the third
divine Person.® There is no situation and no place
which could not be ‘spiritual’, because the Holy
Spirit creates, penetrates, maintains and sanctifies
cverything, including the materia and the tempus.
We can continue to speak about privileged places
(topoi, loci) of the Spirit’s action, but we need to

understand that God can enrich every man and
woman in any place, any situation, any state and
any condition.®

The best starting point to consider the spir-
itual life is the biblical concept of morfé in Rom
12:2, where Paul writes: ‘And &e not conformed
(mé syschématidzesthe) to this world, but be trans-
formed ( metamorfoiisthe) by the renewing of your
minds, so that you may discern what is the will
of God: what is good and acceptable and per-
fect.” Paul draws a contrast between the schéma or
‘mentality’ of the world (cf. 1 Cor 7:31) and the
morfé (‘form, figure’); between the exterior form,
the form made by the action of the world (kosmos,
aidn) as the ‘enemy of the soul’ and the interior
form created by the action of the Holy Spirit. This
inner life built by the Holy Spirit we call ‘spiritual
life’ and it is the common property of all believ-
ers in Christ, although it differs depending on
the concrete creeds of individual churches and
denominations. It is the ‘life in the Spirit’, accord-
ing to another expression of Paul (Rom 8:1ff.) or
‘living in Christ’ (Rom 6:11; 2 Cor 5:15). And
this is also the fundamental meaning of the notion
of ‘piety’ ( Frommigkest) that is so dear to many in
the Protestant tradition.”

We can define this concept of spiritual life as
‘sacramental participation in the mystery of Jesus
Christ by the power of the Holy Spirit which makes
us God’s children’.® At the heart of this definition
is the mystery of Jesus Christ which consists of his
incarnation and his act of redemption. Our par-
ticipation is ‘sacramental’ in two senses: It is made
possible by baptism and it is realised, effectuated,
by means of the signs. The agent of this participa-
tion is the Holy Spirit, hence we call it ‘spirituality’
or ‘spiritual life’. The goal of this participation is
our dynamic growth in divine sonship (hyiothésia).

1.2 Authentic, qualified and mystical
experience

The normal expression of sacramental participation
in the mystery of Jesus (i.c., of spiritual life) is the
spiritual experience.’ Both Catholic and Protestant
have three reasons to be hesitant about the use of
the term ‘experience’ in regard to theology:

e We are afraid of excessive subjectivism, as for
example in the ‘experience’ of some modernists.

* We are afraid that acceptance of the role of
experience in the Christian life will weaken the
primacy and necessity of the faith and the datum
of revelation.
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e We are afraid of the dictate of extraovdinary
experiences as signs of the quality of spiritual life,
as it was among Messalians.

But these fears are unnecessary if we use the cor-
rect, biblical concept of ‘spiritual experience’.
Roman Catholic theology, especially around the
Second Vatican Council (1962-1965) and in the
field of spiritual theology, has produced some
important studies on this issue, of which I men-
tion only two: the study of Jean Mouroux about
the theological nature of Christian experience
and the study of Augusto Guerra about its crite-
ria.'® Mouroux makes a three-fold contribution;
he shows that: 1. The term ‘experiential’ means
neither ‘experimental’ nor ‘impressional’; 2. The
objectivity of the Christian experience is given by
the self-communicating God;!!' 3. The necessity of
faith is given by the non experimental and gratuit
character of Christian experience.

1.2.1 Authentic experience

Augusto Guerra builds on this foundation and
offers the tools to discern the authenticity of spir-
itual experience. He presents the following cri-
teria: 1. The Christian spiritual experience needs
to correspond to the common sense of believers
(sensus fidelium) in that period of history; 2. It
needs to be in harmony with human reason (not
only rationally, but also intuitively); 3. It needs
to have the signs of imitation and following of
Christ, both in its horizontal and vertical dimen-
sions; it also needs to have christological conform-
ity with the determined period and piety of the
other people; and Jesus’ life needs to be the norm
of the entire personal life; 4. The fruit of Spirit,
not only according to Gal. 5:22 but also accord-
ing to the primacy of love which is incarnate, chal-
lenging and, especially, love of the neighbour.'? If
our experience meets these criteria, it is probably
authentic. But authentic experience is not a guar-
antee of authentic Christian life; it is only a valu-
able starting point for it!

1.2.2 Qualified experience

There are some particularly valid experiences
among the authentic spiritual experiences, which
faithfully reflect the Christan dogma and are
therefore called ‘properly religious’. They are usu-
ally intense and effective, and often they create a
series of related experiences. If such experiences
are, finally, verified by time, they can be called ‘val-
idated’ experiences'® and they are the best source
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of inspiration for our spiritual life.'* Whereas
every validated experience is authentic, not every
authentic experience is automatically validated.

1.2.3 Mystical expevience

The criteria of Augusto Guerra are also valid for
mystical experiences, but in this case we need to
add something important. Giovanni Moioli enu-
merates four characteristics of Christian mystics:
1. They are believers in Christ with a living faith.
2. They have the sense of covenant. 3. They are
conscious of the relativity of their own mystical
experiences. 4. Their experiences are ineffable.'s If
Moioli is right, it means that the mystical experi-
ence is necessarily consistent with the faith of the
mystic.'® If we accept that Christian mysticism is,
from the theological point of view, the ‘particu-
lar communion with God characterised by infused
loving knowledge (contemplatio), which is pro-
duced by the Holy Spirit and which purifies and
unites human persons with Christ’,'” it means that
every truly mystical experience is authentic and
also validated.

This statement reveals to us the great impor-
tance of Christian mysticism for the common
Christian spiritual life.'® The same observation can
be made about the authentic experience: Not all
mystical experience automatically implies a high
quality spiritual life.

1.3 The spiritual riches of the western

mystical tradition
The most precious element of Christian mysti-
cism, I believe, is the characteristic experience of
contemplation, i.e. of ‘infused loving knowledge
of God’ (John of the Cross),'” which is the mysti-
cal variant of high quality theological life, the life
of faith, hope and love, consistent with the creed
of the mystic. As such, the mystical contemplation
is not a substitute for Christian attitudes of faith,
hope and love, but it is precisely the mystical mode
of living them. This mystical mode is no better
or worse than the common mode of living, it is
simply a different mode. But because the mysti-
cal contemplation is an nfused mode of Christian
living of infused virtues, this experience is privi-
leged and precious.

The western mystical tradition of the Church
is extremely rich in mystical expressions of living
Christian faith, faith operating by love and
hope. (I omit the Eastern mystical tradition of
Christianity here, not because this mysticism is not
rich but because I do not feel competent to dis-
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cuss it.) The western mystical tradition offers all
Christians an immense number of examples and
types of qualified experienced faith such as ‘mysti-
cism of essence’ ( Wesensmystik), ‘betrothal mysti-
cism’ (Brautmystik), ‘mysticism of presence’ and
‘mysticism of absence’, ‘mysticism of light’ and
‘mysticism of darkness’.?

We may not want to call someone a mystic
because their experience is simply unusual, but if
we investigate its authenticity, we will be able to
state if the person and their experience are really
mystic and mystical. It is useful for us to listen
to these voices because such people are privi-
leged witnesses of the living God. I hope that I
can say these things here at this meeting of evan-
gelicals, because 1 know the difficulties that the
first Reformers had with mysticism for historical
and doctrinal reasons. My hope is based on three
things: Firstly, the Catholic theology of the last
century has prepared a new and solid basis for the
dialogue on this topic.?! Secondly, during the last
decades we have witnessed a more open and inter-
ested attitude towards mysticism from the side of
evangelical authors and theologians.?? And thirdly,
at the present time, we have new evidence for mys-
tical experiences and mystics in Protestant circles.*?
In this way mysticism has become one of the topics
of ecumenical dialogue.**

2. Spiritualities in the Catholic Church.
The predominant role of religious
institutes
Having discussed ‘spirituality’ as ‘spiritual life’ or
sacramental participation in the mystery of Christ
by the power of the Holy Spirit, we move to the
original significance of the term ‘spirituality’: the
concrete lifestyle of a group of Christians. This
concept grew up in the religious environment in
the Catholic Church, especially at the beginning
of modernity in the sixteenth century, but the
roots of the spiritual life in the individual religious
orders are much older. The religious institutes
(orders and congregations) and recently also other
movements within the Church play leading roles

in the rise of determined spiritualities.

2.1 Spirituality as lifestyle
A useful approach to spirituality as lifestyle can
be found in the document Lumen gentium of the
Second Vatican Council, which says to the reli-
gious friars and sisters (called the ‘religious’):

Religious should carefully keep before their
minds the fact that the Church presents Christ
to believers and non-believers alike in a strik-
ing manner daily through them. The Church
thus portrays Christ in contemplation on the
mountain, in His proclamation of the Kingdom
of God to the multitudes, in His healing of the
sick and maimed, in His work of converting sin-
ners to a better life, in His solicitude for youth
and His goodness to all men, always obedient
to the will of the Father who sent Him ( Lumen
gentinm 46a).

Thus, the religious are called to show Christ in
different positions, attitudes and actions, and this
is the starting point for the plurality of religious
forms of life.*®

There is always an architectonic principle in the
spirituality of a religious, around which the other
elements of his or her spiritual life are organ-
ised. Inspired by Giovanni Moioli and Bernhard
Fraling, I propose my own definition of spiritual-
ity as lifestyle: ‘Spirituality is the concrete and vis-
ible, balanced lifestyle created by the Holy Spirit
and human collaboration in specific historical and
geographical conditions and transmitted to other
persons. This lifestyle helps its bearer to relive all
of Christ’s mystery on the basis of certain aspect of
Jesus’ carthly life which displayed all of this style
with the peculiar mission in the community of
Church and in the society.”

This definition contains seven principal ele-
ments:

* Concrete and visible, balanced lifestyle: it is
a harmonious arrangement of all theological
values in the Christian community which makes
possible reciprocal interaction inside and out-
side; very often it is about the unity of antino-
mies;

e Action of the Holy Spirit and human collabo-
ration: ‘spirituality’ is the synergy of the Holy
Spirit and human beings;

e The whole mystery of Christ: it is union with
God by participation in Christ’s life; all aspects
of his life on carth become the ‘material’ of our
spirituality;

e Arrangement around an architectonic prin-
ciple: one aspect of Christ’s mystery is put in
the centre because it is impossible to live for all
aspects of his life with the same intensity; this
aspect is the starting point for the legitimate
plurality of spiritualities;

e Characteristic mission: this is determined by the
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architectonic principle and by the challenges of
one’s own time;

* Historical and geographical conditions: spiritu-
ality needs enculturation into concrete condi-
tions;

* Communicability: it is real only from the
moment of its transmission to other persons.

This definition of spirituality as lifestyle shows
clearly that there is no ‘common spirituality’
(whether Evangelical, Catholic, Orthodox or
other) because there are many spiritualities in
every church and in every denomination. We can
certainly speak about some typical elements which
characterise individual denominations, but these
are never exclusively present in the concrete church;
in the same manner, they are not completely absent
in other churches/denominations. Could we risk
saying that God’s Word has no central role among
the Catholics, or that Protestants have no idea of
liturgy, divine worship or Eucharist? It would be
wrong to generalise in such way. Once we realise
this, we can say that the Catholics can offer to the
Protestants not only some elements of spivituality
which the Protestants do not have, but rather a
whole number of diffevent spivitualities which arose
in the Catholic Church over the past centuries. On
the other hand, we can admit that the Protestants
can offer something similar to the Catholics.

To express spirituality as lifestyle by means of
a biblical concept, I think the best term is Paul’s
charism (charisma; see especially 1Cor 12). When
we compare this notion with the term morfZ, i.c.
when we compare spirituality as the ‘spiritual life’
and spirituality as lifestyle, we see that they are the
same realities but viewed from a different perspec-
tive: ‘spiritual life’ is what we are called to live by
the power of the Spirit, and lifestyle is how we are
called to live for the benefit of others.

2.2 Traditional schools of spirituality

Most spiritualities in the Roman Catholic Church
(intended as lifestyles) are linked with religious
Orders and Congregations, each of which has its
own founder, its own history and its own challenges
that it is called to respond to. The great major-
ity of these Institutes exist only for a while and
then disappear, commonly after 80 to 120 years of
existence. In sociological terms their lifecycle can
be expressed as containing the periods of birth,
childhood, adolescence, first maturity, full matu-
rity and old-age, or if we want, by spring, summer,
autumn and winter. However, some Institutes
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continue to have new cycles of life. There are two
explanations for this: either they respond well to
the permanent challenges or needs of Church and
society, or they bear the permanently central values
of the Christian life as the architectonic principle
of their spirituality.

Especially in these Institutes we find the phe-
nomenon of the schools of spirituality. These are
defined by Athanasius Joseph Matani with the fol-
lowing words:

. all representatives (saints and blessed, theo-
logians, teachers, authors and the persons of the
Spirit) who teach, study and apply in practice
the determined Catholic spirituality, intended
precisely as the science of piety.*

Unfortunately, there is no agreement among
the theologians about the number of these schools
of spirituality. Because the notion school of spiritu-
ality is prestigious, every author wants to see his
own spirituality on the list! But the most important
ones, mentioned by all specialists, are the follow-
ing schools of spirituality in the Catholic Church:
Basilian, Augustinian, Benedictine, Dominican,
Franciscan, Carmelite, Jesuit, Oratorian, Salesian,
Vincentin, Passionist and Redemptorist.”” If I
were asked to recommend to Protestants some
Catholic spiritualities (intended here as lifestyles),
I would advise that they study some of the above
spiritualities and their greatest representatives.
There Protestants can find the ‘pure and healthy
water’ of the Spirit and of the Gospel, incarnated
in a concrete lifestyle.

2.3 The role of religious institutes and
Church Movements

We just claimed that the Religious Institutes
play decisive roles in this area of spirituality
as lifestyle. But I must immediately add those
movements in the Catholic Church that repre-
sent more recent, vivacious expressions of faith
and spiritual life, in particular after the Second
Vatican Council. Movements like Focolare,
Work of Schonstatt, Legio Mariae, Cursillos de
Cristiandad, Community of Arche, Light-Life,
Oasis, The Neocatechumenate Way, Communion
and Liberation play very important roles in the
lives of today’s Roman Catholics. They not only
engage large numbers of lay people directly but
by their actions and by living this spirituality they
also help in traditional communities and structures
of the Church like the parishes and quite often
through the Religious Institutes.?®
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Every Church Movement has its own, unique
spirituality, which often developed within a short
period of time during the last century. Sometimes,
however, these movements lack the more distinc-
tive knowledge of their own original spirituality
and they still need to reflect on it more carefully.
In any case, these Church Movements form a rich
source of authentic experience and inspiration for
all believers.

Besides the Religious Institutes and the Church
Movements, the Catholic Church has clergy and
lay people who do not belong to any movement.
Although we could also speak about the spiritu-
alities of the clergy, I prefer to not touch on this
topic and instead to make a brief remark about the
lay people who do not belong to any structured
spirituality. The mere fact that they do not belong
to any community or movement does not mean
that they have no spirituality. Their spirituality is
simply not clearly arranged, structured, peculiar
or characteristic, and often it is not consciously
reflected, but it exists. In this case we usually speak
about ‘popular piety’. About fifty years ago, the
expression ‘popular piety’ sounded rather pejo-
rative in the Catholic Church and we started to
replace it by the term ‘parish spirituality’. But if
we are to use this new expression, it is necessary
to be conscious that the use of the term ‘spiritual-
ity’ is inappropriate in this case, or at least only
analogical to our concept of spirituality as lifestyle,
because the lay people in the parishes are living
out many different spiritualities. They have, surely,
some typical common elements such as interest in
common human values, a deep sense of God and a
sense of duty and dedication,” but they still have
many different ways of living, not only because
of their different occupations and roles in life but
also because of the different cultural and national
conditions. To define ‘popular picty’, we could say
that it is a ‘common form of living the faith by the
lay people in different cultures and nations’.*° This
broad and free definition reflects a largely unre-
strained mode of life, humanly very authentic and
valid, but often exposed to any kind of deforma-
tion.

For these reasons ‘popular piety’ needs perma-
nent renewal, consisting in avoiding two extremes:
preservation of every possible expression on one
side and iconoclasm of every form of popular piety
on the other side. It is also in need of leaders who
take responsibility to limit any unbiblical elements,
to re-evangelise the people and to direct separate
groups to the whole and to make the whole sensi-

tive to the groups.®' Yet in spite of the scepticism
of some decades ago, ‘popular piety’ has much to
offer, even to the structured spiritualities.

3. Spiritual theology. Its historical
development and its main issues

After the concepts of spirituality as ‘spiritual life’
and as lifestyle, we come to the last meaning of the
term ‘spirituality’, namely ‘spiritual theology’, that
is, an autonomous branch of sacred science. Let us
look at a short historical sketch of developments in
the Catholic Church, its theological justification
(raison d’étre) and its systematic basis, and, finally,
its main characteristics which help us to reconnect
it with the preceding meanings of the notion of
‘spirituality’.

3.1 Spirituality as ‘spiritual theology’
Spiritual theology is a relatively new theological
discipline and its beginning is connected with so-
called ‘Mystical problem’ or Querelle mystique. It
started with the controversy between two French
authors, Saudreau and Poulain, about the nature
of mysticism and its significance for human par-
ticipation in the divine holiness. This polemic soon
involved many theologians and led to three fun-
damental schools, represented by three religious
Orders: the Dominicans, Jesuits and Carmelites.
This long discussion continued until the 1940’s
and although it was fruitful, at the end it was also
a bit tiring and repetitive.®

In any case, the controversy not only resolved
some of the entrenched problems and helped to
clarify important distinctions and definitions, but
it also caused the rise of a new branch (or better
branches) of theology, the so-called “Ascetical and
Mystical Theology’. In 1919 the first Department
of Asceticism and Mysticism was founded in the
Jesuit Institute Gregoriana in Rome and in 1920
another one in the Dominican Angelicum in the
same town.”® From 1931 Ascetical Theology
became an awxiliary discipline of fundamen-
tal theological studies, while Mystical Theology
became an optional special discipline.®* Since the
1940’s theologians have preferred to join these
two branches into one discipline, called ‘spiritual
theology’.*® Questions of method, sources and
relationships to other areas of theology were dis-
cussed in preconciliar and early postconciliar times.

After some 60 years of theological investiga-
tions into the proper nature of spiritual theology,
it can be observed that in spite of some sceptic
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voices* this theological discipline is quite well
identified® and can be defined as the theological
discipline which on the basis of biblical revelation
and qualified Christian experience systematically
investigates the union of human beings with God
in Christ, performed by the action of the Holy
Spirit in the history of the Church and world and
by human collaboration, and which describes its
organic and dynamic development, the variety of
its unique, individual ways.

3.2 Four fundamental expressions of the faith
of the Early Church

Although it has now been in existence for about
a hundred years, today this theological discipline
is still contested. When earlier in life I was decid-
ing which theological specialisation to choose, a
Dominican friar said to me: ‘Spiritual theology?
Do you know that this discipline is superfluous?’
‘I agree’, I replied, ‘but only on condition that all
other branches of theology are “spiritual™.” T still
think the same until the present day: if all theology
was really and always ‘spiritual” and would never
forget the Holy Spirit and his powerful action,
then yes, spiritual theology would be unnecessary.
But spiritual theology becomes useful because we
often forget Him in systematic theology, theologi-
cal ethics and other disciplines. And it is also useful
because it helps us to see the activity of the Holy
Spirit systematically in one place and not to have it
spread over many different disciplines.

T'am convinced that we can also discover the use-
tulness of spiritual theology in the Bible, although,
of course, not explicitly. In Acts of the Apostles
the faith of the Early Church is characterised by
four fundamental terms: ‘They continued stead-
fastly in the apostles’ doctrine and fellowship, and
in breaking of bread, and in prayers (Acts 2:42).
The ‘apostles” doctrine’ is our faith, our creed;
‘fellowship’ is our ethics; ‘breaking of bread’ is our
liturgy, divine worship; and ‘prayers’ are our spirit-
unlity.®® To these four fundamental expressions of
the faith correspond four fundamental theological
disciplines: systematic theology, theological ethics,
liturgical theology and spiritual theology.® Thus
we can say that spiritual theology has close links
with systematic theology, theological ethics and
liturgical theology.

3.3 Faith, love and hope

In the past fifty years many attempts have been
made to describe the relation of spiritual theology
with systematic theology and theological ethics.*
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Nowadays almost no one would deny their mutual
dependence; thus we can say that ‘spirituality
without dogma is blind and dogma without spir-
ituality is dead’” and ‘morality without spirituality
is rootless and spirituality without morality is dis-
embodied’.*!

We can also describe the mutual relationship
between spiritual theology and these two funda-
mental theological disciplines, systematic theology
and theological ethics, from the point of view of
the theological virtues: the relationship with sys-
tematic theology is in the sphere of faith, the rela-
tionship with theological ethics in the sphere of
love. While systematic theology is more focused on
the intelligence of faith (intelligentia fider), spirit-
ual theology is more concentrated on the adhesion
to the faith (adhaesio fider).** And while theologi-
cal ethics is more focused on the order of love (ordo
caritatis), spiritual theology is more concentrated
on the exchange of love (commercium caritatis).¥

But how can we grasp the relationship between
spiritual theology and liturgical theology? We find
common ground in the sphere of hope when we
consider the liturgical exclamation Maran atha
— Marana tha (1 Cor 16:22; Rev 22:20), which
is, in the second form, the great expression of
the Christian hope and the expectation of the
Parousin.** Can we say that liturgical theology is
more focused on the celebration of hope (celebra-
tio spei), while spiritual theology is more concen-
trated on holding hope (captatio spei)?*®

Here we also find the connections between
the three fundamental meanings of the notion
‘spirituality’: the theological life of faith, love and
hope, mentioned by the apostle Paul (1 Thess
1:3; 1 Cor 13:13; Col 1:4-5), is the sacramental
participation in Christ by the power of the Spirit
and the concrete lifestyle created by the Spirit and
human collaboration which are, finally, the object
of investigation of the theological discipline that
we call spiritual theology.

Conclusions

By exploring the three fundamental meanings of
the notion of spirituality, I have tried to present
what the Roman Catholic tradition can offer to the
evangelical movement. The meaning of spiritual-
ity as ‘spiritual life’ led us to an area of authentic,
qualified and mystical experience. The meaning
of spirituality as lifestyle led us into a variety of
ways of living in the Catholic Church, especially in
the Religious Orders and the Church Movements.
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Finally, spirituality as a theological discipline led
us to the place of the spiritual life and lifestyle in
theological investigation.

I hope that this reflection can enrich everyone
who is seeking to live their lives on the cutting
edge of spirituality, i.c. evangelical spirituality,
without causing anyone to lose the richness of
their own spiritual life or putting it in doubt.

Dr. Pavel V. Kohut teaches at the Catholic
Theological Faculty of Charles’ University, Prague.

Notes

1 For example, in 2007 the International Conference
on Spirituality in Prague, organised by the Czech-
Moravian Psychological Society, the Institute of
Psychology of the Academy of Sciences of the Czech
Republic and the Catholic Theological Faculty of
the Charles’ University in cooperation with the
International Association for the Psychology of
Religion, which concentrated on the psychological
aspects of spirituality.

2 E.g. K I. Pargament, “The Psychology of Religion
and Spirituality? Yes and No’ in The International
Journal for the Psychology of Religion 9 (1999) 3-16;
P. Rican, Psychologie naboZenstri (Praha 2002)
43-44.

3 This is the edited text of a paper given at the 2008
conference of FEET, the Fellowship of European
Evangelical Theologians.

4  See R. Lazzarini, ‘Sul concetto di spiritualita’ in
Chiesn e spivitualita nell’Ottocento italiano (Verona
1971) 31-52; J. Damian Gaitan, ‘Espiritualidad y
espiritualidades’ in Revista de Espiritunlidad 43
(1984) 673-697; E. Pacho, ‘Definicion de la ‘espir-
itualidad’. Respuestas y tratamientos’ in Burgense
34/1 (1993) 281-302; K. Waaijman, “Toward a
Phenomenological Definition of Spirituality’ in
Studies in Spivituality 3 (1993) 5-57.

5 M. I Rupnik, Nel fioco del roveto ardente.
Iniziazione alla vita spirvituale (Roma 2000) 8-9,
who quotes Irenacus: “The men are spiritual by
participation in the Spirit, but not by privation and
elimination of the flesh’ (Adpr. Haer. 5.6.1).

6 A. Guerra, ‘Natura ¢ luoghi dell’esperienza spir-
ituale’ in B. Secondin and T. Gofh (eds.), Corso di
spivitualita. Espevienza — sistematica — proiezioni
(Brescia 1989) 25-55, esp. 41-47.

7 W. Zeller, Theologic und Frimmigkeit (Marburg
1971-1978); E. Beyreuther, Frommigkeit und
Theologie. Gesammelte AufSitze zum Pietismus und
zur Erweckungsbeweguny (Hildesheim 1980); J. J.
Degenhardt, R. Lettmann and H.-M. Linnemann
(eds.), Glaube und Frommigkeit (Bielefeld -
Kevelaer 1986); J. B. Stanék, ‘Zboznost a spiritu-
alita’ in Krest’anska revue 1 (1996) 6-11.

10

11

12

14

15

16

17

18

19

20

21

This is my own attempt to define ‘spiritual life’.
See the good apology for the fact that experience is
a normal element of faith in S. Ros, La experiencia
de Dios en mitad de In vida (Madrid 2007) 21ff.

J. Mouroux, Lexpérience chrétienne. Introduction
a une théologie (Paris 1952); Guerra, ‘Natura e
luoghi’.

There are three constitutional elements in every
authentic experience: the self~-communicating God,
the perceiving human being and their interaction.
The first element guarantees the objectivity of the
experience and (with the third element) distin-
guishes ‘experience’ from ‘impression’; cf. F. Ruiz,
Caminos de Espiritu. Compendio de teologin spivit-
ual (Madrid °1998) 4391t.

See Guerra, ‘Natura e luoghi, 48ff.

For this notion, see Ruiz, Caminos de Espivitu, 33.
The first and most important qualified experiences
occur in Holy Scripture. See for example the classic
study by L. Bouyer, Introduction a la vie spirituelle
(Paris 1960) 27-57: ‘La vie spirituelle et la parole
de Dieu’.

G. Moioli, ‘Mistica cristiana’ in S. de Fiores and
T. Gofti (eds.), Nuovo dizionario di spivitunlita
(Cinisello Balsamo *1985) 986-988.

We can say that the Christian dogma is normative
and formative for the mystical experience; cf. P.-W.
Scheele, ‘Dogma ¢ mistica’ in Sentieri illuminati
dallo Spirito (Roma 2006) 139-152.

This is my own attempt at defining Christian mysti-
cism. This theological description needs to be com-
pleted by psychological description, because typical
for Christian mysticism is the close connection
between its theological and psychological elements.
From the psychological point of view we need to add
that ‘this particular communion is perceived as the
immediate, passive (receptive) experience of affec-
tively apophatic (ineffable) knowledge which trans-
forms human being and living’. Another attempt
at defining Christian mysticism is L. Borricllo, ‘Dal
mystérion alla mistica’ in Sentieri illuminati dallo
Spivito, 123-138.

It is important to discern clearly if an experience is
really mystical. The Catholic Church has the proper
discipline for doing this, called mystology; see Ruiz,
Caminos de Espivitu, 4591

John of the Cross (1542-1591), Dark night of the
Sounl, 2.18.5.

A first orientation on the types of Christian mysti-
cism can be found in J. Sudbrack, Mystik. Christliche
Orientierung im veligiosen Pluralismus (Stuttgart
1988).

The theological literature on mysticism in a
Catholic environment is immense; I mention the
most representative works: W. R. Inge, Christian
Mysticism (London *1918); M. Grabmann, Wesen
und Grundlagen der katholischen Mystik (Miinchen
21923); C. Butler, Western Mysticism (New York

E[T21:2 » 163



22

23

24

25

26

27

28

* Pavel VojtEcH KoHut *

21927); P. E. More, Christian Mysticism (London
1932); A. Ravier (ed.), La mystique et les mystiques
(Paris 1965); A. Resch (ed.), Mistica e misticismo
ot (Roma 1979); Vita cristiana ed esperienza
mistica (Roma 1982); E. Ancilli and M. Paparozzi
(eds.), La mistica. Fenomenologia e riflessione teo-
logica (Roma 1984); G. Ruhbach and J. Sudbrack
(eds.), Grosse Mystiker (Miinchen 1984); W. Brixner,
Die Mystiker (Augsburg 1987); L. Borriello et al.,
Dizionario di mistica (Citta del Vaticano 1998);
Sentieri illuminati dallo Spirito.

See for example T. Tillich, Systematische Theologie
1 (Stuttgart 1958) 167ft.; F. D. Maass, Mystik im
Gesprich (Wirzburg 1974) or the study on Theresa
of Avila by J. Moltmann, ‘Teresa d’Avila e Martin
Lutero’ in Rocca 41 (1982) 46-51.

For example, Hjalmar Ekstrom, Dag Hammarskjéld
and Dietrich Bonhoeffer.

See examples of this dialogue: G. Lefebvre,
‘Théologie mystique et oecuménisme’ in Actunlité
de Jean de la Croix (Bruges 1970) 155-179; A.
Dumas, ‘Théologie mystique et oecuménisme’, in
Actualité de Jean de la Croix (Bruges 1970) 181-
198.

The Catholic Church has the slogan Varietas in
caritate et caritas in varietate (‘Variety in charity
and charity in variety’) which is used especially for
the sphere of the religious spiritualities; cf. A.G.
Matani , La spivitualita come scienza. Introduzione
metodologica  allo studio delln  vita  spirituale
Cristiana (Cinisello Balsamo 1990) 62.

A. Matani , ‘Spiritualita (scuole di)’ in E. Ancilli
(ed.), Dizionario enciclopedico di spiritualita 111
(Roma 21992) 2385. More information in G.
Colombo, ‘La Storia della Spiritualita e le Scuole
di Spiritualita’ in Rivista di Ascetica e Mistica 10
(1965) 443-461; R. Blatnicky, ‘Il concetto di
“scuola di spiritualita™ in Rivista di Pedagogia e
Scienze Religiose 5 (1967) 48-108; E. Pacho, ‘Le
scuole di spiritualitd’ in Ch.A. Bernard (ed.), La
spivitunlita come teologin (Cinisello Balsamo 1993)
65-74.

Essentially I agree with Matani, ‘Spiritualita
(scuole di)’, 2386; I only omit the spirituality of the
Devotio Moderna which, I think, is hardly a school
of spirituality.

The literature on Church Movements is immense;
reliable sources are J. Sauer, Lebenswege des Glanbens
(Freiburg 1978); A. Favale (ed.), Movimenti
ecclesiali  comtemporranei.  Dimensioni  stoviche,
teologico-spirituali e apostoliche (Roma 21982);
A. Guerra, ‘Movimientos actuales de espiritualidad’
in 8. de Fiores, T. Gofti and A. Guerra (eds.), Nuevo
Diccionario de Espivitualidad (Madrid 1983)
970-982; C.  Dagens, ‘Les mouvements spiritu-
els contemporaines. Jalons pour un discernement’
in Nonvelle Révue Théologique 106 (1984) 885-
899; B. Secondin, Segni di profezia nelln Chiesa.

164 = EJT 21:2

29

30

31

32

33

34

37

38

39

40

Communita, gruppi, movimenti (Milano 1987);
J. P. Cordes, ‘Nouveaux mouvements spirituels
dans I’Eglise’ in Nowuvelle Révue Thiéologique 109
(1987) 49-65; ]. Castellano, ‘Movimenti ecclesiali’
in Dizionario enciclopedico di spivitualita 11, 1682-
1694.

See G. Mattai, ‘Religiosita popolare’ in Nuovo
dizionario di spiritualita, 1316ff.

This is my own definition, inspired by D. Borobio
and cardinal Pironio as quoted by G. Caprile; cf.
D. Borobio, ‘Religiosidad popular en la renovacion
litGrgica: criterios para una valoracién’ in Phase 15
(1975) 346-347; G. Caprile, Il Sinodo dei Vescori
1974 (Roma 1975).

Cf. J. Rovira, ‘Orientamenti e criteri per il rinno-
vamento della religiosita popolare’ in La religiosita
popolare. Valove spivituale permanente (Roma 1978)
151-175. This volume informs well on the question
of popular piety and contains a precious bibliogra-
phy.

For a good presentation of the ‘Mystical problem’
or Querelle mystique, see under ‘Mystical move-
ment’ in C. Garcla, Teologin espivitual contem-
poranea. Corrientes v perspectivas (Burgos 2002)
15-61.

Cf. A. Guerra, Introduccion a ln teologin espirvitual
(Santo Domingo 1994) 27.

See Ordinationes in the Apostolic Constitution
Deus scientiarium Dominus of Pius XI, in Acta
Apostolicae Sedis 1931, 271-281.

Garcia, Teologin espivitual contempordinea, 63fT.

In 1980 Augusto Guerra wrote about spiritual
theology as the ‘non-identified science’; see his
“Teologia espiritual, una ciencia no identificada’
in Revista de Espivitualidad 39 (1980) 335-414;
in 1994, he mitigated his affirmation and wrote
about ‘not sufficiently identified science’; see his
Introduccion a ln teologin espivitual, 10,

See J. Manuel Garcia, ‘La teologia spirituale oggi.
Verso una descrizione del suo statuto epistemo-
logico’ in La teologia spiritunle. Atti del Congresso
Internazionale OCD (Roma 2001) 205-238.

The actual Catechism of the Catholic Church also has
these four parts: the confession of the faith, the cel-
cbration of the Christian mystery, the life in Christ
and Christian prayer.

The frame of doctrinal theology is preceded by the
branches of positive theology (i.e. biblical sciences
and patristics) and followed by disciplinary-practi-
cal theology, for this division of the theological dis-
ciplines see M.-J. Congar, ‘Théologie’ in A. Vacant,
E. Mangenot and E. Amann (eds.), Dictionnaire
de Théologic Catholique 15 (Paris 1903-1972) 493-
496.

For the relation with systematic theology, see for
example L. Malevez, “Théologie contemplative et
théologie discursive comme science’ in Nouvelle
Révue Théologique 86 (1964) 225-249; M. Dupuy,



* The Offer of Catholic Spirituality *

‘Expérience spirituelle et théologie comme science’,
in Nowvelle Révue Théologique 86 (1964) 1137-
1162; D. Baumgardt, Mystik und Wissenschaft. Ihr
Ort im abendlindischen Denken (Witten 1963); E.
Schillebeeckx, ‘La nouvelle tendance de la dogma-
tique actuelle’ in Révélation et théologie (Bruxelles
1965) 364-368; S. Cannistra, “Teologia Spirituale ¢
Teologia Dogmatica’ in La teologin spiritunle, 501-
512!

For the relation with theological ethics, see for
example J. Castellano, ‘Spiritualita e vita morale’
in Persona, veritd ¢ movale (Roma 1987) 561-
579; C. Garcia, “Vida moral y perfeccién cristiana’
in G. Del Pozo (ed.), Comentarios a la Veritatis
splendor (Madrid 1994) 517-539; M. O’Keefe,
Becoming Good, becoming Holy. On the Relationship
of Christinn Ethics and Spirituality (New York
1995); D.J. Billy, ‘Mysticism and Moral Theology’
in Studia Moralia 34 (1996) 389-415; M. Vidal,

41

42

43

44

45

Moraly Espivitunlidad. De la separacion a la conver-
gencin (Madrid 1997).

The second assertion is from R. Gula, ‘Morality
and Spirituality’ in J. Keating (ed.), Moral Theology.
New Directions and Fundamental Issues — Festschrift
for James P. Hanigan (New York and London
2004) 162; the first one is from my colleague at the
Catholic Theological Faculty of Charles’ University
in Prague, the systematic theologian C.V. Pospisil.
PV. Kohut, Co je spiritudini teologie? (Kostelni
Vydri 2007) 68.

Ch.A. Bernard, Teologin spivituale
Balsamo °1997) 65.

For the double meaning of Maran atha — Marana
tha, sce M. Black, ‘The Maranatha Invocation
and Jude 14:15 (1 Enoch 1:9)’ in B. Lindars and
S. S. Smalley (eds.), Christ and Spirit in the New
Testament (Cambridge 1973) 189-196.

Cf. Kohut, Spirituilni teologie?, 75.

(Cinisello

EJT21:2 » 165



EJT (2012) 21:2, 166-191

0960-2720

Book Reviews — Recensions — Buchbesprechungen

* * * *

Israel am Jovdan — Narvative Topographie im
Buch Josua

Egbert Ballhorn
BBB162, Géttingen: Vandenhoeck and Ruprecht
Unipress, 2011, 520pp, €64,90, ISBN 978-3-89971-
806-5

SUMMARY

Egbert Ballhorn deals with the topographical information in
the book of Joshua. He tries to show that the topographical
data do not relate to the ancient landscape of Palestine
outside the text but to a narrative-fictional space,
which is constructed in the text itself. This then serves
Israel as a ‘narrative-map’, a ‘landscape of memory’
(Geddchtnislandschaft) regarding their obedience to the
Torah and their identity. Ballhorn’s work is important
because he shows that the exegetical and theological
significance of the topographical information in the book
of Joshua goes far beyond the mere mention of historical
places. However, it is doubtful that his de facto reduction
of the topographical data to a narrative-fictional space
without any historical or geographical reference outside
the text is appropriate and within the intention of the text.

RESUME

Egbert Ballhorn considere les données topographiques
fournies par le livre de Josué. Il s’efforce de montrer que
ces données ne correspondent pas a I’ancienne géographie
de la Palestine en dehors du texte, mais qu’elles décrivent
un espace relevant d’une fiction narrative forgée a l'inté-
rieur du texte lui-méme. Ce procédé est au service d’Israél
comme une « carte narrative », un « paysage inscrit dans la
mémoire » en vue de promouvoir 'obéissance a la Torah
et la construction de I'identité du peuple. Cette étude est
importante en ce qu’elle montre que la signification exé-
gétique et théologique des données topographiques dans
le livre de Josué va bien au-dela d’une simple mention
de lieux historiques. Il est cependant douteux que cette
réduction de fait de ces données & une géographie narra-
tive fictive sans correspondance avec la réalité historique et
géographique en dehors du texte soit appropriée et qu‘elle
reflete I'intention du texte.

ZUSAMMENFASSUNG

Egbert Ballhorn befasst sich mit den topographischen
Daten im Josuabuch. Er versucht aufzuzeigen, dass sich
die topographischen Daten nicht auf die Landschaft
des friiheren Paldstinas auBerhalb des Textes beziehen,
sondern auf einen narrativ-fiktiven Raum, der im Text selbst
geschaffen wird. Dies soll dann Israel als eine ,narrative
Landkarte, eine sogenannte ,Gedéchtnislandschaft”
dienen im Zusammenhang mit seinem Gehorsam der Torah

166 s<EJT 24932

* * * *

gegentiber und seiner eigenen Identitdt. Ballhorns Arbeit
ist bedeutend, denn er zeigt, dass die exegetische und
theologische Relevanz der topographischen Information
im Josuabuch weit tber eine blofte Nennung historischer
Orte hinausgeht. Es ist jedoch fraglich, ob seine de facto
Reduzierung der topographischen Daten auf einen narrativ-
fiktiven Raum ohne historischen oder geographischen
Bezug aullerhalb des Textes angemessen ist und sich im
Einklang mit der Intention des Textes befindet.

* * * *

In dieser beeindruckenden Studie versucht Egbert Ball-
horn kenntnisreich und stringent zu zeigen, dass sich die
topographischen Angaben im Buch Josua nicht (zumin-
dest nicht primir) auf die aussertextliche, historische
Landschaft des Alten Orients bezichen, sondern dass
vielmehr im Text selbst ,,Raum verfertigt wird“ (16).
Die raumlichen Angaben und Bewegungen (Orts- und
Gebietsnamen, Steindenkmale, Altire usw.) sind dem-
nach kein Abbild der geophysikalischen Begebenheiten,
sondern ein ,,narrativ-fiktional errichteter Raum* (90).
Dieser hat die pragmatische Funktion, eine Erzihl- und
Gedichtnislandschaft zu errichten, die dann als (blei-
bende) narrative Landkarte dem Toragehorsam und der
Identitdtsbestimmung Israels dienen soll.

Der Autor geht in Kapitel 2 auf die allgemeine
geschichtstheoretische Diskussion ein und zeigt, dass
es dort zu einem Paradigmenwechsel gekommen ist.
Wihrend der Historismus zu zeigen versuchte, ,,wie es
eigentlich gewesen sei“ (23), ist man sich heute einig,
dass es diese objektive, kontextfreie Geschichtschrei-
bung nicht gebe und auch damals nicht gegeben habe.
In der Beschiftigung mit dem Linguistic Turn, dem
wirklichkeitskonstituierenden Moment der Sprache,
der Textpragmatik, dem Verhiltnis von Narrativiit und
Objektivitit, dem Realititsbezug des Fiktionalen, der
Geschichtsschreibung als Kontingenzbewiltigung und
dem Verhiltnis von biblischer Geschichtsschreibung
und mythischen Elementen kommt Ballhorn deshalb
zu dem Schluss, dass nicht wie bisher versucht werden
soll durch die sprachliche Einkleidung des Buches Josua
hindurch zu objektiven Fakten zu gelangen. Weil der
Text an sich die Wirklichkeit sei, sollen die ,,geschichts-
reflektierenden Strukturen des Buches Josua selbst* ana-
lysiert werden (47): ,,... die literarische Gestaltung von
Geschichte... ist nicht nur Einkleidung von Geschichts-
darstellung, sondern deren Bestandteil“ (71).

In Kapitel 3 stellt Ballhorn den aktuellen Stand der
Raumforschung im Zusammenhang mit kulturwissen-
schaftlichen Fichern, Kulturanthropologie, Soziologie
und Geografie dar. Fiir sein Verstindnis des Buches
Josua ist entscheidend, dass Raum zunehmend als _,rela-
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tionale® bzw. ,anthropologische Grofie* im Sinne des
Ausdrucks einer mentalen Konzeption verstanden wird.
Das bedeute, dass die narrative Landschaftsgestaltung
im Buch Josua als ,,Mental Map* vor allem Aussagen
iiber das Selbstverstindnis Israels mache und so zur
modellhaften, spiegelnden und wertenden Heterotopie
fiir das damalige und gegenwirtige Israel werde.

Kapitel 4 stellt dann einen detaillierten und griind-
lichen Durchgang durch das gesamte Buch Josua (bis
Kap 21) mit dem Fokus auf die topographischen Anga-
ben dar. Das Interesse Ballhorns liegt dabei nicht in der
Referenz zu den auflertextlichen Orten: die Bedeutung
dieser ,literarischen Ereignisse® sei in der textimma-
nenten Erinnerungslandschaft zu finden. Durch die
programmatische Verkniipfung von Land und Tora in
Josua 1,4ff. werde mittels narrativer Topographie der
Weg Israels mit Gottes Willen und seiner Tora darge-
stellt, der dann als ,,Toragedichtnislandschaft® fiir die
nachfolgenden Generationen bestehen bleibe (181). So
wiirden zum Beispiel die zahlreichen Widerspriiche zwi-
schen mosaischer ,Landverheiflung® und tatsichlicher
im Buch Josua geschilderter ,Erfiillung’ zeigen, welcher
Interpretationsspielraum beim Auslegen der Tora vor-
handen sei und die auf den ersten Blick totalitiren Prin-
zipien (alles Land, ganz Israel, alle Einwohner) wiirden
durch die zahlreichen Kompromisse und ,,Zwischen-
riume* im Buch lebbar gemacht.

Erst mit Kapitel 5 kommt Ballhorn zum eigentlichen
Kern seiner Arbeit. Hier werden die Vorteile seines
narrativ-topographischen Ansatzes besonders deutlich.
Im Gegensatz zu den meisten Exegeten behandelt Ball-
horn Josua 22 nicht als disparaten und literarkritisch
stark geschichteten Text, sondern als literarische Ein-
heit und versucht dessen Bedeutung als Ganzes deutlich
zu machen. Dass der Jordan als Grenze und Zentrum
zugleich und der Altar als Zeichen der Einheit und Tora-
treue des Volkes in der Gedichtnislandschaft gestaltet
werden, mache deutlich, dass nicht der Landbesitz, son-
dern die innere Haltung zur Tora entscheidend sei und
dass es immer auch noch eine legitime ,,Zwischenmog-
lichkeit“ der Zugehorigkeit zu Israel gebe. Die Unklar-
heit iiber den genauen Standort und den Namen des
Altars zeige dabei, dass nur ein Standpunkt des Altars
sicher sei, ,,nimlich innerhalb des Textes von Jos 22%
(458). Seine wichtigste Realitit habe der Altar im Text
der narrativen Landkarte Isracls, denn nur so werde er
fiir dic Gegenwart der Leser wirksam.

Kapitel 6 klassifiziert Josua als cin ,,Buch iiber die
Tora*, dass nicht als sikulare Geschichtsschreibung ver-
standen werden diirfe (490). Es beschreibe nicht ein-
fach die Einnahme eines Landes, sondern gestalte das
Land als Gedichtnislandschaft der Tora. Es zeige in nar-
rativer Weise den Umgang mit der Tora und stelle damit
eine Landkarte der Identitit Israels dar, die auch dann
noch bleibt, wenn das tatsichliche Land verlorengegan-
gen sel.

Neben einem verstindlichen und gewinnenden
Stil iiberzeugt Ballhorns Arbeit in vielerlei Hinsicht.

Sein betonter Ausgangspunkt von der kanonischen
Endgestalt des Textes und das Einbezichen der Got-
tesdimension ist lobenswert. Sein Ringen um die
Gegenwartsbedeutung der ,,Geschichtstexte® ist vor-
bildlich. Seine Fokussierung auf den Gedichtnisspeicher
von Orten und der daraus angereicherten Bedeutung
topographischer Aussagen im Buch Josua ist an vielen
Stellen erhellend und bereichernd. Sein Verstindnis des
gesamten Buches Josua als Heterotopie entpuppt sich
als herausfordernd.

Trotzdem bleibt jedoch die Frage, ob die narrativen
Angaben des Buches Josua derart als rein narrativ-fiktio-
naler Raum verstanden werden konnen. Ballhorn selbst
zeigt hier eine gewisse Ambivalenz, indem er einer-
seits die Komplementaritit seines Ansatzes zum bishe-
rigen , historischen Umgang*® betont, andererseits aber
eine auflertextliche, historische Referenz hiufig expli-
zit ausschliefit. Es iiberwiegt der Eindruck, dass Ball-
horn fiir sein narrativ-topographisches Verstindnis das
Geschichtliche (wie auch immer dies nun gewesen ist)
gar nicht mehr braucht, sondern vielmehr von cinem
Narrativideal der Geschichtslosigkeit ausgeht. Diese
(anachronistische?) De-Historisierung als urspriinglich
Textintention zu verstehen, ist aber fraglich. Geht man
nimlich von der ,kanonischen Endgestalt* des Josua-
buches aus, so schildert der Text selbst eher einen nar-
rativ-realen als einen narrativ-fiktionalen Raum. Genau
hier ist dann (wie von Ballhorn zu wenig getan) nach
den Konventionen und Praktiken der Geschichtsschrei-
bung cinerseits und der Rezeption des Josuabuches
andererseits zu fragen. Beides wird meines Erachtens
ein Zweifaches zeigen: 1) Ballhorns Betonung der
narrativen Dimension der topographischen Angaben
im Buch Josua ist vorbildlich und ein echter Gewinn;
aber 2) seine de facto Reduzierung der topographischen
Informationen auf einen fiktionalen Raum ohne aufler-
textliche bzw. historische Referenz entspringt eher dem
Interesse unserer Zeit, als dem Text und der Intention
des Josuabuches selbst,

Stephanus Schil
Giessen

Old Testament Wisdom Litevature: A
Theological Introduction
Craig G. Bartholomew and Ryan P. O’Dowd

Downers Grove: InterVarity Press, 2011, 336 pp.,
£19.99, hb, ISBN 978-0-8308-3896-1

ZUSAMMENFASSUNG

Das Buch beinhaltet die seltene Verbindung von exege-
tischer Prazision, theologischer Einsicht und praktischer
Anleitung fir ein Leben, das von Weisheit gekennzeichnet
ist. Es fithrt den Leser in die allgemeinen Themen ein, die
sich auf die Weisheitsliteratur des Alten Testamentes bezie-
hen. Ferner weist es eine theologische Interpretation der
Buicher Spriiche, Hiob und Prediger auf und erforscht eine

EfT21:2:% 167



* Book Reviews ¢

Theologie der Weisheit fiir heute. Dabei zeigen Bartholo-
mew und O’Dowd, wie sich Weisheit an der Schopfung
orientiert, dass sie sowohl einen weisen Charakter und
kreatives, weises Handeln erfordert, sehr umfassend ist
und sich auf jegliche Art von Erkenntnis und jeden Lebens-
bereich anwenden lasst. Der Leser miisste schon lange
suchen, um eine bessere Einfihrung in die Weisheitslite-
ratur zu finden, in der Gott selbst seine Weisheit offenbart.

SUMMARY

This book contains a rare combination of exegetical preci-
sion, theological insight and practical guidance for a life
of wisdom. It introduces readers to general issues related
to Old Testament wisdom literature, demonstrates theo-
logical interpretation of Proverbs, Job and Ecclesiastes,
and explores a theology of wisdom for today. In doing
50, Bartholomew and O’Dowd show how wisdom is ori-
ented toward creation, demands both wise character and
the improvisation of wise actions, and is comprehensive
in scope, applying to every kind of knowledge and area
of life. Readers would be hard pressed to find a better
introduction to wisdom literature in which God reveals his
Wisdom.

RESUME

Cet ouvrage présente une rare combinaison de précision
exégétique, de réflexion théologique et d'applications pra-
tiques en vue d’une vie selon la sagesse. On y trouve une
introduction aux questions générales ayant trait a la littéra-
ture sapientiale de I’Ancien Testament, une interprétation
théologique des livres des Proverbes, de Job et de |'Ecclé-
siaste, et la recherche d’une théologie de sagesse pour
aujourd’hui. Les auteurs montrent comment la sagesse
est orientée vers la création. Elle requiert selon eux a la
fois une personnalité sage et I'entreprise d’actions sages.
Sa portée est la plus large puisqu’elle s'applique a tous
types de connaissances et a tous les domaines de la vie.
On trouvera difficilement une meilleure introduction a la
littérature de sagesse dans laquelle Dieu réveéle sa sagesse.

* * * *

In chapters 1-3, Bartholomew and O’Dowd introduce
general issues related to a theological investigation of
Old Testament literature. They identify four general
characteristics of wisdom that will permeate their inves-
tigation: fear of Yahweh, fittingness to the order of
God’s creation, practical discernment for everyday living
and attentiveness to tradition. Compared to wisdom
within ancient Near Eastern cultures, the wisdom of
Isracl is found in relationship to the one, true God who
reveals himself in his good creation and through his
works and Word. The authors explain why it is appro-
priate for poetry to function as the literary expression of
biblical wisdom, since poetry is most capable of evoking
wonder, engaging our imaginations, preserving mys-
tery and facilitating a sacramental, embodied, relational
approach to living wisely in God’s world.

In chapters 4-9, the authors demonstrate theologi-
cal interpretation of Proverbs, Job and Ecclesiastes. In
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Proverbs, we are not faced with timeless principles, but
ways of gaining wisdom to navigate the particularities
of daily life. Proverbs is concerned with connecting a
theology of creation to the conditional, local, particu-
lar and timely, urging us to develop a sense for what
is fitting or appropriate in different situations, which
the authors explore in more detail with reference to the
saying of King Lemuel in Proverbs 31. By contrast, Job
is a narrative, a story that plunges us deep into life’s
biggest conundrums regarding suffering, the nature of
evil and the goodness of God. The authors focus on Job
28 to demonstrate how fear of the Lord is interwoven
with our creatureliness, which means recognising the
limits of our knowledge and living with authenticity in
the midst of suffering. Ecclesiastes also deals with the
journey toward authentic faith, wrestling directly with
the meaninglessness of earthly life. Yet within this mean-
inglessness, God gives us many gifts, including time to
enjoy these gifts and to follow his commands.

In chapters 10-12, Bartholomew and O’Dowd
explore a theology of wisdom for today by focusing on
three major themes that emerge out of biblical wisdom
literature. First, wisdom is rooted in creation and the
God who created in wisdom. Wisdom involves cultivat-
ing wonder at the mystery of the Creator God and the
sheer splendour of his world. God’s redemption and
his special grace, of course, provide the full restoration
of wisdom, but ignoring the created order and God’s
common grace diminishes the comprehensive nature of
wisdom, which is oriented to both the creational and
redemptive dimensions of God’s cosmic drama. Sec-
ondly, we must move beyond the simplistic perspective
that wise actions always result in good consequences,
because bad things still happen to wise people. People
who fear the Lord and gain wisdom from this relation-
ship will experience God’s blessing, but this may not
be manifested materially in this life. But those who are
united to Christ, the Wisdom of God, and filled with his
Spirit have the hope that they will experience fullness of
life. Thirdly, wisdom encompasses every kind of knowl-
edge: the local and the practical as well as the universal
and the theoretical. Wisdom guides both the work of
a theoretical physicist and the construction of a family
budget. The pursuit of wisdom is thus the unifying goal
of education and the goal of faithful, fitting action in
daily life.

Opverall, this book shows how wisdom enables us to
understand and perform with fittingness in the divine
drama. It contains a rare combination of exegetical pre-
cision, theological insight and practical guidance for a
life of wisdom. Among other volumes that outline a
theology of wisdom, this book is also unique in empha-
sising that the turn toward wisdom must include a turn
toward creation. Given the central theme of wonder in
a theology of wisdom, one area that remains relatively
unexplored is the role of the arts in aiding the cultiva-
tion of wisdom. The authors rightly focus on the power
of poetry in learning wisdom, but it is equally important
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to investigate the potential of visual art, theatre, archi-
tecture, etc. in living with wonder-full wisdom. Overall,
whether one is interested in learning more about Old
Testament literature or gaining theological and practical
insights for living wisely today, this is an excellent place
to begin, orienting us toward God’s world and Word in
which God continues to reveal his Wisdom.

Wesley Vander Lugt
St Andrews, Scotland

Constructing Jesus: Memory, Imagination,
and History
Dale C. Allison
London: SPCK, 2010, xxix + 588 pp., £25.00, pb.;
ISBN 978-0-801-03585-2

ZUSAMMENFASSUNG

Der Autor nimmt einen hermeneutischen und exegetischen
Bruch mit der traditionellen Leben-Jesu-Forschung vor.
Statt mit den besonderen Logia des Dienstes von Jesus
zu beginnen und nur in der Folge danach zu trachten,
diese Einzelheiten mit einem allgemeinen, rekonstruierten
Bild des Historischen in Verbindung zu bringen, bietet
Allison eine umfangreiche Abhandlung zeitgenossischer
Studien (iber die Funktion der Erinnerung. Dabei legt
er die Deutung nahe, dass das Cedichtnis dann am
genauesten funktioniert, wenn das umfassende allgemeine
Bild einer Situation berichtet wird. In verschiedenen
synoptischen Kontexten wird die traditionelle Methode,
den vordsterlichen Jesus vom nachésterlichen Jesus zu
scheiden, groBtenteils beiseite gelegt. Allison zeigt klar und
prazise die radikale Wende auf, die er vorschlagt.

SUMMARY

The author has provided a hermeneutical and exegetical
overturning of the traditional Leben-Jesu-Forschung. Rather
than moving from the particular logia of Jesus’ ministry,
and only subsequently seeking to relate these details to
a general, reconstructed picture of the historical, Allison
supplies a lengthy treatment of contemporary memory
studies, suggesting that memory functions most accurately
when relating the wider ‘gist’ of a situation. In differing
synoptic contexts, the traditional method of separating the
pre- from the post-Easter Jesus is largely done away with.
Allison demonstrates with ease and precision the radical
hermeneutical turn that he proposes.

RESUME

Lauteur opére ici un renversement herméneutique et exé-
gétique de |'approche traditionnelle dans la recherche sur
la vie de Jésus. Plutdt que de partir des logia particuliers
concernant le ministere de Jésus pour seulement ensuite
chercher a construire a partir de ces détails une image
générale du Jésus historique, Allison se lance dans un long
exposé des études contemporaines sur la mémoire mon-
trant que la mémoire fonctionne de la maniére la plus

fiable lorsqu’elle traite de I'élément principal d’une situa-
tion. Dans différents contextes synoptiques, la méthode
traditionnelle consistant a chercher a séparer |"interpréta-
tion post-pascale de I'Eglise du Jésus pré-pascal doit étre
largement abandonnée. Allison défend avec aisance et
précision sa proposition de changement radical de ligne
herméneutique.

* * * *

Dale Allison’s fourth (and possibly ‘final’, ix) book
on the historical Jesus provides a fresh turn for tradi-
tional Leben-Jesu-Forschung. He attempts to undercut
the kind of criteria widely assumed to be proper to the
Synoptic Gospels. In part, this is owing to the inabil-
ity of memory to re-present the past in any objective
sense, ‘output does not match input’ (5, 435ff). What
memory does retain, however, is the ‘gist’ of an event or
person. Having established this perspective on cognitive
studies at length (1ff.), Allison can critique the criteria
often applied to the historical Jesus, which seeks to elicit
authentic logia through a winnowing of the ‘ccclesial
chaff from the pre-Easter wheat” (10). Rather, he con-
tends, the historical Jesus is to be found in the ‘repeat-
ing patterns that run throughout the tradition’ (23). As
such, the Synoptic traditions are our most historically
trustworthy statements (15-16), indeed, ‘the most reli-
able statements of all’ (19). The ‘sins of ecclesial recall’
do not corrupt, but crystallize, the historical impact that
Jesus had on his contemporaries (see 23ff., where an
account of what this looks like, pre-Easter, is outlined).
Or stated slightly differently, ‘[T Jhe Synoptic evange-
lists were, for the most part, not writing creative fiction
but rather reconfiguring traditions informed by the past’
(435).

The outworking of this thesis follows at length. The
‘Eschatology of Jesus’ (31-220), for example, provides
substantial evidence that Jesus himself possessed, in
some sense, an apocalyptic eschatology. If our knowl-
edge of the historical Jesus begins with the various
impressions that his teaching left on (behind?) the Syn-
optic tradition, then we find ourselves presented with an
ultimatum, ‘[ O Jur choice is not between an apocalyptic
Jesus and some other Jesus; it is between an apocalyp-
tic Jesus and no Jesus at all’ (47; cf. 82). What ground
might we have, in other words, for reading any of the
synoptic traditions (and their various logia) as histori-
cal, if from the outset we are to disregard the inherent
historical dimension behind their editorial presentation?

In his chapter on the ‘Christology of Jesus’ (221-
304), a discussion which has often become hung up on
debates surrounding the mind of Christ and messianic
self-consciousness, Allison suggests, in tandem with his
turn in methodology, that Jesus most likely saw himself
as a type of Moses, though indeed greater than Moses,
‘{When he looked into the future, he saw thrones,
including one for himself* (303).

In the ‘Discourses of Jesus’ (305-386), Allison
acknowledges the scholarly trend to assume that Jesus’
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teaching was little more than an aphoristic collection of
pearls on a string. He admits to his own past hypnotism
over the form critical isolation of logia and pericopes
(16l, cf. 306, 348), and while he accepts some advances
of form-critical isolation, he nevertheless provides a cri-
tique of key form-critical assumptions by way of com-
paring Jesus’ discourses with other relevant texts in
antiquity. A lengthy treatment of Q 6:27-42, for exam-
ple, suggests that that text is to be understood not as
‘an anthology of originally independent logia’, but as a
‘consistent whole’ (351). This is not to suggest that the
alleged text is ‘a word-perfect transcript of somebody’s
oral performance’, but that it is ‘a version or adaptation
of a more or less stable composition’ (377).

In his treatment of the ‘Passion of Jesus’, Allison
notes John Dominic Crossan’s unwillingness to afford
the earliest Christians any substantial amount of acces-
sible history (Crossan, Who Killed Jesus? San Francisco,
1996). To what extent do the synoptic portrayals of the
passion actually reflect the historical event? Allison turns
to the Pauline ‘memory’ of the passion event, asking
what we might be able to say of it if we had only Paul-
ine material (“The Death of Jesus Based on Paul Alone’,
392-403). He cites extensive evidence to the effect that
‘Paul, writing a decade of more before Mark, knew an
carly passion narrative, a relative or ancestor of what we
find in Mark14-16’ (404; cf. 421). Using the methodo-
logical contention that memory preserves according
to ‘impressions’, Allison gives further contour: ‘Jesus’
decision to die, whenever made and whatever the moti-
vation and whatever his precise interpretation, left a
vivid impression” (433).

Finally, we find a reflection on ‘how much history’
we may account for, given Allison’s methodological
and exegetical work. Unsurprisingly, he confesses to
be rather disillusioned with the attempt to get back to
original events and sayings, ‘a bit like trying to separate
streams after they have flowed into a river’ (436). Nev-
ertheless, he does not capitulate to a simple dichotomy
of “fact versus fiction’. Non-historical features were pre-
sent in antiquity (in Graeco-Roman, early Christian and
rabbinic literature), though Allison finds few, if any, real
parallels in the Synoptics. ;

In summary, Allison has supplied the reader with a
breathtakingly well-researched project. There is a clear
move away from ‘historicism’, yet always toward his-
tory (462). Combined with clarity of writing punctu-
ated with frequent wit (‘Consistency is the hobgoblin of
non-apocalyptic minds’, 96; “We should hold a funeral
for the view that Jesus entertained no exalted thoughts
about himself’, 304), the extensive rescarch lends a
credibility and intelligibility that will undoubtedly bring
the project to the forefront of historical and hermeneu-
tical scholarship on the Gospels.

C.E. Shepherd
Durbham, UK
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The Acts of the Risen Lovd Jesus. Luke’s account
of God’s unfolding plan
New Studies in Biblical Theology 27 (ed. D.A.
Carson)
Alan J. Thompson

Nottingham: Apollos / Downers Grove: IVP, 2011
pb, 232pp, £12.99, ISBN 978-1-84474-535-7

SUMMARY

Thompson presents a non-technical, theological introduc-
tion to the Acts of the Apostles. Discussions with other
theologians are kept in the footnotes and the Greek is
transcribed. The author shows how Luke presents an inau-
gurated eschatology and how the Kingdom of Cod, the res-
urrection of Jesus, the position of Israel and the work of the
Spirit are key themes in the story. This is a solid study which
lacks connections with the practice of the church.

ZUSAMMENFASSUNG

Thompson legt eine nicht technische, theologische
EinfGhrung in die Apostelgeschichte vor. Die
Auseinandersetzung mit anderen Theologen findet in
den Fulnoten statt, und das Griechische ist transkribiert.
Der Autor zeigt, wie Lukas eine bereits vorhandene
Eschatologie prasentiert und wie als Schliisselthemen in
der Erzahlung das Konigreich Gottes, die Auferstehung von
Jesus und die Position Israels auftreten. Hier handelt es sich
um eine anerkennenswerte Studie, der es aber an Bezug
zur Praxis in Kirche und Gemeinde mangelt.

RESUME

Voici une introduction a la théologie du livre des Actes
qui ne se veut pas technique. Les discussions de points de
vue d'autres théologiens n'apparaissent que dans les notes
de bas de page et les mots grecs sont transcrits. L'auteur
montre que Luc développe une eschatologie inaugurée. Le
Royaume de Dieu, la résurrection de Jésus, le sort d'lsraél
et I'ceuvre de I’Esprit sont des themes clé du récit. L'étude
est solide mais ne propose pas d'applications pour la pra-
tique de |'Eglise.

* * * *

Although the author is from New Zealand, studied in the
USA and teaches in Australia, this study was largely writ-
ten in Tyndale House, Cambridge. In the first chapter
Thompson shows that Father, Son and Holy Spirit are
all three actively involved in the activities of the earliest
churches. What happens in Jerusalem is based on God’s
sovereign plan. Chapter two highlights the importance
of the Kingdom of God, the Kingdom of Jesus Son of
David, for Acts. The kingdom has come, albeit not yet
fully, and its arrival fulfils the hope of Israel. Thompson
here also highlights the role of the speeches. Chapter
three argues that the inclusion of the gentiles with Israel
into one people of God is evidence for the success of
God’s plan. Here the author argues that in Acts 1:6-8
Jesus does answer the disciples’ question.

Chapter four highlights the work of the Holy Spirit
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in all believers as another fulfilment of God’s promises.
Interestingly, Thompson thinks that references to the
“fullness’ of the Spirit always occur in ethical contexts.
In chapter five he argues that the beginning of Acts
shows the redundancy of the temple and that Stephen’s
speech is the climax of this part of the book, opening the
way for the proclamation among the Samaritans and the
gentiles. He also shows how the apostles are the leaders
of the new community. In the sixth chapter he devel-
ops this into the view that the authority of the Law has
passed to the apostles; they are now the ones who guide
God’s people and the decision of the Council in Acts 15
is based on their authority.

Throughout the author largely stays away from issues
of introduction such as authorship and the enigmatic
end of Acts. His dialogue with other scholars is mostly
limited to the footnotes and is — regrettably — almost
exclusively with English language works. Chapters five
and six do, however, begin with brief surveys of what
others have said. Thompson shows that there is no real
difference between Paul as presented in Acts and Paul
as we see him in his letters. Much attention is given to
Luke’s use of the Old Testament and to the unity of
Luke and Acts. However, nearly all passages discussed
are in Acts 1-15 so the reader only gets to know the first
half of Acts. Another downside of Thompson’s approach
is the lack of application. Especially the final chapter,
which argues that the apostles are the ‘legislators’ for the
new people of God, raises questions: Should the church
still have apostles? Or would Thompson argue that their
authority was incorporated in the scriptures of the new
covenant? Are we still bound by the apostolic decree?

This book stands out by its emphasis on the realised
inauguration of the Kingdom; yet it is decidedly not
charismatic or Pentecostal. It will stimulate those who
teach and preach Acts.

Pieter . Lalleman
Spurgeon’s College, London

Romans: The Divine Marviage. A Biblical
Theological Commentary
Tom Holland
Eugene, Oregon: Pickwick, 2011, 543 pp., pb., $56,
ISBN 978-1-60899-809-8

RESUME

Ce commentaire de Tom Holland s’inscrit dans la ligne de
son ouvrage antérieur en adoptant une lecture du corpus
paulinien selon une perspective communautaire. Holland
comprend |'Evangile comme I'annonce d'un nouvel exode
et élabore davantage cette approche dans ce commen-
taire. Il y offre une analyse de I'épitre verset par verset et
traite en outre de la nouvelle perspective sur la théologie
paulinienne en considérant la position de N.T. Wright et
celle des réformateurs sur le sujet de la justification. Le
choix de Iimage du mariage pour représenter |'Evangile

est central dans son approche. On doit cependant consi-
dérer que des images comme celles du corps, de la famille
ou de la parenté paraissent bien davantage celles que Paul
a choisi lui-méme pour exposer sa pensée Néanmoins, ce
commentaire a le mérite de présenter a un large public
évangélique une approche de I'Evangile fondée sur la
notion d'alliance.

SUMMARY

Tom Holland’s commentary on Paul’s Epistle to the
Romans follows his earlier work in applying a corporate
reading of the Pauline corpus. Holland understands the
gospel as a ‘New Exodus’, a perspective further developed
in this commentary. In addition to providing a verse by
verse commentary, Holland deals with the New Perspec-
tive on Paul by engaging with N.T. Wright and the Reform-
ers in relation to justification. Central to this book is its
choice of marriage as an image representing the gospel.
However, images such as ‘body’, ‘family” or ‘kinship’ per-
haps seem more obviously Pauline choices with which
to convey this concept. Nonetheless, this is a worthwhile
book that introduces a covenantal approach to the gospel
to a wider evangelical audience.

ZUSAMMENFASSUNG

Tom Hollands Kommentar Giber den Rémerbrief folgt seinem
vorangehenden Werk darin, dass er eine gemeinsame
Lesart fir den paulinischen Korpus anwendet. Holland
versteht das Evangelium als einen ,Neuen Exodus”, einen
Aspekt, den er in diesem Kommentar weiterentwickelt. Der
Autor bietet nicht nur eine Vers-fiir-Vers-Kommentierung,
sondern befasst sich auch mit der Neuen Perspektive zu
Paulus, indem er sich mit N.T. Wright und den Reformern
auseinandersetzt, wenn es um Rechtfertigung geht. Das
zentrale Anliegen dieses Buches ist das Bild der Ehe als eine
Metapher fiir das Evangelium. Jedoch scheinen Metaphern
wie Leib, Familie, Verwandtschaft die naheliegende Wahl
von Paulus zu sein, um diese Vorstellung zu vermitteln.
Nichtsdestoweniger ist dies ein wertvolles Buch, das
eine grofere evangelikale Leserschaft mit einem Zugang
zum Evangelium vertraut macht, der vom Bundesdenken
herkommt.

* * * *

“This commentary seeks to correct the faulty reading
that results from placing the individual at the center
of the message of Romans. One of the repercussions
of such individualism is that almost all hymns speak of
individual Christian experience instead of the corporate
people of God.” With these bold words, Tom Holland
introduces his new commentary on Paul’s letter to the
Christian church in Rome. Holland is Head of Bibli-
cal Research at the Wales Evangelical School of The-
ology and the author of Contours of Pauline Theology
(2004), in which he has already proposed a corporate
reading of Paul’s letters. Central to this approach is the
‘New Exodus’ paradigm: Jesus the Messiah is greater
than Moses, and the New Testament shows that God
has acted decisively in the death of his own Son, to bring
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about salvation, not from physical or political bondage
but from spiritual slavery. In Romans, Holland applies
this corporate reading to Paul’s letter to the Romans.

After a brief introduction which deals more with
biblical theology than with the usual introductory ques-
tions, Holland gives a verse by verse explanation of the
letter, each chapter starting with the NIV translation.
References to earlier research are given in footnotes,
Greek words are transcribed and ten excursuses added
(e.g. detailed essays on righteousness, justification, sin).

With regard to the New Perspective on Paul, Hol-
land makes a crucial distinction in the way justification is
used in Romans 4, between its applications to Abraham
(Genesis 15: God’s promise) and to David (Psalm 32:
the acquittal of sin) respectively. Through this distinc-
tion, he is able to build on the New Perspective under-
standing of the term as developed by N.T. Wright (in
relation to Abraham), and on the way the Reformers
used the word (in relation to David). This approach
reinforces the view that justification is not merely a
status of righteousness because of covenant member-
ship, as asserted by the New Perspective, but includes
the Reformation ideas of forensic justification and being
brought into relationship with God.

Why subtitle a commentary on Romans The Divine
Marriage? From the preface, I cite Holland’s own
answer to this obvious question:

Mainly because the central message of the Bible has
to do with the drama of God seeking out a people for
himself. The Old Testament described Israel as God’s
bride because she was called to a unique, personal
relationship with her God. However, Paul’s conten-
tion is that national Israel’s exclusive claim to be the
bride no longer stands. The apostle’s message is that
God has created a new covenant with those who
believe in his Son, and that believing Jews and Gen-
tiles have now become the true bride of God. The
Jewish remnant and believing Gentiles both draw
from the same divinely-appointed stock as they share
the promises given by God to Abraham. The theme
of the divine marriage (which is the culmination of
the new exodus) shaped and guided the letters that
Paul wrote. This is especially true for the letter to the
Romans, the letter of the divine marriage.

Personally, I can fully understand the warm reception of
this book within the evangelical world. However, exe-
getes working in the Reformed tradition (with Herman
Bavinck as the best known name) have long been famil-
iar with redemptive history as a major guiding thread
in the reading of the Bible. A covenantal approach is
not new for them, but they will surely appreciate that
this approach is now presented to a broader public. A
more serious objection is that the connection between
the covenantal approach and the theme of the divine
marriage will seem strange to them. Why not opt for
‘body’, a typical Pauline metaphor, also used in Romans,
or ‘family’, or ‘kinship’ (like Scott Hahn’s Kinship by
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Covenant, 2009) instead of ‘marriage’ 1 would rather
see a divine marriage motif in the letter to the Ephesians
(chapter 5) or the book of Revelation (chapters 19-21).
Does the letter to the Romans provide enough literary
context to read almost every chapter through this lens,
or was Holland creating a Pauline theology of marriage
prior to his exegetical work in the letter to the Romans?
It is hard to avoid the impression that he sometimes uses
this framework artificially in the exegesis of Romans.

The fact remains that Tom Holland has written a
thought-provoking book that will undoubtedly be
fruitful for many teachers and preachers. More than any
other commentator on Romans so far, he uncovers the
Old Testament roots of the letter and shows the impact
of Paul’s thoughts upon the Christian church today.

Rob van Houwelingen,
Kampen, Netherlands

The Bible made Impossible: Why Biblicism is not
a truly Evangelical veading of Scvipture
Christian Smith

Grand Rapids: Brazos, 2011, 220pp., hb., ISBN 978-
1-58743-303-0

RESUME

Christian Smith, un sociologue catholique évangélique,
défend la thése selon laquelle la diversité au sein de |'en-
seignement scripturaire, et la diversité plus grande encore
d’interprétations auxquelles il donne lieu, prouve que le
biblicisme ne tient pas compte du probléme majeur inévi-
table que constitue ce qu'il nomme le pluralisme des inter-
prétations généralisé. A ce probléme sociologique, Smith
ajoute que la conception méme du biblicisme ne regoit
aucun appui de ce que la Bible enseigne sur elle-méme.
En outre, il souligne que le biblicisme engendre de graves
problémes pour I'approche pastorale. Il conclut en indi-
quant des moyens d’avancer vers une approche plus pro-
fondément évangélique, christocentrique et post-bibliciste
de |'Ecriture.

SUMMARY

Christian Smith, an evangelical Catholic sociologist, con-
structively argues that the diversity of Scripture’s teachings
and its even greater diversity of interpretations clearly dem-
onstrate that biblicism ignores the basic overriding problem
of what he calls pervasive interpretive pluralism. In addition
to this sociological problem, Smith continues his argument
by submitting that the entire notion of biblicism cannot be
sustained by what the Bible claims about itself. Moreover,
Smith points out that biblicism causes significant pastoral
problems. He concludes by suggesting ways we can move
forward to a more thoroughly evangelical, Christocentric,
post-biblicist embrace of Scripture.

ZUSAMMENFASSUNG
Christian Smith, ein evangelikaler katholischer Soziologe,
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unterbreitet konstruktive Argumente dafiir, dass die Vielfalt
biblischer Lehre und ihre noch gréere Interpretationsviel-
falt klar und deutlich zeigen, dass Biblizismus das grund-
legende und vorrangige Problem ignoriert, was Smith mit
allumfassende Auslegungsvielfalt bezeichnet. Zusatzlich zu
diesem soziologischen Problem, wie Smith sein Argument
weiter darlegt, konne das gesamte Konzept des Biblizis-
mus nicht mit dem Selbstanspruch der Bibel begriindet
werden. Dariiberhinaus zeigt Smith auf, dass Biblizismus
betrachtliche pastorale Probleme verursacht. Abschliefsend
schlagt er Wege vor, auf denen wir vorangehen konnen in
Richtung eines griindlicheren, evangelikalen, christozentri-
schen, post-biblizistischen Umganges mit der Schrift.

* * * *

Christian Smith provocatively argues for the impossi-
bility of biblicism, that is, a commonsensical, literalist
view of the Bible that tends to reduce it to an instruc-
tional guidebook for life. He persuasively argues that
those leaning towards biblicism in the name of a robust
evangelical faith are actually distorting evangelicalism,
robbing it of its broader based identity and unity. His
book is a welcome addition to other recent texts that
challenge similar notions and tendencies within evan-
gelical fundamentalism, such as Peter Enns, Inspira-
tion and Incarnation (Baker Academic, 2005) and Scot
McKnight, The Blue Parakeet: Rethinking how you read
the Bible (Zondervan, 2008). What makes Smith’s book
unique within this conversation is that he writes explic-
itly as a sociologist, while nonetheless demonstrating
astute theological awareness.

As a sociologist, Smith paints broad strokes of the
phenomenon of biblicism, particularly in its American
historical context which, he argues, stems more from an
inherited Scottish commonsense realist philosophy and
Baconian empiricism than it does from fidelity to the
Bible. For Smith, biblicism is not a formal interpretive
system, but it is a ‘constellation of related assumptions
and beliefs’. These assumptions, among others, focus
on a perspicuous view of Scripture, apart from the need
of tradition or church creeds. This is accompanied by
a view of the Bible as the God-given handbook for all
of life’s problems (4-5). The most basic problem for
biblicism, however, is the sociological reality of perva-
sive interpretive pluralism. There are simply a multitude
of possible well-intended and intelligently articulated
understandings of various scriptural texts, which Smith
refers to as ‘biblical multivocality and polysemy’ (53).

The author provides examples of such pluralism in
evangelical circles, many of which are fairly obvious:
church government, predestination and free will, war,
charismatic gifts, etc. Although he clearly demonstrates
the diversity of beliefs among Christians, such differ-
ences would be evident regardless of whether one clings
to biblicism. Smith is attempting to show that bibli-
cism has been marked by polemics about these issues,
resulting in evangelical instability. When he brings up
the issue of the morality of slavery, however, one won-

ders if Smith has overstepped his intentions. Certainly,
Bible-minded believers were divided over slavery and
abolition in American history, but Smith claims that ‘the
Scriptures proved impotent’ to provide a clear teaching.
Smith is not blaming the dispute on biblicism, but his
tone seems to lean in this direction. Diversity, and per-
haps conflict, over interpretations of the Bible are here
to stay, even if biblicist tendencies were to vanish.

The main problem Smith addresses is that with
all attempted answers to such diversity of interpreta-
tions, biblicists are unable to avoid pervasive plural-
ism although they believe that such pluralism must be
avoided and eradicated at all cost. Smith perhaps bela-
bours this point through many examples, titles, captions
and illustrations throughout his first two chapters, but
his clear, engaging writing style holds the reader’s atten-
tion.

When considering possible biblicist answers to such
pervasive diversity, Smith provides several assumed and
speculative responses. These include the noetic effects
of sin, lost original manuscripts and the errors of mis-
guided reading. One possible speculative reply is called
the ‘inclusive-higher-synthesis response’; that is, we
must assemble all interpretations to get to the complete
truth. Smith follows this with the claim that none of the
responses effectively ‘rescues biblicism from pervasive
interpretive pluralism’ (39).

After describing the problem and extent of interpre-
tive pluralism in the first two chapters, then highlighting
the common sense philosophy undergirding biblicism at
the beginning of the third chapter, Smith provides four
possible reasons, or “historical, sociological, and psycho-
logical contexts’, why biblicists are not troubled by such
pervasive differences. First, he suggests that biblicism
is part of a socially shaped homogencous culture (61).
Secondly, biblicists tend to minimise actual differences
in order to guard their biblicist understandings. Thirdly,
social cohesiveness is formed by isolating common
antagonists against biblicism; and fourthly, biblicists
may believe that if they give up biblicism, they will be
‘ecumenical’ and hence, liberal.

Smith rounds out Part one, chapter four, by high-
lighting other subsidiary problems with biblicism that
include the Bible’s own lack of self-attestation on this
view, and biblicism’s lack of social ethic.

In Part two, Smith provides his more robustly evan-
gelical alternative for interpretting Scripture. He begins
chapter five with a Christocentric hermeneutic proposal,
drawing from Scripture and theological voices including
Berkouwer, Barth, Bloesch, Bromiley and Vanhoozer.
Smith is careful to say that he does not pretend to solve
all interpretive problems (95, 97) but he strongly sug-
gests that a Christ-centred approach to understanding
the Bible will move the reader away from thinking of it
as simply a collection of instructional propositions, and
toward the narrative that points to Jesus. In so doing,
Christians become engaged as subjective participants
under the guidance of the Spirit in the process of read-
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ing and applying the Bible. Rather than making the fatal
move of biblicism’s idolatry of propositions or liberal-
ism’s demythologisation of Christian stories, Smith calls
for a reoriented Christ-centred reading of the entire
Bible in all its genres.

Chapters six and seven point the way forward by
suggesting how Christians may live in light of the com-
plexity and plurality of interpretation while embracing
a Christological hermeneutic. If the main thrust of the
Bible is pointing us to Jesus, believers can more easily
accept that the Bible will not always be clear or obvious
at every juncture. For Smith, this truth need not drive us
toward despair, but rather should lead us to embrace the
often forgotten ‘mystery’ of a God who is beyond our
mere understandings. Chapter seven continues Smith’s
debunking of biblicism’s reductionist foundationalism,
while calling for a critical realism that fosters interpre-
tive humility instead of the binary polarisations of bibli-
cism. Here, Smith seems to cut himself short, as he does
not fully develop (nor does he intend to) a theory of
interpretation, inspiration or epistemology. Critical real-
ism itself is a river with several tributaries, and leaves
one wondering if such interactive “critical’ practices will
genuinely evade the interpretive polarisations Smith is
seeking to avoid.

All in all, Smith’s book is a provocative and engaging
starting point for evangelical scholars and churchmen
who wish to seriously consider the fragmentation and
healing prospects for contemporary evangelicalism and
its view of Scripture.

Ronald T. Michener,
Leuven, Belgium

Jewish Travel in Antiquity
Catherine Hezser

TSA] 144; Tiibingen: Mohr Siebeck, 2011;
X + 529 pp. €139, cloth; ISBN 978-3-16-150889-9

SUMMARY

This volume begins with an excellent survey of travel in the
ancient world, in particular as it concerns Jewish travel in
the first six centuries CE. Hezser then describes in detail
the material basis of such travel (road network, hospitality,
the means of land and sea travel) and examines the literary
representation of travel in Jewish sources (narrative tradi-
tions, the halakhah of travel, Jewish pilgrimage, travel and
trade). She argues for a high mobility of ancient Jews and
its significance for the rabbinic movement. This detailed
analysis also sheds light on ancient Christian travel and its
significance for the structural and theological formation of
Christianity.

ZUSAMMENFASSUNG

Dieser Band beginnt mit einem hervorragenden Uberblick
tber Reisen in der Welt der Antike, inshesondere iiber
Reisen im Judentum in den ersten sechs Jahrhunderten
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n.Chr. Hezser gibt dann eine detaillierte Beschreibung
der Infrastruktur und materiellen Basis dieser Reisen
(Strafennetz, Gastfreundschaft, Land- und Seewege).
Sie untersucht dabei, inwieweit das Thema Reisen einen
literarischen Niederschlag in jldischen Quellen gefunden
hat (narrative Tradition, die Halakhah des Reisens,
judische Pilgerschaft, Reisen und Verkehr). Die Autorin
argumentiert zugunsten einer hohen Mobilitdt von Juden
in der Antike und was dies fiir die rabbinische Bewegung
bedeutet. Die detaillierte Studie beleuchtet auch das
Reisen im Christentum der Antike und dessen Bedeutung
fur die strukturelle und theologische Entwicklung des
Christentums.

RESUME

Cet ouvrage débute par une excellente présentation de ce
qu’étaient les voyages dans le monde antique, en parti-
culier les voyages effectués par les Juifs au cours des six
premiers siécles de notre ére. L'auteur décrit en détail
les conditions matérielles de ces voyages (le réseau rou-
tier, I'hospitalité, les moyens de locomotion terrestres et
maritimes) et étudie leur représentation littéraire dans
les sources juives (les traditions narratives, la halakah des
voyages, les pélerinages juifs, les voyages et le commerce).
Elle montre la trés grande mobilité des Juifs de cette époque
et en analyse 'importance pour le mouvement rabbinique.
Cette étude détaillée apporte aussi un éclairage sur les
voyages des chrétiens dans I'antiquité et montre comment
cela a contribué a la formation structurelle et théologique
du christianisme.

* * * *

This comprehensive monograph by the professor of
Jewish Studies at the School of Oriental and African
Studies (SOAS), University of London, examines ‘how
ancient Jewish scholars and merchants overcame obsta-
cles, maintained contacts with distant colleagues, and
crossed the boundaries into enemy territory to pursue
their interests’ (Preface). With care and erudition, she
challenges the idea that ancient Jews were closely bound
to one country and not particularly mobile, at least in
comparison with other ancient groups such as early
Christians:

Ancient Christians are ... considered to have been
very mobile, as wandering charismatics in Roman
Palestine and the Eastern Mediterranean and as mis-
sionaries in various parts of the Roman Empire, and
this mobility is believed to have been an important
factor in the dissemination and eventual ‘triumph’ of
Christianity. Jews, on the other hand, are commonly
thought to have been rather sedentary, with local
communities gathered around rabbis who were fam-
ily-men and engaged in local trades. ... The assumed
immobility has traditionally been associated with an
inward focus: Jews mostly met and socialized with
fellow-Jews... (1).

In the Introduction Hezser describes the increased
mobility of the inhabitants of the Roman and Byzan-
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tine empires in the first five centuries of the Common
Era (CE). The ways in which ancient Jews participated
or refrained from participating in this mobility become
clear through a combination of literary, epigraphic and
other material sources. She discusses the nature of these
sources and the methodological challenges they pose,
and she provides excellent surveys of research on mobil-
ity in Graeco-Roman and early Christian society and on
Jewish mobility in antiquity.

Her focus is on mobility on the part of Jews in Hel-
lenistic and Roman Palestine itself as well as between
Palestine and the Diaspora, especially as far as Egypt,
Syria, Rome and Babylonia are concerned. She describes
the significance of this quest as follows: ‘Whether, how,
and to what extent particular segments of the ancient
Jewish population were mobile has important implica-
tions and consequences for our understanding of the
transmission of knowledge amongst Jews and the cul-
tural exchange between Jews and non-Jews in antiquity’
(1f).

In the first part, Hezser describes the material basis
of Jewish travel in antiquity as consisting of spatial
perceptions, the road network, the extent and signifi-
cance of hostels, road stations and private hospitality,
the means of land travel and the extent and significance
of sea travel, in order to survey the travelling options
which ancient Jews had. Part two addresses the literary
presentation of mobility in ancient Jewish sources: first
the narrative depiction of mobility in Jewish narrative
sources and then the halakhah of travel, the halakhic
regulations relating to particular aspects of travel. These
regulations address ‘the major issues and problems that
Jewish travellers might have encountered during or as a
consequence of their journeys. Since almost all aspects
of daily life were religiously significant for rabbis, their
advice for a proper religious lifestyle also included the
situation of travellers, taking cultic, economic, and
family aspects into account’ (197). The author con-
cludes that “The very phenomenon of such an exten-
sive and intricate discussion of travel-related issues
indicates that mobility constituted an important aspect
of daily life for ancient rabbis and their contemporar-
ies” (197). After this, Hezser studies the references to
travel between the land of Israel and Babylonia in Late
Antiquity, the extent and significance of Jewish pilgrim-
age in antiquity, the mobility of women and the relation
between travel and trade.

The concluding chapter addresses the close link
between ‘Mobility and the Rabbinic Movement’.
Hezser notes that

the very transmission, collection, and eventual com-
position of rabbinic works is based on mobility and
networking amongst rabbis within Palestine and
between Palestine and Babylonia in late antiquity.
Rabbinic society in particular and Jewish society in
general can be understood properly only if mobility is
recognized as the basis of communication and intel-
lectual exchange amongst Jews and between Jews

and non-Jews (3f).

The volume closes with a bibliography and an index
of references and subjects. It ofters a fresh, and excellent,
detailed analysis of ancient Jewish travel that leaves little
to critique. In addition to discussing ancient Judaism, its
widespread mobility and its significance for the rabbinic
literature, Hezser’s study also sheds light on the mobil-
ity involved in Christian mission in the first six centuries.
One might add most of the carliest Christian mission-
ary efforts to the picture, as they were undertaken by
Jewish Christians, first and foremost among them Saul
of Tarsus. The infrastructure and conditions of land and
sea travel in the Near East would have been similar, to a
large extent, for all inhabitants of the region.

The infrastructure and conditions described here
would also have applied to Christian pilgrims travelling
in the Near East during the period surveyed here, in
particular to and within Palestine; for a recent survey
see S. Penth, Die Reise nach Jerusalem: Pilgevfahrten
ins Heilige Land. Geschichte erzihlt 26 (Darmstadt:
Primus, 2010); for a collection of the most ancient
reports of pilgrims see H. Donner, Pilgerfabrt ins
Heilige Land: Die dltesten Berichte christlicher Palisti-
napilger (4. -7. Jabhrbundert), 2. Aufl. (Stuttgart: KBW,
2002). They also affected bishops and other Christian
leaders travelling within or through Palestine, synods,
councils, etc.

It would be intriguing to apply the material of this
study of Jewish mobility to the existence and develop-
ment of the Christian canon: could one — to play on
Hezser’s words quoted above — claim similarly that the
very transmission, collection and eventual composition of
the canon is based on mobility and networking amongst
early Christian communities and leaders in the Eastern
Mediterranean in the first two centuries? The same issue
may be raised regarding the rise and development of
carly Catholicism and of later Christian orthodoxy.

Hezser recently served as the editor of the excellent
Oxford Handbook of Jewish Daily Life in Roman Pal-
estine (Oxford: Oxford University Press, 2010) which
offers the same benefits.

Christoph Stenschke
Bergneustadt, Germany

Hevrman Bavinck: Pastor, Churchman,
Statesman, and Theologian
Ron Gleason

New Jersey: Presbyterian and Reformed Publishing
Company, 2010, xvi + 511pp,
£22.99, pb, ISBN 978-1-59638-080-6

RESUME

Voici la premiére biographie couvrant la totalité de la vie de
Herman Bavinck, l'auteur de la Gereformeerde Dogmatiek
récemment traduite en anglais. 'auteur explore l'arriére-
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plan familial de Bavinck a la recherche des facteurs qui ont
fagonné sa vie et sa pensée. Il considére la formation de
Bavinck comme théologien a l'université de Leyde, dont la
théologie était libérale. Il s'intéresse a |'activité de Bavinck
comme pasteur, enseignant de la théologie et homme
d’Eglise. Il présente dans le détail les relations parfois diffi-
ciles de Bavinck avec Abraham Kuyper. Un style quelque
peu inélégant et un travail éditorial peu soigné rendent
I"'ouvrage moins agréable a lire qu’on aurait pu le souhaiter.
Il na cependant pas d’équivalent en langue anglaise sur le
marché. Ce travail de recherche soigneusement effectué
fournit une mine d’informations biographiques détaillées.

ZUSAMMENFASSUNG

Dies ist die erste umfassende Biographie von Herman
Bavinck, Autor von Cereformeerde Dogmatiek (kirzlich auf
Englisch tbersetzt unter dem Titel Reformed Dogmatics).
Ron Gleason untersucht Bavincks Familienhintergrund
und versucht dabei, die Faktoren zu entdecken, die sein
Leben und Denken gepragt haben. Er schildert Bavincks
theologische Ausbildung an der theologisch liberalen Lei-
dener Universitit. Besondere Aufmerksamkeit widmet er
dessen Werk als Pfarrer, theologischer Ausbilder und Kir-
chenmann. Gleason beschreibt Bavincks zuweilen schwie-
rige Beziehung mit Abraham Kuyper. Der schwerfallige Stil
und die unzulangliche Ausgabe schmalern den Wert der
Lekttire dieses Werkes. Jedoch ist Gleasons Unterfangen
die einzige, umfassende Biographie auf Englisch, die es
iiber Bavinck gegenwartig im Angebot gibt. Seine sorgfaltig
erforschte Arbeit bietet einen Reichtum detaillierter bio-
graphischer Information.

SUMMARY

This is the first full-length biography of Herman Bavinck,
author of Gereformeerde Dogmatiek (recently translated
in English as Reformed Dogmatics). Ron Gleason delves
into Bavinck’s family background in an attempt to dis-
cover the factors that shaped his life and thought. He dis-
cusses Bavinck’s theological training at the theologically
liberal Leiden University. Attention is given to his work
as a pastor, theological educator and churchman. Clea-
son details Bavinck’s sometimes difficult relationship with
Abraham Kuyper. Inelegancies of style and poor editing
make the work a less enjoyable read than it could have
been. However, Gleason’s effort is currently the only one
on offer when it comes to a full-length Bavinck biography
in English. His carefully researched work provides a wealth
of detailed biographical information.

* * * *

Readers of Reformed Dogmatics by Herman Bavinck
(1854-1921), recently published in English translation,
will understandably want to acquaint themselves with
the man behind those four majestic volumes of theology.
However, apart from the biographical sketch that forms
part of the introduction to each volume of Reformed
Daogmatics, little information on Bavinck’s life has been
available in English. Ron Gleason has made good on
that lacuna with this full-length biographical study.
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Gleason delves into Herman Bavinck’s family back-
ground in an attempt to discover the factors that shaped
his life and thought. His father, Jan Bavinck, was a
Separatist pastor, serving various Christian Reformed
Church congregations over the course of his ministerial
career. When the time came for Herman to undertake
theological study it was expected that he would enrol
at the Separatist theological seminary in Kampen. He
caused something of a stir in Separatist circles, then, by
electing instead to study at Leiden University, a bastion
of theological liberalism.

How did Bavinck manage to leave Leiden with
his Reformed faith intact? Gleason suggests that his
upbringing among the Separatists gave him a thor-
ough grounding in the Scriptures and Reformed theol-
ogy. This is no doubt true, but the situation was a little
more complicated than that. Gleason makes no men-
tion of the crisis of faith that Bavinck experienced while
at Leiden! It would have been interesting to learn how
Bavinck recovered from this so that he emerged from
his theological studies capable of exposing the failings
of liberalism in the light of the historic Reformed faith.
His ability in this area is amply displayed in Reformed
Dogmatics.

After graduating from Leiden with a doctorate,
Bavinck became pastor of a Separatist congregation in
Franeker. He was only in pastoral ministry for a year, but
his time as pastor had a formative influence on his work
as a theology professor. Bavinck served at the Separa-
tist seminary in Kampen from 1882-1902 and then at
the Free University of Amsterdam from 1902 until his
untimely death in 1921.

Much of the biography is taken up with Bavinck’s
role in the ecclesiastical politics of his day. Central to
this was the union of the Christian Reformed Church
and the Doleantie Churches in 1892. The Doleantie
Churches were a reformist grouping that had broken
away from the Dutch Reformed State Church. Under
the leadership of Abraham Kuyper they took a strong
line against liberalising tendencies. The union, however,
was not a happy one. There were differences of emphasis
in the two bodies that formed the united Church while
strong characters on both sides vied for supremacy. A
particularly intractable issue was the proposed merger of
the theological seminary at Kampen and the Free Uni-
versity in Amsterdam. Bavinck was heavily involved in
the tortuous and ultimately futile negotiations.

While Herman Bavinck is the hero of this book,
Abraham Kuyper is cast as something approaching the
villain of the piece. Apart from an occasional lapse,
Bavinck is presented as a man of patient integrity and
godly wisdom. Kuyper is not without his virtues, but
he comes over as a slightly sinister figure. An unflat-
tering picture emerges of a man who was capable of
high handed imperiousness and low political cunning.
Although Bavinck and Kuyper often worked closely
together, they became increasingly uneasy allies and
eventually fell out over Bavinck’s scheme for the merger



¢ Book Reviews

of the Theological Seminary and the Free University.
While Kuyper undoubtedly had his faults, Gleason’s
account secems one-sided at times.

Gleason concentrates on Bavinck the ecclesiasti-
cal politician and gives few glimpses of his interior life.
Little is said about him as a husband and father, or his
personal walk with God. Readers of Reformed Dogmat-
ics might have liked to know how the theologian went
about writing his magnum opus. More discussion of
Bavinck’s special contribution to Reformed theology
and an account of his key theological ideas would not
have gone amiss. A good biography will give readers the
feeling that they have come as near as possible to getting
to know the subject personally. A compelling psycho-
logical portrait will bring the subject to life as the pages
turn. Gleason gets close, but he doesn’t quite get under
Bavinck’s skin.

In places the work suffers from an inelegant style and
poor editing. Gleason’s attempts at humour are some-
times ill-judged, such as the ‘joke’ about the discovery
of gin bottles belonging to Bavinck’s alcoholic prede-
cessor as pastor at Franeker. The occasional American-
ism may grate, such as ‘slam dunk’ (92) and ‘However,
this was a huge however...’ (246). Gleason intimates
that he will say something about the death of Herman’s
brother, Johan Gerrit, in chapter 7 (152) but an account
of Johan’s passing is held off until chapter 8 (203). The
exact words used by Gleason to describe Bavinck’s
mindset on page 172 are repeated in the context of
Kuyper’s advice to Bavinck on the following page. The
writer sometimes lapses into cliché: ‘Both sides had
thrown down the gauntlet; a line had been drawn in the
sand’ (253). Such blemishes detract from the reader’s
enjoyment of the book.

Gleason’s effort is currently the only one on offer
when it comes to a full-length Bavinck biography in
English. His carefully researched work provides a wealth
of detailed biographical information. That said, one
could perhaps have wished for a slightly more insightful
and better written account of the life of the great Dutch
Reformed dogmatician.

Guy Davies
Westbury, England

Creator Spivit: The Holy Spivit and the Art of
Becoming Human

Steven R. Guthrie

Grand Rapids: Baker Academic Press, 2011,
v+ 222 pp., £14.99, pb, ISBN 978-0-8010-2921-9

SUMMARY

Creator Spirit offers a popular discussion of the relation-
ship of art and spirituality to Christian theology. Drawing
from Athanasius’s pneumatology, the author uses a cross-
disciplinary approach to rethink the relationship between
the Holy Spirit and artistic practice. The volume employs

a biblical theology of the Spirit to confirm, question and
contest various views of how art and the artistic process
are inherently spiritual. The result is a constructive work
that explores the Spirit's power to restore humanity, inspire
creativity and transform the world. The volume is com-
mended for its relevant, clear and compelling account of
the Spirit’s activity in art and culture.

RESUME

Cet ouvrage traite de la relation de I'art et de la spiritua-
lité avec la théologie. Partant de la pneumatologie d’Atha-
nase, |'auteur adopte une approche pluridisciplinaire pour
repenser la relation entre le Saint-Esprit et la pratique
artistique. Il se fonde sur une théologie biblique de I'Esprit
pour évaluer divers points de vue sur la maniére dont lart
et 'ceuvre artistique peuvent étre considérés comme spi-
rituels. Il en résulte un travail intéressant qui considére la
puissance de |’Esprit pour restaurer |’humanité, susciter la
créativité et transformer le monde. On peut recommander
cet ouvrage pour son traitement clair, pertinent et convain-
cant de l'activité de I'Esprit dans les domaines de I'art et
de la culture.

ZUSAMMENFASSUNG

Das Buch bietet der christlichen Theologie einen
populdrwissenschaftlichen Diskussionsbeitrag zur
Beziehung von Kunst und Spiritualitdt mit der Theologie.
Der Autor bezieht sich auf die Pneumatologie von
Athanasius und benutzt einen interdisziplindren Ansatz,
um neu Uber die Beziehung zwischen Heiligem Ceist
und kunstlerischer Praxis nachzudenken. Das Werk
wendet eine biblische Theologie des Heiligen Geistes an,
um unterschiedliche Ansichten dariiber, dass Kunst und
der kinstlerische Prozess genuin geistlicher Natur sind,
zu bestitigen, in Frage zu stellen und zu bestreiten. Das
Ergebnis ist eine konstruktive Arbeit, welche die Macht des
Heiligen Geistes erforscht, wenn es darum geht, Menschen
wiederherzustellen, Kreativitit zu inspirieren und die
Welt zu verdndern. Das Buch verdient Lob wegen seiner
relevanten, klaren und dberzeugenden Berichterstattung
iiber das Wirken des Heiligen Ceistes in Kunst und Kultur.

* * * *

The perennial association of aesthetics with spirituality
is given a pneumatological treatment in this masterfully
clear cross-disciplinary exploration of the relationship
between art and Christian theology. Taking Athanasius
as his chief source, Steven Guthrie demonstrates the
close relationship between Christian pneumatology and
many of the questions surrounding the current discus-
sion on the relationship between art and theology. The
result is one of the most relevant, readable and compel-
ling treatments of theology and art in recent literature.

Guthrie introduces the subject in the first chapter
by examining the relationship between the idea of art
as ineffable and the mysterious work of the Spirit. Sur-
veying Schleiermacher’s Gefithl, Calvin Seerveld’s art as
allusivity and Robert Wunthrow’s description of artists
as those who ‘say the unsayable’, Guthrie explores the
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mysterious work of the Spirit as the untameable wind
of God. By offering an initial overview of the Spirit’s
nature and work, the first chapter provides the frame-
work for the entire book.

Guthrie’s first section (chapters 2-4) focuses on the
Spirit’s creative power to restore humanity. In chapter
2, Guthrie uses John Coltrane’s Love Supreme and Tol-
stoy’s literature to explore the intersection of art as the
expression of our deepest humanity and the Spirit as the
re-creator of our humanity. The third chapter contrasts
Kandinsky’s and Schoenberg’s views of art as taking us
beyond our senses with the biblical vision of the Spirit’s
investment in the materiality of this world. Guthrie uses
the last chapter in this section to explore the power of
art (and especially music) to enact the shared life of a
community in worship.

The second major section of the book (chapters 5-7)
explores the relationship between artistic creation and
the Spirit’s work. Chapter 5 introduces the idea found in
Plato’s Ion dialogue that the artist is a channel or muse
of a higher power. The role of the human subject and
the Spirit in artistic production is continued in chapter
6. In contrast to a Platonic possession from above and
a postmodern deconstruction of the agent from below,
the Spirit gives gifts that enable authentic artistic crea-
tion. Chapter 7 continues distinguishing between the
postmodern loss of the self and the Spirit’s work of
liberating and empowering humanity. Just as the Spirit
inspired biblical prophets, he can also empower artists in
a similar vocation of re-imagining. This section culmi-
nates with Guthrie’s theological framework for artistic
inspiration: ‘As the artist attends carefully to the gifts of
the natural world and the social world, and as he actively
responds, returning his own gifts to others, he becomes
a participant in the grace-filled cosmos’ (150).

With the third and final section (chapters 8-10),
Guthrie turns his attention to the relationship of the
artist to the Spirit’s work in the world. Chapter 8 intro-
duces the role of the artist as discerner of the Spirit’s
involvement in this world. By living in the biblical nar-
rative, the Spirit restores the artist’s human vocation of
renaming the world, thereby avoiding the twin extremes
of pure mimesis on the one hand and unbridled expres-
sionism on the other. Chapters 9 and 10 survey the
Spirit’s eschatological work of perfecting and beautify-
ing. Here Guthrie offers a carefully qualified defence
of beauty, challenging contemporary critics that sus-
pect beauty of smuggling in deceptions of appearance,
universality and transcendence. He ends his volume by
recapitulating Aquinas’ view of beauty as the proper aim
of the Spirit.

There are many commendable features to this
volume. First, it serves as an outstanding introduction
to theology and art, acquainting readers with a host of
fundamental problems, critical theorists and relevant
theologies. Guthrie demonstrates not only an aware-
ness of central issues in art theory, but also an ability
to present these issues in a way that even those with
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no previous interest would find appealing. And while
not offering a comprehensive pneumatology, the work
serves as a helpful primer on the Spirit’s relationship to
the Trinity, creation, the body, the imago Det, incur-
vatus in se, the Incarnation, Christ’s kenosis, ecclesiol-
ogy and eschatology. Possibly the most appealing aspect
of the volume, however, is its demonstration of Chris-
tian theology’s relevance to our contemporary world.
Guthrie’s theology gains traction in discussions on
everything from Kitsch and post-structuralism to the
creative process of film director Ang Lee. In the end,
this inter-disciplinary approach proves to be a power-
ful apologetic that demonstrates how the Christian faith
offers a more compelling synthesis of art and the world,
with far more winsome explanatory power than the
sound bites and half-cooked ideas circulating about art
in the broader culture. Among the expanding number of
academic books on art and theology, Guthrie’s volume
stands out as a uniquely relevant, theologically insightful
and biblically sound account of the Spirit’s activity in art
and culture.

Robert S. Covolo
Pasadena, Californin

Aktiv dabei: Alteve Menschen in dev Kivche
Gerrit Heetderks (Hg.)

Gottingen: Vandenhoeck & Ruprecht, 2011; €16,95;
144 Seiten, PB, ISBN 978-3-525-63024-2

ZUSAMMENFASSUNG

Gerrit Heetderks geht der Frage nach, wie dltere Menschen
aktiv in das Gemeindeleben einbezogen werden konnen.
Er ermutigt den Leser, auch im Bereich der Seniorenarbeit
auf Cottes Fiirsorge zu vertrauen und stellt die Chancen
und Herausforderungen vor, die die Arbeit mit dlteren
Menschen mit sich bringt. Das Buch gibt exemplarisch
Einblick in verschiedene Projekte, die bereits von Kirchen-
gemeinden im Bereich der Seniorenarbeit durchgefiihrt
wurden. Es macht sehr gut auf die Bed irfnisse &lterer Men-
schen aufmerksam und motiviert zum eigenen Aktivwer-
den, auch wenn oftmals leider offen bleibt, inwiefern die

“vorgestellten Projekte nicht nur der Beschaftigung dienen,

sondern Menschen mit dem Evangelium in Kontakt brin-
gen.

RESUME

Gerrit Heetderks s'interroge sur la maniére dont I'Eglise
peut aider les personnes agées a prendre part a la vie de
I’ Eghse A partir du récit relatant comment Jésus a nourri
cmq mille hommes (Lc 9.11-17), il encourage les Eglises
a compter sur Iaction divine dans, tout ce qu'elles entre-
prennent pour atteindre les seniors. Il attire |attention sur
les opportunités et les objectifs stimulants qu’offre I"élabo-
ration d’un programme a |'intention des seniors et présente
différents projets qui ont été mis en ceuvre par des Eglises.
Il décrit trés bien la situation des seniors, et notamment des
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plus jeunes seniors, et vise a motiver le lecteur a trouver
des maniéres nouvelles d'atteindre cette tranche d’age en
faisant preuve de créativité. Cependant, bien des projets
présentés semblent avoir pour effet d’occuper les seniors
plutét que de leur communiquer I'Evangile.

SUMMARY

Cerrit Heetderks asks how the church can help older
people to take part in the church’s life. Using the report
of Jesus feeding the 5000 (Lk 9:11-17), he encourages
churches to trust in God’s supply in all they are doing to
reach seniors. He makes the reader aware of the chances
and challenges of offering a programme which is attractive
to seniors and introduces different projects that have been
practised by churches. The book describes the situation of
— especially younger — seniors very well and motivates the
reader to find new, creative ways to reach these people.
However, many of the projects described seem to keep
seniors busy rather than bringing them into contact with
the Gospel.

* * * *

Gerrit Heetderks, Leiter des Evangelischen Erwachse-
nenbildungswerks Nordrhein und Geschiftsfithrer des
Evangelischen Zentrums fiir Innovative Seniorenarbeit,
widmet sich mit diesem Buch einem in unserer Gesell-
schaft zunehmend relevanten Thema. Menschen, die
altersbedingt aus dem Berufsleben ausscheiden, sind
hiufig noch gesund und bringen durch ihre Berufs-
und Lebenserfahrung viel Potenzial mit. Diese Tat-
sache sollte nach Heetderks Kirchengemeinden dazu
veranlassen, ihr Angebot fiir Seniorinnen und Senioren
zu reflektieren und dariiber nachzudenken, wie solche
Menschen aktiv in das Leben der Gemeinde einbezogen
werden konnen. Hierzu lisst Heetderks in seinem leicht
lesbaren und praxisorientierten Buch verschiedene Per-
sonen zu Wort kommen, die im Bereich der Arbeit mit
Senioren titig sind.

Im ersten Kapitel bringt Heetderks die kirchliche
Altenarbeit mit der biblischen Erzihlung von der Spei-
sung der Fiinftausend (Lk 9,11-17) in Verbindung. Hier
wie dort bestehen seines Erachtens zentrale Aspekte
darin, zunichst einmal die Bedarfe und Bediirfnisse der
Menschen wahrzunehmen und sich an diesen zu orien-
tieren. Dariiber hinaus sei es aber auch wichtig, sich an
den vorhandenen Potenzialen zu orientieren und die
Verantwortung fiir die Versorgung der Menschen ent-
sprechend zu verteilen — denn kirchliche Altenarbeit
sei nicht allein Aufgabe der Hauptamtlichen. Auch im
Bereich der kirchlichen Altenarbeit kénne aufgrund der
»verschwenderischen Leidenschaft Gottes® (20) die
Erfahrung gemacht werden, dass trotz kleiner Anfinge
am Ende mehr da ist, als alle brauchen.

Das zweite Kapitel nimmt in Beitragen verschiedener
Autoren die Chancen und Herausforderungen in den
Blick, die die Arbeit mit dlteren Menschen mit sich bringt.
Nach einer Evaluierung der klassischen Seniorengruppe
und einem Abschnitt dariiber, wic diese Arbeit auch

weiterhin zukunftsfihig bleiben kann, kommt es zu der
Frage, wie durch die Schaffung sozialer Netzwerke der
Vereinsamung im Alter entgegengewirkt werden kann.
Anhand von vier Phasen wird praxisnah dargestellt, wie
der Einstieg in eine solche — von den Seniorinnen und
Senioren selbst gestaltete! — Netzwerkarbeit aussehen
kann, bevor unter Verweis auf vermeidbare Fehler sehr
konkrete Schritte aufgezeigt werden, die speziell Kir-
chengemeinden bei der Errichtung eines derartigen
Projektes gehen kénnen. Dariiber hinaus kann auch die
»gemeinwesenorientierte Altenarbeit® ein Bereich sein,
in dem Kirche sich fiir dltere Menschen stark macht. Das
Leben in ihrem Heimatort wird fiir dltere Menschen oft
dadurch erschwert, dass Einkaufsméglichkeiten und
Infrastruktur vor Ort abnehmen. Hier kann die Kirche
helfen, indem sie, anstatt sich ebenfalls aus den Orten
zuriickzuzichen, zunichst das jeweilige Gemeinwesen
analysiert und dann entsprechende diakonische Einrich-
tungen schafft, die dlteren Menschen das Weiterleben in
der gewohnten Umgebung ermoglichen.

Eine idhnliche Herausforderung stellt die ,,altersge-
rechte Quartierentwicklung® dar. In diesem Abschnitt
wird nach einigen theoretischen Ausfithrungen iiber
Probleme, die das Leben in bestimmten Stadtvierteln
mit sich bringen kann, ein Modell zur altersgerechten
Gestaltung von Wohnquartieren vorgestellt. Hilfreich
fiir alle, die ein solches Projekt beginnen méchten, sind
dariiber hinaus die abschliefenden Ausfithrungen tiber
Erfahrungen und Erkenntnisse, die gesammelt wurden.
Die letzte Herausforderung, die in diesem Kapitel auf-
gegriffen wird, lisst sich aus den Ergebnissen der Milieu-
studie ablesen, aus der hervorgeht, dass die Kirche
zurzeit mit ihrem Angebot nur eine bestimmte Gruppe
an Seniorinnen und Senioren erreicht, weil deren
Lebenslagen und —stile sehr unterschiedlich sind, das
kirchliche Angebot hingegen weniger vielfiltig. Auch
die Tatsache, dass oftmals erheblich mehr Frauen als
Minner erreicht werden, lisst sich eindeutig auf die
Struktur des Angebots zurtickfithren.

Kapitel 3 stellt fiinf Beispiele fiir aktive Altenarbeit
vor. Bei den ersten dreien — dem ,,Kulturfiihrerschein®,
dem , Kulturfiihrerschein fiir Minner” und ,,Keywork*
— handelt es sich jeweils um Projeckte, die bei ilteren
Menschen primir Interesse im kulturellen Bereich
wecken und zu aktivem Engagement animieren moch-
ten. Letzteres kann darin bestehen, dass sie ehrenamt-
lich in kulturellen Einrichtungen mitarbeiten oder selbst
Veranstaltungen zu bestimmten kulturellen Themen
anbicten. Das vierte Beispiel zeigt einen Weg, auf ein-
fiihlsame Art und Weise speziell Menschen zu erreichen,
die selbst oder deren Angehérige an Demenz erkrankt
sind. Angesichts der hohen Anzahl ilterer Menschen,
die unter dieser Krankheit leiden, ist dies sicherlich eine
wertvolle und wichtige Aufgabe heutiger Kirchenge-
meinden. Den Abschluss des Buches bildet die Vorstel-
lung des Projekts ,,Herzenssprechstunden®. Hier geht
es darum, dass Menschen sich nach dem Ausscheiden
aus dem Berufsleben zunichst in Kleingruppen iiber
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ihre Herzenswiinsche austauschen, um dann Wege zu
finden, wie sie diese in die Tat umsetzen kénnen. So
finden diese Menschen auch fiir die Zeit ihres Ruhe-
standes eine sinnvolle Aufgabe, durch die sie sich
gewinnbringend in die Gesellschaft einbringen kénnen.

Dieses mchr praxisorientierte als wissenschaftlich
gehaltene Buch, das die Situation gesunder und jungge-
bliebener Seniorinnen und Senioren sehr gut aufgreift,
ohne dabei die ,weniger riistigen* alten Menschen
vollig aus dem Blick zu verlieren, bietet dem Leser kon-
krete Beispicle die zum eigenen Kreativwerden anre-
gen. Besonders nitzlich sind die Schilderungen und
kritischen Reflexionen bereits ausprobierter Vorgehens-
weisen, die es dem Leser ermoglichen, aus den Erkennt-
nissen und Fehlern anderer zu lernen. Fraglich bleibt,
inwiefern es iiber die vorgestellten Projekte gelingen
kann, iltere Menschen so in die Kirche zu integrieren,
dass sie tatsichlich mit dem Evangelium in Beriihrung
kommen, und dass die Kirche nicht nur als Veranstalter
auftritt, der Menschen fiir die Zeit ihres Ruhestandes
cine ,sinnvolle Beschiftigung® anbietet. Gerade The-
menfelder wie die Frage, was nach dem Tod kommt, der
Umgang mit dem, was man im Leben zu tun versiumt
hat, und das Bewusstwerden von eigenem Versagen und
Schuld kénnen im Alter ganz neu relevant und zur Belas-
tung werden. Hier eréftnen sich der Kirche viele Mog-
lichkeiten, diesen Menschen in ihrer Lebenssituation die
hoffnungsvolle Botschaft des Evangeliums zu bringen,
wozu der Leser in Heetderks Buch aber leider vergeb-
lich nach Anregungen suchen wird.

Kerstin Schmidt,
Giessen

Ethics in the Presence of Christ

Christopher R. J. Holmes

London: T&T Clark, 2012, viii + 164 pp., £19.99,
pb., ISBN 978-0567491732

SUMMARY

Holmes's latest book considers the centrality of Christ’s
presence for Christian moral discourse. Reflecting upon
the fact that the Scriptures describe a present Lord who
is presently ministering to creation, the work delves into
the scriptural, theological and moral implications of God’s
presence in Christ through the Spirit. The consequent
Christological investigation elaborates on Christ’s presence
and the necessary transformation his presence effects, such
that human behaviour here and now is a necessary result
of encountering the present Christ.

RESUME

Dans ce dernier ouvrage, Christopher Holmes montre que
la présence de Christ est un facteur central pour le dis-
cours moral. Il met en avant le fait que |I'Ecriture décrit
un Seigneur qui est présent et actuellement a I'ceuvre en
faveur de sa création, et considere les implications théo-
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logiques et morales de la présence de Dieu en Christ par
I'Esprit. Puis il développe le theme de la présence de Christ
et de la transformation nécessairement effectuée par cette
présence, et montre comment le comportement humain
est nécessairement affecté ici et maintenant par la ren-
contre avec Christ.

ZUSAMMENFASSUNG

Holmes’ neuestes Buch betrachtet die zentrale Bedeutung
der Gegenwart Christi fir die Diskussion tber christliche
Moral. Es denkt Giber die Tatsache nach, dass die Schrift
einen gegenwadrtigen Herrn beschreibt, der gegenwirtig
der Schopfung dient, und erforscht dabei die biblischen,
theologischen und moralischen Auswirkungen von Gottes
Gegenwart in Christus durch den Heiligen Ceist. Die sich
daraus ergebende christologische Studie geht tber die
Gegenwart Christi und die unerlassliche Veranderung, die
seine Gegenwart dahingehend bewirkt, dass sich mensch-
liches Verhalten im Hier und Jetzt notwendigerweise aus
der Begegnung mit dem gegenwartigen Christus ergibt.

* * * *

Christopher Holmes’s Ethics in the Presence of Christ
is an excellent and welcome voice in current theologi-
cal ethics discourse. The work takes aim at the all too
common ethical reduction of Jesus Christ to a moral
exemplar. Such a position, Holmes argues, leaves
Christ’s living presence to play no concrete role, effec-
tively leaving ethics with a dead Christ who ‘lives’ only
insofar as his example guides. He compellingly argues
that such a position relegates Jesus to a position of con-
venience, being called upon to confirm and corrobo-
rate our understanding of what it means to be ethical,
whilst formally and materially ignoring the significance
of Christ’s active, on-going, formative presence for
theological ethics. He addresses and helpfully corrects
theological ethics which reduce the person and work of
Christ to an exemplar who provides little more than a
refined portraiture of ‘what would Jesus do?” Thus, the
work is centrally a Christological investigation which
probes and explores the significance of Christ’s presence
for the Christian life.

Against a moral exemplar ethic, Holmes presents a
compelling biblical and theological argument describ-
ing ethics as a function of Christ’s on-going presence.
His work illumines theological ethics as an essentially
Christological discourse, anchored in the living and pre-
sent Christ. This presence, precisely because it is Christ’s
presence, forms and transforms humanity into harmony
with himself, compelling behaviour in harmony with the
grain of the universe — which is to say, in harmony with
reality in Christ. Consequently, the work centres upon
these three recurring questions: Who is this Christ who
acts in the past and in the present? To what extent are
these actions reiterations of his person? And of what sig-
nificance is this for theological ethics?

Holmes answers these questions by drawing upon
a reading of the Gospel of John, which he brings into
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conversation with Karl Barth, Dietrich Bonhoeffer, T.F.
Torrence and Paul Lehmann. He explores three ways in
which Christ is present in the world today through the
Holy Spirit (his power, truth and love), and develops
the moral implications of Christ’s presence. The chap-
ters follow a similar form of argumentation, each begin-
ning with a reading from the Gospel of John in which
Christ’s presence is understood in reference to the bibli-
cal witness. This is then put in conversation with dog-
matic accounts of Christ’s eternal and contemporary
presence, with the former founding the latter, and its
import for the behaviour and life of the church. This
flow of argumentation allows Holmes to investigate
deeply who this Christ is, revealed in both the form and
content of the biblical narrative, such that his presence
here and now transforms reality and compels human-
ity to live in harmony with it. Combined, this recur-
ring form of argumentation allows Holmes to transition
into explorations of the necessarily indicative nature of
Christ’s presence. As he says, ‘Christ in the core of his
person is also a “Do this” (21), and this indicative is
a direct function of Christ’s presence. Thus, Holmes
skilfully develops the moral force of Christ’s renewing
presence in the world as Christ continually transforms
creation in harmony with reality.

Holmes concludes with a final chapter addressing the
biblical witness and its centrality for his work, precisely
addressing the importance of how Scripture testifies to
the present and active Christ. Christ, through the Spirit,
is continually doing what the biblical witness says he
did. Thus, although Holmes’s argument drew exclu-
sively from the Johannine witness, he demonstrates that
the entirety of Scripture witnesses to Christ’s presence
and on-going work because Scripture attests to reality
in Christ.

Herein lays the strength of the work, as it is a thor-
oughly biblical accounting of Christ’s presence, theo-
logically developed. Founded upon a precise and refined
doctrine of Scripture, the entire work provides a thor-
ough and welcome emphasis on the living and present
Christ and his centrality for faithful Christian existence
here and now. Theological ethics easily and often falters
when Christ’s presence is no longer treated as essential
for the discipline. The import of Christ’s presence can
become conspicuously absent in ethical discourse, even
in the midst of traditions emphasising Christ’s work in
and for the world. Consequently, Holmes’s book is a
helpful effort, one that calls his readers to remember
the absolute centrality of the present Christ for Christian
existence here and now.

Joseph McGarry
Aberdeen, Scotland

Der Weg zur christlichen Vollkommenbheit: Eine
Studie zu Walter Hilton auf dem Hintergrund
der vomanischen Mystik

Forschungen zur Kirchen- und
Dogmengeschichte 95
Margarethe Hopf

Gottingen: Vandenhoeck & Ruprecht, 2009, xi + 256
pp-, €61,95 hb., ISBN 978-3-525-55219-3

RESUME

Dans sa thése de doctorat, Margarethe Hopf étudie la
théologie du mystique anglais Walter Hilton, peu connu
en Allemagne. La perfection constitue le but de I'ouvrage
principal de Hilton, intitulé la Scala perfectionis, ainsi que
de ses autres écrits de spiritualité. Mme Hopf examine I'ar-
riere-plan historique de Hilton qui se situe dans les tradi-
tions augustinienne et cistercienne. Elle présente en détail
ses principales conceptions théologiques a propos d’un
renouvellement de |'image de Dieu et de la ressemblance
a Dieu. La perfection peut étre atteinte par la connais-
sance de soi et I'amour pour Dieu, et, si possible, par une
vie monastique. Mme Hopf compare enfin la pensée de
Hilton avec la théologie de certains mystiques proches de
lui, comme Richard Rolle, I'auteur d’un ouvrage intitulé
Nuage d’ignorance, Margery Kempe, et Julien de Norwich,
auquel elle accorde une présentation détaillée. Cette
monographie non seulement apporte une contribution a
la recherche scientifique, mais elle intéressera les lecteurs
ayant un intérét pour le mysticisme et la sainteté.

ZUSAMMENFASSUNG

Die Dissertation von Margarethe Hopf untersucht die
Theologie des englischen Mystikers Walter Hilton, der in
Deutschland wenig bekannt ist. Vollkommenheit ist das
Ziel von Hiltons Hauptwerk, der Scala Perfectionis, und
seiner anderen geistlichen Schriften. Hopf erforscht den
traditionsgeschichtlichen Hintergrund von Hilton in augu-
stinischen und zisterziensischen Uberlieferungen. Sie stellt
seine theologischen Hauptkonzepte der Erneuerung der
Cottesebenbildlichkeit und der Gottahnlichkeit ausfiihr-
lich dar. Durch Selbsterkenntnis und Gottesliebe ist — am
besten im Ordensleben — die perfectio erreichbar. Schlief’-
lich vergleich Hopf Hiltons Denken mit der Theologie von
ihm sachlich nahestehenden Mystikern wie Richard Rolle,
dem Autor der Wolke des Nichtwissens”, mit Margery
Kempe und, besonders detailliert, mit Juliane von Nor-
wich. Diese Monographie ist nicht nur fur Forscher, son-
dern auch fiir Liebhaber der Mystik und der Frommigkeit
von Bedeutung!

SUMMARY

Margarethe Hopf's dissertation investigates the theology
of the English mystic Walter Hilton, who is little known in
Germany. The aim of his main work, Scala Perfectionis, as
well of his other spiritual works, is perfection. Hopf stud-
ies Hilton’s background in the historical tradition of the
Augustinians and Cistercians. She pays much attention
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to his main theological concepts, which are the renewal
of the conformity to the image of God and of being like
Cod. Perfection can be attained by means of knowledge
of oneself and love of God, preferably in monastic life.
Finally she compares Hilton’s ideas with the theology of
related mystics such as Richard Rolle, Margery Kempe and,
in much detail, Julian of Norwich. This monograph is not
only important for scholars but also for lovers of mysticism
and piety!

* * * *

Margarethe Hopf wurde mit dieser Arbeit iiber den
englischen Mystiker Walter Hilton an der Universitit
Bonn im Fach Kirchengeschichte promoviert. Sie teilt
ihre Untersuchung in sechs Teile. Die Einleitung gibt
einen Uberblick iiber die Hilton-Forschung und den
methodischen Ansatz der Arbeit. Wie nicht anders zu
erwarten, wurde tiberwiegend auf Englisch tiber Hilton
publiziert. Die umfangreichste deutschsprachige Unter-
suchung ist Wolfgang Riehles komparatistische Analyse
der Bildsprache englischer mittelalterlicher Mystik in
seiner Habilitationsschrift von 1977 Studien zur englis-
chen Mystik des Mittelnlters... (12). Hopf interessiert sich
dagegen mehr fiir den traditionsgeschichtlichen Hinter-
grund von Hiltons Werk (15).

Im zweiten und lingsten Teil der Dissertation stelle
Hopf Leben und Werk Walter Hiltons vor. Die Rekon-
struktion von Hiltons Lebenslauf ist sehr schwierig, da
die Forschung auf spirliche Andeutungen in Hiltons
Schriften aufbauen muss. Er ist wohl vor 1343 gebo-
ren worden und am 23. Mirz 1395 gestorben. Er hat
an der Universitit Cambridge studiert, lebte zuerst als
Eremit und erwa ab 1386 im Augustiner-Chorherren-
stift in Thurgarton/ Nottinghamshire, wo er auch
starb. Im Lauf seines Lebens hat er ein rundes Dutzend
Schriften verfasst, unter denen die Scale of Perfection
den grofiten Einfluss hatte. Wenig konkrete Beziige zur
Zeitgeschichte weisen Hiltons Schriften auf. Man kann
sein Lob des Ordenslebens jedoch als Reaktion auf die
Reformforderungen Wycliffs, der Lollarden und ande-
rer Gruppierungen verstehen.

Im dritten Teil untersucht Hopf den traditionsge-
schichtlichen Hintergrund von Hiltons Theologie. Die
Themen der Gottebenbildlichkeit sowie -dhnlichkeit
und der Gottesliebe diskutiert Walter Hilton vor allem
auf dem Hintergrund augustinischer und zisterzien-
sischer Traditionen (Augustinus, Bernhard von Clair-
vaux, Wilhelm von St. Thierry, Aelred von Rievaulx,
Richard von St. Viktor, Bonaventura). Auch Gregor
der Grofle wird als Forderer des Ordenslebens zitiert.
Ziel ist die zentrale Vorstellung der Vollkommenheit der
Seele; die geistliche Suchbewegung des Christen soll ihn
zur Vollkommenheit , riickgestalten® (reformare).

Der vierte Teil entfaltet Hiltons theologische
Grundbegriffe der Gottebenbildlichkeit (#mago Dei),
Gottahnlichkeit (similitudo Dei) und Selbsterkennt-
nis (bumilitas), der Gottesliebe (caritas, amor Dei)
und der christlichen Vollkommenheit (perfectio).
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Diese ist eigentlich erst im Himmel zu erreichen, kann
jedoch durch die Riickgestaltung im Glauben schon
im irdischen Leben erfahren werden. Das regulierte
Ordensleben ist das Mittel, um zur Vollkommenheit
in Gottes- und Nichstenliebe zu gelangen. Humilitas,
Caritas und beschauliches Leben (contemplatio) wirken
auf dem Weg der Vollkommenheit zusammen (181f).

Im fiinften Teil ordnet Hopf Hiltons Theologie in die
»mittelenglische Mystik“ des 14. und friithen 15. Jahr-
hunderts ein; sie vergleicht ihn mit Richard Rolle, mit
dem Autor der ,,Wolke des Nichtwissens“, mit Margery
Kempe und am ausfiihrlichsten mit Juliane von Nor-
wich, deren Revelations mehr visionir-bildhaften Cha-
rakter haben, wihren Hiltons Diktion biblisch-bildhaft
genannt werden kann (194). Die stufenweise Wieder-
herstellung der Gottebenbildlichkeit und -dhnlichkeit ist
fiir Julianes Theologie nicht wichtig. Abschliefend fasst
Hopf ihre Untersuchungen zusammen; eine griindliche
Bibliographie und Register beschliefien das Buch.

Was haben wir mit einem englischen Mystiker des 14.
Jahrhunderts zu tun, mag sich mancher Leser, manche
Leserin dieser Zeitschrift im Stillen fragen. Die Disserta-
tion von Margarethe Hopf ist gediegen gearbeitet, ihre
Verfasserin beurteilt umsichtig und abwigend, und sie
hat eine enorme Fiille an mittelalterlichen Quellen und
aktueller Sekundirliteratur verarbeitet. Doch iiber diese
Leistung hinaus ist es wichtig, dass sie Hilton als Autor
geistlicher Literatur in Deutschland bekannter macht.
Seine Uberlegungen zum mixed life bedeutender Laien,
die mitten in ihrer Arbeit stehen und doch geistliche
Ubungen pflegen, sind richtungsweisend fiir spitere
evangelische Laienbewegungen, die Gebet und Bibel-
lektiire in der ,Stillen Zeit* fiir unabdingbar halten.
Zudem hilt Hilton die Frage nach der christlichen
Vollkommenheit offen: Was ist das (himmlische #und)
irdische Ziel des Christseins und entsprechender geistli-
cher Ubungen? Diese Frage wurde bekanntlich beson-
ders auch im Methodismus und in den nachfolgenden
Heiligungs- und Pfingstbewegungen gestellt, wenn sie
auch nicht auf gleiche Weise beantwortet wurde. Dass
John Wesley die fiinfzig Geistlichen Homilien von
Pseudo-Makarius dem Agypter gelesen und geschitzt
hat, ist in der Forschung hinreichend bekannt. Ob es
demnach doch mehr Gemeinsamkeiten zwischen den
beiden gibt, als im allgemeinen angenommen wird?
Weitere Untersuchungen zum Thema ,,Vollkommen-
heit“ sind angebracht!

Jochen Eber
Mannheim, Deutschland
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Scholasticism Reformed: Essays in Honour of
Willem J. van Asselt

Maarten Wisse, Marcel Sarot and Willemien

Otten (eds.)
Leiden: Brill, 2010; 390 pp., $185, hb;
ISBN 978-90-04-18317-9

SUMMARY

Scholasticism Reformed is a collection of essays published
in honour of Willem van Asselt, a leading figure in the
study of Reformed scholasticism and a pioneer of the ‘new
school’ of its interpretation. It is undoubtedly an important
work for it not only extends the reach of current studies on
Reformed scholasticism, but also addresses the relevance
of the scholastic method for the modern theological enter-
prise. On the whole, the essays vindicate the new school
interpretation of Van Asselt and his colleagues, demonstrat-
ing not only the metaphysical sophistication of Reformed
scholasticism but also its intimate link to the piety and exe-
gesis of the Reformation age.

ZUSAMMENFASSUNG

Scholasticism Reformed [Reformierte Scholastik] ist eine
Sammlung von Aufsitzen, die zu Ehren von Willem van
Asselt veroffentlicht wurden, einer der fiihrenden Per-
sonen auf dem Gebiet der Reformierten Scholastik und
einer der Pioniere der ,Neuen Schule” ihrer Interpreta-
tion. Es ist zweifelsohne ein bedeutsames Werk, weil es
nicht nur tber die Reichweite gegenwartiger Studien zur
Reformierten Scholastik hinausgeht, sondern auch die
Relevanz des scholastischen Ansatzes fiir die moderne
Theologie anspricht. Insgesamt rechtfertigen die Aufsitze
die neue Auslegungsschule Van Asselts und seiner Kolle-
gen. Sie zeigen nicht nur die metaphysische Gelehrsamkeit
der Reformierten Scholastik auf, sondern auch ihre enge
Verbindung zu Frommigkeit und Auslegung im Zeitalter
der Reformation.

RESUME

Voila un ouvrage collectif publié en I'honneur de Willem
van Asselt, grand spécialiste de I'étude de la scolastique
réformée et pionnier de la « nouvelle école » d'interpré-
tation dans ce domaine. Cet ouvrage est important car
il élargit le champ des études actuelles sur la scolastique
réformée et parce qu'il aborde aussi la question de la per-
tinence de la méthode scolastique pour |'entreprise théo-
logique moderne. Dans |'ensemble, les auteurs défendent
la nouvelle école d'interprétation de Van Asselt et de ses
collegues. Ils montrent la sophistication métaphysique de
la scolastique réformée, mais aussi son rapport étroit a la
piété et a I'exégeése du temps de la Réformation.

* * * *

Scholasticism Reformed is a collection of essays published
in honour of Professor Willem van Asselt, a leading
figure in the study of Reformed scholasticism and a pio-
neers of the ‘new school’ of its interpretation. Van Asselt
is especially known for his work on Johannes Cocceius

and Gisbertus Voetius and his discussion of the develop-
ment of later federal theology. With his research group
‘Classical Reformed Theology’ he has also promoted
the controversial thesis that the conceptual kernel of
Reformed ontology lies in the Scotist notion of syn-
chronic contingency.

The first section of the volume addresses the theme
of ‘Reformed Scholasticism and the Scotist Herit-
age’. Here the essay by M. Bac and T. Pleizier is pro-
grammatic in suggesting that the Reformed scholastic
method is characterised by both rigorous analysis and
a desire for reverent exposition of authorities. These
themes are taken up in the essay on modal ontology by
A. Vos and E. Dekker, which demonstrates in detail the
sophisticated framework of Francis Turretin’s discussion
of necessity, contingency and freedom and its debt to
Scotist metaphysics. While both these essays take seri-
ously the methodological character and fruitfulness of
the Reformed scholastic enterprise they are challenged
by the other two essays in this section. In a light-hearted
offering R.A. Mylius disputes the fruitfulness of Scotist
metaphysics for Reformed theology, arguing that it
could involve its practitioners in inextricable metaphysi-
cal difficulties. A more serious challenge is provided by
Otten, a noted medievalist, who disputes the methodo-
logical character of scholasticism tout court, arguing
that medieval scholasticism is by no means reducible to
a purely conceptual enterprise.

The second section, entitled ‘Reformed Scholasti-
cism at Home and Abroad’ focuses on the connections
between Reformed scholasticism, piety and exegesis and
the continuities between Protestant orthodoxy and Ref-
ormation theology. A.J. Beck highlights the participa-
tionist framework of knowledge shared by Voetius, the
high scholastic, and Melanchthon, the Reformer, and
thus draws important lines of continuity between their
scientific understanding of theology in the best spirit of
the new school. In a similar vein F.G.M. Broeyer and
R.A. Blacketer explore intimate links between method
and piety in Reformed scholasticism, while A. Goudri-
aan revisits the Synod of Dordrecht demonstrating that
debates over justification by faith were at the heart of
the Reformed — Remonstrant disputes of the early sev-
enteenth century. Significantly, this section also includes
essays by R.A. Muller and C.R. Trueman, co-founders
with Van Asselt of the new school. They highlight the
vitality of the scholastic method demonstrating respec-
tively its allegiance to earlier patterns of Christian scho-
lasticism in opposition to the ‘new philosophy’ of the
seventeenth century and the biblical grounding of its
developed federal theology.

The third section, on ‘Scholasticism and Modern
Systematic Theology’, is likely to be the most relevant
to those outside the narrow field of sixteenth- and sev-
enteenth-century Reformed theology. While the essays
by R.H. Reeling Brouwer, Wisse and S. Rehnman pro-
vide important constructive examples of the new school
methodology in action over issues of covenant theol-
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ogy and theodicy, it is the remaining essays which are
likely to provoke the most comment. For these address
quite pointedly the usefulness of the scholastic method
in modern dogmatic construction, displaying a com-
plete spectrum of opinions. Most critical is G. van den
Brink who argues that Reformed scholasticism was
largely responsible for the marginalisation of the Trinity
in seventeenth-century theology. At fault he views the
conceptual tools of scholasticism itself which divorced
discussion of the divine triunity from the divine essence.
Much more positive evaluations are given by Sarot and
by L.J. van den Brom, with the former arguing that
the conceptual tools of philosophical theology reflect a
new, reformed mode of scholastic enquiry and the latter
suggesting the contemporary fruitfulness of an ‘open
scholasticism’ able to appropriate the relational and
covenantal language of Reformed theologians such as
Cocceius. In the final essay of the collection, B. Loon-
stra provides a brief but stout defence of the Reformed
scholastic enterprise, arguing that all realist accounts of
theology presuppose an analytic method.

Scholasticism Reformed is an important work which
not only extends the reach of current studies on
Reformed scholasticism, but also addresses the rele-
vance of the scholastic method for the modern theologi-
cal enterprise. On the whole the essays vindicate the new
school interpretation of Van Asselt and his colleagues,
demonstrating not only the metaphysical sophistication
of Reformed scholasticism but also its intimate link to
the piety and exegesis of the Reformation age. While
difficulties concerning the new school interpretation are
raised, notably by Otten and Van den Brink, these are
unlikely to prove insuperable and will hopefully lead to
further nuancing of our understanding of the scholastic
enterprise broadly conceived. In terms of contemporary
theological application it is clear that Reformed scholas-
ticism, with its metaphysical subtleties and secure bib-
lical grounding, is once again becoming a force to be
reckoned with. While its philosophical form and idiom
are unlikely to prove attractive to all evangelical theolo-
gians this is nevertheless a very welcome development.

Simon Burton,
Edinburgh, Scotland

The Reformation of Feeling. Shaping the
Religious Emotions in Early Modern Germany
Susan C. Karant-Nunn

Oxford: Oxford University Press, 2010, 342 pp,
$74.00, hb, ISBN 978-0-19-539973-8

RESUME

'auteur analyse I'influence des ecclésiastiques catholiques,
luthériens et réformés sur les émotions religieuses dans la
premiére période de I’Allemagne moderne. En présentant
les traits caractéristiques des expressions d’émotion dans
les différentes traditions, essentiellement en comparant les
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productions homilétiques, elle aboutit a un curieux pano-
rama historique d’expérience religieuse inter-dénomi-
nationnelle. Un aspect unique de son travail réside dans
la description de la piété émotionnelle de la gent fémi-
nine laique. Malgré certaines ambiguités conceptuelles,
I'ouvrage apporte une contribution importante a |'étude
historique de |'expérience religieuse. Les pasteurs, les
théologiens et les historiens tireront profit de cet excellent
travail.

ZUSAMMENFASSUNG

Susan C. Karant-Nunn analysiert, wie katholische, luthe-
rische und reformierte Kirchenleute zur Bildung religidser
Gefiihle im Deutschland der frihen Moderne beigetra-
gen haben. Sie verfolgt die emotionalen Charakteristiken
der unterschiedlichen Traditionen, meist auf dem Weg
des homiletischen Vergleichs, und unterbreitet einen
faszinierenden historischen Bericht tber tiberkonfes-
sionelle religivse Erfahrungen. Ein einzigartiges Merk-
mal von Karant-Nunns Projekt ist ihre Beschreibung der
emotionalen Frommigkeit weiblicher Laien in der friihen
Moderne. Trotz einiger gedanklicher Unstimmigkeiten, leis-
tet das Buch einen betréchtlichen Beitrag zur historischen
Erforschung religioser Erfahrung. Pfarrer, Theologen und
Historiker werden gleichermallen Gewinn aus diesem aus-
gezeichneten Werk ziehen.

SUMMARY

Susan C. Karant-Nunn analyses how Catholic, Lutheran
and Reformed ecclesiastics shaped religious emotions in
early modern Germany. In tracing the emotional features
of the different traditions, for the most part by means of
homiletic comparisons, the author presents an intriguing
historical account of inter-denominational religious experi-
ence. A unique feature of Karant-Nunn's endeavour is her
description of the emotional piety of early-modern female
lay persons. Despite some conceptual ambiguity, the book
contributes greatly to the historical study of religious expe-
rience. Pastors, theologians and historians will equally ben-
efit from this excellent work.

* * * *

With The Reformation of Feeling, Susan C. Karant-Nunn,
Professor of History at the University of Arizona, ven-
tures into a stimulating study located at the crossroads
of history, psychology and theology. The author aptly
defines the goal of her challenging endeavour as: ‘this
book is about the ways in which Catholic, Lutheran,
and Calvinist ecclesiastical leaders in sixteenth- and sev-
enteenth-century Germany tried to shape the religious
feelings of those in their charge’ (3). With historical sen-
sitivity and literary elegance, Karant-Nunn successfully
delivers on this promise and takes the reader back to
a fascinating time. In the first three chapters, she care-
fully analyses the homiletic characteristics of Catholic,
Lutheran and Calvinist clergymen and traces the emo-
tional content and the impact of their sermons on the
listeners.

According to the author, Catholic preachers focused
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on detailed portrayals of the physical horrors of the cru-
cifixion; they invoked the pious to identify with their
suffering Saviour, which should preferably manifest
itself visibly, such as in the shedding of tears. Lutheran
ministers, on the other hand, abandoned this prac-
tice and rather encouraged their audience to apply the
accomplished atonement to their lives, the emotive key
word here being consolation ( Trest). Calvinistic divines,
argues Karant-Nunn, departed even further from the
Catholic tradition; the main emotion to be condoned
and stimulated was shame about one’s own sinfulness.

The subsequent fourth chapter deals with (nega-
tive) feelings which preachers across all denominations
expressed and endorsed towards the Jews. Karant-Nunn
then gives an account of diverse descriptions of Mary’s
feelings and sufferings, which obviously vary in degree
and quality depending on the confession (chapter five),
while also dealing with feelings related to death and
dying ‘in and around the death-bed’ (chapter 6). A
unique feature of this study is the cross-gender com-
parison of the literary output of female lay persons with
their male professional contemporaries, allowing for an
exciting insight into early-modern female emotional
piety (chapter 7). Throughout the work, Karant-Nunn
also includes, apart from homiletic material, fitting
illustrations on visual, religious arts, thereby painting a
comprehensive and convincing picture of early-modern
religious culture and tradition.

While the book enjoys all these advantages, it suffers
from two setbacks. First, it lacks a clear definition of the
main concepts such as ‘emotion’ and ‘feeling’, in par-
ticular in contrast to ‘cognition’ and ‘volition’. By pro-
viding these, the author would have safeguarded herself
from the pitfall of succumbing to conflating these intrin-
sically related but clearly separated concepts. Karant-
Nunn, for example, names as ‘dominant emotions of
the deathbed... profound sorrow for sin... and total
acceptance of God’s will” (191). This latter ‘acceptance’
is obviously conceptually closer to a cognitive-volitional
appraisal rather than being an emotional experience.
Similarly, the author mistakes ‘submission to God’s will’
as “feeling” (205) rather than an act on the volitional
level. A more robust conceptual basis could also have
equipped the author with more explanative power, the
lack of which Karant-Nunn herself apparently notices.
After 250 of 255 pages of the main text, she observes,
‘What we have not sufficiently appreciated is the extent
to which each denomination was determined to appeal
to the emotions as an indispensable underpinning of
belief and deportment’ (250). A more robust termino-
logical foundation would presumably have facilitated
these significant judgments.

Secondly, and this addresses more the theologi-
cal nature of the work, Karant-Nunn runs the risk of
reheating classic opinions on Calvinism, and in particu-
lar on John Calvin as a person. One cannot expect the
author, as a historian, to be an expert in Catholicism,
Lutheranism and Calvinism. However, one would have

wished for a more balanced approach, notably in her
treatment of Calvinism. One reads that ‘Calvin s in
fact more dour than most and as disciplinary as any, a
man of determination to impress upon his listeners their
utter worthlessness... In my view, Calvin borders on the
vindictive, sometimes forgetting even rhetorically to
include himself within the ranks of the wretched’ (128,
emphasis original). What is more, Karant-Nunn opines
that ‘It is hard to imagine Calvin as “ravished with
love,” even with God... Luther could envision having
a Father-son talk with God... Calvin, I think, could not
entertain such a concept’ (130). A consideration of Cal-
vin’s letters, recent scholarly biographies (such as that
of Bruce Gordon), as well as Nigel Westhead’s and Tim
Trumper’s treatments on Calvin’s unique emphasis on
the fatherhood of God easily exposes these (unfortu-
nately not uncommon) claims as dated clichés.

Despite these limitations, The Reformation of Feeling
is an elaborate piece of work which, with its meticulous
and expedient translations of long-forgotten sermons
and pious works from diverse confessional backgrounds,
sheds light on a fascinating era in the history of the
Christian church. Curious students and professionals
from the fields of history, psychology and theology will
benefit greatly from this ground-breaking work.

Michael Brautigam,
Edinbuigh, Scotland

Alle Gotteserkenntnis entsteht aus Vernunft und
Offenbavung: Wilbelm Liitgerts Beitrag zur
theologischen Evkenntnistheovie

Studien zur systematischen Theologie und
Ethik 63

Peter Miiller

Miinster: Lit Verlag, 2012, 297 pp., €31.90, pb, ISBN
978-3-643-80120-3

RESUME

Dans cette thése de doctorat, Peter Miiller considére la
vie et I'ceuvre de Wilhelm Litgert en s'intéressant tout
particulierement a son épistémologie théologique et a sa
foi fondée sur le concept de création. Pour la premiére
fois, toutes les sources biographiques disponibles sont
examinées. Cela peut permettre d’apporter un éclairage
nouveau sur le point de vue critique de Litgert sur une
théologie chrétienne allemande, sur sa mise a la retraite
forcée, et sur ses relations avec ses contemporains. Miiller
le présente comme adhérant a une épistémologie réaliste.
Partant de |3, il expose sa pensée comme un plaidoyer
pour une théologie de la création.

SUMMARY

In his dissertation Peter Miiller presents the life and work
of Wilhelm Liitgert in the perspective of a theological epis-
temology and of founding faith on the doctrine of crea-
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tion. For the first time he collates all available biographical
sources, which helps to shed new light on Liitgert’s criti-
cal attitude towards the ‘German Christians’, on his forced
retirement and on his relationships with contemporaries.
Miiller shows that theologically Liitgert represented a real-
istic theory of knowledge, and he develops it into the claim
for a theologia creationis.

ZUSAMMENFASSUNG

In seiner Dissertationsschrift stellt Peter Mller Leben und
Werk Wilhelm Litgerts unter den grossen Bogen einer
theologischen Erkenntnistheorie und einer Griindung des
Claubens aus dem Schépfungsgedanken heraus. Biogra-
fisch werden erstmals alle verfiigbaren Quellen ausge-
schopft, wodurch etwa neues Licht auf Lutgerts kritische
Haltung zur deutschchristlichen Theologie, auf seine
Zwangsemeritierung und Verhaltnisbestimmungen zu
seinen Zeitgenossen fllt. Theologisch zeigt Miiller Liitgert
als Vertreter einer realistischen Erkentnntnistheorie auf.
Miiller erweitert diesen Gedanken zur Forderung nach
einer theologia creationis.

* * * *

In seiner 2011 von der Universitit Basel angenom-
menen Dissertationsschrift zeigt Peter Miiller die Frage
nach einer theologischen Erkenntnistheorie als ein
Lebensthema des wenig beachteten Schlatter-Freundes
Wilhelm Liitgert (1867-1938) auf. Nach einer prizisen
Problemskizze zu dem Verhiltnis von Offenbarung und
Vernunft fiir die theologische Erkenntnis und einer Ein-
fithrung in die zeitgendssischen Debatten um die Natiir-
liche Theologie, stellt Miiller Liitgerts Lebenslauf dar,
indem er biographische Ereignisse und theologisches
Schaffen verbindet. Miiller ist den verschiedensten
Spuren durch Archive und Erinnerungen der Familie
gefolgt, so dass cin Lebensbild entstanden ist, das in
seiner Vollstindigkeit kaum zu iiberbieten sein diirfte.
Liitgert wird eingezeichnet in die Positive Theologie
der vorigen Jahrhundertwende und in seinem Verhiltnis
zu den Lehrern Hermann Cremer und Adolf Schlatter
beschrieben. Insgesamt sind Miillers Verhiltnisbestim-
mungen etwa Liitgerts zu Kihler, in denen er iber bis-
herige Arbeiten hinausgeht, plausibel. Nur weshalb er
gegen den Begriff einer ,,Greifswalder Schule® kimpfen
muss, leuchtet nicht ein, wenn jene doch von Zeitge-
nossen als solche empfunden und Wirkung entfaltet hat.

Miillers biografische Arbeit an Liitgert stand unter
der Erschwernis, dass wichtige Zeugnisse verloren sind.
So ist es Miillers hartnickiger Recherche zu verdanken,
dass sich erstmals ein nachvollziehbares Bild ergibt, auch
was die Vorginge um Liitgerts Wechsel von Halle nach
Berlin und seine spitere Zwangsemeritierung angeht.
Besonders ist Miiller zu danken, dass er das fur Liitgert-
Kenner peinliche Missverstindnis Christof Gestrichs
geraderiickt, wonach Liitgert schliefilich eine deutsch-
nationale Transformation der Theologie angestrebt
habe (116f.). Im Gegenteil rief Liitgert unter dem
Stichwort eines ,,Kampfes gegen die Schwarmgeister
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zu einer theologischen Uberwindung des deutschchrist-
lichen Glaubens auf.

Miiller sieht in Liitgerts publizistischem Opus einen
grossen thematischen Bogen um die Frage von Glauben
und Erkennen gespannt. Dieser Bogen nimmt den Aus-
gangspunkt bei der Lizentiaten-Arbeit die ,,Methode
des dogmatischen Beweises in ihrer Entwicklung unter
dem Einfluss Schleiermachers® (1892) und spannt sich
bis zu dem von Miiller als opus magnum charakterisier-
ten Werk Schopfung und Offenbarung (1934), welches
Liitgert mit dem Untertitel , Eine Theologie des Ersten
Artikels“ versah. Miiller legt dar, dass Liitgerts Interesse
an der Glaubensbegriindung und der Erkennbarkeit
Gottes auch im Hintergrund der exegetischen For-
schung gestanden habe (76). Doch was fiir die Johan-
neische Christologie (1899, °1916) noch zutreffen mag,
wirkt angesichts eines Werkes wie der Liebe im Newuen
Testament (1905), spiter aufgenommen in der Ethik
der Liebe (posthum 1938) etwas gezwungen. Auch
ist zu fragen, ob Liitgerts Motivation in seinen (neu-)
zeitkritischen Schriften nicht in mehr bestand, denn in
Epistemologic. Was ferner als offene Frage die Lektiire
begleitet, ist die Gestalt der ,,Theologie des Zweiten
Artikels®, die Liitgert zu schreiben beabsichtigte. Ob
sich Liitgert also alleine unter diesem Bogen wiederfin-
det, sollte offen bleiben.

Der zweite grosse Teil der Arbeit steht unter der
Uberschrift einer Verhiltnisbestimmung von Ver-
nunft und Offenbarung in Liitgerts theologischer
Erkenntnistheorie. Bestimmend fiir das Verstindnis
der zugrundeliegenden Wirklichkeit ist die alles iiber-
treffende Wirklichkeit Gottes, innerhalb derer auch die
Schopfung steht. Das schopferische Wirken fiihrt auf
eine Uroffenbarung in Gottes Handeln, aus welcher
sich wiederum Schopfungsordnungen ableiten lassen.
Durchaus kritisch sicht Miiller Liitgerts Begriindung
von Schépfungsordnungen und warnt vor den Gefahren
einer lutherischen Ordnungstheologie.

Gut herausgearbeitet ist der entscheidende Gedanke
Liitgerts, dass sich der Glaube nicht erst und vor allem
auf das Schuldgefiihl bauen lassen miisse, wie er es bei
seinem Lehrer Cremer erlebt hatte. Von daher stirkt
er die Annahme eines religiosen Apriori, Kreaturgefiihl
genannt, die das Gottesbewusstsein vor das Selbstbe-
wusstsein setzt. Zu diesem Zweck erfolgt auch die Aus-
einandersetzung mit Descartes, den er mit Franz von
Baader zu dem Satz cogitor ergo sum Korrigierte. Liitgert
tritt so als Vertreter einer realistischen Erkenntnistheo-
rie hervor, in der Wiedererkennen und Rezeptivitit die
zentralen Modi sind (221), und in dieser Darstellung
geschieht ihm sicher Recht.

Doch Miiller bleibt nicht bei Liitgert stehen, sondern
denkt dessen Anstosse weiter zu einer theologin cren-
tionis. Uber den Begriff der Schopfung erwartet Miiller
cine ganzheitlichere Wahrnehmung der Wirklichkeit,
die iiber den engeren Naturbegriff hinausfiihrt, ein the-
ologisches Proprium im Konzert der Wissenschaften
ermoglicht und die Verantwortung fiir den Lebensraum
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starkt. Der Begrift Schoptung driickt fiir Miiller die uni-
versale Erkennbarkeit Gottes aus (255). Im Rahmen
dieser Natiirlichen Theologie vertritt Miller die Formel
einer creatio continua ex nithilo, und distanziert sich
damit von Liitgert, der zu Miillers Unverstindnis (siche
153) die Allwirksamkeit Gottes gegeniiber einer creatio
continua festhielt. Und an dieser Stelle wird vielleicht
deutlich, wie Liitgerts Theologic des Ersten cine Vertie-
fung durch eine Theologie des Zweiten Artikels notig
gehabt hitte. In der Erlosungsbediirftigkeit der Welt
liegt ndmlich gerade fiir Liitgert die Ablehnung einer
creatio continua begriindet. (Er beruft sich dazu auf
Karl Heim, der die creatio continua mit einem Schop-
fer verbunden sieht, der bestindig einen verdorbenen
und siindhaften Menschen erschaffe, vgl. Schipfung und
Offenbarung, 148.)

Dass eine Theologie der Schopfung zu den gros-
sen Aufgaben gehort, die in unserer Zeit neu bewiltigt
werden muss, darin ist Miiller sicher zuzustimmen.

Gregor Heidbrink
Friedrichrvoda, Deutschland

Einstein und die Religion. Das
Wechselverbiltnis zwischen religios-
weltanschaulichen Gehalten und
naturwissenschaftlicher Theoviebildung Albert
Einsteins in seinev Entwicklung
Markus Miihling

Gottingen: Vandenhoeck und Ruprecht, 2011; 392 S,
geb., €49.95, ISBN 9783525569894

SUMMARY

In Einstein und die Religion, Markus Muehling, professor
for systematic theology at Heidelberg University, presents
an analysis of various ideological influences on Einstein’s
thinking with admirable effort and interdisciplinary exper-
tise. He presents and analyses authors from the field of
epistemology who were noticed by Einstein such as Mach,
Kant, Schopenhauer, Pearson, Hume and Spinoza, and
provides an overview on the connection of ideology and
scientific theories. Muehling’s theological conclusions
remain insufficient, but readers who do not shrink from
a closer look at the field of theoretical physics will find a
repertoire in this book which can be valuable for the dis-
cussion of (evangelical) theology with natural science, and
therefore it should not be ignored.

RESUME

Dans cet ouvrage consacré au rapport d’Einstein avec la
religion, Markus Muehling, professeur de théologie systé-
matique a |'université de Heidelberg propose, avec une
expertise interdisciplinaire, une analyse remarquable des
diverses influences idéologiques qui se sont exercées sur
Einstein. Il expose et analyse la pensée d’auteurs ayant
ceuvré dans le domaine de I'épistémologie et que Einstein

connaissait comme Mach, Kant, Schopenhauer, Pearson,
Hume et Spinoza, et donne un apergu des rapports entre
idéologie et théories scientifiques. Ses conclusions théo-
logiques paraissent insuffisantes, mais les lecteurs qui ne
reculent pas devant une étude dans le champ de la phy-
sique théorique trouveront dans cet ouvrage des éléments
utiles pour la réflexion sur le rapport entre la théologie
(évangélique) et les sciences. Il mérite donc d'étre pris en
compte.

ZUSAMMENFASSUNG

In seinem Buch Finstein und die Religion legt Markus
Miihling, Professor fiir Systematische Theologie an der
Universitit in Heidelberg, eine Analyse verschiedener
ideologischer Einflisse auf das Denken Albert Einsteins
vor. Er tut dies mit bewundernswertem Einsatz und inter-
disziplindrem Sachverstand. Dabei présentiert und unter-
sucht Miiller Autoren aus dem Gebiet der Epistemologie,
die Einsteins Augenmerk hatten, wie Mach, Kant, Scho-
penhauer, Pearson, Hume und Spinoza. Ferner bietet er
einen Uberblick tber die Verbindung zwischen Ideologie
und wissenschaftlicher Theorie. Miihlings theologische
Schlussfolgerungen bleiben unzulanglich, doch Leser, die
nicht davor zurtickschrecken, das Feld der theoretischen
Physik naher in Augenschein zu nehmen, finden in diesem
Buch ein wertvolles Repertoire, das hilfreich sein mag fiir
die Diskussion zwischen (evangelikaler) Theologie und
Naturwissenschaften. Daher sollte das Werk nicht ignoriert
werden.

* * * *

Dass die Naturwissenschaft die Welt schrittweise vom
Wunderbaren zu befreien in der Lage ist und Uner-
klirliches in Erklirtes zu iiberfiihren vermag, scheint in
den technischen Erfolgen bestitigt zu sein, zu denen
sic befihigt hat. Aber neue Erkenntnisse der Kosmolo-
gic und Quantenmechanik, sowie auch die Geistesge-
schichte, fiihren in der Gegenwart zu der Erkenntnis,
dass diese Bewertung der Naturwissenschaft zu optimi-
stisch war. Vor diesem Hintergrund ist der Theologie
neu ein Dialog mit den Naturwissenschaften aufgetra-
gen. Gerade hierzu méchte Markus Miihling, Professor
fiir Systematische Theologie an der Universitit Heidel-
berg, mit dem vorliegenden Werk cinen Beitrag leisten,
indem er diesen Zusammenhang wissenschafts-philo-
sophischer Grundgehalte und naturwissenschaftlicher
Theoriebildung am Beispiel Albert Einsteins und seiner
Entwicklung bis 1919, kurz nach der Formulierung der
Allgemeinen Relativititstheorie, nachzeichnet.

Miihling richtet sich hauptsichlich an Theologen,
sicher aber auch an Naturwissenschaftler und interes-
sierte Laien, die eine Bereitschaft interdisziplindrer
Beschiftigung mitbringen miissen und sich im jeweils
fremden Fachgebict zumindest auf fortgeschrittenem
populirem Niveau vorgebildet haben. Dafiir entlohnt
das Werk mit einer umfangreichen Sammlung epistemo-
logischer Standpunkte und deren Vernetzung.

Nach ciner gelungen fokussierten Definition und
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Grundlegung zum Begriff der weltanschaulichen und
ontologischen Gehalte, einem kurzem Abriss der For-
schungsgeschichte und einer Rechtfertigung der The-
meneingrenzung, kommt Miihling im zweiten Kapitel
zu seinem Schwerpunkt. Hier geht er die moglichen
bzw. nachweislichen Autoren durch, die Einsteins Wirk-
lichkeitsverstindnis geprigt haben (33-261). Fiir jeden
dieser 14 bekannten Namen aus der Erkenntnistheorie
und Naturwissenschaft, wie z.B. Mach, Kant, Schopen-
hauer, Pearson, Hume und Spinoza, untersucht er die
mogliche Rezeption durch Einstein und den mutmass-
lichen Einfluss auf'sein Denken. Beides erschliesst er z.B.
aus der Lescliste der ,,Berner Akademie Olympia®, aus
Briefwechseln Einsteins und aus nachweisbaren Spuren
in seinen gedusserten Denkprozessen. Dabei legt Miih-
ling zahllose Zitate aus den entsprechenden Bereichen
vor, erarbeitet transparent seine Schlussfolgerungen und
bleibt stets im Dialog mit der bisherigen Forschung.
Entlang dieses Durchgangs legt er die Positionen des
jeweiligen Autors vor und bietet so wihrend der Lek-
tiire eine hochwertige Erkenntnistheorie, die sich aber
immer an der Bedeutung fiir Einsteins Sache orientiert
und die Fragen nach dem Wesen der Naturwissenschaft,
der Epistemologie, der Raumzeit, dem philosophischen
Problem der Naturgesetze und der Kausalitit stellt. Von
der Motivation und Faszination, die Einstein von diesen
Vordenkern aufnahm, verfolgt Miihling dabei schritt-
weise das sich verindernde Denken Einsteins, bis hin
zu seinen cigenen Beitrigen, und der Gestaltgewinnung
seiner ,kosmischen Religiositit®, bzw. seiner allgemei-
nen Haltung zur Religion und Theologie. Dieser gut
strukturierte Teil macht das Werk zusammen mit dem
sehr ausfiihrlichen Register zu einem Nachschlagewerk
und einer Fundgrube wissenschaftsphilosophischer
Standpunkte.

Nach einer Reflexion von Einsteins kritischer Hal-
tung zur Quantenmechanik aus dem Problem des
Determinismus heraus endet das Werk mit einer brei-
ten Auswertung, die Einsteins Wirklichkeitsverstindnis
beschreibt, die wesentlichen Einfliisse aus dem Haupt-
teil biindelt, sowie Einsteins Denken auch zu systema-
tisch-theologischen Topoi aus den Selbstzeugnissen
kristallisiert.

Miihling vollzieht die Aufgabe mit historisch-kri-
tischer Akribie und dem Mut, auch den als Standard
gehandelten Forschungsmeinungen zum Thema, seine
zum Teil abweichende aber gut begriindete Position
selbstsicher entgegen zu halten. Er bewegt sich stellen-
weise weit iiber die Grenzen seiner Profession hinaus in
das schwierige Terrain der theoretischen Physik, kann
dort aber stets durch hohen Sachverstand iiberzeugen
und liefert so ein in dieser Qualitit sicher selten wahrzu-
nechmendes Beispiel interdisziplindrer Arbeit. An keiner
Stelle instrumentalisiert Miihling seine Beobachtungen
fiir eine seichte Apologetik. Er bleibt deskriptiv und
dekonstruiert gar ein Bild Einsteins, dass oft fiir eine
solche Apologetik missbraucht wurde.

Auch wenn die Untersuchung sich ganz in Ein-
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steins Wahrnehmungs- und Priorititskreis bewegt, ist
Miihling doch sichtlich bemiiht, Potential fiir eine Ver-
allgemeinerung zu bieten, die sich besonders an die
Grundsitzlichkeit des Forschungsschwerpunkts Ein-
steins anschliessen kann. Im Verstindnis von Raumzeit
und Kausalitit werden Grundfragen nach Wirklichkeit,
ja religiose Motive virulent, wie Miihling u.a. im Kapi-
tel ,,Einstein und Hume* an der weltanschaulichen Ver-
ankerung des Kausalititsbegriffs zeigen kann, der die
Induktion als strenge wissenschaftliche Methode nicht
zuldsst und Einstein von einer religivsen Gebunden-
heit naturwissenschaftlichen Arbeitens reden lisst (149-
151).

Diese Sammlung zeigt iiberzeugend die Vernet-
zung von Weltanschauung und Naturwissenschaft und
vielleicht besonders die Bedingtheit des Zweiten vom
Ersten, was nicht zuletzt durch den nachweislich heuris-
tischen Wert unableitbarer, aber ,intuitiv zu erschlie-
fienden Rahmenbedingungen in Einsteins Werk belegt
wird (163). So wird in Miihlings Buch einmal mehr der
prototypische Naturwissenschaftler am Beispiel Ein-
steins greifbar, der um die ,,geistlose Empirie® weiss,
zu welcher die Naturwissenschaft ohne Religion ver-
kommt. Diese Ahnung des Geheimnisvollen, die emo-
tionale Motivation daraus und die intuitive Methode
haben wohl von je her die grossen Naturwissenschaft-
ler von den rein mechanisch arbeitenden Spezialisten
unterschieden.

Bei der kaum zu kritisierenden und sauberen Vorge-
hensweise Miihlings, hitte dem Werk der Versuch eines
konkreteren Briickenschlags zu einem dialogischen Pro-
zess und eine theologische Bewertung durch den Autor
gutgetan. Miihling belisst es bei einem etwas missgliick-
ten Versuch eines Vergleiches der Konstitutionsbedin-
gungen des Einsteinschen Wirklichkeitsverstindnisses
mit dem eines christlichen Wirklichkeitsverstindnisses
reformatorischer Tradition, der beide lediglich als tole-
ranzfihig markiert. Hier scheint der Verfasser seinem
deskriptiven Ansatz so verhaftet zu sein, dass er nicht
dazu kommt, den Schlussfolgerungen Einsteins und
dessen Ablehnung christlicher Theologie eine Alterna-
tive beizustellen. Zu einer derartigen konkreten Posi-
tionierung aus der angekiindigten Perspektive eines
Theologen (31), wire er aber durchaus berechtigt
gewesen, ohne den wissenschaftlich-neutralen Wert
seiner Arbeit zu gefihrden. Er riskiert damit, dass der
Leser die Motivation und den Anschluss an die nétige
Diskussion verpasst und vor dem iibergrossen Einstein
stehen bleibt.

Einer evangelikalen Theologie und ihrem Diskurs
mit der Naturwissenschaft wird das Werk aber iiberaus
niitzliche Impulse bieten, indem es auf hohem Niveau
vorfiithrt, wie komplex und keineswegs unreligits sich
das menschliche Erkennen gestaltet und wie sensibel
diesen Umstand die moderne Naturwissenschaft selbst
schon wahrgenommen hat. Ein aus evangelikaler Per-
spektive vielleicht besonders interessantes Beispiel dafiir,
liefert Miihling mit der Besprechung des Sandemania-
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ners Faraday und seiner indirekten Wirkung auf Einstein
(235-261). Gerade vor dem Hintergrund von Miihlings
Fazit der hohen Relevanz weltanschaulicher Gehalte,
darf eine evangelikale Theologie den unbedingt nétigen
Diskurs mit der Naturwissenschaft beginnen, bzw. fort-
setzen. Miuhlings Werk liefert dazu eine Grundlegung,
die man nicht ignorieren sollte, will man ein vergleich-
bares Niveau erreichen.

Michael Gerhardt
Gladenbach, Deutschland

Evangelism after Chyistendom: The Theology and
Practice of Christian Witness

Bryan Stone

Grand Rapids: Brazos, 2007, 335 pp, €23,00, pb,
ISBN 978-1-58743-194-4

SUMMARY

Stone has written a compelling book in which he offers a
theology of evangelism. He challenges the present prac-
tice of evangelism which has been corrupted by aggressive
tendencies within Christendom and effectiveness-based
trends within modernity. He proposes a practice of evan-
gelism entirely shaped by the story of God's peace. The
church is called to embody her message in the world and
that embodiment is evangelism itself. This embodiment
consists of a community shaped by virtuous practice.
Stone’s book is well written and poses serious questions for
many aspects of ecclesiological practice. The risk, however,
is that soteriology is reduced to ecclesiology, i.e. the church
has nothing to tell, only to show.

ZUSAMMENFASSUNG

Stone hat ein tiberzeugendes Buch geschrieben, in dem er
eine Theologie der Evangelisation darlegt. Er kritisiert die
gegenwadrtige Praxis von Evangelisation, die durch aggres-
sive Stromungen innerhalb der christlichen Welt und durch
effizienzorientierte Entwicklungen innerhalb der Welt der
Moderne verdorben worden ist. Stattdessen schlagt er
eine Praxis der Evangelisation vor, die ganz und gar von
der Geschichte von Gottes Frieden bestimmt wird. Die
Kirche ist dazu berufen, ihre Botschaft in der Welt zu ver-
korpern, und diese Verkérperung ist Evangelisation per se.
Diese Verkorperung besteht aus einer Gemeinschaft, die
durch einen gerechten Lebenswandel geprigt ist. Stones
Buch ist gut geschrieben und stellt ernsthafte Fragen an
viele Aspekte kirchlichen Lebens. Es besteht jedoch die
Gefahr, dass dabei die Soteriologie auf Ekklesiologie redu-
ziert wird, d.h. dass die Kirche nichts zu sagen, sondern nur
etwas zu zeigen hat.

RESUME

Voici un ouvrage incontournable qui batit une théologie
de I'évangélisation. Il met en question la pratique actuelle
qu'il juge corrompue par des tendances agressives au sein
de la chrétienté, ainsi que par des tendances a privilégier la

recherche de I'efficacité selon les méthodes de la moder-
nité. Il propose une pratique de I'évangélisation entiére-
ment gouvernée par |'histoire de la paix de Dieu. L'Eglise
a pour vocation d’incarner son message dans le monde
et cette maniere de vivre constitue elle-méme une forme
d’évangélisation. Cela consiste en une vie communautaire
marquée par une pratique vertueuse. Ce livre est bien écrit
et pose de sérieuses questions concernant de nombreux
aspects de la pratique ecclésiologique. On doit cependant
déplorer que la sotériologie y soit réduite a |'ecclésiologie,
comme si I'Eglise n"avait rien a proclamer, mais seulement
I'exemple d'un style de vie a montrer.

* * * *

Bryan Stone has written a challenging book which
intends to do nothing less than ‘reclaiming the E-word’:
he sets about finding new ways for Christian evangelism
after Christendom. This should not be done — as Stone
often observes — by merely focusing on what works,
regardless of proper theological reflection. Rather,
Stone wants to offer a theology of evangelism in order
to fill this gap.

The problem he sees comes about mainly through
the influence of two different stories which have shaped
the way the Church does evangelism. The most promi-
nent is the Church’s own history of Constantinianism,
when the Church began to feel too much at home in the
world and thus lost her capacity for a powerful witness
about the other world to which she belongs. The second
is the more recent story of modernity. Here the Church
risks accepting the imaginary realm of the neutral and
is forced back into the private realm. She thus loses
the capacity to speak and witness in the public sphere
and becomes muted. She can only play by the rules set
by the public sphere, where ‘universal’ values such as
effectiveness and usefulness prevail. These two stories
are ultimately stories of violence, and counter the story
of God, which is a story of peace. (In establishing this
point, Stone relies heavily on Yoder.)

Stone proposes evangelism as a virtuous practice.
Drawing on Maclntyre, he explains that a practice is
characterised by intrinsic values. It can excel not by
meeting external criteria but by excelling in the practice,
judged by its intrinsic values. This should also be true
for evangelism. The Church is a practice with intrinsic
values shaped by the story of God, not by the two other
stories. Stone expounds how God tells his story along
three lines: first through Israel, chosen as a nation of
priests; secondly, through Jesus who announced the
coming of the kingdom and embodied that peaceful
kingdom by dying on the cross as an example of utter
obedience to God; and thirdly through the work of the
apostles who embodied Jesus in the community of the
carly church.

The appropriate evangelistic strategy for the Church
is, according to Stone, that she herself be the strategy
and embodies her message. The practice of the Church
is her witness. She is called to embody the kingdom of
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peace amidst the violence of the world. Evangelising is
not about inviting people to adhere to a set of convic-
tions but an invitation to live in a new story with a whole
new telos, a new community of virtuous practice. This
implies that ecclesiology and soteriology are essentially
the same and that participation in the eschatological
community of the church is salvation.

Virtue is essential for the witness of the evangelising
community. Virtue has intrinsic value and as such it does
not aim at effectiveness. The Church is called to the
radical witness of martyrdom and obedient self-sacrifice.
Stone concludes with four essential virtues for our time:
presence, patience, courage and humility. Living these
virtues shapes a faithful witness to the story of God.

Stone’s account is compelling for several reasons. The
mere fact he offers a well-wrought theology of evange-
lism deserves praise. He sharply challenges the actual
practice of evangelism. Visibly aimed at the American
context, his analysis of effectiveness-based evangelism is
highly relevant for the European context. The way in
which the Church has accepted being pushed back into
the private sphere and has accepted and integrated the
utterly modernist values of effectiveness and usefulness
in her evangelistic practice poses a great threat. There is
much to learn from the Radical Orthodoxy-like bold-
ness Stone proposes. This is not only a challenge for our
missiology but for our entire ecclesiology. It is necessary
to be aware of the fact that Jesus’ life and the lives of his
followers are not only about being saved but also about
the embodiment of his realm on earth. Soteriology is
also ecclesiology and not merely a matter of the heart
of the individual.

This, however, is also an apparent weakness in
Stone’s book. By identifying soteriology with ecclesiol-
ogy he puts an almost unbearable pressure on the highly
imperfect practice of the Church. The force of evange-
lism lies also — and perhaps foremost — in the proclama-
tion of the Word. The weakness also becomes visible in
the way Stone depicts Jesus as the bringer of the king-
dom of peace, but not as the one who died for the sins
of the world. It is essential to say both: embodiment and
proclamation. The church’s message for the world does
concern forgiveness of sins. But this message can only be
proclaimed from the virtuous practice of an evangelising
community of saints. This is rightly the essential mes-
sage of Stone’s impressive work.

Marvinus de Jong
Kampen, Netherlands
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Jesus + Nothing = Everything
Tullian Tchividjian
Wheaton: Crossway, 2011; 224 pp., pb, $18.99, ISBN
978-1433507786

RESUME

Cet ouvrage captivant et d’orientation pastorale décrit
quelque chose du voyage spirituel de son auteur. Celui-ci
explique diverses difficultés qu'il a rencontrées et quelles
réponses il a trouvées dans |'Evangile méme. Par sa fran-
chise et sa vulnérabilité, il est désarmant et communique
avec efficacité. L'explication qu’il donne de |'Evangile, en
particulier son évaluation de I'état d’esprit moralisateur et
légaliste souvent rencontré au sein du monde évangélique,
est en grande partie clairvoyante. L'ouvrage manifeste
cependant de sérieuses déficiences quant a sa compré-
hension de la sanctification : elle revient en effet a une
conception passive, celle d'une « sanctification par la foi
seule ».

SUMMARY

This winsome and pastoral book describes something of
its author’s spiritual journey. It explains various difficulties
experienced by Tchividjian and the answers he found in
the gospel itself. In its openness and vulnerability, the book
is disarming and effective. Much of the book’s explanation
of the gospel — particularly its assessment of much moral-
istic and legalistic evangelicalism — is astute. However, it
shows serious deficiencies regarding its understanding of
sanctification, which comes across as a passive theology of
‘sanctification by faith alone’.

ZUSAMMENFASSUNG

Dieses gewinnende und pastorale Buch beschreibt in
Zugen die geistliche Reise des Autors. Es schildert unter-
schiedliche Schwierigkeiten, die Thividjian erlebt und die
Antworten, die er im Evangelium selbst gefunden hat. In
seiner Offenheit und Verletzlichkeit ist das Buch entwaff-
nend und wirkungsvoll. Ein grofSer Teil seiner Darlegung
des Evangeliums ist scharfsinnig, besonders was die Bewer-
tung von vielen moralisierenden und gesetzlichen Stro-
mungen im evangelikalen Bereich angeht. Jedoch weist die
Schrift ernsthafte Mingel auf in bezug auf ihr Verstandnis
von Heiligung, das als eine passive Theologie der ,Heili-
gung allein aus Glauben” vermittelt wird.

* * * *

This is a winsome and pastoral book that breathes the
air of one person’s spiritual journey and explores the
ways in which the answers he has found in the gospel
of grace apply to the whole people of God. Tchividjian’s
great burden is to set Christian believers free from the
perennial danger of legalism by a fresh appropriation of
the grace of God. While T have reservations about sev-
eral areas of this book, the open-hearted transparency
with which Tchividjian writes, and the concern to reap-
ply gospel truth to pastoral wounds with vulnerability
and honesty, are at once disarming, moving and helpful.
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Tchividjian models for the gospel minister what it means
to implement the pastoral strategy first articulated by
the apostle Paul in 2 Corinthians 1:4, as he shows us
how to ‘comfort those who are in any affliction with the
comfort with which we ourselves have been comforted
by God’.

Early in this volume Tchividjian explains that, amidst
his own severe trials, God led him to see that ‘the power
of the gospel is just as necessary and relevant after you
become a Christian as it is before’ (24). The book’s cen-
tral thesis is simply that the entirety of the Christian life
can and should be understood as an ever deeper and
daily appropriation of the justifying work of Christ by
faith alone. Thus Jesus (his person and his work) plus
nothing (no work or labour of our own at all) equals
everything (the full panoply of Christian gifts and
graces). This simple thesis is compelling and attractive,
and though I am compelled by my Reformed confes-
sional commitments to dissent from it at fundamental
points, it nevertheless has the virtue of being clear.

Tchividjian defines idolatry as ‘trying to build our
identity on something besides God. An idol is anything
that’s usurping the proper place of God in our lives’.
(40)

The greatest idol of all is legalism (45) which is
understood as occurring when ‘what we need to do, not
what Jesus has already done, becomes the end game’.
(46) Tchividjian exposes the various ways in which we
move from dependence upon God in Christ to depend-
ence on ourselves and our own meritorious efforts as
mechanisms for acceptance with God. He is ruthless in
exposing the legalism of our self-imposed and invented
rules, and the ways in which our innate legalism is
fuelled by moralistic preaching (50).

In this diagnosis of contemporary evangelical
preaching and of the human condition and its ten-
dency towards legalism, Tchividjian is strong. However,
when he turns to consider the implications of the fin-
ished work of Christ in justification and sanctification,
he begins to go astray. The manner in which he relates

these two doctrines to one another, in my view, leaves us
with an anaemic gospel.

He is right when he observes that the imperatives of
the Christian life must follow the indicatives and rest
upon them: ‘acceptance precedes obedience’ (97). But
how do our acceptance by God and our obedience of
God relate? Tchividjian’s answer is that according to
Philippians 2:12, “‘Work out your own salvation with fear
and trembling’, God works his works in us, which is the
work already accomplished by Christ. ‘Our hard work,
therefore, means coming to a greater understanding of
his work.” (96) But are we really to conclude that when
Paul said ‘work’ he meant ‘understand’ and ‘believe’?
Tchividjian comes close to implying that sanctification
does not involve trying hard, praying more, reading
God’s word and getting involved in the church in any
sense at all.

With the Westminster Catechism 154, I would argue
that sanctification is not by faith alone. Certainly it all a
work of grace, but in sanctification grace enables us to
act. We must not allow our fear of legalism to make us
allergic to the ‘third use of the law’ (e.g. Calvin Institutes
2.7.12-16). Although our obedience flows from Christ’s
work, Christ now calls us to live lives of discipline and
diligence in the pursuit of holiness.

Tchividjian does seek to nuance his treatment of
sanctification in chapter 10 with a reminder that we
must work and obey. Yet, when placed alongside the
consistent assertion of sanctification as little more than
understanding our justification better, this chapter was
too little too late. This book attempts to offer a correc-
tive to the legalistic versions of the ‘gospel’ that seem to
be perennially popular. It is strong in asserting the logi-
cal priority of justification and its theological foundation
in the active and passive obedience of Christ (143), yet
it seems to me to fall short of a fully Reformed and bibli-
cal doctrine of sanctification.

David Strain,
Columbus, Mississippi
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