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From the editor

1. Readers are advised that the website has been
renewed; see www.paternosterperiodicals.co.uk/
european-journal-of-thealogy. The website contains
a featured author and a blog.

2. Readers are also advised that E/T is available
electronically as well as in printed format; see above
for details.
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3. In the next issue we hope to publish papers of the
2014 conference of the Fellowship of European
Evangelical Theologians (FEET) on Christian Ethics in
Contemporary Europe.

God willing, the next FEET conference will be held in
Lutherstadt Wittenberg and/or Berlin on the theme
of the contemporary relevance of the Reformation.
The provisional dates are 26-30 August 2016.
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Editorial: Some Thoughts on the Recurring
Crises in the Contemporary World

Pievve Bervthoud

Christoph Stenschke’s thought-provoking edito-
rial on World War One in the previous issue of
this Journal brought to my mind further questions
with regards to the contemporary scene. In the
twentieth and early twenty-first centuries we have
witnessed major economic crises, two world wars
and the rise and fall of two murderous ideologies,
not to mention genocides as well as extensive per-
secution of Christians.

Analysts have offered different explanations to
account for such dramatic events: conflicts and
crises related to the monotheistic religions, to the
clash of civilizations, to racial and socio-economic
ideologies, to inadequate educational and political
systems... No doubt one can find some truth to
each one of these analyses, but they seem to come
short of the central issues at hand.

In fact, the contemporary crises are primarily
linked to the fundamental questions of our exist-
ence, both individual and community-wise. Two
contemporary authors have expressed this fact in
a recent interview related to the financial crisis:
‘Every great financial crisis is in a certain way, a
cultural, religious crisis, a crisis of civilization, of
faith. With this present crisis, it is a whole set of
values which has collapsed.’ This is what ‘happens
when money has become an end in itself, instead
of it being a means.” Excess (hubris for the Greeks)
is at the core of this crisis. One can see it in the
disorders pertaining to nature (the climate change
and biodiversity crises), in the development of
social injustices and in the division between virtual
and real economy.’

Albert Camus, the famous French novelist,
expressed similar thoughts when he said:

We human beings have been thrust into exist-
ence with neither knowledge of our origin nor
help for the future. We have questions about
our meaning and purpose that the universe
cannot answer. In a word our very existence is
absurd.

Camus goes on to say that the silence of the
universe ‘betokens the evils of war, of poverty,
and of the suffering of the innocent.” This leaves
him with only one alternative: ‘to commit sui-
cide, intellectual or physical suicide, or to embrace
Nihilism and go on surviving in a world without
meaning’.? He chose the latter. What is interesting,
though, is his continued search for meaning even
to the point of considering Christianity as a possi-
ble answer.? Such a plight shows profound insight,
for Camus understood that the answer we give to
the ultimate question of human existence has dra-
matic consequences on the way we act in the city!

In an article dealing with the twentieth-cen-
tury ‘European problem’;, George Weigel argues
rather convincingly that its roots ‘go back to the
nineteenth century, and to the drama of atheistic
humanism and the related triumph of seculariza-
tion in Western Europe’.* Weigel refers primarily
to Alexander Solzhenitsyn and Henri de Lubac.
The former saw in the Great War (1914-1918)
‘the beginning of a civilizational crisis, in Europe,
and perhaps especially in Western Europe, whose
effects are much with us today’. Solzhenitsyn relates
the origin of this crisis to ‘the failings of human
consciousness, deprived of its divine dimension’.
In other words, “the leaders of Europe lost aware-
ness of a Supreme Power above them’.® De Lubac
considers the mid-twentieth-century tyrannies as
‘expressions of an atheistic humanism that took
its cues from’ nineteenth-century philosophers
such as Comte, Feuerbach, Marx and Nietzsche.®
Thus, according to de Lubac, the horror of these
tyrannies resulted in the combination of ‘atheistic
humanism and modern technology’. But, beyond
the nineteenth century one should also consider
the impact of the rationalism and humanism of the
Enlightenment on the contemporary cultural cli-
mate!

In fact, this is what the French philosopher, Luc
Ferry, does in a recent monograph which relates
the debate he had with Cardinal Gianfranco

EIT24:1+ 3
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Ravasi. Though aware of the significant con-
tribution of Christianity to the development of
Western civilization, Ferry nevertheless argues
forcefully in favour of a purely horizontal perspec-
tive of the world and human existence. Since the
Enlightenment and especially Nietzsche in the
nineteenth century, the idea of a transcendent God
is irrelevant with regards to matters pertaining to
the city. Thus norms and civil values no longer
rooted within a theological setting are characteris-
tic of the ‘democratic space’ in our contemporary
world. Such is the heritage that the Enlightenment
and the French Revolution have passed on to us,
‘the end of political theology’.

This means that ‘the human being is the ulti-
mate lawgiver’ and that it constitutes the very
‘essence of secularism (laicité)’. This is true for
both law and ethics. Ferry goes on to argue that
‘the emergence of the major secular ethical sys-
tems as from the 18th Century onwards predicts
the end of an Ethics rooted in theology’ and he
concludes his thoughts as follows: ‘We believe we
can and are able to handle the question of public
life and to take the right decisions regarding it by
ourselves without receiving orders from above.”

The above examples remind us that, as we
are confronted with the contemporary crises, we
need to consider their roots. Without denying
the importance of dealing with their more appar-
ent political, economic, social and educational
aspects, it is crucial to take into consideration the
world and life views and historical events that have
brought about such drama and disaster within the
public space. We need to examine the philosophi-
cal origins of the tragedies we have witnessed in
our midst. As Christians we need to recover and
develop a theologically informed understanding
of history. Such an alternative to secular human-
ism implies a united field of knowledge and a high
view of the human being created in the image of
God. It is both credible and relevant as it offers
the full picture of the creature’s plight and of
God’s generous work of redemption and restora-
tion. It is no doubt revolutionary, but it carries the
hope of genuine renewal and reformation within
the human community. In fact Christianity, both
Catholicism and Protestantism, has a rich heritage
within this field, the best of which draws abun-
dantly from the Scriptures, both Old and New
Testaments.?

4 = EJT 24:1

Pierre Berthoud is Professor Emeritus of the
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Research Centre in Economic Ethics (University
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vital questions. A non-published English translation
is available.
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Demut als christliche Lebensweise. Eine Studie
zu den Paulusbriefen in ihrem hellenistischen
und biblischen Kontext

Jacob Thiessen

SUMMARY

The Pauline concept of ‘meekness’ or ‘humility’ devel-
oped at least in part through a deliberate interaction
with Greek philosophical ideas which were common
among believers in the Pauline churches; this conclusion
affects in particular the debate of ideas which existed
in the church in Corinth. Nevertheless, the sources of

RESUME

'auteur montre que la notion de douceur et d’humilité
chez Paul a été élaborée au moins en partie en réponse a
des idées philosophiques grecques qui étaient aussi com-
munes parmi les croyants dans les Eglises pauliniennes, et
qui exercaient notamment une influence sur les débats
d’idée au sein de |'Eglise de Corinthe. Néanmoins, c’est
évidemment dans I'’Ancien Testament et dans la vie et

ZUSAMMENFASSUNG

Das paulinische Konzept von ,Niedrigkeit beziehungs-
weise ,Demut” ist zumindest zum Teil in bewusster
Auseinandersetzung mit dem griechisch-philosophi-
schen Denken, das auch unter den Cldubigen in den
paulinischen Cemeinden verbreitet war, entstanden,
und zwar besonders in der Auseinandersetzung mit dem
Denken, das in- der Gemeinde von Korinth vorhanden

* * * *

1. Allgemeine Einfithrung

Fir Friedrich Nietzsche gehort die Demut zu den
Hgefihrlichen, verleumderischen Idealen®, die
aber ,,wie Gifte in gewissen Krankheitsfillen® als
Hhiitzliche Heilmittel“ wirkten. Dabei seien alle

Paul’s thinking in this respect are obviously to be found
in the Old Testament and in the life and teaching of Jesus
Christ, in which a servant heart and a person'’s attitude
towards God are crucial. In contrast to the Greek philo-
sophical mind, all humans are equal before God not only
with regard to their redemption from sin, but also with
regard to their being equipped for ministry, which hap-
pens without partiality.

* * * *

I'enseignement de Jésus que |'on discerne |'origine des
idées de 'apotre en la matiére. Pour lui, un esprit de
service et |attitude adoptée par rapport a Dieu sont
cruciaux. En contraste avec la pensée philosophique
grecque, Paul considére tous les humains égaux devant
Dieu, non seulement pour ce qui concerne leur rédemp-
tion du péché, mais aussi leurs aptitudes au ministére,
sans partialité.

war. Andererseits sind die Quellen des paulinischen
Denkens diesbeziiglich offenbar das Alte Testament
sowie das Leben und die Lehre Jesu Christi. Dabei ist
die Diensthaltung und die Haltung Gott gegeniiber
zentral. Vor Gott sind — im Unterschied zum griechisch-
philosophischen Denken — alle gleich, und nicht nur die
Erlosung von der Stinde, sondern auch die Befahigung
zum Dienst geschieht nicht im Ansehen der Person.

* * * *

diese Ideale gefihrlich, ,,weil sie das Tatsichliche
erniedrigen und brandmarken®, aber als , zeitwei-
lige Heilmittel* seien sie ,,unentbehrlich“.! Und
fiir Hitler war Demut ,,das grofite Ubel fiir das
deutsche Volk“; sie habe ihren Ursprung in der

EJT24:1 % 5
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»orientalischen Faulenzerei®“.? Nach Dihle war der
Gedanke der Demut ,,der gesamten [aufierbibli-
schen bzw. -jiidischen oder -christlichen] antiken
Ethik fremd“,’ was grundsiitzlich sicher zutrifft,
auch wenn es einzelne Auflerungen gibt, in denen
der Begriff Tamewos (,niedrig®) auch in gewis-
ser Hinsicht mit positiver Konnotation verwendet
wurde.* Um 200 n. Chr. sah sich das Christentum
auf Grund der Betonung der Demut als christliche
Tugend dem Gespétt der Leute ausgesetzt.’

Dagegen fillt nach Feldmeier auf, ,dass in
jungster Zeit jenes verdichtige Wort Demut im
offentlichen Diskurs plétzlich wieder deutlich hiu-
figer verwendet wird, und zwar dezidiert positiv«.¢
Verursacht wurde diese Wende besonders durch
die ,Finanzkrise“, die ihrerseits auf menschliche
Uberheblichkeit zuriickzufiihren ist. Trotzdem
hat man den Eindruck, dass Demut nicht unbe-
dingt zum Alltag der Gesellschaft gehort. Aber
auch bei denen, die an Jesus Christus glauben, ist
die ,,Herzensdemut® (vgl. Mt 11,28) nicht ein-
fach vorhanden.

Der positive Sinn von ,,Demut® geht auf den
biblisch-christlichen Gebrauch zuriick. Dabei spie-
len besonders die Paulusbriefe eine zentrale Rolle.
Sie heben sich in ihrem Verstindnis der »hiedrigen
Gesinnung® deutlich von antiken hellenistisch-
philosophischen Texten ab, mit deren Auswirkung
Paulus besonders in der Gemeinde von Korinth
konfrontiert wurde. Es geht dabei aber nicht
um eine Selbsterniedrigung zum Selbstzweck,
sondern um eine Diensthaltung, die der Apostel
von Jesus iibernommen hat. Voraussetzung dafiir
ist fiir Paulus das erneuerte Denken durch die
Hinwendung zu Jesus Christus, wie im Folgenden
dargelegt werden soll.

2. ,,Demut® in antiken Texten

Das griechische Nomen tomeivoppoouvn bcdeutct
wortlich etwa »niedrige Gesinnung* (aus Tamewods
und $ppnv bzw. ppovew). Dieses Nomen erscheint
im Neuen Testament siebenmal,” davon fiinfmal
in den Paulusbriefen und einmal im Mund des
Paulus (in Apg 20,19). Nur in 1. Petrus 5,5 wird
das Nomen somit nicht von Paulus verwendet. In
1. Petrus 3,8 erscheint zudem das Nomen Tomeivo-
Ppwv (,eine niedrige Gesinnung habend, demii-
tig*). Ansonsten erscheint im Neuen Testament
achtmal das Adjektiv Tameivos (,,medng, demii-
tig“®), 14-mal das Verb tameivow (,erniedrigen,
demiitigen”) und viermal das Nomen actionis
Tameivaots  (,,Erniedrigung, Demiitigung*).'?

6 * EJT 24:1

In dem friihchristlichen 1. Clemensbrief (ca. 96
n. Chr. oder frither) erscheint der Begriff Tameivo-
$ppoouvn sechsmal (21,8; 30.8; 31,4; 44, 3:.56.1;
58,2). In 1. Clemens 44,3 ist von dcn Autschern
die Rede, welche ,,der Herde des Christus tadellos
mit Demut ... gedient haben®.

Daszusammengesetzte Nomen To e ivodpoauvn
ist vor Paulus nicht bezeugt und erscheint in aufler-
biblischen antiken Texten kaum.'' Das Nomen
Tamewodpwy erscheint hingegen in der LXX in
Proverbia 29,23, und das Verb tameivodppovéw
(,,nicdrigc Gesinnung haben, demiitig sein®)
erscheint in der LXX einmal in Psalm 131,2. In
der LXX erscheint vor allem das einfache Verb
Ta n'slvooo hiufig (167-mal), wihrend das Ad]eknv
Tamelvos 66-mal und das Nomen actiones Tomei-
vwots 42-mal gebraucht wird. Das zusammen-
gesetzte Verb Tameoppovéw erscheint auch in
Sibyl. 8,480." Flavius Josephus (ca. 37-100 n.
Chr.) verwendet das Nomen Tameivoppoouvn
cinmal in seinem ,,Judischen Krieg“,"* wonach
Galba nach seciner Einsetzung als Kaiser von
den Soldaten in Rom beschuldigt worden sei,
und zwar ,auf Grund von Vcrzagth(zlt/med
riger Gesinnung® (¢m  Toamelwodpoouvys ).!s
Bei Josephus erscheint zudem das Adjektiv
TOTEWOS 29- mal,'® das einfache Verb Tomswoco
17-mal,'” das Nomcn abstractum TamEVOTNS
(»Niedrigkeit“) siecbenmal,'® das Nomen actionis
TATEIVWOLS (,,Ermcdngung“) viermal' und das
Adverb Tamelves einmal 20 Philo von Alexandria
verwendet das Adjektiv Tamewos 38-mal,?! das
cinfache Verb Tanslvoco neunmal,? das Nomen
abstractum Tanswo‘rns dreimal, % das Nomen
actionis TOTEIVCIOIS neunmal, 24 das Adverb
ToTmelvas einmal® und zudem das zusammenge-
setzte Adjektiv uymhotameos (,hoch-niedrig®)
einmal - parallel zum zusammengesetzten Ad]cktlv
Heyohopikpov  (,grof-klein®).2 In  weiteren
jiidisch-hellenistischen Texten fillt vor allem auf,
dass besonders das Nomen actionis Tomeiveaots
verwendet wird.?” Dabei ist unter anderen von
der ,Erniedrigung des Herzens“* oder von der
»Erniedrigung der Seele“? die Rede.

Plutarch (ca. 45-120 n. Chr.) verwendet zwei-
mal das Nomen Ttamewvodpwv (,cine niedrige
Gesinnung habend“), wobei eine solche Person
mit einer furchtsamen Person identifiziert wird.*
Epiktet (ca. 50-138 n. Chr.) verwendet das
Nomen TaTrslvocbpoouvn (,,mcdrige Gcsmnung“)
einmal,¥ und zwar in einem Kontext, in wel-
chem relativ hiufig das Adjektiv - Tomevos
erscheint.® Epiktet betont dabei, dass es da,
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wo eine Person sich nicht durch die Dinge, die
sie nicht in ihrer Hand hat, binden lidsst, keinen
Platz fiir Schmeichelei und niedrige Gcsmnung
(tamewoppoouvn) gebe. Zudem verwendet er
cinmal das Verb Tameivodpovew (,.eine niedrige
Gesinnung haben*), und zwar ebenfalls in direkter
Verbindung mit dem Adjektiv Tameivos .3 Es fillt
insgesamt auf, dass in griechisch-philosophischen

Texten kaum das entsprechende Verb oder Nomen'

(actionis) verwendet w1rd sondern hauptsichlich
das Adjektiv Tam-:luog und manchmal auch das
Adverb Tameiveds. Damit wird sichtbar, dass es vor
allem um die Beschreibung eines Zustands geht,
der grundsitzlich negativ betrachtet wird.®* Die
(Selbst-)Erniedrigung spiclt dabei im Gegensatz
zu biblischen (und gewissen jiidischen Texten)
kaum eine Rolle.

Im griechischen Handwérterbuch von Pape
heiflit es zu dem Begriff Tamsivodpoouvn ledig-
lich, dass damit ,,das Wesen u. Betragen eines
Tamewoppwv [d. h. eines ,Demiitigen’]“ gemeint
sei,®® und dieses (substantivierte) Adjektiv wird
mit ,,niedrig gesinnt, niedergeschlagenen Sinnes,
kleinmiithig® umschrieben.*® Walter Grundmann
beschreibt den Gebrauch des Begriffs TameIVos in
der Antike u. a. mit folgenden Worten:

Vom seelischen oder moralischen Stand eines
Menschen heiflt Tamewos niedrig, von knech-
tischer Avt wu[nd] Gesinnung, oft verbunden
mit anderen Begriffen, die Tameivos in abwer-
tendem Sinne festlegen. Fiir die altgriechische
Adelskultur wird der Wert eines Menschen
durch seine Abstammung bestimmt. Edle
Gesinnung u[nd] Tugend sind erblich u[nd]

nicht erwerbbar ...%

Der Begriff Tameivos bezieht sich auf die geringe
Bedeutung oder den geringen Einfluss des Staates
oder eines Menschen.®® Die ,Demut® ist die
Gesinnung eines Sklaven ,der Natur gemafi“.®
Dieser Aspekt wird im Folgenden anhand von
antiken Quellen weiter ausgefiihrt.*

3. ,Niedrigkeit“ in griechisch-
philosophischen Texten

Nach dem antiken Historiker Homer nimmt Zeus
dem Menschen die Hilfte der Wiirde, wenn er
ihn ,die Tage der Sklaverei“ sehen lisst.* Plato
lasst Sokrates sagen, dass die Menschen entweder
durch die Erkenntnis der Wahrheit in die Freiheit
gelangten oder sonst ,,gedemiitigt bezichungs-
weise erniedrigt wiirden (ToameiveabévTes), wobei

man sie wie Seckranke treten und mit ihnen
machen wiirde, wie man wolle /beschlieffe.** Die
»Niedrigen/Demiitigen“ (Tameivol) werden mit
den ,,Unfreien“ (aveheuTtepor ) identifiziert.* Auch
die Selbsterniedrigung wird nicht als Tugend auf-
gefasst.** Gemifd Aristoteles sind

wir denen [gegeniiber], die sich uns gegeniiber
demiitigen (Tolc Tomevoupsvols) und nicht
widersprechen, [sanftmiitig], denn dadurch
scheinen sie zu bekennen, schwicher zu sein.
Schwichere aber fiirchten sich, und niemand,
der sich fiirchtet, verachtet [den anderen]. Dass
aber denen gcgcnuber die sich demiitigen
(TTpOs Tous Tamevoupevous ), der Zorn nach-
lisst, dass beweisen sogar dic Hunde, da sie sit-
zende Menschen nicht beiflen.*

Aber auch diejenigen, die Bitten und
Entschuldigungen vorbringen, beweisen eine gro-
ere Demut.*® Aristoteles teilt alle Titigkeiten in
die der Freien und der Unfreien auf, da gewisse
Arbeiten fiir die Ausiibung der Tugend untiich-
tig machten und dem Denken (Gldvom) die
Mufle raubten und es crmedngtm (Tolouat ...
tamewny).¥ Das Ideal ist fiir Aristoteles der
Mittelstand zwischen reich und arm, da dieser am
ehesten geneigt sei, ,,der Vernunft zu gehorchen*
(T Aoy me1Bapxeiv).® Dabei werden die Armen
als diejenigen beschrieben, die ,ein Ubermafl an
Mangel dieser Dinge® haben und ,,schr unter-
wiirfig/demiitig® (Tameivol Alav) sind, so dass
sie nicht zu regieren verstchen, sondern sich als
Sklaven beherrschen lassen.?” Diese ,,Demut®
bezichungsweise Untertinigkeit den Herrschern
(= Reichen) gegeniiber bezeichnet Aristoteles als
»wWerk der Schmeichelei®.*® Anderswo identifiziert
er den ,,Niedrigen/Demiitigen® mit dem ,,Laien*
(181N ). 5

Nach Xenophon (ca. 430-354 v. Chr.) wird das
Leben fiir die Guten ehrenvoll und frei zubereitet,
wihrend ,,das Zeitalter* den Schlechten als ernied-
rigend (ToaTmevos ), schmerzhaft und nicht lebens-
wiirdig auferlegt wird.®> Und Demosthenes (4. Jh.
v. Chr.) meint, dass es nicht moglich sei, ,,geringe
und bose Dinge zu tun® und dabei eine ,,grofle /
hohe und jugendliche/kraftvolle Gcsmnung
(MEyo KO VEQVIKOV Gpovnua) zu empfangen®, wie
auch niemand, der ,erleuchtete und gute Dmgc

e, ,gering und niedrig,/demiitig denke“ (pikpov
KO TOTTELVOV PPOVELY).53

Nach Cicero (106-43 v. Chr.) ist der ,,Weise*
allein ein freier Mann, wihrend die Schlechten fiir
ihn ,,Sklavengemiiter® sind.** Wirkliche Sklaverei
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besteht nach ihm nimlich darin, dass man einer
kraftlosen und kleinmiitigen Psyche, die keinen
freien Willen hat, nachgibt, sodass niemand
bestreiten kénne, ,dass alle Leichtfertigen, alle
Leidenschaftlichen, kurz alle Schlechten Sklaven
sind“.®® Grundlage dieser Ansicht iiber die
»~Demut® ist die Vergottlichung der Vernunft.
Cicero bezeichnet die Vernunft als ,Licht des
Lebens“,* und nach Seneca (bis 65 n. Chr.) ist
die Vernunft dem Menschen eigentiimlich, und
wenn sie vollkommen ausgebildet sei, fiihre das
zur Tugend, welche mit dem Guten identifiziert
wird.>”

Epiktet (ca. 50-138 n. Chr)
die Gottesverwandtschaft des Menschen als
Gegenbegriff zur ,,Demut® bezichungsweise
Niedrigkeit des Menschen.”® Gemiff Epiktet ist
derjenige frei, ,,wer lebt, wie er beschlieft“, und
wer weder gezwungen (avoykooat) noch gehin-
dert noch durch Gewalt (von einer Sache) abgehal-
ten werden kann.* Epiktet stellt dabei die Frage,
ob jemand ,,ziigellos, iiber das Schicksal klagend
medng/dcmuug (akohaaoTos, peppipolpos,
Ton'rswog) leben mochte.®® Die Antwort heifit:
»Niemand!“® Und wenn jemand etwas so
Grofles, Wertvolles und Edles wie die Freiheit
erlangt habe, diirfe er nicht ,niedrig/demii-
tig“ sein.®> , Niedrig/demiitig® (Tameivos) ist
also das Gegenteil von ,edel“ (yevvaios) usw.®?
Die Begierde nach Herrschaft und Reichtum
tiihrt nach Epiktet dazu, dass Menschen ,nied-
rig/demiitig® und ,den anderen unterordnet®
werden.®* | Niedrig/demiitig® und ein Sklave soll
nach Epiktet die Person sein, die der ,,gottlichen
Verwaltung® nicht gehorcht.®®

Der ,,Demiitige* bezichungsweise ,,Niedrige*
(Tamewos) wird also mit dem Sklaven identifi-
ziert.”® Dabei verwendet Epiktet den Ausdruck
Tansluo(bpocsuvng ToTOS (,[Platz] fiir eine nied-
rige Gesinnung/Demut®) parallel zum Ausdruck
kohakelos Tomos (,Platz fiir Schmeichelei«).%”
Epiktet betont, dass niemand, der den Lehrsatz fiir
richtig halte, dass ,,wir alle von Gott geworden sind“
und dass ,,Gott Vater der Menschen und der Gétter
ist“, in Bezug auf sich selbst unedel oder niedrig
dcnkcn konne (ot ou'ésu QyEVVES OUSE 'ramr.wou
gvbupnTroeTon  mepi gouTol).® Die drytvvela
(,unedle Herkunft; niedrige Gesinnung®) wird
sogar mit der Gottlosigkeit identifiziert, da Gott
nicht nur die Krifte gegeben habe, sich allem
gegeniiber, was einem begegne, nicht zu erniedri-
gen, sondern auch, um ihnen gegeniiber ungehin-
dert und ohne Zwang zu bleiben.®

verwendet
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Voraussetzung des Denkens von Epiktet ist, dass
das Wesen Gottes ,,Vcrstand“ (vous ) und ,,rcchte
Vernunft“ (Aoyos opB0s ) ist, sodass derjenige, der
danach trachtet, dem Wesen Gottes am nichsten
kommt.”” Gott hat nach Epiktet die Welt als Ganze
geschaffen, damit sie frei von jeder Behinderung
und in sich selbst Zweck sei.”! Nur der Mensch
als verniinftiges Wesen habe die Fihigkeit, zur
Erkenntnis aller dieser Dinge zu gelangen. Da er
»von Natur aus edel und von grofler Scclt:/psy
chischer Kraft/Gesmnung und frei ist* (¢UO’E]
yewvaliov kol peyaAoguxov’ kai E)\EUTepov YEVO-
uevov), sehe er, dass er iiber einen Teil dieser
Dinge um ihn herum unbehindert verfiige.”® Dazu
gehort nach Epiktet vor allem das, was dem sitt-
lichen Leben des Menschen dient. ,,Wenn er daher
in diesen Dingen, iiber die er ungehindert und
frei verfiigen kann, allein Gutes und Niitzliches
sicht, so wird er frei, froh, gliicklich, schadlos,
von grofier Besonnenheit (peyohodpov),”* got-
testiirchtig sein ...“”> Wer dagegen sein Heil in
den dufieren Dingen, die ihm nicht ungehindert
zur Verfiigung stehen, suche, werde notwen-
dig behindert und Sklavc der Menschcn werden,
werde ,,gottlos“ (aoePés ), und weil er immer ik
mehr Besitztiimer bedacht sei, werde er ,not-
wendig auch niedrig und von gcrmger/ gememcr
Gesinnung* sein (avoykn 8 kal Tamelvov gival
KOl MIKPOTTPETES ).”® Damit ist die peyohodpooivn

(»grofle  Gesinnung/Besonnenheit)  etwas,
dass auf jeden Fall anzustreben ist, wihrend
dic Tamewoppoouvn (,niedrige Gesinnung/

Besonnenheit“) verwerflich ist.

Dio Chrysostomus (ca. 50-110 n. Chr.) z. B.
verwendet unter anderen die Begriftfe é(yswr']g
(»unedel“),” davlos (,untauglich, faul, bose«),”®
cxc(')svng (,,kraftlos*),” o&vsu)\EUTEpog (;,unfrei*),
8oudos (,,Sklave“)s! und &tipos (,,unchrenhaft®)
parallel und damit gewissermafien synonym zum
Begriff Toamewos.®2 Ein »Niedriger/Demiitiger
und Niedergeschlagener ist das Gegenteil von
einem ,,Gliickseligen und Vergniigten“.®® Der
,»Niedrige /Demiitige* wird mit ,den Vielen und
[dem] Laien (181catns)“ identifiziert.

Umgekehrt ist der peyohodpoov avnp (,,grof
denkender/sechr  besonnener Mann“) iden-
tisch mit dem edlen Mann (yevvaios avnp),®
dem Tapfcrcn (owdpeios),* dem starken Mann
(loxupos avnp),’” dem, der Uberfluss (SonAris)
hat,*® dem Milden (EmElKng) % dem Brauchbaren /
Frcundhchen (xpnoTos),” dem Sanftmiitigen
(npuug) °! dem Einfiltigen (amwAos ),?? dem Freien
(EAeuTePOS ),?* dem Ehrgeizigen (p1AoTipos )%
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sowie dem  Ungetriibten (&humos) und
Menschenfreundlichen  ($p1AavBpeomos),”® aber
das Gegenteil von cinem Unverstindigen und
Ungelehrten (&véntos koi apobns).®® Gemifl
Chrystostomus liegt das gute oder bose Schicksal
(8aipcov) nicht auBerhalb vom Menschen, son-
dern ist dem Verstand eines jeden Euuclnen
cigen.”” Und zwar gehort das gute Schicksal dem
Besonnenen (¢povipos) und dem Guten, das
bose Schicksal dem Bésen und ebenso die Prelheit
dem Freien, der Sklavenzustand dem Sklaven, der
konigliche Zustand dem Koniglichen und demje-
nigen von grofler Besonnenheit (ueyohodpeov),
das niedrige/demiitige (toamewov) Schicksal
aber dem Nledrlgcn (tamevos) und Unedlen
(&yevurs) o

Der hellenistische Jude Philo von Alexandria
(bis ca. 50 n. Chr.) beginnt seine Abhandlung,
die an einen gewissen Theodotus gerichtet ist,”
mit folgcndcn Worten: ,Der frithere Bericht (o
HEV TpoTepos Aoyos) war von uns [geschrie-
ben worden], o Theodotus, um [darzulegen,
dass] jeder Schlimmc/Faule/ Bose /Untaugliche
(pauov) ein Sklave ist ...“!°° Dagegen soll in der
folgenden Abhandlung dargelegt werden, dass
jeder »Weise* (bzw. _»Vornchme, Tugendhafte“)
frei sei (0TI mas O aoTelos £hevbepos ).l Philo
betont weiter, dass der Mensch, der sich auf Grund
einer niedrigen und sklavcnhaftcn Gesinnung (atmo
Tamevol Kol 60u7\o1‘rps1‘rous dpovnucTos) ent-
gegen sciner cigenen Meinung mit niedrigen
und sklavenhaften Dingen befasse (Tameols Kol
Sou)\onpsnscl TOPS  YVCIUNV syxslpmu) wirk-
lich ein Sklave sei.'®> Wer alles ,richtig® (opfcs)
mache, habe die Vollmacht/das Verfiigungsrecht,
in jeder Hinsicht so zu handeln und zu leben, wie
er beschliefle, und wer diese Vollmacht/dieses
Verfiigungsrecht habe, sei frei. Da der ,,Weise*
in jeder Hinsicht besonnen handele, sei er allein
frei.!®® Wer zu etwas gezwungen werde, der han-
dele unfreiwillig und sei deshalb ein Sklave, wiih-
rend der ,,Weise“ weder gezwungen werde noch
unfreiwillig handele.'**

Philo zitiert Euripides,'® nach dem Herakles
gesagt haben soll, dass der Edle (euyevns)'% selbst
dann, wenn er (in die Sklaverei) verkauft werde,
nicht ein Diener (fepammeov) zu sein scheine.!?” Als
Hermes gefragt worden sei, ob Herakles ,,untaug-
lich/bose” (pavlos) sei, habe er geantwortet:
»Keineswegs untauglich sondern im Gegenteil:
In der Erscheinung ist er chrwiirdig, nicht nied-
rig/unterwiirfig (Ospvos KoU TOMEWOS) ... wie
Sklaven ....“!%® Ob jemand in der Sklaverei ist,

will Philo nicht von der Abstammung abhin-
gig machen, sondern von der ,Natur der
Seele“. Wenn die Seele nimlich Unwissen durch
Besonnenheit (bpovroet), Unmiifligkeit durch
Selbstbeherrschung (owdpoouvr), Feigheit durch
Mut und Habgier durch Gerechtigkeit bezwun-
gen habe, habe sie den Zustand der Freiheit
erreicht.'” Andererseits sind die Menschen es
nach Philo gewohnt (zu behaupten), dass ,aus
Reichen plotzlich Arme geboren werden, oder
aus Herrlichen und Groflen Unehrenhafte und
Niedrige, oder aus Herrschern Laien (181coTar),
oder aus Freien Sklaven®, indem sie behaupteten,
dass das Gottliche sich nicht um die menschlichen
Angelegenheiten kiimmere.''° Kurz darauf betont
Philo, dacs keiner der ,,Untaug!lchen /Bosen“ reich
sei (Tav pouhcwv Thouoios oudeis) und dass alle
Torichten Arme seien.'!! Und wihrend der Begriff
Tamelvos KTA. als Kompositum in Verbindung mit
dem Begriff dppovéw kTA. bei Philo nicht erscheint,
erscheint das Nomen peyoalodpooivn (,,grofie
Gesinnung,/Besonnenheit*) bezichungsweise das
entsprechende Adjektiv peyoahodpav (,,von groﬂcr
Gesinnung/Besonnenheit“) unter anderen im
Tugendkatalog,''? wobei im Gegensatz zu diesem
Adjektiv in Virt. 182 im folgenden Lasterkatalog
das Adjektiv oAryodpwv (,von wenig/geringer
Besonnenheit“) erscheint. In den Paulusbriefen
erscheint  hingegen in dhnlichen (kiirzeren)
Tugendkatalogen das Nomen Tameivodpoouvn
(,,hiedrige Gcsmnung, Demut*)."? Nach Philo ist
die Feigheit (651}\10() medng (Tameivov), wihrend
die Tapferkeit (cxvﬁpsla) ein Kriegsfeind von der
Erniedrigung (Tametveaoets ) und Feigheit ist.!!*
Insgesamt zeigen diese Texte somit eine ein-
heitliche Einstellung den ,Niedrigen“ gegen-
tiber. Sie sind in ihrem Handeln unfrei und damit
»oklaven®, aber auch ihr Denken ist nicht auf
der Stufe der , Freien“. Da das Denken mit dem
Gottlichen identifiziert wird, ist der ,Niedrige®
dem Gottlichen nicht so nahe wie der ,,denkende
Mensch®, das heisst besonders der Philosoph.

4. ,Demut“ im Alten Testament und in
der Verkiindigung Jesu

In der Bibel hat die Demut einen ganz anderen
Stellenwert. Sie ist das Gegenteil von Hochmut.!'
Nach Proverbia 29,23 erniedrigt der Hochmut
einen Menschen, aber der Demiitige (LXX: Tous
Tanslvod)povag) erlangt Ehre. Es ist Gortt, der
die Hochmiitigen erniedrigt und die Dcmungen
beziehungsweise ,,Niedrigen* erhoht (vgl. z.B. Ps
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10,18;18,28; 34,19; 82,3; 138.,6; Jes 2,11; 11,4).
Demut ist aber nicht ein Wert an sich — das kommt
damit auch zum Ausdruck —, sondern ist vielmehr
cine Haltung Gott gegeniiber. Der Demiitige ver-
traut auf Gott, und Gott ist seine Rettung und sein
Schutz (vgl. z.B. Sach 2,3.13; Jes 25.,4; 49,13;
66.2; Jer 22.16).

Die neutestamentlichen Evangelien, in denen
der griechische Begriff nur bei Matthius (Mt
11,29; 18.4; 23,12) und Lukas (Lk 1,48.52; 3,5;
14,11; 18,14) vorkommt, kntipfen an diese alttes-
tamentliche Sicht an (z.B. Lk 1,52; 3,5; auch Apg
8,33). Es gilt das Prinzip, dass derjenige, der sich
selbst erniedrigt, erhoht werden wird (Mt 23,12;
Lk 14,11;18,14). Nach Matthius 18,4 sagt Jesus,
dass jeder, der ,sich selbst erniedrigt wie dieses
Kind, dieser ist der Grofite im Reich der Himmel“.

Andererseits soll der , Grofite® ein Diener sein
(Mt 23,11; 20,26; Mk 10,43; 1Lk 22,27). Anders
ist es mit den ,Herrschern der Nationen®, die
nach der Aussage Jesu in Matthius 20,25 gewalt-
sam herrschen. Jesus sagt dagegen zu seinen
Jiingern, dass derjenige, der ,,unter euch grof} sein
will, euer Diener (Siokovos) sein wird“, und wer
Lunter euch der Erste sein will, wird euer Sklave
(Souhos) sein®, mit der Begriindung, dass auch
»der Sohn des Menschen* nicht gekommen sei,
»bedient zu werden, sondern zu dienen“ (Mt
20,26-28; Mk 10,43-45). Nach Matthius 11,25
preist Jesus sogar den himmlischen Vater dafiir,
dass er das, was er den ,,Weisen und Einsichtigen®
verborgen hat, den Unmiindigen offenbart hat.
Der Mensch ist demnach in seiner (geistlichen)
Erkenntnis ganz auf Gott angewiesen.

Die Jiinger sollen von Jesus lernen, da er
wsanftmiitig und von Herzen demiitig“!'¢ ist (Mt
11,29). Es geht also nicht um eine Scheindemut,
die nach auflen hin beeindrucken will. Jesus lehnt
vielmehr jede ,,Scheinheiligkeit, die entweder auf
sich selbst vertraut oder andere Menschen beein-
drucken will, ab (Mt 6,1-4; 23,27-32; Lk 18,9-
14). Demgegentiber preist er die ,,Armen in Bezug
auf den Geist“ selig, wobei die ,,Armen* sicher mit
den ,,Demiitigen® identifiziert werden koénnen
(zB. Ps 34,19 bzw. PsLXX 33,19 [Tois OUVTET-
pluusvmg TV kopdiav Kal TOUS TOMEIVOUS TG
mveupott]; Jes 61,1.3 [,,die gebrochenes Herzens
sind anstelle eines zerschlagenen Geistes®;
LXX Tous oustTpluuevoug s kapdias .. onm
TveupoTos akndias |). Dafiir spricht nicht nur der
alttestamentliche Hintergrund der Seligpreisungen
(z.B. Ps 37,11; Jes 61,1-3), sondern auch z.B.
»HParallelen® in den Qumran-Texten, in denen von
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den ,,Geringen/Demiitigen des Geistes“''” oder
den ,,Geschlagenen des Geistes“!'® die Rede ist.!"?

5. Die Demut bei Paulus als
Diensthaltung

Die Haltung Jesu hat das Leben und die Lehre des
Apostels Paulus offensichtlich wesentlich geprigt
(z.B. Phil 2,5-8)."2° Sein Verstindnis von Demut
geht nicht auf die griechische (philosophische)
Ethik zuriick, sondern auf Jesus und das Alte
Testament.'?! Auch wenn das Nomen ,,Demut*
(tamewodpoouvn) und verwandte Worter nur
relativ selten in den Paulusbriefen erscheinen —
und dabei durchaus zweideutig verwendet werden
-, so zeigt doch z. B. Philipper 2,3 im Kontext,
wie entscheidend die demiitige Diensthaltung
(nicht die Selbstdemiitigung!) fiir Paulus war und
wie stark er dabei durch das Vorbild Jesu geprigt
war.

Fiir Paulus scheint die Aussage Jesu in Matthius
20,26-28 (= Mk 10,43-45) sowohl in Bezug auf
seinen eigenen Dienst als auch in Bezug auf die
(offentlichen) Verkiindiger des Evangeliums sowie
auf die Gemeindeleitung zentral gewesen zu sein.
So wird in den Paulusbriefen die Bezeichnung
als Siakovos (,Diener; Diakon“) wiederholt fiir
Paulus selbst (1. Kor 3,5-6; 2. Kor 3,6; Eph 3,7;
Kol 1,23) und fiir seine Mitarbeiter (Eph 6,21;
Kol 1,7; 1. Tim 4,6) verwendet, wie Paulus ande-
rerseits Christus als ,,Diener der Beschneidung®
beschreibt (Rom 15,8). Christus hat die Apostel
zu ,Dienern des neuen Bundes® fihig gemacht
(2. Kor 3,6), und sie empfehlen sich ,,in allem als
Gottes Diener® (2. Kor 6,4). Epaphras wird als
Htreuer Diener des Christus fiir euch® bezeich-
net (Kol 1,7), und Timotheus wird ein ,,Diener
Christi Jesu“ sein, wenn er den Geschwistern
ndiese Dinge* lehrt (1. Tim 4,6).

Andererseits bezeichnet Paulus sich selbst
als ,Knecht Christi Jesu* (Rém 1,1; Phil 1,1;
vgl. auch Gal 1,10) beziechungsweise als ,,Sklave
Gottes“ (Tit 1,1). Obwohl Paulus nach Galater
1,10 nicht ,,Christi Sklave* wire, wenn er noch
Menschen zu gefallen suchen wiirde, hat er nach
1. Korinther 9,19 sich selbst ,allen zum Sklaven
gemacht®, damit er ,,die meisten [d. h. moglichst
viele|] gewinne“. Ebenso betont der Apostel in
2. Korinther 4,5, dass er mit seinen Mitarbeitern
(bzw. mit den tGbrigen Aposteln) ,,nicht sich selbst,
sondern Jesus Christus als Herrn® verkiindigt,
LHuns selbst aber als eure Sklaven/Knechte durch
Jesus“.!22 Dabei kommt es ihm auf die Gesinnung
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an, die ,,auch in Christus Jesus [war], der, obwohl
er in der Gestalt Gottes war ..., sich selbst entiu-
Berte, indem er die Gestalt eines Sklaven annahm*“
(Bhil 2.5-7%)2%

In Bezug auf das ,ethische“ Verhalten der
Glaubigen spielt fiir Paulus also das Vorbild
Jesu Christi — und zwar besonders in seiner
Erniedrigung — eine wichtige Rolle (z.B. 2. Kor
8.9 Pl 92 =10l sevell B+ Kent il SEphih s
1. Thess 1,6). Dazu gehoren speziell auch die
Demut und die Diensthaltung, und zwar gerade
auch in verantwortungsvollen Positionen.!'?*
Dabei soll einer den anderen héher achten als
sich selbst (Rom 12,3.16; 15,5.7; 2. Kor 12.6;
Phil 2,3; vgl. Rom 11,20). Paulus betont diese
Haltung in Romer 15,1-13 auch im Umgang mit
den ,,Schwachen“. Die Christen sollen ,,sich nicht
selbst gefallen®, sondern ,dem Nichsten zum
Guten, zur Erbauung®, wie auch ,,der Christus
nicht sich selbst gefiel“ (Rom 15,1-3). Und das
heifit nach Romer 15,7, dass sie einander anneh-
men, ,wie Christus euch angenommen hat zur
Verherrlichung Gottes“. Wie Gott dem Siinder
gegentiber langmiitig ist (Rom 2,4; 9.22; 1. Tim
1,16), so sollen Christen allen Menschen gegen-
tiber langmiitig sein (1. Thess 5,14).

6. Paulus und das Denken in Korinth

Esfilltauf, dass Paulus den Begriff tame! VoS (,,nied-
rig, demiitig“) kTA. in den neutestamentlichen
Briefen chronologisch gesechen zum ersten Mal
im 2. Korintherbrief (m.E. 56 n. Chr.) verwendet
(2. Kor 7,6; 10,1; 11,7; 12,21). Das nichste Mal
erscheint das Adjektiv in Romer 12,16 (im Winter
56/57 n. Chr.), einer inhaltlichen Parallele zu
Philipper 2,2-3, wo in diesem Zusammenhang das
Nomen Ttoameivodpoouvn (,,niedrige Gesinnung,
Demut®) verwendet wird.'?® Dieses Nomen wird
im positiven Sinn bei Paulus noch in Epheser
4,2 und Kolosser 3,12 und damit in zwei weite-
ren ,Gefangenschafisbriefen”, die etwa gleich-
zeitig zum Philipperbrief zu datieren sind (m.E.
Februar/Mirz 62 n. Chr.),'** gewissermafien par-
allel zu Philipper 2,2-3 verwendet. Das Nomen
erscheint bei Paulus nur noch in Kolosser 2,18.23
im negativen Sinn und einmal im Mund des Paulus,
und zwar in der Miletrede (Apg 20,19), die wohl
im Frithjahr 57 n. Chr. gehalten wurde. Paulus
bezieht sich dabei auf seine dreijihrige Tatigkeit
in Ephesus (wohl vom Herbst 52 bis zum Herbst
55 n. Chr.), wobei er ,,mit jeder Demut und [mit]
Trinen und Versuchungen® das Evangelium ver-

kiindigt hat. In dieser Zeit musste Paulus sich
auch immer wieder mit den Korinthern auseinan-
dersetzen und schrieb dabei den 1. Korintherbrief
(1. Kor 16,5-11). Der 2. Korintherbrief, der einige
Monate nach der Titigkeit in Ephesus geschrie-
ben wurde, geht auf das erfreuliche Umdenken
der Korinther ein, wobei es in Korinth aber immer
noch kritische Stimmen Paulus gegeniiber gab. In
beiden Zusammenhingen wird nun von Paulus
der Begriff Tameos verwendet. Damit scheint
dieser Kontext fiir den paulinischen Gebrauch des
Begriffs grundlegend zu sein.'?”

Und zwar bezieht sich der Apostel zum ersten
Mal in 2. Korinther 7,6 auf die erfreulichen
Nachrichten, die ihm Titus bei seiner Ankunft
vermittelte, wodurch Gott, ,,der die Niedrigen
ermutigt®, auch sie ermutigt hat. Ansonsten wird
einmal das Adjektiv Tameos (2. Kor 10,1) und
zweimal das Verb tameivow (2. Kor 11,7; 12,21)
in der Auseinandersetzung mit den ,,Gegnern®
des Paulus, die immer noch aktiv sind, gebraucht.
Dabei wird der Begriff durchaus ambivalent ver-
wendet, das heisst dass die ,,Demut® beziechungs-
weise ,,Erniedrigung® nicht einfach ein Wert fiir
sich ist, sondern immer in seiner Relation zum
Dienst gesehen werden muss.

Nach 2. Korinther 11,7 hat Paulus sich selbst
dadurch erniedrigt beziehungsweise gedemii-
tigt, dass er in Korinth das Evangelium verkiin-
digt hat, ohne dafiir finanzielle Entschidigung zu
erhalten. In der Gemeinde in Korinth spielten die
Rhetorik und die damit verbundenen Rivalititen
zwischen den verschiedenen Rednern offenbar
eine grofie Rolle (zumindest bei einem Teil der
Gemeindeglieder; z.B. 1. Kor 1,10-13; 2,1-4),
wie das bei berithmten philosophischen Rednern
der Antike der Fall war.!?® Dabei waren die
Redner bestrebt, ,,den Gegner als ungebildet und
unwissend zu entlarven®, wobei alle Mittel recht
waren.'” Es geht schlussendlich um Macht und
Einfluss. Und je bessere rhetorische Fihigkeiten
man besafl, desto mehr konnte man auch in finan-
zicller Hinsicht verdienen. Umgekehrt weisen die
finanziellen Einnahmen damit auf einen gewissen
Status als Rhetoriker hin. Paulus hat in Korinth
bewusst auf die Anwendung besonderer Rhetorik
und auch auf die finanzielle Entschidigung ver-
zichtet (1. Kor 2,1-4; 9,12-18). Damit hat er sich
aber vor den Korinthern selbst ,gedemiitigt®,
weil sein Ansehen dadurch bei gewissen Personen
litt. Die Gegner des Paulus in Korinth scheinen
im Gegensatz zu Paulus das Unterhaltsrecht in
Anspruch genommen und Paulus deshalb einen
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Mangel an apostolischer Autoritit vorgeworfen zu
haben (2. Kor 11,7-11.20; 12,13-14).

Andererseits rechnet Paulus nach 2. Korinther
12,21 damit, dass Gott ihn den Korinthern
gegeniiber demiitigen konnte, was Paulus ver-
hindern mochte. Es geht also nicht darum, dass
die Demiitigung bewusst gesucht wird. Sie wird
jedoch im Dienst fiir Gott in Kauf genommen, um
den Auftrag nach dem Willen Gottes durchzufiih-
ren. Andererseits hat Paulus nach 2. Korinther 7,6
ja auch selbst erfahren, dass Gott die ,,Niedrigen*
(Gedemiitigten) wieder aufrichtet und ermutigt.

Auch wenn im 1. Korintherbrief der Begriff
Tomelvos KTA. nicht verwendet wird, so erscheinen
in diesem Brief doch Ausdriicke, die zeigen, dass
der Apostel sich mit dem hellenistischen Konzept
von ,,Niedrigkeit®, das offenbar auch Kreise der
Gemeinde von Korinth stark geprigt hat, aus-
einandersetzt.’®® So hat Gott nach 1. Korinther
1,28 ,,das Unedle der Welt und das Verachtete*
auserwihlt, und zwar ,,das, was nicht ist, damit
er das Seiende wirkungslos mache®. Gott setzt
nach Paulus also ganz andere Mafistibe an den
Menschen, als die griechische Philosophie meinte.
Dic ,,Weisheit dieser Welt* ist nimlich ,, Torheit
bei Gott“ (1. Kor 3,19; vgl. 1,25). Und darum hat
Gott ,,das Torichte der Welt erwihlt, damit er die
Weisen zuschanden mache; und das Schwache der
Welt hat Gott erwihlt, damit er das Starke zuschan-
den mache* (1. Kor 1,27). Nach 1. Korinther
4,10 sind Paulus und seine Mitarbeiter ,,toricht
durch Christus, ihr aber seid besonnen ($povipor)
in Christus, wir sind schwach (aabevels), ihr aber
seid stark, ihr seid herrlich, wir aber verachtet
(aTipor)“ (vgl. 1. Kor 4,8; 2. Kor 13,3-9). Dass
diese Charakterisierung der Korinther auch eine
Kritik gegeniiber ihrer Einstellung beinhaltet,
zeigen andere Stellen deutlich (z.B. 1. Kor 10,15;
13, 11::04:20: 21 Kor 5.1 3:111,19):

Paulus beschreibt sich damit bewusst mit
Begriffen, die in der griechischen Philosophie
in Bezug auf die Sklaven, Unfreien und damit
»Niedrigen/Demiitigen® gebraucht wurden. Das
tut er einerseits, weil er weif3, dass Gott nach ande-
ren Maflstiben misst, und andererseits, weil er
sich Jesus Christus gegeniiber als ,,freien Sklaven*
betrachtet, der nicht anders kann, als seinen Auftrag
auszufithren (vgl. 1. Kor 9,16-19), wobei er wieder-
um Begriffe verwendet, welche in Bezug auf die
Sklaverei (im negativen Sinn) verwendet wurden.'?!
Dabei kommt immer wieder zum Ausdruck, dass
Paulus den Korinthern gegeniiber ein Vorbild sein
mochte (z. B. 1. Kor 4,14-16; 9,1-6).
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Nach 1. Korinther 4,1-2 sieht Paulus sich als
Handlanger und Hausverwalter Gottes, von
dem man Treue erwartet. Deshalb kann er auch
die Kritik der Korinther in Kauf nehmen (vgl.
1. Kor 4,3). Dementsprechend will Paulus sich
den Korinthern gegeniiber in allem als Diener
Gottes ,,empfehlen” (2. Kor 6,4). Die Korinther
sind sein ,,Empfehlungsbrief* (2. Kor 3,1-3; vgl.
6,1-3; 7,2-4). Paulus empfichlt sich somit nicht
selbst (2. Kor 5,11-12), sondern — wenn schon
~ »als Gottes Diener, in vielem Ausharren, in
Drangsalen, in Noten, in Angsten, in Schligen, in
Gefingnissen, in Tumulten, in Miihen, in Wachen,
in Fasten* (2. Kor 6,4-5) und ,,durch die Wahrheit
jedem Gewissen der Menschen vor Gott“ (2. Kor
5,12). Im Gegensatz dazu empfehlen die ,,Hyper-
Apostel“ (dazu 2. Kor 11,5), die fiir Paulus
Hfalsche Apostel* und ,betriigerische Arbeiter
sind, ,,welche die Gestalt von Aposteln Christi
annehmen®, sich selbst und messen sich an sich
selbst, und darum sind sie ohne Einsicht (2. Kor
10,12-13). Fiir Paulus ist jedoch nicht derjenige
bewihrt, der sich selbst empfiehlt, sondern den
»der Herr* (Jesus) empfiehlt (2. Kor 10,18).
Deshalb ist es fiir Paulus wichtig, dass er seinen
Dienst nicht davon abhingig machen lisst, dass
er nach menschlichen Mafistiben gemessen wird.
Sein hochstes Ziel ist es, vor Gott bewihrt zu sein,
das heisst ,,die Priifung bestanden zu haben* (u. a.
1. Kor 9,24-27: 2. Kor 13,7; auch 2. Tim 2,15).

Die Demut im Dienst hat fiir Paulus somit
nichts mit Feigheit und Schwiche zu tun (vgl
z.B. 2. Kor 10,2.21; Phil 1,14), aber auch nichts
mit Faulheit. Es geht ihm vielmehr um die richtige
Motivation in seinem Dienst, welche aus der Liebe
zu Gott und zu den Menschen kommt (vgl. u. a.
2. Kor 5,14).

7. Erneuertes Denken und
ekklesiologische Diensthaltung

Demut im positiven Sinn hingt fiir Paulus sehr
eng mit dem entsprechenden Denken bezie-
hungsweise der entsprechenden  Gesinnung
(¢ppovnaots) zusammen. Das kommt einerseits
durch die bewusste Verwendung des griechisches
Wortes fiir ,,Demut®, Tameivoppoouvn (,,niedrige
Gesinnung®), zum Ausdruck, und zwar besonders
im Kontext des Philipperbriefs (Phil 2,2-3.5.8;
3,15.19; 4.2; vgl. Kol 3,1-2). Auch in Rémer
12,16, einer Parallelstelle zu Philipper 2,2-3, ver-
bindet Paulus Tamewos (,niedrig, demiitig®) mit
dem Begriff ¢ppovew (,,denken, im Sinn haben,
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trachten nach, gesinnt sein®). Demnach sollen
die Glaubigen ,gegeneinander gleichgesinnt®
sein ' (vgl. Rom 15.5; 2. Kor 13.11; Bhil 22:
4,2), indem sie nicht nach hohen Dingen trach-
ten (ppovouvTes ), sondern sich zu den niedrigen
Dingen (Tols Tameivols) halten beziehungsweise
hinfiihren lassen und nicht klug (bzw. besonnen)
bei sich selbst (dpovipor map’ eauTtols) sind (vgl.
Rom 11,25; 2. Kor 10,12). Mit dem ,,Wortsplel“
um den Begrlff dpoviw (,,gesinnt sein“) in RGmer
12,16 kniipft Paulus offenbar an Rémer 12,3 an,
wo bereits ein dhnliches ,,Wortspiel“ erschien.
Dort schreibt der Apostel:

Denn ich sage durch die Gnade, die mir gege-
ben wurde, jedem, der unter euch ist, nicht
hoher [von sich| zu denken, als zu denken sich
gebiihrt, sondern darauf bedacht zu sein, dass
er bcsonncn sei/gesund denke (un urrepq)povsw
mop’ o 861 dpovelv aMha dpoveiv eis TO
owdpovelv), wie Gott einem jeden das Maf des
Glaubens zugeteilt hat.

Die ,niedrige Gesinnung® bezichungsweise
»Demut® schlieft also eine gesunde Einstellung
den von Gott geschenkten Gaben gegeniiber
nicht aus, sondern vielmehr e¢in. Paulus selbst
bringt diese Einstellung in Bezug auf seinen eige-
nen Dienst schon damit zum Ausdruck, dass er auf
Grund der Gnade, die ihm gegeben worden ist,
gebietet (vgl. Rom 15,15; Gal 2,9; Eph 3,2-7; Kol
1,25). Er weifs, dass Gott ihn zum Dienst befihigt
hat, und diesen Dienst fiithrt er im Aufirag und in
der Vollmacht Gottes beziechungsweise des Herrn
Jesus aus.

Aber nicht nur dem Paulus ist eine solche
Gnade gegeben worden. Nach Romer 12,4-6
sind alle Gliubigen Glieder des ,,einen Leibes in
Christus“ und haben ,,verschiedene Gnadengaben
nach der Gnade, die euch gegeben wurde®.
Dementsprechend sollen auch sie ihren Dienst
ausiiben. Dabei sollen sie nach Rémer 12,3
so von sich denken, wie ihnen das ,,Maff des
Glaubens“ zugeteilt worden ist. Bei diesem ,,Maf}
des Glaubens“ handelt es sich dem Kontext nach
nicht um die Grofie des Glaubens, sondern um
die Wirkung der Gnade im Leben der Gliubigen
(vgl. Rom 124 ,hat nicht dieselbe Titigkeit*),
nimlich um die ,,Gnadengaben® bezichungsweise
Dienstfihigkeiten (vgl. Rom 12,4-6).'3 Es han-
delt sich also um die Gnadengaben, wie sie vom
Heiligen Geist den Gliedern des Leibes Christi,
der Gemeinde, zugeteilt wurden (vgl. 1. Kor
12,11). Jeder Gliubige soll scine Fihigkeiten, die

Gott ihm zum Dienst in der Gemeinde geschenkt
hat, richtig einschitzen und sic dankbar anneh-
men und austiben.

Grundlage fiir eine solche Gesinnung ist
nach Roémer 12,2 die Verwandlung ,durch
die Erneuerung eures Verstandes, damit ihr
priifen konnt, was der Wille Gottes ist, das Gute
und Wohlgefillige und Vollkommene*. Das
Gegenstlick dazu kam bereits mit einem #hn-
lichen Wortspiel, wie es in Romer 12,3.16 vor-
liegt, in Romer 1,28 zum Ausdruck. Dort hatte
der Apostel in Be?ng auf ,,Gottlose“ (Rém 1 ,18)

eschrieben: ,,Und wie sie mcht gepriift haben (ouk
gokipaoav), Gott in Erkenntnis festzuhalten,
hat Gott sie zu einem ungepriiften/ unbewahrten
Verstand (15 a8okipov vouv) hingegeben, zu tun,
was sich nicht geziemt.“ Solche Menschen werden
in Romer 1,29-31 als ,,hochmiitig“ (0mepndavous )
beschrieben,'*® haben also offenbar eine zu hohe
Gesinnung von sich. Nach Romer 1,21-22 sind
sie jedoch ,,in ihren Uberlegungen in Torheit ver-
fallen, und ihr unverstindiges Herz ist verfinstert
worden“, ja, ,indem sie behaupten, weise zu sein,
sind sie toricht geworden*, weil sie den (einzigen)
Schopfer-Gott nicht verherrlicht oder ihm gedankt
haben.

Im Zusammenhang zwischen Roémer 1,21-23
und Roémer 12,2-3 wird somit deutlich, dass fiir
Paulus der Verstand des Menschen von Natur aus
grundsitzlich nicht in der Lage ist, so zu denken,
wie es Gottes Willen entspricht. Nur durch die
Vergebung der Siinden, die Rechtfertigung
sowie die Erneuerung und Verinderung des
Herzens (Rom 3,21-31) ist der Mensch dazu in
der Lage. Damit verbunden ist, dass nicht die
»hohe Gesinnung* Ziel ist, sondern die ,,niedrige
Gesinnung® bezichungsweise die Demut, da der
Mensch sonst seine Abhingigkeit von Gott nicht
beachten wiirde. Andererseits soll derjenige, der
durch den Glauben an Jesus Christus erneuert
wurde, sein Denken nicht an den Nagel hingen,
sondern vielmehr entsprechend gebrauchen (vgl.
z.B. 1. Kor 13,11; 14.20). In Philipper 2,2-3
scheint Paulus an Romer 12,16 anzukniipfen,
indem er schreibt:

Erfiillt meine Freude, dass ihr gleichgesinnt seid
(To ouTo ¢povrte) und dieselbe Liebe habt,
einmiitig, eines Sinnes seid (TO &v ppovolvTes),
nichts aus Eigennutz oder ecitler Ruhmsucht
[tut], sondern dass in der Demut (17 Tamel-
voppoouv) einer den anderen hoher achtet als
sich selbst.
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Eine solche Einstellung schlieft jeden Neid und
jede Eifersucht aus. In Philipper 1,15 erwihnt
Paulus einige, die ,wegen Neid und Streit“
Christus verkiindigen, wihrend andere das ,,wegen
Wohlgefallens“ tun. Erstere wollen dem Paulus in
seiner Gefangenschaft Bedringnis zufiigen und
handeln nicht aus lauterer Motivation (Phil 1,17).
Paulus freut sich trotzdem dariiber, dass Christus
verkiindigt wird (Phil 1,18). Es ist sicher kein
Zufall, dass Paulus gerade in diesem Kontext die
einmiitige Gesinnung — welche die unterschied-
liche Erkenntnis nicht ausschlieft (Phil 3,15)
— besonders hervorhebt (Phil 2,2.5; 4,2). Die
Grundlage der Demut im Dienst des Paulus ist
somit das christozentrische Denken und Handeln
sowie die Gesinnung Jesu Christi (Phil 2,5), der
sich selbst erniedrigte, ,,indem er gehorsam wurde
bis zum Tod, ja, zum Kreuzestod“ (Phil 2,8).
Neben Phlhppcr 2,3 erscheint der Kompositum
Tomewocj)poouvn (,,medngc Gcsmnung, Demut*)
in den Paulusbriefen im positiven Sinn nur noch in
Epheser 4,2 und der Parallelstelle in Kolosser 3,12.
Interessant ist dabei einerseits, dass in Ephcscr mit
dem Ausdruck peta maons Toamevodpoouvns
(,»mit jeder Demut®) der gleiche Ausdruck ver-
wendet wird, der auch in Apostelgeschichte 20,19
in der Mllctrede des Paulus (an die Altesten von
Ephesus) erscheint. Andererseits scheint sich
Epheser 4,17-19 ebenso wie Philipper 2,2-3 an
Rémer 12 anzulehnen, wobei Epheser 4 aber
auch Rémer 1,21-23 aufnimmt. Nach Epheser
4,17-19 wandeln die Heiden ,in Nichtigkeit
ihres Verstandes®, indem sie in ihrem Denken
verfinstert sind (vgl. Rém 1,21-22.28-32), und
sic haben sich der Ausschweifung hingegeben
(vgl. Rom 1,24.26.28). Die Empfinger des Briefs
haben Christus jedoch anders kennen gelernt (Eph
4,20), indem sie den ,alten Menschen* abgelegt
haben (Eph 4,22; vgl. Rém 6,6) und nun _im
Geist eures Verstandes“ erneuert werden (Eph
4,23; vgl. Eph 5,10 und Rém 12,2).1** Und wie
Epheser 4,11-16 und Romer 12,3-8 zeigen, geht
es in diesen beiden Kapiteln um die Erbauung der
Gemeinde (vgl. Kol 3,12-15), wobei zum Teil glei-
che oder dhnliche Ausdriicke erscheinen (vgl. auch
Eph 4,25b: ,denn wir sind einander Glieder* mit
Rom 12,5b: ,,aber im Einzelnen [sind wir] einan-
der Glieder®). Damit erfolgt dic Betonung der
»hiedrigen Gesinnung® sowohl in Rémer 12 als
auch in Epheser 4 im Kontext der Erbauung der
Gemeinde Jesu. Demut ist also fiir Paulus nicht
Selbstzweck (vgl. Kol 2,18.23!), sondern ist im
Rahmen des Dienstes zu sehen und ist damit auch
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eng mit der jeweiligen Befihigung verbunden.

8. Schlussfolgerungen

Ein wichtiger Grund fiir den fundamentalen
Unterschied zwischen Paulus und den griechisch-
philosophischen Texten ist die unterschiedli-
che Beurteilung der Vernunft des ,natiirlichen
Menschen®. Von Paulus wird der Verstand und das
Denkvermogen des Menschen viel kritischer beur-
teilt, da das ,,Herz*“ des Menschen nach Paulus
von Natur aus ,,unverstindig® (vgl. Rom 1,21)
und sein Denken deshalb ,verfinstert“ ist (Eph
4,17-18). In der Stoa wurden die menschlichen
»Fehlverhalten“ bezichungsweise die  Laster®
mit ,, Unwissenheit® (&yvoa; vgl. Apg 3,17; Eph
4,18; 1. Petr 1,14) begriindet.'® Das Sein wird
als Sein des Logos, der Weltvernunft, gedeutet.
Wenn der Mensch in Uberemstimmung mit dem
Weltlogos lebt, kann seine autonome Vernunft
ihm den rcchten Weg zeigen und seine Ansichten
korrigieren.'®® Fiir Paulus dagegen ist auch der
Verstand des Menschen unter die Herrschaft der
Siinde gefallen und kann nur durch die neue
Gemeinschaft mit Gott durch das Erlosungswerk
Jesu Christi erneuert werden (z.B. Rom 1,21-32;
12,2-3; Eph 2,1-3; 4,17-19). Dieses Denken, das
stindig erneuert werden muss, bleibt somit auch
standig von Gott abhingig, was in einer entspre-
chenden demiitigen Gesinnung zum Ausdruck
kommen soll. Gleichzeitig ist dieses erneuerte und
stindig erneuert werdende Denken grundlegend
fiir eine Diensthaltung innerhalb der christlichen
Gemeinde (Rom 12,2-8.16; Phil 2,2-11; Eph 4;
Kol 3,12-17).

Die Mahnung des Paulus zur Demut erfolgt
damit ,,im Horizont der Gemeinde®, wie Klaus
Wengstrichtig betont.'¥ Demutistdemnach ,,nicht
individueller Verzicht, sondern Grundbedingung
einer neuen Gesellschaft, die wirklich alles ein-
schlieft“.'*® Und Feldmeier erginzt: ,,Wo Demut
nicht Selbstbegrenzung zugunsten des anderen
ist, sondern als Selbstverkleinerung per se zur reli-
giosen Tugend wird, wird sie zerstorerisch.“!*? Die
Erbauung der christlichen Gemeinde steht fiir den
Apostel Paulus im Vordergrund allen christlichen
Handelns (z.B. Rom 14,19; 15,2). Durch Demut
verlieren die Christen nicht ihre Wiirde, sondern
gewinnen sie vielmehr. Weil sie ihre Identitit in
Jesus Christus gefunden haben, kénnen sie auch
seinem Weg des Dienstes, der mit der Demut
beziehungsweise der Erniedrigung verbunden ist,
folgen.
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grofier/hoher Gesinnung*) beschrieben wird.
Griechisch: &v kpoadig Te TamelvodpoVELY, TiKpa
TEpUATO HIoEIV (etwa: ,,Jm Herzen habe eine nied-
rige Gesinnung, bittere Entscheidungen hasse®).
Bell. 4,494; vgl. ders., Ant. 6,179: un Tomeivov
E0Tw TO dpovnua ... (,,Die Gesinnung sei nicht
niedrig ...«).

In den Schriften von Flavius Josephus erscheint
das Kompositum Tomeivodppovewd KTA. insgesamt
30-mal (achtmal als Nomen, zehnmal als Adjektiv,
achtmal als Adverb und viermal als Verb). In den
biblischen Texten erscheint dieses Kompositum nur
in ProvL.XX 21,4 — als Charakterisierung des hoch-
miitigen Siinders (vgl. aber 4. Macc 6,5.24; 9,21).
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U.a. Ant. 2,46; 5,115; 6,51; 6,179.200.

U.a. Ant. 2,205; 4,128; 5,186; 6,30.

Ant. 7,84; 14,430; Bell. 1,313.478; 2,122.300;
4,147.

Ant. 2,234.238.255; Bell. 2,448.604.

Bell. 2,448.
Wialis ey,
13.16.34.
Sacr. 62; Post. 46.48.74; Fug. 1.207; Mut. 194;
Tos. 150; Spec. 4,88.

Leg. 3,214; Post. 136; Congr. 107.

Leg. 1,68; Post. 41.46.74; Her. 268; Fug. 1.5.207.
Leg. 3,82.

los. 142.

Z.B. TestRub. 6,10; TestJud. 19,2; TestDan. 5,13;
TestGad. 5,3; TestJos. 10,2; TestBenj. 10,7; PsSal
2.,35::3.8.

TestRub. 6,10; TestJos. 10,2.

TestJud. 19,2; PsSal. 3.8.

Plutarch, Alex. 326¢; ders., Trang. An. 475¢ (,,...
Das Gliick/der Zufall kann nimlich mit Krankheit
befallen, Besitztiimer nehmen ..., aber es kann den
Guten nicht zaghaft und von niedriger Gesinnung
[Tamewvoppova] und unedel und  furchtsam
machen®).

Epiktet, Diss. 3,24,55.

Epiktet, Diss. 3,24,36.43.58.75 (zweimal); vgl.
Diss. 3,24,54, wo das entsprechende Adverb
Tamelveds verwendet wird.,

Epiktet, Diss. 1,9,10: ,,... damit ihr nicht eine
niedrige Gesinnung habt (un  ToamTeodpoV-
onte) und nicht gewisse niedrige und unedle
Uberlegungen (Siahoyiopous) iiber euch selbst
habt*.

Vgl. die Studie zu den Quellen im nichsten Punkt.
W. Pape, Griechisch-Deutsches Handworterbuch
(Braunschweig: Vieweg, 3. Aufl. 1914) Bd. 2,
1069. :
Pape,
1069.
W. Grundmann, Art. Toamewos in Theologisches
Wirterbuch zum NT VIII (1969) (1-27) 20; vgl.
auch Cremer, Worterbuch, 1042; Rehrl, Problem, 9.
Z.B. Demosthenes, Orat. 4,23; 9.21; Isokrates, Or.
4; Xenophon, Eq Mag. 5.7.

Platon, Nom. 728e¢; auch Nom. 791d.

Ich danke meinem Kollegen Harald Seubert herz-
lich fiir die Besorgung einiger der verwendeten
Quellen.

Homer, Odys. 17,322f; vgl.
164ff. und Fragm. 688ft.

Plato, Theait. 191a.

Plato, Nom. 5728e¢ und 791d; vgl. Nom. 774c,
wo die ,,niedrige Sklaverei“ (Soulelor Tomelvn) mit
einem Unfreien in Verbindung gebracht wird.

Z.B. Plato, Lys 210e; Aristoteles, Rhet. 2.
Aristoteles, Rhet. 1380a,20-25.

Aristoteles, Rhet. 1380a,28f.

1,68; 2,89; 3,18.19.84.134; Det.

Griechisch-Deutsches  Handwirterbuch 2,

Euripides, Andr.
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Aristoteles, Pol. 1337b,5ff.

Aristoteles, Pol. 1295b,5ff.

Aristoteles, Pol. 1295b,15ff.

Aristoteles, Pol. 1213b,40f.

Aristoteles, Poet. 1458a.

Xenophon, Cyropaed. 3,3,52.

Demosthenes, Org. 13,25.

Cicero, Parad. 1,33ff; auch z.B. Xenophon,
Comment. 4,5-12.

Cicero, Parad. 1,34; iibersetzung nach L. Baus
[Hg.l, Der stoische Weise — ein Matevialist und
»Uber die Freibeit von Cicero, Epiktet und einem
unbekannten Stotker. Texte und Abhandlungen zur
stoischen Philosophie (Homburg/Saar: Asclepios, 2.
Aufl. 2010) 104.

Cicero, Luc. 8,26.

Seneca, Ep. ad Luc. 76,7-12.

Epiktet, Ep. 4,38,42ff.

Epiktet, Diss. 4,1,1; auch z.B. Diss. 4,7,11. Vgl.
S. Vollenweider, Freibeit als neue Schipfung. Eine
Untersuchung zur Eleutheria bei Panlus und seiner
Umiwelt (FRLANT 147; Gottingen: Vandenhoeck
& Ruprecht, 1989) 23-25.

Epiktet, Diss. 4,1,2; vgl. auch Diss. 3,12,13;2,1,11:
»-.. der Vorsichtige/Angstliche und Schambhafte
von Natur aber [ist] feige und niedrig, voll von
Furcht und Verwirrung®.

Epiktet, Diss. 4,1,2.

Epiktet, Diss. 4,1,74.

Auch z.B. Epiktet, Diss. 3,24.58.

Epiktet, Diss. 4,4,1.

Epiktet, Diss. 3,24,43; vgl. auch u. a. Diss. 3,11,1f.
Auch z.B. Epiktet, Diss. 3,24.,75.

Epiktet, Diss. 3,24,55. Das ist offenbar die einzige
Stelle, an der Epiktet den Begriff Tameivoppooivn
verwendet.

Epiktet, Diss. 1,3,1; vgl. Diss. 1,3.4: ... sie denken
nichts Niedriges und Unedles von sich; die meisten
aber [denken | das Gegenteil [von sich]®.

Epiktet, Diss. 1,6,39f.

Z.B. Epiktet, Diss. 2,8,1ff,; vgl. auch Diss. 4,1,175-
177: Die Beseitigung der Begierde bewirkt wahre
Freiheit. Deshalb soll man sich statt mit einem rei-
chen Alten mit einem Philosophen beschiftigen
und sich an seiner Tiir zeigen. ,,Du wirst nicht leer
und ohne Gewinn weggehen ...«

Epiktet, Diss. 4,7,6. Vgl. dazu auch M. Ebner,
Die Stadt als Lebensraum der ersten Christen (Das
Urchristentum in seiner Umwelt I; Géttingen:
Vandenhoeck & Ruprecht, 2012) 276-278.

Zum Begriff peyodoyuxos kTA. vgl. 3. Macc
6,41; 4. Macc 15,10; Arist. 19.26; Josephus, Ant.
1,12.61; 7,332; 12,21.25.84.219; 14,31.97.252
— der Begriff erscheint bei Josephus insgesamt
29-mal).

Epiktet, Diss. 4,7,7-8.

Zum Gebrauch des Adjektivs peyolodpov bei
Epiktet vgl. auch Diss. 2,14,13; 3,20,5; 3,24,12:;
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Ench. 24,3. Das Adjektiv wurde auch im (tadeln-
den) Sinn von ,hochmiitig, prahlend* gebraucht
(z.B. Plato, Euthyd. 293a; Xenophon, Hell. 4,5.6;
vgl. Pape, Handwirterbuch 11, 108).

Epiktet, Diss. 4,7.9.

Epiktet, Diss. 4,7,10-11. Nach Plutarch ist der
»Niedrige /Demiitige® offenbar identisch mit dem
Armen (mévntos) und demjenigen, der bemit-
leidenswert (eAegtvos) ist (Plutarch, Orat.2,1,93;
Plutarch, Pelop. 28,2).

Orat. 4,80.91; 65,32; vgl. z.B. Plutarch, Pomp.
23,2; Plutarch, Quom. 1,19.160; Plutarch, Praec.
1,74:121: Platarch, Resp: '1.27; ILucan, Sacr.
1,155; Lucian, Demosth. 11,3; Josephus, Bell.
4.365.

Orat. Orat.2,7; 11,33.134; 30,4.15; 48.5.

Orat. 19,6; 65,32;75,6. Vgl. z.B. Diodorus Siculus,
Bibl. Hist. 20,86,2.

Orat.27,12: 33 8:vpl- Orat. 6.58.

Orat.62,1.

Orat.61,34.

Orat.49,12; vgl. Orat. 4,122,

Orat.2,49; vgl. Orat. 30,8: ,Ich bitte /fordere, dass
niemand von cuch das sehr besonnene und weise
Wort (Aoyov peyahodpova kai copov) in dieser
Abhandlung abweist, sondern das laienhafte und
bose/untaugliche (aAX’ 181coTikov kot paivAov),
demgemif auch die Taten sind.“

Orat. 61,29.

Orat. 1,4; 61,37; vgl. auch Orat. 2,1: avdpeicos
kol peyohodpoveds (,tapfer und von grofier
Besonnenheit®).

Orat. 1,75

Orat. 7,91.

Orat. 32,27.

Orat. 34,45.

Orat. 24,10.

Orat. 35.5.

Orat. 36,10

Orat. 42.1.

Orat. 61,15.

Orat. 23,34-35.

Orat. 4,79,

Orat. 4,80.

Es wird zum Teil angenommen, dass Philo den
Text nicht selbst formuliert hat, sondern eine
Abhandlung , zitiert*,

Philo, Prob. 1.

Philo, Prob. 1.

Philo, Prob. 24.

Philo, Prob. 59.

Philo, Prob. 60-61 (dazu auch unten zu 1. Kor
9,16-17).

Euripides, Frag. Nr. 495

Der Begriff evyevnis (,vom guten Geschlecht,
edel“) erscheint in den Schriften des Philo ins-
gesamt 51-mal, und 42-mal erscheint das ent-
sprechende Nomen euyéveia (einmal das Adverb
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£UYev@s ). Dabei wird der Begriff sehr hiufig paral-
lel zum Begriff eAeuTepos (,,frei“) verwendet (z.B.
Agr. 59; Ebr. 58; Migr. 67; Abr. 38.251; Ios. 106;
Virt. 222; Prob.119.123.149; Legat. 215.332).
Philo, Prob. 99f.

Philo, Prob. 101.

Philo, Prob. 158f.

Philo, 2QGen. 5.

Philo, 2QGen. 11.

Philo, Sacr. 27; Virt. 182; zudem Philo, Mos.
2.29.72; Spec. 2,88; Virt. 90; Legat. 203.

Eph 4,2; Kol 3,12; Phil 2,1-3; auch Phil 4,8;
Eph 4,25-32; 5,3-5.8-9. In den zwei erwihnten
Listen bei Philo (Sacr. 27; Virt. 182) erscheinen
folgende Begriffe, die an diesen Stellen in den
Paulusbncfcn ebenfalls erscheinen: a)\nﬁsta SlKat-
oouvn beziehungsweise Slmuos, Kolveavia, rrpocov
Tns beziechungsweise TI'pGUTT]TOS‘, XProToTNS
bczwhungswelsc XPNoTos, ayaeomg bezichungs-
weise ayabaouvn und oepvos; zudem werden ver-
wandte Begriffe verwendet wie z.B. LJ)EUSO?\OYIO(
- \peuﬁog bezichungsweise pwpoloyia; eubupia
— emibupic.

Leg. 1,68.

Dazu n.. a. Rehil,
Demut, 35-37.

Der Ausdruck Tame1vos Tijs kapdios (,,demiitig in
Bezug auf das Herz/von Herzen*) erscheint auch
in OdSal 8,87 (= AddDan 3,87) sowie in ActPhil
132.2 und in ActThom 66,7. In Sir 25,23 erscheint
der Ausdruck ,ein niedriges/demiitiges Herz*
(kapbia Tomevn; vgl. Sir 2,17). Nach Dan 5,22
hat Belsazar scin Herz nicht gedemiitigt (LXX: ouk
ETamelveoas TNy kepdiav cou), und in Ps 34,19
werden diejenigen, die ein ,,zerbrochenes Herz“
haben, mit denjenigen identifiziert, die einen ,,zer-
schlagenen Geist* haben, wobei die LXX von den
,,Nlcdngcn/Dcmutigcn in Bczug auf den Geist®
(Tous Tamelvous TG TveupoTt) spricht (vgl.
auch PsLXX 50,19; 106 ,12). Und gemif 2. Chr
32,26 dcmﬁtigtc sich Hiskia ,,in dem Hochmut
seines Herzens®, wobei sein Herz nach 2. Chr
32,27 weich wurde und er sich vor Gott demii-
tigte. In TestRub 6,10 und TestJos 10,2 erscheint
jeweils der Ausdruck gv Tomelveioel kapdios
(»in Erniedrigung/Demiitigung des Herzens®),
und nach Sib 8,840 soll man ,,im Herzen niedrig
gesinnt sein® (v kopSia Te TOTEIVODPOVETV).
Dazu 1QM 14,7; 1QHa 6,14; 4Q521 2.2.

Dazu 1QM 11,10; 1QHa 23,16; 4Q417 2,1,11;
4Q428 1,45.

Das gleiche Wort, das in hebriischen
Ubersetzungen in Mt 5,3 erscheint (,,gering, nied-
rig®), erinnert nicht nur an Qumran-Texte (vgl.
1QM 14.7; 1QHa 6,14; 4Q521 2,2), sondern
erscheint auch z.B. in Ps 37,11 und Jes 61,1 und
somit in AT-Texten, an die sich die Seligpreisungen
oftensichtlich anlehnen.

Problem, 147-149; Wengst,

120

121

122

123

124

Dazu Rehrl, Demut, 147-149; vgl. Rehrl, ,Demut
II1. Neues Testament* in Die Religion in Geschichte
und Gegenwart 4. Auflage Band 8 (1981) (463—
465) 465.

Auch K. Wengst, ,,°... einander in Demut fiir
vorziiglicher halten ...* Zum Begriff ,Demut
bei Paulus und in paulinischer Tradition® in W.
Schrage (Hg.), Studien zum Text und zur Ethik des
Nenen Testaments (FS Heinrich Greeven; Berlin/
New York: Walter de Gruyter, 1986) (428-439)
431: ,Wer formuliert, dafl er sowohl das eine
als auch das andere vermag, im Mangel zu leben
und auch im Uberfluf}, ist kaum von Haus aus ein
Armer. Die Lebensweise als Tameivos ist daher fiir
Paulus offenbar nicht ihm von vornherein vorge-
gebener Zwang, sondern bewufite Wahl.«

Hinter der Selbstbezeichnung des Paulus als
,Diener® (8ickovos ) steht nach Roloff, ,wie 2Kor
4.5 andeutet, chronologische Reflexion®. ,Die
Dienstnorm dcr Jiinger Jesu (Mk 10,44 ) wird hier,
wie die wortlichen Anklinge erweisen, aufgenom-
men“. J. Roloff, Die Kirche im Neuen Testament
(Gottingen: Vandenhoeck & Ruprecht, 1993)
133. Paulus setzt in diesen Ausfiihrungen offen-
bar die Ermahnung Jesu an die Jiinger voraus und
lehnt sich daran an, wobei weniger deutlich ist,
ob der Text, wie er in Mt 20,27 (,,cuer Sklave“)
oder in Mk10,44 (,aller Sklave®) iberliefert ist,
vorausgesetzt wird. Wihrend 1. Kor 9,19 (,allen
habe ich mich zum Sklaven gemacht®) eher an
Mk 10,44 denken ldsst, deutet 2. Kor 4,5 (,,cuer
Sklave®) auf Mt 20,27 hin. Es ist durchaus méglich
und wahrscheinlich, dass der Matthius-Text dem
Paulus bekannt war. Nach Hiusser bestehen von
dem Logion in Mk 10,45 par. auch Verbindungen
zu 1. Kor 15,3ff., Phil 2,6ff. und Gal 4,4f.; vgl. D.
Hiusser, Christusbekenntnis und Jesusiiberlicferuny
bei Paulus (WUNT I1,/210; Tiibingen: Mohr
Siebeck, 2006) 113, 143, 252-259,281-283,291-
292, 321, 350-354.

Zur Verbindung zwischen Mk 10,45 (= Mt 20,28)
zu Phil 2,6ff. vgl. auch Hiusser, Christusbekenntnis,
252-259, 281-283, 291-292 und 350-351. Nach
Hiusser sind auch die ,,Menschensohnworte*
Jesu Hintergrund der paulinischen Ausfiihrungen
(241-243, 250-252 und 350).

Vgl. Feldmeier, Macht, 13-15. Er betont mit
Recht, dass sowohl das Leben als auch das Sterben
Jesu unter der Kategorie des Dienstes zusammen-
gefasst werden miissen (Macht, 129). ,Insofern
die Nachfolger der dienenden Lebenshingabe Jesu
ihr Leben verdanken, insofern sie als Glaubende
,in Christus’ eine ,neue Schopfung’ sind, werden
siec nicht nur durch Jesu Vorbild auf ein anderes
Verhalten verpflichtet, sondern in der durch seine
Hingabe gestifteten Gemeinschaft, ,in Christus’
auch dazu befihigt, weil er als der erhohte Herr
dort ,mitten unter ihnen’ ist, weil sein Geist in
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ihnen ,wohnt’ und sie ,treibt’ — und weil der durch
ihn als ,Vater’ nahe gekommene Gott ihnen ,alles
schenkt™ (129-130).

Darauf wird im nichsten Punkt noch einzugehen
sein.

M.E. ist der Philipperbrief wenige Tage oder maxi-
mal cin paar Wochen nach dem Epheser-, dem
Kolosser- und dem Philemonbrief geschrieben
worden.

Dazu V. H. T. Nguyen, Christian Identity in
Corinth: A Comparative Study of 2 Corinthians,
Epictetus and Valerins Maximus (WUNT 11,/243;
Tiibingen: Mohr Siebeck, 2008) 78-80.

Dazu Eckhart Schnabel, Der erste Brief des Paulus
an die Korinther (HTA; Wuppertal: Brockhaus
und Giefien: Brunnen, 2006) 94.

So Th. Schmitz, Bildung und Macht. Zur sozialen
und politischen Funktion der zweiten Sophistik in
der griechischen Welt der Kaiserzeit (Zetemata 97,
Miinchen: Beck, 1997) 117.

Auffallend ist in diesem Zusammenhang auch,
dass der Begriff ¢ppoveca kTA. in chronologischer
Hinsicht in den Paulusbriefen zum ersten Mal im
1. Korintherbrief erscheint (1. Kor 4,10; 10,15;
11,22; 13,11; 14,20).

Vel. 1. Kor 9,16-17: ,,...ein Zwang liegt mir auf
... Wenn ich dies nimlich freiwillig tue, so habe
ich Lohn [zu erwarten], wenn aber unfreiwillig, so
bin ich [nur] mit einer Verwaltung betraut®. Nach
Philo kann nur ein Sklave gezwungen werden
(qvaykaleTon), etwas zu tun, wihrend der freie
Mann nicht gezwungen werden kann und nie
sunfreiwillig® (akeov) handelt (Philo, Prob. 9,60f ;
vgl. Prob. 3,21f.). Der Begriff ¢kcov wird von ihm
etwa im Sinn von ,in freier Entscheidung® ver-
wendet (vgl. Philo, Deus 10,47), wihrend dkecov
das Gegenteil zum Ausdruck bringt im Sinn von
»hicht in cigener/freier Entscheidung, sondern
auf Grund einer Entscheidung von anderen®.
Dementsprechend sollte ekcdv wohl cher mit L,in
cigener Absicht® oder #hnlich wiedergegeben
werden (vgl. P.G. Gardner, The Gifts of God and the
Authentication of o Christian: An Exegetical Study
of 1 Corinthians 8:1-11:1, Lanham: University Press
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134
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of America, 1994, 92). Es ist gut méglich, dass
Paulus sich seinerseits mit diesen Ausfiihrungen
von den Personen in Korinth ,,abheben® wollte, die
sich rithmten, dass die Leiter ,,frei* seien und nicht
zur Arbeit gezwungen werden kénnten, wihrend
die Sklaven zur Arbeit gezwungen wurden; vgl.
D. Martin, Slavery as Salvation: The Metaphor of
Slavery in Pauline Christianity (New Haven: Yale
University Press, 1990) 82. Als Apostel ist Paulus
zwar ,,frei“ (1. Kor 9,1.19), doch hat er sich selbst
»allen zum Sklaven gemacht, damit ich moglichst
vicle gewinne® (1. Kor 9,19). Das geschicht aus
voller Uberzeugung und in diesem Sinn nicht
Hunfreiwillig®. Es ist auch zu beachten, dass Paulus
nicht tber seine Gefiihle, sondern iiber seinen
Status in Christus spricht; vgl. J. Héring, The First
Epistie of Saint Paul to the Corinthians (London:
Epworth, 1962) 80.

Cranfield versteht die paulinische Aussage in dem
Sinn, dass vom Glauben die Rede sei, der allen
gleichermaflen zugeteilt worden sei; vgl. C.E.B.
Cranfield, A Critical and Exegetical Commentary
on the Epistle to the Romans: Introduction and
Commentary on Romans IX—XVI and Essays (1CC;
Edinburgh: Clark, 1979) 613-616. In Rém 14,1
ist von den ,,Schwachen im Glauben“ die Rede
(vgl. Rom 4,19), aber das ist an unserer Stelle nicht
das Thema.

Dazu auch Lk 1,51; 2. Tim 3,2; Jak 4,6; 1. Petr
5,5. Der Umepnpavos wird dabei immer wieder
dem , Niedrigen® beziechungsweise ,,Demiitigen®
gegeniibergestellt.

Vgl. Rom 12.4-6 mit Eph 4,7.15f; Rém 12,8.13
mit Eph 4,28; Rém 12,12¢ mit Kol 4,2a; Rém
12,19 mit Eph 4,.27.

Z.B. Stobaeus, Ecl. 2,59 4.

Siegfried Wibbing, Diz Tugend- und Lasterkataloge
im Newen Testament und ithre Traditionsgeschichte
unter besondever Beviicksichtigunyg der Qumran-
Texte (Berlin: Topelmann, 1959) 18.

Vgl. Wengst, ,,... einander®, 434.

Wengst, ,,... einander*, 436.

Feldmeier, Macht, 85-86.
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Obstacles on All Sides: Paul’s Collection for the
Saints in Jerusalem
Part 1

Christoph Stenschke

RESUME DE LA PREMIERE PARTIE

Dans la premiére partie de cet article, I'auteur situe la col-
lecte organisée par Paul en faveur des saints de Jérusalem
dans le contexte de la vie de I'apétre et expose brieve-
ment sa raison d’étre et sa mise en ceuvre. Il considére
en détail cinq obstacles que I'apotre devait surmonter du
coté des donateurs pagano-chrétiens (en particulier les
Corinthiens) et comment il y a fait face. Dans la culture
de ces gens, les bienfaiteurs pourvoyaient a un besoin de
leur cité et recevaient pour cela reconnaissance publique
et honneur. Les sentiments anti-judaisme étaient tres
répandus dans la société. En outre, les relations de Paul
avec les chrétiens de Corinthe étaient tendues et il avait
des adversaires influents, a la fois a 'intérieur et a |'exté-
rieur de leur communauté. En demandant aux chrétiens

SUMMARY OF PART 1

The first part of this essay places Paul’s collection for the
saints in Jerusalem in the context of Paul’s biography and
briefly discusses its origin and development. It examines
in detail five obstacles to be overcome on the side of the
Gentile Christian donors (in particular the Corinthians)
and Paul’s response to each of them. The Gentile Chris-
tians had to overcome their understanding of benefac-
tion as serving local patronage and local honour and the
prevalent anti-Judaism of the ancient world. In addition,
Paul’s relationship with the Corinthians was strained and
there were influential opponents in the community and
from outside. In demanding the Corinthians to partici-

* * * *

ZUSAMMENFASSUNG VON TEIL 1

Der erste Teil dieses Aufsatzes stellt die Sammlung von
Paulusfardie Heiligenin Jerusalem in den Zusammenhang
seiner Biographie und setzt sich kurz mit dem Ursprung
und der Entwicklung dieses Sammlungsprojektes ausein-

de Corinthe une participation a la collecte, Paul parais-
sait aussi changer considérablement de politique en
matiére financiéere et cela appelait des explications. Il est
aussi possible que ces chrétiens aient déja pris d’autres
engagements financiers, ce qui pouvait les rendre peu
disposés a contribuer a un nouveau projet. Ainsi, la
réconciliation que Paul cherchait a produire en organi-
sant la collecte paraissait avoir un coiit élevé.

Dans la seconde partie, I'auteur considérera les obs-
tacles qui existaient du coté des destinataires de la col-
lecte a Jérusalem et comment Paul a da y faire face, pour
autant que l'on puisse le déterminer. Enfin, il traitera
des obstacles qu’il pouvait y avoir du coté de Paul lui-
méme et comment il les a surmontés ou ignorés. Il pro-
posera ensuite quelques implications pour le ministere
de réconciliation dans le monde actuel.

pate, Paul also seemed to take a sharp turn in his finan-
cial policy which needed explanation. There also might
have been previous other financial engagement of the
Corinthians that made them reluctant to participate in
another project. It becomes clear that the reconcilia-
tion which Paul sought to procure through the collection
came at a high price.

Part two will examine the obstacles on the side of the
recipients of the collection in Jerusalem and Paul’s likely
response to them as far as it can be reconstructed. In
addition, it will discuss the obstacles on Paul’s side and
how he addressed or neglected them. A final section will
provide a summary and draw out some of the implica-
tions for the ministry of reconciliation in today’s world.

* * * *

ander. Dann folgt eine detaillierte Untersuchung von
finf Hindernissen, die seitens der heidenchristlichen
Geber zu tberwinden sind (insbesondere auf Seiten
der Korinther), und die Erwiderung von Paulus auf jedes
von ihnen. Die Heidenchristen mussten ihr Verstandnis
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von Wobhltitigkeit, die einer ortsansissigen Klientel und
den dazugehorigen Ehrenvorstellungen dient, und den
vorherrschenden Antijudaismus in der antiken Welt
iberwinden. Auberdem war die Beziehung des Paulus
zu den Korinthern gespannt und es gab einflussreiche
Gegenspieler in und auferhalb der Gemeinde. Durch
seine an die Korinther gerichtete Aufforderung, sich an
dem Projekt zu beteiligen, schien Paulus eine scharfe
Kehrtwende in seiner Finanzpolitik vorzunehmen, die
einer Erkldrung bedurfte. Auch kénnte es andere, vor-
herige finanzielle Verpflichtungen der Korinther gegeben
haben, was zu ihrer widerstrebenden Haltung in Bezug

* * * *

1. Introduction

The language of reconciliation is used in the New
Testament primarily for God’s initiative in recon-
ciling sinful humanity to himself. God took the
initiative, provided the means of reconciliation
and now offers it to all who believe (see e.g. 2 Cor
5:18-20)." This reconciliation is the foundation
and mandate for reconciliation between humans.?
While the language of reconciliation hardly appears
in this context in the New Testament, what is
meant by it appears over and over again in other
terms. The theme is so prominent in the Bible and
in the society, in the churches and in families that
we cannot ignore it. This article is devoted to a
New Testament example and model of reconcilia-
tion between different groups of people. It argues
that already in early Christianity reconciliation had
to overcome major obstacles on all sides and that
it came at a high price.

Before entering a new phase in his mission min-
istry in the West at the end of his third mission-
ary journey (Rom 15:22-32), Paul returned once
more to Jerusalem with a delegation of Christians
which represented the predominantly Gentile
Christian communities which he had founded
in the Eastern Mediterranean world (Acts 20:4-
5). They brought with them a substantial sum of
money for the poor Christians in Jerusalem. The
funds were meant to meet the material needs, but
for Paul far more was at stake: the collection was
intended as an expression of Gentile Christian rec-
ognition of debt to Israel /Jewish Christianity and
as an cffort of reconciliation and mutual recogni-
tion between some Jewish and Gentile Christians.

Paul made high demands on all the people
involved in this project: for the Gentile Christians,
Jerusalem was far away; therefore no bestowal
of local honour was to be expected in return for
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auf ein weiteres finanzielles Projekt gefiihrt haben mag.
Es wird deutlich, dass die Versshnung, die Paulus durch
die Sammlung anstrebt, einen hohen Preis gekostet hat.

Der zweite Teil wird sich mit den Hindernissen sei-
tens der Empfanger in Jerusalem befassen und mit der
vermutlichen Antwort von Paulus an sie, so weit dies
rekonstruiert werden kann. Dartberhinaus werden
die Hiirden auf Seiten von Paulus selbst erértert, und
wie er sie anging oder ignorierte. Der letzte Abschnitt
legt eine Zusammenfassung vor und zieht einige
Schlussfolgerungen daraus fiir den Dienst der Versshnung
in der Welt von heute.

* * * *

contributing to the collection. In addition, in the
context of ancient anti-Judaism, the Jews were
a suspected minority in the Roman Empire, and
bestowing benefactions on them was not a natural
choice. For the Jewish Christians of Jerusalem to
accept the donation — and with the sum of money
also its donors — implied the recognition of these
Gentiles as part of the people of God (at least this
was what Paul had in mind) and a relegation of
their own ancient Jewish privileges. The deliv-
ery of the collection and its acceptance, perhaps
impressively staged by Paul (earlier on, Paul had
brought the Gentile Christian Titus with him to
Jerusalem; Gal 2:1-3), would happen in Jerusalem
and not remain a private, inner Christian matter.
Jewish Christians who relativised Jewish privileges
in this way would have to face resistance and criti-
cism from fellow Jews in a politically increasingly
tense climate in the 25 years leading up to the first
Jewish war (AD 66-73). Paxlhad to delay his own
plans, travel East once more and face a number of
risks.

While we do not know what precisely happened
in Jerusalem in the early summer of the year AD
56 or 57, when Paul eventually arrived to deliver
the funds which he had collected,? Paul’s effort of
reconciliation between followers of Jesus of dift
ferent backgrounds still poses a major challenge
to Christians of all sorts and all ages despite its
salvation-historical particularity: Whom are they
willing to recognise as part of God’s people? What
are they willing to sacrifice for each other? Are
they ready to acknowledge each other publicly?
While the focus of this essay is primarily historical-
exegetical, it also draws out the implications for
Christians facing the challenge of reconciliation.
For the New Testament, the horizontal and verti-
cal dimension of reconciliation must not be sepa-
rated.
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We shall first briefly survey the origin and
development of Paul’s collection for the saints
of Jerusalem.* Then we shall examine what was
involved on the side of the Gentile Christian
donors, with a particular focus on Corinth. Which
obstacles had to be overcome in getting involved?
How did Paul address these obstacles? Thereafter
we will examine the obstacles on the side of the
Jewish Christians in Jerusalem. How did or would
Paul address them? Finally, we will see what obsta-
cles Paul himself'had to overcome. In a final section
we shall draw out the implications for reconcilia-
tion between Christians of different backgrounds
and traditions in our day and age. It will become
clear that reconciliation came at a high price for
those Paul wanted to reconcile to each other and
for Paul, the reconciler, himself. Paul lost his free-
dom during this visit to Jerusalem and spent sev-
eral years in prison.

2. The origin and development of Paul’s
collection for the saints

The origin of Paul’s collection enterprise is not
fully clear. Two passages are of interest for this
question, and both raise a number of issues.

If Galatiansis to be dated early,” then Galatians
2:10 is chronologically the first reference to some
kind of collection in which Paul was involved.
On Paul’s second visit to Jerusalem as a Christian
(according to his own account in Gal 1-2), he met
with leaders of the Jerusalem Christian congrega-
tion (2:2) and reached an agreement with them
(2:9). They accepted Paul and his ministry among
the Gentiles and placed only one obligation on
him, namely ‘that we remember the poor, which
was actually what I was eager to do’ (2:10; Paul
had come with Barnabas and Titus, 2:1). The note
has a private character (a personal charge to Paul,
Barnabas and Titus, not to all the Gentiles that
he/they had and was/were about to convert).
Probably at a later stage during his so-called second
and third missionary journeys,® Paul extended this
charge to all the Christians within his sphere of
ministry. Even if Galatians is to be dated late,’
Paul is not referring to the present time of writing
anyway but to events some fourteen or seventeen
years after his calling.® Even with a late date, this
would still be an indication concerning the origin
of the collection.

Many have noted the strange absence of the
collection in Acts.” There may be a cryptic ref-
erence to it in Acts 24:17 where it might appear

in the disguise of private piety: ‘I came to bring
alms to my nation and to offer sacrifices.”'® Acts
20:4 mentions the delegates from various areas of
Paul’s previous ministry who met with him at the
end of the third missionary journey in order to
travel with him to Jerusalem. Although this is the
beginning of the third ‘we-passage” in Acts (where
the author probably indicates his personal involve-
ment in the events), no reason is given why these
delegates came to Jerusalem.! In the context of
Paul’s arrival and meeting with the Christian lead-
ers of the city, no mention is made of a collection
(21:17-25; Paul was asked to pay for some rites in
order to demonstrate his own Jewish identity and
his loyalty to his fellow Jewish Christians; he prob-
ably did so from the collection fund).'?

However, it is noteworthy that Acts tells of an
early visit of Paul to Jerusalem; according to Acts,
this was his second visit to the city after his con-
version/calling. At that point Barnabas and Paul
were sent by the Gentile Christians of Antioch to
Jerusalem with a donation to relieve hunger due
to a famine."” There are good reasons to equate
this visit to Jerusalem with the visit reported in
Galatians 2:1-10,' one of them being that both
events include gifts to the poor. It was probably
on this occasion that Paul met with the Jerusalem
leaders (as reported in Gal 2) and they charged
him to continue to remember the poor, which Paul
was ‘cager to do’ (Gal 2:10).

Paul’s collection for the saints in Jerusalem,
as it is generally understood, comes clearer into
focus during the second missionary journey. In 1
Corinthians 16:1-4, Paul addresses the collection
as something that needs no further introduction as
the Corinthians must have been aware of it.'® The
Corinthians are to follow the instructions which
Paul also gave to the churches of Galatia (16:1). In
2 Corinthians 8-9 Paul goes to great lengths to per-
suade the Corinthians to overcome the obstacles
to participation on their side. The last reference to
the collection appears in Romans 15:22-31. Paul
informs the Roman Christians about his impend-
ing journey to Jerusalem to deliver the collection.
He voices his concerns regarding his own safety
and the acceptance of the collection and requests
their prayer support.'¢

3. Costly reconciliation then

In this section we shall first address the obstacles
on the side of the donors. The references to the
collection in 1 and 2 Corinthians indicate that par-
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ticipation from the Gentile Christians — which Paul
expected and certainly demanded! — was far from
obvious.'” Paul had to use all his rhetorical skill
to persuade them. We will then focus on obsta-
cles on the side of the recipients. In Romans 15:31
Paul - in the form of a prayer request — voices
some doubts about the acceptance of the collec-
tion: ... and that my ministry to Jerusalem may
be acceptable to the saints’. What could have made
the funds, which were urgently needed, ‘unaccep-
table’? Finally we examine what obstacles the col-
lection entailed for Pan/ himself.

In this quest we have to rely on Paul’s own
statements and his own estimate of the situation as
no other sources are available. This involves some
‘mirror-reading’. It is not clear why other New
Testament authors are silent regarding Paul’s col-
lection for the saints of Jerusalem and why Paul’s
later letters do not mention it either. Was the col-
lection a matter of the past that had accomplished
its purpose and needed no further mention? Did
Paul perhaps have good reasons not to mention
the matter again as it did not achieve its intended
purpose?

3.1 Obstacles on the side of the donors

There were several obstacles to participating in
Paul’s collection which concerned a// Gentile
Christian donors in the North-Eastern area of
the Mediterranean world (Galatia, Macedonia,
Achaia).

3.1.1 Local patrvonage and local honour

There are instances of upper class people in the
ancient world serving as benefactors and recipients
of public honour (for example through statues and
inscriptions) in other places. For example, king
Herod the Great did not only rebuild and enlarge
the temple in Jerusalem and fund other projects
within his realm, but also outside of it. The same
applies to king Herod Agrippa 1.'® But within the
prevalent ancient reciprocal system of patrons and
clients, the usual praxis of benevolence was to use
funds locally in order to gain public recognition
and honour, and to enhance one’s own status
within the community."” In this context, it made
little sense to donate for recipients hundreds of
miles away, who were unable to reciprocate in any
meaningful way. As Paul expected all Christians
to be involved, there was little potential for sta-
tus-enhancement within the local and translocal
Christian community through generous contri-
butions. Those contributing to Paul’s collection
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renounced their chances to gain status at home.
Ascough has rightly observed:

For the Christian groups themselves their first
priority seems to have remained their local
congregations. ... Paul’s troubles with raising
the money promised, and his rhetorical strate-
gies in his letters to the Corinthians ... suggest,
that they, at least, remained unconvinced that
they had a social and religious obligation to an
otherwise unknown group. What confuses the
Corinthians is not necessarily the fact that they
have to donate, but that the monies are going
to Jerusalem rather than the common fund of
the local congregation .2

3.1.2 Ancient anti-Judaism

While some Gentiles were attracted to Judaism to
varying degrees (from full proselytes to sympa-
thising ‘god-fearers™!) — also attested for Corinth
— there was also the latent and at times violent anti-
Judaism of the Roman world.22 The account in Acts
18:12-17, located in Corinth, provides evidence of
this.** Gentile Christians without any prior attach-
ment to Diaspora Judaism were unlikely to donate
for impoverished Jews of all people.

Reluctance motivated by anti-Judaism on the
side of some Corinthians was all the more prob-
able as some ancient Roman authors accused the
Jews of being a lazy people?* because of their strict
Sabbath observance,® although it is difficult to
assess how representative such views were for the
wider population.? Thus, if some Jewish people in
Jerusalem were in need, the solution was simple
and obvious: let them work more and more often.

In addition, for the Corinthians there were
three more obstacles which were peculiar to them:

3.1.3 Paul’s quarrels with the Covinthians and
the presence of opponents

Both letters to the Corinthians indicate strained
relationships between Paul and some of the
Corinthian Christians. While 1 Corinthians is
more didactic than apologetic (here 1 follow
Hafemann against Fee?”), by the time Paul wrote
2 Corinthians, in addition to the various quar-
rels between Paul and the Corinthians regarding
doctrine and ethics, there were a number of fierce
opponents in Corinth. Hafemann describes the
problems as follows:

By the time Paul wrote 2 Corinthians every-
thing had changed. For a while, between the
writing of 1 and 2 Corinthians, the church as
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a whole was in open rebellion against Paul and
his gospel due to the influence of Paul’s oppo-
nents who had recently arrived (cf. 2 Cor 11:4).
Since then a significant segment of the church
had repented and returned to Paul’s side. But
Paul’s apostolic authority is no longer common
ground between Paul and his entire church.
There is still a sizeable opposition to Paul
among the Corinthians, with Paul’s opponents
lurking behind them. As a result, the church
now stands divided over Paul and his legitimacy
as an apostle. ... Hence, whereas the problems
in 1 Corinthians were within the church, the
central problem to be solved in 2 Corinthians is
the authority and legitimacy of Paul as an apos-
tle
Regarding the
Hafemann notes:

strategy of the opponents,

By the time of 2 Corinthians, however, Paul’s
opponents had arrived from outside Corinth
and had capitalized on the Corinthians’ over-
realized eschatology, preaching a view of Christ
and of the Spirit that the Corinthians were open
to receiving (2 Cor 11:4). Instead of calling the
Corinthians to endure faithfully in the midst of
adversity in hope of their future resurrection
and vindication, Paul’s opponents promised the
Corinthians a life in the Spirit that was charac-
terized by deliverance from suffering and by a
steady diet of miraculous experience.

If this reconstruction of their teaching is correct,
some Corinthians or the opponents there might
have suggested a simple and obvious solution to
the needs of the Christians of Jerusalem: let them
simply live in the Spirit and experience divine deliv-
erance from their suffering! And let the money
stay in Corinth! Whatever is donated for Jerusalem
is no longer available for Paul’s opponents who
would readily accept gifts from the Corinthians.

3.1.4 Paul’s financial policy in Covinth

Another obstacle was peculiar to Corinth. While
ministering there Paul had refused to accept
money (although he defends his right to do so in
1 Cor 9:1-14) and insisted on meeting his needs
through his own manual labour.? Paul refused to
depend on the local upper class Christian patrons
whose client he would have become by accepting
their support.®® Furnish spells out the implications
of this decision:

In the ancient world, giving and receiving, plac-
ing someone under and being oneself placed

under financial obligation were extremely
important components of the social structure.
Thus, within Roman society specifically — and
the Corinth Paul knew was a Roman colony
— the wealthy expressed and enhanced their
power by becoming patrons of the needy. The
extent of one’s philanthropies and the number
of one’s clients were important measures of a
person’s social standing and influence . To be
the recipient of a benefaction was to be placed
immediately under an obligation of gratitude to
the benefactor, and the gratitude of the benefi-
ciary in turn placed the benefactor under further
obligation.... Therefore, to accept a gift was to
become a client of and dependent upon the
more privileged person, even though the patron,
too, assumed the obligation of further benefac-
tion. At base, the relationship sprang not from
friendship, although the conventions of friend-
ship were there, but from the patron’s quest for
power and prestige and from the client’s need
to be helped. One made friends by money ...
and since friendship was based on benefaction,
not the reverse, to refuse a benefaction was an
act of social enmity, for which in Paul’s day an
elaborate protocol had been developed. If this
social context is taken into account, it is under-
standable why the Corinthians were upset by
Paul’s refusal to accept their financial support:
it was a renunciation of their status as a patron
congregation (cf. 2 Cor 12:13) and therefore
a repudiation of their friendship (cf. 11:11), as
well as a regrettable act of self-humiliation.?!

In addition to unavoidable dependency, such kind
of relationships would have impeded Paul’s mis-
sion, as Schnabel observes:

Paulus verweigert die Annahme von
Unterstiitzung seitens einer Gemeinde, solange
wegen der Annahme derselben durch gege-
nerische Agitationen seine Missionsarbeit in
der betreffende Gemeinde bzw. das von ihm
gebrachte Evangelium gestort oder gar vernich-
tet werden konnte. Einige Christen in Korinth
meinten, Paulus hitte finanzielle Mittel von
ihnen annehmen sollen (1Kor 9,1-18; 2Kor
2,17) und sich mit brillanten Redetechniken
aggressiver um Erfolge kiimmern miissen (vgl.
1Kor 1,17-2,5). Vielleicht handelt es sich um
dieselben korinthischen Christen, die glauben,
dass Paulus ihnen im Blick auf seine Reiseziele
Rechenschaft schuldig sei (2Kor 1,17). Paulus
betont gegeniiber diesem Ansinnen von
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Christen in Korinth, dass nicht nur die Inhalte
und die Erfolge seiner Missionspredigt, son-
dern auch der modus operandi seiner Mission
im Blick auf Redetechniken, im Blick auf
seine Reisen und im Blick auf seine finanzielle
Unabhingigkeit allein von Gott abhiingig ist.??

This issue led to tensions with some Corinthians
and Paul’s opponents would have readily attacked
his policy.** At the same time, Paul accepted gifts
from other churches (Phil 4:10-20) and even tells
the Corinthians about it in 2 Corinthians 11:8-9.
Furnish observes:

It is probable ... that the Corinthians were
distressed with Paul’s refusal of support from
them because it seemed inconsistent with his
accepting support from other congregations.
In Thessalonica, for example, Paul had received
contributions from the Philippians at least twice
(Phil 4:16) in order to supplement what he was
able to earn from his craft (see 1 Thess 2:9),
and the Philippians continued their support of
his ministry even after he left Macedonia (Phil
4:15). Indeed, it is likely that the aid which was
brought to him in Corinth by certain brothers
who came from Macedonia (2 Cor 11:9) had
been sent by the Philippians. ... This would
be further evidence for his critics of the incon-
stancy and inconsistency of which they have
long suspected him.**

While refusing their support (with all the strings
attached to it!), Paul at the same time expected the
Corinthians to contribute to the collection and to
provide the means for his own travelling and for
his co-workers as he writes in 1 Corinthians 16:
‘so that you may send me on my way, wherever I
g0’ (v. 6); ‘send him on his way in peace, so that
he may come to me’ (v. 11); ‘I urge you to put
yourselves at the service of such people, and of
everyone who works and toils with them’ (v. 16).

It might have seemed to some that — despite
his early insistence of his independence and refusal
of patronage —Paul was now trying to get at their
money after all.*® Could Paul be trusted? Would
the money really go to Jerusalem?

Some of this happened when Paul’s opponents
readily accepted payments from the Corinthians
and for these reasons would have opposed sending
money to Jerusalem. Hafemann observes:

Moreover, Paul’s opponents sealed their claims

by demanding money from the Corinthians as

a sign of the value and legitimacy of their mes-

sage (2 Cor 2:17). But in order to make these
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claims and demand this payment they had to
attack Paul himself and his apostolic legitimacy,
which called both their gospel and their lifestyle
into question.?

3.1.5 Previous other financial engagement of the
Corinthians?

Perhaps in apparent conflict with our first obser-
vation regarding reluctance in translocal involve-
ment, a further reference needs brief attention.
The last words of 2 Corinthians 9:13, ‘and with
all others’ (ko €1¢ mavToc), do not mean that the
saints will also glorify God over the involvement of
other churches (which Paul will have hoped for);
they rather suggest that the Corinthians had also
share(d) with (all) other Christians: ... the gener-
osity of those who graciously share their resources
with them and (so the saints may presume) with all
Christian brothers and sisters’.?” Although some of
this sharing could and most likely will have hap-
pened among the Corinthians, it was not limited
to local confines but directed €lc mavTac. Martin
comments: “This should strictly mean that the
Gentile congregations raised money gifts for other
churches and worthy causes other than the needs of
the people at Jerusalem.* However, as we have no
knowledge of such actions, Martin suggests that
the phrase must be taken ‘to be a general one in
praise of the generous spirit that moves the read-
ers, and would move them wherever there may
be need’.* Yet the fact that we might not know
of such actions does not mean that Paul simply
praises a generous attitude. The statement should
therefore be taken at face value.*® If “all others’
refers primarily to Christians in Achaia, there
would have been some direct benefits involved
for the Corinthian donors, at least more benefits
than from donating for Jerusalem. We do not
know what role Paul may have played in this past
sharing of the Corinthians.*! Possibly this past and
present sharing with ‘all others’ also accounts for
the Corinthians’ reluctance to get involved in yet
another translocal project, in particular as it was
a project far beyond their control. Such giving of
the Corinthians would have secured them a prom-
inent role among the Christians in Achaia. This
explains the intensity of Paul’s interaction with the
Corinthians and his opponents there.
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3.2 Paul’s answer

3.2.1 Fivst Corinthians 16

It is instructive to read Paul’s letters to the
Corinthians against this backdrop. This is not the
place to analyse Paul’s argument in detail, rather
we note how he addresses these obstacles in the
context of the collection enterprise and elsewhere.
We cannot examine how Paul deals with his oppo-
nents and defends his apostolic ministry and his
financial policy.

In 1 Corinthians 16:1-4, Paul asks the readers
to follow the instructions given to the churches
of Galatia, which must have been known in
Corinth.** The collection is by no means a pro-
ject designed just to get at the Corinthians® money
after all but it is part of a larger project. The same
instructions apply to all Christians. Paul indicates
that the Galatians are also called to contribute to
a translocal project. While not obvious for some
Corinthians, translocal responsibility for other
believers is part and parcel of Christian identity.

According to Paul a// Corinthians are to be
involved (‘each of you’, 16:2). Christian charity is
not just a status-enhancing project for the wealthy
members. Garland notes that,

Paul’s concern throughout the letter to build up
horizontal relationships among the Corinthians
... his expectation that everyone will take part
in this project on a voluntary basis fosters this
goal. If a few patrons were to give all the money,
they would gain all the honor and divide the
‘haves’ from the ‘have-nots’ even more. If free
artisans, small traders, and slaves also give, then
the gift will represent the entire body, not just a
few wealthy donors.*

This charge agrees with Paul’s emphasis on the
unity of the church throughout the letter:

It is striking that most of the commands
throughout 1 Corinthians center on some
aspect of church unity (cf. 1 Cor 1:10; 3:1-3;
4:14, 16; 5:4, 5, 7, 8; 6:1, 4, 6f, 18, 20; 8:9,
135:10:14; 11:33f; 12:14, ete.). Clearly Paul’s
primary concern is with the true nature and
lite of the church, making ecclesiology the
most important theme of 1 Corinthians. As the
‘church of God” (1 Cor 1:1), the Corinthians
are ‘the temple of God’, due to their reception
of the Holy Spirit (1 Cor 3:16f; 14:24f); and
the ‘body of Christ’, due to their submission
to the lordship of Christ (1 Cor 6:17; 10:17;
1829 12 21168274

In addition, the collection should be well prepared
and organised: ‘on the first day of every week, each
of you is to put aside and save whatever extra you
earn’. Garland describes several

principles that undergird Paul’s instructions for
the collection. It is to be done regularly (‘on the
first day of every week’), universally (‘let each of
you’), systematically (‘set aside’, ‘save up’), pro-
portionately (‘as one has been prospered’), and
freely (‘so that no collections might take place
when I come”).*®

Furthermore, the Corinthians are to approve
the delegates who will take the gift to Jerusalem
together with a letter explaining the collection and
its purpose (16:3).* Against all possible suspicions
regarding Paul’s financial policy and in particular
regarding his use of funds entrusted to him, Paul
emphasises and guarantees full transparency: the
money will definitely not go through and even-
tually end in his own pocket.*” Rather, delegates
from Corinth and approved of by the congrega-
tion will deliver the funds directly to Jerusalem.

In addition, while for now the Corinthians had
to take Paul’s word for it, the delegates will even-
tually see the need of the Christians in Jerusalem
themselves; it will become clear that they have
not been naive in taking Paul’s statements at face
value *8

Paul’s contribution will be an explanatory letter
to Jerusalem. If it seems advisable that Paul should
travel also, these delegates will accompany him
(16:4; Acts 20 indicates that this option had mate-
rialised later on).

3.2.2 Second Corinthians 8

In 2 Corinthians 8-9, Paul first reports of the
exemplary involvement of the Christians of
Macedonia (in addition to the churches of Galatia,
1 Cor 16:1). The implementation of this ‘work of
grace’ (8:1) is then described. Again, the collec-
tion is not exclusively aimed at the Corinthians,
but a truly ecumenical project. The Macedonians
are already involved translocally; they have already
overcome this obstacle. Now the Corinthians are
called to do likewise.

Paul exuberantly praises the Macedonians for
their generous participation despite their pov-
erty: ‘for during a severe ordeal of affliction, their
abundance of joy and their extreme poverty have
overflowed in a wealth of generosity on their part’
(2 Cor 8:2). Furnish notes: ‘The apostle’s com-
ment about the extreme poverty of the churches in
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Macedonia shows that he perceives the Corinthian
Christians to be relatively well off.’* In this way
Paul adds pressure to his charge. The wealthier
Corinthians are not to be put to shame by the gen-
erosity of the poor Macedonian Christians. Paul’s
praise of the Macedonians was to challenge the
Corinthians to contribute with similar commit-
ment.*® While for the Corinthians’ local honour
for such involvement was limited or non-existent,
they will also receive public honouring before the
wider Christian community from Paul if they con-
tribute generously.

Paul calls the Corinthians to excel in this matter
as they have excelled in others. He creates a sense
of rivalry between the Christians of Macedonia and
Corinth. In the ancient value system of honour and
shame — where honour was a considered a limited
good — this was a powerful strategy.’’ The earnest-
ness of the Macedonians serves to challenge and
to prove the genuineness of the Corinthians’ love
(v. 8).°2 They were to complete now what they had
begun in the past (v. 10-13).

Paul refers to the ‘generous act’ of the Jewish
Messinh, the Lord Jesus Christ, who, though he
was rich, yet for the readers’ sake he became poor,
so that by his poverty they might become rich
(8:9). Christ’s example challenges all notions of
reciprocity and status gain.

In 2 Corinthians 8:12-13, Paul describes
Christian sharing and his vision of fair balance. He
relates the contribution of the Corinthians to the
recipients in Jerusalem (‘others’, v. 13) and shows
that the collection was not to be a one-way enter-
prise. Currently the abundance of the Corinthians
can supply the need of the ‘saints’ there. However,
a time might come when the Corinthians will
benefit from the abundance of others (8:13-14).
There is to be equality and mutuality. What Paul
has in mind is different from ancient patronage and
benefaction. The Christians of different places and
regions are interrelated: they are responsible for
each other, not only in prayer but also materially.??
This principle is motivated by a quotation from
the Exodus story of God’s provision for Israel.

Paul then mentions several other people who are
involved (the collection is far from a private pro-
ject of Paul!) and again emphasises full transpar-
ency (v. 16-24). The response of the Corinthians
is a matter before all the churches — in honour or
in shame (again, there is concern beyond local
confines™). Regarding Paul’s emissaries, Murphy
O’Connor notes:
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Once before, however, the Corinthians had
given their assent and then done nothing.
This time Paul was not prepared to rely on
words alone, and decided to send emissaries to
Corinth, whose presence would be a continuous
reminder of his invitation. Even such discreet
pressure, however, might be resented by the
Corinthians as interference in the internal affairs
of a local church. Paul’s nervousness is palpa-
ble in his presentation of Titus. He emphasizes
that he is not really sending Titus, as 8:6 might
imply. The latter had volunteered to return to
Corinth in response to Paul’s appeal (8:17)!55

Titus shares the eagerness for the Corinthians
and is on his way to Corinth of his own accord
(v. 16-17). He will be accompanied by another
unnamed Christian, sent by Paul, who is ‘famous
among all the churches for his proclamation of
the good news’.*® The Corinthians should not
disappoint a man thus qualified! In addition, this
brother ‘has also been appointed by the churches
to travel with us while we are administering this
generous undertaking for the glory of the Lord
himself and to show our goodwill’ (v. 19). The
Corinthians are to hear from this man himself
that other churches fully participate in the collec-
tion and have already appointed this delegate to
travel with Paul to Jerusalem — at a time when the
Corinthians had not even really started with the
collection! This prominent Christian also serves
as an independent witness to the Corinthians and
the churches who sent him regarding the integrity
of Paul and the events during the journey and in
Jerusalem.

Far from being a project to enhance Paul’s per-
sonal status, the collection’s prime purpose is “for
the glory of the Lord himself> and ‘to show our
goodwill” (probably an inclusive plural: Paul and
all the other participants, v. 19). Neither is this act
of benefaction designed to bring honour to the
donors. Its purpose is the glory of the Lord himself
O generous participation is mandatory. The grati-
tude of the recipients will be directed primarily to
God (v. 12). At the same time, God will provide
every blessing in return (v. 8-15).

In verses 20-21 Paul openly asserts his concern
for his integrity and transparency in the matter.
Thus the Corinthians should dismiss their reserva-
tions against Paul and wholeheartedly participate.
In addition to Titus and the unnamed brother,
Paul will send even another Christian to Corinth,
whom he has often tested and found eager in
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many matters. This brother is more eager than
ever to come to Corinth and be involved there
in the preparation of the collection because of his
great confidence in the Corinthians (v. 22). This
eagerness and confidence in them, the Corinthians
should better not disappoint.®”

Paulus closes with a warm recommendation of
Titus: ‘he is my partner and co-worker i your ser-
vice’.*® Through the sending of these men, Paul is
not trying to exploit the Corinthians for his pur-
poses, but to minister to them. Far more is behind
their impending visit to Corinth than Paul’s
authority and commission: these men come ‘as
messengers of the churches, the glory of Christ’
(v. 23). In view of these visitors and witnesses and
the ecumenical perspective which they constitute,
Paul admonishes the Corinthians once more:
‘Therefore openly before the churches, show them
the proof of your love and of our reason for boast-
ing about you’ (v. 24). Participation in the collec-
tion is an opportunity for them to prove their love
of the Lord and of their fellow Christians. Paul
has already boasted about the Corinthians’ par-
ticipation to other Christians and thus has already
enhanced their status within the wider Christian
community. There they already have received
honour through him so they should not let Paul
down but act according to their determination and
Paul’s boasting. The response of the Corirthians is
a matter before all the churches (again, there is to
be concern beyond local confines).

3.2.3 Second Corinthians 9

In 2 Corinthians 9:1-5, Paul again draws on
ancient notions of honour, acknowledging the
Corinthians’ virtues: ‘for I know your eagerness’.
He has already boasted about this to the Christians
of Macedonia and thus honoured the Corinthians
(v. 2). Murphy O’Connor writes regarding Paul’s
argumentation:

Even though he has to stretch the truth to do
s0, he praises what can be praised — the willing-
ness of the Corinthians (although it was now
a year old; 9:2) — and sedulously avoids even
a hint of criticism. He explicitly states that
he is not ordering them to contribute (8:8a),
but merely expressing his opinion (8:10). The
example of the Macedonians is introduced in
such a way as to permit the Corinthians’ self-
respect to function as an internal incentive. In
order to assuage any possible anxiety on their
part as to the sum expected, he is at pains to

emphasize that their attitude is more important
than the value of the gift (8:12). Near the end,
however, a hint of the old Paul surfaces in the
way he highlights the possibility that he and the
Corinthians might be humiliated by the much
poorer Macedonian church (9:4). Fortunately,
he immediately excludes the hint of moral
blackmail, by denying that he wants to extort
money from them (9:5).%

By mentioning the Macedonian Christians to the
Corinthians, Paul indicates that he readily informs
and praises the good that other Christians do and
in this way bestows honour on them. Although
participation in the collection may not serve to
enhance local status, elsewhere this surely happens.
Paul’s earlier report of the Achaians’ zeal (includ-
ing the Corinthians) in contributing to the col-
lection has stirred up most of the Macedonians in
their participation. (At the beginning of chapter 8,
Paul praised the Macedonians to the Corinthians
in order to spurn them on.) This is the background
to Paul’s sending of the three brothers:

But I am sending the brothers in order that
our boasting about you [to the Macedonians]
may not prove to have been empty in this
case, so that you may be ready, as I said [to
the Macedonians] you would be; otherwise, if
some Macedonians come with me [to Corinth,
in addition to the three brothers?] and find
that you are not ready, we would be humiliated
— to say nothing of you - in this undertaking
[shame rather than honour for Paul and for the
Corinthians]. So I thought it necessary to urge
the brothers to go on ahead to you, and arrange
in advance for this bountiful gift that you have
promised [a reminder of their previous commit-
ment], so that it may be ready as a voluntary gift
and not as an extortion (v. 3-5).

In verses 6-14, Paul outlines the spiritual ben-
cfits of being involved in this charitable project.
What the donors forfeit in local recognition and
honour, they will receive abundantly from God.
In view of this prospect, they have all the more
reason to give cheerfully. For their great generos-
ity, they will be in every way enriched by God (v.
11). There will be thanksgiving, not addressed to
the Corinthians, but to God. By sharing in this
ministry, they glorify God by their obedience to
the confession of the Gospel of Christ, the Jewish
Messiah and they glorify God through their gen-
erosity in sharing with the Christians of Jerusalem
and all other Christians (v. 13). In addition to
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these spiritual benefits, the recipients will long for
the Corinthians and pray for them (v. 14): “Those
who have been aided by the collection will also
respond with intercessory prayers on behalf of
their benefactors’, which is a way for Christians to
reciprocate for benefits received.®

3.2.4 The Messiah of Israel

In addition to Paul’s careful argumentation
regarding the collection in 1 and 2 Corinthians,
in both letters we also observe Paul’s thoroughly
‘Jewish’ theology, soteriology and pneumatol-
ogy and the references to the Jews/Israel /Jewish
Christians.®! Many of these references indicate that
the Gentile Christians of Corinth, Achaia and else-
where have already benefitted tremendously from
God’s salvation which was primarily intended for
his people Israel, into which the Gentile Christians
were included.®> Therefore there is an exist-
ing obligation on their side toward Israel: rather
than graciously extending their generosity to the
Christians of Jerusalem, the Corinthians owe it to
them, as Paul writes in Romans 15:27.

A few notes have to suffice: Paul is the apos-
tle of the Jewish Messiah Jesus (1 Cor 1:1). The
Corinthians are among those who call the name of
the Lord Jesus Christ (1:2, and many other refer-
ences to the Christ). Jews and Gentiles both fail in
view of God’s revelation in Christ crucified (1:22-
23); the Corinthians have no reason for feeling
superior (1:26-28). The Gospel had been brought
to them by Jewish Christian leaders (1:12; 9:5; all
witnesses of the resurrection were Jews, 15:5-8).
There is no room for judgement (4:1-4) or arro-
gance (4:6-13) on the side of the Corinthians. A
number of severe ethical failures among Gentile
Christians deconstruct all claims and feelings of
superiority over the Jews (chapter 5). Paul reminds
the readers of their own ignominious past (6:9-
11). In view of this, they are not in the position to
lecture anyone on ethics (i.e. to work harder). The
quotations and allusions to the Old Testament and
the references to the history of Israel in both let-
ters show where the authority really lies and whose
past is relevant for the present:** what happened
in Israel’s distant past in a sense happened and
was recorded for the present readers’ instruction
(10:1-22). In the language of the Jews, they cry
out ‘Maranatha’ (16:22). Judea remains an impor-
tant point of reference for Paul (2 Cor 1:16). Israel
saw the glory of God in the face of their God-
appointed leader Moses (3:7,13-16). The promise
in 2 Corinthians 6:16-18 was first given to Israel:
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they were God’s sons and daughters. In addition,
several statements in both letters leave no doubt
that — probably contrary to their own assessment
— many Corinthian Christians have little to boast
about.

Thus, for Gentile Christians, sharing in the
widespread anti-Judaism of the ancient world
is not acceptable at all. What Paul writes to the
Romans, namely that the Gentile Christians have a
debt to repay to Israel (Rom 15:27) also applies to
the Corinthians.®*

Space does not permit us to outline in detail
how Paul defends his own disputed apostolic status
and ministry in both letters. Paul also explains his
“financial policy’ over against the Corinthians and
against likely attempts of patronage and the impli-
cations which this kind of relationship would have
implied on his side.

Dr Christoph W. Stenschke teaches New Testament
in Germany and as professor in South Africa.
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culogy, they would have been both flattered and
relieved. Their contribution to a sister church was
publically praised, and Paul’s emissary was not a
critical Macedonian (9:4), but one of their own.
His specific role was to guarantee the integrity of the
collection (8:20f, italics CS).’

Perhaps this is in contrast to Paul: his writing of
two full chapters, 2 Cor 8-9, to encourage the
Corinthians in participating and sending three men
to see to the successful completion of the collection
suggests that Paul himself was not confident that
the Corinthians would do as he requested of them.
Murphy O’Connor, Paul, 314 observes: ‘The ini-
tial enthusiasm of the Corinthians for the collec-
tion for the poor of Jerusalem had evaporated in the
heated atmosphere of the factional disputes within
the community. Deeply offended by the way they
had been pilloried in 1 Corinthians, the spirit-peo-
ple, who were potentially the major donors, retali-
ated by refusing to take part in a project so dear to
Paul’s heart. Titus, however, had won the consent
of their allies, the Judaizers, by a clever ad hominem
argument, and Paul decided to exploit the open-
ing.’

Murphy O’Connor, Panl, 314.

Furnish, 2 Corinthians, 452. In view of early Jewish
views of Gentiles, this longing of Jewish Christians
for Gentile Christians is all the more remarkable.
Did Paul misjudge the atmosphere and feelings
by at least some Christians in Jerusalem? It is not
clear whether Paul ascribes particular efficacy to the
prayer of the Christians in Jerusalem.

The significance of the Old Testament for Paul’s
argument in 1 Corinthians has recently been
emphasised by Roy E. Ciampa and Brian S.
Rosner, The First Letter to the Corinthians (Pillar
New Testament Commentary; Grand Rapids,
Cambridge, UK: Eerdmans, Nottingham: Apollos,
2010). See also Roy E. Ciampa and Brian S. Rosner,
‘1 Corinthians’ in G.K. Beale and D.A. Carson
(eds), Commentary on the New Testament Use of the
Old Testament (Nottingham: IVP, 2007) 695-752.
The amount contributed to the collection was to
reflect this divine generosity.

Paul’s demonstration of his Jewish loyalty and of
the thoroughly Jewish context of the gospel in
Romans also serves as an antidote to the prevalent
anti-Judaism in the Roman Empire. For the sig-
nificance of the Jewish nature of Paul’s gospel in
Romans see Christoph Stenschke, ‘Paul’s Jewish
Gospel and the Claims of Rome in Paul’s Epistle to
the Romans’, Neotestamentica 46 (2012) 338-378.
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64 In view of the length of Paul’s argument in 2 persecution (see 1 Thess 2:14) or of the particular
Corinthians 8-9 it is noteworthy that Paul does not circumstances which earlier on made the sharing of
explain the reasons for the need of the Christians goods necessary according to Acts 2:44-45; 4:32

of Jerusalem, cither as being the consequence of — 5:11, 6:1-7. For the time being, the Corinthians
famine /increased cost-of-living (see Acts 11:28), of had to take Paul’s word for it.
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I Kneel Before the Father and Pray for You
(Ephesians 3:14)
Date and Significance of Ephesians, Part 3
Riidiger Fuchs

SUMMARY

This three-part article argues that during the course of his
ministry, Paul’s thinking shows much development, and
that Ephesians should be seen as a representative exam-
ple of his mature theology. The first part (which appeared
in EJT 23.1) discussed the dates of the letters of Paul and

* * * *

ZUSAMMENFASSUNG

Dieser dreiteilige Artikel vertritt das Argument, dass
sich das Denken von Paulus wéihrend seines Dienstes
betrachtlich weiter entwickelt hat und dass der
Epheserbrief als ein reprasentatives Beispiel seiner
gereiften Theologie anzusehen ist. Der erste Teil (erschie-
nen in EJT 23.1) erorterte die Datierung der Paulusbriefe,

* * * *

RESUME

Dans cet article en trois parties, ['auteur soutient que la
pensée de Paul a connu un développement important au
cours de son ministére, et que |'épitre aux Ephésiens doit
étre considérée comme un exemple représentatif de sa
théologie la plus marie. La premiére partie (JET 23:1) trai-
tait de la date des lettres pauliniennes et la seconde (JET

* * * *

3.1 Introduction

Intensive teaching took place in all the Pauline
churches. A clearly defined doctrinal tradition
was passed on as paradosis. This same paradosis
Paul taught in word and deed as a model for his
pupils.! According to the opinion of his time (e.g.
Lk 10:16), Paul could also teach through his co-
workers or even ‘in’ them (1 Cor 4:16-17, 16:10-
11: ef 1 Thess 3:1-10, Phil 3:17 — 4:9, Col 1:7,

part 2 (EJT 23.2) expanded the dating proposal for Ephe-
sians with reference to the Epistle’s character. Part 3
now discusses arguments against the authenticity of the
Letter to the Ephesians, partly in dialogue with Michael
Theobald. Paul’s eschatology, cosmology and ecclesiol-
ogy as well as his view of marriage come under review.

* * * *

und Teil 2 (E/T 23.2) fihrte die Datierungsvorschlage fiir
den Epheserbrief fort mit Verweis auf den Charakter der
Epistel. Teil 3 setzt sich nun mit den Argumenten gegen
die Authentizitit des Epheserbriefes auseinander, und
dies teils im Dialog mit Michael Theobald. Dabei werden
Eschatologie, Kosmologie und Ekklesiologie von Paulus
ebenso wie seine Sicht der Ehe untersucht.

* * * *

23:2) élaborait la justification de la date proposée pour
Ephésiens en se fondant sur le caractéere de cette épitre.
Dans cette troisieme partie, 'auteur examine des argu-
ments qui ont été opposés a la thése de |'authenticité
de cette épitre, notamment ceux de Michael Theobald.
Il prend en considération |'eschatologie, la cosmologie
et I'ecclésiologie de |'apotre, ainsi que sa conception du
mariage.

* * * *

4:12), thus being ‘present in spirit’ (1 Cor 5:3).
New experiences, questions from the communi-
ties, religious conversations with non-Christians,
debates with opponents and the writing of letters
all led to developments in Paul’s teaching. How
far could Paul go in changing his views?

Michael Theobald, a representative of the exe-
getical mainstream, reads Ephesians as a pseudon-
ymous attempt to ‘update’ the Pauline theology.?

EJT 24:71 = 33



* RUDIGER FucHs =

According to Theobald, Ephesians was a continu-
ation particularly of Colossians. Compared to
Colossians, the author of Ephesians brings more
Pauline terminology and thoughts into his circular
letter. This view comes close to that of scholars
who argue for the authenticity of Ephesians. They
believe that Ephesians is a further development
of Pauline theology, written by Paul himself:?
Proponents of pseudonymity believe, however,
that the real Paul was less flexible. Theobald, for
example, thinks that Paul could not have taught
a cosmic Christology such as we find in Ephesians
(1:10, 21-22, 3:9-10) or a realised eschatology
(Eph 1:3, 9-10, 2:4-10) as a result of diminishing
expectations of Christ’s return. Paul could never
say that Christians were already raised from the
death (Eph. 2:6; cf. Rom 6). Unlike in the authen-
tic Paul, in Ephesians ékklesia is not a group of
local churches but the Church as a whole (1:22,
3:10,21, 5:23-25, 27, 29, 32). The distinct theol-
ogy of community leadership (4:7-16) reflects a
time after Paul, according to Theobald. The real
Paul thought little of marriage, but according to
Ephesians 5:21-33 the marital union of man and
woman portrays the mystery of Christ and the
Church; it is a portrayal of the saving love of God
for all people. This, Theobald concludes, is an
understanding of marriage that goes against the
Pauline view of things.*

But the evidence can also be read differently.
Pauline letters are occasional writings, not a ‘doc-
trine of Paul’; this is also true for Ephesians. 1
Corinthians picks up and interprets only a few of
the controversial aspects of Paul’s catechesis (see 1
Cor 3:1-11, 11:23, 15:1-11) and 1 Thessalonians
3:12 ~ 5:23 only supplements lessons already
taught orally. Almost literal parallels between 1
Thessalonians 5 and Ephesians 5-6 (e.g. 1 Thess
5:4-10 / Eph 5:6-14 or 1 Thess 5:8 / Eph 6:10-
17) show that an identical Pauline paradosis was
complemented and interpreted for different causes
in both letters and thus possibly further developed
in Ephesians some years — not decades — later, in
different ways, for different addressees.

3.2 Eschatology

Likewise, in 1 Corinthians 15:1-28, Romans 1:18,
5-8, 13:11, 14:11-12, 16:20, Phil 2:5-11 and
3:20-21 we find only small and occasional ele-
ments of an eschatology. Only in Philippians does
Paul use the short formula ‘day of Christ (Jesus)’
to allude to his — in Philippi — well known apoca-
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lyptic teachings (Phil 1:6, 10, 2:16, cf. 4:9). But in
1 Thessalonians and 1 Corinthians he has to teach
beginners, ‘infants in Christ’ (1 Thess 3:10; 1 Cor
3:1), and thus he includes more details of his escha-
tology (1 Thess 4-5; 1 Cor 15). These passages
show us an early form of his eschatology: God the
Father enthroned Jesus Christ as his ‘Son’ (a title
for the king of the Jews in the Old Testament)
and as Lord of all creation. Through him, God
will in the future also redeem the creation from all
demonic powers, all God’s enemies, and the “last
enemy’, death. Then he will completely reunite all
with himself through Christ.

Would not Paul himself have been able to for-
mulate a more developed form of this part of his
eschatology in a later conflict with ‘philosophies’
(Col 2:6-8) and in a circular for Christians whom
he did not know, some of whom would live after
his death (Eph 1:10,21, 4:12-16)? Also, in the
not so (as Theobald and others believe) ‘realised’
eschatology of Ephesians, future expectations (¢.g.
the word ‘hope’ in Eph 1:18, 2:12, 4:4) do not
disappear to the degree they do in Galatians or in
Philemon (see the non-eschatological ‘hope’ of
Gal 5:5 and Phlm 22).

Ephesians generally wants to help believers
achieve victory in disputes with present and future
opponents and the demonic powers behind them.
It is a kind of compendium or ‘handbook’. On
the other hand, Galatians and Philemon address
very particular situations in disputes with particu-
lar opponents (Gal) or addressces (Phlm).® It is
easy to imagine that Paul, at the end of his life
and following the death of many companions and
apostles, can develop the (comforting) belief that
Christians are completely secure in God’s hands
and thus in some ways already ‘raised’, even before
death. Who would want to abandon such divine,
fatherly protection? In Romans 6 Paul also repre-
sents a realised eschatology.® In a critique of the
German exegetical mainstream, Klaus Haacker
writes that even Paul argues for the view ‘in
Christ’ = ‘new creation’. Haacker criticises those
for whom the alleged abandonment of the escha-
tological reservation is the most serious theologi-
cal argument against the authenticity of Colossians
and Ephesians. Too much weight has been given
to Romans 6:1-11, which states that the believer
died with Christ (v. 8) and is buried with him (v.
4), while speaking of his resurrection in the future
tense (v. 5 and 8).
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This overlooks or downplays that in Romans 6
‘dead to sin’ faces a ‘but alive to God in Christ
Jesus’ at present (Rom 6:11). ... This is further
clarified by the words &k vekpcdv {cvTa in v. 13
as participation in the resurrection reality.”

3.3 Christ and cosmos

Unlike what is often thought, we find a cosmic
Christology not only in the late letters but also
in the early letters of Paul. Not surprisingly, how-
ever, Ephesians formulates a more developed
Christology after Paul’s four years of house arrest
and multiple conversations with political rulers
(Acts 24:23 — 26:32, 28:28-31). Yert in the earlier
letters we already find the following, albeit hardly
developed thoughts: Through the human Adam
sin came into the universe, and death with it (Rom
5:12; also 1 Cor 15). Since then the entire crea-
tion suffers from perishability (2 Cor. 7:10b) but it
is redeemed by God through Christ together with
the children of God (Rom 8; also 11:12-32). For
Paul the truth is that,

‘no idol in the world really exists’ and ‘there is
no God but one’. Indeed, even though there
may be so-called gods in heaven or on earth —as
in fact there are many gods and many lords — yet
for us there is one God, the Father, from whom
are all things and for whom we exist, and one
Lord, Jesus Christ, through whom are all things
and through whom we exist. (1 Cor 8:4b-6)

God is and remains the head of Christ, and the
body of Christ is the community, which he rules
as the Head through Christ (already 1 Cor 11:3).
At the end of time Christ will unite all with God
again, after God has put all his enemies, including
death, under Christ’s feet (1 Cor 15:20-28; Rom
16:20). Then Jesus will establish the Kingdom of
God as Christ, as Saviour and as Lord (Phil 2:6-
11, 3:20-21, 4:5). Yet Christians already experi-
ence a kind of present eschatology:

So if anyone is in Christ, there isa new creation:
everything old has passed away;, see, everything
has become new! All this is from God, who rec-
onciled himself through Christ ... in Christ God
was reconciling the world to himself ... (2 Cor
5:17-19, emphasis added).

3.4 Marriage

In discussions with dissenters Paul often pursued
the strategy he outlines in 1 Corinthians 9:20-22

and 10:32-33.% He tries to gain, or to regain, dis-
senters for his vision, first by understanding their
feelings and becoming almost like one of them.
Then he starts to argue, apparently in a manner
similar to his addressees. But he proceeds to ques-
tion the arguments that he has formulated himself
one by one, sometimes even using the language
and slogans of opponents, and he finally concludes:
I understand your desire, but under scrutiny your
point of view (e.g. ‘all things are lawful’, 1 Cor
6:12,10:23) shows itself as erroneous. I invite you
(e.g. the ‘strong’) to adopt my point of view (e.g.
love for the ‘weak’). Such love is a higher goal for
Christians (1 Cor 8:1 — 10:23, 10:33, 1 Cor 6:1-
11, 12-17).

In the same way we can read the theology of
marriage in Ephesians 5:21-33 as a continuation
of 1 Thessalonians 3:10 — 4:12 and of the instruc-
tions regarding women and men in 1 Corinthians
5-14. In 1 Thessalonians Paul alludes to lessons
already taught and also to lessons not yet taught.
From the beginning of chapter 4, he chooses a
commanding tone that occurs nowhere else in this
letter, which tells us that what he teaches here is
very important to him. This teaching includes, first
and foremost, that baptised men should ‘abstain
from fornication’ and ‘should win their own wife
(literally ‘vessel’)’ in sanctification and honour,
not with lustful passion, like the gentiles who do
not know God’ (4:3-5). In Ephesians 5 Paul pre-
supposes this lesson for beginners and develops his
teaching accordingly. His understanding of mar-
riage follows the Scriptures of Israel as interpreted
by Jesus. Only on this basis is his conception of
marriage (Rom 7:1-3, 1 Cor 6:16) understand-
able. Paul therefore insists on monogamy for men
and women in all communities.

It is interesting to see how Paul tries to enforce
and defend monogamy as he confronts dissenters
and opponents who practise or permit adultery of
the worst kind (1 Cor 5:1-5) or who live in ‘polyg-
amy’ with prostitutes (1 Cor 6:9-16).'° In both
these cases he is very direct, prohibiting such con-
duct with reference to the Scriptures and to Jesus.
He threatens church discipline and the judgement
of God (1 Cor 5:9-13, 6:9-20, cf. Eph 5). But
otherwise in 1 Corinthians 7 he argues in a ‘diplo-
matic’ way and #nvites his readers to change their
opinion. With regard to those who want to dissolve
marriages with non-believers or seek divorces for
other reasons, he emphasizes, first, that he himself
lives a celibate life, almost living up to ‘their’ ideal!
Because of the transitory nature of this world and
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because of their partners, married Christians suffer
a conflict of loyalties: loyalty to God and loyalty
to their partner. Thus, Paul argues, celibacy is the
best choice; that is, Paul himself would advise all
Christians to remain unmarried.

But subsequently he puts a question mark
behind ‘his’ opinion, which is closely related to
that of his opponents: What is the situation of
those who, like you, want to live morally proper
lives but have a strong sex drive? What about the
commands in Scripture and from the Lord that
they ‘should not commit adultery’? What will
become of the children of men and women already
married to a non-Christian spouse, etc.? Paul con-
cludes: Because sexual desires and the desires
of the widowed are often strong, and because
monogamy and ‘you shall not commit adultery’
are valid commands of the Lord, living in obedi-
ence to these rules should be normal practice in
Corinth! And he argues further: ‘the unbelieving
husband is made holy through his wife, and the
unbelieving wife is made holy through her hus-
band... your children are holy...” and so on. As
required by Scripture and by the teachings of Jesus,
marriage should be sought as a shelter against sin
and is to be respected. Later, Paul will add more
arguments in passing; for example, that the other
apostles must also live in monogamy (1 Cor 9:5)
and that they are witnesses to the resurrection of
Christ. These are all in harmony with his futuristic
eschatology (1 Cor 15:1-11 plus 1 Cor 6:2a) but
not with the thinking of those who deny the resur-
rection (1 Cor 15:12 plus 4:8).

So when we read 1 Corinthians 5-14, 1
Thessalonians 4 and Romans 7:1-3, we can only
conclude that Paul, in harmony with God and
Christ and all apostolic colleagues, argues for
monogamy as the norm for all Christians, no
matter how long it will be until the parousia.
Colossians 3:22-25 and Ephesians 5:21-33 are
thus not inconsistent with ‘Paul’, as far as we
know him from a few occasional letters. And, as
one should expect from a teacher of his calibre,
Paul’s thinking continued to develop between
AD 50 and 60. Then, in his final circular letter
(Eph 5:21-33) he developed an actual theology of
marriage. We know from 2 Corinthians how he
developed the successtul reasoning he had begun
in 1 Corinthians. Already in 1 Thessalonians 3:12
—4:12; 5:1-15; 1 Corinthians 9:19 — 14:40 and
Colossians 3:22 — 4:6, Paul led the Christian com-
munities to his view that they were to live in a
non-Christian world — prior to the parousia of
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Christ — as those who have contact with and are
observed by non-Christians. In other words, they
were always under scrutiny (1 Cor 14:23-25).
Admittedly, ‘in the Lord’ Christians are free to
live in a new manner (1 Cor 11:11-12; 14:35a;
cf. 9:19), but surrounded by non-Christian Jews
(whose views are ‘cited’ in 1 Cor 11:3-10 and
14:34) and non-Jews (whose views are ‘cited’ in
1 Cor 11:13-15 and 14:35b), Christians should
‘give no offence to Jews or to Greeks or to the
church of God ... so that they may be saved’, as
the ‘headline’ for 1 Corinthians 11-14 puts it in
1 Corinthians 10:31-33. And so Christians had
to live their marriages and worship as a commu-
nity of women and men who are both blameless
and welcoming.! The conjugal union of man and
woman, according to 1 Corinthians, should show
the world the ‘mystery” of Christ (cf. 1 Cor 2:1, 7,
4:1, 15:51), depicted in the Church as his body.
Note the frequent use of the word ékklesia from
1 Corinthians 10:32 onward and note especially
12:27-28 in the context of 1 Corinthians 11-14.
The behaviour of Christian spouses and the public
worship of the community must be evidence of the
presence of the love of God among them (1 Cor
9:20 - 10:33). A central goal of the argument of 1
Corinthians 5-14 is that a non-Christian, when vis-
iting their meetings, should ‘worship God, declar-
ing, God is really among you’. The Corinthians
are the temple of the Holy Spirit and they rep-
resent the universal Church in public. This idea
Paul later develops in Colossians 3:22 — 4:6 and
Ephesians 4-5, complementing his earlier words in
1 Corinthians,

Do all things for God’s doxa [that is, God’s
glory/honour, reputation or reflection in the
world]. Be blameless ... both for Jews and
for Greeks and for the whole Church of God!
Christ is the head of every man, the head of the
woman is the man, the head of Christ is God ...
the man is ... God’s image and (public) lumi-
nous reflection (doxa), the woman is (before
non-Christians) the shining reflection of the
man (doxa)...

In the time of the New Testament, the behaviour
of the woman was the means by which non-Chris-
tians evaluated the husband and his (new) religion.
In their eyes, the husband was the ruler over his
house and his wife. If this were not so, they would
have despised the Christian faith in the way Paul
‘quotes’ them in 1 Timothy 3:4-5. I hear similar
concerns in 1 Corinthians 5-14, Colossians 3:22 —
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4:6 and also in Ephesians 5:1-21, where we read
inter alin:

Be imitators of God, as beloved children ... For
you were once darkness, but now you are light
in the Lord. Walk as children of the light ...
Be subject to one another out of reverence for
Christ. Wives be subject to your husbands as
you are to the Lord! For the husband is head of
the wife just as Christ is the head of the church,
the body of which he is the saviour.

Paul continues in Ephesians 5:24:

Just as the church is subject to Christ, so also
wives ought to be, in every thing, to their hus-
bands. Husbands, love your wives, just as Christ
loved the church and gave himself up in order to
make her holy by cleansing her with the wash-
ing of water by the word, so as to present the
church to himself in splendour itself glorified
(endoxon) [in parts my own translation] ... In
the same way, husbands should love their wives
as they do their own bodies. He who loves his
wife loves himself.

So the theme of love from 1 Corinthians 13 re-
appears here in Ephesians. Paul adds that a man
who cares for his wife in this way follows the model
of Christ’s care for his body, the Church. And that
‘we are members of his body” is still Paul’s view in
1 Corinthians 10-12. His general opinion already
in 1 Corinthians 6:16 (cf. Gen 2:24, Mt 19:5) was:
‘a man will leave father and mother and be joined
to his wife, and the two will become one flesh.’
Ideas from 1 Corinthians 3:16-17 and 6:16-20 are
developed in Ephesians 5:21-33 but 1 Corinthians
3-6 already contain the thought: the temple which
is built on the one foundation, Jesus Christ, is the
Church, and she is represented in the world par-
ticularly in the proper behaviour of the husband
towards the wife.

In short, Ephesians 4-5 is thoughtful and
mature, but not contradictory to 1 Corinthians
5-14. It is a Pauline updating of his earlier
thoughts in a direction also found in Philippians
1:27 — 2:16 and 3:17 — 4:9. The community, and
the Christian women and men who are its mem-
bers (Phil 4:1-5), should ‘shine’ publicly (2:16)
through their behaviour and words, even in a time
of conflict (4:2-3). They should reflect God’s love
in Christ in the non-Christian environment (Phil
2:5-16; 4:5, 8).

In 1 Corinthians and Ephesians, Pauline exhor-
tation is based on the Old Testament and the
Jesus tradition that he had already taught the

Corinthians, who, to his surprise, acted as if they
were uneducated in it. Thus, in 1 Corinthians Paul
must cite the Old Testament and words of Jesus
literally, while in Philippians he can teach without
citing those basics; compare Philippians 2:9-11 (to
known and well taught addressees) with Romans
14:11 (to unknown Jewish-Christian addressees
— hence with an Old Testament quotation). His
“favourite community’ in Philippi knows eve-
rything Paul taught (Phil 4:9), so in Philippians
Paul only alludes occasionally to the traditions.
Likewise in Ephesians he assumes that #// commu-
nities reading this letter already know his teach-
ing, and he also knows that earlier letters of his are
available to them.

The further development of Paul’s theology of
marriage in Ephesians can be a result of debates
with Christians in Corinth who had conflated
Galatians 3:28 and Matthew 22:30, enthusiasti-
cally acting like ‘angels’, as ‘risen’ in the here and
now, and justifying their behaviour with Jesus’
words ‘for in the resurrection they neither marry
nor are given in marriage, but are like angels in
heaven’. In their view, they were already ruling
the world, acting as though they were already at
the throne of God (cf. 1 Cor 4 and 15).!? Because
they tried to live in that way, oblivious of both the
non-Christians and the Christians of the univer-
sal Church, they damaged the reputation of their
faith. Paul must therefore reinterpret the unex-
plained short ‘formula’ of Galatians 3:28 (“There
is neither Jew nor Gentile, neither slave nor free,
nor is theve male and female’). He does this for the
first time in the debates with those ‘risen angels’
in Corinth in AD 53-54 (1 Cor 7:17-24, 11:11-
12, 12:12). Those who had propounded the free
work of the Holy Spirit, like Paul himself and the
Galatians (Gal 3:1-4), now require submission to
Scripture, to the Jesus tradition and to community
leadership. Years later Paul argues — superseding
his Spirit-only based teachings in Galatians 3-6 —
that Christian men and women should embody
God’s love in the world through their interaction
with other people. The key words ‘light” and ‘salt’
(Col 1:12, 4:6, Eph 5:8-9) can be allusions to a
tradition as expressed in Matthew 5:13-16.

We close this section with a look to 2
Corinthians. In this occasional letter Paul writes
‘to the church of God in Corinth with all the saints
throughout Achaia’ (2 Cor 1:1), which church he
wants to build: ‘I have promised you in marriage
to one husband ... the Messiah’ (2 Cor 11:2). This
sentence tells us three things: first, Paul had a high
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opinion of marriage and monogamy to use such
imagery. Second, he derives this view from the Old
Testament where the unity of husband and wife
in monogamy is an image of God visible to the
world (Gen 1:26) and God wants to be the ‘hus-
band’ of his people (Hosea). Third, the same Paul
could develop this imagery in the way Ephesians
5-6 does.

3.5 Ecclesiology

The ecclesiology of Ephesians is an evolution of
the ecclesiology of 1 Thessalonians 5:11-15; 1
Corinthians 4:1-21, 12:28, 16:10-18, Philippians
1:1, 3:17 and other places. At the time of writ-
ing of Ephesians the Church was no longer a
small group. Galatians is the only letter of Paul in
which the geographical areas of mission are not
clearly identified Roman provinces. This suggests
that at the time of the writing of Galatians (AD
47-48), Paul did not have a strategy of evangelis-
ing Roman provinces, as he had later in the 50s
(1 Thess 1, 1 Cor 16, 2 Cor 8-9, Rom 15-16).
In the time of Ephesians, after Paul had carried
out his mission work in the eastern provinces of
the Roman Empire, he could in a circular letter
recognise the Church as a larger whole. At the end
of his life Paul now looked to all Christians as the
body of Christ ‘from Jerusalem and round about
to Illyricam® (Rom 15:19). This development
resulted from his view that Christians are the body
of Christ and that Christ cannot be divided (1 Cor
1:13). His view is probably based on the words
Christ spoke to him near Damascus, in which
he identified himself with all Christians, i.e. — in
Paul’s view — with ‘the church of God’. Later, Paul
would understand the words ‘Saul, Saul, why do
you persecute me?” (Acts 9:4) to mean the whole
Church, not Christ alone. After Galatians and 1-2
Thessalonians, in 1 Corinthians Paul begins to see
Christians as the one indivisible body of Christ in
the world (1 Cor 12:27-28), as the one ‘church
of God’ (e.g.1 Cor 10:33, 15:9). It is only logical
that Paul formulates this understanding explicitly
and more deeply in a circular letter to all Christians
in the eastern Roman Empire; in other words, to
the ‘church of God” in the Roman world.

That Paul formulates a more pronounced the-
ology of leadership in Ephesians (2:20, 4:1-16;
contrast 1 Thess 5:11-15, 1 Cor 12:28, 4:16-17,
16:10-18, Rom 12:6-8, Phil 1:1, 3:17) was also to
be expected. In Ephesians he is writing at the end
of the era of the apostles and in view of the death
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of the apostles and prophets of the first generation.
Communities need to be protected and taught for
the future, after Paul’s death (Eph 1:21). After the
‘holy apostles and prophets’ (Eph 3:5) have died,
responsible community leaders must be chosen to
take their places. Luke and Clement testify shortly
afterwards that the apostles and not least Paul
(and Barnabas) made sure that not just anyone,
but that zheir and their delegates’ chosen leaders
were present in the communities. We are then in
AD 65-90, i.e. the time of the Christians of the
second and third generation (Acts 14:23, 20:17-
35,1 Clem 42:4-5, cf. Gal 6:6, 1 Thess 5:12-13, 1
Cor 16:15-18, Phil 1:1),

3.6 Theobald again

So we see that Ephesians and Colossians sometimes
go beyond earlier Pauline letters. Yet Ephesians
also cites or interprets parts of the Pauline para-
dosis which was known to all churches (1 Cor
4:17; Rom 6:17; 16:17; Phil 4:9) in the time after
Romans 15:19-24."% So we simply do not know
in how far Ephesians creates new thoughts or is
repeating (in a more developed way) the Pauline
traditions for addressees who are unknown to
Paul. The quotation from the tradition on the
Lord’s Supper and the resurrection paradosisin 1
Corinthians 11:23-27 and 15:1-12 appear only in
1 Corinthians, but they were certainly known in all
Pauline churches, just like the Old Testament and
Jesus traditions regarding marriage and divorce
to which Paul alludes in 1 Thessalonians 4:3-8,
1 Corinthians 5-7 and Romans 7:1-3. We always
need to remember that most of Paul’s letters were
occasional writings.

All of this should make us cautious regarding
Theobald’s views, for example concerning alleg-
edly ‘unpauline” statements or theological devel-
opments in Ephesians. If his argumentation were
correct, we could say that the more detailed, longer
1 Corinthians ‘continues’ and ‘develops’ Galatians
considerably. In the time of 1 Corinthians it was
necessary for salvation to preserve tradition liter-
ally and the community had to submit itself to its
leaders (1 Cor 4:16-17, 11:23, 15:1-11, 16:10-
18). In Galatians we see a ‘non-catholic’, Spirit-
only led church (e.g. in Gal 6:6-10), but later, in 1
Corinthians, the worldwide church (1 Cor 10:32,
12:28, 15:9) is on its way to ‘Catholicism’. And
later again, in Philippians, we see that the role of
the Holy Spirit is reduced almost beyond recogni-
tion and that the church is no longer the body



® | KNEEL BEFORE THE FATHER AND PRAY FOR YOU *

of Christ but governed by ‘bishops and deacons’
(Phil 1:1) who are images of the one apostle Paul
and his very ‘bourgeois’ tradition (3:17, 4:8-9).

But if we watch, for example, the ‘rise’ of love
in Paul’s theology and ethics from its first modest
appearance in Galatians 5 to its full development in
later writings, we sce that significant developments
in Paul’s teaching took place over the years: love
soon governs the triad faith — hope —love (1 Thess
1:3,1 Cor 13, Col 1:4-5),"* which in Romans is evi-
dent throughout the letter.'® Love finally appears,
more frequently than in other letters of Paul, as a
major theme in Ephesians and Philemon.'® Thus,
in the years AD 50-60 Paul became more and more
a preacher of love. Ephesians 5 includes more love
in the theology of marriage than 1 Corinthians
and situates it expressly and directly between wives
and husbands, while 1 Corinthians 13 has agape
as the theological climax of 1 Corinthians 11-14.

There is one main difference between 1
Corinthians and Ephesians. The latter does not
give instructions for behaviour in public wor-
ship or in marriages between Christians and non-
Christians. Verses like 1 Corinthians 9:20-22,
10:32-33, 14:23-40 and Colossians 4:5-6 have no
counterparts in Ephesians, a letter written mainly
for internal instruction. It was written only for
Christians in disputes with opponents and under
satanic attack. This was not the case in Corinth for
Satan was clearly outside of the community (1 Cor
5:1-5; in Paul’s view this perhaps changed later,
see 2 Cor 6:11-17,11:3). So we see that Ephesians
must solve different problems than 1 Corinthians
and therefore has to take up, interpret and develop
other parts of Paul’s theology of marriage than 1
Corinthians.

3.7 Conclusion: the flexible Paul

Scholarship should pay more attention to the flex-
ibility of Paul, who always tried to become a Jew
to the Jews and a non-Jew to the non-Jews. He
wanted and needed to formulate his theology
afresh for each new student, for dissenters and
opponents, for high-ranking personalities and for
ordinary people, for beginners and for masters in
Paul’s teachings.

A further illustration of this thesis is that in
the prison letters, above all in Philippians and 2
Timothy, many new words appear that he had not
used in writing before. The proportion for hapax
legomena in Ephesians (1.45% of 2422 words),

which is sometimes rated as an index of its inau-
thenticity,'” lies well below that in other letters
to communities, e.g. Philippians (2.21% of 1629
words). Further letters to communities before the
imprisonment have hapaxes up to the maximum of
2 Corinthians at 1.45%.

The style of writing in, among others,
Ephesians, can be traced back to secretaries such
as Timothy, Epaphras, Tychicus or Luke. Paul
was interested in the contents of his writings, in
his theology and ethics, but not in an authen-
tic writing style, although the ‘packaging’ of the
contents was not unimportant (1 Cor 9:20-22,
10:32-33 and 14:19). They had to be suitable
for their readers in vocabulary and in style. Paul
would have relied on his co-authors or secretaries
for the final formulation of his letters because they
were closer to the various addressees than he was
himself (cf. the Roman Tertius in Rom 16:22 and
the Corinthian Sosthenes in 1 Cor 1:1). Epaphras
may well have put the finishing stylistic touches on
Colossians'® and perhaps also Ephesians; he may
also have included his own teaching examples and
his knowledge of the problems in Asia Minor.

Paul was flexible, he had a big heart and a mind
which was able — after years of debates with non-
Christians and in conversation with Christians and
teachers of Christians like Epaphras and Timothy
— to write a circular letter such as the letter ‘to the
Ephesians’ for all Gentile Christians, to comple-
ment and develop what he had written in carlier
letters. In this letter he both used his own lan-
guage of earlier letters (Eph 4-6) and changed to
a hymnic style for his last prayer (Eph 1-3). Of
course, he did not simply repeat earlier views or
carry on with what he had thought years before.
He was, after all, a realist who could learn — from
the ‘afflictions’ he mentioned in 2 Corinthians
1:8-11 on to the parousia of Christ — to take into
account his own death. Thus he was able to teach
with the Church as it would be after his death in
mind, starting perhaps in Philippians.

Undoubtedly, the author who wrote a letter
such as Ephesians was an important teacher of the
first century Church. Ephesians is one of the most
important documents in the New Testament.
Could its author have written only this one letter
(plus maybe Colossians) and afterwards disappear
without a trace? It is much easier to suppose that
Christ’s one and only apostle of the gentiles, Paul,
was the very teacher of the first century Church
who wrote Ephesians. Thus I conclude with the
words of Klaus Berger, Thomas Weiflenborn and
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Klaus Haacker. Berger writes:

The assessment of Paul’s versatility should not
be limited a priori. Although this might make
it easier to systematise, especially for the later
theologian, it might also lead to a considerable
underestimation of Paul’s ability to change.
Since it is all a matter of judgement, when in
doubt, one should vote in favour of the accused
... In my opinion there was no unified Pauline
theology ... There is no way around it, in Pauline
theology we perceive different approaches and
clusters."”

And I agree with Weifienborn:

According to the now widespread prejudice of
F.C. Baur, primitive Christianity in the entire
Mediterranean basin ‘developed’ in a relatively
uniform manner, from the unordered Jesus
movement to an ‘early Catholic’ church, with
its foundations of Scripture, office and tradi-
tion. From a simple witness to Jesus, a complex
Christology developed. The Jewish Christian
church of Palestine was replaced by the Hellenist
Gentile church, including pagan conceptions of
the gods. Separate house churches, with itin-
erant prophets travelling among them, grew
into a hierarchical church with a superstructure
that bound them together. A feverish and this-
world critical expectation of Christ’s imminent
return was disappointed and the church turned
more toward the world. Marriage, profession,
etc. became important. It is into this scheme
that modern exegetes arrange their sources, not
according to historical, but rather to theologi-
cal criteria. It is then not considered quite so
important and can easily be overlooked, if one
speaks of the theology or eschatology of ‘Paul’,
even though the individual, uncontested letters
fail to offer us a uniform Paul.?°

Last but not least Haacker rightly demands:

There are — as far as I know — no reliable, empir-
ically based parameters for content uniformity
and temporal stability of the theology of Paul!
Arguments along this line presuppose a concept
of theology that is applicable at most to dog-
matists ... [I] feel that the scholarly representa-
tions of the theology of Paul have a tendency
to hyper- or gnesiopanlinism [italics his]. They
over-emphasize certain key points, raising them
as benchmarks against which the historical, doc-
umented Paul of the historical sources is to be
measured ... It would be better if theological
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arguments were excluded from the debate on
the authenticity of the surviving letters of Paul,
or they should at least be downgraded signifi-
cantly.?!

Riidiger Fuchs is the Pastor of the Evangelisch-
Lutherische Kirche in 23738 Lensahn, Ostholstein,
Germany.
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Evangelical Historiography:
May a Historian Legitimately Look for God’s
Hand in Church History?

T. ]. Marinello

SUMMARY

This essay provides a qualified yes to the question of
whether an evangelical historian can legitimately look for
the hand of God in Church history. After noting that God
is the master and creator of history, pneumatological rea-
sons for this qualified yes are provided. Limits and cau-
tions are then reviewed. First, the evangelical historian
should not approach the interpretation of Church his-
tory with a triumphalist attitude. Second, he needs to be

* * * *

ZUSAMMENFASSUNG

Dieser Aufsatz beantwortet die Frage, ob ein evangelika-
ler Historiker berechtigterweise nach der Hand Gottes
in der Geschichte Ausschau halten darf, mit einem qua-
lifizierten Ja’. Nach der einfiihrenden Feststellung, dass
Cott Herr und Schépfer der Geschichte ist, werden pneu-
matologische Griinde fir dieses ,Ja’ angeftihrt. Dann folgt
eine Untersuchung der Grenzen und VorsichtsmaRregeln
in diesem Bereich. Erstens, der evangelikale Historiker
sollte nicht mit einer triumphalistischen Haltung an
die Interpretation der Kirchengeschichte herange-
hen. Zweitens, er muss sich seiner theologischen und

* * * *

RESUME

Cet ouvrage apporte une réponse positive nuancée a la
question de savoir si un historien évangélique peut légi-
timement chercher a discerner la main de Dieu dans
I'histoire de I'Eglise. Aprés avoir souligné que Dieu est le
créateur et le maitre de I’histoire, |’auteur avance des rai-
sons pneumatologiques pour justifier cette réponse posi-
tive nuancée. Il indique ensuite les limites de cet exercice
et les précautions a prendre. Tout d’abord, I'historien
évangélique doit se garder d'une attitude tnomphallste
dans son interprétation de I'histoire de |'Eglise. Il doit

* * * *
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aware of how it is his theological and other assumptions
may affect his historiography. Third, he should be cogni-
zant that historians from different parts of Christianity (or
even different evangelical historians) may indeed see the
active hand of God as causing a particular historical out-
come, but for very different reasons. Ultimately, while an
evangelical historian may see the hand of God in Church
history, it likely only will be a glimpse and is subject to a
revisit when more data is discovered.

* * * *

anderer Hypothesen bewusst sein, und wie diese seine
Geschichtsschreibung beeinflussen kénnen. Drittens, er
sollte dessen eingedenk sein, dass Historiker aus unter-
schiedlichen Lagern der Christenheit (oder sogar aus
unterschiedlichen evangelikalen Lagern) durchaus die
tatige Hand Gottes als Urheber eines bestimmten his-
torischen Ergebnisses wahrnehmen maogen, doch dies
aus ganz unterschiedlichen Griinden. Und schlieBlich:
Auch wenn der evangelikale Historiker die Hand Cottes
in der Geschichte sehen mag, so wird dies vermutlich
nur ein fliichtiger Blick sein, der bei umfangreicherer
Datenlage auch weiterer Uberprufung bedarf.

* * * *

ensuite étre conscient de la maniére dont ses positions
théologiques ou autres peuvent orienter sa démarche. |l
lui faut encore savoir que des historiens d’autres confes-
sions chrétiennes (ou méme d’autres historiens évangé-
liques) pourront voir Iaction divine comme la cause de
tel ou tel aboutissement dans I'histoire, mais pour des
raisons tres différentes de celles qu'il croit lui-méme dis-
cerner. Enfin, s'il est vrai que I'historien évangélique peut
discerner la main de Dieu dans I'histoire de I'Eglise, ce
ne sera que de maniére fugitive et son appréciation sera
sujette a révision en fonction de découvertes de nou-
velles données historiques.

* * * *
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1. Introduction

Exodus 33 and 34 record the renewal of the
Mosaic Covenant after the failures of the nation
of Israel as they worshipped the golden calf. These
events of failure and renewal follow the record
of the miraculous deliverance of Israel from 400
years of bondage in Egypt (Ex 7:4-5, 12:12)." At
this juncture, Moses looks to the Lord for proof
that he has indeed found favour in his sight and
asks, ‘Please show me your glory’ (Ex 33:18).2
With this event as a background, we come to the
question, ‘What can an evangelical expect to see
when he examines Church history?”* Specifically,
may an evangelical historian legitimately look for
God’s hand in Church history? While this is not a
new issue, this is an appropriate venue to address
it once again.*

Before proceeding, a definition and a disclosure
are in order. First, an evangelical is defined here as
someone who manifests the characteristics of an
evangelical as commonly defined by Bebbington’s
‘quadrilateral of priorities’, namely, ‘conversionism,
the belief that lives need to be changed; activism,
the expression of the gospel in effort; biblicism, a
particular regard for the Bible; and what may be
called crucicentrism, a stress on the sacrifice of
Christ on the cross.” Second, this essay is writ-
ten from an evangelical perspective. Thus, this is
a short study of the feasibility of a particular his-
torical method which originates out of a particular
segment of Christianity.

Returning to the matter at hand, what gen-
erally is seen when one examines the history of
the Church? Jesus said in Matthew 16:18, ‘I will
build my Church, and the gates of hell will not
prevail against it.” To study Church history, then,
is to study the outworking of this promise. The
second person of the Trinity said he will estab-
lish something and he guarantees its unassailable
endurance. When one examines Church history,
however, what actually is encountered? The exam-
iner quickly becomes enveloped by the many and
noteworthy failures of the followers of Jesus Christ
to reflect his teachings and values. What consti-
tutes a failure? That depends on the examiner.
For example, if the historian comes from one par-
ticular background, failure may be found in the
insistence of the Reformers and other early rebels
not to be under the authority of sancta mater
ecclesin. From this perspective, the Lord left only
one Church, the one, holy, apostolic and Roman
Catholic Church, whose fidelity is guaranteed in

part by the organic link through the laying on of
hands in the succession of bishops from the time of
the apostles until today.® If the reader comes from
one of the Orthodox churches —and especially the
Russian Orthodox Church — the failure of fidelity
by the Roman Catholic Church is confirmed in the
fall of the first Rome for heresy, and the ‘fall to
the infidel” of the second Rome (Byzantium) for
trying to reunite with the first Rome.” The subse-
quent shattering and fragmenting of the Western
Church as a result of the Protestant Reformation
is seen as further evidence of the failures of the
Roman Catholic Church. If the reader comes from
one of the many Protestant denominations, and
especially from one with a ‘gathered’ ecclesiology,®
the failure of both the Roman Catholic and the
Orthodox churches may be traced to their depar-
ture from New Testament teachings regarding the
content and practice of the Gospel. Accordingly,
depending on from which part of Christianity one
comes, failures are readily seen in the other sec-
tions, if not in one’s own as well.

In addition to these divergent views of fail-
ure, however, there are similar views regarding
the failures of the Church. For example, almost
everyone within twenty-first century Christianity
looks with disdain at the Inquisition’s persecution
of men like Galileo for supporting a heliocentric
system as opposed a geocentric universe; many
shun a favourable view of the era of the Christian
Crusades; and some shrink back from the various
church-state allegiances which have come to grief
in the Roman Catholic, Orthodox and Protestant
traditions.”

2. The Bible

Nonetheless, should an evangelical be able to
study Church history and seck the face of God, to
detect his hand at work in the unfolding history of
his Church? If so, why can such a seemingly outra-
geous claim be made? What possible support for
such a position can be found? The answer is found
in the inerrant revelation of the character and
conduct of God; it is found in the Bible. To find
answers to our questions, then, we need to consult
the text. As this is done, an important observation
is in order.

God is both the master and creator of history.
Karl Barth notes that ‘there is an element in which
[all history] is immediate to God and immediately
posited by Him’. Accordingly, all historical study
becomes ‘soulless and intolerable’ when God’s
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perspective is not accepted or even considered.'®
More simply put, God is the maker of the world
as well as the maker of time to include the unfold-
ing of its sequence as its master.!! Throughout
the Old Testament we find examples of his activ-
ity in the history of Israel. Further, the incarna-
tion of the Lord Jesus, or as one has called it the
Intemporisation, recorded in the New Testament,
clearly demonstrates a God who is active in his
creation.'? Repeatedly throughout the Old and
New Testaments, God declares that the purpose
of his actions is to bring glory to himself (e.g. the
Exodus: Ex 7:5, 9:14, 10:2, 11:9; the humiliation
and exaltation of the Lord Jesus: Phil 2:7-10). His
outworking of his purposes happens in an orderly
tashion which brings greatest glory to himself (e.g.
Isa. 41)."* Accordingly, the point of discussion is
not whether God is purposeful and active in his-
tory; the Bible clearly says that he is as ‘the Author
and Guider of the world’s history from the begin-
ning’."* In fact, Claus Westermann rightly notes
that ‘God’s deity is shown to be such by the con-
tinuity of his action in history.”’® The Lord God as
master and creator of history even challenges the
‘idol gods’ and their worshippers both to recount
what has happened as well as to use this knowl-
edge to predict the resultant, purposeful outcome
(Isa. 41:21-24).'¢

3. The person

The question at hand, then, is whether or not an
evangelical historian can detect God’s purposeful,
active hand when studying a portion of that his-
tory, the history of the Church. A qualified yes is
offered in answer to this question. So how can this
be?

First, the evangelical is indwelt by God the Holy
Spirit (Jn 14:16-17; 1 Cor 6:19-20). This indwell-
ing and simultaneous baptism into the body of
Christ occurred at the time of the believer’s jus-
tification (1 Cor 12:13). Secondly, the evangeli-
cal also benefits from the illuminating work of
the indwelling Holy Spirit. The illuminating work
of the Holy Spirit is defined here as providing
wisdom and understanding not just when the text
of Scripture is consulted, but in life’s situations in
general, including the acts of God in history.!”

This pneumatological activity — the indwell-
ing and baptism along with the illuminating work
of God the Holy Spirit — underpins the convic-
tion that an evangelical historian indeed has some
capacity to detect the active, purposeful hand of
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God in the history of his Church. The inception
of the Church was the result of the baptising work
of the Holy Spirit, as recorded in Acts 2; this event
bound the early believers and then subsequent
believers into one body. Nonetheless, evangelical
historians cannot claim free access to the mysteries
of the actions of God in his Church; they are still
sinners post-justification and they still suffer cor-
ruption of their faculties as a result (Rom 7). As
Barth well wrote,

As man’s baptism with the Holy Spirit, the
beginning of the new Christian life is and
remains a real beginning. It is not perfect. It is
not self-sufficient, definitive, or complete. It is
a commencement which points forward to the
future. It is a take-off for the leap towards what
is not yet present. It is a start which involves
looking to and stretching for a future. . . . For
those baptized with the Holy Ghost, the old
has passed away and the new is already coming.
Nevertheless, this carries with it a Forward. It
intimates a work which goes further.'®

4., Practice

If the above premises are accepted, how might
this work in practice? What are ways in which the
evangelical historian should approach a study of
the history of the Church?

First, the evangelical historian should not
approach the interpretation of Church history
with a triumphalist attitude. Academic arrogance
which pits one part of Christianity against another
is neither helpful nor productive. While theologi-
cal distinctions are and should be held in accord-
ance with one’s convictions, the interpretation of
God’s hand in Church history is less open to a
definitive interpretation. Exactly why or how God
has acted in the post-apostolic era is a much less
precise issue than, for example, interpreting the
biblical record concerning Paul’s reason for leav-
ing Titus on Crete (Tit 1:5). Accordingly, one’s
interpretation of God’s actions should not be used
as a cudgel with which to smash others or as a
trump card flung on the table to end debate. The
evangelical historian should not be guilty of the
practice described in the mid-twentieth century
by Cambridge professor Herbert Butterfield who
wrote,

It was often noted in the earlier decades of the
present century how greatly it had become
the habit of Protestants to hold some German
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scholar up their sleeve — a different one every
few years but always preferably the latest one
— and at the appropriate moments strike the
unwary Philistine on the head with this secret
weapon, the German scholar having decided in
a final manner whatever point might have been
at issuc in a controversy.'?

Second, the evangelical historian needs to be
aware how his theological and other assumptions
might affect his historiography. In a methodologi-
cal primer on the study of Church history, James
E. Bradley and Richard A. Muller write of the
concerns of Johann Lorenz von Mosheim, a man
called the father of modern Church history:

Mosheim was acutely aware of the characteristic
dangers that face the historian such as anachro-
nism, undue reverence for authority, and bias.?”

However, Bradley and Muller also note that many
of Mosheim’s contemporaries, having benefitted
from his observations, overreacted and went on
to develop a contempt for the past as the result
of their own methodological ‘enlightenment’.!
Perhaps a prominent example of the negative
effects of theological assumptions might be the
outlook of the prodigious Church historian,
Kenneth Scott Latourette. While many applaud
the valuable contributions Latourette made to the
study of Church history in the twentieth century,
some are less complimentary of his historiographi-
cal assumptions. As John Hannah wrote at the end
of a lengthy critique of Latourette’s work,

[H]is theory of history stands upon contested
foundations. His defence of a visually victorious,
moral church is without historic, theological
validation; his progressivism reflects nineteenth-
century historicism; and his Christianity is a
veiled pietistic moralism.??

Thus, the evangelical historian should work to
eliminate his ‘party prejudices’, be aware of ‘party
preferences’ and adopt an attitude akin to that
found in Mosheim’s introduction to his multivol-
ume work An Ecclesiastical History>

It would betray an unpardonable assumption
in me to imagine, that ... I have never fallen
into any mistakes, or let any thing drop from
my pen, which stands in need of correction.?*

Third, the evangelical historian should be
conscious that historians from different parts of
Christianity (or even different evangelical histori-
ans) may see the active hand of God as causing a
particular historical outcome but for very different

reasons. As David Bebbington noted, ‘Historians
of equal integrity can persist in holding opposite
interpretations of what actually happened.’®

A contemporaneous record of responses of the
participants in the Battle of the Boyne provides an
illustration of this principle. Just prior to the for-
mation of the United Kingdom of Great Britain
in 1707, Britain had her Glorious Revolution of
1688. The Glorious Revolution was Parliament’s
overthrow of the Roman Catholic King James
IT and his replacement by his Protestant daugh-
ter, Mary, and her Dutch husband, William of
Orange.?® King James II fled the country for
France but returned two years later in an attempt
to regain his throne on the battlefield. His attempt
culminated with the Battle of the Boyne in 1690,
a battle fought near the River Boyne in eastern
Ireland just north of Drogheda.”” Both Roman
Catholics and Protestants implored God for his
hand of blessing as the battle was joined. The
outcome was the victory of the Protestant forces
of William over the Roman Catholic forces of
James II. The Protestants were jubilant; as victo-
rious William rode into Dublin, they ‘ran about
shouting and embracing one another and bless-
ing God for his wonderful deliverance as if they
had been alive from the dead’.?® Further, William
went to Dublin’s St. Patrick’s Cathedral and heard
a sermon preached by the Dean of the Cathedral,
Dr William King, ‘on the great deliverance which
God had wrought for the Church’.? How did
the Roman Catholic Church respond? Te denms
were offered in the Roman Catholic cathedrals
of Vienna and throughout the realm of the Holy
Roman Emperor at his behest.*® Pope Alexander
VIII is alleged to have held a special mass in Rome
thanking God for his hand in the good outcome
and ‘had St. Peter’s outlined in a blaze of celebra-
tory candles!”™! How can this be? Why would the
Roman Catholic Church thank God for the vic-
tory of the Protestant King William? The Catholic
leaders thanked God that the French allied forces
under James II had lost, because this was a ‘final
triumph of Louis’s [XIV] European enemies.’®
The pope did not want a further spread of Gallican
ideas such as found in the Declaration of Gallican
Liberties of 1682 or for Louis XIV to be able
to threaten the Papal States militarily, as he had
threatened the lands of other members of the
League of Augsburg.? Perhaps the pope also did
not want a return to the days when the papacy was
controlled by the French as it had been in the days
of Avignon Papacy; he did not want a return to
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what was called the Babylonian Captivity of the
Church. Likewise, the Holy Roman Emperor was
glad to see oft one of his most significant political-
military rivals. Thus, both Protestant and Roman
Catholic interpreters noted God’s hand as the one
who raises up and brings down kings and kingdoms
(Dan 2:21). Both were on much shakier ground,
however, as they saw the victory of William over
James either as God’s certain stamp of approval
for Britain’s brand of Protestantism or as God’s
condemnation of France’s attempts to subjugate
Roman Catholicism. Nonetheless, we can agree
with Ronald Wells that

[The Battle of the Boyne] ranks along with
Tours, where, in 732 Christian forces under
Charles Martel had stopped the advance
of Islam into Europe. It is possible that
Catholicism might have been restored univer-
sally and Protestantism marginalized had events
turned out differently in central Treland in the
spring and summer of 1690,

Even lacking certainty, however, an evangeli-
cal historian is correct to look for the active hand
of God in the history of his Church, and thus to
inquire about the purpose of these actions. To ask
why God has purposed or allowed something to
happen should be the question of any evangelical
Christian in every realm. The study of Church his-
tory is not a domain which lies beyond this ques-
tion because evangelical Christians should always
ask this type of question for the purpose of under-
standing God and being conformed to his image
(ct. 1 Cor 2:10-13).

When in the process should the evangelical his-
torian look for God’s purposeful hand, however?
This is best accomplished at the end of a par-
ticular historical inquiry. The ‘what’ needs to be
addressed before the ‘so what’. Good historians,
evangelical or not, do not and should not approach
an investigation with a front-loaded determination
of outcome or purpose. This does not ignore the
fact that an evangelical historian’s choice of topic,
questions posed, and theories of academic inquiry
will be affected by his evangelicalism in the same
manner as other historians are affected by their
perspective or interest. Nonetheless, the evan-
gelical historian must still gather and evaluate the
data. In an absolute sense, history never changes;
what has happened cannot be undone or redone.
The discovery of what actually happened, however,
is in constant flux as more information is made
available. Consequently, the examiner should be
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willing to collect additional empirical data and to
revisit its interpretation.*® Thus, a healthy dose of
humility is in order for the evangelical historian in
the interpretive process. This reminder should be
considered periodically because academic hubris
can invade the pages of historical writing. As
Butterfield wrote, ‘There exists in historical writ-
ing ... an appearance of definitiveness and final-
ity which is an optical illusion.”® Going further,
George Marsden says,

My ideal for Christian scholarship is one that
not only looks for the bearing of one’s Christian
convictions on one’s academic thought, but
also reflects some Christian attitudes that shape
the tone of one’s scholarship.

5. Conclusion

This essay began with Moses making the request
to see God’s glory. The Lord responded,

I will make all my goodness pass before you and
will proclaim before you my name “The Lord.’
And I will be gracious to whom I will be gra-
cious, and will show mercy on whom I will show
mercy. But, he said, you cannot see my face, for
man shall not see me and live. (Ex 33:19-20)

So Moses got a glimpse of the Lord God as he
passed by, a glimpse which caused him to bow his
head and worship (Ex 34:8). His request to see
God was met with success, albeit only partial as he
never sees the face of God. In a similar fashion, the
evangelical historian should seek to see the active
work of God in the history of his Church, and like
Moses, almost certainly will get only a glimpse of
this activity. That glimpse seen, the evangelical his-
torian should bow his head in worship as he tries
to enunciate to others this glimpse of God’s pur-
poseful acts in the history of his Church.

Dr T. J. Marinello is Professor of Systematic
and Historical Theology at Tyndale Theological
Seminary, Badhoevedorp, Netherlands.
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Master Jan Hus — Obedience or Resistance
Jan Ligus

SUMMARY

This paper focuses on Master Jan (John, Johannes) Hus
(1371-1415), the Czech theologian and reformer who
was condemned to death by the medieval Roman Cath-
olic Church and burned at the stake in Constance on
July 6, 1415, that is 600 years ago this year. We will look
at the theme of ‘obedience or resistance’ in his life and

ZUSAMMENFASSUNG

Dieser Artikel konzentriert sich auf Meister Jan Hus
(1371-1415), tschechischer Theologe und Reformator,
der von der mittelalterlichen R&misch-katholischen
Kirche am 6 Juli 1415 in Konstanz zum Tode verurteilt
und auf dem Scheiterhaufen verbrannt wurde, also vor
genau 600 Jahre. In diesem Artikel werden wir das Thema
Gehorsam oder Widerstand in seinem Leben und Werk
von unterschiedlichen Blickwinkeln betrachten: Nach

* * * *

RESUME

Cette étude s'intéresse a Maitre Jean Hus (1371-1415),
théologien tchéque et réformateur, qui fut condamné
a mort par I'Eglise catholique romaine et bralé vif a
Constance le 6 juillet 1415, il y a exactement 600 ans
cette année. Lauteur considére, sous divers angles, ce
que la vie et I'ceuvre de Hus peuvent nous apprendre
sur la question : « obéissance ou résistance ¢ ». Apres

* * * *

1. Three reasons for choosing Jan Hus'

My first reason for paying attention to Hus is the
fact that Jan Hus, like Dietrich Bonhoefter, spent
his life in the church’s ministry: in preaching, pas-
toral care, religious education and teaching at the
Charles University in Prague. All his activities were
directed to the restoration of the medieval church
and society on the basis of God’s Word. Therefore,
the Czech theologian Lochman can say that ‘the

work from several sides: after a sketch of his time and
some biographical data, we review the church’s situation
at the time of Hus and his struggle. We describe his stay
in Southern Bohemia and his treatment at Constance;
finally, we look at Hus’ main theological emphases
including his personal understanding of vocatio interna
et externa.

* * * *

einer kurzen Skizze des zeitgendssischen Hintergrunds
und einiger biographischer Daten wenden wir uns der
Situation der Kirche zur Zeit von Hus und seinem Kampf
fir die Erneuerung Kirche zu. Zugleich geben wir eine
kurze Beschreibung seines Aufenthaltes in Stidbéhmen
und der Verhandlung seines Falls in Konstanz. SchlieRlich
richten wir unser Augenmerk auf Hus' theologische
Schwerpunkte einschliefSlich seines Verstandnisses einer
vocatio interna et vocatio externa [innere und duRere
Berufung].

* * * *

un bref exposé sur I'époque de Hus et une présenta-
tion d'éléments biographiques, il considere quelle était
la condition de I'Eglise et quel a été le combat de Hus.
Il décrit son séjour dans le sud de la Boheme et ce qui
lui est advenu a Constance. Il considére enfin les points
principaux de sa théologie, notamment sa compréhen-
sion personnelle de la vocation interne et de la vocation
externe.

* * * *

Reformation in Bohemia and Moravia really began
a century earlier than it did in the other European
countries’.?

The second reason for my choice is that Hus’
theological and social emphases were also stud-
ied at secondary schools and theological facul-
ties during the era of the communist regime in
Czechoslovakia. At high schools instruction con-
centrated on Hus’ linguistic contributions to the
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improvement of the Czech language and on his
social struggle against the riches and luxury of the
medieval clergy, prelates and bishops. The teach-
ing at theological faculties largely focused on Hus’
homiletics, hermeneutics and catechesis, because
these were directed at the spiritual and social
renewal of church and society, and they were
acceptable for the communist regime.?

However, all these theological, social, preach-
ing and teaching activities were lacking a broadly
open ecumenical Christian theological dialogue
about Jan Hus’ theological legacy. This dialogue
only began after the fall of the Iron Curtain in the
European communist countries in 1989. That is
why in 1993, four years after that event, the three
theological faculties at the Charles University in
Prague took the initiative to organise an open
international ecumenical conference at Bayreuth
in Germany on the theological legacy of Jan
Hus as a reformer. Participants at this conference
were theologians of the Catholic, Protestant and
Hussite theological faculties in Prague as well as
experts from the Czech Academy of Sciences and
a number of Protestant, Catholic and evangelical
believers. The main theme of the conference was
Jan Hus among Epochs, Nations and Confessions,
its findings and conclusions were published in
Czech and in German.*

The third reason for choosing Hus is the fact
that the Charles University in Prague and the
Czech Academy of Science, together with other
universities and Christian communities in Europe
and all over the world, are organising significant
celebrations on the occasion of the 600th anniver-
sary of the death of Hus in 2015.

2.1 Birth, studies and occupation

Jan Hus is one of the most outstanding and
important personalities in Czech history. He was
born about 1371 in the South Bohemian village
of Husinec. He received elementary and second-
ary education in the town of Prachatice and sub-
sequently continued his studies at the Charles
University in Prague, where he received a bach-
elor’s degree in 1393 and three years later a mas-
ter’s degree as well. Hus lived during the reign of
King Wenceslaus IV of Bohemia who succeeded
his father, Charles IV (1346-1378), known as
the Czech King and Holy Roman Emperor, and
who was the founder of the Charles University in
Prague. Jan B. Lasck points to Hus’ good relation-
ship with Wenceslaus, with whom he ‘went on a
journey to France in 1397-1398’. Lasek continues:
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After his return he started to lecture at the uni-
versity, and in 1400 he was ordained priest. In
the winter semester of 1401-1402 he became
Dean of the Faculty of Arts in Prague. Beginning
in March 1402, he was for more than ten years
active as a preacher at the Bethlehem Chapel
in Prague which had been established in 1391
with the express stipulation that the word of
God should be proclaimed in the Czech lan-
guage.®

Those who listened to Hus’ sermons in the
Bethlehem Chapel between 1402 and 1412 were
poor people, students, wealthy Czech citizens and
craftsmen; occasionally members of the nobility
appeared to hear his sermons as well, courtiers
of King Wenceslaus IV, and even queen Sophie
(Sofia) herself listened to the words of the local
preacher. Hus soon became a well-known, popular
and influential preacher of God’s word through-
out all of Bohemia. In his theological emphases
Hus followed ‘a reform movement which had
begun in the fourteenth century with Konrad von
Waldhauser, Jan Mili¢ of Kroméfiz and Mathias of
Janov’.® This suggestion is confirmed by the fact
that Hus compared and measured the daily life
of the Christians and the church representatives
by the Holy Scriptures as the only valid spiritual,
moral and social norm for both Church and soci-

ety.

2.2 The church at Jan Hus’ time

The Czech church historian Lydie chpové empha-
sizes that Master Jan Hus was personally deeply
shocked by the situation in the church at his time,
because ‘he saw that there were many unfaithful
shepherds who led people to perdition’.” Another
leading church historian at the Hussite Theological
Faculty, Jan Lasek, characterises the situation of
the church at that time thus:

The church of those times had become secu-
larized and in many respects decadent ... the
power and authority of the popes had declined,
and there were two rival popes, one in Rome
and one in Avignon. ... Various reforming
tendencies emerged in all parts of Europe.
The conciliar movement denied papal author-
ity and wanted to transfer it to an ecumenical
council. ... The powerful movement of Devotio
moderna (the new devotion), inspired by the
Dutchman Geert Groote (1340-1348), pro-
claimed the rebirth of man in Christ and spread
into the Czech lands.?
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Hus preached the word of God in the Bethlehem
Chapel and thanks to his important positions as a
priest and a university teacher he could influence
the entire Czech public with his biblical sermons.

3. Hus’ theological orientation and his
efforts to reform the medieval church

Jan Hus’ theology was deeply influenced by the
well-known British philosopher and theologian
Jan Wycliffe (or Wyclif; 1330-1384), whose writ-
ings began to circulate in Bohemia at the begin-
ning of the fifteenth century. Lasek states that

The main points in them to have an influence on
Hus were the fervent desire to establish order in
the church and the criticism of the actual state
of the church.

Hus had strong views ‘on the lack of order in the
church, which had at first two, and later three
popes’. Hus was also

enthusiastic about Wyclif’s view that the church
is an invisible community preordained for sal-
vation [numerum praedestinatorum) and that
if the visible church is not capable of living in
accordance with the Gospel on its own, then
the secular authorities should restore order.*

The worldly authorities were qualified for this task
by their moral qualities, Hus thought. He was
also attracted by Wyclif's way of thinking because
the philosophical and theological roots of the two
men were similar.

3.1 Hus and the archbishop

At first, the archbishop of Prague, Zbynck Zajic
of Hazemburg, supported Hus and he twice
appointed him as a preacher at a congress of clergy
of the Archdiocese in Prague. Hus enjoyed the
support of the archbishop during the years 1403-
1408, but when disputes over Wycliffe started at
the University in Prague, Hus’ situation began to
change. As it happened, some Czech masters were
defending Wycliffe while others made him out to
be a heretic.

Matthew Spinka explains that at this time five
students of Prague University sent an appeal to
the cardinals of the council that was meeting at
Pisa (March 25, 1409): “They utilized this other-
wise trivial occasion to put pressure on Archbishop
Zbynék, and initiated legal proceedings against
him.” But the archbishop was fearful of the out-
come and sent two canonists to Pisa to announce
his submission to pope Alexander V, requesting an

end to the process against him. In his message, the
archbishop ‘complained of the spread of Wyclifism
both in Bohemia and Moravia, claiming that it
had infected the hearts of many, and requested
authority to proceed against it.” In response, the
pope issued a bull that requested the archbishop to
forbid that any preachers would carry on preach-
ing or talking to people in other locations than
in the cathedral churches, parish churches, monas-
teries or in their cemeteries. This papal regulation
Hus refused to obey because he considered it to be
inconsistent with the fact that Jesus had preached
in all places and had sent his disciples into all the
world, according to Matthew 28:18-19.1°

On December 20, 1409, the pope issued a
bull which stated that most of Wycliffe’s works
were heretical. It authorized archbishop Zbynék
to appoint a six-member commission to examine
Wrcliffe’s books, which he then had to remove
from the eyes of the faithful. He was also required
to uproot Wyclifism from the country and to
punish all who would be found professing ‘these
damnable heresies’. The bull reached Zbynck on
March 12, 1410, but he did not make it public
until the usual June meeting of the synod, on June
16, 1410. A few days later, Hus preached a sermon
in which he charged the prelates with being more
audacious than Christ himself, who said that ‘He
judges no one — while they dared to condemn
Wyclif’s works and forbade under pain of excom-
munication preaching in chapels’."!

Later in that same year 1410, the archbishop
ordered Wycliffe’s books to be burned. Hus pro-
tested against this in his sermons and as a con-
sequence was anathematised by the archbishop.
Hus’ response to the archbishop’s ban can be
found in two of his sermons. On June 22, 1410,
he preached on Luke 5:1 in the Bethlehem Chapel
where, among other things,

he pointed out, first of all that Jesus preached
standing by the lake Gennesareth, thus dem-
onstrating that preaching could take place
anywhere, even though the Pharisees and the
scribes opposed it.!2

Hus called the church leaders of his time ‘scribes’
and added:

Because our scribes desire the same, command-
ing that there be no preaching in chapels, even
such as had been approved by the apostolic
authority, therefore I, wishing to obey God
rather than men, and to conform to the acts
of Christ rather than to theirs, appeal from this
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wrongful command first of all to God, to whom
belongs the principal authority to grant the
power to preach ..."?

After the ban on preaching and the condem-
nation of Wycliffe’s books, Hus appealed to pope
Alexander V in 1410, but the meeting did not take
place because the pope died suddenly. Hus sub-
sequently made an appeal to the new pope, John
XXIII, but the meeting was not positive for Hus.
After two further unsuccessful attempts to have
audiences, Hus did not obey the command to stop
preaching and in his other sermon on December
20, 1410, to the text Acts 6:12, he exclaimed rhe-
torically:

Someone will say, ‘But you, Hus, do not wish
to be subject to your prelates, do not obey the
elders, not even the archbishop’ ... I reply that
I desire to be as Balaam's ass. Because the prel-
ates sit on me, wishing to force me to go against
the command of God ... I will press the feet
of their desire and will not obey them, for the
angel of the Lord stands before me in the way.'*

Hus also explained his refusal to be obedient to
men in these words: ‘I appealed to the head of
the Church, the Lord Jesus Christ, because He is
more sovereign than any pope.” If Hus had obeyed
the church and stopped preaching, he would have
been troubled by his conscience, which had expe-
rienced a personal calling of God to the ministry.
He would also have disappointed the loyal listen-
ers to his sermons and he would have been com-
promised in the eyes of all faithful Christians.’
After Hus’ refusal to stop preaching, the arch-
bishop strengthened the anathema against him
and ‘had it confirmed by the pope and had it
proclaimed in all churches in Prague in March
1411°.'¢ At this very critical time for Hus he
published a treatise De libris hereticorum legendis
— ‘Concerning the reading of heretical books’.'”
The archbishop brought a complaint against Hus
before the pope Jan XXIII, and Hus also appealed
to this pope. But, as Hus wrote, ‘Even after two
years he did not give my attorneys and repre-
sentatives any hearing and in the meantime I was
affected by the continued prosecution.” In spite of
this, Hus did not obey and was even more active in
the university and the Bethlehem Chapel, writing
a further tract entitled: Replica contra occultum
adversarium (Response against hidden enemies).'®
The next year, 1412, emissaries of the pope
arrived in Prague with a papal bull authorising
the sale of indulgences, the proceedings of which
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would help the pope to finance his war against the
King of Naples. Hus wanted to be obedient to the
law of Christ, so he stood firm in his resistance
against this bull. He considered this indulgence
trafficking in repentance and publicly proclaimed
that even the pope, if he ignored the law of Christ,
was not worthy of obedience. Riots broke out in
Prague; three young men, Jan, Martin and Stasek,
were arrested and later executed. Jan Hus led their
public funeral as Christian martyrs on July 11,
1412. Immediately after it, Prague

was placed under interdict (no church offices,
including baptism, funerals and masses were
allowed to be held in the city while Hus
remained there) and the king was also threat-
ened with a papal anathema."

3.2 Hus in Southern Bohemia

Hus was aware of how difficult the situation had
become for the Czech king and for the whole
city. For this reason he decided to leave Prague
on October 18, 1412, and he moved to South
Bohemia where during the years 1412-1414 he
stayed in the area of Kozi Hridek near the town
of Tabor. He still preached the word of God and
served many listeners. Before he left Prague, he
appealed to Christ:

I, Jan Hus of Husinec, master of arts and
formatus bachelor of sacred theology of the
University of Prague, and an appointed priest
and preacher of the chapel called Bethlehem,
make this appeal to Jesus Christ, the most just
judge, who knows, protects, judges, declares,
and rewards without fail the just cause of every
man ... walking from Prague to exile ... 2°

Hus wused his residence in South Bohemia
for publications such as The Creed, The Ten
Commandments and the Paternoster, Daughter, De
ecclesia (Concerning the Church) and Sermo de
pace (Discourse on Peace). In 1413 he also wrote
several responses in Latin to the accusations of his
opponents, from which it is evident that for him
obedience to Christ was more important than the
institution of the church, its hierarchy and even
the pope himself. Hus’ obedience to God and dis-
obedience to the church went hand in hand with
his empathic, respectful behaviour towards those
who might get into conflict with the leaders of the
official church because of him.
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3.3 Hus in Constance

Hus’ presence was requested at the Council of
Constance and on October 14, 1414, he decided
to leave Prague and to travel to Constance in the
company of leading Czech nobles; they arrived on
November 3, 1414. Hus thought that it would be
possible to have public discussions about his writ-
ings and teaching, in order to get to know what
was wrong and unbiblical in his teaching. But
instead of this, he was arrested on November 28,
1414 and kept in prison in various places. On sev-
eral occasions he was called before the Council and
put under pressure to withdraw everything previ-
ously taught and preached. “The council wanted
me to say that the articles selected from my books

. are false. I did not unless they tell me their
inaccuracy from Scripture.” Hus refused to recant
and was condemned as an intractable heretic and
burned at the stake on July 6, 1415; his ashes were
scattered in the River Rhine.?! Before his death he
wrote on June 21, 1415:

This is my final intention in the name of Jesus
Christ: that I refuse to confess as erroneous the
articles which have been truthfully abstracted
and to abjure the things ascribed to me by false
witnesses... For God knows that I have never
preached those errors, which they have con-
coctedimes

4. Between obedience and resistance

In this section we look at some of Hus’ core con-
victions and their relevance for today.

4.1 The concept of the Holy Scriptures

Hus considers the Bible to be the absolutely valid
standard for the life of the Church, for tradition
and society. This is the main reason why all his
sermons focus on a correct interpretation of the
Scriptures. He uses diverse names for the Bible,
such as ‘the Holy Scriptures’, which means the
Old and New Testament, the biblical canon, as
adopted by the early church. Both parts of the
Bible are, according to Hus, ‘the word of God, in
which are contained all the necessary soteriologi-
cal important objectives of God’s commandments
and actions’. In Hus’ view, ‘the Mosaic Law, the
Pentateuch, teaches us what we are to do’, ‘the
prophets teach what we believe’ and Psalms bring
us to the content of prayer, namely ‘how we should
pray properly’. It seems that with these words,
‘Hus emphasizes three normative meanings of the

Old Testament: doctrinal, ethical and practically
religious’.??

In contrast, the New Testament proclaims Jesus
Christ as ‘the Creator and Lord of the World’, the
only begotten Son of God, who took the form of
a servant; he is also called ‘the eternal God” and
other titles. Jesus Christ ‘is the crucified, risen and
glorified Lord and Judge, who will come again’.
So the whole New Testament is about Jesus Christ
as Saviour and Lord of the Church and the world.
The testimony of all Christ’s acts of salvation is
confirmed by the Holy Spirit in the preaching
of God’s Word. In addition, Hus calls the Holy
Scriptures ‘Lex Christi’, ‘Lex Dei’, “The Word of
Truth’ and even ‘Kingdom of God’.** These titles
confirm the fact that for Jan Hus the whole Bible
is God’s Word and absolutely the only applicable
standard for the life of the Church, its traditions,
society, proclamation, liturgy, teaching and pas-
toral ministry. Hus also holds that the individual
believers, churches and state authorities have to be
obedient to the Holy Scripture.

4.2 Hus’ inward calling to preaching and
ministry

When the church forbade him to preach and teach,
Hus disobeyed because he had known his personal
inward calling by God, as revealed in Jesus Christ,
to proclaim God’s word everywhere. He consid-
ered this service to be a part of his struggle for the
renewal of the church (vocatio interna). It was the
Triune God, Father, Son and Holy Spirit, who had
called him to have a ministry in the church (1 Cor
12:28). Along with this, Hus also had a calling from
the church to serve it as a priest, a vocatio externa.
Both these callings and his knowledge of them
helped Hus to overcome all obstacles, pressures
and inner anxieties that he felt when he refused to
be subjected to the regulations of the ecclesiastical
authorities. God’s calling to preach strengthened
Hus internally to obey God in Jesus Christ and to
be disobedient to the church hierarchy.

Hus’ concept of call shows that even today
God’s call to serve the proclamation of the Word
of God can help preachers to overcome all sorts of
temptations, doubts, inner struggles, obstacles of
incomprehension and misunderstanding from two
sides: from believers within the church organisa-
tion and from non-believers outside it. Similarly
the apostle Paul, in his difficult situation of being
misunderstood and falsely accused, confesses: ©...
it would be agony for me not to preach’ (1 Cor.
9:16). Hus’ vocatio interna et externa led him to
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unconditional obedience to God and to disobedi-
ence to the secular and church authorities of his
time.

4.3 Hus’ understanding of the Church

Hus’ concept of the Christian Church is largely
based on Wycliffe’s concept of the Church as
the numerum praedestinatornm (predetermined
number).”® Following Augustine and the bibli-
cal text Ephesians 1:3-11, Hus talks about God’s
twofold grace: ‘the first is the grace of predestina-
tion to eternal life as we see in all the saints who
belong to the Holy Mother Church’; the second
grace ‘is destined only for those who presently
seem just’ and who receive forgiveness of sins, but
who ‘backslide in faith” and lose their salvation, as
we see in Judas Iscariot who ‘never belonged to
Holy Mother Church’. On this basis Hus rejects
‘the thesis that the pope and the cardinals consti-
tute the Roman Church, contends that no pope is
the head of the Church catholic, but only Christ
Himself ... the pope is its head if he is one of the
predestinate’.?® In puncto, Hus discusses three
aspects of the Church: militant, latent and trium-
phant.

The church militant is of a mixed character,
‘comprising both the good and the wicked’. Hus’
concepts of ecclesia militans and numerum praedes-
tinatorum are based on Jesus’ parables (Matthew
13:24-30 and 13:47), which are not concerned
with fighting or with the latent church, but with
the presence of God’s Kingdom in the world.

Hus was also influenced by the apostle Paul,
who describes the Church as soma tou Christon
— the body of Christ (1 Cor 12:12). Hus points
to the reality of the church militant as a corpus
mixtum in history, and he explains the metaphor
with respect to the biological human body, saying
that the human body ‘contains elements that are
foreign to it such as spittle, phlegm, excrements
and urine that are eliminated from the body’. So
‘on the Day of Judgment all three parts will be
united into one: the Church triumphant’ and ‘the
predestinate alone will remain being bound to the
head Christ by predestinating love’. But the pre-
destined may even now rely on the apostle’s words
which say: ‘For those whom God knew before ever
they were, he also ordained to share the likeness
of his Son ... and those whom he foreordained,
he also called ... justified and ... glorified’ (Rom
8:28-30).7

The concept of the Church as the numerum
praedestinatorum, which is based on Wrycliffe’s
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theological explanations of Jesus’ parables, we
need to receive with some degree of caution. On
the other hand, the concepts of ecclesin militans
and corpus mixtum led the reformer Hus to the
conclusion that true, faithful preaching of God’s
word automatically reveals the sinful life, wrong-
doing, scandals and immorality of all, including
church leaders. In this way Hus wanted to use the
Word of God to serve a spiritual renewal so that
the Church may become the actual body of Christ
in the world. For this reason he refused to obey
any ecclesiastical decisions that contradicted the
Holy Scriptures, and he was ready to accept all the
risks of suffering, contempt and even being sen-
tenced to death. Besides, according to Hus, the
spiritual renewal of the Church starts with love
for God and our neighbours, which includes the
restoration of our relationship to God and our
interpersonal relationships (Mt 22:34-40). Hus’
emphasis on true biblical preaching and on con-
stant obedience to God’s word is also essential for
the contemporary church.

4.4. Obedience to the authorities

All main thoughts relating to the topic of obe-
dience to the authorities occur in Hus’ work De
ecclesin (On the Church) which he wrote during
his exile in South Bohemia (1412-1414). The
decisions of the Council of Pisa (1378), chap-
ters 17-21, included the obligation of obedience
to the authority of the pope and the prelates. In
contrast to that view, Hus talks about three states
or groupings: clergy, nobility and lay people. All
of them belong to the ecclesia militans, therefore,
it is very important ‘to be properly commingled
into church militant’. All three states are mem-
bers of the church and ‘obedience is due to that
which is good, disobedience to that which is evil’.
Following what the apostle Paul writes in Romans
13:1-7, Hus ‘teaches that obedience is due to
superiors, both secular and spiritual, for they are
ordained to encourage the good and punish the
evil’. %

With respect to the three states Hus talks about
threefold obedience: spiritual, secular and ecclesi-
astical. ‘Spiritual obedience is due to God’s law;
the Saviour and the apostles lived under it and
so should we.” This requirement of obedience is
absolute. Secular obedience is due to secular rulers
provided, however, that their laws do not conflict
with those of God. The third is ecclesiastical obe-
dience, which has to do with regulations of the
priests of the Church which go over and beyond
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the expressed authority of Scripture.?” Obedience
to secular and ecclesiastical authorities only has
relative importance because it is limited: their reg-
ulations apply only when they do not contradict
God’s laws. Jan Hus explicitly argues that ‘when
prelates or secular rulers command anything in
accordance with Christ’s teaching, we ought to
obey’. But when they command what is con-
trary to God’s law, it is not good to obey them.
However, Hus is aware that ‘many teach that we
must obey our superiors in all things ... whether
they be good or bad’.**

This threefold obedience is evident in his own
situation; Hus writes ‘that it is right to preach
against wicked prelates and priests whose lives
scandalize the people’. On the other hand, ‘it is
equally right to praise the priests when they strive
to follow Christ and thus to encourage them in
well-doing...”®! Preaching the Word of God and
appealing for obedience to God’s word should be
done in love because true faith in God and obedi-
ence always co-exist with love for God and neigh-
bours as they are. In this context Hus explicitly
says that ‘It is just when God and Church authori-
ties exclude someone for sinning mortally and
openly. However, even in a such case he must first
be warned and admonished three times, according
to Christ’s instruction to the disciples (Matthew
18:15-17).7%* This point illustrates Hus’ concept
of the ecclesiastical discipline.

5. Summary and conclusion
We can summarise Hus’ thoughts as follows:

1) Obedience to God’s Word has absolute priority
in relation to all three states: spiritual, secular and
religious.

2) When these three states are not acting in
accordance with God’s Word, disobedience is a
responsible Christian act. (Indirectly, Hus’ the-
ological-ethical conclusions also indicate how
strong the temptation was, is and will remain for
the church to have pohucai economic, rcllg;ous
and institutional power.)

3) In its history, the empiric, institutional church
has seldom resisted the voice of the serpent in par-
adise which said: ‘... for God knows that, as soon
as you eat it, your eyes will be opened and you will
be like God himself...” (Gen 3:5), or the voice of
the devil saying to Jesus: ‘All this I will give you,
if you will only fall down and do me homage’ (Mt
4:8-10).

I am convinced that Hus’ belief in the absolutely
valid authority of the Holy Scripture, his love for
God and neighbour, his inner conviction of being
called by God to the proclamation of the Word
of God, and his unconditional obedience to the
Lord God in combination with disobedience of
any human institution when it was acting against
the Word of God, are valid parts of a healthy the-
ology and ethics for Christian churches in the
postmodern world, wherever similar or analogical
situations may occur. For the institutional church
the apostle’s words. ‘For our struggle is not
against human foes, but against cosmic powers,
against the authorities and potentates of this dark
age, against the superhuman forces of evil in the
heavenly realms. Therefore, take up the armour of
God...” (Eph 6:12-18) were, are, and always will
be valid. Master Jan Hus left us a testimony of love
and of service to God by his obedient Christian
faith and by his martyrdom.

Professor Dr Jan Ligu$ is chairperson of the
Department of Practical Theology, Ecumenism
and Communication at the Hussite Theological
Faculty, Charles University, Prague.
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C.H. Spurgeon (1834-1892): A Lover of
France

Ian M. Randall

RESUME

Cet article retrace les relations de Charles Spurgeon avec
la France, expose sa vision pour le progrés de la cause
évangélique parmi les francophones, décrit le soutien
qu'il a apporté aux baptistes francais, et évoque com-

* * * *

ZUSAMMENFASSUNG

Charles Haddon Spurgeon, ein prominenter Baptist
im neunzehnten Jahrhundert, war in den christlichen
Gemeinden europaweit sehr bekannt. Doch von allen
Lindern Europas, mit denen er Beziehungen pflegte,
kniipfte Spurgeon die stirksten Bande mit Frankreich.
Die vorliegende Studie untersucht Spurgeons wachsende

* * * *

SUMMARY

This article describes Charles Haddon Spurgeon’s rela-
tionship with France, his vision for evangelical advance
among French-speaking people, his support of French

* * * *

1. Introduction

Charles Haddon Spurgeon (1834-1892), the most
famous Baptist minister of the nineteenth century,
was well known to Christian communities across
Europe.! By 1875 his sermons, the circulation of
which reached millions, had been translated into
a number of European languages. A special edi-
tion of his sermons translated into German was
printed for the Leipzig Book Fair of 1861, and in
the following decade there were translations into
several languages, including French, Dutch and
Russian. The sermons in Russian were approved
by the Tsarist and the Orthodox Church.? Of
all the countries in Europe with which he had
connections, however, it was with France that

ment Menton est devenu comme un second lieu de
résidence pour lui. Il met en lumiére certains des traits
de caractéres de Spurgeon et souligne sa préoccupation
pour la classe ouvriere. |l fait ainsi apparaitre Spurgeon
comme un amoureux de la France.

* * * *

Beziehung zu Frankreich, seine Vision fiir die sich ent-
wickelnde evangelikale Bewegung unter der frankopho-
nen Bevolkerung, seine Unterstiitzung der franzosischen
Baptisten sowie die Bedeutung dessen, was man als seine
LZweite Heimat” bezeichnen kann, die er in Mentone
gefunden hat. Sie vertritt einen Aspekt der Personlichkeit
Spurgeons, welcher noch nicht zuvor untersucht worden
war: Spurgeon als ein Liebhaber Frankreichs.

* * * *

Baptists and his finding a ‘second home’ in Mentone.
It also shows some of his character traits and his con-
cerns for the working classes. The author thus presents an
aspect of Spurgeon that so far had not been investigated:
Spurgeon as a lover of France.

* * * *

Spurgeon developed the strongest links. Alongside
his personal experience of the country, he greatly
appreciated the French Huguenot heritage of the
past, and he wrote in his Autobiggraphy: ‘England
must have been a poor land until, in entertaining
strangers [Huguenots], she entertained angels
unawares.” He added: ‘the Huguenot blood has
had more to do with us than many suppose’.* This
study examines Spurgeon’s developing relation-
ship with France, his vision for evangelical advance
among French-speaking people, his support of
French Baptists and his sense of finding what can
be described as a ‘second home” in Mentone. It
argues for an aspect of Spurgeon that has not pre-
viously been investigated: Spurgeon as a lover of
France.
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2. Early visits to France

C.H. Spurgecon often visited France from 1856
onwards, beginning with Paris. He quickly came to
a high opinion of Paris as a European city and that
perspective remained with him. In the magazine,
The Sword and the Trowel, which he produced from
his church in London and which was very widely
read, he offered some reflections in 1867 on his
experiences of being in Paris. Spurgeon’s thoughts
about the city came after several visits. He wrote:
‘As an educational city Paris is complete; it has
large and well-arranged muscums of every science
and art’. He considered that ‘all Europe’ could
not excel the art of Paris. He recommended, from
his experience, museums of zoology, anatomy,
geology, botany, agriculture, mining and electric-
ity.* It was typical of Spurgeon to investigate all
branches of knowledge and to take an educated
interest in each place he visited. As an example
of his concern for education, he started evening
classes in London in 1862 which offered lectures
that covered ‘the Classics, Mathematics, Natural
Science, and all the branches of a liberal English
education’, and the Pastors’ College, the ministe-
rial training institution which Spurgeon founded
(later called Spurgeon’s College), gave thorough
theological and practical training, and at the same
time fostered this wider outlook on the world.®
It was visiting France that helped to broaden
Spurgeon’s own perspective.

Spurgeon’s first visit to France was on his hon-
eymoon, in the spring of 1856, when he was
aged twenty-one. Susannah, Spurgeon’s wife,
had already visited Paris several times, and while
learning the French language she had received
hospitality for some months in the household of
a well-known French Reformed Church pastor,
Joel Audebez, Secretary-General of the Société
Evangélique of France.® Susannah spoke of feel-
ing ‘quite at home” in Paris and she was delighted
to introduce Charles to the city. The newly-weds
stayed in the Hotel Meurice, a suite of rooms
having been made available ‘by special favour’,
said Susannah — but she gave no further explana-
tion. Each day they visited museums, churches
or art galleries. When they visited the Cathedral
of Notre Dame, Susannah was able to boast to
Charles that she had been present there among
the crowds on the occasion of the marriage of
Napoleon III to Eugénie three years before. The
beauty of La Sainte Chapelle especially appealed
to the Spurgeons, with Charles, who had definite
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views about church buildings and church design,
finding in it ‘a little heaven of stained glass’.”

In February 1860 C.H. Spurgeon returned
to Paris, this time to preach. He was invited by
William Blood, who was then temporary minister
of the American Church, Rue de Berri.® Holden
Pike, who assisted Spurgeon in the editing of The
Sword and the Trowel, stated in his (six-volume)
biography of Spurgeon:

It was understood that the object of the visit to

the French metropolis was simply to preach the

gospel to the people — to such as understood

English; for although Spurgeon could read

French, I am not aware that he ever attempted

to give an address in that language.’

William Blood was aware that Spurgeon’s immense
popularity was such that he had a diary full of
engagements for two years to come, and that he
had refused to go to America to speak, despite
being offered £20,000 by Americans if he did go:
a huge sum which would have made a very sig-
nificant contribution to the building of the new
Metropolitan Tabernacle (Spurgeon’s church)
in London.!” However, William Blood knew
Spurgeon personally, and had preached for him,
and in consequence Spurgeon agreed to come to
Paris to give mid-week addresses, with Susannah
accompanying him. Galignani’s Messenger, a
Parisian daily paper in English, noted that the visit
had to be a mid-week one since it was ‘impossi-
ble for [Spurgeon] to be absent from the immense
congregation of 10,000 persons in London to
whom he preaches on Sundays’.!’ At that time
Spurgeon was preaching in very large public build-
ings in London.

Over the course of three days Spurgeon gave
five addresses in Paris, in the American Chapel and
in the larger Eglise de ’Oratoire of the Reformed
Church of France.'? This visit was not arranged in
connection with the French Baptists, who from
1852 had been suffering considerable repression
and difficulty. They were beginning to recover
confidence through some active French Baptist
pastors and evangelism, however, and Spurgeon’s
visit also gave them fresh hope.'”® Those who
came to hear Spurgeon in Paris in 1860 had con-
nections with various denominations, including
Baptists, but the core support for his visit came
from leaders in the French Reformed Church
(L’Eglise Réformée). Frédéric Monod, a Reformed
Church pastor in Paris and editor of the Archives
du Christianisme, the largest French Protestant
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journal, wrote about Spurgeon’s preaching in this
way in February 1860: ‘You are not tempted to
applaud and say “Bravo” but you feel constrained
to retire into yourself, to pray for yourself and for
others, and to say from your heart, “Amen! Lord!
Amen!”'* Another prominent and respected
French Reformed pastor, Jean-Henri Grandpierre,
said of the young Spurgeon (he was still only in
his mid-twenties): ‘I fervently pray that the Holy
Spirit may bless ... our brother, Mr. Spurgeon, to
the conversion of many souls, and the strengthen-
ing of the regenerate in the faith.”"

This hope was fulfilled. It seems that conver-
sions took place.’® Parisians who came to the
meetings were impressed by Spurgeon’s ‘unaf-
fected simplicity and freedom from pride’.!” Many
French evangelicals were encouraged. Grandpierre
published a report in L’Espérance, speaking of
Spurgeon as ‘animated by the warmest piety’ and
as someone from whom ‘there seems to shine the
sacred fire of the love of souls’. He affirmed: ‘One
feels that he preaches especially for the salvation
of unconverted sinners, and for the strengthen-
ing of the faith of those who are regenerate.” For
Grandpierre, Spurgeon’s theology in his preaching
was clear:

He is Calvinistic, incontestably, but moder-
ately so. It was with peculiar satisfaction that
we heard him proclaim, from the pulpit of the
Oratoire, with a vigour and a clearness equalled
only by his eloquence, the perfect Divinity of
the Saviour, and redemption by the expiation of
His death, the eternal election of the children of
God, and other essential points.

Grandpierre added: ‘One would willingly hear
him for hours at a time.”'® Frédéric Monod was
impressed not only by the public preaching but
also by the attitude of Spurgeon in private meet-
ings. On two evenings Grandpierre opened his
home to ‘numerous friends who desired to be
better acquainted with Mr. Spurgeon’, and Monod
noted that Spurgeon ‘seemed not to be aware that
he was the one object of interest to all present’."
Also, with his concern for students, Spurgeon was
pleased to speak to students preparing for over-
seas service with the Paris Evangelical Missionary
Society.?

A remarkable article about Spurgeon’s visit
to Paris appeared in the Journal des débats, by
Lucien-Anatole Prévost-Paradol, who was its prin-
cipal leader writer and an acclaimed French jour-
nalist. The Journal des débats had already noted

Spurgeon’s impending arrival.?! The report by
Paradol was later translated into English and pub-
lished in the Baptist newspaper, The Freeman.
Although Paradol was a Roman Catholic, he
referred to the Protestant Spurgeon as an ‘apos-
tle’. The article spoke of Spurgeon’s subject
matter in preaching as ‘often a common one and
its development is foreseen; that which cannot be
understood before having heard Mr. Spurgeon
is the persuasive, familiar, and yet commanding
manner’ of his addresses, which Paradol saw as
drawing the audience to follow closely the ‘rich
and solid tissues of his discourses’.?? Paradol was
quoted in Spurgeon’s Autobiography as describing
Spurgeon’s preaching as ‘the most inspired ora-
tory we have ever had the pleasure of hearing’. In
Paradol’s view ‘all disputes concerning religion
ought to vanish before such an apostle’, whom he
saw as ‘one of the most happy examples of what
modern Christianity and liberty can produce’ and
with whom it had been ‘an honour to come into
contact ... and to exchange with him the grasp of
friendship’.?* Spurgeon’s early visits to France had
a significant impact.

3. Broadening connections

On his return home to England after his stay
and his meetings in Paris, Spurgeon preached in
the Exeter Hall in the Strand in London on the
Sunday. Holden Pike commented on Spurgeon’s
preaching that the

freshness and force with which he treated
the subject [of his sermon]| would not have
led anyone to suppose that he had just gone
through such an arduous week’s work on the
other side of the Channel.?*

New experiences stimulated Spurgeon, and it is
clear he was especially thrilled to have preached
for the first time in France. Spurgeon wrote a letter
to his French hosts with typically hearty and heart-
felt greetings and thanks. He said:

Mon Eglise a offert au Seigneur ses plus instantes
supplications pour la prosperité et Pextension
de ’Eglise de Christ en France. Nous vous por-
terons désormais sur nos coeurs, et nous espé-
rons occuper aussi une place dans vos pricres
journalicres ... Puis-je répondre toujours aux
témoignages d’estime que vous avez bien voulu
m’accorder! Je m’incline jusqu’a terre sous le
poids des miséricordes dont le Seigneur a daigné
me favoriser, et les marques d’affection que me
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donnent Ses enfants penctrent mon coeur de
gratitude.?®

Spurgeon would continue to work and pray for the
prosperity and extension of the Church of Christ
in France.

Later in the same year as he and Susannah made
this visit to Paris, C.H. Spurgeon spent a more
extended time in mainland Europe, once more with
Susannah. His travels offer insights into aspects of
Spurgeon’s attitude in first-hand encounters with
Roman Catholicism. He was, for example, willing
to attend a French-speaking Roman Catholic place
of worship and, more widely, he appreciated some
elements he found in Catholicism that he saw as
authentically spiritual.*® There were, of course,
many Roman Catholic beliefs and practices that he
strongly condemned, but he wrote affirmatively of
a Sunday service he attended in Brussels:

I heard a good sermon in a Romish Church.
The place was crowded with people, many of
them standing ... and I stood, too; and the good
priest, for I believe he is a good man, preached
the Lord Jesus with all his might. He spoke of
the love of Christ, so that I, a very poor hand
at the French language, could fully understand
him, and my heart kept beating within me as he
told of the beauties of Christ and the precious-
ness of His blood, and of His power to save the
chief of sinners.

Spurgeon noted that in his sermon the priest did
not use the phrase ‘justification by faith’, but that
he did talk of the ‘efficacy of the blood’, which
for Spurgeon came to ‘much the same thing’.?”
Spurgeon felt a similar affinity with Roman
Catholic authors of ‘deeply spiritual’ books of
devotion: he found in their writings a sense of “fel-
lowship in the precious blood, and in the risen life
of our Lord Jesus Christ’.?®

For a Protestant there were certainly some
objectionable sentences in the Catholic sermon
which Spurgeon heard in Brussels, but Spurgeon
said that despite this he could have gone to the
preacher and told him, ‘Brother, you have spoken
the truth’, and he commented that if he had been
handling the same biblical text he would have
treated it in the same way as the priest did, ‘if I
could have done it as well’.? This was indeed high
praise. Spurgeon was moved by genuine spiritual
life, in whatever branch of Christian tradition he
found it.

From the experience of French-speaking
Catholicism in Brussels, Charles and Susannah
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made their way to Geneva, where the Reformed
Church theologian Jean-Henri Merle d’Aubigné,
who did much to foster evangelical unity in
Europe, had invited Spurgeon to preach — from
what had been John Calvin’s pulpit.®® This was
probably the only time that Spurgeon preached
in a gown. His comment relates to his sense of
having recently been in a Catholic context:

I did not feel very happy when I came out in
full canonicals, but the request was put to me
in such a beautiful way that I could have worn
the Pope’s tiara if by so doing I could have
preached the Gospel more freely.

Before he left Geneva he was presented with a
medal that had Calvin’s likeness on one side and
on the other the text, ‘He endured as seeing Him
who is invisible’. Spurgeon confessed that when
he ‘saw this medal bearing the venerated likeness
of John Calvin’ he immediately (in somewhat
Catholic fashion) kissed it.*!

From Geneva, the Spurgeons went to
Chamouin, and they then crossed the Alps. They
accepted the hospitality of a community of monks
living up the mountain, and afterwards Spurgeon
recounted that it had pleased him to find that they
were Augustinian monks, because of his admira-
tion of Augustine.* Spurgeon commented that
‘next to Calvin I love Augustine’. He felt that the
Augustinian monks, in their acts of charity, seemed
to say: ‘Our Master was a teacher of grace, and
we will practise it, and give to all comers whatso-
ever they shall need, without money and without
price.” “Those monks’, Spurgeon continued,

are worthy of great honour; there they are
spending the best and noblest period of their
lives on the top of a bleak and barren mountain.
... They go out in the cold nights and bring
in those that are frostbitten; they dig them out
from under the snow, simply that they may
serve God by helping their fellow-men. I pray
God to bless the good works of these monks of
the Augustinian Order.?

This eight-week tour of Europe in 1860, with
its many striking experiences, remained a vivid
memory for Spurgeon. Further European journeys
were to follow in succeeding years, with France
being the most common destination for Charles
and Susannah Spurgeon.

4. Baptists in France
During the 1860s C.H. Spurgeon gained more
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awareness of the situation of Baptists in France. In
1861 he visited the Baptist church in Rue St Roch
in Paris. He had difficulty finding the church, but
once he was there he was impressed by the fact that
the Baptists were a predominantly working-class
congregation. In his view the work of God was
more long-lasting if it began among the poor.** In
1867 he was again in Paris and on this occasion he
was more critical of Rue St Roch, writing in The
Sword and the Trowel:

We visited our French Baptist brethren in the
obscure, out-of-the-way, and dirty room at the
back of the church of [Rue] St Roch. We sin-
cerely wish they would come out of that cave
of Adullam.

He spoke of the lack of fresh air in the meeting
room, which was (he commented) a special prob-
lem for some people who ‘maintain the dangerous
luxury of a nose’. ¥ Spurgeon was always sensitive
to lack of air. In the same year as this Paris trip,
he went to Hamburg, Germany, to preach at the
opening of a new building for the large Baptist
congregation where his friend Johann Oncken was
minister. Spurgeon also lamented the Hamburg
building’s poor ventilation. He was sure that
‘unventilated, cave-like churches” were responsi-
ble for many fevers and deaths. He was delighted,
however, that ‘God has done a great work in this
land [ Germany].”*

There were also encouragements in France.
An American Baptist Missionary Union report of
1863 spoke about steady Baptist growth in Paris.”’
But Spurgeon noted that a visitor still had to ‘turn
into a little courtyard and up a winding pair of
stairs’ before finding the Baptist church notice
board. Spurgeon commented: ‘The church of God
in this case is not a city set upon a hill, but a hamlet
hidden in a hole.”*

It might be thought that in making these com-
ments Spurgeon was not sufficiently aware of the
way Protestants had been persecuted in France.
This history had contributed to their lack of vis-
ibility. However, he did know the Huguenot
story well. On the other hand, he did not seem
to take sufficient account of the recent restric-
tions French Baptists had suffered. For example,
the Rue St Roch congregation was not allowed to
have anything other than their small notice board
because of the proximity of its meeting place to
the Catholic Saint-Roch Church.? Spurgeon, in
typically robust fashion, argued that the Baptists
of the 1860s would be spiritual heroes if they were

persecuted. He compared the small number of
Baptists in Paris with his own huge Metropolitan
Tabernacle (which had by now been built), with
its thousands of members, and then went on to
maintain that if the Tabernacle members were as
few in number as the Parisian Baptists they would
nevertheless take the view that preaching should
be taking place in a large hall in Paris or in the
Champs-Elysées. The comparison is hardly a fair
one — it does not, for example, show an under-
standing of the ‘spiritual psychology’ of a tiny
minority — but for Spurgeon the Baptists in Paris
at that time needed to exchange their ‘peace-
ful obscurity’ for more ‘courageous enterprise’.
Although he acknowledged that the Baptist ‘pas-
tors and evangelists are indefatigable in their visi-
tations and ministrations’, he went on to say that
‘it would give us unfeigned satisfaction to see a
portion of the tremendous energy of our brother
Oncken, of Hamburg, infused into them’.*

There was ongoing American financial support
for the French Baptists in this period. American
Baptists had been interested, as they put it, in
‘attempting to diffuse’ in France ‘the blessings of
an enlightened Christianity’.*! Spurgeon wanted
more funds to be available for Baptist advance,
although he admitted that the Congregationalists
and Wesleyans in Paris were spending more on
their mission work but were not seeing much
result. He spoke about funds that were in hand
for a large Baptist chapel in Paris, but noted that
‘the amount is scarcely a fourth of what will be
required’. On the positive side, he reported that
French Baptists who had previously been Roman
Catholics created interest through their testimo-
nies: there was persistent French anti-Protestant
prejudice, but there was the possibility of witness.
“There appears to be among the French working
classes’, Spurgeon suggested — exhibiting his con-
sistent concern for the working classes —

a considerable amount of religiousness of a
hopeful kind. They do not much frequent the
churches or reverence the priests; they make a
distinction between the church and religion,
and prefer to be religious in their own way. The
story of the love of Jesus is generally received
with respectful tenderness, and evangelical
truth, if not distinctly styled “Protestantism”,
usually commands a hearing.**

In the light of Spurgeon’s comments in the
1860s about the need for a much larger Baptist
building in Paris, he was pleased to publish in The
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Sword and the Trowel in 1871 a letter from James
Benham, of Bloomsbury Baptist Church, London,
which reported that money had now been raised
to buy ground at 48 Rue de Lille, Paris. The plan
was to build a chapel to seat 550 people. Spurgeon
urged support for the cause: ‘We most earnestly
commend the case of our dear Paris brethren to
the sympathy of the Lord’s stewards. We have
worshipped with them and enjoyed their simple
fervour.’** He did not repeat his previous criti-
cisms, as he was now intent on encouraging sup-
port for the venture he had wanted to see happen.
The Paris church, under the leadership of Pastor
Alexandre Dez, took advantage of the opportuni-
ties open to them, and a large, elegant building in
Rue de Lille was built, and opened in September
1873. It was immediately recognisable to passers-
by as a church building. As well as the main hall
for worship there were rooms for smaller meet-
ings and for Sunday school classes. This massive
step forward for Baptists in Paris, and indeed for
Protestants in general, was seen as having been
possible because of American help and British
assistance, in particular that of Spurgeon.**

Although Spurgeon was encouraged by
the Baptist progress in Paris and other parts
of France the early 1870s, he was also deeply
aware of the struggles of the French nation. The
Franco-Prussian war in 1870-71, in which many
Frenchmen were killed, was followed by the upris-
ing of working people in Paris after France’s defeat
in the war. In January 1872 Spurgeon reported
on the deep sadness he felt after visiting Paris
and seeing the devastation caused by the upris-
ing. He commented: ‘The madness of the hour
spared nothing on account of its sacredness,
patriotic associations, antiquity or usefulness (ser-
viceableness).”*® He saw the bullet-holes in Paris
as a warning to London that it neceded to embark
on reform and not assume that it could keep the
poor in poverty without some reaction happening.
Spurgeon attacked the so-called ‘law of supply and
demand’ in the labour market which kept down
wages, arguing that it was ‘no law of God, but the
reverse’. He called for proper provision for the
poor, both economically and in terms of educa-
tion. “The Ragged-schools’, he stated, referring to
education for poor children, ‘must go on till none
are ragged’.*® His reflections were entitled ‘Paris
and London’.

In this period Spurgeon’s travels in mainland
Europe meant that his interest in developments
in Baptist life across the continent grew.*” This
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included continuing interest in France but also
in Baptists in other Latin countries. The Pastors’
College report for 1871 stated that the College
expected ‘to receive a Portuguese evangelist for a
time, and probably one or two young men from
Rome’.*® It scems possible, however, that they
did only short courses. Language may have been
a problem. In the following year Spurgeon vis-
ited Rome, a city which seems to have captivated
him in much the same way as did Paris, and he
spent time with Baptists who were working there.
He was very aware of the problems of speaking
through an interpreter, commenting. It is as mur-
derous to all oratory as the old method of lining
out the hymn was deadly to all music.” Spurgeon
was inspired by the work of James Wall, an English
Baptist minister who had felt a call to Italy. Wall
had sold his furniture in England to cover costs
incurred by himself and his family. Spurgeon,
moved by what he saw, said:

If we had to choose our life-work, we would
prefer to labour in Rome. It is a clear site, no
other man’s foundation is there, and he who is
first at work will be the architect of the future.*

Two students of the Pastors’ College went to Spain,
and Spurgeon hoped in 1873 that a ‘noble army’
of missionaries like them would go from the Col-
lege.>® Spurgeon also came to know a future influ-
ential Baptist leader, Reuben Saillens, who studied
at the inter-denominational East London Mission-
ary Training Institute under Gratton Guinness in
1873-74, before taking up significant ministry in
Paris, initially with the McAll Mission.>!

5. Spurgeon and Mentone

From 1872, Spurgeon’s visits to France led him
to the south of the country much more often than
to the capital. From his mid-thirties, Spurgeon’s
health was not strong — he had chronic kidney dis-
ease and also suffered from depression — and he
tound it helped him to spend time in the winter
in the French Riviera. From 1872 to his death in
1892, he made regular winter visits to Mentone,
which is close to Monaco and was a very popu-
lar British holiday destinaton. He usually
stayed a month, but sometimes as long as three
months.”? His brother, James Archer Spurgeon,
was appointed co-pastor of the Metropolitan
Tabernacle, and covered during Charles’ absences.
As well as gaining benefit from the Mediterranean
weather, Spurgeon also enjoyed Christian fellow-
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ship with other visitors to Mentone. A volume
of Spurgeon’s addresses at Communion, 73/l He
Come, notes that a number of these were delivered
to ‘the little companies of Christians, — of differ-
ent denominations, and of various nationalities, —
who gathered around the communion table in Mr.
Spurgeon’s sitting room at Mentone’.** The sitting
room was in his hotel, normally the Beau Rivage.
Spurgeon valued interdenominational fellowship
and simple celebration of the Lord’s Supper. In
one address at Mentone he stated:

In this room we have an example of how closely

we are united in Christ. ... Our union in one

body as Episcopalians, Baptists, Presbyterians or

Independents, is not the thing which our Lord

prayed for: but our union in Himself. That

union we do at this moment enjoy; and there-
fore do we eat of one bread, and drink of one

Spirit.**

These Communion addresses by Spurgeon
at Mentone indicate his wide sympathies. The
Communion sermons by the seventeenth-century
Scottish Presbyterian, Samuel Rutherford, said
Spurgeon, ‘have a sacred unction on them’. He
also appreciated ‘the canticles of holy Bernard’
(of Clairvaux), describing how they ‘flame with
devotion®.* On the other hand, Spurgeon con-
sidered that some beliefs about Communion
were wholly unacceptable. “The Romish church’,
he commented in one of his Mentone addresscs,
‘says much more about the 7eal/ presence; mean-
ing thereby, the corporeal presence of the Lord
Jesus’. Spurgeon’s reply was: ‘Nay, you believe in
knowing Christ after the flesh, and in that sense
the only real presence is in heaven; but we firmly
believe in the real presence of Christ which is spir-
itual and yet certain.’® But above all the Lord’s
Supper was for Spurgeon a place of meeting with
Christ. Speaking at Mentone on the subject ‘I will
give you rest’, Spurgeon said:

By faith, I see our Lord standing in our midst,
and I hear Him say, with voice of sweetest
music, first to all of us together, and then to
cach one individually, ‘I will give you rest.” May
the Holy Spirit bring to each of us the fullness
of the rest and peace of God!®’

Spurgeon’s Mentone talks show clearly his high
view of the Lord’s Supper, his delight in having
weekly Communion and his sense of rest and
renewal.

Mentone also enriched Spurgeon through the
people he met there. He found conversation with

others spiritually stimulating. Among those with
whom Spurgeon had fellowship at Mentone was
George Miiller, a German who became known
for his remarkable ministry to orphans in Bristol.
Miiller’s work, in Spurgeon’s view, was a ‘romance
of Christian confidence in God in this prosaic,
unbelieving, nineteenth century’.”® When the
second edition of the account of Miiller’s wider
ministry was published in 1889, Spurgeon com-
mended the book and commented:

It was a great means of grace to hear and see
our friend, some ten years ago, at Mentone. It
was not only his word, but the man himself that
spoke to our heart; for he has tried and proved
the promises of God.

For Spurgeon, Miiller’s ministry was ‘a reflection
of the Acts of the Apostles’.*

When in Mentone Spurgeon also supported
the work of the local Presbyterian Church and
he would occasionally preach there. In 1890 he
publicised the need for a new place of worship for
the Mentone Presbyterians.®® Mentone offered
him continued opportunities to support Christian
work in France and beyond.

In 1875 Spurgeon wrote an extended descrip-
tion of Mentone under the heading, ‘Our Winter
Retreat’. He covered the varied ways in which the
town appealed to him. At times what he wrote
sounded like a tourist brochure. He spoke about
how someone

may spend five weeks at the best hotel, and
after paying the railway fares of both going and
returning, will find that he has not expended
more in the whole time of his absence from
home than it would have cost him to reside in a
corresponding hotel in Brighton.®!

Others could go to Nice or Monaco, but Spurgeon
enjoyed the ‘quiet and repose’ of Mentone. He
even bought a few terraces on the mountain
side about a mile from Mentone and employed
a gardener to establish a winter garden. With
his customary enthusiasm, he found out a great
deal about gardening in southern Europe.®* A
sermon he preached in 1879 at the Metropolitan
Tabernacle on “The Beauty of the Olive Tree’ was
replete with references to Mentone. Most of these
spoke of the beauty of the olives in Mentone,
although Spurgeon also noted that the happiness
of a Christian believer was longer-lasting than ‘the
anemones and wild tulips which grow in such pro-
fusion on the terraces of Mentone’.*® The times
in Mentone did Spurgeon good, although even
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there he was not free from pain, both physical and
mental. Spurgeon was quite open about his mental
suffering. In 1885 he wrote to his London con-
gregation from Mentone to say that he was experi-
encing ‘fits of deep depression’, the result of ‘brain
weariness’.® Spurgeon died while in Mentone, in
1892.

6. Conclusion

It is clear that from his first visit to Paris, in 1856,
Spurgeon found France fascinating. His intro-
duction to Paris came from Susannah. From the
1860s, Spurgeon clearly wanted to respond to the
spiritual needs of France and to offer support to
French evangelicals. This vision never left him. He
was also glad when he found elements in Roman
Catholic life with which he had sympathy. Right
to the end of his life, he maintained a concern for
Christian witness in France. For their part, French
evangelicals looked to him for inspiration. Ruben
Saillens recommended young members of his
Paris church who spoke English to study at the
Pastors’ College, London. They offered to give
French lessons to members and friends of the
Metropolitan Tabernacle in exchange for board
and lodgings.®® In 1891, a year before he died,
Spurgeon was delighted to feature an encourag-
ing report by Saillens regarding positive features
of French Baptist life. Saillens reported on French
Baptist growth which had been taking place from
the late 1880s, with new churches being planted
and congregations increasing. Of particular inter-
est to Spurgeon was the fact that Alfred Barley,
who had trained at the Pastors’ College and been
a pastor in England, was then working with the
French Baptist Union.%¢

This study has argued that C.H. Spurgeon had a
life-long interest in and love for France, a country
in which he and Susannah had their honeymoon,
which he visited many times, in which he died, and
which can be seen as his second home.

Dr Ian M. Randall is a Senior Research Fellow of
Spurgeon’s College, London.

Endnotes

1 I am grateful to the French Baptist Historical
Society for the invitation to give their annual lec-
ture on the topic ‘Spurgeon and France’. 1 was
delighted to be able to give this lecture in Paris, a
city Spurgeon loved.
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Three Concepts of Tolerance
Justin Thacker

SUMMARY

This article begins by briefly discussing two well-described
concepts of tolerance, and offering some acknowledged
critiques of both. It then highlights Jesus’ counter-cultural
practice of table-fellowship and draws on this to pro-

* * * *

ZUSAMMENFASSUNG:

Dieser Artikel beginnt mit einer kurzen Diskussion ber
zwei gut erlduterte Konzepte von Toleranz und pra-
sentiert einige anerkannte Kritiken zu beiden. Dann
beleuchtet er die gegen die gingige Kultur laufende
Praxis der Tischgemeinschaft, wie sie Jesus praktiziert

* * * *
RESUME

Dans cet article, I'auteur commence par exposer deux
conceptions de la tolérance, ainsi que les critiques qui
leur sont souvent opposées. Il s‘appuie ensuite sur la
pratique de Jésus qui pouvait manger en compagnie
de toutes sortes de gens pour présenter un troisieme

* * %* *

1. Introduction!

‘Can you tell stories in a cabinet meeting?
Advocate a cause in the barracks.” What kind of
conversation is permissible in the public square?
The significance of this quotation from the late
Jean-Francois Lyotard is that this question comes
up in all kinds of settings. A rugby club and a
church elders’ meeting are very different, but
both are governed by a set of unwritten rules that
dictate the kind of speech that is allowed. We live
by means of social conventions in which the rules
of discourse are rarely discussed (or broken), but
rather assimilated unconsciously by those attend-
ing. As C.S. Lewis pointed out in The Inner Riny,
it is precisely by the acceptance of these unwritten
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vide a third model of tolerance, based around the art
and science of conversation. It suggests that the contem-
porary dinner party provides a concrete example of this
tolerance which, with appropriate modifications, could
be scalable to provide a paradigm for tolerance at the
macro, public level of discourse.

* * * *

hat. Auf dieser Grundlage stellt er ein drittes Modell der
Toleranz vor, das sich an der Kunst und Wissenschaft der
Konversation orientiert. Er schldgt als konkretes Beispiel
dafiir die zeitgeméafe ,Dinner Party” vor, die bei ange-
messener Veranderung als ein expansionsfahiges Modell
flir Toleranz auf der Makroebene des offentlichen
Diskurses dienen konnte.

modele de tolérance, fondé sur I’art et la science de la
conversation. Il suggere que la convivialité autour d’une
table ou les repas en commun sont un exemple concret
contemporain de pratique de la tolérance qui peut servir
de modele paradigmatique dans le discours public sur la
tolérance.

rules that we often find ourselves admitted into
the group in the first place.? In such settings, the
issue of tolerance appears fairly straightforward. As
long as people operate in public according to the
group consensus, then whatever they do in their
private lives is tolerated. Problems only arise when
someone in the group plays according to a differ-
ent set of criteria — ‘tell stories in a cabinet meet-
ing, advocate a cause in the barracks’.

Arguably, the situation in which this is most
frequently experienced is the family home, espe-
cially a home populated by teenagers who have
not quite learned that the rules of discourse with
their friends do not necessarily obtain with their
parents. In such a setting, a different kind of toler-
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ance operates. This is not so much a tolerance of
the private sphere — as within the home the public-
private split has less meaning — but it is a pragmatic
tolerance, in which parents and teenagers arrive at
some kind of truce on a daily basis.

At the macro level of society we find these con-
ventions as, what I will call, ‘the liberal consensus’
and ‘agonistic politics’. According to the former,
the public square must be a tightly controlled envi-
ronment in which only certain forms of discourse
are allowed. All other differences can be tolerated
as long as they remain firmly in the private sphere.
According to the latter, the public square should
be a multiplicity of competing voices each speak-
ing from within their own frame of reference, and
the tolerance to be adopted is merely that which
is pragmatically necessary to function. In milder
forms, this latter kind of political arrangement is
known as multiculturalism, and for a while it was
celebrated in Britain as the way to organise soci-
ety. However, its death knell was sounded by the
then Prime Minister Tony Blair when in a speech
addressing the issue he said,

Obedience to the rule of law, to democratic
decision-making about who governs us, to
freedom from violence and discrimination are
not optional for British citizens. They are what
being British is about. Being British carries
rights. It also carries duties. And those dutues
take clear precedence over any cultural or reli-
gious practice .* (Emphasis mine)
For many Christians, this statement is deeply
problematic as it is our faith that leads us to obey
the rule of law, to respect democracy and freedom.
Our duties to one another and to the state arise
in response to our faith, but can never take prec-
edence over it. What has become clear, though,
since Blair’s speech is that, as a society, the British
people have little idea how best to acknowledge
(or celebrate) diversity, whilst maintaining some
form of national identity. As one commentator put
1t,

We are at sea without social norms, and yet

who’s to decide them? We’re all confused, but

we need to talk about it. It’s not enough for us

just to retreat from this issue, afraid of interfer-

ing with other people’s lives.®

We have already alluded to the fact that our
concepts of tolerance go hand-in-hand with our
concepts of political organisation, and I would
suggest that part of the reason for our conceptual
murkiness in relation to diversity politics is that we

do not have a sufficiently robust idea of tolerance
to work with. One example will suffice. Tolerance
is defined as the acceptance (in some sense) of that
of which I would otherwise disapprove. But why is
it good for me to accept what I consider bad? This
is the ‘paradox of toleration’, and the reality of it
means that our notions of tolerance cannot bear
the conceptual (or real) weight that is placed upon
them as we struggle with the reality of multicul-
tural societies.

Against this background it may therefore be
understandable, if regrettable, that notions of tol-
erance and equality have often been accompanied
by responses of cynicism and mistrust. ‘Political
correctness’ appears to many to assume that not
only do I have to exercise a respectful attitude to
others with whom I disagree, but that at the same
time I have to accept other views as equally true,
even though contrary to mine.

In this article, then, I would like to make a con-
tribution to this discussion by offering an alter-
native concept of tolerance — beyond the liberal
consensus or agonistic approaches — one that is
based on the teachings and practice of Jesus Christ,
and one that begins with the first-century practice
of table-fellowship but ends with the contempo-
rary phenomenon of the dinner party.

2. Table-fellowship

Now all the tax-collectors and sinners were
coming near to listen to him. And the Pharisees
and the scribes were grumbling and saying,
“This fellow welcomes sinners and eats with
them.? (Luke 15: 1:2)¢

A remarkable feature of the gospel accounts of
Jesus are his table manners. Who you ate with and
how you ate were important issues in first-century
Palestine. Jesus managed to upset everyone by
how he did it. One New Testament scholar even
says that Jesus got himself killed by how he ate.”
Even if that is an exaggeration, it highlights the
truth that Jesus’ approach to eating was at odds
with the societal norms. Joel Green writes:

In the ancient Mediterranean world, mealtime
was a social event whose significance far out-
distanced the need to satisfy one’s hunger. To
welcome people at the table had become tanta-
mount to extending to them intimacy, solidar-
ity, acceptance; table companions were treated
as though they were of one’s extended family.
Sharing food encoded messages about hierar-
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chy, inclusion and exclusion, boundaries and
crossing boundaries. Who ate with whom,
where one sat in relation to whom at the table —
such questions as these were charged with social
meaning in the time of Jesus and Luke. As a
consequence, to refuse table fellowship with
people was to ostracize them, to treat them as
outsiders. It is against this backdrop that Jesus’
table practices ... are set in sharp relief.®

Jesus’ table manners were significantly different
from those of his contemporaries. Whilst their
emphasis was on maintaining purity in terms of
how you ate (washing ceremonies before eating,
limitations on food preparation on the Sabbath),
what you ate (kosher food), and who you ate
with (only the ritually clean), Jesus challenges all
these boundaries. In feeding large groups at once
(Matthew 14:13-21 and parallels), he seems to
pay no attention to the inevitable mix of Jews,
Gentiles and outcasts that would have been pre-
sent, or what the seating arrangement would be,
let alone how they were all supposed to wash cer-
emonially before the meal.” Even more astonish-
ing is the story in Luke 7 where during a meal at
Simon the Pharisee’s house, Jesus is joined by an
ex-prostitute.'® The account describes her wash-
ing Jesus’ feet with her tears, then drying his feet
with her hair, and kissing and pouring perfume on
them. As Green comments,

Within her cultural context ... her actions on
the whole would have been regarded (at least
by men) as erotic. Letting her hair down in this
setting would have been on a par with appear-
ing topless in public... It is no wonder that
Simon entertains serious reservations about
Jesus’ status as a holy man.!!

Yet, Jesus’ response is not to rebuke the woman or
to say that her actions were inappropriate in this
meal setting. Rather, he praises her as an example
of faith:
Then turning towards the woman, he said to
Simon, ‘Do you see this woman? I entered your
house; you gave me no water for my feet, but
she has bathed my feet with her tears and dried
them with her hair. You gave me no kiss, but
from the time I came in she has not stopped
kissing my feet. You did not anoint my head
with oil, but she has anointed my feet with oint-
ment. Therefore, I tell you, her sins, which were
many, have been forgiven; hence she has shown
great love. But the one to whom little is for-
given, loves little. (Lk 7:44-47)
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It is not that Jesus is somehow unaware of the
societal norms. The very fact that a prominent
Pharisee has invited him to his home demonstrates
that Jesus, at least, was considered an appropri-
ate guest, and therefore one who understood
the normal conventions. It is, rather, that Jesus is
deliberately and provocatively breaking those con-
ventions. As Green says,

Because the sharing of food is a ‘delicate barom-
eter’ of social relations, when Jesus subverts
conventional mealtime practices ... he is doing
far more than offering sage counsel for his table
companions. Rather, he is toppling the familiar
world of the ancient Mediterranean, overturn-
ing its socially constructed reality and replacing
it with what must have been regarded as a scan-
dalous alternative.'?

Indeed, it is precisely this challenge to the norm
that lends historical weight to this facet of Jesus’
ministry,'”® prompting J.D. Crossan to acknowl-
edge its veracity and in the process describe Jesus
as ‘the consummate party animal’.'*

But the question remains, why Jesus behaves in
this manner. What is his purpose, and what rele-
vance does it have for us as we struggle with issues
of tolerance at the beginning of the twenty-first
century? An answer to these questions begins to
appear if we consider the final few verses of the
story regarding Simon and the prostitute:

“Therefore, I tell you, her sins, which were
many, have been forgiven; hence she has shown
great love. But the one to whom little is for-
given, loves little.” Then he said to her, “Your
sins are forgiven.” But those who were at the
table with him began to say among themselves,
‘Who is this who even forgives sins?” And he
said to the woman, ‘Your faith has saved you;
go in peace.’ (Lk 7:47-50)
There is a danger, evident in some circles, of merely
interpreting Jesus’ actions as a celebration of diver-
sity, as if all he was interested in was wining and
dining with as many different kinds of people as
possible. If that were true, the description of him as
‘the consummate party animal” would be entirely
apt, and nothing more need be said. However,
as Craig Blomberg has argued, Jesus’ wider pur-
pose is transformation by means of acceptance.
Surveying the passages that describe Jesus’ unu-
sual table practices, Blomberg concludes:

The unifying theme that emerges ... is one
that may be called ‘contagious holiness’. Jesus
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regularly associates with the various sorts of
sinners on whom the most pious in his culture
frowned, but his association is never an end in
itself. Implicitly or explicitly, he is calling people
to change their ways and follow him as their
master. But unlike so many in his world (and
unlike so many cultures throughout the his-
tory of the world), he does not assume that
he will be defiled by associating with corrupt
people. Rather, his purity can rub off on them
and change them for the better. Cleanliness,
he believes, is even more ‘catching’ than
uncleanness; morality more influential than
immorality.'®

We see this pattern in the story above. At great
personal cost, Jesus welcomes and accepts the
prostitute, whilst still acknowledging her sin and
the transformation that is made possible by her
faith in him. Crucially, as Ben Witherington IIT has
observed, Jesus does not insist on this transforma-
tion to have taken place in advance of his accept-
ance.'® In enjoying table-fellowship with Jesus, the
tax collectors and sinners are called to repentance
and faith in him, but there is no evidence that a
moral perfectionism is required before they can
sit and dine. The door is open, the food is wait-
ing, the invitation has been offered — and whilst
the invite comes with a call to transformation, it
is not dependant on that transformation having
been realised before they sit and party. Indeed,
how could it be? The message of the gospels is
that personal transformation is only possible by
means of our fellowship with Jesus. All attempts at
transformation outside a relationship with him are
doomed to failure. Hence, what Jesus offers is an
open invitation to everyone, irrespective of back-
ground and social standing, and yet an invitation
that is not just to fellowship, but also to transfor-
mation. That is Jesus’ model of table-fellowship.
Its relevance to contemporary issues of tolerance
is where we now turn.

3. Tolerating tolerance

As already indicated, there are, roughly speaking,
two concepts of tolerance evident in the contem-
porary political and cultural climate. These two
concepts, in turn, relate to two distinct styles of
political organisation. However, as the introduc-
tion has indicated, neither of these concepts is ade-
quate for the serious social and political situations
in which we find ourselves.

The first of these concepts conceives of toler-
ance as a substantive good (in contrast to a prag-
matic necessity), and its political bedfellow is a
consensual approach. This is the standard lib-
eral paradigm for tolerance, in which we tolerate
the differences that divide for the sake of a unity
around some public consensus such as freedom,
rationality or human rights.

Under this rubric, political discourse takes place
within circumscribed boundaries — the notional
public sphere. Tolerance is operative to the extent
that we put up with those aspects of the individual
that — even though we disapprove of them and
disagree with them — we will not outlaw as long
as they remain within the private realm. The lan-
guage of tolerance in association with issues of
sexuality is the classic example of this paradigm.
What people do in their own bedrooms — so the
argument goes — is of no relevance to their public
performance, and so there must be no restric-
tions or infringements of their opportunities. Such
tolerance operates in the privatised space, and it
represents a substantive good to the extent that
it fosters a public consensual space in which dis-
course can proceed along agreed lines. Kristen
Johnson describes it thus:

Liberal invocations of tolerance have their roots
in a very distinct epistemology, which includes a
belief that through the use of reason all people
can be unified around a body of common truths
and morals, regardless of their other differ-
ences. The goal is a unity that can stand despite
and independent of differences, so that ‘public’
life engages only with.that which is held in
common, while ‘divisive’ differences are left in
the ‘private’ sphere.'”

Such a concept of tolerance as a substantive good
is predicated on the good of individual freedom.
In popular parlance it says, ‘I can do whatever I
like as long as I don’t harm anyone else.” Indeed,
this sentiment is the leitmotif of modern liberal
democracies. The good of personal autonomy sub-
stantiates the good of tolerance. The only threat to
this model is when some bring that which rightly
should remain private into the consensual public
sphere. So, Richard Rorty describes ‘religion as
a conversation stopper’ in precisely this way.'®
According to Rorty, religion is just about accept-
able in the private realm, but in the public realm all
it does is inhibit conversation — as the other part-
ners round the table have no way to respond.

As already indicated, at the local level this
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approach to society is the predominant one. In
sport’s clubs, church meetings and scientific con-
ferences different conceptions of acceptable public
speech may be operative, but in each of those set-
tings some such conception is operative. Problems
only arise when that convention is breached.

This is not, though, the only concept of toler-
ance, and certainly not the only form of political
discourse that is evident in contemporary Western
society. The second concept of tolerance to be
described is tolerance as a pragmatic necessity, and
its dining partner is an agonistic political theory.
Kristen Johnson again explains,

For agonistic theorists ... difference is to be
celebrated because it lies at the very heart of
the way the world is and the way our identi-
ties are constituted. They bring to the conver-
sation a concern that liberal tolerance is not
sufficient because it still, by definition, involves
disapproval rather than embrace of difference
and, to work, it requires that differences not
be recognized in any public way. By assuming
that it is possible to keep difference and con-
flict out of our common political life, political
liberalism overlooks the conflictual, agonistic
nature of reality. The presence of conflict and
power in all aspects of life, relationships, insti-
tutions, and structures means that attempts to
find unity or to develop political theories in the
name of unity always suppress or do violence
to difference. Unity cannot, according to these
agonistic or post-Nietzschean political theo-
rists, be the goal, nor tolerance the way to get
there. Instead, these theorists search for a way
to move beyond tolerance and unity to a deeper
and richer embrace of difference. For the sake
of diversity, they relinquish the hope of unity.*

Philosophically, John Milbank has described this
understanding in terms of the ontology of vio-
lence.?®

More popularly, it is simply called the Big
Brother house! Although these theorists abandon
notions of tolerance, this is only the case at the
ideal or principled level. As a pragmatic necessity,
even such theorists adopt some form of tolerance.
The important point is that it is not considered
as itself a good, but merely a tool that enables us
to survive in such an agonistic environment. Its
pragmatism is evident to the extent that it is used
instrumentally to protect diversity.

Numerous commentators have pointed out that
both these concepts of tolerance and their atten-
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dant politics have a range of problems associated
with them. The first relates to the boundary con-
ditions that must be articulated. In other words,
what precisely can and cannot be tolerated? We
saw this recently in the debates over gay marriage
in the UK. The Green Party was reported to have
expelled someone from the party because of her
views on gay marriage. The issue was not whether
the party agreed with her views — they clearly did
not — but whether someone representing the party
could even be allowed to hold such views.?’!

The second problem affecting our contempo-
rary conceptions of tolerance is the inevitable pas-
sivity that they engender. By definition, tolerance
is to refrain from acting or speaking in situations
where one might have acted otherwise. Yet, it is
precisely this reticence to interfere that has argua-
bly contributed to one of the more pernicious fea-
tures of our culture: a walk-on-by mentality. Whilst
those who challenge antisocial behaviour are
rightly praised, the more common trait amongst
the UK population is to turn a blind eye to even
the most atrocious behaviour. Not long ago, in a
busy tube station, I saw three large men clearly
harassing a young woman. What I found shock-
ing was not only the scores of people who simply
ignored the plight of the young lady, but my own
hesitation at getting involved. We prize the have-
a-go-heroes precisely because they are not the
norm. And yet, what we have failed to recognize
is that this attitude is one that stems from our cel-
ebration of modern forms of tolerance. The obvi-
ous corollary of ‘I won’t interfere in your life, if
you don’t interfere in mine’ is ‘I won’t help you,
if you won’t help me’. In 2003 an opinion poll
found that whilst 78% of people in the UK said
they would intervene if they saw someone mis-
treating or kicking their dog, only 53% of people
would intervene if someone was mistreating or
kicking their partner. What is the difference here?
Presumably the danger of retaliation is the same in
both cases. So, perhaps the only difference is that
we do not think of animals as having a private life
that is none of our concern.

Luke Bretherton, drawing on the work of David
Hollenbach, comments,

It seems tolerance acts as a break [sic/ to any
constructive action. Hollenbach notes that ‘any
form of genuine human action adds to or tries
to change the direction of what is happening.’
Yet, tolerance, understood as never challeng-
ing opinions [we might add ‘or behaviours’]
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others hold, reduces us to silence and inactiv-
ity, because to add to and seek to change what
others think is by definition intolerance. As
Hollenbach notes, it is obviously a reductio ad
absurdum to imply that a public philosophy
built around tolerance aims to get people to
stop talking and acting. However, this is the
effect it has.??

It is worth pointing out that this passivity applies
to both concepts of tolerance. In regard to toler-
ance as a substantive good, such passivity is evi-
dent when we fail to challenge behaviours that
are directly harmful to those involved out of some
misplaced notion that what they do in their private
lives is none of our business. The support of some
for decriminalisation of cannabis is probably a case
in point here: the value of individual autonomy
outweighs the cost of personal harm. In relation to
a pragmatic conception of tolerance, a similar pas-
sivity has been evident in the way in which certain
ethnic or religious communities in the UK have
developed in isolation from the rest of society. Out
of a desire to respect diversity, which in some cases
has simply meant doing nothing to encourage
integration, we have ended up with sections of the
populace severely polarised.?® Now, it is clear that
this line of argument is frequently overstated — but
that does not remove the fact that it has some
validity. Tolerance as passivity does not solve social
problems; in fact it creates them. As Hollenbach,
in relation to the US scene, states,

Acceptance or tolerance of difference will cer-
tainly not knit up the tears in the flesh of the
American body politic today. When acceptance
of difference becomes acquiescence in deep
social disparities and human misery it becomes
part of the problem, not part of the solution.*

Finally, our modern conceptions of tolerance
fall short in respect of the individualism upon
which they are based. Whilst many liberals like
to think they have moved beyond former Prime
Minister Margaret Thatcher’s comment “There’s
no such thing as society’, they fail to see that they
have simply taken an alternative branch up the
Enlightenment tree. As Susan Mendus puts it,

We need to understand how people are inter-
dependent as well as independent. We need to
explain how autonomy is formed, not solely
from the internal nature of individuals, but also
from the nature of the society in which they find
themselves.?®

Neither of our two modern conceptions of tol-
erance recognises sufficiently the interdependence
that characterises humans as social beings. They
both work with a flawed conception of human
nature. Tolerance as a substantive good fails to
appreciate it because it is predicated on a notion of
individual autonomy as ke social good. However,
even tolerance as a pragmatic necessity fails to
recognise it as it assumes we can operate within a
rarefied schema in which a continual antagonism
does not fundamentally alter our state of being.
It seems to believe that we maintain our identity
in opposition to those around us, rather than by
relating rightly to those around us. It is, if you like,
the billiard ball version of society, rather than the
web. We bounce off each other, rather than con-
nect. We are hard, rather than sticky. The failure,
then, of both conceptions is simply to fail to spot
the wrong turn that Descartes and others took
when they placed the individual at the centre of
reflective thinking. If human beings, and therefore
society, are inherently relational and interdepend-
ent, then any procedure for social and political
interaction that fails to take this into account will
have failed before it has begun. It is time for an
alternative approach.

4. Jesus and politics**

In this paper, I want to contend that Jesus’ exam-
ple of table-fellowship is a model and example of
tolerance. Moreover, this paradigm can be applied
in our contemporary situation at both the local
and macro scale. In the first place, Jesus’ practice is
an example of tolerance to the extent that he wel-
comes and accepts all into relationship with him.
We must not lose sight of the fact that in opening
the door to tax-collectors, prostitutes and outcasts,
and inviting them to dine with him, Jesus was
not just providing food. In fact, the provision of
food was the least significant aspect of his actions.
Rather, it was the social and religious acceptance
that his actions indicated that would have had the
main impact.”’ In welcoming these people, Jesus
was making it clear to the rest of society that these
groups were just as much part of God’s kingdom
as the religious elite. In fact, frequently they were
ahead of the religious leaders in entering God’s
kingdom (Mt 21:31-32). Moreover, in accept-
ing them irrespective of past behaviour — includ-
ing behaviour of which Jesus disapproved — and in
advance of moral transformation, Jesus exhibited
what can only be described as tolerance. It is not

EJT 24:1 = 71



® JUSTIN THACKER *

the case that Jesus thought prostitution or avari-
cious tax collecting was acceptable. Jesus’ point
was that even though he disapproved of their
behaviour, those people were still welcome at his
table, and by extension in the kingdom of God.?®

Yet, at the same time, Jesus’ practice of toler-
ance avoids the pitfalls we mentioned earlier. In
the first place, it has clear boundaries. Jesus is not
saying, ‘Come join the party and nothing more
is expected.” He is saying, ‘Join the party, fellow-
ship with me, and by means of that fellowship
expect to be transformed.” His only requirement,
and yet it is a requirement, is a willingness to be
changed. Blomberg has developed the notion that
Jesus® role in these events was that of host. He
was not always the host in the sense of providing
the food, but he was the spiritual host, making it
clear who was, and who was not acceptable at the
party. The significance of this is that we see that
the criterion for entering the party was not just
openness to transformation, but also respect for
the host, and especially the authority of the host.
The people that Jesus rejected were precisely those
who refused to recognise his authority by reject-
ing the invitation he had extended, and who, by
extension, were unwilling to change (Lk 14:15-
24). His was not, then, an entirely open invita-
tion; it has conditions attached. The boundary,
however, is clear: respect and recognition for the
authority of Jesus Christ as religious host.

In the second place, Jesus” model of tolerance
avoids the dangers of passivity. Once again, he is
not saying, ‘Come dine with me, and I will leave
you as you are’ but rather, ‘Come dine with me,
and I will change you.” As we have noticed, Jesus’
goal was not diversity for diversity’s sake, but
rather the possibility of change by means of a rela-
tionship with him. Bretherton writes,

Jesus relates hospitality and holiness by invert-
ing their relations: hospitality becomes the
means of holiness. Instead of having to be set
apart from or exclude pagans in order to main-
tain holiness, it is in Jesus’ hospitality of pagans,
the unclean, and sinners that his own holiness is
shown forth. Instead of sin and impurity infect-
ing him, it seems Jesus’ purity and righteous-
ness somehow ‘infects’ the impure, sinners and
the Gentiles.?®

Finally, his table-fellowship is not based on a flawed
conception of humanity. The substantive good
that Jesus recognises is not the good of individ-
ual autonomy but the good of interdependence,
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in particular dependence on Christ himself. The
good upon which his practice of tolerance is based
is the good of knowing Jesus, and by means of
that, the good of living in community with fellow
believers. Jesus calls us to a true freedom, in which
we are at liberty to accept responsibility, obey God
and serve our neighbour. We have, then, a thick
description of tolerance that arises from the prac-
tices of a first century preacher — but does it have
relevance for our contemporary political arrange-
ments?

We shall go on to suggest that it does, but
not that there is a direct line from the practices
of Jesus to contemporary politics. Rather, we are
asking whether reflection on the practices of Jesus
Christ might enable us to imagine a different kind
of political arrangement in the present. It is possi-
ble that such a work may fail, but it is also possible
that it may succeed, and nothing is lost by engag-
ing creatively and constructively in the task. It is in
that spirit that we proceed.

Given that in Jesus’ model of table-fellowship
the most important boundary condition identi-
fied was respect for the authority of the host, can
we recognise a suitable host in our current situa-
tion? At first sight, we might consider the reigning
government as the host; after all they have been
democratically elected. However, let me propose
that the true host we should recognise is the whole
populace, or even possibly the global population.®
In saying this, it is important to emphasize that by
‘populace’ I do not mean some abstract notion of
the ‘nation’. Rather, we would draw on Jesus’ defi-
nition of our ‘neighbour’ to articulate the param-
eters of this conception.?! According to Jesus, our
‘neighbour’ is not someone in geographical, social,
religious, cultural or ethnic proximity. Rather,
his point in the so-called parable of the Good
Samaritan (Lk 10:25-37), in which this question is
addressed, is that in respect of the love command
all those boundaries are illegitimate, and that our
neighbour is simply anyone and everyone.®

The populace, then, to whom we must show
respect consists of our ‘neighbours’ in the sense
outlined above, whether considered individually
or corporately. What this means, though, is that
the boundary marker between those we tolerate
and those we do not, is defined by this attitude of
respect. This does not mean that individuals, or
groups, must agree with the majority opinion — for
the majority is not the populace, but they must, as
a whole, respect the populace. On these grounds,
then, the terrorist or violent offender need not
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be tolerated whereas those who disagree with the
majority, even by means of protest, should be. But
what kind of tolerance are we talking about? What
does it mean to tolerate all who respect the host of
the populace?

As host, Jesus accepted lavish banquets from
rich tax-collectors, cups of cold water from dis-
graced single women, and perfume from pros-
titutes. He did not put limits on the manner in
which people demonstrated their respect, nor did
he reject them purely because the guardians of the
population rejected them. In like manner, might
not our public square be characterised by a far
greater plurality of voices, each of which speaks
in its own terms, in line with its own categories?
According to the consensual model of tolerance,
we can only allow certain forms of discourse, thus
negating at the outset the genuine concerns and
modes of expression of some. However, by means
of the agonistic approach, all we get is a loud
shouting match that is insufficiently controlled
until it spirals out of control. Given a robust con-
cept of a boundary condition of respect for the
host, namely the populace, why could we not have
a public square characterised by a multitude of
voices all speaking in their own categories, and in
their own terms? Why is it that Descartes or Kant
or Epicurus can be referenced in the town hall, but
not Jesus or Mohammed? Now admittedly, the
former are not usually quoted by name, but that is
not the point — their philosophies and presupposi-
tions are prevalent in the discourse. As we have
indicated, this is not, though, merely a return to
an agonistic politics, in which tolerance is no more
than a pragmatic construct. Rather, the tolerance
we need here is a deliberate, intentional tolerance
that welcomes this multitude of voices on the basis
of respect for the whole populace. It is tolerance as
table fellowship.

When we apply the example of Jesus’ table fel-
lowship to the requirements of a just political com-
munity, the thrust is towards a much more open
system of representation. The goal, unlike Jesus’
dinner parties, is not the religious transformation
of those admitted into the representative system,
but something much less, though still vital: basic
respect for their rights as fully equal citizens to
participate fully in the public realm, which may
also have the benefit of clevating the level of politi-
cal debate and the opening up of new solutions to
policy questions that the dominant groups cannot
see.

Utilising such a conception, the problem of

passivity is also avoided. Precisely because there is
a single public sphere in which all modes of dis-
course are allowed, including those that usually
take place within the conventional private sphere,
the existence of that passively accepted sphere
becomes irrelevant. Precisely by being allowed to
have a genuine voice at the public table, it is likely
that the isolation that we perceive in certain com-
munities would be diminished.

This point has recently been argued by the chief
executive of the (English) National Association
for Voluntary and Community Action (NAVCA)
in responding to government proposals to restrict
funding for community groups that only represent
one sector of the population. He wrote:

The commission’s report ... took the view that
funding minority groups increases segregation
and should become the exception. I disagree.
During my career I have worked with com-
munity groups in Hull, Newcastle and Derby,
and I am now in touch with Navca’s members
throughout England. That experience has con-
vinced me that, far from reinforcing segrega-
tion, funding for faith and minority ethnic
groups often helps them become effective
advocates on behalf of their communities... By
helping minority ethnic groups build their self-
sufficiency we enable them to take an active part
in civil society.?
Clearly, this is not precisely the same as the active
stance that Jesus took in relation to his dinner
guests, but it is certainly a more active approach
than we currently enjoy.

In a similar vein, this approach is not based on
a flawed conception of the individual in isolation
from society. The paradigm we are working with
is one in which all voices are allowed at the table,
because all voices are necessary for the sustenance
of a healthy community. It is not I as an individual,
or my freedom, that grounds this conception, it is
usand onr good. That is the ultimate basis for such
tolerance.

But the question remains, whether we have
any concrete examples in which this kind of para-
digm has been practised. Well, there are none at
the macro level for the simple reason that it has
never been adequately tested. However, at the
local level, it happens all the time in a social setting
that strangely enough is very similar to the one in
which Jesus was engaged: the dinner party.
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5. The dinner party

At the typical British dinner party, there exists a
very free approach to discourse. Not only might
the topic of discussion range from the latest sci-
entific discovery to politics to sport to sex to
children to foreign travels, the mode of conversa-
tion is similarly varied depending on who is sit-
ting round the table. At times, someone will state
authoritatively what the latest academic research
on a topic is. Someone else will provide a piece
of insider information. Another might conduct a
conceptual analysis, and another will reflect with
a personal reminiscence or experience that is rel-
evant to the topic. No one mode of discourse is
privileged above the rest. Indeed, the person who
dogmatically considers their own view as the only
one worthy of merit is usually considered a bore —
and may find that the invites dry up.

Whilst this kind of conversation can end up in
post-modern relativism, it is often the case that a
genuine consensus can emerge that has taken into
account the whole range of views as they have been
expressed in their own terms. In other words, the
academic is allowed to speak asacademic, and their
contribution is evaluated on those terms. The per-
sonal experience is shared asa personal experience,
and is similarly evaluated with its own integrity.
Human beings are generally rational enough to
know that these different kinds of speech are all
of value, and whilst they cannot be directly com-
pared, they can both contribute to a wider vision
of reality. The dinner party, then, allows all par-
ticipants to be heard — and to be heard in their
own terms. In addition to this, the dinner party
does not invent or baptise the artificial notion of a
public-private split. Giving space to all participants
to share means that whatever each person wants
to contribute, they are allowed to contribute. It
is not, then, the same as the scientific convention,
or indeed the parliamentary Select Committee
on Science and Technology where certain forms
of discourse are explicitly barred. And the notion
of tolerance that is operative is precisely not the
notion of tolerance as a substantive good based on
individual autonomy. Something else is going on
here.

But the dinner party is also not the same as the
kind of agonistic politics evinced in the Big Brother
house. Whilst all topics and modes of discourse are
allowed — whether private or public — there remain
some boundaries. Respect for one another is the
first of these. Even at the dinner party, there is a
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line that can be crossed and at which point the
guest is asked to leave. If, for instance, someone
was unnecessarily rude, threatening or violent,
the rest of the party would support the one at the
receiving end of that behaviour and demand that
the perpetrator leave. It is important to note that
this would happen whether or not the rest of the
party agreed or disagreed with the point the per-
petrator was making. The requirement to main-
tain a certain level of civility outstrips the issue at
question. Yet, at the same time, this is a minimal
commitment. It is not there to stifle conversa-
tion, or even vehement disagreement; it is there to
ensure that conversation can continue, rather than
be stifled. Whilst this social convention applies in
respect of one’s fellow guests, it applies particularly
in respect of the host. Whilst one might ignore
someone else in the party asking you to leave, if
the host says your time is up, then it really is.

This is all part of the unwritten contractual
arrangement with the host. In accepting their
invitation, and receiving their generosity, you are
also agreeing to abide by their code of conduct in
respect of dinner party manners. Respect for the
host, then, becomes the guide to the nature of the
dinner party boundaries.

Hence, in the contemporary dinner party, tol-
erance is evident to the extent that all modes of
discourse are allowed, none are rejected at outset.
Yet, at the same time, the boundary marker is clear:
respect for the other guests and especially respect
for the host, including their authority. Passivity is
avoided in that all guests come with an expectation
that they might learn something from one another.
It is certainly a less passive environment than our
macro, public approach to social engagement. In
addition, the ultimate good at stake is not the
good of individual autonomy, but the good of the
shared social space that is the dinner party.

There are, of course, some points of divergence
between Jesus’ practices and our contemporary
setting, but my purpose in drawing attention
to the dinner party is heuristic. The fact that as
twenty-first-century people from a wide range of
backgrounds and experiences we manage to nego-
tiate successfully that social space suggests that if
we applied a similar approach to our public macro
discourse, we might discover a richer, fuller con-
cept of tolerance, as well as a richer, fuller model
for society. This, at least, is what Jesus’ example
suggests. It is also what another rabbi - this time
from the twenty-first century — seems to have had
in mind:
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The answer ... is comversation — not mere
debate but the disciplined act of communicat-
ing (making my views intelligible to someone
who does not share them) and listening (enter-
ing into the inner world of someone whose
views are opposed to my own). Each is a genu-
ine form of respect, of paying attention to the
other, of conferring value on his or her opinions
even though they are not mine. In a debate one
side wins, the other loses, but both are the same
as they were before. In a conversation neither
side loses and both are changed, because they
now know what reality looks like from a differ-
ent perspective. That is not to say that either
gives up its previous convictions. That is not
what conversation is about. It does mean, how-
ever, that I may now realize that I must make
space for another deeply held belief, and if my
own case has been compelling, the other side
may understand that it too must make space
for mine. That is how public morality is con-
structed in a plural society — not by a single
dominant voice, nor by the relegation of moral
issues to the private domain of home and local
congregation, but by a sustained act of under-
standing and seeking to be understood across
the boundaries of difference.

Dr Justin Thacker is Academic Dean and Lecturer
in Practical and Public Theology at Cliff College,
UK
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Social Representations of Call and Vocation
Among Portuguese Evangelical Christians: An
Exploratory Study

Thomas Arabis

RESUME

Cette étude esquisse les contours des représentations
sociales des concepts d'appel et de vocation profes-
sionnelle dans les milieux évangéliques portugais, au
moyen de quatre questions : 1) Les deux concepts
représentent-ils deux réalités différentes ou une seule ¢
2) Représentent-ils une expérience universelle ou se

* * * *

SUMMARY

This study traces the contours of the social representa-
tions of the concepts of call and vocation in the Portu-
guese evangelical community, using four questions: 1)
Do the terms represent two realities or one? 2) Do they
represent a universal experience or are they limited to
certain individuals? 3) Do they offer generic orientation

* * * *

ZUSAMMENFASSUNG

Diese Studie skizziert anhand von vier Fragen das
Konzept von Ruf und Berufung, wie es innerhalb der
portugiesischen evangelikalen Gemeinschaft und ihres
kognitiv-sozialen Interpretationsrahmens vertreten wird:
1. Beziehen sich diese Begriffe auf zwei oder nur auf eine
Realitdt? 2. Stehen sie far eine allbekannte Erfahrung
oder treffen sie nur auf gewisse Personen zu? 3. Bieten

* * * *

1. Introduction

For followers of Christ, the biblical concept of
calling! has the potential of serving as an aid in
the construction of their self-identity and conse-
quently for the interpretation of their vocational
life.? Calling can function as a key descriptor of the

limitent-ils a certains individus ? 3) Offrent-ils une orien-
tation générale ou une direction spécifique et individua-
lisée ? 4) Un concept est-il tenu en plus haute estime
que l"autre ? Aprés une description des représentations
sociales, l'article présente une bréve analyse des don-
nées bibliques, afin de montrer les différences entre les
deux concepts. Il se termine par quelques conclusions
pratiques.

* * % *

or individualised and particularised guidance? 4) Is one
esteemed more highly than the other? Following the
description of the social representations, a brief analy-
sis of the biblical data concerning the concept is offered
as a means of highlighting variances between the two.
The article concludes with implications derived from the
study.

* * * *

sie eine allgemein giiltige Orientierung oder eine detail-
lierte Wegfihrung und Anweisung fir Einzelpersonen?
4. Steht der eine Begriff iiber dem anderen? Nach einer
Beschreibung der kognitiv-sozialen Verstindnisrahmens
folgt eine kurze Analyse der biblischen Daten zu dem
Konzept, um die Unterschiede zwischen beiden
Begriffen herauszustellen. Der Artikel endet mit prak-
tischen Schlussfolgerungen, die sich aus der Studie erge-
ben.

* * * *

forms by which God interacts with his people: he
calls them, and through that call he involves them
in his salvific purposes and orients them toward
a life that becomes integrated into his covenantal
plans. Responding to that call constitutes the fun-
damental commitment by which a person decides
to build their identity and life purpose on God and
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his plans. As the following words illustrate, call has

the potential of dramatically impacting one’s voca-

tional life:
You are called. You were not born by chance;
you do not exist just by existing. There is a
divine purpose for your passage on this earth...
You are called. There are no exceptions. He
brought man into being ... to make him useful.
He created us to work, to be busy, to execute
his personal will, to put ourselves [in his hands]
as an instrument for the realization of his sover-
eign purposes and intents ... We all have a call
(especially we, the children of God), a calling,
an order to fulfil. Indeed, the call to serve is
intrinsic to man, it is part of his personality, it is
the plan of God for the believer. We are all to be
committed to the kingdom of God.?

It is true that the concept of call has the poten-
tial of orienting the construction of a life project
and its resulting vocational dimensions, thereby
allowing people to encounter profound signifi-
cance in what they do. However, I would propose
that this same concept has the potential to limit
their ability to construct a life plan. This is due to
the possible interpretations of the concept within
the evangelical community, some of which create
potential obstacles to considering one’s life as
being participative in God’s work and thus signifi-
cant. The following study will explore a variety of
interpretations found among Portuguese evangeli-
cal Christians of the concepts of call and vocation;
it will also propose some potential implications for
how believers shape their vocational life.

The present article summarizes key elements of
an unpublished thesis that was based on a qualita-
tive investigation carried out by the author.* One of
the study’s principal objectives was to understand
the diversity of perceptions within the evangelical
community concerning the concepts of call, voca-
tion, work and ministry, along with their interac-
tion in interpreting vocational aims and options.
Fifteen semi-structured interviews were carried
out, each one lasting on average 45 minutes. The
study resulted in a database of 277 responses to
questions with a total of 53,489 words. The par-
ticipants were youth and young adults who identi-
fied themselves with evangelical Christianity, all in
an active phase of making vocational choices. They
included students attending secondary school
(grades 9-12), university, evangelical seminary or
Bible institute, along with recent graduates who
had started their professional career in the previ-
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ous year. Among the participants some were pre-
paring for professional church-related ministry
and some preparing for ‘secular’ careers.

The theory of social representations was
adopted to orient the analysis and description of
the perspectives.® Summarizing, this theory deals
with the question of how the incomprehensible
and strange becomes comprehensible and famil-
iar for a social group. According to the theory, a
social group makes use of the known to explain
an unknown new reality within the context of its
social interactions, thereby creating new cognitive
and social constructions of that reality. The study
attempted to identify the Portuguese evangelical
community’s cognitive and social constructions
— their social representations - of the concepts of
call and vocation, along with those of work and
ministry.

In what follows, the contours of the social rep-
resentations of call and vocation will be presented
under four questions: 1) Do the terms call and
vocation represent two realities or one? 2) Do they
represent a universal experience or are they limited
to certain individuals? 3) Do they offer generic
orientation or individualised and particularised
guidance? 4) Is one esteemed more highly than
the other? Following the description of the social
representations, a brief analysis of the biblical data
concerning the concept will be offered as a means
of highlighting variances between the two. The
article then concludes with implications derived
from the study.

2. Two realities or one?

The first question is whether the two words, call
and vocation, are used as synonyms to represent
one reality or whether they are used to represent
two distinct phenomena, even though possibly
interrelated.® The study concluded that the rep-
resentations mark a clear distinction between the
two concepts. In the Bible, vocation and call are
two ways of translating one theological concept.”
However, the people interviewed clearly affirmed
the existence of two phenomena based on these
two words.

Vocation is identified as the contours of an indi-
vidual’s vocational makeup formed by God and
other agencies such as genetics and social shaping.
In the responses of those being interviewed con-
cerning the meaning of vocation, frequently used
words were abilities, capacities, aptitudes, person-
ality, desires, likes and dislikes. This vocational self-
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identity should ideally function as an orientation
for vocational choices. Another interesting point
brought out in the study is that vocation is not
considered as static but rather as somewhat fluid
and able to be developed and reformed through-
out one’s life.

There exists a second representation attributed
to the term vocation: the occupations which have
the potential of fulfilling the believers’ vocational
self-identity and about which they therefore feel
good in that they would be a good match for
them. One can infer that not any job necessar-
ily qualifies as a vocation, rather only those that
potentially translate into the fulfilment of one’s
vocational identity.

Call represents a very different reality. Whereas
vocation speaks of a reality inside of the person,
call represents a communicative activity on the
part of God toward individuals through which
he orients believers toward a vocational objective.
The interviewees used the following terms in their
descriptions of call: speak, reveal, communicate,
orient, invite. And, as we noted in the discussion
of vocation, the term may also be used to repre-
sent the goal itself, as in the phrase, ‘Being a mis-
sionary is my calling.’

A comparison of the representations of the two
concepts reveals similarities and differences. The
two concepts are similar in that both are consid-
ered means used by God to orient the believer
toward an appropriate vocational objective. Both
are forms of divine orientation for the believers’
vocational life.

However, there are also differences. The first is
obvious: the source where one seeks divine orien-
tation is different, and as a result the obligation
placed on the person changes in their pursuit of
that orientation. With vocation, people seek orien-
tation inside themselves, in their self-identity; this
implies an obligation of self-understanding. They
must grow in their self-awareness, discover likes
and dislikes, and determine strengths and weak-
nesses. But with call, believers seek orientation
outside of themselves, with the hope of receiving
divine guidance; call therefore requires a spiritual
listening, an ability to read the signs that God uses
to communicate his will.

The second difference between vocation and call
concerns the desired outcome. Generally speaking,
those interviewed spoke of vocation as offering
orientation toward work — an occupation or pro-
fession — and not normally of ministry, while call
offered orientation toward ministry. That is, one is

called to the ministry, whereas one discerns what
would be a potential fit for future work through
understanding one’s vocational makeup. This
distinction, however, requires nuancing because
the areas of work and ministry oftentimes over-
lap. Those who pursue a profession based on their
understanding of how God has made them (i.e.,
vocation) will oftentimes embrace their profes-
sional work as ministry to some degree or another.
And the opposite is also true: those who follow a
call to ministry also accept it as their occupation.
Nevertheless, in general, vocation is more strongly
linked with work whereas call points to ministry.
In this aspect of the social representations one
begins to see signs of a dichotomy between the
sacred and secular.

3. A universal or limited experience?

The second question explores whether what is
experienced through call and vocation is univer-
sally offered to all believers or limited to select
people.® Maintaining the distinction identified in
the previous section, all interviewees affirmed that
vocation is universal: each and every person has
a vocational self-identity that reflects the creative
work of God. Their perspective concerning call
was different and revealed a certain amount of
ambivalence.

A majority, but not all, affirmed that not all
believers experience a call. This view was repre-
sented particularly among those who believe that
call applies only to God calling people to a particu-
lar ministry, that is, ministry in the more restricted
sense of ecclesiastical service through ministerial
roles such as pastor, evangelist, youth leader and
missionary. Others affirmed that call is an experi-
ence that all believers could theoretically experi-
ence and that God uses it to orient believers to any
vocational area.

Whatever position was taken concerning this
question, what was unanimously affirmed in the
responses was a belief that God actively desires to
lead all believers in their vocational life. The par-
ticipants verbalised the conviction that God offers
everyone a supernatural orientation for their voca-
tional life that goes beyond their discernment of
vocational self-identity. Some used the word call
to designate this sort of orientation, while others
— those who limited call to traditional ministry —
considered that this universal orientation is some-
thing distinct from call.
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4. General or person-specific orientation?

The third question examines whether call and
vocation offer a general orientation or specific,
personal guidance toward one’s vocational life.”
An initial observation to be made here is that
the object of the orientation offered by both call
and vocation is the vocational life. Both are con-
sidered means used by God to orient individuals
in their vocational life, in contrast with other life
areas such as personal relationships (for example,
who should I marry) or ethics (for example, how
should I respond in a certain situation).

The majority of the interviewees understood
that call offers specific, individualised guidance.
Through call God offers orientation that will lead
to a particular vocational objective. For example,
God may call someone to a specific ministerial role
such as being a pastor, to a defined project such as
active involvement in a particular social issue, or
even to a specific location such as service as a mis-
sionary in Taiwan.

The self-identity described through vocation
offers important clues for appropriate, potential
vocational futures, but this sort of guidance is

more generic in nature. This self-understanding:

marks out a variety of forms of work that would
be appropriate for the person. As people grow in
their awareness of their strengths and weaknesses,
their likes and dislikes, a number of vocational out-
comes surface as potentially adequate in respond-
ing to their makeup. This, of course, sounds very
much like what one encounters in the world of
vocational assessment and testing.

5. Level of esteem

In considering these two concepts, receiving a
call was generally esteemed more highly than
discerning one’s vocation.!’ In other words, the
interviewees expressed the value of vocation and
appreciated the orientation it offered, but they
very much desired to experience a call. There
appear to be various explanations for this result.
One explanation is that experiencing a call
is considered to be a more intense supernatu-
ral experience than discerning one’s vocational
makeup.'" There may be a varicty of reasons for
this belief. First, when talking of call God is viewed
as taking an active role in communicating his will
to the believer. Call is defined as a form of super-
natural communication in which God takes the
initiative and speaks, sometimes very directly and
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clearly, at other times more indirectly.'? It is always
God who initiates the process and is actively com-
municating. On the other hand, in vocation God’s
active role is not as clear or visible. He is seen as
operating through the creation of a person’s voca-
tional makeup, but at the present moment he
does not appear to be actively involved. Rather, it
is the person himself who must take the initiative
to discover their vocational makeup. Connected
with this is the recognition that one’s vocational
makeup involves forces normally considered to
be natural, such as heredity and social shaping.
There may be an unconscious assumption that
these forces, being natural in nature, are therefore
not necessarily directly controlled by God. That
being the case, one’s vocational orientation would
be somewhat influenced by chance or something
untouched by God’s superintendence.

Another explanation for the high esteem
placed on call focuses on the fact that not every-
one experiences a call; it is generally considered
to be limited to certain individuals, as indicated
above. Consequently, someone who believes they
are being called senses that they are the object of
God’s special attention.

Also, the goal of a call is typically considered to
be more spiritual. The interviewees generally held
the belief that ministry is tightly linked to call as its
goal, whereas vocation typically focuses on work.

Finally, there appears to be the belief that the
result of a call places before the person a more
specific vocational future. Being more specific, the
call’s guidance lessens ambiguity and therefore
affords a higher degree of assurance in following
God’s will. In call, the roadmap has a higher defi-
nition and the route is highlighted.

6. Call in the Bible

The previous sections dealt with the social repre-
sentations created by Portuguese evangelicals of
the concepts of call and vocation. The following
section will present an outline of the biblical testi-
mony and compare it with those representations.'?

A foundational quality of call is that it is rela-
tional and affects the believers’ identity. It is God
who calls in Christ (Gal 1:6; 1 Tim 5:24) and sum-
mons the believer to belong to him, to become
part of his community and to assume a new iden-
tity in Christ (Rom 1:6; 9:26; 1 Cor 1:9; 1 Jn
3:1). Through call the believer becomes properly
grounded in God rather than through any sort of
self-grounding.'* God invites the person to sanc-
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tify themselves to him (Rom 1:7; 1 Cor 1:2), to
live a life worthy of him (1 Thes 2:12), to become
part of his people and to live in community and
union before him. This relational and identifying
quality is foundational for the other aspects of call,
whether in its universal or particular aspect.

The call of God is primarily to salvation. God
calls the person from darkness to light (1 Pet 2:9);
he calls them to salvation (Mt 9:13; Mk 2:17; Lk
5:23; Rom 8:29-30) which is understood to be
an eternal inheritance (1 Tim 6:12; Heb 9:15), a
heavenly calling (Heb 3:1), an eternal glory (1 Pet
5:10) and a future hope (Eph 1:18; 4:4). It is a
call into God’s kingdom and glory (1 Thes 2:12).

This salvation to which believers are called has
a future quality, but not exclusively. It is also expe-
rienced in one’s present reality. A call to salvation
implies a way of living that is ethically different,
one that is worthy of the God who calls us (1 Thes
2:12). The believer assumes a form of being and
acting that expresses their new identity. Therefore,
they should lead a life worthy of the gospel (Eph
4:1;2 Thes 1:11), one that reflects unity and peace
with others (Eph 4:4; 1 Cor 7:15; Col 3:15) along
with holiness (1 Thes 4:7; 2 Tim 1:9; 1 Pet 1:15).
They should live in liberty (Gal 5:13), enduring
any suffering because of being identified with
Jesus (1 Pet 2:21; 3:9). This transformation ought
to influence a person’s entire life and bear fruit in
all of one’s assumed life roles (2 Pet 1:10).

A final aspect of the call of all believers speaks to
one’s collaboration with God’s work. While there
is no doubt about the reality of God inviting his
people to collaborate with him in his work," it
is rare to find the word call or vocation used in
expressing this reality.'® Rather call is a word pri-
marily used in regards to salvation and its resulting
identity and ethic.!”

7. Implications
There are a number of divergences between the
representations identified through the interviews
and the biblical testimony concerning the concept
of call. All of these have implications for the voca-

tional life of believers and, more generally, for the
life of the Church.

7.1 Limiting call to the vocational area:
broken links
The first divergence deals with the domain in which
the representations of call and vocation operate.'®
They focus almost exclusively on the vocational

life, while the biblical testimony speaks primarily
of salvation in general and its resulting identity in
Christ along with a new ethic that accompanies
and exemplifies this identity. Call, in its biblical
vision, does include the vocational life as an aspect
of'its operational domain, but it deals with it in the
wider context of salvation and its resulting iden-
tity and ethic. The representations communicated
within the interviews lost this direct connection
between salvation, identity and ethic and the voca-
tional life, thereby isolating and emphasizing the
latter as the almost exclusive domain in which call
operates.

Two possible consequences may result. The
first and most obvious is that the evangelical com-
munity has stopped using call terminology in the
way it occurs in the Bible: referring to salvation
and its resulting identity and ethic. Without doubt
evangelicals in Portugal have adopted other forms
of talking about these themes, but the use of call
has unfortunately fallen into disuse. One wonders
what is lost in the community’s perception of sal-
vation through the sparse usage of some key ter-
minology.

Secondly, one wonders what limiting call to the
vocational domain has done to the community’s
perception of their vocational life. Could it be that
a career is more easily kept separate from one’s
identity in Christ and its resulting ethic? A career
choice may represent God’s will for the believer
if accompanied by a sense of call or by the fulfil-
ment of one’s vocational self-understanding, but it
may not necessarily be a reflection of one’s identity
in Christ since the larger context of call has been
generally dropped from the community’s repre-
sentations. Since vocational guidance through call
and vocation is no longer a subset of the biblical
richness of call, but isolated from it, the critical
context of seeing that guidance as part of the call
to salvation and identity along with its resulting
ethic is probably lost.

7.2 Creation of two distinct concepts of call
and vocation: a perception of second-rate
guidance
A second divergence between the community’s
social representations and the biblical testimony
is the clear distinction between call and vocation
within those representations.’ As a result, believ-
ers are going to pursue orientation for their voca-
tional life in two places, so to speak. The first is
internal, inside themselves. Believers will seck
to understand their vocational makeup, the way
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in which God created them: talents, skills, likes,
dislikes. They will, as a result, attempt to select
vocational ends that are in consonance with their
discovered makeup. The second place is outside of
themselves, as they seek to listen for a supernatural
orientation from God through divine calling.

It is important to note that this second type of
orientation is more highly esteemed and desired, as
presented above. While not disparaging vocational
self-understanding, the interviewees strongly
desired to receive a personal word from God that
would define the key elements of their future voca-
tional life. There was a sense that without such
guidance a vocational self-understanding alone
was of mediocre or inferior quality, something
welcomed but not necessarily something that had
a strong ministry orientation. This emphasis on
individual call tends to create the hope (and per-
haps the expectation) that believers ought to expe-
rience the kind of guidance described by individual
call.

There are possible consequences. One may
question what happens to believers who never
experience a supernatural, individualised call but
desire to follow God and serve him. They may
experience negative emotions such as frustra-
tion or doubt. The interpretation of surrounding
events may be affected, so that they are made to
serve as indicators of a call.

A key question in these circumstances is whether
the person’s vocational self-understanding is suffi-
cient for them to embrace their vocational life as
being God’s will for them and, as such, imbibed
with significance. Or will that only happen when
those vocational choices are based on a supernatu-
ral call?> In other words, is vocational self-under-
standing strong enough by itself to translate one’s
vocational life into ministry? The sense that was
regularly — although not exclusively ~ communi-
cated in the interviews was that a supernatural call
was given to certain people and resulted in a spe-
cial life of ministry. A vocational self-understand-
ing was considered to be good, but it was available
to everyone and when followed simply resulted in
appropriate choices for an occupation, something
that is just part of daily life.

Another scenario deals with persons who do
not necessarily desire that their vocational life be
part of God’s call over them. They are not seek-
ing a supernatural call; instead they prefer a certain
level of freedom to separate their life in God and
their vocational activity. One wonders whether
the creation of a distinction between supernatural
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call and vocational self-understanding can create a
platform from which this posture becomes more
casily assumed. One interviewee felt this might be
the case. In general her perspectives on work and
ministry were quite holistic in nature, affirming an
almost complete overlap between the two. During
the interview she began musing on why so many
of her Christian friends did not desire to live out
their vocational life as ministry. She felt that some
believers who chose to work in the secular world
actually did so in order to avoid their responsibil-
ity of being involved in ministry. According to her,
this could occur in two ways. First, believers may
choose to avoid fulltime ministry and feel justified
to do so since they did not receive a supernatural
call. Second, believers may choose secular work
to avoid being accountable; they choose not to
embrace their work as ministry but rather to enjoy
the liberty secular work affords to have a part of
their life not come under the lordship of Christ.
Here are her words:

[In the secular work context] no one points a
finger at us, no one reproves us [for not exem-
plifving a Christian lifestyle]| because we are in
‘normal life’. In ‘normal life” there is a lot of lib-
erty [to live and act as one pleases]. Therefore
it is much easier to adopt this lifestyle [of not
being salt and light ] because there I do not need
to be accountable to anyone [for my Christian
testimony].?°

Her belief is that this desire not to be accountable
for a life of testimony, a disregard for the work
of God and an aversion to the sacrifice involved
in professional ministry, explain in part why there
are not more young people pursuing fulltime
Christian ministry.

Another scenario for vocational choice occurs
when the person has no choice but is ‘stuck’ with
a job: personal and economic pressures force them
to accept or keep a job that is not intrinsically ful-
filling. What are the implications for embracing
that sort of vocational activity as significant when
it is not accompanied by a call nor does it fit with
one’s vocational self-identity? When none of the
processes for vocational guidance have resulted
in something that is fulfilling, what is one left
with? How does one negotiate the connection of
their tiresome work to God’s will? One wonders
whether the social representations of call and voca-
tion as outlined in the study exacerbate this situ-
ation.
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7.3 Understanding the individual call as a call

to ministry: missed opportunities
A third point of divergence is found in the empha-
ses placed on call as being either an individual or
universal call.?! The biblical evidence clearly high-
lights the universal aspect of call while the repre-
sentations emphasise an individualised experience.
Throughout the interviews call was represented
primarily as an individualised process, as a subcat-
egory of personalised, divine guidance specifically
concerned with the vocational life of the indi-
vidual. Beyond this and more specifically, in the
majority of cases the interviewees identified call to
be dealing primarily with a call to ministry, nor-
mally fulltime ministry.

The vast majority of those interviewed were firm
in their belief that one needs to experience a call
in order to enter the ministry, and this position is
regularly heard and taught within the Portuguese
evangelical community.?> From the standpoint of
vocational psychology this belief can create a bar-
rier for believers who desire to pursue a career in
professional ministry, particularly when they have
not experienced such a call.

There are many biblical instances of individ-
ual and specific calls to ministry; Moses, various
prophets, the twelve disciples and the apostle Paul
serve as examples. However, when examining
Paul’s teaching on the selection of ecclesial leader-
ship, a personal call to ministry is not put forward
as a prerequisite to serving in a pastoral ministry.
Rather two compatible processes surface. First, the
simple desire on the part of the individual can be
a legitimate motivation for involvement in church
ministry, as one sees in 1 Timothy 3:1: ‘Here is a
trustworthy saying: Whoever aspires to be an over-
seer desires a noble task® (NIV). The individual
bases the decision on desire, not on a supernatural
call. Second, the selection of appropriate people
for ministry is carried out by the community and
its existing leadership (Tit 1:5). This presupposes
that candidates need to be examined and evaluated
based on certain qualifications. Interestingly, how-
ever, experiencing a call to ministry is not found
on the lists of qualifications in 1 Timothy 3 and
Titus 1.

I suggest that while God continues to call cer-
tain individuals to a particular ministry or to a
particular circumstance, the normal process by
which persons pursue ministry is that, sensing the
desire to pursue church ministry, they enter into
dialog with their ecclesial leadership in order to

be assessed as to their qualifications. One should
not feel excluded from the possibility of ministry
simply due to the absence of a call to ministry.
We must consider whether in some cases believers
unduly exclude themselves from a life of service
in professional ministry due to the creation of an
unwarranted prerequisite.

8. Conclusion

As already stated, the Christian concept of call is
a precious gift which can guide the construction
of a life project based on the plans of God and
thus serve as a means of finding deep and univer-
sal significance in one’s life. However, it is neces-
sary to identify exactly what call is and is not. The
biblical testimony points to God calling people to
salvation and to a new identity in Christ. On the
basis of this new identity, he calls his people to a
new ethic and to participating in his work in this
world. Such a view of calling is vital to building a
life guided by and for God. As Guinness puts it:

Calling is the truth that God calls us to himself
so decisively that everything we are, everything
we do, and everything we have is invested with
a special devotion and dynamism lived out as a
response to his summons and service.*

The question arises, however, whether the
social representations created by the Portuguese
evangelical community encourage the pursuit of a
vocational life full of divine significance or whether
they become counterproductive to that pursuit.

Thomas Arabis has served in theological educa-
tion in Portugal since 1990. He is Director of
Teébfilos (www.teofilos.org) and Academic Dean
of the Semindrio Teoldgico Baptista (www.semi-
nariobaptista.com.pt).

Endnotes

1 There are two word groups in the Bible to express
this concept: gara’ and its derivatives in the Old
Testament and kaleo and its derivatives in the
Septuagint and the New Testament. Not all occur-
rences of these words represent the theological con-
cept of call and other words are also used to refer to
the concept. There are also other biblical-theologi-
cal constructs that are related to the concept of call
such as ‘the will of God’.

2 I am using vocational life to represent instrumental
activity, namely employment, the implied activities
linked to one’s various life roles, and life projects. 1
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use employment as a representative and non-tech-
nical term for a conglomerate of concepts such as
paid work, occupation, profession and career.
K.M.L. César, Vocagao: perspectivas biblicas e teologi-
cas | Vocation: biblical and theological perspectives)
(Vigosa, MG: Editora Ultimato, 1997) 17-18,
author’s translation.

T. Arabis, Chamada e vida vocacional: vepresentagoes
socinis do conceito cristio de chamada e sua influén-
cin sobre a vida vocacional do crente evangélico em
Portugal | Call and vocational life: social representa-
tions of the Christian concept of call and their influ-
ence on the vocational life of the evangelical believer
in Portugal], unpublished master’s thesis (Lisboa:
Universidade Catolica Portuguesa, Instituto de
Educagio, 2005).

For an introduction to the theory, see R.M. Farr
and S. Moscovici (eds), Social representations
(Cambridge: Cambridge University Press, 1984);
S. Moscovici, ‘Notes towards a description of
social representations’, European Journal of Social
Psychology 18 (1988) 211-250; S. Moscovici, Social
Representations: Explorations in social psychology
(New York: New York University Press, 2001).
Further discussion in Arabis, Chamada ¢ vida voca-
cional, 146-149.

Vocation is derived from the Latin word vecatio
which was used to translate the biblical texts refer-
ring to call.

Further discussion in Arabis, Chamada e vida voca-
cional, 150-151.

Further discussion in Arabis, Chamada ¢ vida voca-
cional, 149, 163-164, 170.

Further discussion in Arabis, Chamada ¢ vida voca-
cional, 172-175.

Further discussion in Arabis, Chamada ¢ vida voca-
cional, 147-148, 173-174.

While affirming that call is considered to be super-
natural communication, it should be stated that the
interviewees also held the position that God may
choose to use natural means along with supernatu-
ral. God reveals his call to the individual through
means such as the Holy Spirit, the Bible, specific
circumstances, the Christian community and key
individuals. In all of this, an intimate relationship
with God, especially through prayer, is central to
discerning or hearing his will.

This section must be brief. Its general outline was
primarily developed through an inductive study
of biblical passages dealing with call. See Arabis,
Chamada e vida vocacional, 13-15 for a more thor-
ough summary. A similar summary can be found
in A. Geense-Ravestein, “The beneficient appeal —
the other side of vocation’, International Review of
Mission 89.355 (2000) 529-538.
See, e for. - exampley i Walter
‘Covenanting as human

Brueggemann,
vocation: A discus-
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16
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18

19
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22

23

sion of the relation of Bible and pastoral care’,
Interpretation 33.2 (1979) 115-129.

Various passages speak of the believers’ participa-
tion with God in his work without specifically men-
tioning call, for example 1 Cor 3:9, 12:4-6; 15:58;
Jn 9:4; Mt 9:37-38.

The major uses in the NT would be the following:
Jesus called to be high priest (Heb 5:4), Paul called
to be an apostle (Rom 1:1, 1 Cor 1:1), Paul and
Barnabas called to their missionary work (Acts 13:2)
and later to a specific place to preach the gospel
(Acts 16:10). On the reference to social position
in 1 Cor 7:17, Fee comments: ‘Although [Paul]
comes very close to seeing the setting in which one
is called as “calling” itself, he never quite makes that
jump. At most “calling” refers to the circumstances
in which the calling took place.” Gordon D. Fee,
The First Epistle to the Corinthians Logos Edition
(Grand Rapids: Eerdmans, 1987) 309.

N.T. Wright identifies call as the central Pauline
term used to represent conversion: ‘I have already
described how Paul understands the moment when
the gospel of Jesus as Lord is announced and people
come to believe it and obey its summons. Paul has
a regular technical term for this moment, and that
technical term is neither “justification” nor “con-
version” (though he can use the latter from time
to time): the word in question is “call”.” N.T.
Wright, New Perspectives on Paul (paper given at
the Rutherford House 10th Edinburgh Dogmatics
Conference: 25-28 August 2003, see http://
ntwrightpage.com /Wright_New_Perspectives.
pdf); retrieved 22 March 2014.

Further discussion in Arabis, Chamada ¢ vida voca-
cional, 169.

Further discussion in Arabis, Chamada ¢ vida voca-
cional, 170.

Arabis, Chamada e vida vocacional, 127-128,
author’s translation.

Further discussion in Arabis, Chamada e vida voca-
cional, 170-171.

For example, an article by a high profile evangeli-
cal leader in Portugal: L. Reis, ‘A chamada para o
ministério’ [The call to the ministry] in Lideranca
Hoje 32 Série, Ano II (2003) 22-23.

Os Guinness, The Call: Finding and fulfilling
the central purpose of your life (Nashville, TN: W
Publishing Group, 1998) 4. See from a develop-
mental perspective, ].W. Fowler, Becoming Adult,
Becoming  Christian:  Adult  development and
Christian faith (revised ed.) (San Francisco: Jossey-
Bass, 2000) 75: Christian faith, in its classic story
and vision, tells us that human fulfilment means
recognising that we are constituted by the address
and calling of God and responding so as to become
partners in God’s work in the world.
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Methodenlehre zum Neuen Testament: Biblische
Texte selbstindig auslegen 6. Auflage
W. Egger, P. Wick
Freiburg, Basel, Wien: Herder, 2011; 300 pp., pb, €
20; ISBN 978-3-451-30924-3

SUMMARY

The approved oeuvre on exegetical methods by the Catho-
lic New Testament scholar Wilhelm Egger has been com-
pletely revised by the Protestant New Testament scholar
Peter Wick. The synchronic, interdisciplinary approach,
highly influenced by insights from linguistics and liter-
ary sciences, has been preserved and further developed.
This comprehensible, well-arranged volume represents an
excellent addition to German and Anglophone evangelical
books, respectively an alternative to historical-critical vol-
umes on exegetical method in German.

RESUME

Voici une nouvelle édition du manuel méthodologique
de Wilhelm Egger, un spécialiste catholique du Nouveau
Testament, complétement remanié et adapté par Peter
Wick, spécialiste protestant de la méme discipline.
L'approche synchronique, interdisciplinaire, largement
influencée par I'apport de la linguistique générale et des
sciences littéraires, a été conservée et davantage élaborée.
Cet ouvrage accessible et bien agencé constitue un supplé-
ment excellent aux livres évangéliques en allemand et en
anglais, qui présente une tout autre approche que celles
qu’a engendré la méthode historico-critique allemande.

ZUSAMMENFASSUNG

Mit der Neuauflage wurde die bewdhrte Methodenlehre
des katholischen Neutestamentlers Wilhelm Egger durch
den evangelischen Neutestamentler Peter Wick vollig neu
bearbeitet. Der synchronische, stark von Einsichten der
Linguistik und Literaturwissenschaften gepragte interdis-
ziplindre Ansatz wurde beibehalten und ausgebaut. Der
allgemeinverstindliche, tbersichtliche Band ist eine her-
vorragende Erginzung zu deutschen und englischspra-
chigen evangelikalen Banden bzw. eine Alternative zu den
historisch-kritischen deutschsprachigen Methodenlehren.
* * * *

Das kleine Bindchen zur neutestamentlichen exege-
tischen Methodik von Wilhelm Egger (gestorben 2008)
hat mit seiner starken sprachwissenschaftlichen Orien-
tierung seit seiner ersten Auflage im Jahr 1987 vielen
Studierenden (auch als deutschsprachige Alternative
bzw. Erginzung zur klassischen historischen Kritik)
gute Dienste geleistet. Daher ist es zu begriifien, dass es
jetzt in ganz neuer Bearbeitung vorliegt. Zur Ausrich-
tung dieser Methodenlehre schreibt Peter Wick, Neutes-
tamentler in Bochum, der die Neuauflage zusammen

* * * *

mit der Germanistin Dominique Wagner bearbeitet hat:

Sie hat als erste die synchronen Methoden, die den
Text als Ganzes untersuchen, in einem deutschen
neutestamentlichen Methodenbuch eingefiihrt und
diese dem klassischen historisch-kritischen Metho-
denkanon (diachrone Methoden) konsequent vor-
geordnet. Dadurch hat sie eine Anschlussfihigkeit
geschaffen, die es Studierenden der Theologie
ermoglicht, Methoden aus den neueren Literatur-
wissenschaften kennen zu lernen und anzuwenden.
Diese Methoden halfen und helfen weiterhin, den
Fokus nicht mehr wie mit den historisch-kritischen
Methoden auf die Wahrheiten hinter dem vorlie-
genden Text zu richten, sondern auf die dem Text
immanenten Aussagen und Sinnpotentiale. Dies ist
von grofiter theologischer Relevanz. Die Aufwertung
der synchronen Methoden bleibt in den neueren
Methodenlehrbiichern bis jetzt uneingeholt (13).

Grundlegend ist ein relationales Textmodell, das Lesen
und die Entstechung von Sinn als Bezichungsgeschehen
versteht (16). Ziel ist dabei, ,,der Versuch, die Metho-
den der historisch-kritischen Exegese und eine Auswahl
aus den neueren, von der Sprach- und Literaturwissen-
schaft herkommenden Methoden anhand eines text-
theoretischen Modells und anhand hermeneutischer
Uberlegungen zum Akt des Lesens in einen organischen
Zusammenhang zu bringen* (34).

Nach einer Einfithrung (,,Methodenlehre als Anlei-
tung zum strukturierten Lesen®: Lesen als Leser-Text
Beziehungsgeschehen, exegetische Methoden als Hilfen
zum wissenschaftlichen Lesen und Verstehen, Charakte-
ristika des eigenen Ansatzes — Schwerpunkte, Leserkreis,
Aufbau) geht es im ersten Teil um Texte als Produkte
ihrer internen Bezichungen und ihrer Einbettung in
kommunikative Systeme. Behandelt werden Texte als
strukturierte Beziechungsgeflechte, Texte als Teile von
kommunikativen Bezichungen (Kommunikation durch
Texte, besondere Herausforderungen antiker Texten,
die Rolle der Verfasser, Rezeption des Textes, Lesen
als Weg zur Rekonstruktion des Kommunikationsge-
schehens) sowie Texte als Ergebnis von Rezeption und
Uberarbeitung  vorliegender Bezugsgrofien (Entste-
hung der neutestamentlichen Texte, Lesen als Suche
nach Spuren der Textentstehung).

Teil zwei stellt drei vorbereitende Schritte der Analyse
vor: Sicherung der Textgestalt, erste Orientierung tiber
den Text (Abgrenzung, Gliederung, Einheitlichkeit,
Objektivierung und Reflexion tiber das erste Textver-
stindnis) und Ubersetzung bzw. die Verwendung von
Ubersetzungen.

Im dritten Teil geht es um ,,Lektiire unter synchro-
nem Aspekt: Das Ganze aus den Bezichungen der
Einzelteile zueinander verstehen®: Vorstellung des Text-
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modells der synchronen Lektiire, das Textmodell und
die Semiotik und das ,,close reading” — die sorgfiltige,
respektvolle Lektiire — als erster Auslegungsschritt syn-
chroner Textwahrnehmung. Dazu gehoren ferner die
sprachlich-syntaktische Analyse: die kleinsten Textbau-
steine und ihre Verbindungen, die semantische Ana-
lyse: Sinn durch Bezichung, die pragmatische Analyse:
der Text als Mittel fiir ein Bezichungsgeschehen und
die Analyse der Textsorten (das Textmodell und sein
Fokus auf formprigende Beztuge zwischen Textsorten
und wiederkehrenden Lebensvollziigen der Gemeinde,
Durchfiihrung der Textbestimmung).

Der vierte Teil gilt der Lektiire unter diachronen
Aspekt (so der Schwerpunkt der traditionellen kritischen
Exegese): die Bezichungen cines Textes zu seinen Vor-
stufen, nimlich in der Literarkritik (Textrelationen zu
schriftlichen Vorstufen), in der Traditionskritik (Textre-
lationen zu miindlichen Vorstufen) und in der Redak-
tionskritik (neue Bezichungen ilterer Texte durch
redaktionelle Verbindungen). Der abschlieflende Teil
beleuchtet sehr knapp Texte in ihren Bezichungen zu
ihrer Entstehungszeit, in ihrer Bezichung zur Gegen-
wart (Hermeneutik) und in ihrer Bezichung zum alltag-
lichen Leben.

Durchweg wird allgemein verstindlich formuliert,
so dass sich niemand von den sprachwissenschaftlichen
Termini abschrecken lassen braucht. Die einzelnen Fra-
gestellungen und ihre konkrete Durchfithrung werden
an verschiedenen Texten verdeutlicht. Zu kurz kommen
die Interpretation der biblischen Texte auf ihrem histo-
rischen und soziokulturellen Hintergrund, die starken
intertextuellen Beziige der neutestamentlichen Texte
zum AT und die Fragen der Hermeneutik und Aktua-
lisierung. Die Autoren bieten eine klare und anregende
Einfiihrung in die wissenschaftliche Exegese (dic sich
auch leicht auf alttestamentlichen Texte anwenden lifit)
fiir Studierende (Proseminare) aber auch fiir alle ande-
ren, die sich reflektiert, unter Aufnahme von Einsichten
aus der Germanistik /Literaturwissenschaft und metho-
disch auf der Hohe der Zeit biblische Texte auslegen
méchten oder ihre bisherige Praxis erginzen oder kri-
tisch reflektieren mochten.

Christoph Stenschke
Bergneustadt and Pretoria

Die Apostelgeschichte des Lukas in ihrvem
historischen Kontext — dvei Fallstudien
Studien zu Theologie und Bibel 10
Jacob Thiessen (Hrsg.) mit Beitrigen von
Marius Reiser und Alexander Weiss
Miinster/Ziirich: LIT, 2013; 149 pp, € 18,90, pb;
ISBN 978-3-643-80160-9

SUMMARY
This book contains a long contribution by Thiessen on
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the authenticity of Stephen’s speech in Acts 7; there are
shorter essays by Reiser on the story of Paul’s shipwreck
(Acts 27) and by Weiss on local detail in the canonical and
apocryphal Acts of Apostles. It is a defence of Luke's reli-
ability and as such a worthwhile contribution for the sub-
ject specialists.

RESUME

Cet ouvrage contient une étude développée de Jacob
Thiessen sur 'authenticité du discours d’Etienne en Actes
7, ainsi que des contributions plus courtes de Marius
Reiser sur le récit du naufrage de 'apétre Paul (Ac 27) et
de Alexander Weiss sur les détails locaux que l'on ren-
contre dans les Actes des apdtres canoniques et les Actes
apocryphes. Il présente ainsi une défense de la fiabilité de
I'ceuvre de Luc et constitue une contribution de valeur
pour les spécialistes de cette question.

ZUSAMMENFASSUNG

Dieses Werk enthilt einen ausftihrlichen Beitrag von Thies-
sen iiber die Authentizitat der Stephanus-Rede in Apostel-
geschichte 7. Es bietet ferner kiirzere Aufsitze, einen von
Reiser (iber die Geschichte vom Schiffbruch des Paulus
(Apostelgeschichte 27) und einen von Weiss (iber ortsbe-
dingte Details in der kanonischen sowie den apokryphen
Apostelgeschichten. Das Buch stellt eine Verteidigung luka-
nischer Verldsslichkeit dar und als solche einen wertvollen
Beitrag fur Spezialisten zu diesem Thema.

* * * *

The present volume contains three of the papers read
at a conference at the (conservative evangelical) Staats-
unabhingige Theologische Hochschule Basel in 2013.
The first and the last paper are some twenty pages each:
Alexander Weiss (Leipzig) looks for local details in the
Acts of the Apostles as well as in the later Apocryphal
Acts of Andrew, Peter, Paul and John, whereas Marius
Reiser (Mainz) discusses if the story of the shipwreck in
Acts 27 is historical or novelistic. In the central paper
Jacob Thiessen (STH Basel) argues that the speech of
Stephen in Acts 7 was not made up by Luke but con-
tains the actual words of the historical Stephen. All three
authors had previously published on the subjects they
are discussing here; in that sense this book is typically
the proceedings of a day conference. But whereas two
of the papers are relatively short, Thiessen has worked
his contribution up to 96 pages with 535 footnotes. The
book was published as volume 10 in the STH’s own
series.

The Apocryphal Acts of Apostles are writings from
the second century and later, which contain legendary
materials about the apostles and their activities after
Pentecost. The Church did not accept these texts and,
consequently, most of them have not been preserved in
their entirety. Weiss shows effortlessly that their anony-
mous authors do not show any knowledge of the places
and people they are describing, whereas Luke displays
an excellent local knowledge. With regard to Luke
Weiss has to limit himself to some examples, for which
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he builds largely on Colin Hemer, The Book of Acts in
the Setting of Hellenistic History (1989) and Peter Pil-
hofer, Philippi 1. Die erste christliche Gemeinde Euvopas
(1995).

Whereas Weiss quotes key publications, Reiser’s
scope is less comprehensive and he omits much literature
in English. The reason for this is that he interacts criti-
cally with two recent dissertations: Peter Seul, Rettung
fiir alle. Die Romveise des Panlus nach Apg 27,1-28,16
(2003) and Jens Borstinghaus, Sturmfahrt und Schiff-
bruch. Zur lukanischen Verwendung eines litevarischen
Topos in Apostelgeschichte 27,1-28,6 (2010). Both books
classify Acts 27 as fictional but Reiser is not convinced.
The most interesting part of his contribution is the his-
toriographic introduction which blurs the boundaries
between novel and history by showing that almost all
ancient historiography contained some novelistic ele-
ments. The same conclusion — on a more secure founda-
tion — can already be found in Loveday Alexander’s Acts
in its Ancient Literary Context (London: T&T Clark,
2005), of which Reiser seems unaware.

Thiessen displays a wide knowledge of Jewish sources
such as Philo, Josephus and the rabbinic literature, and
refers to many parallels — so much so that his essay is
not always easy to read. After an introduction he dis-
cusses the linguistic aspects of Stephen’s speech; then
follow elements of its contents such as the calling of
Abraham, Moses’ education and cloquence, and the
promised land and the temple. There is special atten-
tion to apparent discrepancies between Stephen’s words
and the Old Testament. At the end, after a Summary of
four pages, there is some additional discussion of the
previous research, but overall Thiessen does not interact
much with the leading commentaries.

Thiessen’s conclusions are that Stephen lived out-
side the land of Israel, that he knew Hebrew so that he
did not depend on the Septuagint alone, and that his
speech is a coherent literary unity which is best inter-
preted without too much attention to its present con-
text in Acts. My concern is that, for all attention to the
Hellenistic-Jewish character of Stephen’s speech, Thies-
sen does not discuss the identity of the author of Acts.
Luke not only writes as a Hellenistic Jew, he may well
have been a Jew himself. Thus, it would be harder to
distinguish between Luke and Stephen. Thiessen limits
himself to saying that Luke is more a historian than a
theologian (125), a conclusion which goes somewhat
beyond what he shows in the present essay.

This interesting book contains bibliographies but no
list of abbreviations or indexes.

Pieter ]. Lalleman
London

Remember the Poor: Paul, Poverty, and the
Greco-Roman World

Bruce W. Longenecker

Grand Rapids: Eerdmans, 2010; xi + 380 pp, £17 /
$25, pb; ISBN 978-0-8028-6373-7

ZUSAMMENFASSUNG

Dieses Buch bietet eine Neubewertung eines bedeu-
tenden, aber vernachlassigten Aspekts der Ethik von Paulus.
Fur Paulus war die Unterstiitzung armer Christen und
anderer Mitmenschen keine Option, aber ein wichtiger
Bestandteil christlicher Verantwortung. Longenecker stellt
die paulinischen Aussagen (unter besonderer Berticksichti-
gung von Galater 2,10) in einen groReren Zusammenhang
in Frihjudentum und griechisch-romischer Welt. Das Werk
schenkt bedeutende Einblicke in den Galaterbrief und die
Theologie von Paulus, aber auch wichtige Einsichten fiir
all jene, die ihre Geldmittel in Ubereinstimmung mit dem
Evangelium von Jesus Christus einzusetzen suchen.

RESUME

Voici une présentation nouvelle d’un aspect impor-
tant, mais négligé, de |'éthique paulinienne. Aux yeux
de l'apétre, I'aide matérielle aux chrétiens pauvres et a
d’autres personnes n'était pas une option, mais une res-
ponsabilité importante incombant aux chrétiens. 'auteur
situe les recommandations de Paul (en accordant une
attention particuliere au texte de Ga 2.10) dans le contexte
plus large du judaisme ancien et du monde gréco-romain.
L'ouvrage apporte une contribution importante a |'étude
de |'épitre aux Galates et de la théologie paulinienne, et
sera utile & tous ceux qui cherchent a gérer leurs biens
matériels en accord avec I'Evangile de Christ.

SUMMARY

This volume offers a fresh appraisal of a significant, but
neglected aspect of Paul’s ethics. For Paul, support for poor
Christians and other people was not an option, but a sig-
nificant ingredient of Christian responsibility. Longenecker
places the Pauline charges (with particular focus on Gala-
tians 2:10) in the wider context of Early Judaism and the
Greco-Roman world. The volume offers important insights
into Galatians and Paul’s theology for all who seek to use
their material means in accordance with the Gospel of
Christ.

* * * *

The present monograph is a much needed contribution
on an important aspect of the world of early Christi-
anity and of Pauline ethics. When it comes to concern
and help for the poor, few Christians would think of
a Pauline passage, but Longenecker persuasively shows
that this is mistaken. He aims to show that care for the
poor is
an integral part of the ‘good news’ that Paul
preached. For Paul, economic assistance of the poor
was not sufficient in and of itself, nor was it exhaus-
tive of the good news of Jesus; but neither was it sup-
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plemental or peripheral to that good news. Instead,
falling within the essentials of the good news, care for
the poor was thought by Paul to be a necessary hall-
mark of the corporate life of Jesus-followers ... (1).

The introductory essay offers a survey of research,
describes the outline of the investigation, and explains
the terminology which is employed. Part one surveys
poverty in the ancient world in order to establish the his-
torical and theological contexts for understanding Paul
and the poor. The individual chapters discuss poverty
and charitable initiatives in the Greco-Roman World as
well as Judeo-Christian theological traditions (Jesus, the
carly Jesus-movement and James). Longenecker high-
lights the ‘elite acquisitiveness that so easily transpired in
the advanced agrarianism of the ancient world’.

Part two examines the place and role of the poor in
Paul’s theology and in the communities that he founded.
The author presents the evidence that care for the poor
was an essential element of Paul’s theology as well as a
requirement within the communities of Jesus-followers.
He surveys different interpretations of Galatians 2:10
in the patristic period and in modern scholarship. His
own interpretation is informed by the earliest patristic
paradigm as he examines Paul’s collection and Gala-
tians 2:10, the charge to remember the poor in its close
rhetorical context, the present tense of the charge, the
structure of Galatians 2:6-10 and ‘remembering the
poor’ as a mission strategy. The author concludes that
‘remember the poor’ in Galatians 2:10 ‘was stipulated
in order to obligate gentile Jesus-groups to care for the
needy within their local orb of responsibility, thereby
ensuring that Jewish and gentile Jesus-groups would be
identical in certain key respects, even if they went their
separate ways with regard to circumcision’ (207).

Subsequently Longenecker places this fresh under-
standing of the charge within the theological emphases
of Galatians as a whole, arguing that it is not peripheral
to the issues at stake in Jerusalem and Galatia. He pre-
sents the economic profiles of Paul’s churches and of
certain individuals, including a consideration of Paul’s
rhetorical construct of his communities’ economic level,
and he describes the potential attractions of Christian
churches for people of different economic levels and
means in the cities of the Greco-Roman East. (See also
the instructive study of E. Ebel, Die Attraktivitit friiber
christlicher Gemeinden: Die Gemeinde von Korinth im
Spiegel griechisch-romischer Vereine [WUNT 11, 178
Tiibingen: Mohr Siebeck, 2004] and my review in
Novum Testamentum 53 [2011] 300-306.) He assem-
bles ‘the data pertaining to economic relations within
Jesus-communities’ and places them within the context
of Paul’s theology of gifting, difference and enhance-
ment within groups of Jesus-followers. The discussion
includes the resourcing and ‘ownership’ of Jesus com-
munities, economic levels of well-being and Paul’s the-
ology of the ‘body of Christ’. The author argues that
Paul teaches neither communism nor charity, but com-
munity.
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A Summary of the main argument appears in the final
chapter, which includes a discussion of Paul’s socio-eco-
nomic location. I quote from Longenecker’s Summary
of the conclusions:

Paul, the follower of Jesus and apostle to gentiles of
the Greco-Roman world, was concerned about the
plight of the poor in the urban contexts in which he
operated. ... Communities of Jesus-followers that

Paul established were expected to offer care for the

poor —albeit in their own groups, in the first instance,

although theoretically beyond those confines as well,
if/as resources permitted. Paul imagined care
for the poor among gentile communities of Jesus-
followers to be an expression and embodiment of the
invading triumph of the deity of Isracl who had made
himself known in the scriptures of Israel, in the life,
death and resurrection of Jesus, and now through
the Spirit/spirit that enlivened small groups of Jesus-
followers. Proto-orthodox forms of Christianity from
the second through fourth centuries are known to
have enormously augmented the strategies and insti-
tutions for caring for the poor to an unprecedented

extent in the Greco-Roman world (298-299).

There are three instructive appendices, a detailed bibli-
ography and indices of modern authors and of ancient
sources.

This challenging monograph is important for an
understanding of Galatians, Paul’s ministry and a sig-
nificant aspect of the attitude and behaviour which he
required of believers. It is also important for all who
seek guidance and inspiration for their own existence
and ministry among the poor of this world and /or seek
to involve others in a biblically balanced way.

Christoph Stenschke, Wiedenest and Pretoria

The Throne Motif in the Book of Revelation
Library of New Testament Studies 487
Laszlo Gallusz

London: Bloomsbury T&T Clark, 2014; xxii + 396 pp,
hb, £85.00; ISBN 978-0-567-33941-6

SUMMARY

This is an excellent dissertation by an Evangelical from cen-
tral Europe. Dr Gallusz argues convincingly that the throne
(of God) is a core motif in Revelation, which is essential for
comprehending the message of the Book. He discusses its
background, the passages in which it occurs, its contents,
and its role in the historical situation and the theology of
Revelation. His careful analyses enable a better under-
standing and use of the Book.

ZUSAMMENFASSUNG

Bei vorliegendem Buch handelt es sich um eine ausge-
zeichnete Dissertation eines evangelikalen Wissenschaft-
lers aus Zentraleuropa. Dr. Gallusz tritt (iberzeugend daftr



* Book Reviews e

ein, dass der Thron (Gottes) ein Kernmotiv im Buch der
Offenbarung darstellt, was von grundlegender Bedeutung
fiir das Verstandnis der Botschaft dieses biblischen Buches
ist. Er erortert den Hintergrund und die Passagen, in denen
das Motiv auftritt, sowie dessen Inhalt und Rolle in der
geschichtlichen Situation und Theologie der Offenbarung.
Seine sorgfiltigen Analysen erméglichen ein besseres Ver-
stindnis und eine vermehrte Nutzanwendung dieses bi-
blischen Buches.

RESUME

Cette these de doctorat d’un évangélique d’Europe centrale
est excellente. L'auteur montre de maniére convaincante
que le motif du trone (de Dieu) est un élément théma-
tique essentiel du livre de I’Apocalypse qu'il est nécessaire
de prendre en compte pour comprendre ce livre. Il traite
de l'arriére-plan de ce motif, examine les passages dans
lesquels il apparait, étudie son contenu et son réle dans
la situation historique et la théologie du livre. Cette ana-
lyse rigoureuse permet une meilleure compréhension de
I’Apocalypse.

* * * *

It is a particular pleasure to review in the European
Journal of Theology the dissertation of a scholar from
Serbia, Dr Laszlo Gallusz, which was written under the
auspices of a scholar from Hungary, Prof Peter Balla, at
the Karoli Gaspar University of Budapest. The pleasure
is genuine because it is an excellent book, although it
is partly spoiled by the book’s price, which will keep it
beyond the reach of most individuals, especially in the
less affluent parts of Europe and the Majority World.
Dr Gallusz is a Seventh Day Adventist who teaches at
Belgrade Theological Seminary, Serbia. His English
is good; the few unhelpful expressions never diminish
the book’s value and clarity of expression. Gallusz has
consulted almost all the available literature, including
numerous unpublished American dissertations as well
as works in French and German. The index of authors
and the bibliography show the dominance of Western
Europe and the USA in (the publication of) theological
research: I found only two titles in Hungarian and none
in other languages from ‘the rest of Europe’.

Gallusz looks deeply into the motif of the throne
in Revelation. The published book still has the typical
structure of a thorough dissertation. The Introduction
argues that the preceding studies of this motif were
inadequate and states that it is central both to the liter-
ary structure and the theology of the Apocalypse (10).
Gallusz then offers a brief study of what a motif is and
how it should be studied, plus an overview over the
book’s structure (17).

Part I is dedicated to the background to the throne
motif and discusses the Old Testament (the ark, the
temple, Jerusalem and ‘heaven’), later Jewish literature
and Graeco-Roman sources. Part I contains textual
analyses of Revelation 4, 5, 7:9-17 and 22:1-5. Those
who sit on thrones in Revelation include God, the
Lamb, God’s allies and his adversaries. In parts I and

IT details receive ample attention, including references
to the relevant literature. Gallusz is not afraid to allow
that certain elements of Revelation remain unclear or
disputed; one straightforward example is the sea of glass
in front of the throne (Rev 4:6; 107).

Part III is the ‘substantial analysis’ of the structure
of the motif and includes a brief discussion of the struc-
ture of the Book of Revelation as a whole (226-229);
the author concludes to a basically sevenfold structure,
in which chapters 12-14 (called ‘the cosmic conflict
vision’) are central. (Later on he adds that all seven
parts end with the throne motif, 267.) Next Gallusz
argues that the Ark of the Covenant (11:19), the cloud
in 14:14 and the Zion scene in 14:1-5 are equivalent
concepts which have the same role as the throne of
God. The fact that God is always depicted as seated (not
standing, for example) evokes his sovereignty. Gallusz
states: ‘Theologically, the throne-room vision [ch.4-5]
establishes the rightful cosmic rulers, picturing them
as taking their place on their thrones’ and says that all
other throne references build upon this perspective of
reality (263). The short section 14:1-5 is declared the
centre of the book (269).

Part IV begins with an analysis of Revelation’s rhe-
torical situation in the province of Asia with its pervasive
emperor cult. Without arguing his case, Gallusz takes
Revelation as basically referring to John’s own time and
to the Roman Empire in general, and as written under
Domitian. He states that Revelation’s ‘countercos-
mos, with God’s throne at the centre’ has ethical force
because it commands allegiance (294). The final chap-
ter assesses the contribution of the motif to the theol-
ogy of Revelation, arguing that the book’s doctrine of
God is far more important than its eschatology. Here
Gallusz discusses other ways in which God’s kingship is
signified, and the role of the throne motifin the book’s
theology of judgment. The conclusions in parts I1I and
IV are reached quicker, without all the previous circum-
spection, and some are less close to the throne motif.
After a brief but helpful Conclusion, pages 336 to 396
are taken by excellent indexes and the bibliography; the
latter is divided into many sections, which makes it hard
to handle.

Throughout, the author uses evangelical literature
in a positive way. Greek words are not translated or
transliterated. Slightly arduous is the author’s habit to
call many passages ‘central’, ‘strategic’, etc. In parts I
and II the conclusions are never surprising — although
well-founded — but parts III and IV are more ground-
breaking. All in all, Gallusz clearly shows how the
throne motif is the ‘central principle’ or ‘master motif”
(268) of Revelation. One does not have to agree with
every conclusion to recognise that this book is a major
contribution to the understanding of Revelation as fully
Christian Scripture. Let it be preached in the churches!

Pieter ]. Lalleman
London
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Acts of God in History: Studies Towards
Recovering a Theological Historiography

Wissenschaftliche Untersuchungen zum
Neuen Testament 317

Roland Deines, edited by Christoph Ochs and
Peter Watts
Tiibingen: Mohr Siebeck, 2013; xxi + 502 pp., € 149,
hb; ISBN 978-3-16-152181-2

ZUSAMMENFASSUNG

Dieser anregende Band beinhaltet elf Studien von Roland
Deines, welche die Uberzeugung verbindet, dass Gott in
der Geschichte handelt und dass infolgedessen eine theo-
logisch motivierte Geschichtsschreibung nicht nur moglich,
sondern auch nétig ist. Deines bietet nicht nur eine ausge-
wogene Begriindung fir seine Uberzeugung, sondern zeigt
auch deren Vorteile auf. Somit schlagt er erfolgreich die
Briicke zwischen historischer und theologischer Wahrheit.

RESUME

Cet ouvrage stimulant regroupe onze études de Roland
Deines qui ont pour dénominateur commun la conviction
que Dieu agit dans |'histoire et, par conséquent, qu’une his-
toriographie motivée par des considérations théologiques
est non seulement possible mais aussi nécessaire. L'auteur
argumente en faveur de cette conviction et montre quels
bénéfices on peut tirer d'une telle approche. Il batit ainsi
un pont entre la vérité historique et la vérité théologique,
de fagon convaincante.

SUMMARY

This stimulating volume consists of eleven studies by
Roland Deines that are connected by the conviction that
God acts in history and that, as a consequence, a theologi-
cally motivated historiography is not only possible but also
necessary. Deines both provides a reasonable defence of
this conviction and demonstrates the benefits. He thus suc-
cessfully bridges the gap between historical and theological
truth.

* * * *

This volume is a collection of eleven previously pre-
sented and /or published studies by Roland Deines, cur-
rently Professor of New Testament in the Department
of Theology and Religious Studies in Nottingham.
These papers have been gathered under the theme ‘Acts
of God in History” by two of Deines’ former doctoral
students, Christopher Ochs and Peter Watts, who were
credited with editing the volume, a task which included
translating some of the contributions from the origi-
nal German. The papers have been revised from their
original publications to varying degrees. Following the
introductory chapter, the collection is divided into three
sections: ‘Historical Studies’ (4 chapters), ‘Responses to
the God who Acts’ (3 chapters) and ‘Methodological
Probings” (3 chapters). Since it is impossible to do jus-
tice to each of the individual chapters in a brief review,
we will focus on two chapters.
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The opening chapter, ‘God’s Role in History as
a Methodological Problem for Exegesis: Towards a
Historical-Critical Assessment of the Conviction that
God Acts in History” (1-26), sets the stage and pro-
vides the rationale for the development of a historiog-
raphy that takes seriously the conviction that God acts
in history. Deines’ overall theological objectives are on
full display here, which makes this both a useful intro-
duction to the volume and a helpful interpretive lens
through which to read the subsequent contributions.
This chapter also allows Deines to situate his viewpoint
within modern (secular) scholarship, which has largely
embraced a dichotomy of faith and reason. In light of
Christian scholars’ frequent capitulation to this sharp
division, Deines challenges the scholarly community in
general to allow space for the probing of what Thisel-
ton has called ‘transempirical realities” (see p. 2 n. 4),
that is, those realities that cannot be tested by traditional
empirical methods but which are, despite this, equally
‘real’. Differently put, Deines secks to bridge the gap
between historical and theological truth or, to use a
concrete example, to reconnect the historical Jesus with
the theological Christ. Moreover, he wishes to do so in
a responsible and sophisticated manner, which is why he
concerns himself with questions of methodology.

The following studies are united by these underlying
objectives — although some contribute to the develop-
ment of the theme more self-consciously than others
— and serve either as test cases for the application of a
theological historiography or as interactions with other
scholars who are wrestling with similar methodological
concerns (Joseph Ratzinger / Pope Benedict XVI and
Martin Hengel). The interaction with modern schol-
arship is substantial in all contributions, in particular
through extensive footnotes, which contributes greatly
to the usefulness of the volume.

In his chapter ‘The Apostolic Decree: Halakhah for
Gentile Christians or Christian Concession to Jewish
Taboos?” (121-188), Deines discusses the position of
Jakob Jervell, followed by Jiirgen Wehnert, that the
Decree in Acts 15:19-21 implies that for Luke the Gen-
tile Christian churches remain, in principle, liable to a
form of Torah obedience, despite the exemption for
circumcision. In this view, the purity laws of the Old
Testament would be reduced to a minimum, in order to
establish on the basis of Torah that Jewish and Gentile
Christians could live together in the apostolic church.

Deines carefully examines the narrative context, the
primary orientation and the four individual regulations
of the Apostolic Decree. He shows that idolatry has to
be scen as the dominant element in the Decree, inas-
much as idolatry is the most obvious and damaging
consequence of having lost the relationship to the one
creator God. His conclusion is that ‘the Decree obliges
Gentile Christians to live a life according to the most
basic elements of God’s order of creation’. It follows,
says Deines, ‘that this does not denote submission to
the Torah ... but it is an expression of their faith and
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their relation to the God of Israel, who has called them
in Jesus to be his pecople’ (186).

It is worth considering the following addition to
Deines’ argument. The decision of the council in
Jerusalem was taken in a unique redemptive-historical
situation in which two Christian cultures — an older
(the mother church in Jerusalem) and a younger (the
daughter church at Antioch) — had to match with
each other. The younger had to respect the older, the
older had to accept the younger. As carly Christianity
developed, however, things rapidly changed. Jewish
Christians became a small minority and the traditional
distance between believers of Jewish and non-Jewish
backgrounds faded away. This explains why, already
in the time of Augustine, the need to keep the Apos-
tolic Decree was no longer felt in the Christian church
(Contra Faustum XXXII 13).

In our opinion, the author has achieved his goal of
offering contributions to a theologically motivated his-
toriography that is methodologically open to the con-
viction that God acts in history. Our own (Reformed)
tradition also stresses the importance of reflecting on
the past in terms of redemptive history, which is essen-
tially parallel to what Deines explores as ‘salvation his-
tory’ or ‘Heilsgeschichte’. We regret, however, that,
despite his acknowledgement of the revelatory character
of Scripture (263-308), he speaks disparagingly about
scholars who hold the view of the apostle John being
eyewitness and author of the Fourth Gospel as fun-
damentalists (373-374). In conclusion, we think that
Deines has provided contemporary scholarship with a
reasonable defence of a theological historiography and a
way forward in applying this methodology to our study
of the past.

William den Hollander, Hamilton, Canadn
Rob van Houwwelingen, Kampen, Netherlands

Union with Christ in the New Testament
Grant Macaskill

Oxford: Oxford University Press, 2013; 353 pp., hb.,
£75; ISBN 978-0-19-968429-8

ZUSAMMENFASSUNG

Der Autor untersucht kompetent die Darstellung des Eins-
werdens von Menschen mit Gott im Neuen Testament. Er
legt groRen Wert auf vorangegangene Studien und Hinter-
grundmaterial. Dabei prisentiert er eine tiefgehende Ana-
lyse des gesamten Neuen Testamentes und zeigt dessen
theologische Einheit auf. Jedoch stellt das Buch keinen ori-
gindren Beitrag dar.

RESUME

L'auteur livre ici avec compétence une étude de la concep-
tion du Nouveau Testament sur |’'union des étres humains
avec Dieu. Il accorde une grande attention aux études
précédentes et aux données concernant l'arriére-plan. Il

considere |'ensemble du Nouveau Testament de fagon
approfondie, montre son unité théologique, mais, finale-
ment, ne propose aucun apport original.

SUMMARY

Macaskill competently studies the portrayal of the union of
human beings with God in the New Testament. He gives
much attention to previous studies and to background
materials. The entire New Testament is surveyed in some
depth, and its theological unity shown, but the book does
not make an original contribution.

* * * *

This is a detailed academic study by an evangelical
scholar who teaches New Testament at St Andrews Uni-
versity in Scotland. It is an important contribution to
the ongoing debate which is being pursued both in the
narrower arena of Reformed theology and also in the
wider constituency of Pauline scholarship. This author,
however, is not confined to the Pauline evidence but
asks questions about the motif of participation in the
New Testament as a whole. What does this concept sig-
nify? What are the other ways of expressing the relation
between God and his people? And to what extent is this
particular motif a unifying factor in New Testament the-
ology? The brief Introduction aptly sums up the con-
clusion that there is ‘a remarkably cohesive portrayal of
the union of human beings and God’ in the New Testa-
ment.

The monograph follows the time-honoured pattern
of beginning with a survey of past scholarship, paying
particular attention to works on Paul from Deissmann
onwards and offering brief critiques where required.
This panorama broadens out to take in patristic and
modern Orthodox theology followed by Lutheran and
Reformed theology, with some attention being given to
the more Reformed and the more Barthian traditions.
The author is particularly concerned with the danger of
reading and (mis)understanding the New Testament in
the light of these later developments.

A different kind of preliminary to the topic is a criti-
cal survey of background material in the New Testament
era, especially in the area of speculations concerning
Adam, that is often thought to have provided the ter-
minology and framework of thinking, but which the
author finds to be of dubious value.

We are now almost exactly halfway through the book
and at last get down to the New Testament. If the book
has been somewhat tedious so far and the comments
brief and not always adequately substantiated, there is
now a change in character. The tone and the style do
shift somewhat, and the author enters his own area of
expertise with a fuller treatment of topics and fresh dis-
cussions of familiar passages. He commences with the
use of temple and body language, citing Ephesians as
a kind of mature example or benchmark, against which
examination of the earlier Pauline letters can proceed.
He then draws in texts from all over the New Testament
which can be understood as expressions of this motif.
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The real humanity and divinity of Jesus belong within
this interpretation of the New Testament teaching. The
next stage is to consider the relationship of believers to
Christ in terms of participation, especially in baptism
and the Lord’s Supper with their covenantal framework.
This topic leads us back to the death of Christ and the
nature of the believer’s relationship to Christ. Paul’s
most characteristic theological term, the tiny preposi-
tion en, receives some attention, but perhaps needed
fuller attention. Readers may be surprised by the sheer
amount of New Testament material that is covered in
the book and found to be germane to the theme; this
is done at the price of what the author himself labels as
a patchy treatment. The overall result is a comprehen-
sive study of the topic leading to a plausible hypothesis
regarding the uniting category that finds expression
throughout the New Testament.

The book is worthy to stand beside the even more
detailed work of Greg Beale (A New Testament Bibli-
cal Theology); the two scholars both find a unity in the
theologies of the early church and the especial contribu-
tion of this one is to show how the underlying theol-
ogy can have influenced the surface teaching. This is a
remarkable reading of the New Testament. Beside it one
could place the derailed, comprehensive exposition of
New Testament theology by Udo Schnelle; his index of
subjects contains only seven page-references to ‘temple,
the’, and the thought of Jesus as himself the new temple
is scarcely recognised, although, of course, he discusses
the concept of Jesus as high priest in Hebrews. A debate
between these two estimates of the role of this motif in
the New Testament must be put on the agenda.

My impression is that Macaskill offers less in the way
of new interpretations of the texts and more of the con-
struction of a synthesis expressing the common theol-
ogy of the early church. It would have been helpful if
he had returned to the wider world of the contempo-
rary theologians in the conclusion so as to demonstrate
how their work is to be evaluated in terms of its biblical
basis. In particular the use of participation language and
similar motifs is being discussed vigorously in Reformed
circles. Macaskill was able to mention the major work
of Constantine Campbell, Paul and Union with Christ
(Grand Rapids: Zondervan, 2012) but not to engage
with it in any detail. Here, then are three areas where
the contribution of Macaskill needs to be brought more
fully into the arena.

At my age I may be allowed to let your mind wander
from the academy. The second in the series of Tyndale
Lectures, delivered in 1943, was given by Basil Atkin-
son, on The Theology of Prepositions, the author was a
Librarian based in the Cambridge University Library
and a much respected elder friend of the CICCU (Cam-
bridge Inter-Collegiate Christian Union). He pioneered
our topic. We still need spare-time theologians to medi-
ate the insights of academic works like this one to the
church.

But we also need preaching inspired by deep theology.
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One of the best sermons I ever heard was by Roderick
Finlayson, Professor of Theology in the Free Church of
Scotland College in Edinburgh. The text was Galatians
2:20: ‘I am crucified with Christ; nevertheless I live; yet
not I, but Christ liveth ## me; and the life which I now
live in the flesh I live &y the faith of the Son of God, who
loved me, and gave himself for me.” The sermon had
four points, identified by the four prepositions: with,
in, by, for. But then homiletic genius entered into the
sermon construction when the preacher treated them in
reverse order! There is no copyright on this structure;
I myself have used the framework but not the original
wording to develop the text. Try it.

Grant Macaskill belongs to the same tradition as
Roderick Finlayson. May his book play its part in help-
ing preachers to find fresh ways to understand the the-
ology of the early Christians and to present it to their
congregations.

1. Howard Marshall, Aberdeen

Creation, Power and Truth: The gospel in a
world of cultural confusion
Tom Wright

London: SPCK, 2013; xii + 110 pp, £9.99, pb; ISBN
978-0-281-06987-3

SUMMARY

In this book the well-known British New Testament scholar
addresses what he sees as the main challenges for Chris-
tians today. At the heart of it lies the Enlightenment, which
according to Tom Wright represents a neo-Gnostic separa-
tion of God from the world. The Western societies’ arro-
gant self-understanding over against the rest of the world
(‘New Imperialism’) is an offspring of this heritage. And
even if Postmodernism claims to have seen through the
power play at the bottom of Modernism, it supports it by
rejecting truth as a possibility. Instead of supporting this cul-
ture by separating God from this world, Christians are to
confront it, by means of faith in God as Creator, Christ as
Lord, and the Spirit as the Truth. The book thus represents
a profiled picture of what church and Christianity should
be in relation to the society of today.

RESUME

Dans cet ouvrage, le spécialiste du Nouveau Testament
bien connu qu’est Tom Wright traite de ce qu'il considere
comme le probleme majeur auquel les chrétiens doivent
faire face aujourd’hui. L'état d’esprit des Lumiéres consti-
tue le cceur du probleme : d’aprés Wright, il y a la une
conception néo-gnostique qui sépare Dieu du monde.
Les sociétés occidentales se concoivent elles-mémes de
maniére arrogante comme étant supérieures au reste du
monde (une nouvelle forme d'impérialisme) et c’est la un
produit de I'héritage légué par les Lumiéres. Méme si la
postmodernité prétend avoir discerné les jeux de pouvoir
qui ont été a |'ceuvre dans la modernité, elle lui emboite le
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pas en niant la possibilité de la vérité. Au lieu d'acquiescer
a cette culture en séparant Dieu du monde, les chrétiens
ont pour responsabilité de lui opposer la foi en Dieu le
Créateur, en Christ le Seigneur et en I'Esprit de vérité. Ce
livre fournit ainsi un poteau indicateur de ce que I'Eglise
et le christianisme devraient étre au sein de la société
contemporaine.

ZUSAMMENFASSUNG

In diesem Buch greift der wohlbekannte, britische Neutes-
tamentler auf, was seiner Meinung nach die hauptsich-
lichen Herausforderungen fir Christen von heute sind.
Im Zentrum liegt dabei die Aufklarung, welche nach Tom
Wright eine neo-gnostische Trennung Cottes von der Welt
darstellt. Das arrogante Selbstverstindnis der westlichen
Gesellschaft gegentiber dem Rest der Welt (,Neuimperi-
alismus”) ist ein Kind dieses Erbes. Und selbst wenn die
Postmoderne behauptet, das Machtspiel zu durchschauen,
das der Moderne zugrunde liegt, so unterstiitzt sie es
doch gleichzeitig, indem sie Wahrheit als eine Moglichkeit
ablehnt. Christen sollen statt diese Kultur noch zu stitzen,
indem sie einen Keil zwischen Gott und diese Welt treiben,
sie lieber konfrontieren durch ihr Vertrauen auf Gott als
Schopfer, Christus als Herrn und den Heiligen Ceist als die
Wahrheit. Somit bietet das vorliegende Buch eine ausge-
pragte Darstellung dessen, was Kirche und Christenheit in
Bezug auf die Gesellschaft von heute sein sollten.

* * * *

Tom Wright’s numerous books can be divided into three
categories: groundbreaking scholarly work, popular exe-
gesis, and applications of exegetical insights to current
theological discussions. This book definitely belongs
to the last category. It originates in a series of lectures
(Noble Lectures) given at Harvard University in 2000,
with the aim of addressing ‘the challenge of today’s and
tomorrow’s culture’ by means of ‘the resources in the
Christian gospel, and the scriptures Christians read’ (1).

The main challenges that Church and Christians
face today are summarized under three headings: Neo-
Gnosticism, New Imperialism and Postmodernism.
Neo-Gnosticism is identified with the culture of the
Enlightenment — which not only encompasses the secu-
lar culture but also, according to Wright, a good deal
of the religious culture, both liberal and conservative.
The traits that support this categorisation are, among
others, the hostility of the Enlightenment towards the
notion of a creator God, the almost religious belief in
the Enlightenment as a story of liberation that renders
the enlightened superior to others, the pervasive dogma
of self-realisation, and the total separation of faith from
the world of politics. Instead of challenging this neo-
Gnosticism, much of today’s church supports it in its
dualistic separation of faith and world, either by way of
a (liberal) identification with the world or a (fundamen-
talist) separation from it.

By ‘New Imperialism’ Wright is thinking of the West-
ern societies and their politics. Like the Roman Empire,
they/we look upon ourselves as the realisation of a new

level of civilisation, with ‘a duty to share it with the
world” (38). By aligning to our economy, our political
structures, our ways of life etc., prosperity and happiness
will fill the earth. Instead of challenging these arrogant
presumptions, and this heretic eschatology, pointing at
its inbuilt blindness over against its victims, churches
and Christians support it.

And, finally, even if Postmodernism has seen through
the power play that stands behind Modernism, it is inca-
pable of doing anything about it. In its rejection of any
truth it is only capable of standing by, barking at it as the
ancient cynics did.

According to Wright, this tree-headed monster is
to be met by the Christian proclamation of God as the
creator (chapter 1), Christ as the Lord (chapter 2), and
the Spirit as the Spirit of truth (chapter 3). As creator,
God cares about this world. Even if sin has corrupted it,
God has not given up on it. Wright rejects any kind of
dualistic eschatology. We are to proclaim the future res-
urrection and judgment of this world, a judgment that
has ‘putting things to rights’ as its primary goal.

In the same way, the Lordship of Christ means that
Christ is the Lord of this world, not Caesar. (The book
gives a good impression of Wright’s anti-empire under-
standing of the New Testament.) Emperors and kings,
and modern democracies alike, do not represent a reli-
giously neutral and independent realm, separated from
the interests of the Christian faith. They are a part of the
world that has turned against God. But at the same time
they represent a structure that comes from God, and
that he wants to use. Christians are therefore to hold
worldly authorities responsible, not only as stewards of a
preliminary creational order (as it has often been under-
stood in the Doctrine of the Two Regiments) but as
servants of Christ and the Kingdom of God.

And it is this truth, i.c. the truth of the Lordship of
Christ, that the Spirit is giving testimony to. In a climate
of postmodern resentment against any truth — a resent-
ment that fits New Imperialism’s preference for power
as a glove — Christians are to proclaim this truth to the
powers, and live by it.

Once again, Tom Wright has written a passionate and
provocative book. In parts, especially where he treats
today’s culture, he paints with an irritatingly broad
brush. Where Wright is on home ground you are more
inclined to listen. His exegesis of John, this seemingly
dualistic gospel, is especially worth reading. But even
so, evangelicals, and Lutherans like me, will hesitate at
his lack of distinction between the two Regiments and
his one-sided focus on the Lordship of Christ at the
expense of his role as Saviour.

Asger Chr. Hojlund
Aarbus, Denmark
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The Theology of Augustine: An Introductory
Guide to His Most Important Works
Matthew Levering

Grand Rapids: Baker Academic, 2013; 224 pp.,
$24.99, pb; ISBN 978-0-8010-4848-7

ZUSAMMENFASSUNG

Mit dem Werk The Theology of Augustine bietet Matthew
Levering eine fliissig lesbare und pragnante Einflihrung
in die bedeutendsten Werke von Augustinus. Durch die
Zusammenfassung der Hauptargumente von Augustins
zentralen Werken stellt Levering dem Leser das grofse Bild
seines theologischen Projektes vor; dabei vernachlissigt
er aber nicht den historischen Kontext und die Feinheiten
seiner besonderen Erkenntnisse. Sowohl theologisch inte-
ressierte Laien als auch theologische Experten werden
betrachtlich von diesem Band profitieren und dazu ange-
regt werden, erneut oder, vielleicht gar zum ersten Mal, in
die Primérquellen einzutauchen.

RESUME

Dans cet ouvrage consacré a la théologie de St Augustin,
I'auteur produit une introduction succincte et trés acces-
sible aux ceuvres les plus importantes de St Augustin. En
résumant les arguments principaux de ces ceuvres, il pré-
sente au lecteur une vue d’ensemble du projet théologique
de I"évéque d’'Hippone, sans toutefois ignorer leur contexte
historique et les nuances de leurs apports particuliers. Le
laic ayant un intérét pour la théologie et 'expert pourront
I'un et I'autre tirer un profit considérable de cet ouvrage et
se trouveront encouragés a creuser encore les ceuvres de
St Augustin, ou, peut-étre, a les lire pour la premiére fois.

SUMMARY

With The Theology of Augustine Matthew Levering offers
a highly readable and succinct introduction to Augustine’s
most significant works. By summarising the main argu-
ments of Augustine’s central works, Levering introduces
the reader to the big picture of his theological project, yet
without ignoring Augustine’s historical context and the
nuances of his particular insights. Both the theologically
interested lay person and the theological expert will benefit
considerably from this volume and they will be stimulated
to delve again, or, perhaps for the first time, into the pri-
mary sources.

* * * *

Augustine of Hippo (354—430) undoubtedly remains
one of the most influential figures in the history of
Christianity. Roman Catholic scholar Matthew Lever-
ing, professor of Theology at the University of Saint
Mary of the Lake in Mundelein (Illinois, USA) offers
the reader a helpful tool to access Augustine’s works
today. The book clearly delivers on what it promises
to do in its subtitle, namely to provide ‘an introduc-
tory guide’ to Augustine’s ‘most important works’. Of
Augustine’s significant corpus, Levering chose to focus
on the following works: On Christian Doctrine, Answer

to Faustus, a Manichean, Homailies on the First Epistle of
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Jobm, On the Predestination of the Swints, and Augus-
tine’s three major works, Confessions, the City of God
and On the Trinity. Given this considerable challenge
one would surely expect a bulky volume to emerge.
However, Levering manages to present his results on
merely 224 pages. And he does so in a highly effec-
tive way as he achieves a balance between attention to
detail and a clear focus on the overarching elements
of Augustine’s theological thought. Hence the book’s
seven chapters are brief yet not shallow, condensed yet
not cumbersome.

As Levering expounds the major building blocks of
Augustine’s theological thought, set against the back-
drop of his life and history, the reader gets a clear picture
of Augustine’s big ideas, such as the virtue of interpret-
ing Scripture, of discovering God’s action in concrete
history, of human participation in the life of the Triune
God, the notion of love and of happiness, combined
with his distinct God-centeredness, and, in particular,
his profound Christ-centeredness. ‘We are made to love
the Triune God and to participate in his life’, writes
Levering, ‘[t]his is the message of these seven works of
Augustine’ (190). The particular advantage of a large
synopsis such as this is that it clearly reveals Augustine’s
significant influence on subsequent generations of theo-
logians. One thinks, for example, of John Calvin who
quoted Augustine more than any other scholar, or of
Jonathan Edwards, who has frequently been labelled the
‘American Augustine’. The book’s fourth chapter, ‘On
Predestination’, is a special highlight in terms of particu-
lar depth and theological reflection; apparently, Lever-
ing is here able to draw on previous research, such as his
Predestination: Biblical and Theological Paths (Oxford
University Press, 2011). The last chapter, ‘On the Trin-
ity’, is relatively complex, which, of course, is largely due
to the subject matter’s intrinsic complexity.

Levering offers a very helpful bibliography for fur-
ther reading and he refers to a whole range of relevant
(yet mostly Anglo-Saxon) secondary sources. Overall,
this comprehensive yet concise presentation of Augus-
tine’s major works and his thought life will stimulate
both the lay person interested in historical theology and
the theologian alike to move into the primary sources
and pick up Augustine (again): Tolle lege!

Michael Briutigam
Edinburgh
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Publikationen
Handbuch des Antisemitismus:
Judenfeindschaft in Geschichte und
Gegenwart Band 6
Wolfgang Benz (ed.)
Berlin, Boston: de Gruyter Saur, 2013, 816 pp., € 200,
hb; ISBN 978-3-11-025872-1

SUMMARY

The sixth volume of Handbuch des Antisemitismus [Com-
pendium of Anti-Semitism] offers an excellent overview
on anti-Semitic single publications, journals and publish-
ing houses. In addition, publications are mentioned which
intend to fight and refute anti-Semitism. Although a few
works from Antiquity and Middle-Ages are dealt with,
the emphasis is on the modern era and the present age.
Next to books from Eastern Europe and the former Soviet
Union, several works of Islamic origin are covered. Studies
coming from theological and church backgrounds are of
particular interest.

RESUME

Ce sixieme volume de la série consacrée a |'antisémitisme
passe en revue les ouvrages, les journaux et les maisons
d’édition antisémites. Il mentionne en outre des publica-
tions qui visent a combattre et a réfuter |'antisémitisme.
Quelques ouvrages de I'antiquité et du moyen-age sont
considérés, mais |'accent est mis sur la période moderne
et I'époque actuelle. A coté de livres provenant d’Europe
de I'est et de I'ex Union Soviétique, des ouvrages d‘origine
islamique sont aussi pris en compte. Les études provenant
de milieux théologiques et ecclésiastiques présentent un
intérét particulier.

ZUSAMMENFASSUNG

Der sechste Band des Handbuch des Antisemitismus gibt
einen hervorragenden Uberblick iiber antisemitische Ein-
zelpublikationen, Organe und Verlage. Zudem werden
auch Publikationen aufgefithrt, die Antisemitismus
bekampfen und widerlegen wollen. Auch wenn einzelne
Werke aus Antike und Mittelalter behandelt werden, liegt
der Schwerpunkt auf der Neuzeit und Cegenwart. Neben
Publikationen aus Osteuropa und der ehemaligen Sowjet-
union wurden auch mehrere Werke islamischer Herkunft
behandelt. Von besonderem Interesse sind Werke aus dem
theologischen und kirchlichen Kontext.

* * * *

Nach Binden zu Linder und Regionen (Band 1),
Personen (2), Begriffen, Theovien und Ideologien (3),
Ereignisse, Dekrete, Kontroversen (4) und zu Organi-
sationen, Institutionen, Bewegungen (Band 5) behan-
delt der vorliegende sechste Band des Handbuchs des
Amtisemitismus in rund 450 Beitrigen antisemitische
Publikationen aus aller Welt, seien es Periodika oder
Einzelschriften, die den Antisemitismus mafigeblich
becinflusst und geprigt haben. Zu begriiflen, aber
auch verwirrend ist, dass zugleich auch Publikationen

aufgenommen und behandelt werden, deren Absicht
die Bekimpfung und Widerlegung des Antisemitismus
war. Insofern ist mit der Aufnahme einer Publikation
in diesen Band nicht automatisch ihre Einschitzung als
antijiidisch gegeben. Das knappe Vorwort skizziert die
Vielfalt des Inhalts. Fiir Definitionen von Antisemitis-
mus muss man auf die fritheren Binde zuriickgreifen.
Die inhaltliche Spannbreite reicht von historischen, lite-
rarischen Mythen wie der Legende von Ahasver bis hin
zu den aktuellen Publikationen zur Leugnung des Holo-
causts und des Antizionismus. Neben den einschligigen
Verlagen erscheinen auch Organe und Medien, die nicht
primir Judenfeindschaft verbreiten wollten, die aber in
deren Kontext eine Rolle gespielt haben.

Von besonderem Interesse sind hier die Eintrige
zu Werken, die im Kontext der Kirche oder der The-
ologie entstanden sind und hier in Auswahl aufge-
fihrt werden: Adversos-Judneos Traktate (M. Blum);
Atns Juden Biiechlins Verlegung von Johannes Eck aus
dem Jahr 1541 (R. Kampling, R. Koch); die Uber-
setzung des Neuen Testaments durch die Deutschen
Christen (Die Botschaft Gottes, O. Arnold); W. Grund-
manns Christentum und Judentum aus dem Jahr 1940
(Arnold); von Grundmann ebenfalls Die Entjudung des
religidsen Lebens (1939; Arnold), die Epistolae obscuro-
rum vivorum (1515-1517; K. Hasdorf), Errores Judne-
orum in Thalmut (13. Jahrhundert; C. Cardelle de
Hartmann), Evangelium im Dritten Reich (1932-1937;
M. Gailus); W. Grundmann, Jesus der Galilier und das
Judentum (1940; W. Reinbold); G. Kittel, Jesus und die
Juden (1926; Reinbold); G. Kittel, Jesus und die Rab-
binen (1914; Reinbold); Abraham a Santa Clara, Judas
der Erz-Schelm (1686-1695; C. Aicher); Michael Kardi-
nal Faulhaber, Judentum, Christentum, Germanentum
(1934; M. Thurau); Die Kirche Christi und die Juden-
Sfrage (1937; E. H. Fiillenbach); Papst Pius X1, Miz bren-
nender Sorge (1937; R. Kampling). F. Buchholz, Moses
und Jesus (1803; P. Fasel); Pipstliches Authebungsdekret
der Amici Israel (1928; E. H. Fiillenbach); W. Grund-
mann, K. F. Euler, Das religiose Gesicht des Judentums
(1942; Arnold); F. Schleiermacher, Uber die Religion
(1799; Blum); W. Grundmann, Die vilkische Gestalt des
Glanbens (1943; O. Arnold); Martin Luther, Von den
Juden und ibren Liigen (1543; T. Kaufmann); A. von
Harnack, Das Wesen des Christentums (1899 /1900;
Blum); und Martin Luther, Wider die Sabbather (1538;
T. Kaufmann).

Neben antijiidischen Texten west- und osteuropi-
ischer sowie nordamerikanischer Provenienz ist auch
cine ganze Reihe islamischer antijiidischer Texte auf-
genommen worden, die man unter ihren zumeist ara-
bischen Titeln iiber das Inhaltsverzeichnis findet.

Aus theologischer Sicht ergeben sich mehrere Anfra-
gen und Wiinsche an Auswahl und Gewichtung. Ange-
sichts der intensiv und kontrovers gefiihrten Debatte
iiber moglichen Antisemitismus bereits im Neuen Testa-
ment, ware zumindest ein Forschungsiiberblick hilfreich
gewesen. Neben den kurzen Eintrag zu den altkirch-
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lichen Adversus-Judneos Traktaten (angesichts ihrer Wir-
kungsgeschichte wire eine umfassendere Darstellung
wiinschenswert gewesen) wire zu priifen, welche alt-
kirchlichen Schriften auch aus anderen Gattungen und
mit anderen Titel aufgenommen werden miissten. Man
denke etwa an die massiv antijiidischen Passagen (72-
99) in der Paschahomilie von Melito von Sardes (ver-
mutlich 160-170), die zum ersten Mal den Vorwurf des
Gottesmordes erhebt.

Neben den aufgenommenen judenkritischen Schrif-
ten Luthers sollte auch seine zumindest in Ansitzen
judenfreundliche Schrift Dass Jesus Christus ein geborener
Jude sei (1523) mit behandelt werden (vgl. dazu T. Kauf-
mann, Luthers ,Judenschriften: Ein Beitrag zu threr his-
torischen Kontextualisierung [ Tibingen: Mohr Siebeck,
2011] 13-80; vgl. meine Rezension in Jahrbuch fiir
evangelikale Theologie 28 [2014] 290-292; jetzt auch
T. Kaufmann, Luthers Juden; Stuttgart: Reclam, 2014).

Von neueren Publikationen wire auch Adolf Schlat-
ters mehrdeutiges Heft Wird der Jude iiber uns siegen?
Ein Wort fiir die Weihmachtszeit (1935) einen Eintrag
wert gewesen.

Angesichts der Debatte der letzten Jahre um das Kar-
freitagsgebet fiir die Juden der Rémisch-Katholischen
Kirche wire zumindest ein Uberblick iiber antijiidische
Tendenzen in verschiedenen Liturgien interessant gewe-
sen. Aufnahme hitten auch Texte verdient (zumindest
im Uberblick), die im Kontext des jiidisch-christlichen
Dialogs der letzten sechzig Jahre erschienen sind und
sich bemiihen, den spezifisch christlichen Antijudaismus
zu iiberwinden und in der Wertschitzung des Juden-
tums ganz neue Wege cinschlagen. Ein weiterer, wenn
auch heute unlicbsamer Bereich aus dem christlichen
Erbe wiren Texte, die im Kontext verschiedener juden-
missionarischer Initiativen entstanden sind.

Angesichts der hier behandelten Schriften theo-
logischer Provenienz ist man fiir dic Tatsache und
erzielten Ergebnisse des jiidisch-christlichen Dialogs
dankbar, durch den Vorurteile iiberwunden werden
konnten. Freilich zeigen die Artikel auch, dass in Kirche
und Theologie, zumal angesichts der teilweise massiv
Israel-kritischen Stimmung in Europa (die schnell an
den traditionellen Antijudaismus ankniipfen konnte),
weiterhin Wachsamkeit geboten ist. Der Band zeigt die
ganze Bandbreite antijiidischer Publikationen sowie
deren unterschiedlichen Charakter und Motivation.

Ein detailliertes Personenregister und Register von
Orten und Regionen erscheinen im Anhang. Der noch
ausstchende siebte Band des Handbuch des Antisem-
ittsmus gilt Film, Theater, Literatur und Kunst. Erstellt
wird das Handbuch am Zentrum fiir Antisemitismus-
forschung der Technischen Universitit Berlin (www.
tu-berlin.de /fakultaet_i/zentrum_fuer_antisemitismus-
forschung).

Christoph Stenschke,
Wiedenest und Pretovia
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Letters to London: Bonhoeffer’s previously
unpublished corvespondence with Evnst
Cromwell, 1935-6

Stephen J. Plant and Toni Burrowes-
Cromwell (eds)
London: SPCK, 2013, xv + 107 pp., £9.99, pb; ISBN
978-0-281-06669-8

RESUME

Cet ouvrage présente des lettres de Dietrich Bonhoeffer
réecemment découvertes, adressées a son catéchumeéne
Ernest Cromwell, a I'époque ol il exercait le ministére de
pasteur a Londres. Ces lettres ont un apport intéressant sur
la maniere dont Bonhoeffer jouait le role de mentor spi-
rituel aupres de jeunes gens. L'auteur introduit les lettres
en précisant le contexte dans lequel elles ont été rédigées
et montre ce que l'approche de Bonhoeffer peut nous
apprendre pour |'accompagnement pastoral des jeunes
aujourd’hui. C'est une contribution utile pour la recherche
sur Bonhoeffer.

ZUSAMMENFASSUNG

Dieses Buch prasentiert erst unldngst aufgefundene Briefe
von Dietrich Bonhoeffer an Ernest Cromwell, seinem
ehemaligen Konfirmanden aus der Zeit seines Londoner
Pastorats. Die Briefe gewahren einen zusitzlichen Einblick
in die Art und Weise, wie Bonhoeffer als geistlicher Mentor
mit jungen Menschen umgegangen ist. Das Werk legt die
betreffenden Briefe vor, in ihren jeweiligen Zusammen-
hang eingebettet, und zeigt auf, wie relevant Bonhoeffers
Art des ,Mentoring” fur die Jugendarbeit heute ist. Das
Buch stellt einen wertvollen Beitrag zur Bonhoeffer-For-
schung dar.

SUMMARY

This book presents recently discovered letters from Bon-
hoeffer to Ernest Cromwell, his confirmand in the time he
served as a pastor in London. The letters provide additional
insight in how Bonhoeffer exercised spiritual mentorship
in dealing with young people. The book presents the let-
ters, providing their background and also indicating the rel-
evance of Bonhoeffer’s approach to mentorship for youth
ministry today. The book forms a valuable contribution to
Bonhoeffer-research.
* * * *

The present book is the result of the recent and rather
unique discovery of a set of letters from Dietrich Bon-
hoeffer, written in the period 1935-36. The letters were
written to Ernest Cromwell (who later changed his
first name to Ernst), the son of a German family which
moved to England in 1933. There the family met Bon-
hoefter, who from 1933 dll 1935 served as pastor to
two German-speaking church communities in London.
Ernest became Bonhoeffer’s confirmand and despite the
age difference the two became friends and even went
on a brief holiday in Scotland together - facts that were
hitherto unknown. After Bonhoeffer left England, he
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and Ernest continued corresponding for about a year
until March 1936, when Bonhoeffer wrote his last — and
clearly conclusive — letter to Ernest. The letters were
carefully preserved by Ernest, who chose to keep them
to himself, even though he was cognizant of Bonhoef-
fer’s growing fame after the war. When the letters were
found in 2010, however, he gave the responsibility for
their publication to his daughter-in-law and Bonhoeffer-
enthusiast Toni Burrowes-Cromwell, who then worked
together with Stephen J. Plant to publish them.

The book does much more than simply present the
letters. It opens with a careful introduction by Plant.
It describes the background of the letters, sketching
the context of Bonhoeffer’s life and work in London,
the nature of the confirmation classes Ernest took with
Bonhoeffer, their joined holiday, and the subsequent
development of their relationship. The second part of
the book consists of the transcription of an interview
by Plant with Ernst Cromwell, in which the latter rec-
ollects the confirmation classes and his friendship with
Bonhoeftfer. The third part contains the actual letters,
translated into English and carefully annotated by an
international team of Bonhoeffer scholars. These let-
ters form the core of the book, even though there are
only twelve of them, some of them very short and none
longer than three pages. They deal with practical issues,
such as arrangements for the Scottish holiday, but they
also show how Bonhoeffer continued to mentor his
friend in the Christian faith. In a letter dated June 8,
1935, for example, he reflects on the feast of Pentecost,
making the observation that the Holy Spirit is the spirit
of community, not just of any human community, but
the spirit of brotherly love, a spirit that comes from
‘above’ and not from ‘below’. Bonhoetter-readers will
recognise in this statement an echo of his first published
work, Sanctorum Communio. But to Ernest it is pre-
sented not in convoluted theological jargon, but clearly
and succinctly.

The fourth and final part of the book consists of an
Afterword, written by Ernst’s daughter-in-law. From her
background in student ministry and social policy reform
she describes the contribution Bonhoeffer’s approach to
spiritual mentorship can make to contemporary youth
ministry. She emphasizes the value of Bonhoeffer’s rela-
tional approach which focused on spiritual formation
rather than on impassionate presentation of ‘religious
principles’. She also places much emphasis on the call to
‘earthly responsibility’ which she detects in the letters.
She translates this call in today’s world, emphasizing the
importance for young people to be involved in social
work.

In evaluating this book, first of all thanks should be
expressed to Ernst Cromwell for making these letters
available to the wider public and for commenting on his
relationship with Bonhoeffer. The letters, as well as the
personal story behind them, shed more light on Bon-
hoeffer as a spiritual mentor of the young. They also add
to our knowledge of Bonhoeffer’s time in Great-Britain.

The book is carefully edited, placing the discovery in the
context of the Bonhoeffer-research. The Afterword by
Burrowes-Cromwell continues an important tradition
of Bonhoeffer-research, namely the effort to translate
his legacy, indicating its relevance for contemporary
debates.

Yet the Afterword also gives rise to some critical
questions. First of all, Burrowes-Cromwell recognises
in Bonhocffer’s mentoring a call to help young people
develop a Christian worldview. In working out this
worldview, she leans on the Reformed tradition. This
is peculiar because Bonhoeffer’s theology has a distinc-
tive ‘worldview’ of its own: one in which the concept of
Christuswirklichkeit is central. Yet Burrowes-Cromwell
does not refer to this deeper structure. It can also be
asked if she does not go too far in her eagerness to make
Bonhoeffer’s approach relevant for today’s youth min-
istry, for example when she commends his method of
writing letters for youth work, arguing that this will help
to instil the virtue of patience (in waiting for the mail to
arrive). These are only minor criticisms, however, as on
the whole this is a fine volume that will make a notable
contribution to Bonhoeffer-research.

Steven van den Heuvel

Elburg, Netherlands

Cross and Kremlin. A Brief History of the
Orthodox Church in Russia
Thomas Bremer
Grand Rapids: Eerdmans, 2013; 178pp., pb, $26;
ISBN 978-0-8028-6962-3

SUMMARY

This is the English translation of a German book from 2007.
It does a good job as a basic introduction to the Russian
Orthodox Church, its history and theology, but the author
brings nothing that is new and he shows no awareness of
recent research in Russia itself. Bremer looks at the positive

aspects of his subject and the reviewer misses attention to
the dark sides.

ZUSAMMENFASSUNG

Hier handelt es sich um die englische Ubersetzung eines
deutschen Buches aus dem Jahr 2007. Als eine grundle-
gende Einfiihrung in die russisch-orthodoxe Kirche, ihre
Geschichte und Theologie leistet es einen guten Dienst.
Allerdings bringt der Autor nichts Neues und erwihnt auch
nicht die neuere Forschung in Russland selbst. Bremer
betrachtet die positiven Aspekte seines Themas und ldsst
die eher negativen Seiten vermissen.

RESUME
Voici une édition anglaise d'un ouvrage paru en allemand
en 2007. Il constitue une bonne présentation de base de

ce qu'est I'Eglise russe orthodoxe, de son histoire et de sa
théologie. Mais il n"apporte rien de nouveau et l'auteur ne
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manifeste aucune connaissance de la recherche récente en
Russie méme. Il consideére les aspects positifs de |'orthodo-
xie orientale et I'on peut regretter qu'il n‘en reléve pas les
cotés plus sombres,

* * * *

‘Russia is endless and Moscow far. Who is able to
grasp our history and culture, our Orthodox faith and
the faithless praxis of our pseudo-religious life?” These
words of a good Russian Orthodox friend in Moscow
set the parameters for anyone interested to write on any
aspect of Russian Orthodox past and present. Thomas
Bremer, a recognized German specialist on Ecumenical
theology from the Roman-Catholic Faculty of Theol-
ogy at the University of Miinster wrote his Brief History
of the Orthodox Church in Russia originally in 2007 in
German. The book has been translated into a number of
Eastern-European languages and appears now surpris-
ingly unchanged in English.

After a short Introduction, the author covers themat-
ically historical, structural and theological issues of Rus-
sian Orthodox Christianity through centuries of history.
In brief chapters he divides the history of the ROC into
five epochs (chapter 2), names the missionary expan-
sion (chapter 3), discusses the ecclesiastical structure
and the relationship of the church to the state (chapters
4-5), theological developments in the church (chap-
ter 6), monasticism and spirituality (chapter 7-8) and
closes his book with a chapter on the relationship of the
church to the West and the history of dissent and splits
(chapter 9-10). This thematic rather than chronological
approach is highly interesting and helpful for what the
author offers. The reader screens Russian Orthodoxy
again and again with each new theme. In this regard
the short introduction to the five epochs in chapter 2
is most helpful. The informed reader will, however, ask
why these five epochs and not others; the divisions seem
somewhat artificial, probably due to the brevity of the
book.

The shortness of the book limits the author to a very
broad introduction to the themes, which allows him to
underline basics and to highlight a few historical figures
and events. No in-depth discussions are given. Some
paragraphs come across as impulses inviting to study
more. The author seems first and foremost interested
in providing an overview. He does his work well, but
only for those less informed about the subject. The
book does not offer anything new or raise any questions
for ongoing discussion. Academic discourse is widely
avoided; where it appears, it follows the pattern of older
German scholarship. Contemporary historical research
from Russia is nowhere mentioned. The publications
cited cover knowledge available before the turn of the
last millennium. This is the greatest disappointment
with this book. Russian historians and church historians
in other Orthodox countries have just started to recover
the ecclesiastical memory of their church; significant
research has been done since the year 2000 but none
of this is reflected in the book. A revision of the first
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German edition, which was published in 2007, would
have been very helpful.

Writing from a non-Orthodox perspective, Bremer
secks to cover the positive sides of the well-known his-
tory. Tensions and splits are mentioned, but in such
a way that the overarching positive impression stays
with the reader from the beginning to the end. Laud-
able as such an approach might be, readers in Russia
and clsewhere who discover the very complex history of
the ROC with her heroic and dark sides may find such
praises shallow and superficial. Russia and its church face
enormous challenges. What they need is less repetition
of the known facts, but a discussion of the hidden ones,
uncovered and unjustifiably glorified. Bremer seldom
points to the problems of Orthodox historiography with
its immanent tendency of sacralisation on the one hand
and forgery on the other. But if the project of recover-
ing of memory in the ROC is to be successful, historians
will have to ask deeper questions than Bremer does. The
ROC seeks her future and the last chapter shall never be
on splits and religious dissenters. This is how the first
millennium of the ROC ended, but there are new signs
on the horizon. This chapter of reform and revival, and
of recovery of the beauty of her Trinitarian theology,
must be added to Bremer’s book. The book as writ-
ten offers an easy read, but leaves the reader with many
unanswered questions.

Jobannes Retmer
Ewersbach, Germany

Christology and Evil in Ghana: Towards a
Pentecostal Public Theology
Joseph Quayesi-Amakye
Amsterdam / New York: Rodopi, 2013; xi + 363 pp.,
€ 80.00; ISBN 978-90-420-3753-3

ZUSAMMENFASSUNG

Dies ist die veroffentliche Dissertation eines pfingstkirch-
lichen Theologen, der christologische Ansatze innerhalb
der Pfingstkirche in Chana im Umgang mit dem Bosen
untersucht. Der Autor steht seiner eigenen Tradition nahe
und zeigt, wie die Kirche in Ghana zum Wobhlergehen der
Nation beitragen kann. Europdische Leser seines Buches
werden ein tieferes Verstandnis gewinnen fiir das Denken
der zahlreichen Christen aus Ghana in unserer Mitte.

RESUME

Voici la these de doctorat d’'un théologien pentecotiste,
qui traite des approches christologiques de la question du
mal dans les Eglises pentectistes du Ghana. L'auteur a une
perception positive de cette tradition et tente de montrer
comment les Eglises ghanéennes peuvent contribuer au
bien-étre de leur pays. Les lecteurs européens acquerront
une meilleure compréhension de la pensée de nombreux
chrétiens ghanéens présents parmi nous.
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SUMMARY
This is the published dissertation of a Pentecostal theolo-
gian, who studies Christological approaches to evil within
the Pentecostal Church in Chana. The author is sympa-
thetic to his tradition and shows how the church in Ghana
can contribute to the welfare of the nation. European read-
ers of his book will gain a deeper understanding of the
thinking of the many Ghanaian Christians among us.

* * * *

This book is the product of sustained PhD research into
the themes of Christological approaches to evil within
the tradition of the Pentecostal Church in Ghana. Lat-
terly, it focuses on what this study may contribute to
the development of what is, at present, a nascent public
theology. The author, Joseph Quayesi-Amakye, writes
from within the Pentecostal tradition and his research
reveals that he is both sympathetic to the tradition and a
constructive critic of it.

The book is generally well written and is certainly
readable. At points, I must confess, I found the tran-
sitions somewhat repetitive and strained, and in the
process of editing I think this could certainly have
been redacted; however, the consistency and clarity of
thought is helpful and sustained my interest through-
out.

As someone within the field of practical theology,
Quayesi-Amakye has adopted an intentionally practical
theological approach and this seems sound, although
I found the hymnody and interviews that he used as
his main sources somewhat limited. The thrust of the
material at points seems to lean towards the anecdotal,
and yet there are strong themes that present themselves
and are vitally important to the global church. What is
the meaning of suffering? What does suffering reveal of
the nature of God? Who is the author of suffering? (See
page 162, for example.) How are poverty and suffering
interpreted in a world where both are manifest? Is there
a way of engaging with the demonising of poverty and
the sense that poverty can be unmerited or merited?

The ideas of universalising understandings of heal-
ing, health, identity and the nature of change, redemp-
tion and restoration are also significant and the author
wrestles with that from within an African context.

It is in this area, contextualising, that some of the
strengths of the work emerge. The focus on Ghana is
significant — and the author does not claim to be speak-
ing for the wider African community. The deep engage-
ment with indigenous ideas, religion and practices of
religion is interesting and insightful. It is also, as far
as I am aware, quite unique in its attempt to explore
the development of a Pentecostal theology of the soil
alongside engaging with the contribution and otherness
of indigenous Ghanaian religious culture to traditional,
more European Christological perspectives.

I do not think that the public theology dynamic
promised in the title fully emerges — as I read it, it
seemed much more the embryonic stage of a Ghanaian

Pentecostal theological approach to the public. How-
ever, there are clear insights into the significant contri-
bution the church can, should and must make to the
future of a nation and the various spheres — business,
politics, economics, education, media and the arts — that
must be engaged with for the church to take its place as
a Christ-centred participant in the world for the sake of
the Kingdom.

A particularly welcome element of the book from my
perspective is the insights it also offers for people within
my setting (European non Pentecostal) in understand-
ing some of the emphases that increasingly appear from
African churches within a British context. The tendency
towards expressions of faith that are related to healing,
prospering, prophecy, leadership and culture are insight-
ful and challenging — not least because (at least in the
UK) these evangelical and Pentecostal churches are
clearly making inroads into communities and lives that
other evangelical churches are struggling to meet.

There are enormous questions that continue to linger
after a first reading: is the leadership model sufficiently
critiqued? To what extent can the leaders be seen as rep-
resentative of the wider congregational understandings?
Is the liturgical consideration offered deep enough to
truly demonstrate a genuine Christological understand-
ing? Is there sufficient evidence to support the claims
made in the book?

Certainly I would argue that this book is a helpful
contribution to those people seeking to understand the
Pentecostal church at large alongside offering insights
into its Ghanaian expression.

Deirdre Brower Latz
Manchester

Nationhood, Providence, and Witness. Isvael in
Protestant Theology and Social Theory

Carys Moseley

Eugene, Oregon: Cascade Books, 2013; 267 pp, £22;
ISBN 978-1-61097-942-9

SUMMARY

This book is a plea for a positive ‘theology of nationhood'.
The author argues that anti-Zionism is often due to a nega-
tive theology of nationhood, which is why a rethinking
is necessary. Four major theologians, Reinhold Niebuhr,
Rowan Williams, John Milbank and Karl Barth, are dis-
cussed very critically in relation to this subject.

ZUSAMMENFASSUNG

Dieses Buch ist ein Pladoyer fiir eine positive ,Theologie
der Nation”. Die Autorin argumentiert, dass Antizionismus
in vielen Féllen auf eine negative ,Theologie der Nation”
zurtickzuftihren ist. Aus diesem Grund ist ein Umdenken
erforderlich. Die vier bedeutende Theologen Reinhold
Niebuhr, Rowan Williams, John Milbank und Karl Barth
werden zu diesem Thema sehr kritisch befragt.
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RESUME

Ce livre est un plaidoyer pour une théologie positive de
I'appartenance nationale. L'auteur tente de montrer que
I'anti-sionisme est souvent la conséquence d’une théo-
logie négative de |'appartenance nationale. Elle y voit la
une raison de la nécessité de repenser la chose. Elle consi-
dére les positions sur cette question de quatre théolo-
giens influents, Reinhold Niehbur, Rowan Williams, John
Milbank et Karl Barth.

* * * *

Dr Carys Moseley, researcher at Edinburgh University,
is the author of Nationhood, providence and witness,
which can be seen as an urgent and sophisticated plea
for a theology of nationhood. The book explores three
interrelated themes. First, that anti-nationalism and
anti-Zionism are often two sides of the same coin, and
involve taking leave of a serious, providential reading
of the Bible as well as a willingness to understand his-
tory in broadly providential terms. Second, that such
an approach also tends to involve a reluctance to recog-
nise subordinated Gentile nations, especially those that
have lost independence. Third, how ‘social theory’ has
handled the same issues. Moseley discusses four major
theologians: Reinhold Niebuhr, Rowan Williams, John
Milbank and Karl Barth.

Moseley has a polemic, critical approach which results
in a reactionary and sometimes chaotic argument. She is
very critical of the — in her words — apophatic approach
of Rowan Williams, but she suffers from the same symp-
toms. Her line of thinking is negative, most of the book
is spent on what is wrong in the approaches of the theo-
logians under discussion, and the many other theologi-
ans she refers to, but there are hardly any constructive
suggestions for a theology of nationhood. In this sense
the book is not very helpful if you need an overview
of theologies of nationhood or a decent exegetical or
systematic-theological exposition. For example, Mose-
ley opens the Introduction with the bold statement
‘Nationhood and nations lie at the very heart of the bib-
lical meta-narrative that forms the framework for Chris-
tian theology, with the one nation of Israel represented
as chosen by God to further his purpose of redemption
for the whole world’ but she does not take any time to
back this statement up. The book merely provides a very
critical perspective on four theologians of the twentieth
and twenty-first century and their reception. Moseley is
most affirmative of Karl Barth’s approach and she fin-
ishes the book by showing how Barth’s approach illumi-
nates approaches discussed in the book.

The main focus of the book is a Christian theology
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of nationhood, and it focuses on the State of Israel as
the theological mirror for selected theologians and
socialists. So Nationhood, Providence and Witness does
not offer an overview of Zionist or anti-Zionist argu-
ment either. At the heart of ‘the issue of nation-state
and stateless nation” Moseley uses Wales as a case study.

Although after reading this book you will feel the
necessity to formulate a theology of nationhood, this
heavily documented study also raises a lot of questions
about Christology, eschatology, biblical theology and
the theological task. For example, is it the task of Chris-
tian theology to develop.a ‘politics of recognition’ or
a ‘theology of nationhood’ in such a way that we can
declare the state of Israel or the stateless nation Wales
legal or illegal? Although Moseley mentions that she
is speaking from a ‘free church’ tradition and perspec-
tive, her argument sounds indeed ‘Protestant’ (as the
subtitle mentions) or, as the free church theologian
John Howard Yoder would call it, ‘Constantinian’. “To
understand history in broadly providential terms’ leaves
little space for criticising the course of history, which is
often forced in a certain direction by the powerful and
the violent.

A second example of the kind of questions raised:
the already-mentioned quote ‘Nationhood and nations
lie at the very heart of the biblical meta-narrative that
forms the framework for Christian theology” is highly
questionable from a viewpoint of biblical studies. Mose-
ley’s references to Acts 17 (recapitulating Genesis 10) or
Acts 2 (“We can sce this clearly in the outpouring of the
Spirit on Jewish and gentile members of the nations in
Acts 27) are not helping either.

Should you read this book? On the one hand Nation-
hood, Providence, and Witness is a highly scholarly book
in which — in an antithetic way — a theology of nation-
hood is unfolded. If you like to immerse yourself in a
richness of bold, provocative theology, you may like this
book. On the other hand, the book suffers from a lack of
clear argument and has a tendency to be chaotic because
of the immense volume of literature to which Moseley
refers and reacts. She dismisses many scholars and pub-
lications in a few sentences and this polemic style can be
tiring, also because it often does not contribute to the
main argument (if there is any). Although the last chap-
ter is called Conclusion, it lacks a summarising overview
of the argument and a proposal for a theology of nation-
hood. If you are looking for a low level introduction to
the subject, look elsewhere.

Daniél Drost
Amsterdam
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Editorial
Horst Afflevbach

Im Blick auf die weltweite Situation kann man
wie der deutsche Auflenminister FEW. Steinmeier
sagen, dass ,die Welt aus den Fugen“ geraten
ist. Herkdbmmliche Verstehens- und Handlungs-
Kategorien zerbrechen, neue sind noch im
Entstehen. Die Folgen sind Irritationen, Angste
und Orientierungsbedarf.

Dass islamistische Terrormilizen wie der IS
ganze Ethnien drangsalieren und die grofite reli-
giose Sauberungswelle aller Zeiten im Sinn haben,
ist schlimm. Dass westliche radikalisierte Kimpfer
mittlerweile nach Europa zuriickkehren, stellt
ein gefihrliches Potential dar. Die destabilisierte
politische Situation in der Ost-Ukraine und das
Erstarken von Grofreichs-Phantasien in Russland
(Nova Russia, Putin) und der Tiirkei (Osmanisches
Reich, Erdogan) bringen westliche Politiker an
den Rand ihrer diplomatischen Fihigkeiten.
Wirtschaftliche Gegenmafinahmen zu Willkiir
und Menschenrechtsverletzungen schaden nicht
nur dem Gegner, sondern beeinflussen auch die
eigene Wirtschaft. Die Gefahr zunehmender
Radikalisierung unter Palistinensern und jiidischen
Siedlern ldsst eine auskommliche Lage — etwa die
von den UN seit Jahren geforderte Zwei-Staaten-
Lésung — im Nahen Osten immer unwahrschein-
licher werden. Instabile politische Situationen
in Afrika (Nigeria, Sudan) und Asien (Pakistan,
Afghanistan) lassen grofie Migrationsstrome iiber
Libyen in Siid-Europa, besonders in Italien und
Griechenland landen und bringen die EU in viel-
facher Weise an ihre Grenzen.

Menschrechtsverletzungen in reichen ara-
bischen Lindern stellen die Glaubwiirdigkeit
westlicher (Handels-) Gesellschaften in Frage.
Geschifte zur Sicherung der Arbeitsplitze in
Europa scheinen keine andere Méglichkeit zuzu-
lassen, als Menschenrechtsverletzungen diskret zu
verschweigen. Der internationale Drogen- und
Menschenhandel sowie das organisierte Verbrechen
zeigen, dass ihre Macht trotz der Anstrengungen
der Regierungen ungebrochen ist. In der Folge
werden unzihlige junge ost-europiische Frauen

versklavt, Kinder missbraucht und Menschen in
die Abhingigkeit getrieben. Das alles zeigt unmiss-
verstindlich, dass humanitire Katastrophen mitten
in unseren europiischen Gesellschaften konkrete
Wirklichkeit geworden sind. Neue Paradigmen
wie Gender-Mainstreaming finden mit ihren
neuen sexuellen Rollenverstindnissen Eingang
in die Bildungspline der Linder Deutschlands.
Pidagogen und Elternverbinde sind besorgt
wegen der Friihsexualisierung der Kinder.

Was hat die Theologie (und speziell evangelikale
Theologie), was hat die Kirche angesichts dieser
massiven Herausforderungen an Losungen beizu-
tragen? Werden sie tiberhaupt gefragt und erwar-
tet man Losungsansitze von ihnen? Schreibt man
ihnen Kompetenzen zu, sich um die Probleme der
Welt zu kiimmern? Oder sollten sie nicht bei dem
reinen Evangelium und den geistlichen Themen
bleiben?

Es gibt viele — externe wie interne — Stimmen
im Chor der Kritiker an Theologie und Kirche.
Uniibersehbar ist, dass beide seit Jahren drama-
tisch an Einfluss verlieren. , Das Christentum
in Deutschland ist ideell bankrott“ bilanziert
Markus Giinther beeindruckend plausibel in der
Frankfurter Allgemeinen Zeitung von 29.12.2014.
Nur die festen (landes-)kirchlichen Strukturen
und noch fliefenden (Steuer-) Gelder verhindern
bisher eine totale Erosion und — verbunden damit
— eine radikale Neuorientierung.

Wie kann angesichts der beschriebenen
Wirklichkeit ansatzweise eine Neuorientierung in
Theologie und Kirche ausschen? Bei den vielen
— hier nicht zu erérternden — Themen scheinen
mir dabei drei essenticlle Aspekte unumginglich
Zu sein:

1. Die Wieder-Entdeckung der Vitalitiit
des Evangeliums

Evangelische Theologie und Kirche muss sich
wieder neu am Evangelium selbst orientieren, um
relevant zu sein. Das Evangelium von der ,heilsa-
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men Gnade Gottes, die allen Menschen erschienen®
ist (Tit 2, 14), hat die inhidrente Kraft, Menschen
aus unterschiedlichen Kulturen Anteil zu geben am
Evangelium und es in einer neuen Weise zu leben.
Dic Botschaft von der ,,Menschenfreundlichkeit
Gottes“ (Tit 3, 4) muss angesichts menschenver-
achtender Ideen und Praktiken wieder neu gehort
und ins Leben transformiert werden. Dass Gott
,,die Welt so sehr liebt, dass er seinen eigenen Sohn
sendet* (Joh 3, 16) muss zum Kern eciner inklu-
siven Theologie und Gemeindepraxis fithren, die
diese Welt nicht aufgibt, sondern in sie eingeht,
ohne in ihr aufzugehen. Das — gerade heute post-
modern relativierte — ,,Wort vom Kreuz* (1Kor 1,
18) im interkulturellen Kontext sensibel und klar
zu formulieren und anzuwenden, ist die — nicht
nur missionswissenschaftliche — Haupt-Aufgabe
von Theologie und Kirche. Bis an die Grenze der
eigenen Identitit und Selbstaufgabe muss diese
Mission der Kirche gehen, um ja nur etliche zu
gewinnen. Die Haltung des Paulus ,,Ich bin allen
alles geworden, damit ich auf alle Weise einige
rette® (1Kor 9, 22) muss dabei wieder die dienende
und demiitige Leidenschaft von Theologie und
Kirche werden. Kirchen haben nur eine Chance,
wenn sie ihre strukturellen Erstarrungen aufbre-
chen und sich zu einer Glaubensgemeinschaft von
Menschen entwickeln, die Heil und Gnade suchen
und leben. Westliche Kirchen kénnen und miissen
von jungen auflereuropdischen Kirchen lernen
und bereit sein, deren Missionare gerne aufzuneh-
men und mit ihnen zusammenzuarbeiten, um den
zukiinftigen gesellschaftlichen und interkulturel-
len Herausforderungen begegnen zu konnen.

2. Die Erneuerung von Ethik und
Nachfolge

Die neu gewonnene Lehre des Evangeliums fiihrt
zu einem Leben der Glaubenden, das von Christus
und seinem Wort geprigt ist. Ethik ist Auswirkung
des Evangeliums und darf nicht zur Gesetzlichkeit
oder Moralisierung des Christentums fiithren. Die
prignante Definition K. Barths hat bis heute nichts
an Relevanz verloren: ,,Das Gesetz ist nichts ande-
res als die notwendige Form des Evangeliums,
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dessen Inhalt die Gnade ist“ (Evangelium und
Gesetz, Miinchen 1935).

Ethik als Reflexion auf das ,,vollkommene
Gesetz der Freiheit® (Jak 1, 25) kann Menschen
den schmalen Weg der Freiheit zwischen
Beliebigkeit und Gesetzlichkeit weisen, um ziel-
fithrend zu sein. Dabei kann sie als ,,trinitarische
Ethik“ auf schopfungstheologische (siche Mt
19, 3ff) und Reich-Gottes-theologische Kriterien
ebenso wenig verzichten wie auf die Leitung und
Bevollmichtigung des Heiligen Geistes. Letztlich
ist sie gekennzeichnet von dem, was Jesus selbst
attraktiv gemacht hat: Gnade und Wahrheit
(Joh 1, 14). Das prophetische Element radikaler
Nachfolge, die auf Gerechtigkeit und Wahrheit
achtet, darf dabei nicht verloren gehen.

3. Die Leidenschaft zu guten Werken

Und schlieflich muss eine Erneuerung von
Theologie und Kirche den finalen Aspekt christli-
cher Existenz immer im Blick behalten, der neben
der Ehre Gottes die konkrete Tat des Glaubens,
das gute Werk im Blick hat. In Christus hat nur der
»Glaube, der in der Liebe wirksam wird“ Bestand
(Gal 5, 6). Als Christen und Theologen sind wir
nicht zum Selbstzweck da. ,,Wir sind sein Werk,
geschaffen in Christus Jesus zu guten Werken, die
Gott zuvor bereitet hat, dass wir in ithnen wan-
deln sollen® (Eph 2, 10). Eine Fiille guter Werke
saumt den Weg der Christen durch die Zeiten.
Evangelium und soziale Verantwortung, Anbetung
und Weltverantwortung, Zeugnis und Dienst,
Gottes- und Nichstenliebe gehoéren fiir eine
glaubwiirdige Theologie und Kirche untrennbar
zusammen. So hat die Kirche seit ihren Anfingen
immer die transformative Kraft des Evangeliums
gelebt und dadurch auch die Welt verindert.

Ohne diese drei Aspekte einer evangelischen und
evangelikalen Theologie kann eine Erneuerung
der Kirche und Gemeinde meines Erachtens nicht
gelingen. Dass unsere Theologie dazu beitrigt, ist
mein Wunsch.

Horst Afflerbach ist Leiter der Biblisch-
Theologischen Akademie, Forum Wiedenest.
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The New Issues in Bioethics — and Ethics of
Reproduction

Knut Alfsvig

SUMMARY

Modern biotechnology seems to presuppose that it has
the ability to distinguish between the essentially human
and its physical manifestations in a way that allows the
latter to be treated as a means for the well-being of the
former. This would suggest a dependence on Cartesian
mind — matter dualism, and also that some of the most

* * * *

ZUSAMMENFASSUNG

Moderne Biotechnologie scheint vorauszusetzen, dass
sie zwischen dem Wesen des Menschen und seinen phy-
sischen Manifestationen auf eine Weise zu unterschei-
den vermag, die es gestattet, den Karper des Menschen
als Mittel far das Wohlbefinden seines Geistes zu behan-
deln. Dies setzt sowohl eine Abhdngigkeit vom karte-
sischen Geist-Materie-Dualismus voraus als auch eine
Verkntpfung von einigen der wichtigsten Fragen der

%* * * *

RESUME

La biotechnologie moderne suppose la capacité de dis-
tinguer entre I'essence humaine et ses manifestations
physiques d’une maniére qui permette de traiter le corps
humain comme un moyen pour le bien-étre de |'esprit.
Cela suggére, d’une part, que l'on adopte le dualisme
cartésien distinguant la matiére et I'esprit, et, de I'autre,
que certaines des questions les plus importantes en bioé-

* * * *

1. Introduction

As technologies develop, they confront us with
new and sometimes difficult ethical challenges.!
Modern medicine is no exception to this rule; on
the contrary, some of the more thorny issues in
today’s ethical debates are created by recent devel-
opments in biotechnology. Which are these issues,

important bioethical issues may be related to problem-
atic aspects of this particular worldview. Arguing that this
position is both inherently inconsistent and at variance
with the Christian doctrines of creation and incarnation,
the article suggests that Christian ethics should maintain
a critical position in relation to modern biotechnology
for the sake of maintaining the integrity of the Christian
community and the rationality of society.

* * * *

Bioethik mit problematischen Aspekten dieser besonde-
ren Weltanschauung. Der Aufsatz zeigt auf, dass diese
Position sowohl in sich widerspriichlich ist als auch im
Widerspruch steht zur christlichen Lehre von Schopfung
und Inkarnation. Der Verfasser besteht deshalb darauf,
dass die christliche Ethik eine kritische Position einnimmt,
was die moderne Biotechnologie angeht, und zwar im
Interesse der Integritat der christlichen Gemeinschaft wie
auch der Vernunft der menschlichen Gesellschaft.

* * . * *

thique peuvent étre considérées comme des aspects
problématiques de cette position. En arguant que le dua-
lisme cartésien est intrinsequement incompatible et en
contradiction avec la doctrine chrétienne de la création
et de I'incarnation, l'article suggere que I'éthique chré-
tienne doit maintenir une position critique face a la bio-
technologie moderne, a la fois dans I'intérét de I'intégrité
de la communauté chrétienne et de la rationalité de la
société humaine.

* * * *

and why are they considered as ethical challenges?
One would expect work towards improvement of
the health of humans to be as close as possible to
an undisputed good, irrespective of one’s world-
view and ethical persuasion, but this is obviously
not the case. Why not? What causes the trouble,
and how should ethics which takes the Christian
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faith as its basic point of orientation respond to
these challenges?

In this article, T will approach these issues in
the following way. First, I will give an overview
of recent developments in biotechnology that
have received the attention of ethicists. Then I
will investigate how far this aspect of modern
medicine can be said to be conceived within the
framework of a specific worldview, and, if that is
the case, whether this worldview has implications
which are problematic from an ethical point of
view. Finally, T will reflect on these issues from a
Christian point of view. Will the answers given by
Christian ethics tend to be different from those
provided by the society at large? Should Christian
communities thus consider themselves as a kind of
counterculture in opposition to the attractions of
modern technology? Or should we, in relation to
these issues, rather strive for consensus across reli-
gious and cultural boundaries?

2. Biotechnology and the health of
humans?

Abortion can hardly be counted among the recent
challenges. However, the development of prena-
tal screening technologies, which enable parents
to decide if they want to let the baby be born
on the basis of what they know about its gender
and health prospects early in the pregnancy, has
undoubtedly placed the whole issue in a new light.
It is one thing to decide not to have the child on
the basis of an evaluation of the life situation of
the mother, and, in some cases, also the father;
different issues are raised by making that decision
because of wanted or unwanted features of the
child.

But foetuses are not only disposed of, they
may also be tailor-made. One way of doing that
is somatic cell nuclear transfer (SCNT) or clon-
ing. This technology, which is used to create an
embryo that is genetically identical to the person
from whom the cell nucleus is taken, can be used
for two purposes: 1) therapeutic cloning, which
produces embryos for the sake of research or
treatment, after which the embryos are destroyed;
2) reproductive cloning, which aims at actually
producing children. Reproductive cloning has
successfully been done with mammals, the sheep
Dolly having being produced in this way already
in 1996. Cloning of humans is, however, illegal
in most countries, and there are no known cases.

Different from cloning, artificial reproduction
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technologies (ART) copy nature by making use
of genetic material from both father and mother,
but still manipulate the process in various ways.
Among the less invading technologies is artificial
insemination, where sperm from the father is arti-
ficially inserted into the uterus of the mother. In
vitro fertilisation (IVF) takes eggs from the body
of the mother and lets fertilisation take place in a
Petri dish, after which one or more of the ferti-
lised eggs are returned to the uterus for normal
development. These technologies may be modi-
fied through gamete donation, where either sperm
or egg comes from another person than the couple
who are supposed to care for the child. Sperm
donation through artificial insemination is a tech-
nology which has been in use since the end of the
nineteenth century; the development of IVF has
made even egg donation possible. This introduces
the added complication of surrogacy, which is
the bearing of the child by another woman than
the one who is to be the social mother; the egg,
depending on the problem that has caused the
surrogacy in the first place, may then come from
the social mother (who then is also the biological,
but not the child-bearing mother) or from a third
woman.

Embryos created through IVF may be tested for
genetic quality before being placed in the uterus.
This technology, which is called pre-implantation
genetic diagnosis (PGD), can be used to eliminate
unwanted embryos, which in this case may be
embryos with a genetic disease, or embryos with
unwanted characteristics like the wrong gender.
The technology may also be used for the creation
of so-called designer babies, which are children
who have particularly good genes in some area or
another, and for the creation of so-called saviour
siblings: children produced for the sake of provid-
ing cells wanted for the treatment of siblings with
a hereditary disease. The ability to control the
reproduction process which is achieved through
the combination of IVF and PGD thus represents
one of the more obvious ethical challenges created
by modern biotechnology.

Genetic diseases can also be treated by manip-
ulating the genes in the adult individual directly.
In so-called somatic cell therapy, this is done in
a way that does not involve permanent change in
the DNA of the person who is treated in this way;
the change thus dies with the patient. This differs
from germ call therapy, where one tries to eradi-
cate hereditary diseases, or to enhance the human
genome, by permanently changing the genes as
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transmitted to later generations. The ethical issues
involved are obviously much more serious in the
latter case. Common to the technologies are,
however, the questions of what counts as enhance-
ment, and who are to give the answer to that ques-
tion. We probably all agree that the eradication of
hereditary disease is a commendable goal. But
what about the creation of stronger, more intel-
ligent and creative humans? Is that necessarily an
undisputed good? Is there an ethically relevant dif-
ference between treatment and enhancement, and
if so, where is the line to be drawn, and by whom?

Making our lives healthier and happier may not
always involve genetic therapy, though. Much of
the work is still done through technologies that
have been in use for many years: Pain killers, mood
and cognition enhancers, drugs that improve per-
formance in sports or other activities, treatment for
various kinds of developmental problems. These
technologies are obviously less invading than (per-
manent) changes to the human DNA; still, they
raise similar ethical challenges: Which means are
acceptable for which goals, and who are eventually
to give the answers to questions like these?

However, we do not only expect to have health-
ier and happier lives; due to the development of
modern medicine, we also expect to have longer
lives than previous generations.® Does this devel-
opment in the direction of the longer and healthier
have any kind of inherent limit, or could it go on
until we have conquered death altogether? Some
scientists and their supporters, who often identify
themselves as transhumanists, seem to think that
this goal might not be as far-fetched as it has usu-
ally appeared to be; the possibility of controlling
the human DNA created by ART, better control
of the biochemistry involved in aging, the use of
nanotechnology to keep cells in good shape, and
the combination of computer technology and
biotechnology may open possibilities we still do
not quite understand.* The day may therefore not
be far off when we actually have to take even this
problem seriously: Is the very long, possibly even
unending, healthy life the goal we want to achieve?
Which means are necessary for taking us there, and
do we accept the costs, ethical and others, associ-
ated with these means?

3. Mind — matter dualism and its ethical
implications
Modern biotechnology seems to presuppose that
it has the ability to distinguish between the essen-

tially human and its physical manifestations in a
way that allows the latter to be treated as a means
to the well-being of the former. Neither abor-
tion, prenatal diagnosis, ART nor PGD would
work without the ability to distinguish between
the creation of the embryo and the formation of
the human being.® This distinction is strengthened
by the possibility of gene manipulation, and com-
pleted when one, like some transhumanists, speaks
of the ability of (endlessly?) prolonging human
existence by means of brain uploading or artificial
intelligence.

This seems to suggest that modern biotech-
nology, like modern science in general, is heavily
dependent on Cartesian mind — matter dualism,
according to which there is a strict distinction
between thought and matter to the extent that the
latter has no inherent value apart from being used
by human intelligence for the sake of understand-
ing and manipulating it to improve our life con-
ditions.® This assumption has undoubtedly paved
the way for the exploration, and thus the cure, of
human disease in an unprecedented way. At the
same time, this approach creates some disturbing
questions. What constitutes the human subject
if the body is reduced to an instrument which is
not part of the essential human who supposedly
enjoys the fruits of the improvement of its condi-
tion? What exactly is the norm of human dignity if
the materiality of the human is reduced to a tool
for the experience of disembodied satisfaction?
Might this reduction of the human to its ability
to think and feel, which arguably is the essence of
the anthropology of modernity, even influence the
way one thinks about and acts in relation to other
human beings? Can a human who is conceived as
disembodied intelligence actually love its neigh-
bour?

During the twenticth century, asking precisely
these questions, voices from different backgrounds
have become quite critical of the way in which we
allow ourselves to manipulate the givenness of the
natural. Among the earlier representatives of this
criticism was C.S. Lewis, who in his 1943 essay
‘The Abolition of Man’ criticised modernity’s
one-sided focus on the mathematical relation-
ship between facts, which in Lewis’ view entails
precisely the implication that nature has no value
apart from its being an object for humans exercis-
ing their power over it. But power is not some-
thing humans always exercise in ways that are just
and righteous; hence Lewis’s well-known state-
ment that ‘what we call Man’s power over Nature
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turns out to be a power exercised by some men
over other men with Nature as its instrument.’
When Lewis then anticipates, on the basis of what
he knows of the ideology of scientific progress,
what he calls the final stage in ‘Man’s conquest
of nature’, his essay reads like a summary of the
contemporary issues in bioethics. “This final stage
is come’, he writes, ‘when Man by eugenics, by
pre-natal conditioning, and by an education and
propaganda based on a perfect applied psychology,
has obtained full control over himself.’” The situ-
ation will then be different from any other situa-
tion experienced in the history of humankind. Not
only will the ability of the select few to control the
many have been greatly increased, the rulers (who
Lewis calls the Conditioners) will ‘have sacrificed
their own share in traditional humanity in order
to devote themselves to the task of deciding what
“Humanity” shall henceforth mean’. In Lewis’
view, the understanding of human dignity as a uni-
versal value is not compatible with assigning to a
select few the decision about what constitutes the
essentially human.

3.1 The Gnosticism of modernity

After World War II, arguments along these lines
have for obvious reasons tended to be used by
Germans in particular. According to the histo-
rian and philosopher Eric Voegelin, modernity’s
Cartesian dualism implies a sense of alienation
from the world that is supposed to be overcome
through science and social action.® For Voegelin,
modernity is essentially a religious movement
whose main characteristics he gathers under the
label of Gnosticism. As its Messianic figures he
mentions the nineteenth century prophets Hegel,
Marx and Nietzsche. The fulfilment, however,
of the Gnostic religiosity of modernity Voegelin
finds in the totalitarian ideologies of Nazism and
Communism, whose adherents proclaim that
the fact that they have discovered the scientific
solution to the ills of the world entitles them to
dominion over those who have not been so fortu-
nate. This beliefin the transformation of the world
for a better future, which is also typical of all kinds
of millennialism, Voegelin calls the immanentising
of the eschaton,’ and it leads naturally to the lead-
ership being entrusted to the informed elite, i.c.
the Ubermensch.

In his book Das Prinzip Verantwortung (“The
Imperative of Responsibility’, German origi-
nal 1979) the German philosopher Hans Jonas
argued that, since we do not know where the sci-
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entific endeavour may take us, the only responsi-
ble option is always to consider the worst possible
implications of our actions. Informed by his stud-
ies of ancient and modern Gnosticism, which
was also an important source and inspiration for
Voegelin’s research, Jonas was highly critical of the
implications of what he saw as the modern infatua-
tion with technology, and suggested the following
modification of Kant’s categorical imperative: ‘Act
so that the effects of your action are compatible
with the permanence of genuine human life.”!

3.2 The problem of transhumanism

The defenders of the idea of human enhancement
through ART and PGD are aware that their views
on this subject place them in the ideological vicin-
ity of the eugenics which were employed by the
Nazis and others in the first half of the twentieth
century. While admitting that control of the repro-
duction process is essential for realising the goal
of enhancing human health and happiness, and
arguing that society therefore has an obligation
‘to subsidise the birth of healthy children’, they
still assert that they differ from earlier representa-
tives of this kind of eugenics by thinking that the
birth of the not so healthy should not be made
straightforwardly illegal. This is the position of the
organisation Humanity+,'* which brings together
the supporters of the ideology called transhuman-
ism or posthumanism.

Others are not convinced that the difference
is significant. Jiirgen Habermas has been particu-
larly critical of the dangers inherent in assisted
reproduction and pre-implantation diagnosis.'?
To see the production of designer babies as ‘lib-
eral eugenics regulated by supply and demand’*?
he considers a contradiction; as he sees it, one
simply cannot mention cugenics and liberalism
in the same context. For Habermas, liberalism is
founded on the principle of equal opportunities
and it is therefore incompatible with making deci-
sions on behalf of future generations as implied in
genetic engineering.' In his view, human dignity
can only be upheld through upholding reciproc-
ity in all morally relevant discussions;'® modern
biology thus threatens the idea of the human as
understood in classical liberal thought by nullify-
ing the possibility of informed consent as far as
future generations are concerned.'® The very idea
of permanently changing the understanding of
what it is to be human introduces an asymmetry
in our relationship with our descendants which is
incompatible with the idea of human dignity on
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which the modern liberal project is founded. In
this respect, Habermas essentially agrees with C.S.
Lewis.

In North America, the Jewish ethicist and physi-
cian Leon Kass has also argued that human cloning
and technological life extension are incompatible
with the ideals of liberal humanism. Kass main-
tains that extending human life beyond its natural
limit is not an undisputed good; on the contrary,
life as we know it is dependent on having a limit
for inducing in us the kind of responsibility that is
necessary for realising the truly human.” An even
more influential opponent of the transhumanist
idea of human enhancement by means of technol-
ogy is Francis Fukuyama.'® In his well-known work
The End of History and the Last Man (1992) he
argued that liberal democracy and Western market
economy represent the best possible models for
human societies; with the end of the Cold War,
the time of battles between competing ideolo-
gies was over. The problem that now confronts us
is the problem of controlling technology. In his
view, the idea of technological enhancement of
humans is therefore the one outcome of the lib-
eral democracy that may contain the seeds of its
undoing. In Our Posthuman Future: Consequences
of the Biotechnology Revolution (2002) Fukuyama
therefore argues that biotechnology endangers
the liberal project by possibly introducing altera-
tions to the human nature that entail new forms of
inequality.”” In the long run, the victory of liberal
democracy is therefore dependent on the end of
science and technology as we know them today.

The transhumanists® rejection of Fukuyama’s
critique is explicitly based on the view that there
is no human essence; we are therefore free to
go where technology takes us.?® The idea of
unrestricted human development is thus clearly
dependent on a strict separation between fact and
value that will not let the world or any part of it
— including humans - retain any inherent value
which is not open to change by means of human
(or artificial ) intelligence. We are free to go where
we want to go to the extent that it is, or will ever
be, technologically possible.

Not all proponents of SCNT, ART and PGD
subscribe to the ideology of transhumanism. Still,
it is difficult to avoid the conclusion that in so far
as we actually allow ourselves to control human
reproduction to the extent that we permanently
change the human genome, we reduce the value
of the naturally given to raw material for human
manipulation, the outcome of which is that what

eventually will count as the essentially human is
left for the scientists to decide. Is this actually
where we want to go?

Added to this is the problem of the allocation
of resources for medical research. Given the lack
of money needed for the treatment of fairly basic
medical issues in large parts of the world, is the
prioritising of research for the sake of prolonging
the lives of the healthiest part of the world popula-
tion a reasonable decision? Is not even this deci-
sion unduly determined by the fact that science
is governed by the worldview of the more or less
secularized Western world? Would not even a fairly
basic consideration of issues of justice and equal-
ity in a global perspective suggest that we should
rather go elsewhere for our scientific ideals?

4. The Christian worldview and mind —
matter dualism

To the Christian worldview, Cartesian mind —
matter dualism is highly problematic. For one
thing, it is hardly consistent on its own terms,
subscribing to the idea of human equality while in
fact leaving the decision of what it is to be human
to the powerful and the intelligent. In addition,
it is obviously at variance with the doctrines of
creation and incarnation as commonly received in
Christian theology. According to the doctrine of
creation, humans are at home in the world as it is,
and are therefore not dependent on technological
manipulation to overcome their feeling of aliena-
tion. Even as sinners humans are supposed to be
able to fulfil God’s charge of becoming the lords
of creation without destroying it. The Gnosticism
of modernity, which has shown itself so clearly
through the abuse of nature which has landed us
in the problems of pollution and climate change,
and which increasingly shows itself in the libera-
tion from the naturally human as implied in ART,
is therefore something Christian theology should
meet with consistent critique. This critical attitude
is strengthened by the story of the incarnation,
which emphatically confirms the value of human
nature in its physical manifestation through its
being selected as the arena for the revelation of
the divine.

Living in a world tainted with evil, sin and death,
work for the improvement of the human situation
clearly is not the problem. On the contrary, this
should, and has always been, considered as an
important aspect of the basic Christian command-
ment of loving one’s neighbour. Christian ethics
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even agree with the transhumanists in maintaining
that illness and death are problems that eventu-
ally will be solved. Rather than seeing enhance-
ment of the human condition as a problem, as
critics of modern biotechnology like Habermas,
Kass and Fukuyama tend to do, the idea of human
improvement beyond what is known today is built
into the very core of the Christian hope; the New
Testament explicitly states that ‘it is not yet made
manifest what we shall be’.2! The idea of improv-
ing the human condition even to the extent of
conquering death is therefore not a problem for
Christian ethics.

In two ways, however, the Christian vision for
human improvement differs from the one main-
tained by biotechnology. In the first place, the
Christian idea of improvement does not entail
liberation from embodiment. On the contrary,
and consistent with faith in an incarnated Saviour,
embodiment is essential even in Christian eschatol-
ogy.?? For Christians, the human body in its frailty
and perishability is not ‘a flawed piece of engineer-
ing’;?® it is an area of divine creativity and revela-
tion that will be maintained even in the eschaton,
which thus is seen as embodiment without illness
and frailty. In the second place, this improvement
is not for humans to achieve on their own; it is to
be expected as a gift in exactly the same way as
the world we experience today is to be received
as a gift.?* In so far as it takes its core doctrines
of creation and incarnation seriously, Christianity
is therefore neither Gnostic (seeking liberation
from embodiment) nor millennialist (realising the
eschaton on one’s own), while Cartesian mind —
matter dualism tends to be both.

Christianity thus basically thinks of illness as
a solvable problem and it has no interest in pre-
serving the vestiges of frailty and death for the
sake of maintaining the truly human. A Christian
worldview will, however, be deeply sceptical of
the idea that humans on their own will be able
to provide the final solution; from a Christian
point of view, this is essentially a reassertion of ‘the
Pelagian heresy of perfectibility.”* The reason for
this scepticism is that the attempt at doing so must
presuppose the ability of humans to transcend
embodiment for the sake of penetrating the world
by means of their own intelligence, and this is a
position that is both philosophically problematic
and at variance with the Christian doctrines of
creation and incarnation. In addition, it is easily
misused by people who merely pretend to know
and who for the maintenance of their position are
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dependent on the suppression of all others; it is
therefore hardly a coincidence that the inherent
millennialism of modernity so easily lends itself
to totalitarian ideologies. For this reason, it is an
important task of Christian ethics to ‘witness to
the freeing of the world from salvific pretensions
in order that it may embrace its proper temporal-

ity, .26

5. Christian ethics and the problems
of ART

How should we then handle the concrete chal-
lenges of modern biotechnology in general and
ART in particular? On the one hand, both the
development and the application of many of the
artificial reproduction technologies require an
extensive use of human embryos later to be dis-
carded, and thus presuppose a fairly liberal atti-
tude toward the problem of abortion, which is
at variance with a Christian understanding of the
dignity of the human embryo. On the other hand
this technology certainly represents an attractive
possibility of solving both the problem of child-
lessness and the problem of hereditary disease. At
the same time, however, this particular technology
clearly plays into the idea of freeing the conception
of children from the constraints of ordinary sexual
activity as a means of controlling the process and
its outcome. If one does not want to lend sup-
port to the project of realising a disembodied and
immanentist eschatology, are artificial reproduc-
tion technologies at all acceptable? The answer of
the Roman-Catholic Church is a rather emphatic
‘no’,”” and while not all Protestants may find this
answer immediately convincing, it is at least con-
sistent in a way most of the alternatives are not.

In addition to the problems related to all
kinds of ART, gamete (cell) donation severs the
link between biology and family and thus clearly
presupposes an instrumental view of nature.
Admittedly, this link is already severed in many
cases through adoption. It is, however, one thing
to do one’s best in a difficult situation; it is some-
thing quite different to create it wilfully in the first
place. This problem is exacerbated through surro-
gacy, which often also has the uncomfortable side-
effect that women in the poorer parts of the world
bear the children of the rich and affluent.

The problem of having children tailor-made
through PGD is also deeply problematic for a
number of additional reasons. Children are usually
loved unconditionally by their parents; how will it
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influence the parent-child relationship if the chil-
dren instead are loved for their being made just
so? How will it influence the liberation process
through which all children find their own identity
if they know that their own identity is in fact not
their own, but something their parents chose for
them? And what about the relation between the
society-at-large and the children made through
PGD for the sake of bodily, artistic and /or mental
excellence? Will they be allowed to excel while the
rest of world sits back and applauds? Or will they
find themselves being discriminated against by the
not-so-excellent who fear for their positions? This
is Habermas® asymmetry problem brought down
to the level of the practical and the concrete. Not
all humans will have their genes improved simulta-
neously. This thus adds to the human potential for
conflict a new difference which we have no experi-
ence in handling. Could there be any good reasons
at all for doing such a thing?

Technologies for having longer and healthier
lives are considerably less problematic as long as
one maintains an understanding of the human
body in its frailty as an object of both cure and
care, not a problem to be left behind.?® The aspi-
ration of developing technologies for conquer-
ing death has, however, obvious eschatological
implications that hardly seem compatible with the
‘embrace’ of our ‘proper temporality’.?® This idea
comes in two variations, considering the conquest
of death as either dependent on techniques focus-
sing on the material (technological enhancements
of the human body) or on the mental (uploading
of brain content to a more durable medium, thus
presupposing that the contents of our minds are
reducible to digital patterns with an exact physi-
cal representation).?® Particularly in its latter form,
this project transforms mind — matter dualism into
a doctrine of material reductionism that seems
strangely inconsistent; if all mental processes are
reducible to their physical representation, the very
concept of truth, upon which all science including
biotechnology builds, dissolves. In this particular
area of research, then, the disembodied eschatol-
ogy of the modern Gnostic appears as a mere con-
tradiction.

The idea of human equality as understood
both by secular liberalism and the Christian faith
thus tells us to be extremely careful in relation to
modern biotechnology, in particular as far as ART
is concerned, and this attitude is reinforced by
what we have learned from the eugenics experi-
ments performed in the first half of the twentieth

century. Still, I think there can hardly be any doubt
that these technologies will be used. The com-
bined interests of capitalism looking for a potential
market and humans wanting to make use of the
full potential of advanced technology are hardly
resistible in the long run. The undisputable advan-
tage of ART is its potential for curing hereditary
disease. In principle, it is something quite different
to use PGD for the sake of promoting excellence.
In practice, however, the line will sometimes be
vague, and it is improbable that we will have one
completely without the other.

If this is the situation, what should Christian
ethics aim for? Should it limit itself to catering
for the Christian minority and concentrate on
maintaining its integrity in an increasingly hos-
tile world? Or should it also be a critical voice in
the public debate, fighting for the integrity and
dignity of the human embryo and the biologi-
cally given, even if nobody will listen? According
to the Christian faith, the Christian position is a
reasonable position; its corroboration by more
or less secular liberals without a clear Christian
allegiance is at least a partial confirmation of this
principle. Christian ethics can then hardly allow
itself to care for the Christian minority alone; it
must, for the sake of its own consistency, aim for
universality and address all potentially reasonable
humans, which are all humans, irrespective of
ideological and religious persuasion. It will never
meet universal acceptance and will always remain
highly disputed, but, as long as the idea of human
equality is considered an idea worth fighting for,
so will the unlimited application of the possibilities
of modern biotechnology. Through this quandary
we will have to find our way forward.

6 Conclusions

Science has succeeded in giving us both consid-
erably longer and considerably healthier lives; for
this we should be forever grateful. Still, modern
biotechnology is tainted by its dependence on
Cartesian mind — matter dualism to the extent that
some of its implications point in the direction of
the Gnostic and the irrational. Nevertheless, its
apparent success and the powerful positions of its
adherents make it likely that its findings will be
both used and further developed. In this situa-
tion, Christian ethics should aim at maintaining
the consistent and the rational both for the sake of
the integrity of the Christian community and for
the sake of preserving the rationality of society to
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as large an extent as possible. As far as experience
can tell, this is a position that will meet with heavy
opposition as well as find unexpected allies from
time to time.

Knut Alfsvag is professor of Systematic Theology
at the School of Mission and Theology, Stavanger,
Norway.
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Me suschématizesthe t6 aiéni toutd, alla metamorphousthe teé anakaindsei tou nous, eis to
dokimazein humas ti to theléma tou Theou, to agathon kai euareston kai teleion (Rom 12:2).

RESUME

L'étude proposée part de la conviction que la théolo-
gie et la réflexion chrétienne sur les questions fonda-
mentales de la construction de I'éthique ne peuvent
se séparer, ni la méthode du contenu. Comme toutes
deux reposent sur le roc sous-jacent de la foi évangélique
(fides quae), la théologie peut éclairer les décisions de
premier rang sur le principe constitutif de ce qu’on quali-

* * * *

SUMMARY

The proposed inquiry starts from the conviction that the-
ology and a Christian reflection on basic issues in ethical
theory cannot be separated, nor can method from con-
tent. Since both rest on the bedrock sub-foundation of
evangelical faith (fides quae), theology may comment on
first-rank decisions concerning the constitutive principle

* % * *

ZUSAMMENFASSUNG

Die vorliegende Untersuchung geht von der
Uberzeugung aus, dass Theologie und eine christ-
liche Reflektion tber die grundlegenden Fragen von
Ethiktheorie ebenso wenig voneinander getrennt werden
kénnen wie die Methode vom Inhalt. Weil beide Paare
auf dem Fundament des evangelikalen Glaubens fufien
(fides quae), ist Theologie in der Lage, tber die wich-
tigsten Fragen aufzukldaren zum konstitutiven Prinzip

* * * *

1. Introduction

My topic is important at all times and its relevance
in our late modern context is obvious.! The intro-
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fie d’éthique (le devoir, le Bien ?), la cible de |'évaluation
et formation morale ('acte ou |'habitus 2 I'individu ou la
communauté ?, et les sources des normes (quelle hermé-
neutique ? le culte, la théologie — révélée ou naturelle
— ou le contexte historique ?). Les partenaires du présent
dialogue comprennent O. O’Donovan, P. Ricoeur, H.
Burkhardt ; on préte attention au débat autour du livre
récent de B. Brock.

%* * * *

of the ethical (duty, goodness/happiness?), on the target
of moral evaluation and training (act or habitus, individu-
als or communities?), and on the sources of guidance
(proper hermeneutics, worship, theology — revealed or
natural -, historical context?). The main partners in the
dialogue include Oliver O’Donovan, Paul Ricoeur and
Helmut Burkhardt, while some attention is devoted to
the debate around Brian Brock’s recent book.

* * * *

dessen, was Ethik ausmacht, (Pflicht/Gutes/Gliick?), zum
Ziel von moralischer Bewertung und Bildung (Handlung
oder Habitus? Individuum oder Gemeinschaft?) sowie
zu den Quellen fur Normen (eigentliche Hermeneutik?
Gottesdienst? Theologie — geoffenbarte oder natiirli-
che — oder historischer Kontext?). Bedeutende Partner
im Dialog sind hier Oliver O’Donovan, Paul Ricoeur
und Helmut Burkhardt; ebenso ist die Andacht auf die
Debatte um das jiingste Buch von Brian Bock gerichtet.

* * * *
duction can therefore concentrate on the clarifica-

tion of the way the words of the title should be
understood.



* THE THEOLOGICAL FOUNDATION OF CHRISTIAN ETHICS: METHODOLOGICAL ISSUES  ®

1.1 Theological

The author of this essay is a theologian without spe-
cial expertise on ethics. I can only offer a theologi-
an’s observations on the foundation of ethics. This
is slightly different from what the wording of my
title would suggest. I excuse this (modest) depar-
ture with the consideration that Christian think-
ers are called to participate in the larger debate:
they grapple with the foundational problems that
‘philosophers’ also attend to. Oliver O’Donovan
denounces the claim that Christian ethics have
nothing to do with moral philosophy as a profit-
less ‘bravado’: ‘At best it meant a theological aban-
donment of the ficld...”> The ‘modern’ partition
between theology and philosophy is a porous one.
I will keep in mind the general problem of ethical
foundations — from a theological angle.

1.2 Foundation

Attacks on ‘foundationalism’ make many shy of
using the word — but we should go free of the
spell of taboo words! Whatever retains some force
in anti-foundationalist arguments targets the
Cartesian Cogito and the naive assurance of pure
empiricists; but the ‘soul” of evangelical theologi-
cal method is radically different. Of finer interest
is Helmut Burkhardt’s remark that the image of
the building — which “foundation’ recalls — corre-
sponds to the Greek word éthos (from which, of
course, ‘ethics’ derives), which means first resi-
dence, whereas the biblical image, a more dynamic
one, is that of the way.? Although some scholars,
in the wake of Martin Heidegger, are happy to
exploit the etymology of ‘ethics’,* it should not
rule our use of words,® and, in the present case,
bind the metaphor of foundations to a Greek
versus a biblical perspective. Burkhardt wisely
adds that one should not exaggerate the distinc-
tion he has highlighted.® After all, the image of
building, with an emphasis on foundation, looms
large in Scripture. It concludes our Lord’s Sermon
on the Mount (Mt 7:24-27), whose relevance for
Christian ethics is undeniable. :

My real problem relates to the depth of the
foundations to consider. In a legitimate sense, the
theological foundation of Christian ethics requires
the whole biblical world-view, all the basic theo-
logical tenets of the faith. I feel, however, that
dealing with such a wide deployment of truth
would far exceed my embrace. I choose, therefore,
to locate the said theological deposit of faith below
foundation: it constitutes the bed-rock level upon

which the foundation is laid; in other words: the
presuppositions that form the ‘fiducial framework’
(Polanyi’s phrase), the source of light and criteria.

Concretely, I mean the contents of classical
‘evangelical’ theology, as expressed, e.g., by John
Stott in his beautiful ‘testament’.” It includes, as
most relevant to our topic, Trinitarian creational
monotheism, the anthropology that goes with it
(#mago Dei, original sin, the doctrines of grace),
the ‘already and not yet’ scheme of eschatology,
and the total reliability of canonical Scripture,
which is the Word of God written. I may insist on
two features of created reality. God has established
laws that govern the phenomena of this world
(e.g. Jer 31:35), regularities that show his wisdom
(Pr 3:19-20; 8:30, translating “Amdén ‘craftsman,
master-builder’).® At the same time, we should
recognise the ‘granular’ constitution of that real-
ity: though none of them can subsist in isolation,
creatures retain a distinct identity, a relatively
enduring consistency, and should not be consid-
ered as mere intersections, knots or functions. This
is the truth that the time-honoured metaphysi-
cal doctrine of substance tried to safeguard, and
which the mighty critic of that doctrine, Herman
Dooyeweerd, maintained under the name typical
individual structures — how successful he was, I let
others appreciate.’

1.3 Method

Choices of method often decisively orientate
the development of arguments, and not seldom
without being scrutinised carefully enough; I am
inclined to focus on such. Yet, I am also in sympathy
with Brian Brock’s warning against ‘the modern
obsession with method’.!® One of the meanings of
methodein is ‘trickery’, the clever manipulation of
evidences, and both New Testament occurrences
are pejorative (Eph 4:14; 6:11). The key consid-
eration here is that method can never be separated
from content: scientific procedures must adapt to
the object of study. A methodological concern
implies some measure of a reflective distance; it
spurs vigilance as to the chains or reasoning, the
adequacy of concepts, hidden assumptions, unwar-
ranted disjunctions and symmetries, principles at
stake and at work. The exercise could be called
‘metaethics’, the word which Paul Ramsey used.!!
I feel it grants me the freedom not to pursue the
lines I will indicate, to suggest preferences without
setting forth corresponding proof, to leave some
issues ‘open’. This may pass for a methodological
decision!
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2. The object of our study: the contours
of ‘ethics’

What referent'? do we aim at when we say ‘ethics’?
The disjunction between ethical (doctrine, etc.)
and moral is familiar. Paul Ricoeur gives it title-
rank in one of his articles and it determines the
architecture of its richest development in the
field."® Helmut Burkhardt describes the same
disjunction as a well-established phenomenon
among Protestants.'* Ethical is roughly equiva-
lent to teleological, focussing on ends or goals, on
the Good we are to pursue, and moral to deonto-
logical, focussing on duty, norms and obligation.
Primacy goes to the ethical; Ricoeur labours hard
to establish that primacy, and then to find a neces-
sary place for the moral level, but many despise
the latter and would destroy it altogether. Some,
according to Burkhardt, attach ethics to inward-
ness (though one would rather find the reverse in
Hegel). Another writer, the Catholic philosopher
Nikolaus Lobkowicz, would use the word ‘moral’
for the norms which actually guide us in our daily
lives, and ‘Ethik’ for the philosophical critique and
grounding of these norms.!'*

‘From the proper meaning of the words’,
Burkhardt firmly adjudicates, ‘there is no real dif-
ference between the two concepts, and, above all,
no reason for disparaging the “moral” concept.”¢
Between Greek e/ethos (plural —¢) and Latin mos
(plural mores), the roots whose presence is still
being felt in the use of the words, a quasi-perfect
equivalence of current meaning obtains. Ricoeur
acknowledges that ‘nothing in etymology and
historical use requires making a difference’.'” We
may only allow that ‘moral’ retains a more Roman
Catholic flavour, simply because of the larger place
of Latin in Catholic education! The disjunction
is not innocent: it participates of the culture’s
deep resentment against the thought of a superior
authority, a Lawgiver and Judge — a God worthy
of the name. It operates against what is left of the
biblical imprint (dei, from which ‘deontology’
derives, occurs 104 times in the New Testament!).
We shall not accept the disjunction.'®

2.1 Deontology
The vocabulary debate resonates with the chief
issue confronting us: what is the decisive trait that
makes ethics to be ethics? What is the feature that
specifies a moral consideration as such? To speak
Dooyeweerdian, what is the ‘nuclear moment’
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and kernel of meaning of that modality of human
experience? Not all science of mores or e/ethe is eli-
gible: ethology is not ethics!

Common sense will probably answer, still
today: ethology is descriptive, but ethics prescrip-
tive. The one deals with what 75, and the other
with what onght to be. Such is, basically, the deon-
tological emphasis, though O’Donovan distin-
guishes between deontic and prescriptive.'”” The
key notions that belong to the same constellation
would be duty, obligation, norms, law and com-
mand, imperative, authority (which O’Donovan
rightly defines, in earthly relationships, as ‘the
capacity of one human being to command the
obedience of another through speech’®). The ref-
erence is to God’s will; he decides what is rzght
and what is wrong. Our position, Jochem Douma
writes, ‘is known as the Divine Command Theory.
An act is right because and only because God so
wills it.”*! The thought of judgement is near: moral
agents are responsible before the Judge (they give
an account to the Authority above them); actions
that conform to the law are morally praisewor-
thy, and those which do not deserve blame and
condemnation, the agent incurs guilt; conscience
accuses the agent who has broken the moral law in
the role of an inward representative of the moral
Judge. Most writers choose Immanuel Kant as the
purest representative of the deontological view of
ethics.?? Although not all features are found with
him, his supreme concern that duty be done for
the sake of duty alone, the centrality of the ‘cat-
egorical imperative’, his emphasis on will as the
locus of morality, the rational necessity he stressed
to postulate a Lawgiver and Judge, do compose
a paradigm of the deontological option. Maybe
Emmanuel Levinas could also be named, despite
his rejection of all rational order: the absolute
intensity of the moral demand rips apart the cohe-
sion of being,?® the unconditional imperative cuts
across all indicatives, the ethical requisition (whose
epiphany shines on the face of the other human
being) constitutes the subject, whom it summons
and binds like a hostage — one may hear in such a
preaching the paroxysm of the sense of obligation,
infinite obligation.

Those who disagree find the deontological con-
centration lacking in ‘humanity’. The teleological
views start with humans as they are. People engage
in purposive activities; their e/éthe are directed
towards goals. The role of ethics is to shed light on
the goals worth pursuing, to point to what is good
for the agent. The Good is the central thought.
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Ethical doctrines differ primarily through their
rival identifications of the good. The ancient
Greek philosophers did not doubt that human
beings desire and seek happiness, the enjoyment of
the good. Their moral teaching showed the way
to happiness (including Socrates’ message that
one is happier if one suffers from injustice than
if one behaves unjustly). While some located the
supreme good in pleasure, or, at least, untroubled
tranquillity, the most influential doctrines closely
allied goodness and being (what is evil for humans
is death, decline, destruction — non-being), the
pure being of heavenly Ideas or the all-encompass-
ing being of the divine-cosmic whole. Christian
tradition accepted the legacy and wrought a new
synthesis: a transcendent ewdemonism, as it has
been called, became the dominant view. In teleo-
logical perspective, God, who is ipsum esse (being-
itself), is the summum bonum, the supreme Good,
whose enjoyment (in beatific vision) is the End of
human existence; it is at the same time the ful-
filment of the being of human persons, the full
flowering of their nature in the richer possession
of being. While Bentham’s utilitarianism is often
put forward as the example of teleological ethics
(with such glaring weaknesses and opposition to
Christianity that it is not an option for us), the
Catholic version is worth more attention. John
Paul II’s encyclical Veritatis splendor (1993) offers
evangelical theologians a concise and conservative
expression of that traditional model.>* The other
teleological example with high credentials and
arguments worth pondering would be that of the
liberal Protestant Paul Ricoeur, who starts with
the desire and effort #0 e (Spinoza’s conatus).
One can hardly deny that the first impression,
when one reads Scripture, leans on the deonto-
logical side. The emphasis on command, precept,
law and judgement is overwhelming. John Murray
candidly observes: ‘When we examine the witness
of Scripture itself as to the origin of the canons
of behaviour which the Scripture approves, we do
not find that love is allowed to discover or dic-
tate its own standards or patterns of conduct’ —
rather we are led by ‘objectively revealed precepts,
institutions, commandments...”*® Burkhardt, who
notices the contrast between the biblical empha-
sis on the divine will, expressed in commands to
be obeyed (a structure which sinners may abuse)
and modern ‘autonomy’, easily disposes of gram-
matically unsound objection that the Decalogue
prohibitions are in the indicative mood.?® The
New Testament does not produce another sound:

even in Paul’s epistles — not to mention Matthew
or James whom many would charge with legalistic
tendencies — ‘[t]he just requirement of the Law,
which is in tune with love, remains a standard of
righteous living’.?” One might add that ‘bond’ is a
likely meaning of 4°it, that which binds - at any
rate, ‘covenant’ implies obligation. May we relate
Kant’s sensitivity in this matter to his pietistic
upbringing? And Levinas’ to what remains of bib-
lical substance in talmudic and hasidic tradition?
Analysis appears to corroborate biblical impres-
sions. Since David Hume, thinkers cannot ignore
the difficulty of deriving what ought to be from
what és. The “naturalistic fallacy” has been exposed.
Karl Barth shrewdly observed that promoters of
the thesis that identifies what is natural biologically
and what is moral offer the best refutation of it:
they feel compelled to preach it.® With those who
flatly deny obligation, dialogue is difficult: they
resemble blind men, unable to perceive a basic,
irreducible, ingredient of experience, a human
Urphénomen.?® Actually, I believe it is there (Rom
2:15), but repressed in ways that resemble the
mechanisms psychoanalysis calls negation and disa-
vowal (Verneinung and Verlewgnung).® Yet, more
honourable theories which try to extract ‘ought-
ness’ from being are found, under closer inspec-
tion, wanting. Why should the tendencies of my
nature impose upon my freedom the obligation
of fulfilment? Why should I feel guilty if I do not
strive towards the fullness of my being? Why ought
I to pursue my happiness (and/or that of others)?
What ‘is’ can only yield the ought of duty, the
authority of rightful command, if the principle of
obligation has previously and surreptitiously been
introduced into it. Even the fact of God’s absolute
power can crush creatures of dust but not obligate
them: might does not make right, as Karl Barth
perceived.? It is not obvious that the fullness of
being entails being the moral End of created life:
that thought has been called ‘the supernaturalist
fallacy’.** If we say: we owe our Maker everything
we are, and if we do not simply mean the fact of
our origin, we already presuppose obligation. The
same with reciprocity, which has been proposed as
a foundation of ethics: it answers to the taste of
reason for symmetry, and can be attached to the
Golden Rule.*® Whence the moral force of recip-
rocal treatment? Barth himself, in the interest of
his Christological grounding (a fact!), writes of
our ‘obligation which ensues [sich ergibt aus] from
his [God’s] gift, beyond measure and comprehen-
sion, of himself to us’.* But this requires the prior
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acceptance of the rule: we ought to render thanks
for a gift!

Even the ablest treatments fail to convince. The
critical move in Ricoeur’s patient demonstration is
made when he claims that the ‘standards of excel-
lence’ confer ‘the properly ethical qualification’ to
the rules of an art or trade, which, in themselves
are merely technical norms.®® He claims it, but he
does not show how a technically good physician
becomes, as such, a morally good one. The self-
assured tone of the statement conceals a metabasis
eis allo genos. The standards of technical excellence
acquire an ethical quality only when one assumes
the prior obligation to strive for technical excel-
lence. Another of Ricoeur’s theses also deserves
mention: epz, he argues, makes it necessary that
ethics should be supplemented by moral doctrine
(deontological): ‘Because evil #s there, aiming at
the “good life” must undergo the trial of moral
obligation...”* To this claim I would oppose that
evil presupposes the norm which it violates, as the
very construction of the word anomin testifies —
and Ricoeur himself had come near this insight: ‘I
can only think of evil as evil when I start with that
from which it is a defection.’® The entrance of sin
into the picture only makes coercion necessary,
while obligation in moral perfection is nothing but
pure delight.®® As to Roman Catholic traditional
understandings, Veritatis splendor openly, though
briefly, acknowledges that the principle of obliga-
tion precedes the construction of moral theory,
through a quotation from Leo XIII: “These pre-
scriptions of human reason could not wield legal
force were it not the organ and interpreter of a
higher reason, to whom our mind and our free-
dom ought to obey.’®

2.2 Bible and santification

And yet, while we should maintain at all costs
the deontological dimension of ethics, unpopular
though it may be — Mé suschématizesthe t6 aiéni
toutd —we should also pay attention to the diversity
of the biblical presentation. Already in its vocabu-
lary: the will of God is defined as ‘the good, what
pleases him (and, presumably, those who live in
the harmony of his fellowship), what is whole and
fulfilling’ (a possible paraphrase of Rom 12:2). As
the Decalogue impressively reminds us, the issuing
of God’s commands is part of a most factual reality.
‘Setting the Old Testament law in this perspective
(God’s redemptive action and human response to
it)’, Chris Wright aptly describes, ‘is helpful in sof-
tening the otherwise starkly deontological flavour
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of the law.”** We should not reduce Old Testament
ethics to commandments and precepts, apodictic
or casuistic: the wisdom books are important, and
the apparent ‘consequentialism’ of the warnings
and advices of Proverbs. The first theme of Jesus’
preaching and teaching is the ‘kingdom of God’
— God’s rule, but also the reality that embodies
the rule.*! That God be the End of human actions
agrees with the statement that all things are ‘for
him’ (Rom 11:36). The biblical God deserves to
be called the summum bonum: he is the only One
absolutely good (Mk 10:18); he is the fountain of
all goodness or good things (Jas 1:16); he gives
himself as the good to be enjoyed by his faithful
(Ps 1:6:2, 5, Lliyicf. ¥ Per 2:3::Gen ' 15:1. i onc
understands, with NIV, that the Lord is himself
Abraham’s reward). It is of interest that Cornelius
Van Til chose as the organising theme of his ethi-
cal teaching the Kingdom of God as humanity’s
summum bonum.*?

Analysis concurs. It is impossible ultimately
to separate between being and obligation. What
ought to be ought zo be! Norms are intended to
apply in a real context, and would lose all meaning
otherwise; pure dualism would forbid them even
to meet. There must be a link between the two
main meanings of ‘good’. This may be discerned
in the major defenders of obligation. In Levinas’
case, the opposition is so acute between ethical
demand and all ontology and rational coherence
that a link is difficult to find, unless one consid-
ers the opposition itself as the link! The paradox
in which he glories, that we are ‘constantly to
unsay what is said, to go back to the act of saying
which is always betrayed by what is said’,** may
be a symptom of embarrassment.** Even more sig-
nificant: Levinas feels the need to make room for a
rational, consistent, discourse on justice,*® and he
reaches that goal through the introduction of the
third person. But how? In the book, ‘“furtively. Not
just once, but twenty, thirty times, and each time
incidentally, as if there was no reason.’*® One may
seriously doubt the adequacy of this move, which
Ricoeur labels a ‘coup de force’.*” Kant’s claims
have been scrutinised by many. O’Donovan under-
lines Kant’s recourse to the idea of ‘humanity’ to
show that he had ‘to appeal to some teleological
determinant situated outside the rational will’.*8
Dooyeweerd argues that ‘the Kantian conception
of the moral motive, that of duty or respect for the
moral law, if it is to have any moral meaning, pre-
supposes a moral feeling-drive’.** Ricoeur offers
the same argument in other words: respect is an
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affection, autonomy is affected.’® Lobkowicz sees
in the third Critigue (§ 63) a resurgence of onto-
logical concerns,®! and, at any rate, the doctrine of
the postulates of Practical Reason shows that the
moral will is concerned with realisation. Ricoeur
also highlights Kant’s confessed starting-point:
‘the fact of reason’.”

O’Donovan has authored a magnificent attempt
at a balanced synthesis, under biblical auspices.**
He nowhere denies our obligation to submit to
God’s will, but the ‘enemy’ of his unrelenting
struggle is ‘modern voluntarism’, the grounding
of ethics on the pure choices of free-will, free from
any norm or pattern that reality could lay upon
humans. O’Donovan’s central theme is that of
created order, the order of the world or reality®
which was established in creation and vindicated
(therefore confirmed) by Christ’s resurrection.
In this order ‘kinds’ (genera) and ‘ends’ are com-
bined and these have an esbical import. Morality
is defined as ‘man’s participation in the created
order’>® O’Donovan criticises sixteenth-century
tendencies:

Natural Law thinkers of the Renaissance and
Counter-Reformation showed themselves under
the sway of voluntarism when they asked what it
was that gave the natural order its authority, and
replied that it was authorized by the command
of God. The creation thus appeared to them to
be an inert thing, meaningless for human action
until assigned by divine command a significance
that it did not otherwise have. Our aim is simply
to contradict this. The created order carries its
authority for action in itself, because agents,
too, are a part of the created order and respond
to it without being told so.%¢

Such a weighty statement could cause some
concern if it were not clear that O’Donovan
fights against a view that completely disconnects
cthics from the order of creation: as when Helmut
Thielicke labels the divine command ‘extraplan-
etary material.”” When O’Donovan asks ‘How
does God’s word engage our obedience...?’ he
answers that two lines are found in Scripture (and
follows them): ‘God speaks through the order
which reason perceives’ and, as he remains free
above that order, ‘God’s command cuts across our
rational perceptions.”™® This seems to correct what
is found on the same page: ‘divine authority will
prevail only because it belongs to that first real-
ity in which truth is grounded.” Contrary to the
impression made by such words, O’Donovan does

not draw obligation from the mere fact of being,
and divine authority from ontological fullness as
such: God’s will in the first place produced that
‘reality’. Actually, he also seems to yield to nomi-
nalist influence (!) when, dealing with Christ’s
authority, he objects to the view that this author-
ity comes from Jesus’ identity with the Logos: ‘In
its use of the Logos-concept as a bridging-notion
between God and creation, is it not hinting that
the moral order is not a created order at all, but
an expression of the character of divinity?’® His
powerful reply to Ockham demonstrates that it is
not the case, and he affirms that ‘God’s freedom is
exercised in congruence with itself’,%° a statement
which implies (as I understand it) that it expresses
God’s character.

Compared with what I gather from Scripture
and the synthesis of Burkhardt, O’Donovan’s
seems too much to stress world-order and to
underplay the reflection of God’s nature in his
tord and revealed wisdom (that enable humans
to think God’s thoughts after him), as well as the
human calling to transcend the wordly horizon in
moral union/fellowship with our Creator, Is ‘cre-
ated’ the best qualification for the moral order
established in creation and for creation? Yet, he
does not deny them, and he provides a precious
counter-weight to ruinous modern tendencies.

The key issue, it appears, is the relationship of
being and obligation (or the right to obligate, to
command). The upshot of the work we have sur-
veyed, I suggest, is that we may neither identify
nor separate the two. They are one, without con-
fusion and in a way we cannot fathom, in God,
in God alone. To God belongs ontological full-
ness, ipsum esse, as tradition has affirmed. ‘Only
the absolute I Am’, Van Til teaches, ‘can say, “I
Am,” without needing to say anything more.’®!
Despite widespread opinion, Exodus 3:14 so
implies, and Ricoeur was happily open to this
truth.®> And that God is the Good, absolutely, in
the normative, moral sense (Mk 10:18). Therefore
the creation that proceeds from him (and reveals
what we may know of him) has ethical import —
yet without any confusion of fact and obligatory
force: only according to God’s free purposes, as he
speaks through and in creation, to the only earthly
creatures endowed with responsibility (ability to
respond). Maybe the biblical concept of holiness
corresponds to the intimate union of being and
goodness — since the Lord himself, the King of the
universe, is holy, and holy, and holy, so his images
ought to be, so his people; their fulfilment of the
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righteous demand of the law will become effective
in reality through the process of their sanctifica-
tiom.

From a methodological viewpoint, we observe
that the popular concept of value would combine
reality and the authority of norms. This is why it is
so attractive — and it suits a pluralistic outlook. But
it could be a snare, though I do not deny that it
may be useful. When the value of love is made the
prominent concept, as Patrick Nullens realistically
observes, one can be suspicious of the vagueness
introduced.®® Ricoeur strikes to the root when he
writes: ‘I hold the quasi concept of value to be
a term of compromise...”®* ‘Value’ is a mongrel
concept: neither truly real nor clearly authoritative.
When one lacks the courage of clarification, one
can talk of values...

O’Donovan’s formidable concentration on
the created order of natural kinds and ends ena-
bles him to circumscribe the field of ethics in an
original way — a methodological plus. Only generic
duties, he shows, are properly moral, not the duty
born of individual vocation (which proceeds from
God’s historical providence, not from the order of
creation). ‘Of course, there is a moral duty that we
should follow our vocations — but that is a generic
duty, not a particular one!’®® It reminds us of
Dooyeweerd’s effort to pinpoint the kernel-mean-
ing (or nuclear moment) of the ethical modality
or law-sphere. It must be love, but love is not
confined to the ethical modality, it characterises
the central religious relation above or beyond the
modal diversity. Distinguishing Christian religion
and ethics is ‘the “Cape Horn” of every Christian
view of the “moral sphere”.% A very careful pro-
gression, including a critical evaluation of W.J.
Aalders’ and Emil Brunner’s proposals, reaches
the conclusion: ‘In the modal ethical relation love
manifests itself on the normative law-side only in
a balanced proportion between self-love and love
of one’s neighbour.”” Worth pondering, though it
expels duties towards God out of the moral field.

One more issue relates to the definition of
ethics. If, as we just said, moral obedience is a
fruit of sanctification, should the doctrine of sanc-
tification be a part of moral theology? Burkhardt
almost vehemently calls for the inclusion of teach-
ing on spirituality within the study of ethics.®® His
Einfiihrung in die Ethik offers as its last and sub-
stantial part an exposition which corresponds to
the soteriology of theology textbooks; actually, T
have found it closely parallel to the third part of
my Doctrine du péché et de ln rédemption, which
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deals with the application of saving grace!® In his
own way, O’Donovan also includes a significant
amount of soteriological material in his ‘evangeli-
cal ethics’: he can devote a page to baptism, or
mark some sympathy for the theme of ‘divinisa-
tion’.”* Romans 12:2 might be quoted in sup-
port: the transformation and renewal of the mind
belongs to the work of sanctification.

I see no theological objection to defining ethics
so that it incorporates the working of grace in
Christian life: the latter, I confess, provides the
dynamic of moral behaviour. Yet, chiefly for practi-
cal reasons, I would prefer a narrower circumscrip-
tion. It follows historical precedent, and makes
dialogue with other persuasions easier. Theological
permission can be found in the difference of view-
points: dogmatics focus on God’s work for us and
in us, while ethics still focus on the works which
we are called to accomplish. Soteriology and spir-
ituality are primarily interested in our fellowship
with God, whereas in the moral field we think first
of discharging our responsibilities.

3. The object of ethics: what is to
conform to God’s will?

Exploring the contours of what we call ‘ethics’
was the first methodological step we had to make,
of greatest complexity and import. There are,
however, other issues which we are to consider
— though it must be done more briefly. We must
leave to the side Rainer Mayer’s stimulating call
for a reflection on ‘the tension between Being,
Duty [Sollen]| and Will [ Wollen]’ and on the rela-
tionship between motive, means and goal.”! The
next question concerns that which ethical norms
and moral orientations are to bring into conform-
ity with God’s will. Mores or ¢/¢thé: yes, but more
precisely? The object shows the polarity of ‘act’
and ‘character’; on the one hand, and individual
and social ethics on the other; a word must be
added on ‘institutions’ seen from a moral angle.

3.1 Acts

Act has been considered as the primary object of
moral appreciation (and deliberation). Ethics is
interested in praxis (which is distinct from pozé-
sis’?). As O’Donovan shows, even Thomas Aquinas,
who emphasised habitus and virtue, ‘is much more
inclined to an act-analytical approach’® when it
comes to moral appreciation. But the act itself is
not a ‘monad’, a perfectly simple thing: an act is
born from intention, it embodies it and makes it
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‘real’; whatever the intention, however, it is also
something done in the moment with its own fea-
tures which may conform or conflict with norms;
and it produces consequences, some of them
intended, some of them not at all. To which of
these elements should ethical judgement attach
itself?

Can anyone bring a rigorous answer? Scripture
in its general tenor and common sense seem to
favour a ‘this, but not forgetting that’ approach.
Intention is important — which is normally of one
piece with the act — and it must be taken into
account, as in the case of unintentional homicide,
when a mortal accident happened only through
God’s decretive will (Ex 21:11-14), though the
murderer had not planned or willed it so. Even
in this case, however, the act carries guilt, with
judicial consequences. The focus in most bibli-
cal passages, e.g., in the lists in apostolic epistles,
is on acts, erga (cf. 1 Cor 6:9-10; very precise,
Rom 2:21-22). Judgement targets things done
through the body (2 Cor 5:10). But consequences
may not be ignored, the fruit that remains. No
moral deliberation may be indifferent to conse-
quences — a ‘rigorism’ that proclaims Fiat iusti-
tia, pereat mundus should be deeply abhorrent
to Christians.”* Agents seem to be responsible for
the foreseeable consequences of their acts, but not
for longer-term effects, which are beyond their
control. O’Donovan also recalls the important
Principle of Double Effect, which helps us to distin-
guish between intended and unintended effects,
foreseeable or not.”

Acts take time to perform, but themselves are
inserted in the texture of more enduring realities:
recent ethical reflection has pushed forward the
permanent disposition in the subject which the
scholastics called habitus (more than ‘habit’) and,
if moral and praiseworthy, virtue. (Virtus is origi-
nally the force and courage of a valiant pir, and
translates Greek arete, excellence.) The trend has
been hailed as a return to Aristotle: ethics should
focus on these. O’Donovan writes of ‘policies’ we
frame ‘for the conduct of our lives”’® and Donald
D. Evans has coined (or borrowed) the word
‘behabitives’ for the basic attitudes which shape
‘habitus, behaviour’.”” The whole pattern of set
dispositions and attitudes can be named ‘charac-
ter’. The whole progression may be described in
the words of the quasi proverb: ‘Sow a thought,
you’ll reap an act; sow an act, you’ll reap a habit;
sow a habit, you’ll reap a character; sow a charac-
ter, you’ll reap a destiny.’

3.2 Character

Scripture and, again, common sense and experi-
ence, testify to the importance of character. Our
Lord himself stressed that bad fruits grow on bad
trees. Hebrews 5:14 confirms that through exer-
cise (hexis, to which Latin habitus corresponds) a
disposition may be strengthened and sharpened
that plays a great part in behaviour — interestingly,
as in Romans 12:2, the primary aspect is intellec-
tual (an encouragement for cognitive psychology).

Yet, should character be a reference-point in
moral deliberation? Ethical authors like Alisdair
MacIntyre and Stanley Hauerwas apparently
think along such lines, but O’Donovan brilliantly
refutes them. Character is not known directly but
through the acts of the person — exactly as Jesus
taught: ‘the tree is known by its fruit’; I should
not consider my character when I have to deliber-
ate, for it will twist my decision”™ — ‘[t]he inap-
propriateness of character-knowledge to the tasks
of deliberation is the clearest demonstration of the
epistemological priority of acts in disclosing char-
acter.””” Above all, the argument that makes char-
acter the ground of moral choice deserves to be
called an ‘argument of impenitence’: for it rules
out that the new situation I face may be the occa-
sion for me to repent from ways that have entered
my character.®® Actually the ‘neo-Aristotelians’ are
not faithful to Aristotle:

The conception of moral decision as conscious
projection of one’s character really arises from
the modern voluntarist conception of the self as
historical project, the very conception to which
many representatives of this school boast that
they have found an alternative.®!

3.3 Community

Christian ethics, in former times, mainly addressed
the individual agent. The last decades have wit-
nessed the spread of a strong reaction: the com-
munity is the true moral subject which through
its life-style shapes the attitudes and sensitivities
of its members; above all it is competent to inter-
pret the ethical tradition it carries on in our days.
This is true of each community, however diverse
from its neighbour, in our pluralistic world. Many
factors have fostered the flowering of this ‘com-
munitarian’ mood and mindset: the late modern
distaste for modern individualism (at the level
of discourse: many who talk in that way behave
as hyper-individualists, at least towards family or
nation); the impact of the social sciences, some-
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times with an active Marxist residue; in literary
studies and hermeneutics, the influence of reader-
response theories; among Christians, ecumenical
openness... The most famous among the intel-
lectual leaders, an original theologian, Stanley
Hauerwas, has also imbibed a free church ecclesi-
ology (mediated through his former colleague, the
mennonite theologian John H. Yoder), with a stark
contrast between the ‘world’, ruled by the powers
of darkness and full of violence, and the church
— the church is the community of the ‘Peaceable
Kingdom’ whose ongoing history draws the ethi-
cal line.

In several respects, the communitarian per-
spective agrees with ‘politically correct’ prefer-
ences; many critics in the academy, however, have
voiced their concerns. Roman Catholic scholars,
as one could expect, consider Hauerwas’ pessi-
mism excessive: he underestimates the theology of
creation and cultivates an unwarranted suspicion
of human reason and freedom.*? Evangelicals will
react otherwise, but some will fear the tempta-
tion of Manichean over-simplification. The main
burden of Catholic criticisms is even more central:
the loss of universality.3® This appears to be the
most disquieting problem. The authority attrib-
uted to the community makes it immune for cor-
rection from outside. Brian Brock complains:

To restate my reservation about the commu-
nitarians, they are so sure that they are the
Church that close reading of Scripture seems to
fade in importance’; their ‘insulation... suggest
a trajectory of domestication of Scripture and
the God to whom it witnesses.®

How can the emphasis on community mould-
ing escape relativism? Gordon J. Wenham sum-
marises Brock’s common sense question: ‘Where
there are differences of view, how do we judge
who is being led by the Spirit?’®®* Communities,
even ‘Christian’ communities, have been able, no
less than individuals, of the most monstrous moral
aberrations...

We should aim at a biblical balance. Reversing
the idolatry of individual interest which is char-
acteristic of aging modernity seems to be sound:
a reaction of the immune system. Human nature,
indeed, includes the need to belong, an essential
social dimension, and we cannot deny that commu-
nities, de facto, shape the ethics of their members,
in a holistic fashion, and orientate their reading of
the sacred texts. To the Kantian question ‘What
ought I to do?’ the wider question may gain prior-
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ity: ‘How shall we live?” But the anthropology of
Scripture also highlights individual responsibility,
together with the irreducible reality of the indi-
vidual person, who may be said to transcend the
group: not a more clog in the machine, not a mere
cell in the body. Actually, all cultures were commn-
nitarian, until the breakthrough of the sense of
the individual é» the Bible — modern individualism
being a corrupting secularisation of that sense! De
facto individuals do rebel or criticise their commu-
nity’s ethos, and if they don’t, it is still their choice.
And de jure? They are answerable, ultimately, not
to the community to which they do not belong
absolutely, but to the God only Good who made
them for himself, who put in their hearts ‘eter-
nity’ (Ec 3:11) and has written there his moral law
(Rom 2:15). The emphasis on individual terms of
judgement in the New Testament is overwhelm-
ing: everyone will bear his/her own burden (Gal
6:5). As O’Donovan maintains with lucid courage,
Jesus criticised the expropriation of the individual
by the community:

This criticism affirms the individual agent, in
his secret chamber and apart from all observing
eyes, as the recipient of God’s moral demand;
he is not merely a conforming member of the
community which God addresses.%

3.4 Institutions

Since human life, as created, is irreducibly individ-
ual and social, a special paragraph must be added
to the doctrine of norms and ends: on imstitu-
tions. Ricoeur was careful to underline the point:
ethics aim at ‘the good life, with and for the other
person, in just institutions’.®” Under the word, he
understands ‘the structure of life-together of a his-
torical community — people, nation, region, etc. —,
a structure which cannot be reduced to interper-
sonal relations and yet tied with them in a remark-
able way...”®® Definition, precisely, is difficult! A
number of scholars use the term to translate ktisis
in 1 Peter 2:13, where political offices are in view,
but this is disputed. I tend to use ‘institutions’ for
stereotyped manners of proceeding among per-
sons, which acquire a kind of objective existence
(signified by tools and symbols, such as a palace)
and a relative permanence in social life, invested
with a measure of ethical authority.*” They used
to have an aura of prestige, indeed of sacred dig-
nity — the moral crisis of our culture is to a great
extent due to the loss of this aura. Theologically,
they seem to correspond ‘roughly’ to the clas-
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sical ‘orders of creation’, Ordnungen,”® and to
Bonhoeffer’s ‘mandates’ work, family, authority,
church.® T would resist putting the church, the
New Creation humanity, in the same category as
the orders of the first creation. The New Testament
Haustafeln (codes listing household duties, e.g. in
Eph 5-6) are also relevant. The topic surely invites
further exploration. Methodologically, the trap to
be avoided is a treatment of the various institu-
tions as if they had the same status, in society, and
before God.??

Debates have been most passionate on the
institutions of family and political authority. I sug-
gest that we should clearly distinguish, within the
family, the institution of marriage and that of par-
enthood. Regarding the state, I only mention that
O’Donovan has worked intensively on the subject,
and authored the important book The Desire of the
Nations.** His thesis, a bit surprisingly, changes the
function of political authority with the advent of
Christ, which is reduced to the righting of wrongs
— leaving a more important role to the church in
the ordering of society. This may correspond to
tendencies in his overall view, and to his Anglican
identity. Jonathan Chaplin’s sympathetic critique
is the best treatment I have read.**

4. Sources of moral truth: whence the
guiding light?
Method is also about the identification of the

guides we are to follow. Issues are legion... We can
only offer sketchy comments on a number of them.

4.1 Scripture

Jean-Marie Aubert feared that pessimism rela-
tive to contemporary culture should lead ethical
students to Scripture as their source, thus run-
ning ‘the risk of falling into a new concordism
or, even, the Lutheran fundamentalism of “sola
scriptura®™ % Evangelicals, if they are consistent,
will rather be attracted by that risk... Yet I confess
some unease when I chance across statements that
smack the fear of being labelled a ‘fundamental-
ist” or use ‘biblicist’ with a pejorative slant.”® The
light on our path is the light of his Word, which,
in God’s providence, has entered the circle of our
wanderings as God’s Word written. Even in Eden,
as Van Til loved to stress,” God expressed his will
through a specific command (Gen 2:16). Any
weakening of the authority of Scripture affects the
foundation of Christian ethics.”® But I must now
leave this problem aside.

The ‘hot” issue today concerns the way we read
Scripture. There has been a rather vocal dissatis-
faction with the alleged way of previous genera-
tions, with their concentration on law objectively
studied. The new emphasis falls on the diversity of
biblical genres, and, above all, on narrative. Even
beyond the ranks of communitarians, narratives —
of which the Bible is full — are considered the most
potent factor in the moral shaping of a commu-
nity. More recently, the language of worship, com-
munal praise, has been the focus, in Brian Brock’s
important book Singing the Ethos of God.

The locus of possible dissent must be clearly
identified. The use of all the kinds of biblical litera-
ture, and for ethical guidance, is welcome indeed.
Beyond tird, prophecy, wisdom, poetry — as when
Chris Wright sums up the import of the Song of
Solomon’s celebration of legitimate sex: ‘In this
case, the Wisdom tradition adorns what the law
protects.”” Narrative is morally instructive and a
powerful vector of moral influence. There is a place
for meditation, beyond rigorous exegesis, and
communal worship is a precious context of ethical
renewal. All this may be granted, and applauded.
Problems begin when narrative becomes, in prac-
tice or even in theory, the only medium. Ricoeur
himself warned that it should not engulf all the
other genres: especially the mutual determination
of story and /aw as a major Old Testament feature
(already in the Yahwist document, as he accepts the
theory).!® Bartholomew agrees with O’Donovan
that ‘thought cannot live sola narratione .\
Gordon Wenham observes the obvious: narrative
is often ambiguous. ‘It is essential that description
of behaviour is not confused with prescription’
and we need the other texts to discern.!”? After
all, giving ethical direction and making known the
will of Authority is the very function for which the
genres of law and wise admonition exist! Without
them the risk that the servant mixes his own pref-
erences with what the text says cannot be denied.
The same with imaginative meditation! If the
summary of Brock’s ‘relocation of hermeneutics’
is correct: ‘away from seeking the meaning of the
text, toward encountering the text through lived,
intimate, generative relationship’,'® one wonders
what is left of the Word. Narrative, meditation, yes
— provided the revelation of God’s will in its more
direct expression and least susceptible of human
manipulation controls the experience.

It looks as if Christians wished to get rid of this
control. Wenham does not see the warrant for
Brock’s sentiment ‘that principles and rules, models
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and virtues, cannot be derived from Scripture’'®
for such is the import of the ‘relocation’. Donald
Wood resists being ‘forced into deciding between
scriptural transparency and systematic cogency’'%
since he feels the pressure. Brian Brock himself
replies and explains: ‘if Christian ethics is a matter
of applying or choosing to obey a set of principles
we have in hand, we become like Hercules at the
crossroads, reinstated as judges of our own des-
tiny, which is to sever ourselves from God’s deal-
ings.”'% Priton psendos! If we brush off the minor
traits of caricature, we must say that for a servant
to possess objective directions from his master, a
set of ‘principles’ he is responsibly to apply, is the
very condition of obedience; thus can he ratify his
dependence on the master!

Brock, whose example is telling because of the
high quality and evangelical substance of his con-
tribution, puts forward another argument: ‘The
search for a hermeneutical “centre” of Scripture
or a master-concept must always prove a failure
and a distraction, for Scripture is a grammar, and
a grammar has no “centre”.’'”” The word ‘gram-
mar’ occurs several times in the special issue of the
European Journal of Theology devoted to Brock’s
book, and everyone seems to accept it. It is a
remarkable symptom: for grammar has nothing to
do with truth! Applying the same grammar, you can
tell lies or tell the truth! Grammar may help us to
understand the Word; this formal science can only
be a tool in the service of the Word of Truth. This
remark may be extended to George Lindbeck’s
thesis that assimilates the doctrines of the various
churches to idioms, such as French, English... It
ignores the basic Saussurian distinction between
langue and parole; it betrays how lukewarm the
passion for truth has grown in Christendom... If
one claims that depriving the objective witness of
Scripture of its determinative role in the search
after ethical truth happily opens the space required
for the Spirit’s leading, this is nothing else than
the old #/luministic temptation, whose pernicious
eftects are so conspicuous throughout history and
among present churches and cults.

There is no sound interpretation of Scripture
without the Holy Spirit. We desperately need his
help at least on three counts: he must remove the
veil upon our hearts, he must heal our distorted
spiritual sight; he grants to experience, to ‘taste’,
the realities of which the texts speak; he adds char-
ismata, special gifts to the church of Christ. But,
since we are to test the spirits, the touchstone being
the apostolic instruction (1 Jn 4:1-6; cf. Calvin’s
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Institutes 1,9) — if the Spirit is God’s ‘finger’ (Lk
11:20), Scripture is his finger-print — the Spirit’s
leading can be discerned through the interpreta-
tion of Scripture semetipsam interpretans. Any
insinuation that such a rule mutes the voice of the
Spirit should be repelled as slanderous.

Interpreting Scripture as Scripture itself requires
is synonymous with doing so according to the anal-
ogy of faith.'%® This validates O’Donovan’s ‘asser-
tion of the need for an architectonic hermenentic,
or one that does justice to the shape of the edifice
of Scripture as a whole’.!® It also supports Patrick
Nullens’ call for a hermeneutic that takes seriously
our Lord’s saying in Matthew 22:40, and follows
Augustine.''® A central ‘architectonic’ problem
is the relationship of Old and New Testaments,
which impinges on many ethical problems.!'! We
are made aware of the relevance of the debate
when we read that Brock charges communitarian
ethics, with apparent justification, with Marcionite
tendencies.!'? We may note O’Donovan’s learned
defence of the Christian (already patristic) herme-
neutical principle of the distinction between com-
ponents of Old Testament law.!'* A clarification
of the structure of the biblical history of dispen-
sations or covenant(s) is important for Christian
moral doctrine.

4.2 Theology

Reflecting on the analogy of faith already belongs
to theology, but theology may be considered a
source for ethics in two principal ways: as the legacy
of tradition and as the systematic exposition of the
credendum, providing locations and connections.
Tradition should be treasured as an immensely
useful assistant, a gift of God through the men and
women he has excellently gifted. Though fallible,
it is likely less so than our own brainchildren -
being understood that we must wisely choose our
tradition! It may protect us from the sway of fash-
ion, and more broadly of the Zeiggeist. In Brock’s
proposal there is nothing more heart-warming
than his desire to converse ‘with the Saints Past
and Present’. He dares attack the belief that one is
bound to one’s epoch, he wishes to think and read
against the schemata of the age, he draws his inspi-
ration from Augustine and from Luther:'** Amen!

Karl Barth offers the superlative example of the-
ology as a source. He insisted that ethics belongs
within dogmatics and he ended each of the vol-
umes of his Kirchliche Dogmatik with a (some-
times lengthy!) ethical section — among them the
last ‘“fragment’, IV /4 on baptism. The problem
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with Barthian ethics is the problem with Barthian
dogmatics. His “christological concentration’ leads
him to enclose everything in the unique Event
Jesus Christ, ethics as everything else: it concerns
Jesus Christ as the sanctified man.''® ‘Man’ never
becomes ‘subject’ and remains a mere predicate.!'¢
God’s command is never general and requires no
interpretation.'”” Law does not precede but is the
form of the Gospel, the one thesis that aroused
much discussion (already put forward in 1936, in
Evangelinm und Gesetz). One cannot effectively
distinguish creation from reconciliation. A telling
illustration of Barth’s shortcoming, despite the
wealth of his insights, is the way he reduces all the
options, apart from his own, to the two alterna-
tives of legalism (obligation without the power)
and antinominianism (power with no duty left).!'®
The biblical situation is more complex: humans as
created had both obligation and power; sinners
remain under obligation, they retain power as the
creational faculty of choice but have lost the actual
power of full obedience (through self-love, etc.);
regenerate sinners still remain under obligation
(though they are accepted by God on the basis
of Christ’s obedience) and gradually receive the
power to please God. This corresponds to the con-
crete pattern creation — fall — redemption which
sound method will follow.

Barth touches on the émitatio Christi'?® The
theme, so central in the history of spirituality, also
belongs to theology. The implications for ethics
are obvious. The danger that it eclipses the cen-
tral proclamation of atonement, Christ for us,
once for all, is real. But this danger should not,
in turn, lead to the erasing of an important New
Testament truth. If due care is taken to Ssift’, in
Christ’s behaviour, what belongs to his unique
mission and depends on his deity, his moral model
is a vital source for Christian ethics.

4.3 Nature and conscience

The question of natural law has been abundantly
debated for centuries. Theologically, it runs paral-
lel to that of natural revelation and natural the-
ology, and the key methodological distinction is
precisely that of revelation and theology: of the
objective communication on God’s part, and the
perception, reception and interpretation on the
human side. His christological concentration led
Barth to the flat denial of any revelation before the
incarnate Christ, the only Word of God: hence his
famous Nein to Brunner; if he later mellowed his
position, I believe his basic stance remained the

same.'?” The creation — fall — redemption scheme
cnables us better to appreciate biblical data. As
O’Donovan’s entire work demonstrates, God
establishes in creation an order with moral direc-
tions. Romans 1-2 can hardly bear any other read-
ing. Burkhardt aptly notices the parallelism of para
ton ktisanta in 1:25 and para phy[usin in 1:26.12!
Claus-Dieter Stoll pens a fine summary of the evi-
dence:

The various indications in the Old Testament

as well as in the New of a morality expressing

God’s will and according to creation standards,

and the fact that the prophets call to account

also foreign peoples who do not know Israel’s
law, allow us to understand that the creation
itself witnesses to a universal moral law, as it
points to God’s good purposes with his crea-
tion. This universal ethics is not only accessible

to Israel but also to the peoples, though in a

limited way for them because of the absence of

the necessary criteria of interpretation and cor-
rection given in the explicit revelation of God’s

Wiu.122

Yet, because of the noetic effects of sin (dark-
ened intelligence), natural theology is not reliable,
and the recognition of ‘natural law’ is corrupted
by the concomitants of idolatry, human lies in
the service of lust and greed. O’Donovan himself
speaks of ‘misknowledge’.'?®* He even refers to
‘Antichrist’ for modern and late-modern corrup-
tion of a tradition informed by Christianity.'?* This
explains why evangelical Protestants have not been
convinced by many conclusions which Catholics
draw in the name of natural law. It also enables
us to account for the common elements between
current ethics in most cultures and biblical teach-
ing:'* this should cause no embarrassment for
these elements proceed from God’s creation and
may be retrieved — purged and inserted in new
contexts.

One of these is the notion of conscience. It plays
an important role in Paul’s epistles and that to
the Hebrews. We should be wary of its ‘hyposta-
tisation’: as if conscience were the ‘voice of God’
on its own. Romans 2:14-15 may safely be inter-
preted of the reactions of the inner person in its
relations with the world and with others, coram
Deo. O’Donovan beautifully traces the history
of the growing isolation of ‘conscience’, with an
unfortunate separation from ‘will’.126
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4.4 History

The last issue on which I shall touch is that of ethi-
cal change in time. Does Christian ethics change
as history runs its course and brings to the fore
new insights and new problems, as one usually
thinks? Evangelicals have been on the alert against
the inroads of historical and cultural relativ-
ism, with ample justification in my eyes; the cult
of novelty all around (based on the spectacular
advances of natural sciences and technology) is
often openly directed against the Christian herit-
age. O’Donovan does a splendid job of refuting
the most sophisticated historicism. He reminds us
that in the strict sense of the word, we do live in
the same world as Abraham, and H.-G. Gadamer’s
Horizontverschmelzung may be a misleading meta-
phor.'” He convincingly shows that the ‘new’
questions which arise because of new technical
possibilities, such as #n vitro fertilisation, are not
really new ethically:

If a moral ‘issue” has arisen about this new tech-
nique, it has arisen not because of questions the
technique has put to us, but of questions we
have put to the technique.'?®

As we read so often the praise of God’s immu-
table statutes, of the stability of the world which
he guarantees — ‘the earth is fixed...’,'® it is sur-
prising to hear what Brock asserts: ‘the tenor of
Christian ethics is therefore appropriately focused
on changes, on surprising appearances, in short,
on advent’."*® How typical of the ‘epoch’!

And yet the God of creation is the God of his-
tory, who makes things new. If we confuse the
two, we lose both, but we must avoid at all costs
an ultimate dualism. Under the influence, maybe,
of a disputable idea of divine eternity as pure
a-temporality, classical and evangelical thought has
not always seen the danger. There must be a way
to accommodate the diversity of times, and there-
fore novelty, in the stability of God’s revealed will.
Rainer Mayer argues that the presence of casuistry
in the law shows sensitivity to time-bound situa-
tions, and therefore legitimates change.'®! Even
the Thomist thinker Jacques Maritain affirmed
that ‘humankind passes under historical skies
varied’ with, each time, a different ‘moral physiog-
nomy’."3? The combination of unity and diversity
in God’s plan, in which he fore-ordains whatever
comes to pass, provides the theological foundation
for the corresponding character of ethics — but
who can fathom the Lord’s counsel?

In addition to the treatment of the changes
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between Old and New Testaments, already men-
tioned, a special issue deserves mentioning. Is the
idea of moral trajectories helpful in ethical discus-
sions? It is used for slavery: the abolition of slav-
ery, though not found in the New Testament, is
the end of a trajectory which starts in the New
Testament and receives its impetus from the mes-
sage. Should it be applied to women’s roles and
status?

Biblical history is determined by eschatology.
As I conclude with a question-mark it is proper
that I should add: on that Day, all the issues shall
be solved. And more: on that Day, we shall be
like him, sin being no more. We shall perfectly
conform to His will. We shall joyfully embrace
what is good, well-pleasing and fulfilling, we shall
enjoy Him for ever who is the Good as the Three-
Personed-God.

Dr. Henri Blocher is professor emeritus of
systematic theology at the Facult¢ Libre de
Théology Evangélique in Vaux-sur-Seine, France.
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Values in our Society — With Social, Historical
and Anthropological Aspects

Ad de Bruijne

ZUSAMMENFASSUNG

Dieser Artikel bezieht sich auf die empirische, sozi-
alwissenschaftliche Forschung und zeichnet zundchst
ein Bild der vorherrschenden Werte in der gegenwar-
tigen Gesellschaft Europas. Auf dieser Grundlage erldu-
tert ein historisch-philosophischer Ansatz (Maclntyre)
den fragmentarischen und inkoharenten Charakter
dieses Bildes, wie es sich aus dem nachchristlichen
Zustand ergibt. Allerdings decken anthropologische
Uberlegungen (wie Moralbiologie, Moralpsychologie,
kulturelle Anthropologie) einige gemeinsame und dau-
erhafte moralische Uberzeugungen der Menschheit auf.
Diese sollten Christen lehren, sich nicht nur (iber den
Verfall zu beklagen, sondern auch offen zu sein fir einen
moglichen Fortschritt. Dartiberhinaus bringt die theolo-
gische Analyse der (Post-)Moderne gleichzeitig sowohl
die besten kulturellen Friichte der christlichen Wahrheit

RESUME

A partir de recherches empiriques en sciences sociales,
l'auteur dresse un tableau des valeurs dominantes
dans les sociétés européennes contemporaines. Une
approche historico-philosophique (Maclntyre) permet
d’en comprendre le caractere fragmenté et incohérent
comme le produit de la condition post-chrétienne. Des
considérations anthropologiques (de biologie morale, de
psychologie morale et d'anthropologie culturelle) laissent
cependant percevoir certaines convictions partagées et
durables dans I’'humanité. Ceci devrait conduire les chré-
tiens & ne pas se contenter de déplorer la décadence
de ces sociétés mais aussi a étre ouverts a la possibilité
d’un certain progrés. En outre, une analyse théologique
de la (post-)modemité permet de détecter a la fois les
meilleurs fruits culturels de la vérité chrétienne et leurs

* * * *
SUMMARY

Drawing on empirical social scientific research, this
article first presents a picture of the dominant values in

132 « EJT 24:2

als auch deren schlimmste nachchristliche Entstellungen
ans Licht (Kuyper, O‘Donovan). Die Moderne mit
ihrem hohen Selbstwertgefiihl kommt einer sakulari-
sierten Eschatologie gleich, der Christen mit Vorsicht
begegnen sollten, damit sie nicht diesem aufgebldhten
Optimismus einen einseitigen Pessimismus entgegen-
setzen. Vorherrschende Werte stellen sich als moralisch
widerspriichlich heraus, wie man z.B. an individueller
Selbstverwirklichung, Freiheit, Toleranz, Gleichstellung,
Privatsphire, Demokratie, freiem Unternehmertum
und Mitgefiihl sieht. Der Artikel endet mit moglichen
Ansitzen einer christlichen Ethik und mit den besonde-
ren Herausforderungen fiir Christen, was die Werte eines
(post-)ymodernen Europa angeht. Christen sind dazu
berufen, Propheten zu sein, und zwar nicht nur zu kri-
tisieren, sondern vielmehr die besonderen moralischen
Systemblockaden unserer Gesellschaft zu prazisieren.

* * * *

distorsions post-chrétiennes les plus déplorables (Kuyper,
O’Donovan). La modernité, qui se considére elle-méme
de maniere trés optimiste, est une sorte d’eschatolo-
gie sécularisée et les chrétiens devraient se garder de
répondre a cet optimisme excessif par un pessimisme
unilatéral. Les valeurs qui prévalent paraissent morale-
ment ambigués, comme on le constate pour des valeurs
comme la réalisation de soi individuelle, la liberté, la
tolérance, I'égalité, la préservation de la sphére privée, la
démocratie, la libre entreprise et la compassion. L'auteur
considere diverses approches éthiques chrétiennes pos-
sibles, ainsi que des problémes spécifiques auxquels les
chrétiens doivent faire face en rapport avec les valeurs
de I'Europe (post-) moderne. Les chrétiens ont une voca-
tion prophétique, non seulement pour critiquer mais
aussi pour montrer précisément dans quelles impasses
morales notre société s'est engagée.

* * * *

contemporary European societies. Building on this, a
historical-philosophical approach (Macintyre) explains
this picture’s fragmentary and incoherent character as
resulting from the post-Christian condition. However,



* VALUES IN OUR SOCIETY — WITH SocIAL, HISTORICAL AND ANTHROPOLOGICAL ASPECTS ®

anthropological considerations (moral biology, moral
psychology, cultural anthropology) uncover some shared
and lasting moral convictions in humanity, which should
teach Christians not only to complain about decay but
also to be open to the possibility of progress. Further-
more, a theological analysis of (post-ymodernity detects
both the highest cultural fruits of the Christian truth and
their most deplorable post-Christian distortions at the
same time (Kuyper, O’Donovan). Modernity with its
high self-esteem is secularised eschatology, which should
make Christians careful not to mirror its inflated opti-

* * * *

1. Introduction

Some recent examples will serve to indicate what
our society values:

a A Dutch Christian police-officer was severely
criticised after publishing a tweet in which he
called the Amsterdam Gay Pride a dirty happen-
ing;!

b Members of the Italian parliament from
Berlusconi’s party engaged in a physical fight
because of a sarcastic remark from a social dem-
ocrat;?

¢ Highly educated women increasingly give up
their careers and opt for motherhood:?

d The recent novel, The Circle, by Dave Eggers
shows a terrifying picture of our society being
obsessed with social media and webcams and
caught in a movement towards hyper-transpar-
ency;*

¢ Some years ago, the Dutch neuro-scientist Dick
Swaab declared: I want to decide the moment
of my death myself, since it irritates me that I
have not been able to choose the moment of my
birth.?

I will return to these five examples later. This arti-

cle consists of four parts.® After the introduction,

I will build on social research in order to present a

sketch of our society’s values. Then I will interpret

that image from a historical, an anthropological
and a theological perspective. In conclusion, I will
draw some lessons for Christian ethics.

This article was originally a paper at a confer-
ence aimed at the development of a Christian ethic
for contemporary Europe. How we conceive of
our society’s moral condition affects our choice
between possible routes for Christian ethics. With
the Dutch ethicist Gerrit de Kruijf, I distinguish
three possible routes for Christian ethics today,
and I would add a fourth one of my own.” The first
is that Christian ethics could follow the German

mism with one-sided pessimism. Prevalent values turn
out to be morally ambiguous, as is shown in values such
as individual self-realisation, freedom, tolerance, equal-
ity, privacy, democracy, free enterprise and compassion.
The article concludes with a discussion of possible Chris-
tian ethical approaches and specific challenges for Chris-
tians with respect to the values of (post-) modern Europe.
Christians are called to be prophets, not only to criticise
but precisely to clarify the specific moral deadlocks of
our society.

* * * *

ethicist Trutz Rendtorffand take an anthropologi-
cal route in order to connect with non-theological
ethics. An alternative would be the ecclesiological
ethics of the American ethicist Stanley Hauerwas,
who stresses the particularity and the counter-
cultural character of the Christian narrative.
The British theologian Oliver O’Donovan rep-
resents the third possibility. From an exclusively
Christological starting point he has developed a
concept in which the knowledge of reality and his-
tory plays an important role, resulting in residual
possibilities for a critical dialogue with non-Chris-
tian ethics. I add a fourth route that is common
among many evangelicals, such as the reformed
Dutch ethicist Jochem Douma. Its focus is to find
the ethical building blocks contained in the Bible
and to apply these today.?

To form a picture of our society’s morality,
I will use the concept of ‘values’. It is debat-
able whether this concept is suitable for Christian
cthics.” During the nineteenth century, it entered
ethics from the context of economics. Hence, it
could enhance today’s dangerous dominance of
economic categories in non-economic life-spheres.
For example, in ethics this is reflected in the
appropriation of expressions like ‘social’ or ‘moral
capital’.!” Besides, the concept of value originates
in the Kantian separation between morality and
knowledge of reality. Alongside the world of hard
facts, a separate world of subjective values was
postulated. Values are constructs with an elusive
and vague character,!! a feature that became all
the more manifest with the inversion of all values
that Nietzsche was able to advocate.!> Despite
these objections, however, the concept of values
is useful for our aims. Already in itself it illustrates
some traits of modern ethics, namely its subjectiv-
ism and post-Christian zeal.!* Moreover, it forms
the central concept that social and empirical sci-
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ences use when exploring the moral state of affairs
in societies.' When we consider the integration of
non-theological findings indispensable for theo-
logical ethics, as I do, we cannot escape interacting
with the concept of values.

2. The moral situation of our society: an
impression in the light of social science

We now turn to a social-scientifically informed
exposition of the values in our society. One of
the most prominent social-scientific research
programmes in this field is the Ewuropean Values
Project, which began to survey European citi-
zens periodically in the seventies. It has pro-
duced dozens of studies and even spread to other
continents so that we now also witness a World
Values Project.’® Interestingly, in its early days, the
project was instigated by Christian social schol-
ars who were concerned about the impending
disappearance of traditional Christian values in
Europe.’® As a matter of fact, complaints about
the lack of Christian values have been voiced by
successive generations of Christians since the
Enlightenment.'” The symptoms they mention
include sexual morality, abortion and euthanasia.'®
In recent decades a comparable moral unecase has
spread to non-Christians as well. They refer to
hassles in neighbourhoods; aggressive behaviour
in schools, public transport and sport stadiums;
increase of sex and violence in the media; weaken-
ing decency; and excessive greed among corporate
executives.'” Are complaints like these confirmed
by the facts?

Europe’s core value today turns out to be ‘indi-
vidual self-realization’, a value connected with the
pursuit of happiness.?® The achievement of this
aim has become the project of many lives. Other
values, often with older roots, take on the features
of this new central narrative. Values such as free-
dom, autonomy, equality, justice, human rights,
democracy and tolerance thus all become serv-
ants to this higher aim. Meanwhile other early
modern values persist, like rationality, progress,
privacy, transparency and relativising authority.
Communitarian philosophers and social scientists
in particular’ have predicted that social values
will not be able to survive the late-modern indi-
vidualist narrative. However, research points in
the opposite direction. Values like compassion,
solidarity, respect for life, commitment to a greater
good, and faithfulness remain in esteem as ever.?
The centrality of the stress on individual self-
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realisation is reflected in the popularity of the so-
called “four principles ethics’ of Beauchamp and
Childress, which was developed for the context of
medical ethics but is now advanced in most fields
of professional ethics.?® Beauchamp and Childress’
combination of the values of autonomy, benevo-
lence, non-maleficence and justice turns out to be
neatly tailored towards an ethic that does not pre-
scribe the personal choices of individuals but only
regulates and guarantees the co-existence of such
individuals.

From a Christian perspective we could register
radical moral shifts and even moral decline in the
form of hedonistic individualism and the accom-
panying diminishing weight of given institutions
and moral frameworks, such as churches, families
and traditional moral codes.?* Another intrigu-
ing and perhaps problematic change to Christians
concerns the concept of conscience.?® Rather than
an inner compass through which good and evil are
sensed and guilt is felt, conscience has turned more
and more into a kind of radar: we pick up various
signals from people in our surroundings, and com-
bine these into a resulting direction. During this
process we are driven by our longings to preserve
our good relations with those who are important
to us. An internally oriented ethic of guilt turns
into an externally driven ethics of shame. Acting
immorally is often experienced and characterised
as stupid rather than as sin. Nevertheless, guilt
continues to play its part, not in the form of one’s
personal burden but as something one transfers
to others. This is reflected in the widespread ten-
dency towards scapegoating and in an encroaching
culture of claiming and blaming.

Yet, despite such — probably worrying — transi-
tions, much continuity and even progress can be
noticed, while countries also differ substantially
from each other.?® For example, volunteering has
not really decreased.”” On some themes, moral
indignation has even been strengthened rather
than weakened. Here we could think of themes
like animal rights; rejection of discrimination, vio-
lence and abuse; indignation about prostitution,
drugs, joyriding; concern about human rights, the
environment and food (biotechnology); and forms
of dishonesty such as social security fraud and tax
evasion. Therefore, we can conclude that, from
a Christian perspective, our society’s values and
moral condition are best characterised as ambiva-
lent.?®

In particular the domain of family, relationships
and sexuality serves to illustrate this combination
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of continuities and changes.”® Here radical shifts
have occurred, raising serious concerns for many
Christians.  Stressing individual self-realisation
and the pursuit of happiness have caused a pri-
vatisation of relationships into a domain of free
individual choices, which leaves the community
irrelevant. Sexuality took on new meanings such as
the expression of the romantic unity between two
selves or even as a basic human need and means
of enjoyment. Single life has become an accepted
choice. New types of partnership have developed,
forms like cohabitation, ‘living apart together’,
being ‘friends with benefits’, one-night stands,
self-chosen communal structures, multiple parent
families and gay marriage. Traditional role-defini-
tions between men and women have faded away.
Producing children has become an option. On the
one hand technology is required to make impos-
sible pregnancies possible, while on the other
abortion has become an honourable way to end
unwanted pregnancies.

However, despite those changes most
Europeans still consider ‘family’ to be of utmost
importance for their lives. Moreover, the appre-
ciation of marriage has not really decreased, as
cohabitation is more and more reinterpreted as
a kind of pre-marriage; in the words of Adrian
Thatcher, it is a modern version of the traditional
betrothal.** Further, within relationships faithful-
ness still counts as highly important and adultery
as unacceptable, notwithstanding the acceptance
of divorce and of serial monogamy. Mutual com-
munication and togetherness are even valued more
than in the past. Most couples still want children.
For most citizens even sexual hedonism does not
completely reduce sexuality to a means of enjoy-
ment. According to a majority, it still requires
mutual familiarity and confidence. We even wit-
ness the development of new taboos, perhaps as a
counterbalance to the prevalent sexual freedoms.
With regard to incest, pedosexuality and sexual
harassment, moral attitudes have become less tol-
erant and are now even stricter than in most peri-
ods of history. Researchers conclude that there
is no convincing empirical support for the often
repeated complaints about an impending break-
down of the family or an underlying general moral
decline.?!

However, at a second glance, such lasting tradi-
tional moral accents appear to be founded on new
justifications, which reflect the new core values of
our society that we came across.*> Why do highly
educated women today return to motherhood?

Not because they find shelter in traditional moral
frameworks, but because they have come to con-
ceive of motherhood as a possible mode of self-
realisation.** Why is marriage making a comeback
today? Not because it is honoured again as a crea-
tional structure, but because creating a unique
personal experience on your wedding day suits the
wide-spread longing for authentic self-expression.
Why is volunteering even more popular than some
decades ago? Not because we have departed from
our individualist orientation, but because in our
post-materialist context we yearn for meaningful
ways to spend our increased spare time.3* Even the
new sexual taboos do not mark a renewal of tra-
ditional moral standards. They circle around the
central value of respect for individual autonomy.
As Foucault has articulated, sexual harassment is
not so much considered problematic for its sexual
dimension but because it implies abuse of power. 3
In this light we should interpret the moral ambiva-
lence that we noticed in our society. This ambiva-
lence does not relativise the transition towards
individual self-realisation but it exists within that
context.?

3. Interpretation of our society’s values

3.1 Historical-philosophical
We now turn to the interpretation of this moral
ambivalence from three perspectives: the history
of ideas, anthropology and theology.

Today no less than 30 years ago, no one can
bypass Alisdair MacIntyre’s proposal for under-
standing modern morality.?” This prominent phi-
losopher has constructed a historical narrative that
proposes a convincing interpretative framework
of our society’s moral ambivalence. According
to Maclntyre, the Enlightenment departed from
the classical and Christian teleological framework.
Within that framework every creature and phe-
nomenon possessed a well-defined place where it
should serve a specific divine purpose. Good was
what suited this aim; bad what contradicted it.
In the mechanistic universe of modernity, which
moreover denied religion a public function, this
foundational framework collapsed so that only
rootless moral fragments were left. Initially, the
consequences of this development remained
hidden, because faith in God survived in the
private sphere and most citizens shared an opti-
mistic vision of human goodness and the poten-
tial of universal human reason. However, with
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Nietzsche, God, goodness and rationality became
deconstructed, so that the already present hidden
moral decay became apparent. Only individuals
with their free choices could serve as possible unit-
ing bodies for the many faces of morality. These
individuals are no longer thought of as being
guided by universal reason but, to the contrary,
as being driven by subconscious and emotionally
defined preferences dominated by a will towards
self-realisation. If necessary, this goal could even
be strived for at the expense of others. Ethics, tra-
ditionally directed towards good and evil, became
aesthetics, circling around authentic self-expres-
sion. This new end reshapes individuals into con-
sumers who select their personal portions from the
menu card of ethical possibilities. They differ from
each other and lack the instruments to communi-
cate about these differences in a meaningful way.
Ethical debates thus change into discussions about
procedures to regulate unbridgeable rifts of opin-
ion. Today, far-reaching decisions about ending
severely disabled new-born lives are made by faith-
fully following existing protocols and without an
exchange of genuinely ethical considerations. In
sum, MacIntyre typifies modern morality as vol-
untaristic, emotivistic, pluralistic, relativistic and
trapped in proceduralism. Even within the indi-
vidual himself we notice a split. Given the many
unconnected spheres in our highly differentiated
modern society, our selection of ‘moral snacks’
often becomes inconsistent in itself.*® The same
person can both passionately advocate animal
rights and consider abortion to be fully normal.
I may be a good father as well as a ruthless man-
ager at the same time. Likewise, we notice the
acceptance of divorce together with a new stress on
marital fidelity. People who passionately defend
democracy against Islam, sometimes sympathise
with authoritarian leaders, who in fact could cause
the end of democracy.

From his analysis of Western culture, Maclntyre
himself arrives at pessimistic conclusions. He
expects Western societies to collapse and disap-
pear as once was the fate of ancient Rome. In his
view, only a return to pre-modern morality and a
retrieval of monastic practices could turn the tide.
Others, however, have taken up this challenge and
display a more hopeful attitude.*

3.2 Anthropological

The pessimism of MacIntyre, indeed, seems at least
one-sided when we remember the moral continui-
ties and the moral ambivalence that social research
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has uncovered. Therefore, our historical-philo-
sophical interpretation has to be supplemented
with anthropological insights. Here, in particular
new fields like moral biology and moral psychology
offer intriguing insights, which can be connected
with earlier results of the more traditional disci-
pline of cultural anthropology. Operating from an
evolutionary perspective, they suggest the exist-
ence of moral constants in humanity during the
course of its development. These moral constants
survive cultural shifts and historical transitions,
and therefore also religious changes. Prominent
and at the same time controversial researchers like
Richard Dawkins and Frans de Waal have uncov-
ered the development of moral traits in monkeys
and bees.*® According to them, in their ambition
to survive, organisms — having originally been soli-
tary and selfish — have discovered the importance
of cooperating in more complex groups. From
this arose the need for morality and its develop-
ment was triggered. Social and good behaviour
turns out to be stimulated since it contributes to
profitable relations with others. Even altruism and
forgiveness become explained as survival strategies
in which organisms adapt to changing circum-
stances.*! For example, through a long practice of
failures, humanity has learned that forgiveness in
the end produces more cohesion than retaliation
does. Likewise, to return to our third example,
pregnancy hormones predispose even highly edu-
cated women to caring behaviour and thus influ-
ence their moral views and choices with respect to
their careers. Despite the new cultural narrative
of individual self-realisation, this anthropological
reality is alive and growing in strength.*? As far as
cultural anthropology is concerned, the earlier rel-
ativistic tendencies of the discipline have given way
to more sophisticated conceptions.** Cultural con-
trasts at the surface turn out to hide corresponding
values at a deeper level.** The seemingly barbaric
practice of some Eskimo tribes, namely the killing
of their elderly, on a closer look contains the same
value that Westerners respect. Within their cul-
tural framework, this practice of killing is meant to
improve the position of parents in the hereafter. So
it is a way to honour father and mother.* Another
cultural anthropological finding even seems to
confirm one of the main theses of Immanuel Kant.
Generally speaking all humans in all cultures trust
that sooner or later doing good will be rewarded.
Notwithstanding deep conflicts about the content
of what is good, this is the basis of the basic moral
imperative, without which human life would be
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impossible, namely: good should be done.*® This
unmasks Nietzsche’s deconstruction of good and
evil as an unconvincing play of words.

Another important strand of contemporary
research concerns the moral function of basic
human emotions. Brain research has uncov-
ered that emotions rather than reason are deci-
sive in making moral choices.*” This relativizes
Maclntyre’s criticism of today’s emotivism.
Fashionable justifications of behaviour as feel-
ing good or not feeling good contain at least a
grain of truth. Research even suggests that, gen-
erally speaking, Christians who help their fellow
humans remain emotionally more at a distance
than others. A possible explanation would be that
by basing their acts on external divine commands,
Christians in a way ‘spoil’ their primary emotional
moral reactions.* The American philosopher
Martha Nussbaum has done extensive work on the
emotion of compassion.** She accepts a biologi-
cal foundation for compassion that is connected
to so-called ‘mirror neurons’. When humans and
some animals are confronted with the sufferings
of other organisms, they experience these as if
they were their own. Precisely that motivates them
to act and to help. In this light, it is no wonder
that — as we saw earlier — social researchers could
conclude that despite the centrality of the value
of individual self-realisation, social values have not
substantially weakened.

Contrary to Maclntyre’s pessimistic outlook,
these kinds of anthropological findings lead many
contemporary ethicists to overt optimism. The
Australian philosopher Peter Singer, founder of
modern bioethics, has partly noticed the same
moral ambivalence that Maclntyre uncovered,
but he interprets this ambivalence in a completely
contrarian manner. Singer considers it to be the
birth-pain of the next stage of humanity’s moral
evolution and he even rejoices in the fact that
Christianity is now dying oft. This frees us to
acknowledge our kinship with animals on the hand
and on the other it offers the context for genuine
autonomy to develop better versions of the good
lifie:>

Christian ethicists can only be very critical of
this kind of self-conscious atheist evolutionism.
However, at the same time, the anthropological
substrate of such expectations should remind us of
the fact that despite worrisome moral decay even
a post-Christian culture could display points of
moral continuity and even moral progress as well.

3.3 Theological

From this background of a historical-philosophical
and an anthropological interpretation, we now
proceed towards a theological hermeneutics of our
society’s values and their ambivalence. The exist-
ence of moral constants can be explained with and
founded on the doctrines of creation, providence
and common grace.® Despite sin, God remained
faithful to his world and — as some reformed con-
fessions state®? — it is precisely the surviving human
grasp of good and evil which witnesses to that
reality. However, faithfulness is a relational and
personal thing, which entails that we should not
conceive of this moral continuity as a self-evident
and self-sufficient reality. Even anthropological
constants depend on God’s continuing action,
which is new every morning (Lam 3:22-23).
According to Psalm 104:29, creatures will disin-
tegrate as soon as God’s spirit retreats. The dark
destructive periods of Europe’s post-Enlighten-
ment history only confirm this truth.

Traditional Roman-Catholic as well as (often)
Protestant ethics have distinguished a timeless
fixed substructure of well-defined self-evident
virtues and values that are universally shared.
However, some of the radical changes in our
post-Christian world undermine such an assump-
tion. Especially radical changes in the domain of
marriage and sexuality show how supposedly uni-
versal values can be completely reversed within a
few decades. Therefore, in hindsight we should
acknowledge that many of these ‘universal’ moral
truths simply reflected Christianity’s history of
cultural dominance. However, we must be care-
ful not to overreact and adopt the opposite posi-
tion of an exclusively historicist approach. Neither
Maclntyre nor Hauerwas escapes that danger. This
overreaction does no justice to the undeniable fact
that God’s providence grants moral constants to
humanity, which can even survive incisive religious
transitions. Which constants these will be cannot
be decided beforehand; this must be discovered
through a combination of revelation, tradition,
scientific research and experience. Because of the
dialectical interaction between cultural transitions
and anthropological constants the resulting out-
come in a particular period of history or a specific
context will often be unpredictable and provi-
sional. However, while not forgetting this caution,
building on our present knowledge, we can suspect
which constants could be found. For example the
deep bond between mother and child remains in
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force under God’s providence and cannot be sup-
pressed. ‘Would a mother ever forget her child’,
asks the prophet.®® Even our highly emancipated
Western society reflects the moral implications of
this reality, as is shown in our third example, about
educated women giving up careers and offering
culturally acceptable justifications for it. Other
candidates for the qualification of ‘moral constant’
are humanity’s God-given social nature, which
proves itself despite individualist modern narra-
tives; respect for property, life and honesty, albeit
in sometimes estranging cultural forms; compas-
sion, which mobilises even individualized Western
people to support mass actions of humanitarian
aid; the golden rule of mutuality, which in some
way appears to be respected in all societies; the
awareness that sexuality contains a mystery, even
if this awareness hides itself behind postmodern
rhetoric about power transgressions; and the gen-
eral conviction that, however defined, good has to
be done.

The Dutch theologian Abraham Kuyper has
proposed an interesting refinement of these doc-
trines of creation, providence and common grace.**
He distinguishes between a general and a progres-
sive dimension within God’s common grace. With
the former God prevents us from falling below
the bottom line of what counts as human, while
the latter serves to grant a movement of develop-
ment to fallen creation, in which initial creational
possibilities are continually disclosed during the
unfolding of history. According to Kuyper, this
progressive common grace has been influenced
substantially, though indirectly, by the gospel.
Since its entrance in the Roman Empire God’s
revelation has become a formative factor for cul-
tural history. Especially after the Reformation it
generated many cultural fruits that at least partly
display a Christian character. However, at the same
time, Kuyper allows for an antithesis that intensi-
fies as history goes on and the gospel proceeds.
As its parasite, sin indissolubly follows every good.
The greater the good, the more devastating sin
will be. Against this background, according to
Kuyper, modern Enlightenment culture displays a
breath-taking paradox, namely the coexistence of
the highest Christian fruits side by side with their
most deplorable spoilage. Both moral progress
and moral degeneration reach a climax.® Oliver
O’Donovan moves in a similar direction, albeit
in a less speculative manner. He analyses how the
moments of the Christ event have defined the his-
torical identity of the church. This church in turn
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has become an influential force in Western soci-
ety, thereby causing societal reflections of its own
characteristics. However, modernity’s departure
from God and the accompanying privatisation of
the church have rendered these reflections rootless
and distorted. With these thoughts, Kuyper and
O’Donovan offer satistying theological interpreta-
tions of the ambivalence that we identified in the
values of our society.*®

Building on both Kuyper and O’Donovan,
I tend to see modernity as claiming an inner-
worldly eschaton, thereby surpassing the aban-
doned Christian eschatology. From its early days
up till today — from Hegel to Fukuyama — moder-
nity has considered itself the end of history and
the beginning of the empire of freedom.’” This
end stage of human civilisation would return the
lost paradise to humanity. The former Christian
eschatology became historicised, so that achieving
the end of history became seen as a human project
to be realised in this world. No longer had a new
world to be awaited as a divine gift. Moreover,
the biblical eschatological aim of the full-grown,
independent free human in Christ became secular-
ised in the modern claim of autonomous freedom
and self-realisation.®® Interestingly, this overesti-
mation of modernity clothed itself in two forms.
Not only a wide-spread faith in progress, but also
its periodically emerging pessimistic counterpart
of complaints about imminent decline witness to
this inflated self-conception. This should make us
cautious in joining viable complaints about moral
decay among both Christians and others because
such complaints could reflect an unconscious
dependence on modernity’s overestimation of
itself and they would then only mirror exagger-
ated expectations of progress.>

Social scientific research unexpectedly illus-
trates this possible mechanism.®® The ever higher
demands for quality in a consumerist society have
also affected so-called ‘post-materialist values’.
This means that our moral ideals too have become
caught up in a perfectionist quest for quality. As a
matter of fact, they seem to be higher than else-
where and earlier in history. Precisely this could
explain the increasing discomfort and uneasi-
ness that have characterised Western societies for
some decades. If this analysis is justified, orthodox
Christians should also be prepared to acknowl-
edge the possibility that their repeated complaints
about moral decline in fact pay tribute to moder-
nity’s eschatological narrative. This, in turn, could
challenge them into a more open-minded evalu-
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ation of contemporary moral ambivalence. Even
under the present conditions, fruits of Christianity
remain interwoven with our post-Christian soci-
ety. For example, Kuyper stressed that only after
the separation of church and state — with all its
accompanying anti-Christian sentiments — freedom
of religion could develop.®® Moreover, Charles
Taylor suggests that only the (in itself regretta-
ble) abandonment of a framework of transcendent
divine justice has paved the way for the valuable
and nowadays indispensable concept of inalien-
able individual rights. Taylor likewise suggests
that today’s syncretistic revival of spirituality also
includes the continued influence of the Christian
tradition and even offers new chances to its spiritu-
ality and morality.%?

3.4 Ambivalent values

Using the preceding insights as a kind of lens, we
are now able to interpret some core values of our
society. When evaluating each of these, we will
endeavour to uncover how they display both the
legacy of the Christian truth and its anti-Christian
distortion.

Individual self-realisation

Today’s central value of individual self-realisation

originates in genuinely Christian convictions.

Pannenberg has shown how much the emergence

of the modern individual was rooted in Biblical

and Christian accents, such as:

* God’s love for each of his children.

e The fact that every church member may con-
tribute to the whole with specific gifts.

* Our growing up in Christ to find our ultimate
identity in his future.

® The development of personhood in the wake of
the doctrine of the Trinity.

* Augustine’s exploration of the inner life before
God’s eyes.

e Luther’s stress on personal freedom and con-
science.®3

This modern accent on individuality has resulted
in many fruits. No longer do we require persons
to adjust to fixed prescribed roles. Class society
with its unjustified hereditary privileges has been
ended. The position of women has improved.
Even Christians who remain opposed to homo-
sexual relationships acknowledge the specific iden-
tity and circumstances of homosexuals. However,
forgetting the rootedness of such insights in God’s
truth, we have turned self-realisation into a human
project, which has to be accomplished in this life,

while at the same time we have lost the connection
between personal growth in Christ and sharing in
his cross and sacrifice.

Freedom

Similarly, freedom is rooted in God’s liberating
acts and flourishes under his authority, since the
latter denies all other powers any authority of their
own. However, without God, freedom emanci-
pates itself from authority as such and therefore
leaves behind given creational structures that were
meant to be our natural life condition.®* This
becomes clear, for example, in medical engineer-
ing that surpasses the bond between fertility and
heterosexual marriage and tends to ‘produce’ chil-
dren by means of artificial donor insemination or
uses reproductive techniques to grant offspring to
gay couples. Besides, the ambivalence of modern
freedom becomes apparent in a dialectics of revo-
lution and authoritarianism, which has become
typical for modern societies.

Egquality

Likewise equality can be founded upon our equal
positions before God, as we are all creatures, sin-
ners and potential addresses for his salvation.®®
Thus, equality should include the structures into
which God has embedded our lives and allow for
differences in gifts and callings. However, without
the relation to God we cannot understand any dif-
ference whatsoever anymore and we neglect the
‘pluriform’ character of human society.%® Besides,
we contribute to a reaction mechanism, which
once more becomes obsessed with differences to
such an extent that equality starts to suffer again.

Tolerance

Clearly, tolerance bears the mark of the above-
mentioned ambivalence.” Originally, this value
depended upon everyone’s personal responsibility
towards God and the acknowledgment that only
he will judge. As a consequence, we renounce
our own judgments of others and leave room for
visions and practices that we consider to be wrong.
This is experienced as painful and even a form of
suffering, as already is indicated by the word tol-
erance itself. However, without this reference to
God, tolerance finds new ground in our society’s
denial of universal truth. Elaborating upon a plu-
ralist dogma, it turns into a demand for indiffer-
ence to other lifestyles. At least implicitly, we feel
obliged to affirm all opinions and practices as long
as they do not hurt others. This is revealed in our
first example about the policeman’s critical utter-
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ances on the Amsterdam Gay Pride. As a matter
of fact, he was tolerant when measured by the old
standards, expressing his opinion but at the same
time leaving room for other practices that felt pain-
ful to him. However, the changed logic of modern
tolerance is not satisfied with such a stance and
demands the implicit approval of a gay lifestyle.
While we remain free to make different personal
choices, we are not free to publicly express critical
opinions that would spoil the choices of others.

Privacy

Originally, the value of privacy meant to protect
personal life in its natural relationships and struc-
tures, such as family and work, from the supervision
of the state.®® Humans have a personal relationship
with God and their neighbours, in which govern-
ments have no right to interfere. Rooted in this
private sphere, citizens participated in the devel-
oping public sphere of upcoming nation states.
However, without God, privacy has shifted towards
the fencing off of self-enclosed and unpredictably
authentic individuals. At the same time, the public
sphere lost its moral input and ordering towards
a common good. It fostered a secret ambition to
interfere with private morality in order to guaran-
tee its own safety. As a consequence, public moral-
ity progressively reshapes private choices. At first,
for many people, public tolerance for practices such
as abortion, voluntary euthanasia and homosexual
marriage could co-exist with a less (or even non-)
liberal morality in their private lives. Allowing
others to opt for euthanasia, they would never
consider such a choice for themselves. However,
in the long run, personal morality tends to adapt
to public tolerance, a mechanism which can also be
noticed in many churches that started to tolerate
practices which they still officially opposed at the
same time.* Another consequence becomes clear
in the manifest inconsistency that has caught the
private sphere. Lonely individuals have developed
an aesthetic longing to realise themselves and need
an audience for that. This seduces them into vol-
untary transparency, as is shown in the popular-
ity of Twitter. As a result, the cherished domain
of the individual has begun to destroy itself. This
again is related to a third consequence. Without
dependency on God the public domain has
become obsessed with its own security.” It feels
obliged to protect itself against the unpredictable
private morality of free individuals by enforcing
forms of total transparency. However, both total
security and total transparency are eschatological
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categories for which we depend on God being all
in all. Without God such ambitions will summon
the kind of social dictatorship that Dave Eggers
has portrayed in his novel The Circle, our fourth
example.

Democracy

This observation connects to the value of democ-
racy. Increasingly, historians have uncovered the
Christian — early modern Calvinist or Medieval
- roots of Western democracy.”! O’Donovan has
even suggested that its background could be
found in the church of Pentecost, where the voices
of slaves were allowed to participate in the shared
conversation about God’s truth. Reflecting this,
every citizen received a voice in public delibera-
tion about the common good. However, without
God, trust in truth and the expectation of shared
insights have vanished. Therefore, having a voice
has degenerated into voting, which at the same
time adopted the character of exercising individual
will power. The political arena is often just a stage
to realise as much of one’s own private ambitions
as possible. Debates turn into ritual exchanges
of arguments, mainly aiming to impress audi-
ences and to mobilise support for this power play
without the expectation to convince and unite.”
Thus, modern politics contains a germ of violence
that takes away courtesy and civility. It is not by
coincidence that over the last few decades politi-
cal rhetoric has become more extreme, rude and
offensive. This sheds light on our second example.
A physical fight in parliament seems shocking, but
it reveals the hidden violence in all post-Christian
politics. Even Christians could fall prey to this
style, when they use forms of power and take on a
rather aggressive style to achieve their public con-
cerns and ambitions in the context of a post-Chris-
tian society. The police-officer in our first example
had the right to express his opinion indeed, but
his choice of words did not serve mutual under-
standing and betrayed a trace of public Christian
aggression.

Free entevprise and maximising growth

A comparable ambivalence can be detected in pre-
vailing economic values like free enterprise and
maximising growth. These became possible only
after our culture’s discovery of everyone’s freedom
to act under God’s moral authority. They presup-
posed a given moral framework and the acknowl-
edgment of the fact that real happiness will only be
found in the world to come.”® However, this ear-
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lier capitalism under God degenerated into a secu-
larised modern version of capitalism that strives
for individual happiness in this life, while claiming
freedom to serve that aim. From this, well-known
deadlocks have resulted such as the opposition
between capitalism and collectivism, and between
saving and spending. For example, early modern
Christians saw the virtue of frugality in the light
of 1 Corinthians 7, which implied eschatological
restraint. Collecting money had to serve earthly
purposes that did not contradict the expectation of
a world to come.” After the eclipse of this spiritual
framework, frugality first secularised to serve the
purpose of maximising happiness in this world and
later deteriorated into post-World War II consum-
erism. This consumerism even lost the patience
to wait in order to realise our human desires so
that saving gave way to a practice of reckless bor-
rowing, which enabled us to satisfy our longings
immediately.

Compassion

The value of compassion reflects the historical vic-
tory of Christian love in Western culture.” The
Roman world considered compassion as a weak-
ness. This value has induced many moral charac-
teristics of our society, like health care, attention to
the weak, moderation of criminal justice, humani-
sation of war and even a readiness to sacrifice
oneself for others. However, today, for example
Martha Nussbaum’s post-Christian re-interpreta-
tion of compassion judges it to be inappropriate
when suffering is caused by someone’s own fault.
Moreover, while Christian compassion refers pri-
marily to the sharing of sufferings in the expecta-
tion that sooner or later God will help, modernist
compassion aims at fixing these sufferings by our-
selves. As a result, unresolvable problems and pain
become unthinkable and unbearable. In one way
or another, sufferings have to be ended. Here we
discern a background to the contemporary jus-
tification of euthanasia as an act of compassion,
which sheds light on the fifth example, Swaab’s
ambition to rule over his own death. At first sight,
such a claim of human autonomy over death
sounds shockingly provocative’ but as a matter
of fact, it can be interpreted as a distorted reflec-
tion of something genuinely Christian. In Western
culture Christ’s triumph over death has indeed
changed the traditional fear of death and the
fatalist attitudes with which illness was accepted.
Medical science developed, which bravely com-
batted the powers of illness and death. Besides,

the courage developed to accept and - if neces-
sary — even to choose death in the service of God
and men. Swaab’s boasting words of autonomy
signal remnants of this typically Christian attitude
towards death.

4, Tasks for Christian ethics

4.1 General direction

We return briefly to the challenge of developing a
Christian ethics for today’s society and we evalu-
ate the four proposed directions. The anthropo-
logical approach of Trutz Rendtorff does justice
to the observed moral constants and the implicit
Christian values of our late-modern society.
However, it deals insufficiently with the radical
shifts and distortions that we noticed. As a result,
such an ethics will remain vulnerable to adapta-
tion, corruption and dilution.

The  ecclesiological approach of  Stanley
Hauerwas honours the decisive moral significance
of the particular story of Christ and its radical
antithesis to the prevailing narrative of Western
culture. However, this approach ignores the moral
constants and the hidden Christian core of many
modern values. Therefore it is unjustifiably unwill-
ing to bear moral responsibility today.

The  Christological approach of Oliver
O’Donovan combines the strengths of both.
Christ not only rules the Church, but also upholds
and renews creation and has granted Western
society historical blessings that are still effec-
tive. Firmly positioning ourselves in the context
of gospel and Church, we may yet expect God-
given contingent possibilities of communality and
moral communication with post-Christian fellow-
citizens. MacIntyre’s fragments should not only
be considered signs of impending decay but by
God’s grace also hopeful demonstrations of divine
patience and potential occasions for a Christian
contribution to society’s moral condition. Thus it
becomes an important Christian calling to clarify
the many deadlocks that result from our society’s
post-Christian condition. Such clarification is
included in the Church’s prophetic calling.

The evangelical biblical approach of Douma
runs the risk of neglecting conceptual implications
of God’s revelation in Christ and not engaging
the specific ethical hermeneutics that today’s post-
Christian context requires. However, in the end
cthics centre on God’s will, as the third quest of
the Lord’s Prayer indicates. This will is revealed

EJT 24:2 » 141



e AD DE BRUINE *

in God’s word. Being too preoccupied in our her-
meneutics with the presumably special character of
our context could result in yet another version of
modernity’s historicised eschatology and excep-
tionalism. Even when we acknowledge its specific
character, we should not forget that modernity
is just one of the many earthly contexts in which
God’s will has to be done as it is in heaven. God’s
word itself is able to pave its way through human
lives in any given context.

4.2 Specific challenges

I see at least five more specific challenges that result
from my analysis of our society’s values. First,
Christians should not oppose individualisation, as
they often do,”” but transform it by reconnecting
it to Christ’s sacrifice. Whoever wants to find him-
self should be prepared to lose himself. Secondly,
the values of freedom and autonomy challenge
Christian ethics to acknowledge a moment of rela-
tive autonomy and creativity. Knowing God’s will
requires maturity in Christ and a ripened exercise
of the mind of Christ. Christians must learn to
judge for themselves, albeit as a communal activity.
This is indispensable to find answers to the major-
ity of today’s ethical questions, which after all are
not explicitly dealt with in the Bible.

Thirdly, Christians should not only criticize
emotivism, but also incorporate the newly dis-
covered central role of emotions in their ethics.
Howeyver, all emotion is formed emotion and con-
tains implicit cognitions. Therefore, we should
persist in publicly exchanging reasons for our
choices, especially after they have been made. This
will set the stage for new decisions and guide their
emotional character.

Fourthly, the typical post-modern transi-
tion from ethics to aesthetics should remind us
of the aesthetical character of the Christian life
itself. Being an anticipation of the life-style of the
Kingdom, our pattern of life will not be exhausted
in choices between good and evil. As Jonathan
Edwards and Augustine have already seen, our
lives are destined to reflect God’s beauty in a way
that pleases God himself. Like in paradise, this call
goes beyond the ethical.”

Lastly, Christian ethics should welcome possible
fruits of the gospel that appear to be implied in
the values of our society. In the past, non-Chris-
tians rather than Christians were often the first to
uncover certain consequences of the gospel. This
has been the case for example with the accept-
ance of democracy, the separation of church and
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state, the acknowledgment of human rights, pro-
tests against social inequalities, the critique of
colonialism, the improved position of women,
the abolition of slavery, resistance against racial
discrimination and apartheid, and taking environ-
mental responsibility.

Rooted in Christ, Christians should be pre-
pared not only to criticise our society when nec-
essary but also to receive what God still offers in
it. Confronted with the values in our society, we
have to be — in the words of Peter — ‘watchful and
sober’ (1 Pet 5:8).

Dr A.L.Th de Bruijne is professor of Ethics and
Spirituality at the Reformed Theological University
in Kampen, Netherlands.
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The Present Context in the Light of the New
Testament and Its Background:
The Case of Homosexuality

Reidav Hvalvik

SUMMARY

Few questions are more heatedly discussed in modern
Western society than the issue of homosexual practice
and same-sex marriage. Traditional positions have been
challenged not only in the secular society but also in
the churches. In this article it is suggested that the rapid
change of views within most churches is partly due to
the allegedly ‘new exegetical insight’ going back to influ-
ential books by John Boswell and Robin Scroggs in the

* * * *

ZUSAMMENFASSUNG

Es gibt wenige Fragen, die in der modernen westlichen
Gesellschaft heier diskutiert werden als die Frage nach
praktizierter Homosexualitit und gleichgeschlechtlicher
Ehebeziehung. Traditionelle Positionen wurden auf
den Priifstand gestellt, und dies nicht nur in der siku-
laren Gesellschaft, sondern auch in den Kirchen. Dieser
Aufsatz vertritt die Anschauung, dass der rasche Wechsel
der Meinungen innerhalb der meisten Kirchen teilweise
auf die sogenannten ,neuen exegetischen Einsichten”
zurlickzuftihren ist, die auf einflussreiche Biicher von
John Boswell und Robin Scroggs aus den 1980er Jahren

* * * *
RESUME

Il n’y a pas de question plus chaudement débattue dans
notre société occidentale moderne que celles de la pra-
tique homosexuelle et du mariage entre personnes de
méme sexe. Les positions traditionnelles sont remises en
question, non seulement dans le monde séculier, mais
aussi dans les Eglises. L'auteur suggére que le change-
ment rapide de point de vue dans de nombreuses Eglises
est en partie dii au soi-disant « nouvel éclairage exégé-
tique » qui remonte a la publication d’ouvrages influents
de John Boswell et Robin Scroggs dans les années 80.

* * * *
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1980s. Attention is given to their exegesis of Romans
1:26-27 and 1 Corinthians 6:9; their interpretations are
discussed and contested. Particular emphasis is given to
the widespread suggestion that Paul did not know about
stable homosexual relations among equal, adult partners
— as we do today. The article presents several ancient
texts which demonstrate that this assertion is most ques-
tionable. Finally, the article has some reflections on the
biblical prohibition against same-sex marriage within the
broader context of Christian ethics.

* * * *

zurtickgehen. Entsprechende Aufmerksamkeit ist ihrer
Exegese von Ro. 1,26-27 und 1.Kor. 6,9 gewidmet;
ihre Auslegungen werden erortert und in Frage gestellt.
Ein besonderer Schwerpunkt liegt dabei auf der weit-
verbreiteten Ansicht, dass Paulus nichts von stabilen,
homosexuellen Beziehungen zwischen gleichgestellten,
erwachsenen Partnern gewusst habe im Gegensatz zu
uns heute. Die Studie legt verschiedene antike Texte vor,
die aufzeigen, dass diese Annahme héochst fragwiirdig ist.
Abschliefend stellt sie einige Uberlegungen tiber das
biblische Verbot gleichgeschlechtlicher Ehebeziehungen
in den weiteren Rahmen christlicher Ethik.

* * * *

L'auteur considére leur interprétation de Romains 1.26-
27 et de 1 Corinthiens 6.9 et en conteste la validité.
Il réfute en particulier l'idée répandue selon laquelle
I'apbtre Paul n’aurait pas connu de relation homo-
sexuelle stable entre partenaires adultes et égaux, telles
qu’on les rencontre de nos jours : il présente plusieurs
textes anciens qui montrent que ce point de vue ne cor-
respond pas aux faits. Enfin, 'auteur apporte quelques
réflexions a propos de l'interdiction biblique du mariage
entre personnes de méme sexe dans le contexte plus
large de |’éthique chrétienne.

* %* * *
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1. Introduction

There can be no doubt that the question of homo-
sexual practice and same-sex marriage is one of the
most debated moral questions in Western society
today. Certainly there are other topics that seem
to be more urgent, for example poverty, inequal-
ity and oppression of women, which affect many
more people around the world. These questions
do not, however, create similar theological discus-
sions as the question of same-sex marriages. The
latter issue has in fact created huge problems in
several Western churches and is more or less split-
ting them. Besides, this issue is special due to the
rapid change in opinions — both inside and outside
the churches.

This article deals with a chapter of the history
of the exegetical discussion about homosexual-
ity.! The reason for doing so is that so-called
new exegetical insights have been crucial for the
reorientation in this question. Let me start with
a few comments about the present context. I will
take the situation in Norway as my starting point
because this is the society I know best. Besides,
Norway has often been on the front line in ques-
tions of liberalisation and secularisation, and may
thus give an indication of what is going on in pre-
sent day Western Europe. Here are some facts: In
Norway male homosexual practice was forbidden
and punishable until 1972 and until the middle of
the last century homosexuality was in fact not a
prominent issue in public debate. Homosexuality
was a totally marginal phenomenon. Today the sit-
uation is quite different. Homosexual relations are
celebrated and given much positive attention in
the mass media, in film and literature. This change
has taken place in a very short period of time. In
1993 the Norwegian parliament approved a part-
nership law for gay and lesbian couples, and in
2008 the parliament adopted a common marriage
law that gives them the opportunity to marry — like
heterosexual couples. In other words, from a legal
point of view heterosexuality and homosexuality
are now treated in the same way by the authorities,
with a few exceptions.

Besides, during the last decades the attitude
among the Norwegian population towards homo-
sexuality has changed dramatically. What ear-
lier was a marginal phenomenon is today seen as
something within the range of the normal. We can
say that in Norway (and probably in the rest of the
Western world) there is an ever-increasing major-
ity which seems to regard homosexual relations

as normal and acceptable — as expressions of love
which always must have right of way.

As far as I can see this is one of the most notice-
able cultural changes in Western society due to the
very short time in which it took place. The same
change is visible within the Western churches.
Until rather recently the Church of Norway (with
approximately 75% of the population as mem-
bers) had a traditional standpoint on the question
of homosexuality. In 1995, 8 out of 11 bishops
argued that sexual relations only belonged within
the marriage between a man and a woman. In
2014, by contrast, only 3 of 11 bishops argued
for the traditional view. The majority seems to be
ready to accept same-sex marriages. The ques-
tion has been discussed in the General Synod of
the church several times, but no clear decision for
the new view has so far been taken. This is in fact
somewhat surprising, and liberals are upset and
disappointed. They are campaigning for a change
the next time the General Synod will be assem-
bled.

This change in the church is undoubtedly a
result of the massive pressure from the secular
society. In Norway, as in many other Western
countries, the gay and lesbian lobby has been
extremely efficient. I do think, however, that the
change in the church of Norway was only possi-
ble because biblical scholars and other theologians
provided arguments for a new view on same-sex
unions. In the following I will therefore focus on
scholars who, in my opinion, provided the main
arguments and set the agenda for the debate, and
now I am thinking internationally. This brings us
back to around 1980.

2. The most important purveyors of
premises for the debate

The first book to question the traditional Christian
view on homosexuality, however, was published
already in 1955: Homosexuality and the Western
Christian tradition by the Anglican priest Derrick
Sherwin Bailey.? Bailey argues that the Bible had
been wrongly interpreted to condemn modern
homosexuality. This point of view was taken up by
John Boswell in Christianity, Social Tolerance, and
Homosexualivy: Gay People in Western Europe from
the Beginning of the Christian Era to the Fourteenth
Century, published in 1980.? It seems that Bailey’s
ideas provided Boswell with a springboard for his
own arguments, which may be summarised in four
points:
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First, that Christianity had come into existence
in an atmosphere of Greek and Roman toler-
ance for same-sex eroticism. Second, that noth-
ing in the Christian scriptures or early tradition
required a hostile assessment of homosexual-
ity; rather that such assessments represented

a misreading of scripture. Third, that early

medieval Christians showed no real animosity

toward same-sex eroticism. Fourth, that it was
only in the twelfth and thirteenth centuries that

Christian writers formulated a significant hos-

tility toward homosexuality, and then read that

hostility back into their scriptures and early tra-

dition.*
This particular book has had an enormous impact.
It won a US National Book Award in the cate-
gory of history, and was celebrated among liber-
als, especially in the popular press. It is interesting,
however, that it was met with scepticism within
the gay community. Only a few months after its
publication the book was heavily criticised by a
forum organised by the New York Chapter of the
Gay Academic Union, who decried what they saw
as a whitewash of Christian persecution of homo-
sexuals and rejected Boswell’s notion that it might
be possible to square Christianity with homosexu-
ality.®

Among scholars, Boswell’s book was praised
by some and criticised by many, both historians
and theologians. J. Robert Wright, a professor of
Christian history in Oxford, entitled his review
article of the book: ‘Boswell on Homosexuality:
A Case Undemonstrated’.® Later research has,
among other things, qualified Boswell’s presuppo-
sition that the Greek and Roman society in gen-
eral accepted same-sex eroticism: ‘There was, in
fact, no more consensus about homosexuality in
ancient Greece and Rome than there is today.”

In the following overview of the biblical texts
on homosexuality, I will take Boswell’s arguments
as my starting point. It may seem strange to use
such an old book, but the fact is that much subse-
quent writing on this subject — from a liberal point
of view — depends on Boswell, at least to a certain
extent.

Another, likewise influential book should
also be mentioned, namely Robin Scroggs, The
New Testament and Howmosexuality: Contextual
Background for Contemporary Debate, published
in 1983.% One of Scroggs’ main theses is that the
only form of homosexuality known to and banned
by Paul was pederasty, the love for young boys.
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Until quite recently this position was repeated by
Christian pastors and scholars — making it easy to
propagate liberalisation of the churches’ stand-
point to homosexuality. Let us now move on to
the most relevant New Testament texts, starting
with Romans chapter 1.

3. Romans 1:26-27

In Romans 1 Paul writes about how God has
revealed himself through his creation. ‘For what
can be known about God is plain to them’, i.e.,
all humanity, ‘because God has shown it to them.’
Then he continues from verse 21:

?I For although they knew God, they did not
honour him as God or give thanks to him, but
they became futile in their thinking, and their
foolish hearts were darkened. ?* Claiming to
be wise, they became fools, 2 and exchanged
[eéllaxan] the glory of the immortal God for
images resembling mortal man and birds and
animals and creeping things.

2* Therefore God gave them up [paredoken] in
the lusts of their hearts to impurity, to the dis-
honouring of their bodies among themselves, >
because they exchanged [ metellaxan] the truth
about God for a lie and worshipped and served
the creature rather than the Creator, who is
blessed forever! Amen.

26 For this reason God gave them up [ paredoken
to dishonourable passions. For their women
[théleiai] exchanged [ metéllaxan] natural rela-
tions [ tén fysikén chrésin] for those that are con-
trary to nature [para fysin]; *” and the men [hoi
arsenes| likewise gave up natural relations [#2n
fisikén chrésin] with women [tés theleins] and
were consumed with passion for one another,
men committing shameless acts with men
[ arsenes en arsesin] and receiving in themselves
the due penalty for their error. (ESV?)

In this text Paul speaks about unnatural sexual
relations; but what does he refer to? John Boswell
has an answer: ‘What is even more important, the
persons Paul condemns are manifestly not homo-
sexual: what he derogates are homosexual acts
committed by apparently heterosexual persons.’?

In passing Boswell admits that the idea that
some people were born as homosexual was known
in antiquity, but he is pretty sure that Paul did
not know the idea. In other words, Paul does not
speak about homosexual persons but about homo-
sexual acts — committed by heterosexual persons.
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With regard to the term ‘natural® (fysikos), Boswell
claims that this has nothing to do with morality.
In his opinion, nature in this text refers to the
Gentiles’ personal nature, i.e. what is characteristic
for an individual or a group. The phrase para fysin
does not mean ‘against nature’ but rather some-
thing like ‘unexpected’, ‘unusual’.!® The sexual
acts described in the text are thus something that
was unusual according to people’s own nature as
heterosexual persons.'?

Robin Scroggs has a very different approach.
He is clear about what para fysin means: “The use
of the “argument from the nature” is a common-
place of Greco-Roman attack on pederasty and has
nothing to do with any theories of natural law or
with interpretation of the Genesis stories of crea-
tion.”'* A little bit later in his book he elaborates
his argument:

The verses attacking homosexuality seem

dependent on Hellenistic Jewish propaganda

against Gentiles. While the phrase ‘male with
males’ relates to the law of Leviticus, the likeli-
hood is that Paul is thinking only about ped-
erasty, just as Philo. There was no other form
of male homosexuality in Greco-Roman world
which could come to mind. ... Since that is so,
then it is not too hard to see how he might
have considered it unnatural. Perhaps he was
impressed by the lack of mutuality, the physical
and emotional humiliation suffered by youths
who were forced into slavery or who accepted
the degradation of the prostitute. Perhaps it was
those particular conditions he had heard of that
made him consider homosexuality unnatural,
rather than some overarching abstract theologi-
cal conviction, or even some fiat in the Bible.!*

In these quotations from Boswell and Scroggs,
we can see some important arguments which are
repeatedly used in the debate:

1)In Romans 1 Paul speaks about heterosexual
people involved in homosexual acts;

2) Paul did not know about homosexuals as we do;

3)What Paul condemns is pederasty, and his
reason for doing so is the fact that it is linked to
exploitation of young boys;

4) Whatever the meaning of para fysin — here
Boswell and Scroggs disagree — the phrase has
nothing to do with the biblical view on creation
and the story in the first chapters of Genesis.

3.1 The meaning of para fysin and fysikos
With regard to the meaning of para fysin and

fysikos, I do not think it is necessary to go into
a detailed discussion. It is clear that these words
were used in many and various contexts. What is
interesting in our connection is the fact that they
were also used about sexual relations, and not only
about pederasty. This can be illustrated with a few
quotations.

The stoic Dio Chrysostom (c. AD 40-120)
writes that by keeping human beings in brothels,
one dishonoured the goddess Aphrodite ‘whose
name stands for the normal [#s5 kata fysin] inter-
course and union of the male and female’ ( Disc.
7.135). The words he uses for the ‘normal’ are zés
kata fysin, ‘that which is according to nature’.

Plutarch (c. AD 46-120) makes a contrast
between the natural [#Z fysei] love between man
and woman and the unnatural [ para fysin]| between
men:

But I count this as a great argument in favour
of women: if union contrary to nature [para
fysin] with males does not destroy or curtail a
lover’s tenderness, it stands to reason that the
love between men and women, being normal
and natural [ton gynaikon kai andrin ervota té
[fysei chromenon], will be conducive to friendship
developing in due course from favor. (Plutarch,
Erotikos 751c—d)"®

When we move to Jewish authors, we find an

interesting passage in Josephus, Against Apion:
What are our marriage laws? The Law recog-
nizes only sexual intercourse that is accord-
ing to nature [kata fysin], that which is with
a woman, and that only for the procreation of
children. But it abhors the intercourse of males
with males. (Josephus, Against Apion 2.199)'

Even more relevant for the study of Romans 1 is
the Testament of the Twelve Patriarchs, probably
written in the second century before Christ. The
author speaks about God’s creation, saying that
‘God made all things good in their order [panta
gar en tachei epoiésen ho theos kaln]’ (2.8). I quote
from the continuation:

The gentiles, because they wandered astray and
forsook the Lord, have changed the order, and
have devoted themselves to stones and sticks,
patterning themselves after wandering spirits.
But you, my children, shall not be like that:
In the firmament, in the earth, and in the sea,
in all the products of his workmanship discern
the Lord who made all things, so that you do
not become like Sodom, which departed from
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(or: changed [eméllaxe]) the order of nature
[tachin fyseds). Likewise the Watchers departed
from (or: changed [enéllaxan]) nature’s order
[tachin fyseds]; the Lord pronounced a curse on
them at the Flood. On their account he ordered
that the earth be without dweller or produce.
(Testament of Naphtali 3:3-5)."7

What is important in this text, is that fysisis directly
connected with God’s creation of the world. The

‘order of nature’ is the order given by the Creator
— who can be seen in all he has done. The way of
thinking is surprisingly close to what we read in
Romans 1. Contrary to the views of Boswell and
Scroggs, it is thus most likely that fysisin Romans 1
is directly linked to creation as it is told in the open-
ing chapters of Genesis. This assumption can be
supported by the obvious intertextuality between
Romans 1 and Genesis 1 in the Septuagint version
— as can be seen from this comparison:

Genesis 1 LXX (NETS)®

Romans 1 (ESV)

'In the beginning, God made the heaven and the
earthis.

26 Then God said, ‘Let us make humankind
according to our image [ezkona], and accord-
ing to likeness [ homoiosin], and let them rule
the fish of the sea and the birds [ peteinan] of
the sky and the cattle and all the earth and all
the creeping things [ berpeton] that creep on
the earth.’

¥ And God made humankind; according to
divine image he made it; male and female
[ arsen kai thély] he made them.

2 And God blessed them, saying, ‘Increase, and
multiply, and fill the earth, and subdue it, and
rule the fish of the sea and the birds [peteinin]
of the sky and all the cattle and all the earth
and alle creeping things [ berpeton] that creep
upon the earth.’

20 ever since the creation of the world. ..

23 __.and exchanged the glory of the immor-
tal God for images [ ezkonos] resembling [ en
homoi mari] mortal man and birds [ peteinin|
and animals and creeping things [berpetin] ...

(% ... because they exchanged the truth about
God for a lie and worshipped and served the
creature rather than the Creator ...)

Cf. the use of arsén and #hélys (male and female):
hai théleini (v. 26) and hoi arsenes (v. 27)

In the first text God gives humankind dominion
over the creation, exemplified by, among other
things, birds and reptiles. In the second text Paul
speaks about how fallen humanity changed the
order created by God, and started to worship crea-
tures, exemplified by birds and reptiles, instead of
the Creator.

3.2 Fallen humanity

What Paul is describing is the fall of humanity. It
is far more than a polemical denunciation of some
selected gentile vices. In fact the text is much
more theological than ethical. According to Paul,
the whole history of humankind is governed by
the primal sin of rebellion against the Creator, a
sin that finds repeated and universal expression in
every new generation.!” When Paul brings same-
sex relations into his exposition, it is as an illus-
tration of the fact that humans have rejected the
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Creator’s design. It is worth noticing that when
Paul speaks about men and women in this text, he
does not use the most common Greek words, anér
and gyneé, but arsén and thélys, exactly the same
words that we find in Genesis 1:27: ‘So God cre-
ated man in his own image, in the image of God
he created him; male and female he created them.’
There is thus an allusion not only to God’s order
of creation in general, but also to the complemen-
tarity between man and woman.

The basic issue in Romans 1 is humanity’s rejec-
tion of the Creator — a fact that leads to Paul’s
conclusion in 3:9 ‘that all men, both Jews and
Greeks, are under the power of sin’. The funda-
mental rejection of God comes to expression in
idolatry: humans worship the creature instead of
the Creator. The key word here is ‘exchange’. It
is used of idolatry in verses 23 and 25, and then
taken up again in verse 26 in connection with
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unnatural sexual relations. This means that the
change about which Paul speaks has nothing to do
with heterosexuals starting to have same-sex rela-
tions. Paul is not referring to an individual change,
but to a universal change in the history of human-
kind. Boswells’ exegesis is clearly at variance with
the plain sense of the text. It is wishful exegesis or
rather eisegesis, reading a meaning into the text.

The same holds true with regard to Robin
Scroggs’ claim that Paul is referring to pederasty,
with a special focus on the exploitation and humil-
iation of young boys. Two factors show that this is
not the case. First, when Paul speaks about homo-
sexual practice, he says in verse 27: ‘they were con-
sumed with passion for one another’. The word
used here (orexis) is not compatible with the idea
of coercion; it means desire, passion or longing,?°
and it is stressed that it is reciprocal. These words
can hardly be used about pederasty, for example in
master-slave relationships.

Besides, and that is the second argument against
Scroggs: In this text Paul also speaks about lesbian
sex. Even if this is mentioned only here, it was a
well-known phenomenon in antiquity, not in the
form of adult exploitation of young girls, but as
mutual relations between adult women.?! To say
that Paul only knew about pederasty is thus in
direct contradiction to what this text actually says.

This leads me to the last objection against
Boswell and Scroggs, about what Paul actually
knew of homosexuality. I will comment on that
question in connection with the second most
important New Testament text related to our
topic, namely 1 Corinthians 6:9-10.

4. First Corinthians 6:9-10

In these two verses Paul gives a list of people who
will not inherit the kingdom of God. The New
International Version (NIV) translates as follows:

? Or do you not know that wrongdoers will
not inherit the kingdom of God? Do not be
deceived: Neither the sexually immoral nor idol-
aters nor adulterers nor men who have sex with
men '° nor thieves nor the greedy nor drunk-
ards nor slanderers nor swindlers will inherit the
kingdom of God.

The NET (New English Translation) gives another
translation:

? Do you not know that the unrighteous will
not inherit the kingdom of God? Do not be
deceived! The sexually immoral [pornoi],

idolaters [eidololatrai], adulterers [moichoi],
passive homosexual partners [ malakoi], practic-
ing homosexuals [arsenokoitai], ° thieves, the
greedy, drunkards, the verbally abusive, and
swindlers will not inherit the kingdom of God.

The phrase ‘men who have sex with men’ (NIV)
is in fact a translation of two different Greek words,
malakoi and arsenokoitai. What is the meaning of
these words? Traditionally, as in these translations,
they have been understood as referring to homo-
sexual actions, but this has been disputed.

4.1 Malakos

Let us start with the word malakos. This is a rather
common word, meaning soft or weak. Boswells
claims:

The word is never used in Greek to designate
gay people as a group or even in reference to
homosexual acts generically, and it often occurs
in writings contemporary with the Pauline
epistles in reference to heterosexual persons or
activity.?

So many people are denigrated as ‘malakos in
ancient literature, for so many reasons, that the
burden of proof in this case must be on those
who wish to create a link with gay people. In the
absence of such proof, the soundest inference is
that ‘malakos’ refers to general moral weakness,
with no specific connection to homosexuality.??

Boswell is right when he says that malakos is used
in a great variety of contexts, but not when he
excludes references to homosexuality. In texts
about homoeroticism we certainly find authors
speaking about males who behave like women and
thus are characterized as soft — using the adjective
malakos or the equivalent noun (malakin) or verb
(malakizesthai). This can be illustrated with a quo-
tation from Philo of Alexandria, in a text where he
writes about pederasty. He writes about men who
behave like women. They have their hair curled
and adorned, their faces painted, and their skins
anointed with fragrant perfumes:

Moreover, another evil, much greater than that
which we have already mentioned, has made
its way among and been let loose upon cities,
namely, the love of boys [to paiderastein],
which formerly was accounted a great infamy
even to be spoken of, but which sin is a subject
of boasting not only to those who practise it,
but even to those who suffer it, and who, being
accustomed to bearing the affliction of being

EJT 24:2 = 151



* REIDAR HvALviK *

treated like women. ... And let the man who is
devoted to the love of boys [ paiderastés] submit
to the same punishment, since he pursues that
pleasure which is contrary to nature [para
fysin], and since, as far as depends upon him, he
would make the cities desolate, and void, and
empty of all inhabitants, wasting his power of
propagating his species, and moreover, being a
guide and teacher of those greatest of all evils,
unmanliness and effeminate [malakias] lust ...
(Philo, Spec. leg. 3.37-39)*
Let me add another quote, this time from Lucian
of Samosata who lived in the second century AD.
In his Amores, which is a comparison between the
love of women and the love of boys, he speaks
about the goddess of love, Aphrodite, referring to
men and women:

she linked them to each other, ordaining as a
sacred law of necessity that each should retain
its own nature and that neither should the
female grow unnaturally masculine nor the male
be unbecomingly soft [ malakizesthai]. (Lucian,
Amores 19)%®

These two texts should be sufficient to show
that malakos (or derivate words) may refer to a
person in a homosexual relationship. As is always
the case, the context is essential for the transla-
tion of this word. In 1 Corinthians 6 two of the
three preceding words refer to sexual sins, namely
pornoi (people who practise sexual immorality)
and moichoi (people who commit adultery). But
even more important is the subsequent word arse-
nokoitai. What does it mean? Admittedly this is
not quite obvious due to the fact that we lack par-
allels in writings that are older or concurrent with
1 Corinthians. Boswell comments:

Perhaps the most extensive evidence that ‘arse-
nokoitai’ did not connote ‘homosexual’ or even
‘sodomite’ in the time of Paul is offered by the
vast amount of writing extant on the subject
of homoerotic sexuality in Greek in which this
term does not occur. It is extremely difficult to
believe that if the word actually meant ‘homo-
sexual’ or ‘sodomite’, o previous or contempo-
rary author would have used it in a way which
clearly indicated this connection.?®

This argumentation may sound convincing, but it
is not. Boswell’s horizon seems to be limited to
the Greco-Roman world, not taking into account
that Paul was a Jew, with knowledge of Hebrew
and capable to draw on a Jewish tradition.
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4.2 Arsenokoités®

The second word, arsenokoités, is obviously a com-
pound word: arsén (male, man) is linked with koizé
(bed; euphemism for sexnal intercourse); the suffix
-és indicates masculine. It is, however, not clear
how the two parts are related. Boswell mentions
another but similar composite word paidofiled
where it is obvious that paido is the object of filed,
but this is not always the case. To illustrate the
problem Boswell mentions the English expression
‘lady killer’. Does this mean a lady who kills or a
person who kills ladies? Consequently arsenokoités
is ambiguous, according to Boswell, though he
leans towards seeing arsén as subject and claims
that it means a male prostitute, or more precisely:
an ‘active male prostitute ... capable of the active
role with either men or women’.?® This means,
according to Boswell (and some other scholars),
that the word does not necessarily refer to homo-
sexual intercourse.

This conclusion is questionable — to say it
gently. First, it is more likely that arsén is the
object than the subject. This can be claimed on
the basis of other Greek words where koités is the
second part. The most interesting examples are
doulokoites (doulos + koités) and metrokoites (metér
+ koités), both found in Liddel and Scott’s Greek-
English lexicon. The first refers to a man who has
intercourse with a slave, the second to a man who
has intercourse with his mother. Consequently it
is most likely that arsenokoités refers to a man who
has intercourse with another man, arsén stressing
that the person is male.

Secondly, this interpretation is strongly sup-
ported by the fact that the word seems to be
coined on the basis of the Septuagint (LXX). In
Leviticus, in the so-called Holiness Code (Lev
17-26), we find two laws that forbid sexual inter-
course between men:

Leviticus 18:22: ‘And you shall not sleep with a
male as in a bed with a woman (meta arsenos ou
koiméthesé koitén gynaikos); for it is an abomina-
tion.” (LXX/NETS)

Leviticus 20:13: ‘And he who lies with a male in
a bed for a woman (hos an koiméthe meta arse-

nos koitén gynaikos), both have committed an
abomination.” (LXX/NETS)

Here we have a phrase where both the word male
(arsenos, genitive of arsén) and the word bed =
intercourse (koitén) occur; in the second case next
to each other. It is thus most likely that the word
has been coined in a Jewish setting with these texts
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in mind, possibly by Paul himself. This is, however,
of less importance. The important point is that
Leviticus 18 and 20 offer a most plausible back-
ground for the word arsenokoités, which clearly
refers to a man having sexual intercourse with
another male person.

Can we be more precise? According to Scroggs,
the combination of malakos and arsenokoités makes
it likely that the first word refers to a feminine ‘call
boy’ and the second to the active person in the rela-
tionship who has a young boy as his mistress. The
text thus refers to pederasty, but without further
argumentation Scroggs claims that ‘a very specific
dimension of pederasty is being denounced with
these two terms’.

Let us disregard the last comment for a moment,
and simply ask: What can be said about this inter-
pretation? Does 1 Corinthians 6:9 refer to the
form of homosexuality known as pederasty, love
for young boys? It is interesting to see that this
interpretation is presupposed in several European
Bible translations, especially German versions, as
can be seen from this list:

Einheitsiibersetzung der Heiligen Schrift. ‘noch
Lustknaben, noch Knabenschinder’

Lutherbibel (1912): ‘noch die Weichlinge noch
die Knabenschinder

Newue LutherBibel (2009):
Knabenschinder

Elberfelder Bibel (revidierte Fassung 1993):
‘noch Lustknaben, noch Knabenschinder’

Traduction (Ecuménique de la Bible (1988): ‘ni

les efféminés, ni les pédérastes
There is no doubt that pederasty was a well-known
practice in antiquity, especially in Greece,*® but it is
hardly what Paul refers to here. If he did, he could
have chosen another term, for example the unam-
biguous paiderastés or paidofilés. Instead he uses
a new and unknown word, which seems to cover
all forms of homosexual relations toward another
male. There is no basis for limiting this word to
pederasty or to limit it to relations to a male pros-

titute, as several English Bible translations in fact
do:

New International Bible (1984): ‘nor male pros-
titutes nor homosexual offenders’

‘Liistlinge oder

New Living Translation: ‘or are male prostitutes,
or practice homosexuality’

New Revised Standard Version (1989): ‘male
prostitutes, sodomites’

New American Bible: ‘nor boy prostitutes nor
sodomites’

Both these solutions, limiting what Paul speaks
about to pederasty or to homosexual intercourse
with male prostitutes, are based on an important
assumption, i.e. that these were the only forms of
homosexual practice that Paul knew of and conse-
quently the only forms of homosexuality that he
condemned.

4.4 What did Paul know?

This is in fact the trump card of homo-liberal
scholars and activists: Paul did not know of stable
homosexual relations among equal, adult partners.
Therefore his texts about homosexuality are not
relevant for modern times. In the words of Martti
Nissinen, author of Homoeroticism in the Biblical
World: A Historical Perspective:

The modem concept of ‘homosexuality” should
by no means be read into Paul’s text, nor can
we assume that Paul’s words in 1 Corinthians
6:9 ‘condemn all homosexual relations’ in all
times and places and ways. The meanings of the
words are too vague to justify this claim, and
Paul’s words should not be used for generaliza-
tions that go beyond his experience and world..*!

Here Paul’s experience (a word I take in a broad
sense) and his world set the limits for what the
words in 1 Corinthians 6:9 can refer to. Without
accepting this premise, let us test the assumption
of Paul’s limited knowledge. What could a well-
educated person, who had travelled extensively in
the Roman Empire, living for long periods in great
cities like Antioch, Corinth and Ephesus, know
about homosexuality?

To be provocative, I could claim that he did
not know pederasty — simply because he did not
use the common technical term for such relation-
ships. Someone could then protest and say: Of
course he knew it; it was very common. Yes, but it
was not the only form of homoerotic relationship
known in antiquity, not even in the classical Greek
period. This can be seen in Plato’s well-known text
Symposium. The setting is, as the title indicates,
a symposium, i.e. an aristocratic drinking party
at which men met to discuss philosophical and
political issues and recite poetry. In Plato’s famous
Symposinm, an imaginary dialogue takes place
between representatives of the intellectual elite
of the day, including Socrates, Aristophanes and
Pausanias. Each guest delivers a speech in praise of
Eros, the god of love.
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When Pausanias starts his speech, he com-
ments that there are two different kinds of Eros
or Love. The Greeks had two different stories
about the birth of Aphrodite, the goddess who
always accompanies Eros. Thus Pausanias claims
that there are two different goddesses named
Aphrodite. One is the heavenly Aphrodite and
the other is the common or ordinary Aphrodite.
The love which is connected with the Common
Aphrodite is the love that inferior people experi-
ence, i.e. men who love women quite as much
as boys, and their bodies more than their souls.
Pausanias continues:

However, the Love who accompanies the heav-
enly goddess (and who does not descend from
the female but only from the male) is the love
of boys, and that goddess is older and entirely
free from wantonness. Hence those who are
inspired by this love incline to the male, prefer-
ring what has by nature more vigour and intel-
ligence. Moreover, even among men who love
younger members of their own sex it is possible
to recognise those who are motivated purely by
this heavenly love, in that they do not love boys
before the stage when their intelligence begins
to develop, which is near the time when they
begin to grow a beard. I believe that those who
wait until then to embark on a love affair are
prepared to spend their whole life with this indi-
vidual and to live in partnership with him. They
will not take him at a time when he is young and
inexperienced, and then deceive him, contemp-
tuously leaving him and running off to some-
one else. (Plato, Symposinm, 181a—-181d)**

It is clear that Pausanias’ ideal form of love is the
lifelong partnership between men. And this is not
the kind of love where an adult man looks for the
feminine and soft in a young boy. On the contrary,
it is a love that is attracted to the strength and
intelligence of a grown-up male. Consequently he
says:
There ought really to be a law against start-
ing a love affair with mere boys, to prevent a
great deal of effort being spent on something of
uncertain outcome, because with young boys it
is uncertain how well or badly in body or soul
they will turn out. (181d)

With regard to common lovers, i.e. those who are
influenced by the Common Aphrodite, he says:

It is men like these who have given rise to dis-
approval and caused some people to go so far
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as to state that gratifying® lovers is wrong, but
their disapproval is based on the ill-judged and
improper behaviour of this latter kind of lovers,
since certainly no activity that is carried on in a
decent and lawful manner can justly be called
blameworthy. (182a)

This sounds astonishingly modern, and one could
guess that this is the background for Scroggs’
thinking. It is the exploitation of young boys that
Paul knew of and which he spoke against, not the
mature love between men that Pausanias recom-
mended. But one has to ask: If Paul knew the first-
mentioned kind of homosexuality, could he not
also have known the last-mentioned?

It is often claimed that Paul (and people in
antiquity in general) knew nothing about what we
would call homosexual orientation. Admittedly
they did not know and use our terminology and
categories, but this does not mean that they did
not know that some people had an inclination or
attraction towards persons of the same sex — and
that they were born like that. In the words of
Thomas K. Hubbard, editor of Homosexuality in
Greece and Rome: A Sourcebook of Basic Documents:.

Close examination of a range of ancient texts
suggests, however, that some forms of sexual
preference were, in fact, considered a distin-
guishing characteristic of individuals. Many
texts even see such preferences as inborn quali-
ties and thus ‘essential’ aspects of human iden-
tity. 3
Let us return to Plato’s Symposium. In his
speech Aristophanes starts to talk about the nature
or anatomy of human beings, and claims that far
back in time there were not merely two sexes, male
and female, but three, the third being a combina-
tion of the other two. He continues:

This sex itself has disappeared but its name,
androgynous, survives. At that time the andro-
gynous sex was distinct in form and name,
having physical features from both the male and
the female, but only the name now exists, and
that as a term of insult. (189d—e)

Aristophanes then goes on describing what human
beings looked like in ancient times; they had four
arms and four legs, they had two faces and two
set of genitals. They were all awesome in strength
and might, and their ambition was great too. The
gods, led by Zeus, were frightened by them and
decided to split each man, woman and androgyne
person in two. When the original nature of every
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human being had been severed in this way, the
two parts longed for each other and tried to come
together again. They were not, however, able to
have children. Therefore Zeus adjusted the human
body, placing the genitals on the front of the body.
Thus Zeus caused them to reproduce by inter-
course with one another through these organs, the
male penetrating the female. He continues:

He did this in order that when couples encoun-
tered one another and embraced, if a man
encountered a woman, he might impregnate
her and the race might continue, and if a man
encountered another man, at any rate they
might achieve satisfaction from the union and
after this respite turn to their tasks and get on
with the business of life. (191c¢-d)

Due to the split of human beings in ancient times,
we are all continually searching for our other half,
Aristophanes continues:

Those men who are sliced from originals which
comprised both sexes (formerly called androgy-
nous) are lovers of women, and most adulterers
originate from this sex, as do adulteresses and
all women who are lovers of men. Women who
are sliced from the wholly female sex are not at
all interested in men but are attracted towards
other women, and female homosexuals come
from this original sex. Men who are sliced from
the wholly male original seck out males, and
being slices of the male, while they are still boys
they feel affection for men and take pleasure in
lying beside or entwined with them. In youth
and young manhood this sort of male is the best
because he is by nature the most manly. Some
people say such males are without shame, but
that is not true. They do what they do not out
of shamelessness but out of confidence, cour-
age and manliness, and they embrace that which
is like themselves. And there is good evidence
for this in the fact that only males of this type,
when they are grown up, prove to be the real
men in politics. Once they reach manhood, they
become lovers of boys and are not naturally
inclined to marry or produce children, though
they are compelled by convention. They are
quite content to live out their lives with one
another and not marry. In short, such a male is
as a boy a lover of men, and as a man a lover of
boys, always embracing his own kind. (191d-
192b)

Despite the mythological ‘wrapping’, the text
makes clear that people in antiquity were aware

of different sexual ‘orientation’ as something
innate and even natural. According to this text,
the youngsters involved with older men were not
exploited or forced to do so. They did so because
of an innate orientation to and longing for the
same sex. Again, this sounds very modern, and
shows that people in antiquity had knowledge of
relationships between men of a kind not unlike
what we see in modern Western society. Our ter-
minology and explanations are different, but the
phenomenon seems to be the same. And these
texts make it perfectly clear that pederasty was far
from the only form of homosexuality known to
ancient people.

The salient question, however, is the follow-
ing: Did Paul know about these things? There are
good reasons to believe that he did. Firstly, Paul
indicates that he knew people who were ‘passive
homosexual partners’ (malakoi) and ‘practising
homosexuals’ (arsenokoitai) — to use what I think
is the most adequate English translation of the key
terms.** After listing such people in 1 Corinthians
6:9, he says, ‘Some of you once lived this way’ (v.
11). In other words, there were former practising
homosexuals in the Corinthian church, a church
Paul knew better than any other. He had a close
relation to them and visited them several times;
according to Acts (18:11) he lived there for one
and a half year when he first visited the town.
There are thus very good reasons to think that he
personally knew men who formerly had practised
sex with other men. .

Secondly, Paul’s Roman environment witnessed
various homoerotic relations between adult men,
some of them even formalized in marriage. I shall
offer some examples, close to New Testament
fimes.*®

The Roman historians Tacitus (c. 55-117),
Suetonius (69—c. 122) and Dio Cassius (c. 150
235) all record that the emperor Nero publicly
celebrated at least two wedding ceremonies with
males, one in which he was the groom and one or
perhaps two in which he was the bride. According
to Tacitus, in AD 64 Nero was formally married to
his slave Pythagoras:

A veil was placed over the emperor, the inter-
preters of the auspices were sent; a dowry, a
wedding bed and marriage torches — in the end,
everything that is concealed by night even in
the case of a woman was on display. (Tacitus,
A 15.37 )7

Suetonius mentions a wedding in which Nero was
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the bride to his freedman Doryphoros, adding
that a certain Sporos earlier ‘had been wedded to
Nero himself” (Suetonius, Nero 29). The same
Suetonius also writes about the Roman general
Galba, who was emperor for three months after
Nero’s death:

As for his sexual desires, he was more inclined
to males, and among males only to the very
strong and experienced. They said that in Spain,
when Icelus, one of his long-time kept men,
announced Nero’s death to him, he not only
received him publicly with intense kisses, but
begged him to have himself depilated imme-
diately and then took him aside. (Suetonius,
Galba 22)%

One may be tempted to think that what an emperor
did was exceptional, but other sources confirm
that marriages between men took place in Rome.
This is witnessed by the first century Roman poets
Martial (c. 40-103) and Juvenal (late first to early
second century), who both used satire as a liter-
ary genre. As a rule Martial and Juvenal appropri-
ate actual practices in their satirical commentary
on Roman society, and it seems that weddings
between males, though certainly not officially
sanctioned, were a feature of the social landscape.®
On this topic, Craig A. Williams, author of Roman
Homosexuality, concludes as follows:

In sum, it seems clear that some Romans did
participate in formal wedding ceremonies in
which one male was married to another ... and
that these men considered themselves joined as
spouses.*?

Certainly this was an anomaly according to Roman
standards; this is clear from the fact that if two
males were joined together, one of them had to be
‘the woman’. This is ridiculed by the satirists, as in
an epigram of Martial:

The bearded Callistratus became a bride to
the rigid Afer on the same terms with which
a maiden is wedded to her husband. Torches
led the way and a veil concealed his face; nor
did you, Talassus, miss out on being invoked.*!
Even a dowry was established. O Rome! Don’t
you think this is enough already? Or are you
waiting for him to give birth too? (Martial
12.42)%

Similarly Juvenal records:

Gracchus has given a dowry of four hundred
[thousand ] sesterces to a trumpeter — or maybe
he blew on a straight horn. The documents
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were signed and sealed; people shouted ‘Best
wishes!”; they sat down to an enormous dinner;
the newly wed bride lay in her husband’s lap.
(Juv. 2.117-120)*

Such relations would certainly have been the topic
of conversation and gossip in a Roman colony like
Corinth. Paul could also have got knowledge of
such relations from persons within the Christian
community in Corinth, as he got knowledge of
a man who was cohabiting with his father’s wife
(I Cor 5:1). After leaving Corinth Paul wrote
several letters to the church there, commenting
on problems raised in letters from the commu-
nity and in orally information (cf. 1 Cor 1:11).
In 1 Corinthians Paul addresses different forms
of sexual immorality, particularly the incest case
and the practice of visiting a prostitute; both are
strongly denounced. It is thus no surprise that
he also mentions homosexual practice — since he
knew that some men in the Corinthian church
earlier had had sex with other men. Both the spe-
cific words Paul uses in 1 Corinthians 6:9 and the
homosexual practice he must have known, make
it more than likely that he actually denounces all
kinds of homosexual activity between males. And,
as we saw from the letter to the Romans, he also
knew about women having sex with other women,
and condemned it as something at variance with
God’s creational order.

Against this background we must conclude that
the idea of so-called new knowledge that sets aside
the New Testament texts is far from convincing.
Paul’s letters show that he was acquainted with
various forms of sexual practices but that he only
blessed the monogamous marriage between a
man and a woman — in line with the teaching of
Jesus himself. The horizon of Jesus — like Paul in
Romans 1 - is God’s creation of humans as male
and female to lifelong union:

Have you not read that from the beginning the
Creator made them male and female, and said,
‘For this reason a man will leave his father and
mother and will be united with his wife, and the
two will become one flesh’? (Mt 19:4-5; NET).

In the words of the late Wolfgang Pannenberg:

According to Jesus’ teaching, human sexuality
as male and as female is intended for the indis-
soluble fellowship of marriage. This standard
informs Christian teaching about the entire
domain of sexual behavior.**
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5. Ethical challenges in present day
societies and churches

Early on in the modern debate about Christianity
and homosexuality John Boswell argued that
the Bible does not speak against homosexuality.
According to him, the traditional view was based
on misinterpretation of the texts. More than three
decades later there has been a certain change.
Among classical historians and biblical scholars, I
think, a majority will say that texts from both the
Old and the New Testament speak clearly against
homosexual practice. This is made clear by sev-
eral scholars, among whom Robert Gagnon* and
Richard Hays* should be mentioned. And the
interesting thing is that even those on the liberal
wing agree that Paul condemns homosexual prac-
tice, both among men and women. As Bernadette
Brooten writes, ‘I see Paul as condemning all
forms of homoeroticism.”*

If this really is the case, one could expect a
change towards the ‘traditional’ position on
homosexual practice. This is, however, most
unlikely. For one thing, there are very few pastors
and lay activists within the churches who read the
most up-to-date books on the Bible and homo-
sexuality. For that reason many will still refer to
Boswell or Scroggs (or other scholars with similar
positions) and believe that they know what ‘the
scholars’ say on this subject. Thus there is a great
need to educate churchgoers and active Christians
about the results of modern exegetical scholar-
ship — confronting the massive flow of direct and
indirect propaganda for a more liberal attitude to
homosexual practice. There is hardly any possibil-
ity to change the attitude in the broader society,
but in many churches the debate continues — and
sound, solid arguments are needed. If arguments
for the ‘traditional’ view shall have a future, I think
they have to be treated within a much broader
context. I could have listed several issues; I will
briefly mention only two areas which should not
be forgotten — even if they are well-known:

a) The prohibition against same-sex maryiage
within the broader context of Christian ethics. As 1
have tried to demonstrate, the biblical prohibition
against homosexual practice is part of the biblical
view on sexuality and marriage, which means that
sexual intercourse belongs to the monogamous
marriage between a man and a woman. This view
is, however, heavily challenged both in the broader
society and in the churches. We all know that
sex before marriage is common also in Christian

circles. Do preaching and teaching in evangeli-
cal churches mention that this too is violation of
God’s commandment, and that this sin is also cov-
ered by what Paul is talking about in 1 Corinthians
6:9-10? In other words, is evangelical teaching
equally clear and consistent in other ethical ques-
tions as in the question of same-sex marriages?

If we once more take a look at 1 Corinthians 6,
we could for example stop at the word ‘the greedy’.
What is preached about greed in our churches and
communities? If we look at the situation in Europe
today, we see that the gap between rich and poor is
increasing. And in a broader global context we are
all rich. Is this a problem that is taken seriously?
Clement of Alexandria once wrote a book on the
question, Can a rich man be saved? Does anyone
ask this question today? If we take a look at Jesus’
many words about the danger of being rich, we
should be worried. This worry is strengthened by
Paul’s words in Colossians 3:5, where he says that
greed is idolatry. In my opinion this is the great-
est challenge to Christians in the Western world
today. What do evangelical Christians say and do
with reference to this question? Is it possible that
the traditional view on sexual ethics would gain
greater credibility if the ethical teaching were
more consistent and less one-eyed?

b) What wonld Jesus do? This is a popular slogan
among young Christians. It is also popular among
liberals. I have met pastors and bishops who
changed their view on same-sex marriage based on
the question ‘What would Jesus do?’ and I know
of scholars who agree that Paul speaks against
homosexual practice, but still argue strongly for a
liberalisation based on the example of Jesus: Jesus
had fellowship with tax collectors and sinners; he
welcomed the outcasts in society and gave them
dignity. In our days the homosexuals belong to
this group. Thus Christians have to welcome them
without conditions and show them love and care.

Surely something can be learnt from this atti-
tude, and Jesus is certainly a model to be followed
in Christian ethics. But liberals should not be alone
in focusing on this aspect. On the other hand, the
ethics of Jesus is not taken seriously if one only
says, ‘Neither do I condemn you.” The following
words have to be added, as Jesus did: ‘Go, and
from now on sin no more’ (John 8:11, ESV).

One of the most pressing challenges for the
church today is to speak rightly and honestly of
Jesus and of God. It is true that ‘God is love’, but
his love included suffering and sacrifice — aspects
that often are forgotten when we speak about love.
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As Paul says about love, ‘It does not insist on its
own way’ (1 Cor 13:5, ESV).

Focusing on love is important, but an unquali-
fied reference to love is unbiblical and dangerous.*®
Today we often meet the ‘love justifies” hermeneu-
tic — which actually may be used to justify prac-
tice that, according to the New Testament, is sin,
for example sex outside marriage or divorce. The
church is called to teach and preach God’s uncon-
ditional forgiveness. And at the same time to talk
about commitment to those who will be followers
of Jesus.

According to the Gospel of Matthew, Jesus’
last words to his disciples were the following: ‘Go
therefore and make disciples of all nations, baptiz-
ing them in the name of the Father and of the Son
and of the Holy Spirit, teaching them to observe
all that I have commanded you’ (28:19-20, ESV).
This clearly shows that Jesus not only spoke about
liberation; he also gave commandments. And
notice that the disciples are not only asked to teach
what Jesus had commanded. They should teach
new disciples to keep, to observe, what he had com-
manded. All Christian ethical teaching should be
seen in this broader context: between command-
ments and commitment on the one hand, and the
gospel of forgiveness on the other.*

Dr Reidar Hvalvik is professor of New Testament
at the MF Norwegian School of Theology, Oslo
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Protestantism and the Secularisation of
Marriage in France:
Historical and Ethical Approaches

Michel Jobhner

RESUME

Michel Johner présente un bref apercu historique des
formes de mariage en France dans les 400 derniéres
années, avant de considérer la question de savoir si
un mariage religieux sans mariage civil est possible.
On peut avancer les arguments suivants a l'encontre
d’un tel affranchissement : outre le fait que le mariage
est congu en théologie protestante comme un acte de
nature civile et politique, il est nécessaire que |'union
soit reconnue par le droit commun (en cas de divorce et
de remariage) et que la filiation des enfants soit recon-

ZUSAMMENFASSUNG

Michel Johner présentiert einen kurzen, historischen
Uberblick tiber Ehemodelle wihrend der letzten 400
Jahre in Frankreich, bevor er die Frage erértert, ob eine
religiose Trauung ohne eine zivile Eheschliefung tGiber-
haupt méglich ist. Zu den stichhaltigen Argumenten, dass
dies nicht geht, zihlen der rechtliche Status von Kindern,
und das Potential von Konflikten. Danach untersucht der
Autor, auf welche Weise Christen zivile und kirchliche

SUMMARY

Michel Johner provides a brief historical overview of the
forms of marriage in France in the last 400 years, before
discussing the question whether a religious marriage
without a civil marriage is at all possible. He defends a
negative answer to that question with the following argu-
ments: in Protestant theology, marriage is seen as a civil
and political act; in the case of divorce and remarriage,
the marriage bond has to be recognised in civil law; the

* * * *
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nue comme légitime (en matiére de succession notam-
ment). L'auteur considére ensuite comment les chrétiens
peuvent combiner un mariage civil et un mariage chré-
tien, de sorte que, quand ils se marient, ils honorent a
la fois les lois nationales et les lois de Dieu. Les fagons
dont les chrétiens peuvent compléter les mariages civils
sont suggérées. Dans la mesure ol certains chrétiens sont
susceptibles de s’opposer a cette approche de |'accom-
modation, qui repose sur une stricte distinction entre ce
qui est autorisé et ce qui est imposé, l'article conclut en
envisageant d’éventuelles objections.

Trauung miteinander verbinden kénnen, sodass sie bei
ihrer Heirat sowohl die zivilen Cesetze respektieren als
auch Cottes Gebote ehren. Moglichkeiten werden auf-
gezeigt, wie Christen eine zivile Eheschliefung komple-
mentieren kénnen. Da manche Christen vermutlich mit
dieser Vorgehensweise von Anpassung nicht einverstan-
den sind, die auf einer strikten Unterscheidung zwischen
Erlaubtem und Gebotenem beruht, diskutiert der Artikel
abschlielend mogliche Einwdnde.

* * * *

filiation of children who inherit needs to be properly
ascertained. The author then examines how Christians
can combine a civil marriage and a Christian marriage
so that when they marry, they honour both the national
laws and God’s laws. Ways in which Christians can sup-
plement civil weddings are suggested. As some Christians
are likely to object to this approach of accommoda-
tion, which relies on a strict distinction between what
is authorised and what is imposed, the article concludes
with a discussion of possible objections.
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1. Introduction?

1.1 Historical background: an ‘objective
alliance’ between French Protestantism and
civil marriage?

1.1.1 Is marviage just a ‘civil matter’??

In their critique of the sanctity of marriage, since
the beginning of the sixteenth century, Protestant
theologians have acknowledged that earthly rulers
(and the civil authorities that act for them) have
the authority to define the general laws of marriage
and to arbitrate any contentious issues relating to
them. In these matters Protestantism upholds that
submission is due to the rulers as to God. This
stance, however, does not confer upon the state
the authority to conduct marriages. Contrary to
common belief, before the eighteenth century few
Protestants had thought or even imagined that the
right to conduct marriages might be the state’s
prerogative. With few exceptions, only ordained
ministers were authorised to exercise this author-
ity, which, while being free of ‘sacramentality’, still
maintained a degree of ‘sacredness’.

The fact that it is acknowledged that the ruler
has jurisdictional authority does not in any way
eliminate the existence, alongside civil law, of a
kind of ‘constitutional’ framework that Protestants
called ‘Divine Law’ or the ‘Word of God’, the
text of Discipline ecclésiastique being its guaran-
tor. Hence the existence of two types of marriage
law, civil and ecclesiastical, which Protestants have
always kept separate and which, at different times
(or on different subjects), have been at variance or
even in opposition.

How did the churches deal with this conflict in
the past? To answer this question, it is important
to distinguish between what civil law permits and
what it imposes. Not all that the law authorises is
mandatory. It is only in the domain of what the
law imposes (or forbids) that conflict might arise.

1.1.2 Befove the French Revolution

The Edict of Nantes (1598-1685) for the first time
gave the French Protestants some legal recogni-
tion and religious freedom. In this period, civil law
was more restrictive than ecclesiastical law; it for-
bade what biblical doctrine authorised, such as the
right to divorce (i.e. an unfaithful spouse) and the
right of first cousins to marry. In such cases, the
pastors and synods exhorted the faithful to submit
willingly to the authority of the ruler ‘as unto the
Lord’, but at the cost of traumatic self-denial.

After the revocation of the Edict of Nantes
(1685-1787) civil law extended its requirements
beyond what religion tolerated. The validity of
marriage was subjected to religious observances
that Protestants deemed intolerable.* After the
reorganisation of the semi-clandestine synods this
scenario gave rise to rebellion, resistance and civil
disobedience on a large scale as with the mariage
du désert (see 3.5 below).

The next stage of history began with the 1787
Edict of Toleration, which was patterned on the
Patente auntrichienne signed by Emperor Joseph
IT in 1781 and which applied to various coun-
tries in the Holy Empire and its dependents: the
inhabitants of the Austrian Lowlands, Germans,
Slavs, Hungarians, Belgians, Luxembourgers and
Italians.® In ushering in the secularisation of mar-
riage . the 1787 edict created a third scenario for
Protestants in which civil law became more ‘liberal’
or permissive than ecclesiastical law. Examples of
what was allowed are marriage between uncle and
niece, and even bigamy,” which civil law may well
authorise, but are prohibited in the Pentateuch.

Equally astonishing, during this period, is the
energy with which the synods themselves sought
to enforce practical regulations in the churches;
they rendered the new legal declarations manda-
tory, while also upholding the pre-eminence of
Protestant marriage.

A parallel matrimonial discipline was set up, or
rather maintained, after 1787, with the publica-
tion of banns, an enquiry into the marital status
of both parties, and the consultation of ecclesias-
tical registers. The synod of April 1789 made it
clear that this was to be able to ‘prove that reli-
gious marriage was being upheld in churches’ and
especially that the synod was to ‘take into account
anything that could be an obstacle to the legiti-
macy of the marriage’. These rulings show that the
Reformed authorities were not prepared to give
way to the movement of secularisation that the
Edict of Tolerance had ushered in, much in the
same way that they had resisted ‘catholicisation’.

Among the freedoms authorised by the law of
1787 was the possibility, unheard of in the history
of marriage, that after their marriage was regis-
tered by the civil authorities, Protestants might
dispense with the church blessing or consider it
as merely optional. To stem the tide, the synods
declared it mandatory that religious ceremonies in
church precede civil registration (just the opposite
of what is practised today), under the threat of
excommunication.
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1.1.3 The turning point: the French Revolution

After the Revolution the large-scale injustices
(even tyranny) to which the French Protestants
had been subjected under the Ancien Regime
gave way to a situation in which an ecclesiastical
institution held sway over the jurisdiction of mar-
riage. No one would have been surprised if the
Protestants had been among the first to support
civil marriage in this era, but this was not the case.
In the archives we find no evidence that Protestant
representatives played an active part in the parlia-
mentary debates (1791-1792) that brought the
Republic into violent conflict with the Roman
Catholic Church during the era of the ‘Civil con-
stitution of the clergy’. The case of the Protestants
is not mentioned in any speech, either because it
was not worthy of note or because it was simply
considered as settled by the Edict of November
1787. As Fontez points out, the Protestant doc-
trine of marriage would not be brought up again
until the speeches of Portalis under the Consulate
(1802-1804).3

The question raised by Dufour remains unan-
swered, however, as to whether the philosophy of
natural law had any bearing on these deliberations,
because intellectuals of Protestant training such
as Grotius, Pufendorf and Burlamaqui had been
thinking along these lines since the seventeenth
century.’ The same question can be asked of the
influence of the political thought of Rousseau.
According to Dufour, it seems as though, con-
trary to the ideas widely disseminated by Conrad’s
thesis in the 1950s,'° this influence was much
more obvious in the development of civil marriage
in German law than in French law. Dufour writes:

Without contesting the role of the French
Revolution in bringing in mandatory civil mar-
riage, we do not think France should be held
responsible, as was postulated by H. Conrad, of
being the exclusive motivating force in the secu-
larisation of marriage during the Enlightenment.
On the contrary, we are convinced, as R.
Derathé has demonstrated with respect to the
sources of Jean-Jacques Rousseau’s political
thought, that the principal themes of the 18th
century in the realm of natural law originated
in Germany.!!

Between 1791 and 1804, French Protestants
were only passive observers of the secularisation of
marriage. If they supported it at all, it was only tac-
itly, in a rather ambiguous way. Did they support
the secularisation of marriage for purely political
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reasons? According to Jean Carbonnier, under the
Revolution a form of ‘objective alliance’ was estab-
lished between French Protestantism and the insti-
tution of civil marriage, for political and empirical
reasons: civil marriage was what stood in the way
of a return to marriage as a sacrament.'* Or did
they support it out of theological and ideological
kinship? It seemed as if the Protestants were giving
their ‘blessing’ to the secularisation of marriage,
something that the provincial synods of 1788-
1789 had radically opposed.

At the beginning of the nineteenth century,
under the Empire, during the consultations for
the drawing up of the civil code of law by Portalis
(1802-1804), the process of the secularisation of
marriage was finalised in the ruling that civil for-
malities take precedence. None of the Protestants
continued to defend the doctrine of church mar-
riage that had been proposed by the synods just
before the Revolution. It is worth noting that
through the 1804 ‘Code civil’ (Napoleonic code),
which was adopted by several European countries
during the nineteenth century, the French version
of the secularisation of marriage was exported to
several European countries of Protestant lean-
ings, notably the Netherlands and Switzerland.
In France under the Revolution, therefore, the
Protestant marriage procedure disappeared, giving
way permanently to civil law, and thus the secu-
larisation of marriage seems to have been finalised.

On the face of it, the figures seem to indicate
that the Protestants had capitulated: in the eight-
eenth century only 164 synods or ‘ecclesiastical
assemblies’ out of the 503 known to us, working
semi-clandestine between 1715 and 1796, deliber-
ated on the discipline of marriage (voting on nearly
413 measures). But after the French Revolution,
the Empire and the resumption of synods, we find
hardly any significant work on marriage before the
synod of Dourdan in 1984.

1.2 Contemporary period: the downside of
secularisation and the reactions of Protestant
churches

After the secularisation of marriage, there was,
in most Europeans countries, progressive separa-
tion between legal marriage (civil marriage) and
Christian marriage (as the churches define it). In
the contemporary period (i.e. over the last thirty
years) this withdrawal has gained momentum,
mostly because divorce has become common-
place and quite recently because marriage is no
longer the prerogative of heterosexual couples.
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This abrupt development later led the Protestant
evangelical churches to ask questions, previously
unheard of, concerning the continuation of the
‘objective alliance’ which had formerly linked
Protestantism to the institution of civil marriage.
But has this development not taken on such pro-
portions that it is more proper to speak of opposi-
tion, or even of ‘divorce’ between the two? And,
in church discipline, can the traditional position,
which makes civil marriage obligatory, be held
any longer? It is, of course, a legal requirement in
France, but does Protestant theology support this?
If a young couple were, for reasons of conscience,
to request to make a commitment in church with-
out contracting a civil marriage, could the church
refuse to perform it?

In the realm of faith, which is caught between
the concessions required by the duty to submit
to temporal authorities and a wholesale sell-out
(which would be a betrayal of God’s law), what
might lead the churches to adopt different modes
of resistance, if not engage in civil disobedience?
Has the time now come for Christians in Protestant
churches to work towards the (re)creation of an
ecclesiastical alternative to civil marriage'® or for
the setting up of parallel marriage ceremonies like
the mariage du désert which would be justifiable in
view of the problems we face in our times?

Faced with this development, which some see
as a major turning point, how can the churches
react? Unless they obey the national law and align
their teaching on marriage with civil mores, fol-
lowing the example set by several Reformed
churches with liberal tendencies (for instance,
in the Netherlands and Switzerland), Protestant
churches will have the choice between two stances.
The first possible stance is to vield to the temp-
tation of withdrawal, to distance themselves from
the world or from society at large, and to separate
notions of Christian marriage from civil society. By
way of analogy, the church seems to be sailing in
a kind of little dinghy that is still attached to the
stern of the great ship, and it is in the process of
discussing whether it should sever its moorings.
The second stance could be to undertake a kind of
audit or critical evaluation of civil marriage (which
has not been practised in Protestant churches),
which might allow churches to find some harmony
between the legal requirements and church mar-
riage; that could overcome some of the shortcom-
ings so that Christians might marry in a way that
honours the national lnw and God’s Law in a satis-
factory manner.

2. First stance: the church breaks away

2.1 The absence of legal recognition: the civil
effects of marriage

If our churches adopted the first stance and yielded
to the temptation to withdraw from society, the
immediate practical problem to emerge would
be that marriage (even between two Christians)
cannot dispense with legal vecognition. In order to
have any ‘civil effects’ (see below), a marriage must
be recognised by law and protected by a national
legal system. Marriage may take on diverse forms
at different times and in different cultures, but it
has always been recognised as the fundamental
structure of the social bond. Huguenots, more
than other Protestants, know the value of this civil
right, because for more than a century (i.e. after
the revocation of the Edict of Nantes) they were
denied it, a situation that they called ‘civil death’.

So what are the civil and legal consequences of
marriage? In the first place, it constitutes a specific
legal bond between the spouses which varies in scope
according to the country, and includes:

¢ the passing on of the surname (the rules on this
issue are subject to change)

e the right of inheritance between spouses (total
or partial)

* the right of the surviving spouse to receive pen-
sions and other funds

* in France, the joint appointment of couples
(for government appointees such as civil serv-
ants, teachers, military personnel, etc.) which is
only done for legally married couples (or legal
equivalents)

In the second place — this point would come
first for French law — the legal consequences of civil
mavriage arve to establish the bond of divect descent
between each of the spouses and the children born
of their union so that the children have a double
filiation, both maternal and paternal. The main
legal effect of marriage is what legal texts call ‘the
presumption of legitimate paternity’, the a priori
link for all the children who might be born to
this couple (and not a posteriori on a case-by-case
basis). Long ago Augustine noted that marriage
was not merely about assuring the continuity of
the human species, because for this purpose mar-
riage would not be necessary:

You deceive yourselves completely, if you think
that marriage was instituted to compensate
for the death of some by the birth of others.
Marriage was instituted so that by means of the
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faithfulness of women, sons might be known by
their fathers, and fathers by their sons. Certainly,
children could be born of chance relationships,
of any partner, but then there would have been
no bond of paternity between fathers and sons.'*

Marriage can be seen as guaranteeing the survival
of the species, but it is especially a covenant which
allows fathers and sons, or fathers and daughters,
to recognise each other as such, and to live accord-
ingly.

This is why, from time immemorial, a distinc-
tion has been made between legitimate and ille-
gitimate children. This is an anthropological fact,
maybe not universal, but at least a very widespread
practice,'® and biblical theology fully supports it.
Human filiation is always more than a biological
reality. It implies the decisive bond of adoption:
though the biological bond might be absent, the
legal bond cannot be.

2.2 Marriage by a state official?
Therefore, if Christians decided not to go through
with the formalities of civil marriage, is there an
alternative which could give their union the modi-
cum of legal recognition which it needs? One
could well imagine, for example, that a legal pro-
cedure could be carried out by a solicitor at the
same time as a marriage ceremony in church, if
the state accepted to delegate this authority to
solicitors, in a similar way to handling probate.
But in this case a difficulty would arise, which
would quickly have a crippling effect on churches
and what they are striving for: in most Western
countries — and especially France — it is inconceiv-
able that marriage rights would not be the same
for all citizens. (The principle of the oneness and
universality of republican law applies here.) In
France, in particular, there has been a backlash,
sometimes expressed violently, against any conces-
sions to minorities or any legislation in favour of
specific groups. This is why in 1999 the French
government refused to entertain the possibility of
a specific legal partnership for homosexuals, such
as there is in other European countries. The gov-
ernment took the same stance more recently when
passing specific legislation on same-sex marriage.
By definition, marriage is ‘one’, the exclusive pre-
rogative of the state.

There is another reason why the oneness of
marriage law is important in Western countries,
partly because of the problems posed by immi-
gration and the rising influence of Islam. Imagine
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that, in a court of law in the French Republic, one
of the parties should plead to being married on
the basis of the law of another country. This is
also a question of international law: in the case of
‘mixed’ marriage, or of immigration, which mar-
riage law is to be applied to the settlement of con-
flicts or to social entitlements? What are the limits
of the mutual recognition of marriages between
nations? In the eyes of the law, marriage is not
a private contract, but a social institution and its
legal definition is the same for all. It is only in the
manner of managing material goods that there are
several options or ‘matrimonial ‘regimes’. Apart
from this practical aspect, the marriage contract
cannot be customised. If I were to introduce you
to ‘my wife’, even though you didn’t know her or
anything about us, you would know precisely what
was the nature of the bond that united us. This
is not the case with a civil partnership, known in
France as a Pacte Civil de Solidarité or PACS.

In concrete terms, this means that even if the
members of our churches were to obtain the right
to be married by a solicitor, their union would
not be founded on marriage law. If specific clauses
were included in the contract but not covered
by common law (for example, should the couple
exclude the possibility of divorce), they would not,
in case of conflict, be recognised by any tribunal.
The intended goal would thus not be reached.

Counterbalancing the idea of specific marriage
for Christians is the reality of mixed marriage
(meaning that the spouses are of different reli-
gions), which is of some importance from a socio-
logical point of view, even if Protestant churches
have always frowned upon it and their discipline
condemns it. It was, for example, a major draw-
back of the Edict of Toleration of 1787 not to
have taken the following question into considera-
tion: Under which legal regime should two people
of different denominations be married? Therefore,
calling for our pluralistic society to recognise sev-
eral types of matrimonial law is a process which
is inevitably doomed to run into major political
difficulties, and it is likely this would bring with it
ramifications that churches would come to regret,
notably with respect to Islam.

2.3 Can Christians dispense with legal
formalities altogether? Human nature and the
Christian condition
Should not vows alone suffice, in that they are
made in the presence of God and in church in front
of witnesses?'® Why should we wish to involve the
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state and public law in this ‘matter’? Can Christian
marriage not be ‘privatised’ totally or partially, that
is, confined to the spheres of the family and the
church?

With regard to society, first of all: marriage, as
has been stated, is not simply an individual matter,
but also a collective affair which has meaning
beyond the sphere of the church. It has concrete
consequences for the children, grandchildren,
brothers and sisters of the couple, who may or may
not or no longer be members of the church. For
a marriage to be valid, it has to be recognised and
legally protected outside the sphere of the church.
We need to examine in greater detail the present
health of civil marriage, which is in rather bad
shape, and to analyse in what way civil marriage
and Christian marriage could be combined so that
when Christians marry they might honour both
the laws of the land and God’s laws. To ensure civil
validity (for several generations), a marriage must
be recognised and protected by common law.

Next, Christians must not delude themselves
concerning human nature and the human condi-
tion by any form of spirituality, idealism or escha-
tological anticipation. Believers have not become
angels nor are they exempt from the risks that
render legal oversight necessary: they cannot live
as if dashed hopes, the temptation of infidelity, the
souring of conjugal relations, wandering from the
faith, spiritual coldness, becoming lax in church
attendance or even apostasy were impossible to
those who today are committed Christians.!” In
the world and in the times in which we live, still
marked by the Fall and the corruption of sin, mar-
riage law must have clear rulings on the question of
divorce.'® Legal formalities may seem superfluous
before the event, in the optimism that goes with
a wedding or when people are deeply in love. But
they become important, sometimes unexpectedly,
when conflict arises ov when there is a deterioration
in the velationship, a situation that Christians are
not spared even if they start off with the best of
intentions.

The underlying soteriological and eschatologi-
cal issue is that Christians remain human, subject
to all the frailties of humanity, so their promises
need to be reinforced by legal commitments, of
which they might need to be reminded. We must
accept Luther’s perspective of simul peccator et
Justus (et penitens). If we were angels, it would
perhaps be otherwise, but in this age the church
has not yet been perfected, so the legal framework
has not yet been rendered obsolete or superfluous.

God himself, whose promise alone would have
been sufficient and whose Word is perfectly trust-
worthy, added an oath to his promise (Hebrews
6:13-20) in order to ‘give us a supplementary
proof of the immutable character of his promise’,
‘in order that by two immutable acts, by which it
is impossible that God might lie, we should have a
powerful encouragement, we whose only refuge is
to seize the hope which is offered us’. Why bypass
legal commitment? Is the word of Christians more
trustworthy than that of God?

3. Second stance: complementarity

3.1 Can a complementary solution be found?

The second approach — which I believe to be more
promising, as stated in the introduction — would
consist in carrying out a kind of audit or critical
evaluation of civil marriage in all the countries in
which we live, which might permit churches to

- find a new harmony between the legal require-

ments and religious marriage so as to overcome
some shortcomings.

We need to examine in greater detail the pre-
sent health of civil marriage, which is in rather
bad shape, and to analyse how civil marriage and
Christian marriage could be combined so that
when Christians marry they might honour both
national laws and God’s laws. In the matter of
marriage, what does it mean for Christians to be
‘in the world” without being ‘of the world’ (John
17:16, 18)?

We might represent the evolution in the rela-
tionship between Christian marriage and civil
marriage in the modern era through the picture
below: two concentric circles, then two secant cir-
cles, then two separate circles:

A

o

Mariage chrétien .
Mariage civil O

In phase A, the circle which represents the obli-
gations of Christian marriage (dark grey) is larger
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than that of legal marriage, as it has greater
demands. There have always been discrepancies
between church and state in the jurisdiction of
marriage, in both Catholic and Protestant coun-
tries. In phase B, civil marriage gives up some of
the requirements of Christian marriage and adds
others of its own, which are in opposition to the
Christian faith. In the hypothetical phase C, there
would be a break and radical opposition between
the two.

Our evaluation must take into account the
following question: In our respective countries,
where on the socio-cultural time scale is the sec-
ularisation of marriage located? Is it in phase A
(civil law requires less than ecclesiastical law) or
phase B (civil law imposes obligations which the
Christian conscience reproves)? The question sup-
poses a clear distinction, along the lines of tradi-
tional French Protestantism, between what public
law authorises and what it imposes. It is only in the
realm of what it imposes that conflict might arise.

3.2 The breakdown of civil law

There is no space to enter into detail concerning
everything that has been modified in marriage law
since it was taken over by the state after the French
Revolution, namely, matters concerning parental
approval, parental authority, the rights of women,
divorce, adultery, age discrepancy between the
partners, engagement, the legal age of marriage,
etc. But over the last fifty years civil marriage
law has been stripped of several factors to which
Christian doctrine formerly attached fundamental
value. Most of these factors concern the develop-
ment of the 7ight to divorce. (An essential part of
marriage law is written in reverse, like a photo-
graphic negative, with the possibility of divorce in
mind.) I mention four such developments:

1. The abolition of the obligation of fidelity (mar-
riage being about partnership not fidelity)
means that the notion of fault-based divorce no
longer exists. Conjugal infidelity or adultery is
no longer de facto treated as a breach of contact
but rather as conjugal discord. This consider-
ably relativises the notion of conjugal rights.

2. The legalisation of divorce on the basis of
incompatibility or conflict, without any par-
ticular wrong having been committed. Couples
divorce because they no longer love each other
or no longer get along, which is a relatively new
concept in law.

3. The removal of divorce from the jurisdiction
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of the courts: in some countries divorce can
be pronounced by a brief administrative pro-
cedure. In France there is opposition to this
administrative route; divorce still requires legal
proceedings. But the fact that it can be obtained
‘by mutual consent’ means that the judge does
not need to delve into the private lives of the
petitioners. He only ratifies a decision on which
the two partics have previously agreed.

Taken in isolation these three developments are
not all negative; we must not darken the picture
and we should remember where we came from
and how society has evolved. (Remember the way
in which adultery was handled in the nineteenth
century, or the hypocrisy and tyranny that existed
when divorce was not possible.) But one thing is
certain: together these developments have made
divorce a commonplace which casts a shadow over
the institution of marriage. Even if marriage is still
intended to be of lasting duration (this is made
clear in the French Code Civil, formulated by
Portalis, among others) it is seen more and more,
practically speaking, as a contract (not unlike a
business contract), and either party can annul it
unilaterally at any time, by simply cancelling it (as
with civil partnership or repudiation). In this way
it has more and more come to resemble the ‘con-
tracts of limited duration’ in French labour law
rather than the ‘contracts of unlimited duration’.

4. Finally, of course, the latest reform to date, and
not the least important (many people see it as
a real anthropological revolution): the suppres-
sion of the distinction between the sexes which
brings with it a (downward) redefinition of
marriage as a mere ‘social recognition of love’
(all former distinctions being discarded).

3.3 Christian theology can still endorse what
remains

Such are the principal changes and modifications
in civil marriage law, which Evangelical Protestant
churches have had cause to regret. Yet this does
not mean that civil marriage law, such as we know
it today, does not retain some elements, even some
positive elements, to which Christian theology can
subscribe, even if same-sex marriage has become
law. (In phase A these elements are represented by
the central segment of the two concentric circles,
since they are common to civil ideology and reli-
gious teaching.)

1. The requirement of public announcement and a
background investigation, made public by the
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publication of wedding ‘banns’, which amounts
to a kind of imvestigation into moral charac-
ter that mainly seeks to prevent bigamy and
to make the information available to families,
even if their formal consent is not required. We
find ourselves here at the opposite end of the
spectrum from secret marriage, a practice that
Protestants have opposed for a long time.

2. The legal requirement of monggamy (in Western
society, in any case): if it is discovered that a
previous marriage has been concealed or that
a prevenient divorce has not yet been officially
finalised, a second marriage is considered null
and void.

3. Prohibition of incest, a ban which still remains in
effect today in spite of fears expressed recently
by opponents of same-sex marriage. The defi-
nition of incest (and the prohibited degrees of
kinship) has given rise to numerous differences
of opinion and controversies especially between
Catholic and Protestant teachings, for exam-
ple regarding marriage between first cousins.
However, the prohibition in its most restricted
definition (that is, the nuclear family such as also
found in the Pentateuch)™ is not challenged in
principle by either confession.?

4. The legal requirement of a minimum age (a
fixed age of consent which excludes children)
without which the freedom of consent would
be deemed invalid; thus the need for free and
conscious consent.

5. The legal requirement of mutual assistance
between the two spouses, that is, mutual sup-
port, shared liability of debts, etc.

6. The legal requirement zo live together. In France,
marriages of convenience are subject to scrutiny
when they are suspected of being a way to get
over the immigration hurdles.

7. Finally, commitment for life (‘antil death do you
part’, in the British phrase; ‘of lasting duration’,
to use the term coined by Portalis in the French
Code Civil) and even beyond. This element
might be surprising after what we have said
about divorce having become commonplace, but
the statute still exists in law: a marriage contin-
ues to be valid until the death of both spouses
(as regards pensions, annuities. .. for the surviv-
ing partner) and even beyond, with regard to
inheritance and the line of succession. The legal
consequences of marriage are in effect perma-
nent.

So we see that seven elements of marriage still sur-

vive in Western civil law which are also recognised
as fundamental by Christian theology. It is in fact
the Judeo-Christian tradition itself that inspired
their presence in Western law. These requirements
are a kind of residual continuation of its influence.
Christians, having no real quarrel with these prin-
ciples, have no a priori reason to refuse to observe
them or even to consider that observing them
might be optional. As and when on these seven
points any national law is in conformity with that
of God, it must be observed.

3.4 Churches can supplement civil marriage

The Christian ethics of marriage would certainly
appear to be more demanding to believers than
civil morality, not /less demanding. What civil
law imposes, however little, Christian ethics also
imposes, but it adds further obligations that spring
from its profession of faith and from its under-
standing of the analogy between earthly marriage
and that of Christ and his Church.

Nothing would prevent churches from per-
forming additional ceremonies of a specifically
Christian nature for couples wishing to reinforce
or renew their marriage vows; this would of course
be in addition to the legal commitment made
through the civil authorities and would in no way
replace it. It would have to be understood — and
this shows the limitations of the proposition — that
anything going beyond the legal requirements
is valid only on moral or spiritual grounds. No
church ceremony could be presented as evidence
in a court of law in the case of conflict.

In other words: Christians may deplore the fact
that civil law has widened the scope of marriage,
that it does not require more of marriage, that
divorce has been made commonplace, that con-
jugal fidelity is no longer a legal requirement, or
that marriage is no longer reserved for two people
of opposite sex. But none of these liberties which
we as Christians deplore is in any way incumbent
on us — and so they would not in any way compel
us to sin.

3.5 When civil law requires what faith forbids
The approach under consideration, namely, a kind
of negotiation or compromise solution, is possi-
ble in cases where civil marriage is insufficient and
requires nothing, officially, that faith reproves. But
what if the reverse situation arises? This situation
has already come about in history: in France, in
the era of the Désert after the revocation of the
Edict of Nantes, legal marriage entailed observ-
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ing Roman Catholic practices which Protestants
deemed unacceptable for reasons of conscience.
They were forced to deny the faith, to attend mass
and to take the sacrament which Protestant tra-
dition regards as a form of idolatry (‘this cursed
idolatry’, as the Heidelberg Catechism puts it).

In that period the obedience due to the ruler
was in direct opposition with the obedience due to
God (cf. Acts 5); obedience to the fifth command-
ment of the Decalogue (in deference towards the
King as father of the nation) was in conflict with
obedience to the first commandment, the com-
mandment against worshipping idols. In this situ-
ation the Protestants in France resorted to civil
resistance with regard to marriage. Between 1720
and 1787 their secret synods organised on a large
scale what has been called the mariage du désert.
I discovered that between 190,000 and 470,000
marriages were performed illegally in the déserz
during the period in question.?! No civil rights
were recognised for couples married in secret. The
law did not recognise Protestant marriages so the
couples were simply seen as cohabiting couples,
with the result that their children were considered
illegitimate and found themselves, by the same
token, deprived of their right to inheritance in
favour of their Catholic counterparts.

Rendering the mariage du désert obligatory, the
secret synods called the Reformed people of France
to singular forms of courage: to live in legal insecu-
rity, accepting that the rights of the family would
no longer be assured, as the price for their reli-
gious commitment, as an aspect of the cross they
were called to bear, in keeping with the sacrificial
spirituality of Huguenot martyrs. It was not just
that these marriages had no legal validity, but even
more significantly, couples entering into forbidden
marriages were liable to prosecution, punishable
by the strictest of sanctions. At best, these couples
were subjected to heavy fines for ‘flagrant cohabi-
tation’ and obliged to separate until they could be
married (with proper accreditation) by a Catholic
priest. In the worst cases, during the period of the
most severe repression (circa 1750), they were hit
with heavy penalties: the men were condemned to
be galley slaves until death, the women had their
heads shaved and were imprisoned for life, their
children taken away by force and brought up in the
Catholic faith in convents, their goods seized and
sold in order to finance their Catholic upbringing.
All for the crime of Protestant marriage!

The refusal to accept Catholic marriage came to
be associated with the Protestant refusal to partake
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in the Eucharist; the refusal to abjure became a
reason for the persecution of the Huguenots. But
this civil disobedience, once again, arose from the
fact that the law had required a commitment con-
trary to that which they thought to be genuine
faithfulness to God. In particular, the law tried to
force them into what they considered to be idola-
trous practices in the worship they owed to God.

3.6 The future: developments in marriage law

If we try to look into the future, without trying to
second-guess what might come about in ethics, we
wonder what future marriage laws might require
that would justify Christians refusing to submit to
them. In the eighteenth century, royal law made
the validity of marriage subject to religious obli-
gations which Protestants deemed idolatrous, but
these days we are far removed from a return to
this type of confessional requirement, even if no
legislation is ever truly neutral on the spiritual and
ideological front.

In recent debates, some have expressed fears
about future developments, for example, that...

e marriage will be legitimised for what are now
considered incestuous relationships: between
brothers and sisters, or in the direct line of
descent;

* marriage will be redefined in terms of a ‘com-
munity of choice and kinship’, as a unit whose
composition could vary, potentially open to all
configurations; recognition of (multi)partner-
ships of every sort, the opening of marriage to a
form of multisex polygamy;

* marriage will be transformed from a ‘perma-
nent contract’ to a contract of limited duration,
say for five years (renewable) or, more prob-
ably, that it becomes similar to a commercial
contract, which either party could decide to
terminate at any moment without needing the
consent of the other partner;

* administrative divorce: the court of law could
no longer mediate between spouses in con-
flict to protect the interests of those in a weak
position, notably the female spouse (and espe-
cially with children) or the party who is lack-
ing in financial means. The ‘privatisation’ of the
couple would thus be complete.

But we note that in all these cases, except for
the last, we remain in the sphere of permission
or authorisation. So none of these developments
would become, strictly speaking, mandatory.
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4. Answers to criticism of the second
position
Some Christians would object to this second
approach, which relies on a strict distinction
between what is authorised and what is imposed,
for being based on rather superficial analyses and
for affirming too rashly that what is required by
civil law is in conformity with the law of God. I
will look into these objections.

4.1 Has the residual content been
misrepresented?

Should we Christians not be more radical and
admit that the entire marriage law has been cor-
rupted by the reforms discussed above? For exam-
ple:

* Does the extension of marriage to two persons
of the same sex not imply a de facto redefinition
of marriage, for example as a ‘social recognition
of love™ Does this not corrupt legal marriage
tor all, whether homo- or heterosexual?

* Ifin the near future we were to see permanent
contracts replaced by contracts of limited dura-
tion, we could say, superficially, that nothing
forbids Christians from renewing them indefi-
nitely. But we could maintain that, more to
the point, the idea of a life-long commitment
is from the very outset foreign to the con-
tract, and is of another nature. The spouses, in
this case, /end themselves momentarily to one
another, but do not give themselves truly to one
another. We have passed here from the evangel-
ical notion of the ‘gift’ to the economic notion
of the ‘loan’. A life-long commitment is, from
the start, something other than just a series of
temporary commitments.

¢ If one day the family were to be redefined as a
‘community of choice’ or an ‘association of kin-
ship’, the line of direct descent would lose an
element of the legal objectivity which is essen-
tial to it. In the case of remarriage, for example,
a step-father (the second spouse of the mother)
would progressively take the place previously
held by the legal, biological father. In case of
dispute or of conflict, the wronged father could
always claim his rights and object that such was
not, from the outset, their conception of mar-
riage. But in vain.

In all these cases, real or imaginary, we could

object that the aspect of the commitment that is

still possible in the framework of civil law is in real-
ity of another nature than the commitment that

was previously more extensive. A life-long com-
mitment, from the outset, is something other than
a series of temporary commitments.

4.2 Theology and politics

However, in closing, I am concerned about the
conclusions that could be drawn from this radi-
cal criticism, if they were applied to the political
sphere without any further adjustment. Christians
cannot reason in absolute terms or ideals when it
comes to politics, as they could regarding church
discipline, for example. To distinguish between
the state and the church implies allowing that the
discipline of the church may be more demanding
than that of civil society; on the other hand, sub-
mission to temporal authority could be seen as a
relativistic compromise. Our society has no other
vocation than to allow believers and unbelievers
to live together in relative peace until the second
coming of Christ, during which time the Gospel
may be preached.??

A Reformer once said that there is no politi-
cal law that could not be enriched by the Word
of God (the salt of the earth). It is the vocation
of Christian politicians to ensure that their voices
be heard, to promote what they believe to be for
the promotion of the common good. But that in
no way means that they see the Bible as a sort of
‘sharia’ or Islamic law, or that they wish to submit
the whole of society to ecclesiastical discipline. In
the present time there is a fruitful dialogue between
theology and politics, but no mingling. Theology
and politics are not seen as one and the same
thing in either the Koran or the Bible. This is not
because of weakness on the part of Christians, as if
they were going along with the de-christianisation
of society, but it comes from a clear vision of what
the Bible itself teaches concerning the nature of
the present time in the eyes of God and the distinct
voles that he entrusts to the church and the state. We
must not confuse the present with what belongs to
the age to come, or confuse the ‘already’ and the
‘not yet’ in our eschatological thinking.

Keeping in mind these distinctions, it will not
come as a surprise to churches if marriage con-
tracts, in the civil law of contemporary society, are
not written in black and white, but rather in pastel
shades, in relativistic terms that are out of sync
with the law of God and ecclesiastical law. And this
is not new! We must neither demonise the recent
reforms nor idealise previous laws, as if an unprec-
edented revolution had taken place.
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4.3 Limits to our duty to obey the civil
authorities

In the theology of politics there is another ques-
tion relating to the discipline of marriage: how do
we as Christians consider the authority entrusted
by God to temporal rulers and the civil authori-
ties (who represent them) in the social sphere,
and what is the nature of the submission due to
them (Rom 13:1-7; 1 Tim 2:1-4)? In respecting
the authority of civil government, is it not in some
ways the authority of God that is respected? And
how far does this duty of submission go? Where
are the limits in Protestant thought that makes
resistance to the authority of a king (should he
turn tyrant) a duty of conscience?

The classic response, in what has been called
Protestant ‘monarchomachy’?® is that God
requires that Christians submit to temporal rulers
in principle, as long as they do not impose acts or
behaviour that God’s law condemns. As long as
the national law does not require disobedience to
God’s law and, in particular — and this is a sensitive
point in Protestant tradition — as long as it does
not interfere with freedom of worship, submission
is due ‘as unto the Lord’. It is only when this limit
is transgressed that the rule of Acts 5:29 applies,
‘We must obey God rather than men.’

For Protestants who see things from this classic
perspective, the simple fact of having to make a
critical evaluation of the marriage law, and feeling
saddened by its impoverishment, and deploring
its laxness and restrictions, does not exempt them
from submitting to it for conscience’s sake (Rom
13:5), that is, to honour the authority which
God has given to the ruler in temporal things. In
upholding the authority of the law, Protestants are
also respecting the authority of God, even in such
complex issues.

While saying this, I am fully aware that this
political doctrine has been a subject of controversy
amongst Protestants. Reformed people of ortho-
dox leanings and those with a more radical stance
have differed on the subject, even vigorously,
which may explain the diversity of attitudes to the
authority of the State in matters of marriage law in
the Protestant groups represented at the present
conference.?* After several years of research on the
Protestant discipline of marriage, I have come to
the conviction that the very question of the duty
of submission to the civil authorities plays a more
important role than at first appears, perhaps even a
decisive role. It is, in any case, one of the theologi-
cal keys to the topic.
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5. Conclusion

By way of conclusion, I pose some questions as
starting points for debate.

e We all know, in our respective countries, of
discrepancies (of more or less significance)
between civil conceptions of marriage and reli-
gious/biblical ones; in some countries they may
be on different points from the examples from
France presented here. How do we cope with
or manage these discrepancies today in pastoral
ministry and church discipline?

* Do the members of our churches feel free to use
all the freedoms which civil law affords them?
Or do they want to adopt a more rigorous mar-
riage discipline in the Church, to add stricter
moral commitments to their civil commitments?

e How do we find a balance between the fine art
of compromise (which the duty of submission
to civil authorities authorises, or even imposes)
and wholesale surrender (which would be a way
of denying the evangelical ideal)?

e Where is the point at which Christians might be
justified in breaking with civil marriage law and
re-introducing the mariage du désert?
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in Aix-en-Provence and Professor of Ethics and
History.
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Structures of Kinship (1949). In this vast compara-
tive fresco, Lévi-Strauss attempts to reunite under
a single explanatory schema (the Testament) the
great variety of marriage practices observed in
human societies. According to Frangoise Héritier,
more liberal in her conclusions, there are six pos-
sible combinations of systems of filiation, of which
four have been realised by human societies: uni-
linear (patri- or matrilinear), bilinear, cognation
(ours). Every ideal system of filiation represents a
particular montage of possible combinations, and
cludes any necessity perceived as natural. Cf. www.
humanite.fr/tribunes/francoise-heritier-rien-de-
ce-qui-nous-parait-natu513170#sthash.td62Q7Ba.
dpuf [accessed 18-07-2014].

Cf. the warnings in James 5 against oaths.

The assurance of salvation is not accessible without
personal faith.

Or of its annulment/dissolution in the periods
when there is no legal divorce.

The law against incest in the Pentateuch: Leviticus
18:6-18 mentions among the prohibited sexual
relations: in verse 7 those of a son with his mother;
in verse 8 those of a son with another wife of his
father; in verse 9 with his sister or half-sister; in
verse 10 with his grandchildren; in verse 11 with
the children of another wife of his father; in verse
12 with his aunt; in verse 14 with his uncle’s wife;
in verse 15 with his son’s wife; in verse 16 with
his brother’s wife; in verse 17 with a woman and
her daughter concurrently; and in verse 18 with
his wife’s sister. Deuteronomy 27:20-23 mentions
the relation with a father’s wives (verse 20), with
a half-sister and with a wife’s mother (verse 23).
The biblical law of the Levirate (Gen 38:6-10 and
Deut 25:5-10) might seem to contradict the rule of
Leviticus in commanding a man to take as his wife
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21

23

the wife of his deceased brother (cf. Lev 18:16),
but this provides a key to the taboo on marriage
between uncle and niece in that the uncle is pre-
sented as a sort of substitute father by default.
Before the legalisation of same-sex marriage, mar-
riage was defined as the institution which makes a
link between the joining of the sexes and successive
generations.

See my doctoral research, cf. note 1 above, p. 625.
1 Timothy 2:1-2: ‘First of all, then, I urge that sup-
plications, prayers, intercessions, and thanksgivings
be made for everyone, for kings and all who are
in high positions, so that we may lead a quiet and
peaceable life in all godliness and dignity.”

‘The ‘monarchomachs’ (literally ‘those who fight
against the Sovereign’) were Protestant theologi-
ans such as Frangois Hotman (1573), Theodore de
Beza (Du droit des magistrats, 1574) and Nicolas
Barbaud (1574) who protested against religious
tyranny. Soon after the Saint Bartholomew massa-
cre they sought to define the limit beyond which
it would be legitimate for people to oppose an
unworthy government in open rebellion. They
were agreed that there are cases when a sovereign
must be impeached. They particularly promoted
the idea that power must not be absolute, but
accountable to the representatives of the people
(later developed in the Puritan idea of a conven-
tional foundation of political power) and resting on
the basis of a Protestant understanding concerning
the right and duty to resist. Cf. E. Doumergue,
‘La pensée ecclésiastique et la pensée politique de
Calvin’, in Jean Calvin, les hommes et les choses de
son temps (Lausanne: Georges Bridel, 1889-1927)
V; M. Cottret, Tuer le tyran. Le tyrannicide dans
PEurope moderne (Paris, Fayard, 2009), chapter 3;
I. Bouvignies, ‘Monarchomachie: tyrannicide ou
droit de résistance?” in N. Pique (ed.), Tolérance et
Réforme (Paris: L’Harmattan, 1999) 71-98.

24 Cf. note 2 above.
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Obedience or Resistance: The Legacy
of Bonhoeffer

Jan Ligus

SUMMARY

This article surveys the life and thought of Dietrich Bon-
hoeffer, the eminent German theologian, distinguishing
three periods in his life and theological development. The
first period is called Bonhoeffer Theologian (paragraph 1
below) and covers his youth, his study of theology, his
vicariate in Barcelona and teaching at the University
of Berlin (1906-1931). The second period, Bonhoeffer
Christian (paragraphs 2-7), shows his new understand-
ing of the Bible (including the Sermon on the Mount)
and the relationship between Church and State. It also

* * * *

ZUSAMMENFASSUNG

Dieser Aufsatz befasst sich mit dem Leben und der
Theologie des bedeutenden deutschen Theologen
Dietrich Bonhoeffer. Es werden dabei drei Perioden
seines Lebens und seiner theologischen Entwicklung
unterschieden: Die erste Periode heillt Bonhoeffer als
Theologe (Teil 1) und schlieBt seine Kindheit, Studium
der Theologie, Vikariat in Barcelona und theologische
Lehrtdtigkeit an der Universitit von Berlin ein (1906-
1931). Die zweite Periode, Bonhoeffer als Christ, ist
in den Teilen 2-7 enthalten. Sie zeigen Bonhoeffers
neues Bibelverstindnis (einschlieBlich der Bergpredigt),
sein Verstindnis der Beziehung zwischen Kirche und

* * * *
RESUME

Cet article présente la vie et la pensée de I'éminent
théologien allemand qu’était Dietrich Bonhoeffer. Trois
périodes de sa vie et de sa maturation théologique sont
distinguées. La premiére, qu’on peut désigner comme
celle du Bonhoeffer théologien, couvre sa jeunesse, ses
études de théologie, son poste de vicaire a Barcelone et
son professorat a 'université de Berlin (1906-1931). La
deuxiéme période, celle du Bonhoeffer chrétien, fait état
de sa compréhension nouvelle de la Bible (notamment
le sermon sur la montagne) et de sa nouvelle approche
de la relation entre I'Eglise et I'Etat. L’auteur traite alors
de son rejet du manifeste aryen et de ses conceptions

discusses his rejection of the Aryan paragraph and his
concept of Christianity, theology and the Church as dem-
onstrated in the theological works written in the Confess-
ing Church (1932-1939). The third period, Bonhoeffer
Contemporary (1939-1945; paragraphs 8-10), shows
the theological and ethical background of his involve-
ment in the attempts at violent removal of Hitler and the
importance of non-religious interpretation for Christian
churches behind the Iron Curtain. It expresses Bonhoef-
fer’s hope in the future renewal of the Church and his
personal feelings, coping with the death in prison.

* * * *

Staat sowie seine Ablehnung des Arierparagraphen; sie
bezeugen auch sein Verstindnis des Christentums, der
Theologie und der Kirche anhand der theologischen
Werke geschrieben in der Zeit der Bekennenden Kirche
(1932-1939). Teile 8-10 handeln tber Bonhoeffer als
Zeitgenosse und zeigen die theologischen und ethi-
schen Voraussetzungen seiner Beteiligung am Versuch
einer gewaltsamen Beseitigung Hitlers. Sie beleuchten
auch die theologische Bedeutung der nichtreligitsen
Interpretation biblischer Begriffe fiir die christlichen
Kirchen hinter dem Eisernen Vorhang, Bonhoeffers
Hoffnung auf die zukiinftige Erneuerung der Kirche und
seine persénlichen Gefiihle wahrend er im Gefingnis auf
den Tod wartete.

* * * *

relatives au christianisme, a la théologie et a I'Eglise telles
qu'elles apparaissent dans les ouvrages théologiques rédi-
gés dans le cadre de I'Eglise confessante (1932-1939).
Dans la partie de l'article correspondant a la troisieme
période, celle du Bonhoeffer contemporain (1939-1945),
I'auteur expose l'arriere-plan théologique et éthique
qui a conduit Bonhoeffer a participer a des tentatives
d’attentats contre Hitler et montre I'importance d’'une
interprétation non religieuse pour les Eglises chrétiennes
derriere le rideau de fer. Il présente |'espoir d’un futur
renouveau de I'Eglise entretenu par Bonhoeffer, ainsi
que les sentiments qu'il a éprouvés alors qu'il attendait
la mort en prison.
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* * * *

1. Introduction

Dietrich Bonhoeffer (1906-1945) is a widely
known German Protestant theologian, whom I
regard as a second Jan Hus,' because like Hus he
sought the spiritual, moral and political renewal
of Church and society on the basis of the Holy
Scriptures as they understood it in their time.?
Both theologians faced conflicts with the church,
but whereas Hus struggled to restore the pow-
erful medieval church in Bohemia, Bonhoeffer
struggled for spiritual renewal of the churches
of the Reformation, which had departed from
the heritage of Martin Luther and whose nature
and mission were endangered by the racist, anti-
Semitic ideology of National Socialism. Hus and
Bonhoeffer both died as martyrs: Hus was con-
demned to death mainly by the church’s powers
but Bonhoeffer was executed by the state.

Bonhoeffer was born in Breslau (then in
Germany, now in Poland) as the last of eight chil-
dren. Shortly after his birth the Bonhoeffer family
moved to Berlin where Dietrich’s father, Karl
Bonhoeffer, was professor of psychiatry and neu-
rology until his death. Bonhoeffer’s mother Paula,
née von Hase, devoted herself completely to the
upbringing of her children. She instilled in them
a deep love for Christian values. She had ‘spent
the period of her youth in Herrnhut and she has
opened here to the spiritual ideals of the Moravian
Church with a youthful passion’. She mediated
to young Dietrich basic biblical knowledge by
‘telling him biblical stories by heart” and she also
acquainted him with church history.?

In his theological studies, Bonhoeffer was ini-
tially influenced by the biblical scholar Adolf
Schlatter. At the University of Berlin (1923-1927)
he had to deal with the prominent liberal theolo-
gians Adolf von Harnack and Reinhold Seeberg.
At this time, the dialectic theology of Karl Barth
began to develop* but Bonhoeffer was most influ-
enced by Martin Luther’s theology: the justifi-
cation by faith and grace alone as the article by
which the Church stands or falls (articulus stantis
et cadentis ecclesiae), Luther’s understanding of the
Holy Scriptures, and his concept of the Church
as Christ’s presence on ecarth. Later, when he was
active in the Confessing Church, Bonhoeffer dis-
covered the connection between justification, obe-
dience and the priesthood of all believers which is
present in his teaching at the Preachers’ Seminary
of the Confessing Church in Finkenwalde.
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In his Ethics he critically interacts with Luther’s
doctrine of the two kingdoms (die Lehre von den
zwei Reichen) and points out that Jesus Christ is
the Lord of both kingdoms (Mat 28:18-20, Col
1:15-20, Eph 1:22-23). In prison, Bonhoeffer
wrote:

One wonders why Luther’s action had to be
followed by consequences that were the exact
opposite of what he intended, and that dark-
ened the last years of his life, so that he some-
times even doubted the value of his life’s work.
He wanted a real unity of the church and the
West — that is, of the Christian peoples, and
the consequence was the disintegration of the
church and of Europe; he wanted the ¢ freedom
of the Christian man’, and the consequence was
indifference and licentiousness. . .*

In 1927 Bonhoeffer completed his theologi-
cal studies in Berlin with the thesis Sanctorum
Communio.® After a year’s vicariate in Barcelona
(1928-1929), he returned to Berlin where he
began lecturing in systematic theology. In 1930
he defended his habilitation entitled Act and Being
and qualified as assistant professor of systematic
theology.” His lectures focused on Christology,
ecclesiology, anthropology and contemporary
ethical problems.® The years 1932-1939 are often
called Bowhoeffer Christian; the period called
Bonhoeffer Contemporary started with his return
from the United States in 1939.

2. Search for a new theological-ethical
orientation (1928-1932)

Shortly after Bonhoeffer completed his disserta-
tion, he began to deal with theological-ethical
issues and to look for a new theological orienta-
tion. His search started in Barcelona and ended
in 1932. In a lecture in Barcelona entitled Jesus
Christ and the Essence of Christianity he mentions
the crisis of human ideals that shaped the European
cultural, pedagogical and philosophical tradition:

The great internal split of our ideals, of our
human establishments and structures brings us
daily the question: What should we do? Daily
we have to make decisions between one and the
other ideal, no matter whether of political or
educational nature, or in questions of forming
our own life. Political statements of any ideals
are deeply shaken in their foundations.’
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In his view, the crisis also affects society and pol-
itics. In the same lecture he asks regarding the fate
of Europe: ‘Who among us dares to give a defi-
nite answer as to the purpose of the present fate of
Europe, who dares to say that he found the only
valid answer to this question?’'® In a sermon on
8 May 1932 he explicitly says that there is a time
of ‘great dying of Christianity’ and that European
Christianity has lost its purpose.'!

There are three main symptoms of crisis in
Christianity: theological incompetence to under-
stand the ethical meaning of God’s commands for
the Christian life, inability to apply God’s com-
mandments to a life of different occupations, and
inability to cope with the theological significance
of the Sermon on the Mount. In a public lecture
in 1929 Bonhoefter emphasised that ‘the greatest
misunderstanding of the Sermon on the Mount
is when we apply it literally to the present’. That
is ‘meaningless because it is not feasible’ and ‘it is
against the Spirit of Christ, which brought free-
dom from the law’. Such an attempt overlooks
that the apostle Paul said, ‘for the letter kills, but
the Spirit gives life’ (2 Cor 3:6).!2

His years of searching for a new theological
orientation resulted in a personal change which is
known as Bonhoeffer Christian. In his own words
to a female co-worker in the church in 1936:

I plunged into work in a very unchristian way.
An ... ambition that many noticed in me made
my life difficult. ... Then something happened,
something that has changed and transformed
my life to the present day. For the first time I
discovered the Bible ... I had often preached, I
had seen a great deal of the church, spoken and
preached about it — but I had not yet become a
Christian. ... I know that at that time I turned
the doctrine of Jesus Christ into something of
personal advantage to myself ... I pray to God
that will never not happen again. Also I had
never prayed, or I prayed only very little. For all
my loneliness, I was quite pleased with myself.
Then the Bible, and in particular the Sermon
on the Mount, freed me from that. Since then
everything has changed. ... It was a great lib-
eration. It became clear to me that the life of
a servant of Jesus Christ must belong to the
church, and step by step it became clearer to
me how far does that must go. Then came the
crisis of 1933. ... The revival of the church and
of the ministry became my supreme concern. ...
I suddenly saw the Christian pacifism that I had

recently passionately opposed as self-evident...!?

This change Bonhoeffer considered as an insep-
arable part ‘of God’s good and provident guid-
ance, '

3. Three boundaries of the Church

The topic of boundaries comes up in Bonhoeffer’s
small publication Das Wesen der Kirche (The Essence
of the Church), which consists of his lectures at the
University of Berlin in the summer semester of
1932. The booklet contains a short section called
‘The boundaries of the Church’.’® Here he states
that the Church is located in a world that ‘knows
nothing of God’s revelation in the Church’.
Therefore it is important to talk about the inner
boundaries of the Church which are expressed by
the terms predestination, the Kingdom of God
and the state.

The doctrine of predestination is based on
the a priori assumption that God has from eter-
nity chosen certain people to eternal salvation,
others to damnation. Against this understanding
Bonhoeffer emphasises that ‘the church is built
on the word of the Cross of Christ’, which also
includes God’s love for all humankind as it is con-
firmed in Jesus’ Great Commission (Mat 28:18-
20), according to which ‘the Church must preach
the word of God without reservation’ and call all
people to Christ.' The doctrine of predestination
a priori limits the breadth of God’s love for sinful
humans.

With respect to the second boundary, the
Kingdom of God, Bonhoeffer refuses to iden-
tify Church and Kingdom, although the Church
‘knows who it belongs to’. She knows the will
of God, ‘who desires everyone to be saved’ (1
Tim 2:4). Therefore the Church does missionary
work in the world; ‘the Church does not know
who belongs to the Kingdom of God’, ‘she hopes
that God can do great and mysterious things with
those who do not belong to the Church’, but she
does not know, ‘when, where and how God’s will
arrives to its ultimate goal’.!” In Bonhoeffer’s view,
the Kingdom of God is a term that includes in
itself all human races, cultures, religions, Christian
churches and state institutions. It is present in the
Church in Christ through the Holy Spirit, but it
transcends the visible organisational and institu-
tional structures of the Church.

With regard to the third boundary, the state,
Bonhoeffer argues that the state tells the Church

EJT 24:2 » 175



* JAN Licus

that God has not given her the judicial sword of
violence. Her sword is Word and prayer alone.
Thus the Church serves the state. Even though the
state might threaten her, she fights only with the
weapons of Word and prayer, and her goal is ‘the
proclaiming of God’s rule over the whole world
through word and faith’. But Bonhoeffer speaks of
a limit to obedience ‘where the state threatens the
word’. In such a situation, the ‘church’s criticism
of the state is needed’.!® Bonhoeffer does not yet
develop this thought here.

In summary, Bonhoeffer’s short treatise on the
boundaries of the Church emphasises God’s sov-
ereign rule over the Church and the state in the
world. Both institutions have to exercise their tasks
responsibly and peacefully. If the state prevents the
proclamation of the Word of God, conflict will
arise and the Church can criticise and disobey the
state. These thoughts could have helped the state
and the Church to coexist peacefully in the turbu-
lent situation in Germany in 1932; they also have
a profound significance for our present situation.

4. The Aryan paragraph (1933)

A few months after Hitler’s electoral success in
1933 he began to enforce the infamous Aryan
Paragraph which was passed by the Reichstag on
7 April 1933. It banned from public service all
Jews and persons whose parents or grandparents
had been Jewish. The ‘Brown Synod’ of Prussian
church leaders soon adopted it as a condition for
acceptance into church ministry.'*

On the Sunday of the church elections in 1933
Bonhoeffer preached in the Holy Trinity Church
in Berlin on Matthew 16:13-18 on the topic
‘Peter’s Church’. In his sermon he categorically
asserted that no organisation builds the Church
but only Jesus Christ, the Son of the living God.?®

When the entire Evangelical Church in Germany
accepted the Aryan Paragraph, Bonhoeffer
informed the Anglican bishop George K.A. Bell
about the situation; Bell invited him to come to
England, where he became pastor at the German
Evangelical Church in Sydenham (London) and
the Reformed Church of St. Paul in London
(1933-1934). From London Bonhoeffer wrote to
his friend Rofller in 1934: ‘National socialism has
brought an end to the church in Germany.’*! He
began to think about joining the Free Church, but
it did not happen. Bonhoeffer’s words at this time
do not point to resistance but rather express his
feelings of personal disappointment.
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5. Obedience and disobedience to the
state in his Bethel Confession (1934)

Approximately a month after the Protestant
Church had adopted the Aryan Paragraph,
Bonhoeffer again reflected on the relationship
between Church and state in the first draft of the
Bethel Confession which influenced the Barmen
Confession of 1934. In August 1933 he quotes
the Confessio Augustana, article 16, and writes
about authorities that ‘we Christians are bound
to be submissive and obedient to the authority’.
This does not depend on ‘whether the authority
is Christian or pagan’ but it depends ‘on a fair and
responsible exercise of its authority’, i.e. ‘whether
it properly exercises its secular office’. Here
Bonhoeffer refers to the Clausula Petri: when the
high priest forbade the apostles to preach Christ,
Peter responded with the words, “‘We must obey
God rather than any human authority’ (Acts
§:29).%

We see that Bonhoeffer’s understanding of
obedience and disobedience to the authorities
depends on the proper and responsible exercise of
secular office as well as on the freedom to proclaim
God’s Word. If the state prevents this, we pass the
limit of obedience. This idea is still relevant in the
world today.

6. The Confessing Church

Less than a year after the adoption of the Aryan
Paragraph by the church, Protestant church lead-
ers met in Barmen, Westphalia (May 1934). ‘Here
139 delegates ... coming from twenty-six land
and provincial churches, representing Reformed,
Lutheran, and United Church bodies’, constituted
the Confessing Church in Germany. The American
Nelson Burton notes:

The initial draft of the confession, written by
Karl Barth, was directed against Nazi inter-
ference in church affairs and the idolatrous
destruction of the gospel through racist policies
approved by the German Christians. The pri-
mary motif of the confession was the acknowl-
edgment that Jesus Christ alone is Lord and his
Word alone saves. The confession repudiated
the false teaching that there are areas of ... life
in which we belong not to Jesus Christ, but to
other lords.”

Encouraged by a letter from Barth, Bonhoeffer
returned from England and joined the Confessing
Church, serving as a leading theologian in the
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Preacher Seminary in Finkenwalde during the
years 1935-1937. In September of 1937 the semi-
nary was dissolved by the Gestapo.?* In the begin-
ning Bonhoeffer saw the Confessing Church as
the ‘one true church of Jesus Christ’ in Germany,
the continuation of the Reformation, and said
that ‘after four hundred years of Protestantism the
spirit of reformation moves again’. The Confessing
Church fought against ‘the false Church of
Antichrist’.*® He was convinced that the strug-
gle of the Confessing Church was paradigmatic
for Christianity throughout the world: ... we do
not fight for the Christian churches in Germany
but for the whole world, too. Everywhere can be
found the same pagan and antichristian forces...>2¢

7. The Cost of Discipleship

Bonhoetfer’s theology of obedience for the
Confessing Church is contained in two theologi-
cal works: The Cost of Discipleship and Life Together.
In this essay I will mainly deal with the concept of
obedience as we find it in The Cost of Discipleship,
which is based on the Sermon on the Mount.
From the Sermon Bonhoeffer derived his defini-
tion of obedience: ... we could understand and
interpret the Sermon on the Mount in a thousand
different ways. Jesus knows only one possibility:
simple surrender and obedience, not interpreting
it or applying it, but doing and obeying’.?” 1 will
show that his theological-ethical concept of obedi-
ence has connections with Christology, faith, sote-
riology, ecclesiology and state authority.

7.1 Obedience to Jesus Christ

In Jesus Christ ‘God was made man, and ... that
means that he took upon him our entire human
nature with all its infirmity, sinfulness and cor-
ruption, the whole of apostate humanity’, he
is ‘the Second Adam or the last Adam (1 Cor
15:45)’. Here Bonhoeffer interprets Luther’s
kenotic Christology in which Jesus Christ proved
his divinity and humanity by obedience, i.e. by
‘taking a form of slave ... and became obedient to
the point of death (Phil 2:6-11).”% Jesus realised
his obedience to God as he ‘came to fulfil the law
of the old covenant’ and so he ‘manifests his per-
fect union with the will of God as revealed in the
Old Testament law and prophets’. His obedience
led him to death on the cross and it means also
that ‘Jesus was the only Man who ever fulfilled the
law...”” He is present in his Church today as ‘the
incarnate, crucified, risen and glorified Christ, and

he meets us in his word’, which the Holy Spirit
actualises.®®

7.2 Faith and obedience

Faith as a personal obedient relationship with God
has its origin in Christ: It is only the call of Jesus
which makes it a situation where faith is possible.’
At this point Bonhoeffer emphasizes the mutuality
of faith and obedience: ‘Only he who believes is
obedient, and only he who is obedient believes’.?!

7.3 Soteriology

Bonhoeffer speaks in this context about ‘costly and
cheap grace’.** These two concepts do not charac-
terise the quality of God’s grace but they express
the two potential attitudes of individual Christians
as well as the Church towards God’s gift of forgive-
ness of sins in Jesus Christ. Church history con-
firms the presence of both attitudes. ‘Costly grace’
is the adequate response by which the Church
should live. It is the personal faith which has in
itselfa life in obedience to Jesus Christ as a respon-
sible answer to God’s grace. Costly grace forces us
to accept the yoke of following Jesus Christ and it
brings fellowship with Christ in all life situations
including suffering because of Christ.

‘Cheap grace’, on the other hand, is inadequate
and unpardonable. ‘Cheap grace means grace as
a doctrine, a principle, a system. It means for-
giveness of sins proclaimed as a general truth.’?
In a cheap relation to Christ, the Christian does
not find justification; it talks about it and offers
it but it is a false offer — a ruining of the unique
opportunity God gives to all people. ‘Cheap grace
means grace as a good below cost, wasted forgive-
ness, consolation and holiness.” A cheap attitude
towards the gospel is ‘the main enemy’ of every
church, Bonhoeffer argues.®*

Bonhoeffer’s emphasis was indispensable for
Christian proclamation in the past and it is still rel-
evant. Firstly because true faith in Jesus Christ as
a permanent relationship with God can never be
inherited or learned, but it can be only accepted
through the preached word of God in the Church
as the place of Christ presence. Secondly, each
person’s relationship to God permanently evolves.
It is necessary to understand the will of God as
revealed in Scripture, as well as its application to
concrete life.

7.4 Ecclesiology (nota verae ecclesine)

Obedience is a sign of the true Church of Christ,
a nota verae ecclesine. Bonhoeffer understands the
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Church as a community of believers where ‘Christ
is present through the Holy Spirit’.?® Jesus Christ
is present in preaching and in the sacraments, for
‘the word of preaching is insufficient to make us
members of Christ’s Body; the sacraments also
have to be added’. True obedience always includes
the cross, love, intercessory prayers for believ-
ers and non-believers, church discipline, and the
expectation of the second coming of Jesus Christ.
By the cross Bonhoeffer understands the shame,
humiliation and ridicule we have to bear from the
world ‘as a consequence of our binding with Jesus
Christ. The cross is not an accidental but a neces-
sary suffering’; it is not a wilfully chosen suffering
(passio activa) but it is ‘honourless suffering’ and
‘self-denial’, connected with suffering and con-
demnation ‘because of Jesus Christ and not of any
attitude or a confession’. All Christians who follow
Christ must take up their cross.*® It seems that the
cross becomes the principle of Church life in the
world.

The obedient visible Church has a deep love
towards all people, friends and enemies alike (Mat
5:43-48). To love our enemies means that ‘we are
to serve our enemy in all things without hypocrisy
and with utter sincerity’ and that ‘we are willing
to sacrifice goods, honour and life for our ene-
mies’ as for our brothers. Whether the enemy is
‘religious, political or personal’, Christians ‘con-
sider all in love as their Lord had done it’. This
love also includes spiritual service to our enemies:
‘Bless them that persecute you’ because ‘their
curse can do us no harm’. In intercessory prayer
we approach the enemy: ‘“Through the medium of
prayer we go to our enemy, stand by his side, and
plead for him to God.” Praying for them means
that ‘we are taking their distress and poverty, their
guilt and perdition upon ourselves, and pleading
to God for them’.¥”

During the era of the atheist Communist regime
Jesus’ words about loving our enemy taught us to
receive them with love as ours neighbours, to pray
for them and thus show them Jesus Christ with-
out words. The relationship of love could even
overcome our enemy.*® In 1958 this was also my
personal experience. At the age of 15-16 years I
began to seek God and to study the Bible. As a
result I was expelled from high school three weeks
before graduation because I was suspected of hos-
tility towards the state ideology. I could do noth-
ing but pray. After four years of hard work in a
steel works and as a coal miner, I requested per-
mission to study theology. The Communist officer
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who had not allowed me to finish high school said
to me: ‘I hurt you several times, but I do not want
to repeat it!” I received a recommendation to study
theology in 1962.

7.5 The state

Relations between Church and state were, are and
will always be complicated. From the time of the
Enlightenment onwards, European governments
are secularised, governed by their own laws. In this
context I recall Giinther Dehn who wrote: “The
state that focuses solely on political power and
knows nothing about its responsibility before God
will require either total obedience of the Church
or declare it to be dangerous for the state.”

Bonhoeffer’s understanding of the state is based
on Romans 13 (‘Let every person be subject to the
governing authorities’) and Mark 10:42-45 (‘the
Son of man came not to be served, but to serve,
and give his life a ransom for many’). He thinks
that Paul’s words require Christians to accept
that the authority of the state comes from God
and that ‘to resist the power is to resist the ordi-
nance of God’. For this reason Christians should
obey, ‘wherever they may be and whatever conflict
should threaten them’, because ‘rulers are not a
terror to the good work, but to the evil.”*® This
even applies when a Christian has to endure ‘pun-
ishment and persecution’ for ‘If he meets with suf-
fering instead of praise, his conscience is clear in
the sight of God and he has nothing to fear.” ‘He
obeys the power not for material profit, but “for
conscience’s sake™.*! In this context Bonhoeffer
explicitly writes that ‘The starting-point of St
Paul’s thinking is always the Church, and his sole
concern is its well-being and manner of life.” He
interprets the apostle’s words on the basis of Jesus’
words in Mark 10: “The world exercises dominion,
the Christian serves, and thus he shares the earthly
lot of his Lord, who became servant.’*?

In The Cost of Discipleship Bonhoefter explicitly
rejects rebellion and resistance against the state®
and the same voice can be heard in his Ethics.*
Both publications clearly show the pacifist theo-
logical-ethical orientation which he later gave up.
Bonhoctfer condemns violence, injustice and anti-
Semitism. The concept of Christ’s dominion over
the whole world and creation (Col 1:15-20) is still
missing in The Cost of Discipleship.
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8. The structure of responsible life
(Ethics)

In this part, T will deal with ethical concepts
that are related to Christian life in the world and
specifically to Bonhoeffer’s activity in the con-
spiracy against Hitler. His Ethics, the incomplete
work which he began in 1940, has a universal
Christological emphasis. Christ is Lord of the
Church, of the world and all creation. This uni-
versal dominion of Christ points to the doctrine
of the mandates. Bonhoeffer distinguishes four
mandates, labour, marriage, government and the
Church, which he regards as divine ‘by virtue of
their original and final relation to Christ’.*® This
means that the life of all humans in Church, at
work, in marriage and under governments, is ulti-
mately subject to the reign of Christ.

8.1 Deputyship (Stellvertretung)

Bonhoeffer’s concept of deputyship has two
aspects: the life of Jesus and human interpersonal
relationships.  Regarding the first, Bonhoeffer
says: ‘Jesus as the incarnate Son of God lived in
deputyship for us’; ‘all His living, His action and
His dying was deputyship’ for humankind. ‘And
through Him all human life is in essence a life of
deputyship...” Christ’s deputyship restored com-
munion between God and humans, and it is in
force today in Christ’s Church for all who want to
meet him as their Saviour.*¢

As to the human aspect, the deputyship relates
to human co-existence in family life and in soci-
ety, for instance: “The father acts for the children,
working for them, caring for them, interceding,
fighting and suffering for them.” In civil profes-
sions one person helps the other by deputyship in
their place.?

8.2 Responsibility

Bonhoefter starts with ‘Christ who became man,
and He thereby bore responsibility and deputyship
for men.” This responsibility is inseparable from
freedom inasmuch as ‘responsibility and freedom
are corresponding concepts’ and ‘responsibility
presupposes freedom and freedom can consist
only in responsibility’.*® Our responsibilities con-
cern our relationship to God, the Word of God,
to the Church, to the state and to ourselves. Both
responsibility and freedom are part of the ethics
of following Christ: “The responsible man acts in
the freedom of his own self, without the support
of men, circumstances or principles, but with a

due consideration for the given human and gen-
eral conditions and for the relevant questions of
principle.’*

Obedience and responsibility are interlinked,
which means that ‘obedience is rendered in
responsibility’. Both obedience and responsibil-
ity also relate to freedom, for ‘obedience without
freedom is slavery, freedom without obedience is
arbitrary self-will’. This connection is confirmed
by Jesus Christ ‘who stands before God as the one
who is both obedient and free. As the obedient
one He does His Father’s will in blind compliance
with the law which is commanded Him, and as the
free one He acquiesces in God’s will out of His
own most personal knowledge, with open eyes and
a joyous heart’. And ‘a man who acts in the free-
dom is precisely the man who sees his action finally
committed to the guidance of God’.5

Larry L. Rasmussen sees in Bonhoeffer’s under-
standing of free responsibility the possibility of
a theological-ethical justification for conspiracy;
he writes: “This was the deed of free responsibil-
ity, the undertaking of a courageous venture that
simultaneously violates the laws of the civil order
and conforms to the form of Christ in the world
(reality). Here is Bonhoeffer’s rationale for con-
spiracy.’®!

8.3 The acceptance of guilt

According to Bonhoeffer, Christ is not concerned
with his own goodness but solely with his love
for humanity. For this reason ‘He is able to enter
into the fellowship of the guilt of men and to take
the burden of their guilt upon Himself.’ Jesus’
sinlessness and his voluntary acceptance of guilt
stem from his love for sinful humans. Jesus free-
dom from sin and his acceptance of the guilt of
others also point to the Christian life as respon-
sible acting for other people.”® This realisation
encourages Bonhoeffer to enter actively into the
plot aimed at the violent removal of Hitler. Larry
Rasmussen explains that ‘essentially it is such an
understanding that stands behind Bonhoeffer’s
move away from the ascetic direction of his earlier
pacifism to the new direction of actively sharing in
the guilt of his fellowmen and his nation through
conspiracy’.”® But some of his other publications
also show that it was not easy for Bonhoeffer to
take the decision to be involved in preparations for
the assassination of Hitler.>
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9. Faith and trust in God’s help in prison

Bonhoeffer’s letters from prison were inten-
sively studied, interpreted and discussed in
Czechoslovakia in the years 1950-1988. The focus
was on his theological emphases such as the non-
religious interpretation of biblical concepts, his
prognosis of the end of religion, and the concepts
of Etsi deus non darvetur (as if there was no God)
and Deus ex machina. The theology he developed
in prison helped the churches behind the Iron
Curtain to cope with the atheistic communist ide-
ology.®®

As far as Bonhoeffer’s personal Christian faith
and spirituality in prison is concerned, he studied
the Holy Scripture intensively, he prayed for his
relatives and his fellow prisoners, and he studied
theological and philosophical books until his situ-
ation in prison became unbearable. He recalls his
understanding of Christian obedience toward the
state authorities, as demonstrated by a letter to his
attorney:

I still cannot believe that this charge has really
been made against me. ... If anyone wants to
learn something of my conception of the duty
of Christian obedience towards the authorities,
he should read my exposition of Romans 13 in
my book The Cost of Discipleship.>®

Although Bonhoeffer looked for God’s presence
in prison, he had no doubt that in his further life
‘It depends on a God who demands responsible
action in a bold venture of faith’. He expected that
God would meet him in this situation ‘no longer
as Thou [You] but also “disguised” in the It’, i.e.
in the obscurity of current events.”” Despite the
difficulties, he trusted in God’s love and forgive-
ness whatever turn the situation would take.

Bonhoeffer dealt with actual, ethical and social
emphases in human relationships in After Ten Years
(Nach zehn Jahren, 1942-1943).5® Here we find
concepts such as ‘evil deeds’, ‘constant presence
of evil’, ‘problem of distrust” and other symptoms
of the crisis in human relationships. These terms
indicate the negative influence of the political dic-
tatorship on the interpersonal coexistence in the
church and in society. Good, harmonious interper-
sonal relationships remain a constant struggle even
in religious communities.?® Such constructive,
communicative human relations are very relevant
in the present situation of the Church in postmod-
ern Europe in order to be able to do mission and
social work, and to enable a good international
European community.
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10. Hope for the future

Despite many disappointments in the Confessing
Church, Bonhoeffer continued to hope that God
would guide and help him in the future. His hope
is expressed in the following words:

I believe that God can and will bring good out
of evil, even out of the greatest evil. For that
purpose he needs men who make the best use
of everything. I believe that God will give us all
the strength we need to help us to resist in all
time of distress. But he never gives it in advance,
lest we should rely on ourselves and not on him
alone. ... I believe that even our mistakes and
shortcomings are turned to good account, and
that it is no harder for God to deal with them
than with our supposedly good deeds. I believe
that God is no timeless fate, but that he waits
for and answers sincere prayers and responsible
actions.®

In addition to faith in God’s gracious help and
guidance for his personal life, Bonhoeffer expressed
hope for the renewal of the Christian churches in
the future through prayer, through right actions
and through relevant, responsible, non-religious
proclamation of the Word of God:

All Christian thinking, speaking, and organiz-
ing must be born anew out of this prayer and
action. ... It is not for us to prophesy the day
(though the day will come) when men will once
more be called so to utter the word of God that
the world will be changed and renewed by it.
It will be a new language, perhaps quite non-
religious, but liberating and redeeming — as
was Jesus’ language ... it will be the language
of a new righteousness and truth, proclaiming
God’s peace with men and the coming of his
kingdom.®!
Our religious, cultural and political situation is
no longer that of Bonhoeffer. Postmodernism is
the new reality in which Europe finds itself. Our
Europe it is not completely atheistic, secularised
and irreligious, but the vast majority of people
regard the church as irrelevant. It is a huge chal-
lenge for us to give people new confidence in the
church.®> May God help us!

Professor Dr. Jan Ligu$ is chairperson of the
Department of Practical Theology, Ecumenism
and Communication at the Hussite Theological
Faculty, Charles University, Prague 1.
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Christliche Identitit und neue Schopfung:
Das Evangelium von der Rechtfertigung
des Gottlosen als Zentrum der kirchlichen
Homosexualititsdiskussion

Christoph Raedel

SUMMARY

The discussion in the churches about a positive re-evalu-
ation of homosexual relationships is mainly handled as a
moral debate. The basic issues of Christian anthropology
and the theological question as to how the evaluation
of homosexual practice relates to the Gospel of justifi-
cation of sinners through Jesus Christ are neglected in
this discussion. The present contribution first explicates
that through the Gospel of justification as the ‘centre of

* * * *

RESUME

Le débat dans les Eglises sur une reconsidération posi-
tive des relations homosexuelles est principalement
mené comme un débat de morale. Les questions fonda-
mentales d'anthropologie chrétienne ainsi que celle du
regard qu’on peut porter sur la pratique homosexuelle
a la lumiere de I'Evangile de la justification accordée a
des pécheurs en vertu de I'ceuvre de Christ sont sou-
vent ignorées dans ce débat. L'auteur du présent article
rappelle que, par I'Evangile de la justification qui est au

* * * *

ZUSAMMENFASSUNG

Die kirchliche Diskussion um eine positive Neubewer-
tung gleichgeschlechtlicher Beziehungen wird weithin als
moralische Debatte gefiihrt. Zu wenig Beachtung finden
die Grundfragen der christlichen Anthropologie und die
theologische Frage, in welchem Verhiltnis die Beur-
teilung praktizierter Homosexualitit zum Evangelium
von der Rechtfertigung des Siinders durch Jesus Christus
steht. In diesem Beitrag wird zunichst erldutert, dass im
Evangelium von der Rechtfertigung als , Mitte der Schrift*

* * * *

Scripture’ the believer receives a new identity ‘in Christ’.
It then demonstrates that this eschatological identity of
being a ‘new creature’ in Christ does not eliminate a per-
son’s biological identity, but transforms it by virtue of the
promise. Finally, it elucidates that the realisation of this
new identity occurs in the tension between creation and
completion and thus in brokenness. This is why clarity in
doctrine needs to go hand in hand with compassion in
the counselling of persons concerned.

* * * *

centre de I'Ecriture, le croyant recoit une nouvelle iden-
tit¢ « en Christ ». Il montre ensuite que cette identité
eschatologique qui fait de lui une « nouvelle créature »
en Christ n’oblitere pas I'identité biologique d'une per-
sonne, mais qu’elle la transforme selon la promesse.
Enfin, il souligne que la réalisation de cette nouvelle
identité intervient en tension entre la création et l'ache-
vement du plan rédempteur divin, ce qui implique une
certaine fracture. C'est pourquoi la clarté doctrinale doit
aller de pair avec la compassion lorsqu‘on accompagne
les personnes concernées.

* * * *

den Claubenden eine neue Identitit ,in Christus” zu-
eignet wird. Sodann wird gezeigt, dass diese eschatolo-
gische Identitét, in Christus eine ,neue Kreatur” zu sein,
die biologische Identitit eines Menschen nicht ausléscht,
aber kraft der Verheilung verwandelt. Abschliefend
wird verdeutlicht, dass die Verwirklichung der neuen
Identitdt in der Spannung von Schopfung und Vollen-
dung nur gebrochen zur Darstellung kommt, weshalb
Klarheit in der Lehre und Barmherzigkeit in der Beglei-
tung Betroffener Hand in Hand gehen miissen.

* * * *
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1. Einleitung

Wihrend sich die Haltung der
Mehrheitsgesellschaften in der westlichen Welt
zu praktizierter Homosexualitit und der recht-
lichen  Ausgestaltung  gleichgeschlechtlicher
Partnerschaften innerhalb weniger Jahrzehnte
rapide gewandelt hat, versuchen die evangelischen
Kirchen sich in schmerzhaften und andauernden
Prozessen diesen Verinderungen zu stellen, denn
die Frage nach der Akzeptanz von homosexuel-
len Partnerschaften stellt sich ihnen nicht nur
von aufien, sondern wird in den Kirchen und
Gemeinden selbst zum Thema. Stellungnahmen
der Evangelischen Kirche in Deutschland (EKD)
und cinzelner Landeskirchen haben sich dabei seit
den 1970er Jahren in vorsichtiger Anndherung an
die Thematik iiber mehrere Jahrzehnte hinwegauch
mit dem zur Frage praktizierter Homosexualitit
durchweg negativen biblischen Befund auseinan-
dergesetzt.! Die dieser Einschitzung zugrunde
liegende Interpretation der biblischen Texte in den
Bibelwissenschaften hat bis heute eher bestitigt,
dass insbesondere die Ablehnung in den pauli-
nischen Texten sich nicht lediglich auf bestimmte
antike, nimlich ausbeuterische und gewaltbe-
setzte (piderastische) Beziehungsformen bezieht,
sondern vor dem Hintergrund einer generellen
Ablehnung sexueller Beziechungen aufierhalb einer
monogamen, lebenslangen Ehe zwischen einem
Mann und einer Frau im Neuen Testament grund-
sitzlicher gemeint ist.?

In den kirchlichen Stellungnahmen wird dieser
Befund hermeneutisch dergestalt eingeordnet,
dass das Thema nur am Rande der Bibel vor-
komme, dass die Antike verantwortlich gelebte
gleichgeschlechtliche ~ Partnerschaften  nicht
gekannt habe und die in Frage stehenden ethi-
schen Urteile der Bibel von der Mitte der Schrift
her zu kritisieren seien.* Aus der Systematischen
Theologie wird dieser Interpretationsansatz mit
dem Hinweis unterlegt, dass die neuzeitliche
Bibelkritik und das Autonomiestreben des moder-
nen Menschen notwendig zum Abschied vom
Verstindnis der Bibel als auctoritas normativa
fithren musste, genauer noch: dass die Autoritit
der Schrift ,allenfalls in strenger Konzentration
auf die in Christus gegriindete Soteriologie entfal-
tet werden“ konne.* Dabei werden unter Rekurs
auf die lutherische Rechtfertigungslehre soteri-
ologische und ethische Fragen kategorial von-
einander unterschieden. Die biblischen Texte zur
Homosexualitit treten in der Folge tiberhaupt in
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den Hintergrund, wihrend anderen Bibeltexten —
unter denen Galater 3,28 der im Zusammenhang
des Themas am hiufigsten zitierte sein diirfte — als
Summarien der Schriftmitte unbedingte Geltung
zugesprochen wird, hiufig ochne dieses Vorgehen
hermeneutisch niher zu kliren.® Die, wie mir
scheint, wenig aufgeklirte ,,Mitte der Schrift“ hat
in der ethische Orientierung von der Bibel her also
die Funktion, ,,Ordnung® in die Vielzahl der bibli-
schen Stimmen zu bringen. Die entscheidende
Frage aber ist, welcher theologische Impetus von
der Schriftmitte her fiir Fragen der Lebensfiihrung
ausgeht. Einer neueren Orientierungshilfe aus
der Vereinigten Evangelisch-Lutherischen Kirche
(VELKD) zufolge stellt das theologisch leitende
Priitkriterium die Frage dar, ,ob cine ethische
Entscheidung der Verwirklichung der biblisch
bezeugten Bestimmunyg des Menschen und seiner
Welt dient oder ihr im Wege steht®“.® Daran ist
richtig, dass es in der Homosexualititsdiskussion
in letzter Konsequenz um cine Frage der theolo-
gischen Anthropologie geht, also das Verstehen von
Gottes Weg mit den Menschen in Schopfung,
Erlosung und Vollendung, wie er im Wirken Jesu
Christi uniiberbietbar erschlossen ist.

Von dieser FEinsicht her mochte ich im
Folgenden erliutern, dass im Evangelium von
der Rechtfertigung des Gottlosen als ,Mitte der
Schrift“ den Glaubenden eine neue Identitit ,,in
Christus®“ promissional zueignet wird (2), disku-
tieren, in welchem Verhiltnis diese neue Identitit
zur vorfindlichen biologischen Orientierung
eines Menschen steht (3), und zeigen, dass
die Verwirklichung der neuen Identitit in der
Spannung von Schopfung und Vollendung nur
gebrochen zur Darstellung kommt (4). Ich
schliefle mit einigen Konsequenzen, die sich aus
dem Gesamtbefund dieser Erorterungen fiir die
Einordnung der aktuellen Diskussionen ergeben

(5).

2. ,,Was Christum treibet*“: Das
Evangelium von der Rechtfertigung des
Gottlosen und die Identitiit als neue
Schopfung ,,in Christus®

In der Perspektive reformatorischer Theologie
gehort es  zum  Selbstverstindnis  der
Schriftauslegung, die Bibel von ihrer Mitte her
und auf diese Mitte hin zu lesen. Diese Mitte (,,was
Christum treibet®) ldsst sich als Gottes gnidige
Initiative bestimmen, das verzweifelte Bemiihen
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des Menschen um  Selbstrechtfertigung, wir
konnten auch sagen: um Anerkennung, dadurch
zu iberwinden, dass Gott den Menschen um
Christi willen allein aus Glauben ins Recht setzt
und ihm seine Gerechtigkeit zu Eigen werden
lisst. Der Stinder meint sich sein Recht nebmen
zu konnen und wird gerade damit unfihig, emp-
fangen zu konnen, was Gott schenken méchte.
Karl Barth spricht davon, dass die Siinde des
Menschen ,,darin ihr Wesen und ihren Ursprung
[hat], dafl der Mensch sein eigener Richter sein
will“,” und darum Gott, der allein gerecht richtet,
nicht anzuerkennen bereit ist. So lebt der Mensch
im Unglauben an dem vorbei, der durch den Tod
hindurch ins Leben ruft.

Der Versuch, sein eigener Richter zu sein, ist
nun aber schon deshalb aussichtslos, weil der
Mensch ein soziales Wesen ist, das Anerkennung
vor allem in den Augen anderer finden méchte.
Oswald Bayer stellt fest: ,,Zwischen dem Urteil
anderer tiber mich und dem Urteil meiner selbst
werde ich unaufhérlich hin und her geworfen — bis
zum Tod.“® Im Tribunal der Rechtfertigungen vor
anderen und vor mir selbst seine Identitit zu finden,
ist ein zum Scheitern verurteiltes Unterfangen.
Das befreiende, das Leben ins Recht setzende
Wort wird allein im Glauben an das Evangelium
empfangen. So wirkt der Glaube ,als Befreiung
vom Zwang der Selbstvergewisserung und damit
als Befreiung aus der UngewifSheit; er geschieht
als Befreiung vom Zwang der Identititssuche und
Identititsfindung“.? Das Wort der Rechtfertigung
und Vergebung, des Neuanfangs und Neuwerdens
stellt das Leben aus Glauben auf einen neuen
Grund: ,,Ist jemand in Christus, so ist er eine neue
Kreatur. Das Alte ist vergangen, etwas Neues hat
begonnen® (2 Kor 5,17). Was aus dem Glauben
»kriecht®, ist die neue Person ,,coram Deo*.

Diese neue Person ,,coram Deo* ist das wakre
Sein der menschlichen Person, die dem Urteil
irdischer Instanzen und Personen entzogen ist.
Denn ,,iiber das Sein der Person kann kompetent
nur derjenige urteilen, der die Person zur Person
macht*“!® — und das ist Gott in seiner Recht schaf-
fenden Gnade. Die neue Identitit ,,coram Deo“
ist daher relational zu verstehen, das heifit aus dem
Verhiltnis der Zugehorigkeit des Glaubenden zu
Gott heraus. Die Frage nach der Identitit ,in
Christus* hat sachgemif nicht die Form des ,,Wer
bin ich“, sondern des ,Zu wem gehére ich?«
Dietrich Bonhoeffer hat diese relationale Struktur
des Personseins sehr schén in seinem wihrend der
Haft in Berlin-Tegel entstandenen Gedicht zum

Ausdruck gebracht, das mit der Frage beginnt:
»Wer bin ich?“. Er meditiert dann, inwieweit
menschliche Zuschreibungen, seien es die eige-
nen oder seien es die anderer Menschen, die
Frage nach der Identitit zu beantworten vermé-
gen. Das tastende Fragen findet seinen Gewissheit
stiftenden Zielpunkt in der das Gedicht beschlie-
enden Einsicht: ,,Wer ich auch bin, Du kennst
mich, Dein bin ich, o Gott.“!! Anders gesagt: Die
neue Identitit ,in Christus“ hat responsorische
Struktur. Sie verdankt sich dem Empfangen aus
dem schopferischen und rechtfertigenden Anruf
Gottes."?

Worin liegt das Befreiende dieser neuen
Identitit? Befreiend ist diese neue Identitit,
weil sie von den Lebensliigen befreit und
tiber die Gotteserkenntnis in die unverstellte
Selbsterkenntnis fiihrt. ,,Wie der Kranke, der seine
Krankheit erkennt, sich in die Hinde des Arztes
gibt, so gibt sich der Mensch mit dem Bekenntnis
der Siinde in Gottes Hand.“!? Dabei ist Siinde als
Verkehrung des Gottesverhiltnisses zu verstehen,
die aberimmerauch einhergeht mit der Verkehrung
der Verhiltnisse zu anderen und zu sich selbst!*
und von daher auch die Weise des Umgangs mit
der eigenen Leiblichkeit und Geschlechtlichkeit
nicht ausschliefit. Befreiend ist die neue Identitit
»in Christus®, weil der Glaubende durch das Wort
gewandelt, genauer: dem Ebenbild des Sohnes
Gottes anverwandelt wird. Hans-Joachim Iwand
hat eindriicklich markiert, um welche Alternative
es Luther dabei geht, wenn er schreibt: ,,Und so
wandelt uns (Gott) in sein Wort, nicht aber sein
Wort in uns.“!® Und weiter: ,,Will sich aber der
Mensch nicht verwandeln, sondern will er blei-
ben, was er ist, dann wird er versuchen, Gottes
Wort zu verwandeln, es umzudeuten in mensch-
liche, sich wandelnde Meinung und Lehre.“!¢ Die
Weigerung, sich dem neu schaffenden Wirken des
Wortes auszusetzen, fiithrt also unweigerlich dazu,
dass der Mensch das Wort gar nicht wirklich ver-
nimmt, sondern es ,,auflést und zerstort, ehe es ihn
trifft“.'” So ist es also gerade die Offnung fiir das
schopferische Wort Gottes, das den Glaubenden
zu einem Leben nach dem Willen Gottes befreit.

Die neue Schopfung, von der Paulus in 2
Korinther 5,17 spricht, ist zwar eine eschatologische,
eine als Verheilungswort ergriffene, aber dennoch
keine erfahrungsjenseitige Wirklichkeit, wandelt
siec doch den geschaffenen irdischen, sterblichen
Leib, und zwar nicht mit dem Ziel der Ausléschung
des Leibes, sondern mit der Verheifung, dass der
irdische, vergangliche Leib seiner Verwandlung in
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einen himmlischen, unverginglichen Leib ent-
gegengeht (1 Kor 15,44). Die Lehre von der
Rechtfertigung als im Glauben ergriffene Teilhabe
an der neuen Schopfung in Christus lisst sich
daher nicht von der Schopfungslehre ablésen und
kann daher auch nicht absehen von der urspriing-
lichen Bestimmung des Menschen, die eben in
der neuen Schépfung ihr Ziel hat.!® Folglich ist
zu erortern, in welchem Verhiltnis die eschato-
logische Verheiffungswirklichkeit zur geschicht-
lichen Wirklichkeit des Menschen in seiner auch
biologisch-sexuellen Verfasstheit steht und was
dies fiir die Homosexualititsdiskussion bedeutet.

3. Biologische Orientierung und die neue
Identitit in Christus

3.1 Die ekklesiale Identitit des Christen
(Zizioulas)

In seiner Untersuchung zur Sozialgestalt der
Person und deren Bedeutung fiir Gotteslehre
und Ekklesiologie unterscheidet der orthodoxe
Theologe John Zizioulas zwischen der biolo-
gischen und der ekklesialen Existenz der (christ-
lichen) Person." Die &iologische Existenz ist durch
die Geburt eines Menschen konstituiert und
ihrer Natur nach davon bestimmt, dass der Leib
das Medium individueller Selbstdurchsetzung
wird, am Ende aber dennoch der Tod steht. Das
liecbende Begehren (,,Eros“) und der Leib sind
ihm zufolge einer tragischen Ambivalenz unter-
worfen. Sie ermoglichen kommunikative Akte der
Beziehung und sind doch zugleich von der Siinde
verderbt. Sie bediirfen daher nach Zizioulas der
Verwandlung, und genau diese Verwandlung
vollzieht sich in der Ubernahme der ckklesinlen
Existenz, die durch die (ich erginze: im Glauben
bejahte Verheiffung der) Taufe konstituiert wird.
Diese neue Identitit in Christus realisiert, vermit-
telt iiber das Gottesverhiltnis, ein neues Verhiltnis
zur Welt und zu sich selber. Entscheidend ist daran
fiir unseren Zusammenhang, dass die unter der
Signatur der Siinde stehende geschopfliche Natur
die neue Existenz nicht linger bestimmt, sondern
sie der verwandelnden Kraft Gottes anheimstellt:

[T]he Christian through baptism stands over
against the world, he exists as a relationship
with the world, as a person, in a manner free
from the relationships created by his biological
identity.?
Zizioulas will damit keineswegs sagen, dass der
Empfang der ncuen ekklesialen Identitit einer
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Verleugnung der menschlichen Natur gleich-
kommt, sondern vielmehr, dass die biologische
Natur auf ihre wahre Bestimmung hin ausgerich-
tet wird, dass, wie wir sagen koénnten, die Natur
des irdischen Lebens die Natur des ewigen Lebens
anzieht.?! Fiir Zizioulas ist in grundlegender Weise
die Eucharistie der Ort, an dem dies erfahrbar
wird. Wesentlich ist jedoch auch fiir die von ihm
entwickelte Ontologie der Person die eschatologi-
sche Struktur der Glaubensexistenz:

[T]he encounter between the ecclesial and the
biological hypostases creates a paradoxical rela-
tionship in human existence. Man appears to
exist in his ecclesial identity not as that which
he is but as that which he will be; the ecclesial
identity is linked with eschatology, that is, with
the final outcome of his existence.??

Man wird an dieser Bestimmung die ontologische
und die epistemologische Ebene noch genauer
unterscheiden miissen: Der Sache nach ist die
ekklesiale Identitit schon jetzt Wirklichkeit, der
Erkenntnis ist diese Verheiflungswirklichkeit aber
noch nicht in letzter Tiefe zuginglich: ,,Wir sind
schon Gottes Kinder; es ist aber noch nicht offen-
bar geworden, was wir sein werden® (1 Joh 3,2).
Daher bleibt die ekklesiale Existenz angefochten,
sie hat ihren unerschiitterlichen Grund aber in
der ,,neuen Schoépfung®, die mit dem eschatologi-
schen Kommen Christi offenbar werden wird.

Vermag man in dieser Analyse wesentliche
Einsichten des Apostels Paulus wiederzuerken-
nen, dann wird deutlich, dass die neue Identitit
»in Christus® sich nicht aus einer bestimmten bio-
logischen einschlieflich sexuellen Orientierung
ableiten ldsst, sondern von der ,,neuen Schépfung*
her bestimmt ist.?* Die ,,neue Schopfung® bringt
am Menschen zu Tage, wozu er ,von Beginn
der Schopfung an“ (vgl. Mk 10,6) bestimmt war
und wovon die Leibmuster von Mann und Frau
zumindest Zeugnis geben. Der Hinweis auf eine
der eigenen Natur eingeschriebene, als unverin-
derlich erfahrene homosexuelle Orientierung,
die nun eben in die Christusnachfolge integriert
werden miisse, verkennt demgegeniiber, dass die
als Verheiffung ergriffene Identitit ,,in Christus®
nicht einfach die Summe der Strebungen einer
»gefallenen“ menschlichen Natur ist, dass die
»neue Schopfung® also nicht dem ,,Anfang* zuwi-
derlduft, sondern auf dessen Vollendung, auf den
Telos der Schopfung, zugeht 2

Eine Verneinung der homosexuellen Wiinsche,
Gedanken und Gefiihle bedeutet nur dann, ,,mich
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selbst in meiner Identitit zu verleugnen“,? wenn
vorfindliche empirisch-biologische Begierden als
konstitutiv fiir die Identitit als ,,neue Schopfung®
in Christus aufgefasst und damit in einen ihnen
in dieser Hinsicht nicht zustehenden Rang ein-
gertickt werden. Die niichterne anthropologische
Bestandsaufnahme der biblischen Uberlieferung
iber die Reformatoren bis hin zur modernen
Verhaltensbiologie stellt die dahinter stehende
Annahme in Frage, wonach menschliche Triebe
sich schon dadurch als moralisch gut ausweisen
lassen, dass sie der menschlichen Konstitution
cinwohnen und sich selbst nachhaltigen
Verinderungswiinschen zu widersetzen vermo-
gen. Vielmehr ist mit der biblischen Uberlieferung
davon auszugehen, ,,dass unsere wahre Identitit,
das uns von Gott gegebene Lebensziel, oftmals
quer liegt zu unseren stirksten inneren Trieben“2
und der Weg der Nachfolge biblisch auch deshalb
mit der Metaphorik des Kreuzes in Verbindung
gebracht wird.

3.2 Siinde als Unfreiheit (Hays)

Bevor Paulus im Romerbrief das Evangelium
von der Rechtfertigung des Gottlosen entfaltet,
arbeitet er zunichst heraus, dass sich gerade die
menschliche Begehrensstruktur zutiefst verkehrt
hat, weil Gott die Menschen, da sie ihn nicht
erkennen wollten, an ihre Leidenschaften dahin-
gegeben hat. Richard Hays kommentiert:

[T]he Bible’s sober anthropology rejects the
apparently commonsense assumption that only
freely chosen acts are morally culpable. Quite
the reverse, the very nature of sin is that it is not
freely chosen.?”

Anthropologie und Rechtfertigungslehre beriih-
ren sich in dieser Analyse: Erst die Teilhabe
an der ,neuen Schopfung® befreit von der
Selbstrechtfertigungsmaxime, wonach eine vor-
handene sexuclle Neigung schon deshalb ent-
schuldbar sei, weil sie nicht gewollt oder gewihlt
worden sei.”® Folglich ist auch die Frage nach der
Identitit von Christen ,so lange falsch gestellt,
wie wir damit nach unserm empirischen Ich®
fragen.” Das empirische Ich ist, wie Helmut
Thielicke schreibt, theologisch vor allem relevant
»als Kampfplatz zwischen dem Geist Gottes und
dem fremden Geiste, in dem wir befangen sind.
Unsere ecigentliche Identitit ist nun die vom
Pneuma gewirkte neue Kreatur“.® So ist der ,,vom
[Heiligen] Geist erschlossene, ins Heilsgeschehen
gerissene Geist der wahre, von Gott gemeinte und

seinem Schopfungsentwurf analoge Mensch® 3!

Es ist von daher richtig, wenn Sexualitit und
auch die Ehe als ,Vorletztes vom ,Letzten“,
also dem schopferischen Verheifungswort Christi,
unterschieden werden.® Die Gemeinschaft derer,
die zu Christus gehéren, ist nicht aus mensch-
lichem Samen, sondern aus dem Wort geboren,
das zu hoéren und dem zu gehorchen ist. Haben
aber Christen ihre Identitit in einem Verhiltnis
der Zugehorigkeit, dann ist dies nicht eine ganz
erfahrungsjenseitige Zugehorigkeit zu Christus,
sondern — als ,ekklesiale Existenz“ (Zizioulas)
die Teilhabe am geistgewirkten und erhaltenen
Leib Christi. Dieses Zugehorigkeitsverhiltnis ist
nicht eine Option neben der Zugehorigkeit zu
Christus, sondern mit dieser mitgesetzt. In der
Zugehorigkeit zum Leib Christi ist der eigene
Leib nun nicht linger autonomer Besitz, sondern
vielmehr Ort der — eucharistischen — Hingabe an
Gott (Rom 12,1). Das ,,Ein-Geist-Sein“ mit dem
Herrn (1 Kor 6,17) bedeutet unter den irdischen
Verwirklichungsbedingungen der Zugehorigkeit
zum Leib Christi nach Paulus, sich aller Formen
sexueller Gemeinschaft auflerhalb der monoga-
men heterosexuellen Ehe zu enthalten und so den
Leib als Tempel des Heiligen Geistes zu ehren (1
Kor 6,19).

Dies mag inkonsequent erscheinen, wurde
zu Beginn doch herausgearbeitet, dass das neue
Sein ,in Christus“ micht durch Leistungen des
Menschen konstituiert wird, sondern durch das in
der Taufe (Zizioulas) bzw. im Glauben (Luther)
vernommene Wort Gottes. Fiir den Apostel der
Rechtfertigungslehre, Paulus, beschreiben Ethik
und Lebensfithrung jedoch nicht eine kategorial
von der im Glauben erlangten Freiheit abgeloste
Sphire, sondern, wie Udo Schnelle es ausdriickt,
die ,,Handlungsdimension der Christusteilhabe* 33
Das Leben des Christen im irdischen Leib ist Leben
als Glied am Leib Christi, also ein Leben in der
Entsprechung zum neuen Sein in Jesus Christus.
Auch bei Luther sind die Gestaltungsweisen des
neuen Lebens nicht konstitutiv fiir Gottes Urteil,
wohl aber konsekutiv zu diesem, ist doch Gottes
Wort ein schopferisches Wort. Auch der mensch-
liche Eros wird dann von der gottlichen Agape
umfangen und verwandelt werden, denn nur

solche Menschenliebe kann mit Christus aufer-
stehen, die in ihrer Art seinen Tod geteilt hat,
indem sich das natiirliche Element in ihr — jah-
rein jahraus oder in plétzlicher Agonie — einer
Umwandlung unterzogen hat.*
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Entscheidend dafiir, die paulinische Einordnung
praktizierter Homosexualitit nicht einfach als
zeitbedingtes Urteil beiseite zu schieben, ist nicht
allein die Einsicht, wie eng das Evangelium von
der Rechtfertigung in der Argumentation des
Romerbriefes mit der anthropologischen Analyse
verwoben ist, sondern auch die in letzterer auf-
leuchtenden Fundamentalbestimmungen theolo-
gischer Anthropologie. Die leiblich-biologische
Existenz des Menschen, so lisst sich unabweislich
feststellen, konstituiert den Zusammenhang von
Zeugung, Schwangerschaft und Geburt, anders
gesagt: das Verhiltnis der Herkunft von Mutter
und Vater.* Die Form der Frage nach der ekklesi-
alen Identitidt hat daher ihre Entsprechung in der
Form der Frage nach der biologischen Identitit:
Zu fragen ist auch hier nicht ,,Wer bin ich?“, son-
dern ,,Zu wem, zu welchen Menschen, gehore
ich?* — im Ubrigen eine Frage, die insbesondere
Menschen umtreibt, bei denen soziale und bio-
logische Elternschaft auseinanderfallen. Im Blick
auf das Herkunftsverhiltnis findet sich jeder
Mensch — ungefragt — immer schon als Teil einer
Familie vor.*® Die Tatsache des Geborenseins stellt
das eigene Leben radikal unter das Vorzeichen
duflerster Passivitit, inhaltlich gefiillt: unter die
Signatur des Werdens durch andere und der
Zugehorigkeit, aus der ich mein Leben emp-
fange. Das Eintreten in eine Generationenfolge
infolge der sexuellen Gemeinschaft von Mann
und Frau ist somit Bedingung der Moglichkeit
von Leben und dem Leben nicht akzidentiell.
Das Verkniipfungsmoment zwischen der neuen
Identitit ,in Christus* und einer — davon zu
unterscheidenden — vorhandenen oder nicht vor-
handenen heterosexuellen Orientierung liegt
exakt in der Bereitschaft, mich als in diesem
Herkunftsverhiltnis begriindet anzunehmen und
nicht linger — wie Kierkegaard es formuliert hat —
,verzweifelt nicht man selbst sein wollen®.*” also
das auch in seiner Leiblichkeit von Gott gesetzte
Selbstverhiltnis nicht anzuerkennen.®

Die Zuordnung von Sexualitit und Ehebund
ist von daher nicht primir eine Frage der Ethik,
sondern der Fundamentalanthropologie.® Auf
dieser Ebene hat unter anderen Bonhoeffer das
Miteinander von Adam und Eva nach Genesis 2
interpretiert. Fiir ihn verdeutlicht die Erzihlung,
dass im anderen Menschen die dem Geschopf
gesetzte Gremze Gestalt annimmt, und zwar
als ein lebendiges Gegeniiber, Weil Grenze und
Leben in der Erschaffung der Frau als Gegeniiber
zum Mann zusammenfallen, so ist darin nach
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Bonhoeffer Gottes Absicht ausgesprochen, dass
»die beiden, die [doch unauthebbar]| zwei bleiben,
als Geschopfe Gottes, ein Leib werden, d.h. in der
Liebe einander gehoren.*® Die Wahrheit {iber den
Menschen liegt hier also in seiner Bestimmung
dazu, einem anderen zu gehoren und so seinen
Selbststand in der Hingabe an den anderen zu
haben, iiber sich selbst hinauszuwachsen und
gerade darin sein Selbst zu sein. Das Einander-
Gehoren in der Geschlechtsgemeinschaft trigt
jedoch einen Sinniiberschuss in sich, auf den
Bonhoeffer sofort zu sprechen kommt, obwohl er
jenseits der Autorenintention liegt:

Die Gemeinschaft von Mann und Frau ist die
aus Gott genommene, ihn als den Schopfer
verherrlichende, anbetende Gemeinschaft der
Liebe. Sie ist darum Kirche in ihrer urspriing-
lichen Gestalt.*!

Das dem anderen Menschen gehoren ist Ausdruck
eines Zugehorigkeitsverhiltnisses, das die irdische
Ordnung des Ehebundes transzendiert: nimlich
der Zugehorigkeit zu Gotz.
Dic Ehe ‘ist damit
unter verschiedenen im Prinzip gleichran-
gigen Lebensformen, sondern Gottes freie
Einladung, ,,sich in den vorgegebenen ,sozialen
Dascinsstrukturen der geschaffenen Welt® (Ernst
Wolf), die Gott in die Schopfung hinein gestiftet
hat, aufzuhalten® und zu beheimaten.** Als diese
Einladung Gottes wird der Bund der Ehe zwi-
schen einem Mann und einer Frau biblisch darin
ausgewiesen, dass der menschliche Ehebund in
Analogie gesetzt wird mit dem Bund, den Gott
mit seinem Volk schliefit (Jer 2,2; Mal 2,14; Eph
5,21-33). In einer aus menschlicher Perspektive
kaum fassbaren Weise wird hier ,,die Ehe als dau-
erhafte und verlifliche Beziehung durch den
Widerspruch menschlicher Treulosigkeit hindurch
ein Gleichnis der Treue Gottes zu Menschen“.*
Dieses Gleichnis wird durch die Menschen immer
wieder verdunkelt, und so erscheint erst im Licht
der Botschaft Jesu (vgl. dazu Mk 10,1-9) ,die
Unverbriichlichkeit der in der Schopfung des
Menschen angelegten ehelichen Gemeinschaft
als Hinweis auf die Bestimmung des Menschen
zur unverginglichen Gemeinschaft des Reiches
Gottes“.** Der Hinweis auf die Ehe als ein ,welt-
lich Ding* ist also nur solange richtig wie gese-
hen wird, dass der Bund, der durch menschlichen
Willensentschluss besiegelt wird, kraft gottlicher
Stiftung tber sich hinausweist auf ein Verhiltnis
der Zugehorigkeit des Menschen zu Gott, worin

nicht lediglich eine
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die Bestimmung des Menschen liegt.

Die  der  Leibsignatur  eingeschriebene
Polaritit von Mann und Frau weist darauf
hin, dass in der sexuellen Begegnung — analog
zur Nichtaustauschbarkeit der Partner im
Bundesschluss Gottes — jeder Partner das je Eigene
einbringt und im Geheimnis des ,,Ein-Fleisch-
Werdens“ (Gen 2,24) auf das Eigene des je
anderen angewiesen ist.*® In diesem Hinweis liegt
kein naturalistischer Fehlschluss, vielmehr ist damit
ausgesagt, dass die Sozialitit des Menschseins dem
Menschen bis in seine geschlechtliche Leibsignatur
hinein eingeschrieben und dass diese Signatur
von fundamentaler Bedeutung ist. Die Polaritit
der sexuellen Bezichung aber bildet sich im
Gegeniiber zweier generisch, nicht lediglich zweier
individuell verschiedener Menschen ab. Gerade
in der sexuellen Begegnung soll nicht das eigene
Geschlecht verdoppelt, sondern es soll das ein-
gebracht werden, was der andere Partner gerade
nicht verkorpert. So treten in der heterosexuellen
Ehe Differenz und Gemeinschaft gleichurspriing-
lich zueinander.

Der Bezug auf die im Evangelium von der
Rechtfertigung bestitigte Einladung Gottes, in
der Daseinsform der Ehe zu leben, kann nicht
fiir sich stehen bleiben, soll daraus nicht aus einer
Einladung ein Gesetz werden. Ist die neue Identitit
»in Christus“ Anbruch der neuen Schépfung,
dann muss auch die darin liegende Spannung zwi-
schen der gegenwirtigen Verheiflungsgegenwart
des schopferischen Wortes Gottes und seiner
geschichtsjenseitigen Vollendungsgestalt themati-
siert werden.

4. In Christus leben: Nachfolge auf dem
Weg zur Vollendung der neuen Schépfung

4.1 Auferstehung

Das necue Leben ,in Christus® vollzieht sich in
der Spannung zwischen dem im Sterben und
Auferstehen Jesu angebrochenen und der mit
seiner Wiederkunft noch ausstehenden Vollendung
der neuen Schopfung. Jirgen Moltmann hat
mit Recht den dynamisch-eschatologischen
Charakter der Auferweckung Jesu betont. In der
Aufweckung des Gottessohnes ist nicht ledig-
lich das Bestitigungsurteil iiber Jesu Tod am
Kreuz gesprochen, der Vergebung der Siinden
schenkt, vielmehr hat die Auferstehung ihre
eigene Bedeutung im Heraufbringen der neuen
Schopfung und der ihr folgenden Ausgiefung des

Heiligen Geistes. Die Wahrheit der Auferstehung
ist angemessen nur als ,,unsere Ermichtigung zum
neuen Leben® erfasst.*® Dass Jesus den Tod tiber-
wunden hat, heifft nicht weniger als dass ,,mitten
in dieser Welt der Gewalt und des Todes® die
neue Schopfung beginnt.*” Der Glaubende erhilt
Zugang zu diesem schopferischen Handeln Gottes,
dessen erster Akt die Auferweckung Jesu als ein
leibliches Geschehen ist.*® Moltmann schreibt:

Der leiblich auferstandene Christus ist der
Anfang der Neuschopfung des sterblichen
Lebens in dieser Welt. Der leiblich auferstan-
dene Christus fiihrt in seinem Leib die mensch-
liche Natur in das Reich Gottes hinein.*

Dabei ist Moltmann klar, dass die Auferstchung
cines Toten unter den Bedingungen jetziger
Raum-Zeit eine logische Unmoglichkeit ist.
Allerdings erschlieft fiir ihn gerade der Blick auf
das uns moglich Erscheinende die Bedeutung
der Auferweckung Jesu, meint sie doch wicht
eine ,,Moglichkeit von Welt, Existenz und
Geschichte iiberhaupt“.’® Sie erweist sich aber
gerade angesichts ihrer Unmoglichkeit nach den
Gesetzmafligkeiten der vergehenden Welt als ein
»geschichts-stiftendes Ereignis“, ,von dem her
alle tibrige Geschichte erhellt, in Frage gestellt
und verandert wird“.5!

Mit dem geschichtsstiftenden FEreignis der
Auferweckung Jesu und der Ausgiefung seines
Geistes ist der geschichtliche Grund dafiir gelegt,
dass die Gemeinschaft der Glaubenden Anteil
bekommt an Gottes Geschichte mit seiner Welt.
Der Gott entsprechende Mensch muss fiir die
»Handlungsdimension der Christusteilhabe“ (U.
Schnelle) nicht mehr Maff nehmen an dem, was
allgemeinmenschlich fiir moglich, fiir richtig und
geboten gehalten wird, sondern darf sich in seiner
der neuen Identitit gemifien Lebensgestaltung an
dem ausrichten, was der Schopfer in Jesus Christus
als ,,neue Schopfung® ervffnet hat. Nur von dem
alle Lebensliigen sprengenden, in der Dynamis
seines Geistes gegenwirtigen Versohnungswerk
her kann eine Sexualethik, die sich dem Grundsatz
»faithfulness in marriage and abstinence in
singleness“>* verpflichtet weif}, iiberhaupt als
befreiend erfahren werden.®® Nur in der Kraft
der Auferstechung Jesu, der das neue unverging-
liche Leben schenkt, kann auf befreiende Weise
die Verwandlung einer Sexualitit erlebt werden,
der gegeniiber eine hochsexualisierte Welt sug-
geriert, es konne jenseits der genitalen Sexualitit
keine Erfiillung des erotischen Begehrens geben.
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In einer solchen Welt muss die Einladung zu
einer Sexualitit, die die Geschlechtsgemeinschaft
ausschlieflich der Ehe zwischen einer Frau und
einem Mann zuordnet, als Zumutung erschei-
nen und kann nicht als Gewinn ansichtig werden.
Aber liefle sich ein solcher Gewinn, ein solcher
Mehrwert theologisch-anthropologisch fassen?

4.2 Begrenzung der Ehe

Von den teilweise apokalyptisch geprigten
Endzeittexten der Bibel her lassen sich nur
sehr begrenzt Aussagen der theologischen
Anthropologie gewinnen. Soviel aber wird deut-
lich: ,,Ehen werden fiir immer geschlossen,
nicht fiir ewig.“%* Verheiratete wie unverheira-
tete Christen gehen gemeinsam auf diejenige
Vollgestalt des Reiches Gottes zu, in dem die
sexuelle Kommunikation aufgehoben sein wird
in die ungeteilte, keiner Stérung mehr zugingli-
chen Anbetung Gottes hinein. Die — von Paulus
nur angedeutete — Unterscheidung der himmli-
schen von den irdischen Leibern (1 Kor 15,39-
49) verweist auch auf die irdische Begrenzung
der Ehe. So erfihrt die monogame heterosexuelle
Ehe ihre theologische Relativierung — relativiert
wird sie jedoch nicht im Verhiltnis zu anderen
menschlichen Lebensformen, sondern dadurch,
dass sie zur Verheifung der neuen Schépfung
in Bezichung gesetzt wird. Die Signatur des
Gottesreiches in seiner Vollendungsgestalt wird
die ,,Auf-Hebung* der Ehe zwischen Mann und
Frau in die ,,Ehe® zwischen Christus und der
verherrlichten Gemeinde hinein sein (Apk 19,7).
So ist die Gemeinde Jesu Christi, die auf dieses
Fest zugeht, hier auf Erden der Raum verséhn-
ter Gemeinschatt zwischen denen, die den Bund
der Ehe eingegangen sind, und denen, die in
gewihlter oder nichtgewihlter Ehelosigkeit ihr
gemeinsames Ziel in der ungeteilten Anbetung
des dreicinigen Gottes finden werden.’® In der
solcherart verschnten Gemeinschaft erkennen
Verheiratete und Unverheiratete, gewisserma-
en auf einer hoheren Ebene, das je Eigene des
Anderen an, was es ermoglicht, die Bedeutung
nichtgenitaler Ausdrucksformen sich selbst ver-
schenkender Liebe gerade auch darin zu schen,
dass sie im Unterschied zur ehelichen Sexualitit
nicht nur auf ezmen Menschen, sondern auf eine
prinzipiell nicht begrenzte Gruppe von Menschen
ausgerichtet sind.

Aufdem Weg hin zu diesem Ziel der Vollendung
sind christliche Gemeinden ,,Hospize“, also Orte,
an denen Verwundete Arznei erhalten und dem
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Arzt, Christus, begegnen. Zeit ihres Lebens bleiben
Christen, wie Luther nicht miide wurde zu beto-
nen, auf die von Christus geschenkte Vergebung
angewiesen. Sie vertrauen auf das, was der Heilige
Geist auch weiterhin an ihnen bewirken wird,
»worin er das alte Ich zunehmend iiberwindet
und uns mit dem neuen Leben beschenkt®.5¢ Das
Unterwegssein des Christen bleibt bestimmt vom
Ineinander der ,,mortificatio und ,,vivificatio®.>
Die neue Identitit bleibt angefochten durch
Neigungen und Begierden, die sich vielleicht nur
allmidhlich oder gar nicht umstellen lassen, die
aber dem Herrschaftsanspruch Christi unterstellt
und denen somit das Recht verwehrt wird, die
Identitit des Christen bestimmen zu lassen, und
das selbst dann nicht, wenn ihnen nachgegeben
wurde.*®

5. Schluss: Anthropologische Klarheit und
seelsorgliche Nihe

Kirchliche Stellungnahmen zur Homosexualitit
verorten das Thema weithin auf der Ebene
der [thik. Am deutlichsten wird dies dort, wo
Lebensformen anhand bestimmter Kriterien
beurteilt werden, als die zumeist ,,Freiwilligkeit,
Ganzheitlichkeit, Verbindlichkeit, Dauer und
Partnerschaftlichkeit“ genannt werden.* Diese
Kriterien werden nicht nur in impliziter Absicht
ausgewihlt (so entfillt die Offenheit fiir eigene
Kinder, der homosexuelle Paare aufgrund feh-
lender biologischer Voraussetzungen nicht zu
geniigen vermogen),® sie entgrenzen — gewollt
oder ungewollt — den Bereich der iiberhaupt
zu bewertenden Beziehungskonstellationen auf
problematische Weise. So impliziert keines der
erwihnten Kriterien notwendig die Zweizahl
der Partner,®® was bedeutet, dass diese Kriterien
auch in polyamoren Beziechungen als erfiillt aner-
kannt werden kénnen.®? Kein Kriterium schliefit
zudem die Anwendung auf enge Blutsverwandte
(Geschwisterinzest) aus. So fiihrt die Diskussion
immer tiefer in die Moralisierungsfalle hinein, in
der Partnerschaften aller Couleur anhand von —
unsicher bestimmten — Qualititskriterien auszu-
weisen haben, dass sie tatsichlich Partnerschaften
sind, und es wichst ein diese Beziehungen erst
recht destabilisierender Rechtfertigungsdruck. Von
diesem Druck entlastet werden Menschen dage-
gen, wenn sie der Ehe als Einladung Gottes fiir ein
Leben in partnerschaftlichen Ordnung folgen bzw.
sich auflerhalb der Ehe vom Verheifungscharakter
einer Lebensform bestimmen zu lassen, in der die
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Sexualitit in der Vielfalt gelebter Beziehungen
beherrscht wird.

Geht man vom Evangelium von der
Rechtfertigung des Gottlosen als ,,Mitte der
Schrift aus, dann wird deutlich, dass es in
der Homosexualititsdiskussion tatsichlich um
Fundamentalbestimmungen der Theologischen
Anthropologie geht, die zunehmend in Frage
gestellt werden und die Kirchen zu zerreifien
drohen. Nur von dieser Erkenntnis her lisst sich
verstehen, warum die Diskussion an dieser Stelle
eine Hirte und Entschiedenheit bekommen
hat, die bei — tatsichlichen — ethischen Fragen
hiufig vermieden werden konnte. In Lehre und
Verkiindigung sind die Kirchen der Reformation
gerade von ihrem im Evangelium von der
Rechtfertigung  wurzelnden  Selbstverstindnis
her zur Klarheit in Lehre und Verkiindigung zu
rufen. Wenn darauf verzichtet wiirde, mittels
offentlicher Segenshandlungen oder gar einer
Gleichstellung von Ehe und gleichgeschlechtlichen
Lebenspartnerschaften die der Sache nach unmég-
liche Kategorie ,,bekennend homosexuell lebender
Christen® zu etablieren, eroffneten sich Riume
und wiirden Krifte freigesetzt fiir die unabweisbar
gebotene seelsorgliche Begleitung homosexueller
Menschen, an denen die Kirchen ohne Zweifel
schuldig geworden sind und die angesichts erfah-
rener Missachtung und Verichtlichmachung nur
um Vergebung gebeten werden kénnen.

Dr. Christoph Raedelist Professor fiir Systematische
Theologie an der Freien Theologischen
Hochschule Gieflen und Vorsitzender des
Arbeitskreises fiir evangelikale Theologie (AfeT),
die Deutsche Schwesterorganisation von FEET.
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Guide pour Uexégese de ’Ancien Testament:
Méthodes, exemples et instruments de travail
Collection Interprétation
Matthieu Richelle
Vaux-sur-Seine: Edifac / Charols: Excelsis, 2012; 360
pp-, € 25.00, pb, ISBN 987-2-904407-54-3 / 978-2-
7550-0175-4

RESUME

Cet ouvrage présente toutes les méthodes exégétiques,
avec un accent particulier sur les approches synchroniques.
Comme le livre s'adresse surtout aux étudiants en théolo-
gie et aux pasteurs, la présentation est trés pratique. Il peut
étre recommandé pour sa clarté, I'enthousiasme et la com-
pétence de son auteur, ainsi que ses listes de ressources
trés riches et utiles pour tous ceux qui font de I'exégése
de I'’Ancien Testament. Pour les prédicateurs évangéliques,
son utilité aurait été encore plus grande si I'auteur avait
traité plus a fond de I'analyse du réle du texte dans ['his-
toire de la révélation divine.

SUMMARY

This book presents all current exegetical methods, espe-
cially those belonging to synchronic approaches. It is a
practical guide, written in particular for theological stu-
dents and ministers. It can be recommended because of its
clear style, the enthusiasm and expertise of its author and
its lists of exegetical resources (which include numerous
English books and websites). The book would have been
even more helpful for evangelical preachers if the author
had paid more attention to the analysis of the function of
the text in the history of God’s revelation.

ZUSAMMENFASSUNG

Das vorliegende Buch bietet eine Darstellung aller iiblichen
Methoden der Exegese, namentlich jener, die sich zur syn-
chronischen Verfahrensweise bekennen. Es handelt sich
um ein praktisches Handbuch, das vor allem fiir Theolo-
giestudenten und Pastoren geschrieben wurde. Das Werk
empfiehlt sich durch seinen klaren Stil, den Enthusiasmus
und das Sachverstindnis des Autors, sowie die Verzeich-
nisse reichhaltiger exegetischer Hilfsmittel, die fiir altte-
stamentliche Exegeten von Nutzen sind (einschlieRlich
zahlreicher englischer Biicher und Webseiten). Das Buch
wadre fir evangelikale Prediger noch hilfreicher gewesen,
wenn der Verfasser sich griindlicher mit der Analyse der
Funktion des Textes in der Geschichte von Gottes Offen-
barung befasst hatte.
* * * *

Dans son Guide pour Pexégése de PAncien Testament,
Matthieu Richelle (professeur d’Ancien Testament &
la Faculté Libre de Théologie Evangélique de Vaux-
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sur-Seine, France) présente tout d’abord les approches
synchroniques des textes, comme [’analyse du genre
littéraire, de la structure, du contexte littéraire et du
contexte canonique. A son avis, ces approches peuvent
également étre mises en ceuvre par ceux qui n’ont pas
de connaissance des langues bibliques. Ensuite, il traite
d'un « second niveau » (supérieur au premier), ou il
s’agit d’établir le texte par la critique textuelle, de le
traduire, puis d’adopter une approche diachronique
(par I’analyse rédactionnelle). L’ouvrage se termine par
quelques annexes qui dressent un inventaire des outils,
comme les dictionnaires, les commentaires et les revues.

Il se veut un guide pratique, a 'usage des étudiants
en théologie et des pasteurs. Il ne s’aventure pas dans
une discussion théorique des méthodes, mais explique
comment elles peuvent étre utilisées. Lauteur illustre
leur usage au moyen de nombreux exemples. Il offre en
outre une documentation tres riche et abondante des
ressources dont les lecteurs peuvent tirer profit dans leur
travail personnel, y compris un grand nombre de sites
internet en libre acces. Réaliste, Richelle se rend bien
compte que I’étudiant ou le pasteur ne disposent géné-
ralement pas du temps nécessaire pour appliquer toutes
les méthodes. Il se contente donc de les informer et de
les encourager, afin qu’ils puissent faire leurs propres
choix.

L’auteur adhére a la théologie évangélique et le mani-
feste a plusieurs reprises. Néanmoins, il a voulu écrire ce
guide de fagon a ce qu’il puisse aussi étre lu et utilisé
par des non-évangéliques. Il ne cherche donc pas a pré-
senter une méthode d’exégese qui serait typiquement
évangélique. En régle générale, les méthodes présentées
ont été élaborées par des biblistes non évangéliques,
mais cela ne devrait pas empécher les évangéliques de
les pratiquer.

K mon avis, ce point de vue est largement justifié.
Dans toutes les méthodes, on formule des questions
qui peuvent ¢tre légitimement posées dans ’étude des
textes. Cela vaut aussi pour les méthodes diachroniques,
dont Richelle recommande un usage modéré. La spéci-
ficit¢ d’une approche évangélique réside plutdt dans la
fagon dont on procéde dans le cadre de chaque méthode.
Autrement dit, Pidentité évangélique ne reléve pas de ce
qu’on cherche a savoir, mais du respect envers ’ensei-
gnement communiqué par les textes bibliques.

Ceci dit, a la différence de Richelle, j’aurais insisté
davantage sur le fait que le choix et I'utilité de telle ou
telle méthode dépendent du but que 'on fixe au travail
exégétique. Le plus souvent, les lecteurs visés font ’exé-
gese d’un texte biblique en vue de la préparation de leur
prédication ou de leur méditation biblique. Il s’ensuit
que, pour eux, la question centrale sera : « Qu’est-ce
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que Dieu veut communiquer a son peuple au moyen
de ce texte 2 » A mon avis, Putilité de chaque méthode
dépend de sa capacité a contribuer a I’apport d’une
réponse a cette question.

Par ailleurs, I"auteur souligne que ’ordre dans lequel
il présente les méthodes n’a rien d’obligatoire. Pourtant,
j aurais préféré qu’on invite le lecteur & commencer par
I’analyse du contexte littéraire au lieu de celle du genre
littéraire. En procédant de cette manicre, on peut éviter
le risque de fragmenter un livre biblique, un risque réel
si la premiére démarche est de lier le texte choisi a ceux
qui appartiennent au méme genre littéraire. Le chapitre
sur le contexte littéraire est le plus bref de tout le livre.
Il aurait été plus utile s’il avait traité plus a fond de I’ana-
lyse de la place du texte dans I’histoire de la révélation de
Dieu ou de son ceuvre (notamment lorsqu’il s’agit d’un
récit). Comme la signification d’un texte peut se déve-
lopper en fonction de la dynamique historique, cette
analyse est indispensable si I'on veut entendre la parole
de Dieu pour ’Eglise aujourd’hui.

En résumé, mes remarques critiques concernent
avant tout le traitement de quelques aspects que j’estime
pertinents pour la prédication (un sujet abordé brieve-
ment 4 la fin du livre). A part cela, et hormis quelques
petites nuances ou quelques désaccords plus ou moins
inévitables, j’apprécie beaucoup cette contribution
enrichissante de Matthieu Richelle. L’enthousiasme de
’auteur ainsi que sa connaissance quasi exhaustive des
ressources existantes sont tres stimulants. Méme les spé-
cialistes y trouveront beaucoup de choses intéressantes,
tant au niveau des références que dans les exégeses pré-
sentées 2 titre d’exemples. Nous recommandons donc
chaleureusement cet ouvrage aux étudiants en théologie
et aux pasteurs, mais aussi a beaucoup d’autres.

Gert Kwakkel
Aix-en-Provence, France ; Kampen, Pays-Bas

The Theme of Hardening in the Book of Isaiah.
An Analysis of Communicative Action
Forschungen zum Alten Testament 2. Reihe

39

Torsten Uhlig
Tiibingen: Mohr-Siebeck, 2009; xiii + 423 pp, pb,
€ 84,00, ISBN 978-3-16-150143-2

SUMMARY

This Cloucestershire dissertation is a most fascinating study
on the crucial idea of hardening in the Book of Isaiah. Start-
ing from Isaiah 6 and informed by aspects of the speech act
theory, Uhlig demonstrates the importance of this theme
for the entire book of Isaiah. On a methodological level,
this dissertation studies a prophetic book as mediating
communication and thereby points out important aspects
for the study of Isaiah. It also makes a valuable contribution
to reflection on the unity of the book of Isaiah.

RESUME

Cette thése de doctorat est une étude fascinante du theme
de I'endurcissement dans le livre d’Esaie. En s’appuyant
sur le chapitre 6 de ce livre et en tirant partie de la théorie
des actes de langage, Uhlig montre |'importance du theme
de I'endurcissement pour I'ensemble du livre. Au plan
méthodologique, il aborde un livre prophétique comme
un moyen de communication et met ainsi en lumiére des
aspects importants pour son étude. Il apporte aussi une
contribution pertinente au débat sur la question de I'unité
du livre.

ZUSAMMENFASSUNG

Bei dieser Doktordissertation aus Gloucestershire handelt
es sich um eine hochst faszinierende Studie tber das wich-
tige Thema der Verhartung im Buch Jesaja. Beginnend mit
Jesaja 6 und auf dem Hintergrund von Sprechakttheorie
demonstriert Uhlig die Bedeutung dieses Themas far das
gesamte Jesajabuch. Auf methodologischer Ebene analy-
siert die Dissertation ein prophetisches Buch als Kommu-
nikationsmedium und zeigt dabei wesentliche Aspekte fiir
die Untersuchung von Jesaja auf. Sie stellt gleichfalls einen
wertvollen Beitrag zur Reflektion tiber die Einheit des Jesa-
jabuches dar.

* * * *

Torsten Uhlig legt mit dieser iiberarbeiteten Version
seiner durch Gordon Wenham and Hugh Williamson
betreuten und in Gloucestershire eingereichten Disser-
tation eine faszinierende Studie zum Buch Jesaja vor. Sie
nimmt ihren Ausgangspunkt bei den herausfordernden
Versen aus Jesaja 6,8-10 und diskutiert die Frage der
Kommunikation im Buch Jesaja unter verschiedenen
Aspekten der Sprechakttheorie.

Uhlig geht von der weichenstellenden Annahme aus,
dass prophetische Biicher Kommunikation vermitteln.
Deswegen wihlt er die Sprechakttheorie als theore-
tischen Ausgangspunkt, um die vielfiltigen Aspekte von
Kommunikation fiir die Auslegung eines prophetischen
Buches fruchtbar zu machen. Er schlieft an rheto-
rische Analysen biblischer Texte an und will mit seinem
methodischen Zugang insbesondere alle illokutioniren
und perlokutioniren Aspekte bei der Untersuchung ein-
schliefen. Dieser methodische Ansatz macht den Reiz
dieser Studie aus, weil sie den Leser dazu einlidt, Uhligs
Annahme von prophetischen Biichern als vermittelte
Kommunikation durchzubuchstabieren. Dabei werden
viele wertvolle neue Aspekte aufgedeckt und manches
Altbekannte erscheint in einem neuen Licht. Damit leis-
tet diese Dissertation, was man von einem wertvollen
Buch erwartet: sie fordert zum Nach- und Weiterden-
ken heraus. Man muss nicht alle Beobachtungen und
Schlussfolgerungen Uhligs teilen, um das Reizvolle an
seinem methodischen Ansatz schitzen zu lernen.

In Kapitel 1 ,Encountering Hardening in the Pre-
sent Situation: Hermeneutical and Methodological
Considerations® legt Uhlig einzelne Aspekte seines
methodischen Zugangs vor. Dabei hebt er hervor, dass
prophetische Biicher nicht einfach nur von Gelehrten
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verfasst wurden, um gelesen zu werden. Vielmehr
wurden sic teilweise, wenn nicht iiberwiegend, zusam-
mengestellt, um miindlich vorgetragen zu werden (20-
21). Die Verschriftlichung dient der Uberbriickung von
riumlicher Distanz (wenn die Adressaten nicht ,,direkt
erreichbar waren) und zur Aufbewahrung fiir spitere
Generationen. Wenn das Ziel hiufig die miindliche Pri-
sentation der Texte ist, dann ist es bei der Beschiftigung
mit prophetischen Texten notwendig, die verschiedenen
Aspekte von kommunikativen Handlungen auszuloten.

Bevor Uhlig sich einzelnen weichenstellenden
Abschnitten in Jesaja 40-66 zuwendet, beschreibt er im
zweiten Kapitel, ,,Encountering Hardening in the Past:
The Communicative Situation of the Book of Isaiah”,
die fiir ihn mafigebliche Situation des Buches Jesaja. Mit
der Stimme aus Jes 40,1-11 werden die Worte von Jesaja
ben Amos eingeschlossen, bevor sich diese Stimme dann
an seine Adressaten in Jesaja 40-66 wendet. Dabei rich-
tet er sich in Kap. 40-55 an die Exulanten in Babylonien
und in Kap. 56-66 an diejenigen, die im Heimatland
verblieben sind. Diese elf Verse in Kap. 40 sind also
hermeneutisch und inhaltlich von zentraler Bedeutung
fiir das Verstindnis von einzelnen Teilen von Jesaja und
dem Gesamtverstindnis. Diese anregende Gesamtschau
konnte dann im Lichte mancher Thesen zu der Bedeu-
tung von Jesaja 1 oder den ersten Kapitel von Jesaja,
wie sie in den vergangenen Jahren vorgetragen wurden,
noch einmal reflektiert werden. Schliefen sich diese
Perspektiven gegenseitig aus oder weisen sie gemeinsam
auf unverzichtbare Aspekte fiir die Gesamtschau auf das
Buch?

Uhlig stellt in Kapitel 3, ,,The Disposition of Harde-
ning in Isaiah 6 and the Effect of Isaiah’s Proclamation®,
insbesondere den perlokutioniren Aspekt der Kommu-
nikation heraus. Jesaja 6 verkiindigt nicht nur die Ver-
hirtung des Volkes, sondern mit diesem Kapitel und der
weiteren Verkiindigung von Jesaja ben Amos vollzieht er
die Verhirtung des Volkes. Der Vollzug dieser Verhir-
tung ist ein wesentlicher Aspekt von Jesaja 1-39. Ent-
gegen mancher Auslegungen von Jesaja 40-66 arbeitet
aber Uhlig sehr treffend heraus, dass diese Verhirtung
des Volkes ein wichtiges Thema bleibt. Sie bestimmt
immer noch die Lebenswirklichkeit der Adressaten,
was viele Stellen belegen (42,18-25; 43.8; 48.8; 56,9-
57,2; 59,10; 63,17). Das Thema der Verhirtung wird
also tiber dic in Jesaja 6 anvisierte Zeit hinaus ausge-
dehnt, so dass es letztendlich auch die impliziten Leser
umfasst. Die Verhirtung als nachvollzichbares und in
der Kommunikation vollzogenes Gericht an Jerusalem
wird somit Teil des umfassenden Gerichtes Gottes.

Diese Stellen spielen dann auch eine wesentliche
Rolle bei der Auslegung einschligiger Abschnitte aus
Jesaja 40-66 in den folgenden fiinf Kapitel: ,,Appoin-
ting the Hardened as Witnesses: Isaiah 42:11-44:23%;
»Characterizing the Hardened before the Return:
Isaiah 44:24-49:13%; , The Individual Servant and the
Overcoming of the Hardening: Isaiah 49:14-55:13%;
»The Hardened in the Homeland — Characterization
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and Reversal: Isaiah 56:9-59:21%; and ,,Disclosing the
Still Hardened: Isaiah 63:7-64:11“. Hier werden diese
Stellen jeweils unter vier Gesichtspunkten betrachtet: a.
Identifizierung relevanter Terminologie; b. Diskussion
der Struktur der Perikope; c. Analyse der kommunika-
tiven Handlung; d. Genauere Betrachtung des Themas
der Verhirtung, welches dann auch in den weiteren
Zusammenhang gestellt wird (vgl. 27).

Sicherlich gibt es viele Aspekte, die auf einer
inhaltlichen oder methodischen Ebene mit- Uhlig zu
diskutieren wiren. Fiir die Beschiftigung vieler alttesta-
mentlicher Biicher, aber gerade auch fiir das Buch Jesaja,
ist die historische Verortung des gesamten Buches und /
oder einzelner Teile von besonderer Bedeutung. So
konnte man fragen, welche Auswirkungen eine Ver-
dnderung dieser Verortung fiir das von Uhlig vorlegte
Verstindnis von einzelnen Abschnitten in Jesaja 40-66
und fiir das Gesamtverstindnis hitte. In der Lektiire der
Kapitel gewinnt man an mehreren Stellen den Eindruck,
dass der Unterschied nicht so groff wire. An anderen
Stellen wire nicht nur Uhligs Deutung zu modifizie-
ren, sondern auch noch einmal manche grundlegende
Annahme.

Wie auch immer man zu den einzelnen Aspekten
der Arbeit oder der Gesamtschau auf das Buch Jesaja
Stellung bezieht, eines scheint mir unumginglich: auf
methodischer Ebene regt Uhligs Studie zur Reflexion
tiber das Wesen prophetischer Literatur und zum Nach-
denken tiber diese Literatur als kommunikatives Medium
an. Dafiir ist dem Verfasser zweifellos zu danken.

Heiko Wenzel
GiefSen

The Message of Jereminh: Grace in the End
The Bible Speaks Today
Christopher J.H. Wright

Nottingham: Inter-Varsity Press, 2014; 444 pp., pb,
£12.99; ISBN 978-1-78359-032-2

SUMMARY

Christopher Wright offers an excellent commentary on the
Book of Jeremiah. It is accessible to the general reader and
highlights the theology of the Book. Its particular strength is
in the many practical applications that the author suggests.

ZUSAMMENFASSUNG

Christopher Wright legt einen hervorragenden Kommen-
tar iber das Buch Jeremia vor, der dem allgemeinen Leser
leicht zugénglich ist und die Theologie des Buchers heraus-
stellt. Seine besondere Stirke liegt in den vielen prak-
tischen Anwendungsvorschligen des Autors.

RESUME
Voici un excellent commentaire du livre de Jérémie. Il est
accessible au grand public et fait ressortir la théologie du
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livre. Les nombreuses applications pratiques suggérées par
Iauteur constituent son point fort.
* * * *

For the well-known series The Bible Speaks Today
Christopher Wright had already written a very help-
ful commentary on the prophet Ezekiel. Now there
is his exposition of Jeremiah as well and again this is a
very good addition to the many commentaries on Jer-
emiah that have been published in the last two decades
(including my own in the series of Tyndale Old Testa-
ment Commentaries). The present series indeed focuses
on ‘the message of...” and does not pretend to offer a
detailed academic commentary, but Wright’s book is
very useful in its own right.

In The Message of Jereminh Wright shows that he has
investigated the text thoroughly. He provides some dis-
cussions of the meaning of Hebrew words (which are
always printed in transcription), for instance of the word
play in Jeremiah 1:11-12 (56) and the meaning of the
verb in Jeremiah 20:7 (‘deceived, seduced, duped, made
a fool of me”2; 226). The main focus of the commentary
is, however, on the #heological implications of the text
and in this area Wright provides the reader with fascinat-
ing insights into the text and with many practical points
for application, not least in the political and social area.
This is Wright’s forte, for his main interest is in applying
the Old Testament to the area of mission and ethics.
(See books from his hand like Old Testament Ethics for
the People of God, 2004, The Mission of God: Unlocking
the Bible’s Grand Narrative, 2006, and The Mission of
God’s People: A Biblical Theology of the Church’s Mission,
2010).

On the issue of the fulfilment of prophecies, Wright
distinguishes between three horizons in the text: the
historical context of the prophet, the New Testament
and the eschatological horizon when Christ returns and
God will create everything new. Not everyone will agree
with some specific explanations. Wright does not accept
the view that the fact that in our time the Jewish people
once again live in the land of Israel is a fulfilment of
promises such as Jeremiah 33 (353). On the other hand,
he clearly states in an extensive footnote (335) that he is
certainly not a ‘supersessionist’; i.e. someone who thinks
that the Church has replaced Israel. On the contrary,
Wright states: “The Bible does not portray Israel being
“replaced” by the church, but rather (and very emphati-
cally in both Testaments) of Israel expanding to include
the Gentiles. When I, as a Gentile, became a believer in
Jesus, I did not zeplace anybody. 1 joined God’s people
and became a child of Abraham, as Paul told the Gala-
tians.’

On the whole Wright has made a very good contri-
bution to understanding the Book of Jeremiah, on the
basis of the fact that he accepts it both as the word of the
human prophet and as the Word of God.

Herty Lalleman
London

The Holy Spirit: In Biblical Teaching, through
the Centuries, and Today

Anthony C. Thiselton

London: SPCK, 2013; xiv + 565 pp., pb, £30, ISBN
978-0-281-06939-2

ZUSAMMENFASSUNG

Dies muss das aktuell beste Handbuch tiber den Heiligen
Ceist sein. Es bietet einen enzyklopadisch umfassenden,
aber nicht unkritischen Uberblick (iber die Stellung des
Heiligen Geistes in biblischer Lehre (AT und NT); dabei
werden die Positionen leitender Theologen iiber die Jahr-
hunderte hinweg bis in die Gegenwart dargestellt. Das
Buch ist sehr gut geschrieben und enthilt eine detaillierte
Exegese von Schltsselversen wie auch wohlausgewogene,
ausgereifte Einsichten.

RESUME

C'est la le meilleur ouvrage sur le Saint-Esprit que je
connaisse. L’auteur passe en revue de maniére encyclopé-
dique, mais non sans évaluation critique, I"enseignement
biblique sur le Saint-Esprit (dans I’Ancien et le Nouveau
Testament), les points de vue des théologiens influents au
cours des siécles et a I'époque contemporaine. Il est bien
écrit et présente a la fois une exégese détaillée des textes
clés et des remarques pertinentes, profondes et équili-
brées.

SUMMARY

This is the best textbook on the Holy Spirit that | know. It
offers an encyclopaedic but not uncritical overview over
the place of the Holy Spirit in biblical teaching (OT and
NT), in the views of leading theologians through the centu-
ries, and in contemporary theology. It is very well written
and contains both detailed exegesis of key verses and bal-
anced, mature insights.

* * * *

Beautifully written, this cross-disciplinary study on the
Holy Spirit is one of the most comprehensive on the
topic to date. Anthony Thiselton, Emeritus Professor
of Christian Theology at the University of Nottingham,
here succeeds in spanning biblical teaching, historical
investigation and contemporary thought in one coher-
ent account. Part I discusses “The Holy Spirit in Biblical
Teaching’, Part II “The Holy Spirit through the Cen-
turies” and Part III “The Holy Spirit in Modern Theol-
ogy and Today’. The twenty-four chapters are equally
distributed between these three Parts.

Already in the opening pages, which particularly
highlight the ‘transcendence’ of the Spirit, it is clear that
many of the book’s emphases are meant to serve not
only the academic conversation but also the life of the
Church. The design of the book cover — with a flame
of fire in the shape of a dove (or bird) — well illustrates
the author’s biblical- and practical-theological concerns.

Part I devotes one chapter to the Spirit of God in
the Old Testament, one to the Spirit in Judaism and six
chapters to the Holy Spirit in the various portions of the
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New Testament. A selection of debated texts is com-
mented on. In the opening chapter, Thiselton develops
his discussion from previous work (The Hermeneutics of
Doctrine, Eerdmans, 2007, 418) on the rendering of
the Hebrew word 7uach in Genesis 1:2 as either ‘Spirit
of God’ (KJV /AV, RSV, N1V, along with the majority of
scholars) or, less likely, ‘wind from God’ (NRSV, NJB).
Heads-on theological guidance is provided by C.K. Bar-
rett’s biblical-theological leanings, associating God’s
creative Spirit (seen as ‘the brooding or hovering of a
bird’) with ‘the Spirit who will initiate the new crea-
tion in the conception of Jesus in the Virgin Mary’. As
for the specific Old Testament contribution, it is argued
that a major aspect of ruach is clearly the “Spirit of God
as creative, dynamic, and transcendent’ (8). Old Testa-
ment themes that became the practical bases for the gift
of the Holy Spirit to Christians in the New Testament
include the Spirit being an agent or extension of God,
perceived through the Spirit’s effects, with the capacity
for being “shared out” from one figure to others’ (5;
cf. e.g. Num 11:25, Deut 34:9 and 2 Kings 2:15). From
a systematic-theological vantage point, yet in a critically
informed tone, the Old Testament writers are said to
have laid the foundation for a doctrine of the Holy Trin-
ity ‘by associating God’s Spirit with God himself> (4);
thus understood, the Holy Spirit is not a substitute for
God, but conveys God’s very presence, power and love
(477).

Moving on to the New Testament, the translation
of another disputed text, Acts 2:4 (‘All of them were
filled with the Holy Spirit and began to speak in other
languages, as the Spirit gave them ability’, NRSV),
also receives special attention. NIV here retains ‘other
tongues’ (beterais glossais), while NRSV renders ‘other
languages’ (so also Kirsopp Lake, Donald A. Carson and
Janet Everts Powers) — the implication of which by some
is understood as a form of reversal of Babel. James D.G.
Dunn, on the other hand, interprets ‘other tongues’ as
glossolalin. An interesting compromise position is found
both among certain church fathers and a few more
recent interpreters, who read the passage as a miracle
of hearing rather than of speaking (so H.B. Swete and
George Montague; cf. Acts 2:6, 8). Thiselton indicates
that we cannot in the end be certain of Luke’s intention
(52-54). ¢

Biblical-theological issues continue to surface, such as
suggestions concerning the compatibility of Acts 2 with
‘the Johannine Pentecost’” in Jn 20:19-23 (52), and,
more broadly, pneumatology in Luke-Acts with that in
John (131-135). The Johannine Pentecost is presented
as tying ‘the experience of the Holy Spirit more closely
to Jesus Christ than even Luke-Acts’ (144). With ref-
erence to the Johannine writings, Thiselton moreover
notes, quoting Friedrich Horn, that the Spirit manifests
himself “zot in ecstatic or charismatic phenomena, but in
the area of the proclamation of the word, specifically in
remembrance (John 14:26), doctrine (14:26), imitation
(16:13), and prediction (16:13) (145).
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Chapter 2, on the Spirit in Judaism, observes that
in Greek-speaking Judaism the Spirit of God becomes
increasingly #mmanent, or overlaps with the rational
spirit in human beings (similar to contemporary Greek
philosophy). The discussion of scholarly assertions as to
whether the Spirit of prophecy was expected to be silent
during the intertestamental period (cf. Tosefta Sotah
13:2-4) would have benefited from consideration of
Flavius Josephus’ important account in Against Apion
1.41, a passage which the book does not mention (22,
30).

Thiselton’s The Holy Spirit typically brings a plethora
of biblical and scholarly voices into sublime combina-
tions, as in the opening section of Chapter 5 on key
themes in Paul, where the Spirit’s Christ-centeredness is
addressed (Rom 8:9-11, 1 Cor 12:3-6, Gal 4:6 and Jn
16:13-14).

The historical overview in Part II treats the Holy
Spirit in the Ante- and Post-Nicene Fathers, the Medi-
eval Period, the major Reformers and the seventeenth
and eighteenth centuries, from Owen to Edwards.
The author rightly notes how the Trinitarian formula,
repeated twice in the Didache (7:1-3), ‘stresses both the
unity and distinction of the Trinity’ (168). One of This-
elton’s own major points concerning the Spirit (469-
470) is already repeatedly stressed by the fourth-century
church teacher Ambrose of Milan, namely that the Holy
Spirit is not a creature, ‘not a thing (today, not an ‘it’),
but a being who is of God’ (197).

In Part III, Thiselton offers an exposé of representa-
tive writers on the Holy Spirit from various church tra-
ditions. Among scholars/church leaders from the early
part of the twentieth century we note Henry Barclay
Swete, Karl Barth, representatives of the Pentecostal
movements, and J. E. Fison; from the later twentieth
century to 1985 Geoffrey Lampe, Lindsay Dewar,
Eduard Schweizer, John V. Taylor, James D.G. Dunn
and representatives of the earlier phase of the Renewal
or ‘charismatic’ movement. In the following two chap-
ters, Thiselton discusses three Pentecostal or Renewal
New Testament scholars (Gordon Fee, Roger Stronstad
and Max Turner) and five major theologians (Georges-
Yves Congar, Jiirgen Moltmann, Wolfhart Pannenberg,
Vladimir Lossky and John Zizioulas). Following a brief
treatment of the blossoming of the Renewal movement
and its “Third Wave’, other writers from the end of the
century (1986-2000) are discussed (Gerd Theissen,
Friedrich W. Horn and Christopher Forbes). In the
penultimate chapter, a selection of twenty-first-century
authors rounds off the ambitious engagement: Michael
Welker, Harvey Cox, Amos Yong, Jim Purves, Frank D.
Macchia, Eugene Rogers, Veli-Matti Kirkkiinen, Finny
Philip and Arie Zwiep.

In the constructive concluding final chapter, This-
elton’s own views come to the fore in summary form.
Special attention is devoted to dialogue with the Pente-
costal and Renewal movements in both an appreciative
and critical manner. Critical remarks include the risk of
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undervaluing tradition and of losing the Spirit’s Christ-
centeredness, but also of false prophecy (cf. Deut 18,
pp. 16, 479), splits and power struggles. On the other
hand, ‘[a]t their best, Pentecostalism and the Renewal
Movement have gifts that can be shared with the whole
Church, if only they ave shaved sensitively’ (482).

Although the reader may not agree with every word
of this encyclopaedic-style overview (e.g. on the inspi-
ration of Scripture, 499-500), centuries of wisdom is
collected, compared and analysed in this uniquely fab-
ricated book, characterised by balanced exegesis and
mature theological judgement. I hope it will be widely
read and enjoyed.

Tomas Bokednl
Aberdeen

Sensitivity towards Outsiders: Exploving
the Dynamic Relationship between Mission
and Ethics in the New Testament and Early

Christianity
Wissenschaftliche Untersuchungen zum
Neuen Testament 2.364

Jacobus Kok, Tobias Nicklas, Dieter T. Roth
und Christopher M. Hays (Hg.)
Tiibingen: Mohr Siebeck, 2014; vi + 665 S., € 114,
ISBN 978-3-16-152176-8

ZUSAMMENFASSUNG

Der Sammelband Sensitivity towards Outsiders befasst sich
in 30 Aufsatzen mit der dynamischen Beziehung zwischen
Mission und Ethik im Neuen Testament und dem frithen
Christentum. Ein spezieller Fokus liegt dabei auf der Sen-
sibilitat gegeniiber AuBenstehenden. Dabei wird nicht
zuletzt unter Berlicksichtigung verschiedener sozialpsy-
chologischer Ansitze gefragt, wie sich Identitdtsbildungs-
prozesse, ethische Perspektiven und das missionarische
Wirken der frithen Kirche zueinander verhalten.

Trotz vereinzelter Kritikpunkte enthélt der Band insge-
samt ohne Frage eine ganze Reihe wertvoller und infor-
mativer Beitrdge, deren Ergebnisse nicht nur das Feld der
Bibelwissenschaft bereichern, sondern gerade hinsichtlich
ihrer praktisch-theologischen und missiologischen Implika-
tionen ausgewertet und angewendet werden sollten.

SUMMARY

The volume Sensitivity towards Outsiders includes 30
essays about the dynamic relationship between mission
and ethics in the New Testament and Early Christianity.
The sensitivity towards outsiders is particularly emphasised.
By taking into consideration various social-psychological
approaches, the question is asked as to how processes of
identity formation, ethical perspectives and the missionary
activity of the early church relate to each other.

In spite of some critical aspects, the entire volume con-
tains unquestionably a broad range of valuable and instruc-

tive contributions, the results of which do not only enrich
the domain of biblical scholarship, but which should be
evaluated and applied with regard to their practical-theo-
logical and missiological implications.

RESUME

Cet ouvrage contient trente contributions sur la relation
dynamique entre la mission et I'éthique dans le Nouveau
Testament et I'Eglise chrétienne ancienne. La préoccupa-
tion pour ceux du dehors y est particulierement soulignée.
En prenant en compte diverses approches socio-psycholo-
giques, les auteurs posent la question de savoir comment
I'Eglise ancienne considérait les relations entre le proces-
sus de formation de I'identité, ses perspectives éthiques et
son activité missionnaire. Malgré certains aspects regret-
tables, les contributions offrent un large apport instructif et
de valeur. Ainsi, non seulement elles viennent enrichir le
domaine des sciences bibliques, mais elles méritent d’étre
évaluées et prises en compte pour leurs implications dans
les domaines de la théologie pratique et de la missiologie.

* * * *

Der vorliegende Sammelband geht in seinem Kern
auf Vortrige zuriick, die im September 2011 an der
Universitit von Pretoria (Siidafrika) im Rahmen der
»Prestige FOKUS Lectures on Mission and Ethics®
gehalten und jeweils in einer fritheren Fassung bereits
in der siidafrikanischen Zeitschrift HTS Teologiese Stud-
ies/Theological Studies verdffentlicht wurden. Der von
Jacobus Kok (Universitit Pretoria, Siidafrika), Tobias
Nicklas (Universitit Regensburg, Deutschland), Dieter
T. Roth (Universitit Mainz, Deutschland) und Christo-
pher M. Hays (Biblical Seminary Medellin, Kolumbien)
herausgegebene und annihernd 700 Seiten umfassende
Band enthilt dariiber hinaus fast zwanzig weitere, bisher
unverdffentlichte Aufsitze zum Thema. Die genannte
Konferenz ,revolved around the dynamic relationship
between mission and ethics in the New Testament and
carly Christianity with a focus on sensitivity towards out-
siders“. Die zentrale Forschungsfrage der enthaltenen
Beitrige ,,centered on the role that identity, ethos, and
implicit ethics played in the missionary dimension of the
carly church® (1).

Inihrer Einleitung nchmen die Herausgeber zunichst
Bezug auf einige Konzepte aus der Sozialpsychologie,
deren grundlegende Unterscheidung zwischen ,,Insi-
dern® und ,,Outsidern® bzw. zwischen , Eigengruppe“
und ,,Fremdgruppe® vielversprechende methodische
Ansitze fiir ein besseres Verstindnis frithchristlicher
Bekehrungs- und Identititsbildungsprozesse (im Neuen
Testament und dariiber hinaus) liefert. Merkwiirdig
mutet es allerdings an, dass dabei die Grundlagen der
Social Identity Theory (SIT) in der Einleitung lediglich
gestreift werden, wihrend die aus einer gewissen Unzu-
friedenheit mit SIT heraus entstandene Dialogical Self
Theory (DST) als potentiell besonders hilfreich fiir die
Beantwortung der Forschungsfragen eingefiihrt wird.
Merkwiirdig ist dies deshalb, weil in der Folge in einzel-
nen Beitrigen wiederholt an die bahnbrechenden SIT-
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Studien von Henri Tajfel und John Turner angekniipft
wird, die von Hubert Hermans begriindete DST aber
(zumindest laut Index) an keiner weiteren Stelle Erwih-
nung findet. (Dass die Einsichten aus der Theorie der
sozialen Identitit nicht nur innerhalb der neutestament-
lichen Forschung, sondern gerade auch im praktisch-
theologischen bzw. missiologischen Bereich hilfreich
und anschlussfihig erscheinen, habe ich andernorts
angedeutet; vgl. Philipp F. Bartholomi, |, The Ecclesi-
ological Self and the Other: Concepts of Social Iden-
tity and Their Implications for Free Churches in Secular
Europe®, Ecclesial Practices (2015) [im Druck]).

Im ersten Teil des Bandes widmen sich zuniichst Ehr-
hard Gerstenberger, Dirk Human und Gert Steyn ver-
schiedensten Manifestationen der im Alten Testament
und bei Philo von Alexandrien wahrzunehmenden Sen-
sibilitit gegeniiber den ,,Anderen®. Der zweite, umfang-
reichste Hauptteil umfasst dann 16 Beitriige unter der
Uberschrift »oensitivity towards Outsiders, Mission,
and Ethics in the New Testament“. Im Fokus stehen
vornehmlich die Evangelien und die Paulusbriefe, darii-
ber hinaus werden der Hebrierbrief, Jakobus und die
Offenbarung einzeln hinsichtlich ihres Beitrags zum
tibergeordneten Thema befragt. Der neutestamentliche
Teil beginnt mit Dieter Roths Untersuchung der missio-
narischen Ethik in Q, daran anschliefend arbeitet Ernest
van Eck (unter expliziter Bezugnahme auf die Erkennt-
nisse der SIT) das Verhiltnis von Mission, Identitit und
Ethik im Markusevangelium heraus. Andries van Aardes
Aufsatz widmet sich trotz des Titels ,,Righteousness:
Paul and Matthew* hauptsichlich dem paulinischen
Gerechtigkeitsbegriff im Rémerbrief als Hinweis auf
Gottes Intervention im Interesse der Armen und Aus-
gestofienen. Ebenfalls dezidiert aus der Perspektive der
SIT untersucht Heike Omerzu die Sensibilitit gegen-
iber ,,Outsidern® im lukanischen Doppelwerk und
stellt fest, dass hier ungliubige Aufenstehende fiir die
»Christusgruppierung® als identititsstiftende Fremd-
gruppe fungieren. In seinem Aufsatz zum Verhiltnis
von Mission und Ethik in den johanneischen Schrif-
ten wendet sich Andreas Kostenberger gegen die ver-
breitete Lesart, wonach die ,,johanneische Gemeinde®
eine cher , sektenhafte Identitit pflegte und von wenig
missionarischem Interesse durchdrungen war. Dagegen
argumentiert Kostenberger schliissig, dass wir es in den
johanneischen Schriften mit einer Liebesethik zu tun
haben, innerhalb derer Liebe nicht nur in der eigenen
Gemeinschaft gelebt sondern dariiber hinaus an die
umgebende Welt weitergegeben wird: ,,(...) at the heart
of John’s moral vision is a call to evangelistic mission
that is motivated by God’s love for the world and sup-
ported by communal love and unity“ (171).

Von den restlichen Aufsitzen hauptsichlich zur neu-
testamentlichen Briefliteratur seien lediglich die fol-
genden genannt: Bert-Jan Lietaert-Peerbolte sowie
Tobias Nicklas und Herbert Schlogel beschiftigen sich
jeweils allgemeiner und grundlegend mit der Entste-
hung christlicher Identitit im Kontext paulinischer
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Ethik. Andrie du Toit stellt in seiner Untersuchung friih-
christlich-paraenetischer Texte heraus, dass Christen in
der Formung ihres Lebensstils mit der Reaktion Aufen-
stehender zu rechnen hatten. Daher miisse gerade auch
in unserer Zeit, wo die Botschaft des Evangeliums unter
Beschuss stehe, das beispiclhafte Leben als sine qua non
gelten. Volker Rabens diskutiert die ,,ritselhafte® Bezie-
hung zwischen paulinischer Inklusion und gleichzeitiger
Abgrenzung von ,,Outsidern® im zweiten Korinther-
brief. Dabei kommt er zu dem Schluss, dass das univer-
sale Handeln Gottes in Christus die Basis dafiir bildet,
dass die ganze Welt in die ,,Eigengruppe [in-group] des
Heils* eingeschlossen werden kann. Gleichzeitig heifit
Paulus explizit nur diejenigen Aufenstehenden will-
kommen, die das von ihm gepredigte, gottliche Verssh-
nungsangebot annehmen.

Im dritten Teil (,Sensitivity towards Outsiders,
Mission, and Ethics in Early Christianity“) finden sich
sicben Aufsitze, die sich jeweils mit Stimmen aus der
nach-neutestamentlichen Zeit beschiftigen, namentlich
mit den Perspektiven des ersten und zweiten Klemens-
briefs (Chris de Wet), der Didache (Jonathan Draper),
dem Brief an Diognetus (Tobias Nicklas), den Ignati-
usbricfen (Paul Foster), den Mirtyrerakten (Candida
Moss) und Johannes Chrysostomos (abermals Chris
de Wet). Die drei Beitrige des vierten Teils arbeiten
schlielich einige Implikationen fiir die Gegenwart
heraus. So reflektiert Christopher Hays iiber die Bezie-
hung des neutestamentlichen Missionskonzepts zur
bleibenden Verantwortung christlicher Gemeinschaften
fir dic Armen. Dabei treten bedenkenswerte Aspekte
zu Tage angesichts gegenwirtiger Diskussionen iiber
das Zucinander von sozialem Engagement und missio-
narischem Auftrag von Kirchen und Gemeinden. Nelus
Niemandt gibt einen hilfreichen Uberblick iiber aktuelle
Trends im Bereich der missionalen Ekklesiologie, bevor
Johann Meylahn abschliefend in einem interessanten
Beitrag der Frage nachgeht, welche Rolle die jiidisch-
christlichen Heiligen Schriften bei der Konstruktion
einer dezidiert christlichen Identitit spiclen konnen, die
sich inmitten einer pluralistischen, globalisierten Welt
gerade auch fiir den ,Anderen® verantwortlich zeigt.

Der Band enthilt ohne Frage cine ganze Reihe wert-
voller Beitrige, deren Ergebnisse nicht nur das Feld der
Bibelwissenschaft bereichern, sondern meines Erach-
tens gerade hinsichtlich ihrer praktisch-theologischen
und missiologischen Implikationen ausgewertet und
angewendet werden sollten. Naturgemif ist bei einer
derartigen Bandbreite ein gewisser Mangel an Kohirenz
nicht zu tibersehen. Wie oben bereits festgestellt, zichen
sich beispielsweise sozialpsychologische Ankniipfungs-
punkte schr ungleichmiflig durch die verschiedenen
Aufsitze und vermutlich hitten sich klarere metho-
dische Vorgaben (auf die allerdings sewusst verzichtet
wurde) in dieser Hinsicht positiv ausgewirkt. Als Ziel
hatten die Herausgeber lediglich formuliert, ,,[ that] this
volume is to illustrate and explore the plurality of early
Christian voices and the dynamic relationship between
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mission and ethics (inclusivity, exclusivity, and sensitivity
to outsiders or the lack thereof)* (10). Diese ,,Pluralitit
der frithchristlichen Stimmen® kommt in der Tat zum
Ausdruck, doch lisst sich vermuten, dass eine zusam-
menfassende Synthese, wenn auch herausfordernd,
so doch nicht unmoglich gewesen wire. Es hitte den
Zugang zu dieser wichtigen Thematik und den (prak-
tischen) Nutzen des Bandes nicht nur fiir all diejenigen
Interessierten erleichtert, die vor der intensiven Lektiire
eines derart umfangreichen Buches zuriickschrecken.
In dieser Hinsicht wird allerdings dankenswerterweise
der Service eines jeweils den Aufsitzen vorangestellten
»Abstracts“ geboten.

Philipp F. Bartolomi
Landau, Deutschland

Reading the Fivst Century. On Reading Josephus
and Studying Jewish History of the Fivst Century
Wissenschaftliche Untersuchungen zum
Neuen Testament I, 300
Daniel R. Schwartz
Tiibingen: Mohr Siebeck, 2013; xviii + 204 pp.,
€ 39.00, pb, ISBN 978-3-16-153331-0

ZUSAMMENFASSUNG

Das Buch stellt eine methodologische Debatte dar, wie
eine Untersuchung tber die Geschichte der Antike aus-
sehen kénnte und sollte, damit ein ausgewogener und
sensibler Umgang mit antiken Texten gewihrleistet ist.
Anhand von Josephus als primarer Fallstudie argumentiert
Schwartz, dass Diskrepanzen im Text nicht vermieden
oder geglattet werden sollen, sondern dass sie bei niaherer
historischer Untersuchung weitreichende Einblicke in die
antike Geschichte und ihrer Autoren vermitteln kénnen.

RESUME

Cet ouvrage traite de la méthode a adopter pour une
recherche historique sur une époque ancienne et en par-
ticulier de la fagon de prendre en compte les textes de
I"époque. Les écrits de I'historien juif Joséphe lui servent
d’étude de cas principale et I'auteur tente de montrer que
les divergences ou contradictions internes ne doivent pas
étre ignorées ni minimisées ; elles peuvent au contraire,
dans le cadre d’une étude historique minutieuse, fournir
des informations intéressantes sur I'histoire et les auteurs
anciens.

SUMMARY

This book is a methodological discussion on how one
can and should engage in ancient historical inquiry in a
way that is balanced and sensitive to ancient texts. Using
Josephus as his primary case study, Schwartz argues that
discrepancies within the text are not to be avoided or
smoothed over, but can, through close historical investiga-
tion, provide great insights into history and ancient authors.

* * * *

Reading the First Century is devoted to the study of
Jewish history in the first century AD through texts,
specifically focusing on the ‘questions we must ask and
the conditions we must impose when deciding whether
and to what extent, to accept what those sources offer’
(viii). For this investigation, Schwartz takes Flavius Jose-
phus as a case study, applying his philological-histori-
cal and source-critical (Quellenkritik) methodology to
Josephus® extant texts. The goal of this work is to dem-
onstrate that, while there are real difficulties in deter-
mining/reconstructing what ‘really happened’, the view
held by many who employ the literary approach, that
reasonable certainty is beyond our reach, is overly pes-
simistic.

The introductory chapter provides a general orien-
tation to the reader in which Schwartz identifies the
rationale for this book and his methodology. Chapter 2,
‘Beneath the Text: What Text Shall We Read?”, explores
the process of text reconstruction and its impact on
readers. Here Schwartz examines issues such as insuf-
ficient evidence, doubtful unanimous evidence, conflict-
ing evidence, and scholarly disagreement, showing that
much scholarship takes place behind the text and that
there are a number of considerations needed to navigate
textual difficulties successfully.

Having established the text, Chapter 3 (‘Within
the Text: Meaning in Context’) looks to determine its
meaning both in its immediate context and within the
context of the work as a whole. Schwarz provides a few
choice examples from Josephus in which linguistic and
literary contexts from Josephus’ corpus shed light on
how one could and should interpret the text. The next
chapter (‘Behind the Text: Josephus® Use of Sources’)
argues that it is possible for readers to learn a lot about
Josephus through an evaluation of his sources and how
he used them. :

Chapter 5 (‘Among Texts: Rubbing Sources
Together”) is the longest and most in-depth part of
the work. Schwartz argues that our understanding of
Josephus is illuminated by reading Josephus in parallel
with other texts such as Tacitus and Philo. Equally valu-
able is reading the parallel passages in Josephus’ own
work to see how his thinking changed to accommodate
a diaspora perspective during his time in Rome. The
difference between Josephus and other authors (includ-
ing Josephus himself), Schwartz emphasises, does not
undermine our ability to determine ‘what really hap-
pened’. Rather, we can continue having confidence
knowing that other authors concurrent with Josephus
also act as witnesses to similar events (166).

As the title suggests, the final chapter (‘Above the
Texts: The Big Picture’) provides the macro perspec-
tive to Schwartz’s discussion. Here he presents his basic
presupposition regarding the first century: ‘It was full
of conflict and contradicting tendencies, so this is to be
expected in our sources as well’ (168). Following from
this Schwartz implores his readers to allow tensions and
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contradictions to remain in our interpretations and not
to try to iron them out and so impose potentially for-
cign and damaging frameworks onto the text.

The work closes with an appendix, a translation of
Arnaldo Momigliano’s engaging essay, “I'he Rule of the
Game in the Study of Ancient History’, and three small
but useful indices. Unfortunately, there is no full bibli-
ography.

This work displays a solid knowledge of Josephus,
with a majority of the examples drawn from Antiquities
18-20. New Testament and Rabbinic scholars will also
find items to engage with as Schwartz regularly seeks to
understand Josephus in light of his contemporaries and
later Jewish authors.

This work is very helpful for those who are interested
in reconstructing history and gaining a better under-
standing of how one should engage sources. However,
the composition of the work, which often reads like a
series of discrete investigations, raises the question of
whom this book is for. Although the main themes and
discussion of methodology are ideal for students, it is
likely that lecturers in ancient history will benefit most
due to its clear progression and large number of class-
room-ready examples.

One potential criticism of the book is Schwartz’s
depiction of scholarly positions, which he often pre-
sents as strongly polarised: those interested in historical-
critical questions and those who focus on the individual
views of an author (e.g. literary perspective). True, there
are some (potentially many) scholars who hold extreme
positions, but Schwartz is clearly not alone in attempt-
ing to walk on nuanced middle ground. I am sure that
Schwartz is knowledgeable of this and it would have
been a benefit to the reader for him to acknowledge
those scholars who have gone before who have mod-
elled a balanced approach and so provide positive exam-
ples of historiography in action.

Overall, this was an interesting read, and teachers and
scholars engaging with Josephus and ancient Jewish his-
tory will no doubt benefit from its insights.

Sean A. Adams
Glasgow

Die Geburt des Judentums aus dem Geist des
Christentums. Fiinf Vovlesungen zur Entstehung
des rabbinischen Judentums
Peter Schiifer
Tiibingen: Mohr Siebeck, 2010; xi + 210 pp; pb,
€ 24,00, ISBN 978-3-16-150256-9

SUMMARY

One of Schéfer’s main theses is that Rabbinic Judaism finds
itself by engaging Christian doctrines and stories, by inte-
grating some stories and ideas and rejecting others. Some
Jewish ideas are reclaimed and reinterpreted. Five intrigu-
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ing studies illustrate this thesis and might challenge some
familiar distinctions. At least, they confirm the idea that
Judaism and Christianity engage each other.

ZUSAMMENFASSUNG

Eine der Hauptthesen von Schéfer besteht darin, dass das
rabbinische Judentum sich selbst findet, indem es sich mit
christlichen Lehren und Geschichten auseinandersetzt.
Dabei integriert es einige Geschichten und Ideen und
verwirft wiederum andere. Manches jiidische Gedanken-
gut wird kultiviert und neu gedeutet. Fiinf spannende
Fallstudien illustrieren diese These und stellen bekannte
Unterscheidungen in Frage. Zumindest bestétigen sie den
Grundgedanken, dass Judentum und Christentum im Aus-
tausch miteinander stehen.

RESUME

L’une des théses principales de Schifer est que le judaisme
rabbinique s'est élaboré en considérant les doctrines et
histoires chrétiennes, en intégrant certaines histoires et
idées et en rejetant d'autres. Certaines idées juives sont
récupérées et réinterprétées. Cing études intriguantes
servent d’exemples pour cette thése et pourraient remettre
en cause certaines distinctions familiéres. Ils montrent au
moins que le judaisme et le christianisme sont en dialogue
I'un avec l'autre.

* * * *

Das vorliegende Buch geht auf Vorlesungen zuriick,
die Peter Schifer im Jahre 2009 an der Universitiit in
Jena gehalten hat. Seine Forschungen zu diesem Thema
gehen davon aus, dass man das erst sich langsam heraus-
bildende rabbinische Judentum in einem ,,Prozess der
Selbstfindung“ nicht unabhingig von der Entstchung
des Christentums diskutieren und verstehen kann (ix).
Der ,,Austausch® mit dem Christentum erfolge mittels
Abstofung und Anzichung, in dem christliche Inter-
pretationen abgelehnt und manche jiidische Elemente
wieder flir das Judentum reklamiert werden. Fiir die
Beschreibung dieses Austausches indert Schifer im
Laufe seiner Prisentation den urspriinglichen Titel der
Vorlesungsreihe ,,Geburt des Christentums aus dem
Geist des Judentums® in den vorliegenden Buchtitel.

Schiifers Schiiisselbegriff Lcounter-navrative® zieht sich
durch seine Beschiftigung mit fiinf Stellen: vom ver-
schwundenen Messiasbaby (jBerakhot 2.4 /12-14; Ekha
Rabba 1,16, §51), von Rabbi Simlais Aussagen zu den
Hiretikern (Bereschit Rabba 8,9; Parallele jBerakhot
9,1,/9-10, fol. 12d), von der Rede vom alten und jungen
Gott (Mekhilta de-Rabbi Jischma’el, ba-chodesch 5 und
schirata 4), von Rav Idit und den Hiretikern (bSanhe-
drin 38b; Parallele Schemot Rabba 32,4) sowie dem lei-
denden Messias Efraim (PesR 34, 36, 37, §8).

Schifers Argumentation soll an zwei Beispielen ver-
anschaulicht werden. Die eigenartige Verkiindigung
der Geburt des Kindes durch eine Kuh, die Rolle des
Arabers, die uniibliche Erwihnung der Mutter, der
ungewohnliche Name Menahem, Sohn des Hiskijas,
die Suche des Bauern bzw. Hindlers nach dem Baby,
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sein Gesprich mit der Mutter und das sonderbare
Verschwinden des Babys haben zu manchen Uberle-
gungen Anlass gegeben. Schifer verweist zunichst auf
anerkannte mantische Fihigkeiten mancher Araber,
auf mogliche Verbindungen zur Elija-Tradition (Kuh/
Ochse, dem Auffahren Elijas) und auf kontrastierende
Aspekte zu der einzigen anderen Stelle, wo die Mutter
des Messias erwihnt wird (Serubbabel-Apokalypse).
Nach Schifers Lesart will die Mutter Menahems ihren
Sohn nicht beschiitzen, sondern toten. Diese Beobach-
tungen bringt er ins Gesprich mit Offenbarung 12,
Lukas 2 und Matthius 2 und kommt zur Schlussfolge-
rung, dass ,,die Jeruschalmi-Erzihlung eine vollstindige
und ironische Umkehrung des Neuen Testaments ist:
die muhende Kuh gegeniiber dem Stern; der Araber
gegeniiber dem Engel des Herrn und/oder den Magi-
ern; Windeln gegeniiber Gold, Weihrauch und Myrrhe;
und die mérderische Mutter gegeniiber dem mérde-
rischen Konig. Auf diese Weise zusammengefasst, ergibt
sich eine eindrucksvolle Liste, die fast komisch klingt,
wie eine Parodie der neutestamentlichen Geburtsge-
schichte® (24-25). Theologisch wire dies sicherlich
bedeutsam, denn damit wiirde nicht weniger als der
zentrale Kern der christlichen Botschaft abgelehnt.
Jesus Christus kann nicht der Messias sein, ,,weil der
Messias durch Wirbelwinde weggerissen wurde und ver-
schwand* (25).

Der singulive Uberlicferungskomplex zum Messias
Efraim weist an mehveven Stellen eine evstaunliche Nihe
zu neutestamentlichen Texten auf, wie beispielsweise
dem Gedanken, dass die Siinden aller Menschen und
Generationen auf dem Messias liegen, die Festlegung
auf diesen Weg vor der Schopfung oder einem Thron
der Herrlichkeit fiir den Messias als Belohnung fiir das
Siihneleiden. Dann gibt es auch eigene Gedanken wie
Gottes Vereinbarung mit dem Messias iiber seine Lei-
densbereitschaft als Vorbedingung fiir seine Berufung
oder Gottes Warnung, die Schopfung riickgingig zu
machen, wenn der Messias nicht bereit, die Siinden der
Menschen auf'sich zu nehmen.

Aber vor allem gibt es bei allen Anklingen an Jesaja
53, Psalm 22 oder Johannes 1 einen weichenstellenden
Unterschied: der Messias stirbt nicht. Angesichts der
Bedeutung von Psalm 22 fiir den neutestamentlichen
Bericht iiber Leiden und Tod Jesu und der anderen
Beobachtungen sind diese Parallelen nach Schifer kaum
zufillig. Der Verfasser setzt sich vielmehr bisweilen iiber
rabbinische Auslegungsgrenzen hinweg und iibt Kritik
an einer ,,Vernachlissigung der messianischen Erwar-
tung® (141). Vor allem aber siecht Schifer darin eine spi-
tere jiidische Wiederaneignung jtidischer Traditionen,
die von christlicher Seite iibernommen worden waren,
also eine selbstbewusste ,,Antwort des Judentums auf
cin politisch und dogmatisch etabliertes Christentum®
(178).

Vielleicht kann man Schifers Herangehensweise nuy
angemessen im Kontrast zu Jobann Maiers Behandlung
einzelner Fragestellungen im vovgegebenen Themenkreis

versteben. Schifer stimmt mit Maier darin iiberein, dass
»die aussagekriftigsten Jesus-Texte (jene, die von der
Person Jesu handeln) erst im babylonischen Talmud vor-
kommen und frithestens um das Ende des dritten bzw.
den Beginn des vierten Jahrhunderts n.Chr. zu datieren
sind“ (Jesus im Talmud, Tiibingen 2007, 17). Sein For-
schunggsinteresse richtet sich aber nicht wie bei Maier
auf die Identifizierung des urspriinglichen Textes und
Kontextes (also auf Fragen der Historizitit; vgl. Jesus
von Nazareth in talmudischer Uberlieferung, Darmstadt
1978, 192-193), sondern auf die Wirkungsgeschichte
der neutestamentlichen Berichte, also darauf ,,wie diese
sich in den talmudischen Quellen widerspiegeln und wie
die Rabbinen sie gelesen und verstanden haben mogen“
(Schifer, 18 Fn. 25).

Die beiden Dentungsmoglichkeiten zeichnen sich also
nicht zuletzt durch verschiedene Forschungsinteressen,
Fragerichtungen und damit verbundenen Vorausset-
zungen aus. Maier vichtet sich in erster Linie auf den
Quellenwert des Talmuds fiiv die Erforschung der bis-
torischen Jesus sowie darauf, den wrspriinglichen Text des
Jeweiligen Abschnittes im Talmud zu identifizieren. Sein
Vorgehen ist von der Uberzeugung geprigt, dass ,,jtidi-
scherseits grundsitzlich kein Anlaf zu einer besonderen
Beschiftigung mit dem Christentum® besteht (Maier,
6). Er kommt zu der Schlussfolgerung, dass kein Hin-
weis auf Jesus im Talmud fiir die tannaitische Zeit (also
bis ca. 220 n.Chr.) als gesichert gelten kann, wenn es
um den urspriinglichen Text und Kontext geht (Maier,
268-269). In seiner Rekonstruktion der Traditions-
geschichte geht er von spiteren Zuspitzungen vieler
LHJesus“-Stellen aus, welche aber urspriinglich nicht aus
einer Konfrontation mit Christen entsprungen sind.
Spannungen und Ungereimtheiten stellt er der man-
gelnden Intelligenz der Handelnden in Rechnung und
setzt voraus, dass bisweilen ,,die Redaktoren des Talmud
Babli nicht recht wufiten, was sie taten®, als sie den
Namen Jesu eintrugen (271).

Auf der anderen Seite konzentriert sich Schifer auf die
Wirkungsgeschichte der Talmudstellen und vor allem auf
die Frage, was die Hinweise anf Jesus bzw. mogliche Jesus-
Stellen inhaltlich kommunizieren wollten. Schifer setzt
dabei ,,eine wesentlich ungebrochene Textgeschichte*
(Jesus im Talmud, 283) voraus, wogegen Maier mit
der rekonstruierten Traditionsgeschichte einen grofie-
ren Bruch im Mittelalter annimmt. Nach Schifer ist es
schwer nachzuvollziehen, dass nahezu zeitgleich Redak-
toren sich frei fithlten Jesus in die Manuskripte aufzu-
nehmen, wihrend christliche Zensoren alles taten, um
eine Identifizierung zu verhindern.

Die vorliegenden Studien stellen dabei eine Art Zwi-
schenbericht dar, da Schifer an diesen Themen noch
weiter forscht. Er spricht von einem Versuchsballon,
den er der Offentlichkeit vorlegt (xi). Diese Studien
erreichen wohl vieles: sie provozieren, weil sie etablierte
Meinungen und ,,bewihrte“ Denkmuster und Verbin-
dungen hinterfragen. Sie regen auch zur Diskussion
an, weil hier einer querdenkt. Auf jeden Fall liegt mit
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diesem Buch eine Einladung vor, das Verhiltnis von ent-
stechendem Judentum und Christentum aus einem anre-
gend anderen Blickwinkel zu betrachten.

Schifer beschreibt komplexe Prozesse, dynamische
Entwicklungen. Demgegeniiber wirkt Maiers Rekon-
struktion oft linear, stringent und leicht nachvollzichbar.
Dies mag als wissenschaftliche Rekonstruktion iiberzeu-
gen, aber Schifers Herangehensweise mag die subtilere
Wirklichkeit besser abbilden. Auf jeden Fall wirft dieses
Buch die Frage auf, wer die Beweislast trigt: muss man
den Bezug auf Jesus beweisen oder widerlegen?

Judentum und Christentum stehen auf jeden Fall
nicht als statische Groflen nebeneinander, ,sondern
als dynamische, lebendige Krifte, die in stindigem
Austausch miteinander standen® (178). Unter diesem
Gesichtspunkt lohnt es sich Schifers anregenden Ver6f-
fentlichungen immer wieder zu Rate zu ziehen.

Heiko Wenzel
GiefSen

Evangelicalism and Fundamentalism in the
United Kingdom during the Twentieth Century
David Bebbington and David Ceri Jones (eds)

Oxford: Oxford University Press, 2013; xi + 409 pp.,
£75, hb / Kindle £39.48; ISBN 978-0-19-966483-2

SUMMARY

The essays contained in this book concern the relation-
ship between UK fundamentalism and evangelicalism in
the twentieth century. Some fascinating insights and char-
acters emerge in these pages. The main argument is well
captured in the introductory essay: ‘that while fundamen-
talism certainly existed in the United Kingdom in the twen-
tieth century, it would be a mistake to see evangelicalism
as merely the local expression of global fundamentalism’.
Bebbington and Ceri Jones conclude that fundamental-
ism was only a small part of ‘the broad spectrum of British
evangelicalism’.

ZUSAMMENFASSUNG

Die in diesem Band enthaltenen Aufsitze betreffen die
Beziehung zwischen britischem Fundamentalismus und
Evangelikalismus im 20. Jahrhundert. Dabei tauchen in
den Seiten anziehende Einblicke und Charaktere auf. Das
Hauptargument wird im einfiihrenden Aufsatz treffend
ausgedriickt: ,dass, wahrend es gewiss in Grof Britannien
im 20. Jahrhundert Fundamentalismus gab, es falsch ware,
Evangelikalismus nur als lokale Spielart eines globalen
Fundamentalismus zu sehen”. Bebbington und Ceri Jones
schlussfolgern, dass der Fundamentalismus nur einen klei-
nen Teil ,des breiten Spektrums des britischen Evangelika-
lismus” ausmacht.

RESUME

Les contributions produites dans ce livre portent sur la
relation entre le fondamentalisme et le mouvement évan-
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gélique en Grande-Bretagne au xx° siécle. Des remarques
perspicaces et des personnages fascinants apparaissent au
fil de ces pages. L’argument principal est bien exposé dans
I'introduction : bien que le fondamentalisme ait été réel-
lement présent en Grande-Bretagne au xx° siecle, il serait
erroné de considérer le mouvement évangélique comme la
simple expression locale du fondamentalisme. Bebbington
et Ceri Jones concluent que le fondamentalisme ne consti-
tuait qu‘une petite partie du spectre plus large du mouve-
ment évangélique britannique.
* * * *

It is always fascinating to read a work of church history
that covers a well-known period — and all the more so
for one who has lived through some of it. The twentieth
century is already far enough removed to be viewed as
a distinct period for study; for some of us it is living his-
tory as well. This reviewer, like many who will read this
volume, was himself a participant observer in at least
some of the debates and events recorded here and cven
discussed them with several of the contributors.
Bebbington and Ceri Jones collected a team of 18
authors and tasked them with reflecting on the relation-
ship between UK fundamentalism and evangelicalism in
the twentieth century. What a good and interesting job
they make of it! The catalyst was a research project in
2008-2009 under the auspices of the Religion and Soci-
ety Programme of the Arts and Humanities Research
Council and the Economic and Social Research Coun-
cil. On another level, however, these essays are also a
response to growing concerns in the media and politi-
cal life about the term ‘fundamentalism’ — particularly
by religious groups which wish to dissociate themselves
from its pejorative connotations. The vexed relationship
between fundamentalism (viewed as bad) and evangeli-
calism (seen as much better) is explored through apt
soundings from the histories of several UK denomina-
tions: the Church of England (Atherstone and Chap-
man), Methodism (Wellings), Baptists (Bebbington),
the Brethren (Grass), Free Methodism (Tidball), Pen-
tecostalism (Kay) and the newer churches (Goodhew).
Accounts of some of the higher profile evangelical
leaders of the century also feature, including Martin
Lloyd Jones (Ceri Jones), Billy Graham (Randall) and
John Stott (Chapman). Graham’s journey to embrace
an inclusive evangelical ecumenism is well documented
by Randall who observes: “... It was to be his whole-
hearted commitment to evangelism that would, to a
large extent, cause him to question the fundamental-
ism in which he had been nurtured.” The influence of
John Stott’s personal theological journey, including his
growing commitment to social action, on a generation
of post-war evangelicals, is also well tracked here. One
consequence of Stott’s engagement with critics such as
Michael Ramsey and James Barr was, it is well argued,
the emergence of a more thoughtful evangelicalism; one
which happily differentiated itself from fundamentalism.
Some fascinating insights emerge in these pages.
Among them are the following: 1) The concept of ‘bib-



* Book Reviews *

lical inerrancy’ has largely remained a US phenomenon
which has not transferred well to the UK scene. 2) There
are some disturbing examples of a frankly racist link-
ing of the Kaiser’s war machine with German schools
of higher criticism - both seen as ‘proofs’ of German
arrogance. 3) Some UK Brethren churches shipped off
into backwaters leaders whose fundamentalism might
otherwise have been far more damaging to the gospel’s
credibility in the UK. 4) Elizabeth Morton’s somewhat
naive conviction that problems in the realms of agricul-
ture, finance business and religion could all be solved by
‘a rediscovery of the Bible and a revival of Bible belief’.
5) The persistent influence of anti-Catholicism and of
campaigns against its ‘dark and manipulative influences’
over the period. 6) The emotive force of aggressive, anti
evolutionary presuppositions. 7) ‘World-class scholars’
such F.F. Bruce, George Beasley-Murray, I. Howard
Marshall and N.T. Wright were ‘completely unembar-
rassed by either their evangelical faith or their higher
critical tools’ (Holmes). Other essays paint interest-
ing pictures of such diverse characters as the forthright
Ulster evangelist W.P. Nicholson, the writer Elizabeth
Morton and the suffragette Christabel Pankhurst. For
me the highlight of the book was a beautifully written
piece that brilliantly brings to life one Thomas Whitelaw
of Kilmarnock (Dickson).

The common strand throughout this volume is well
captured in its introductory essay: ‘... [Wlhile funda-
mentalism certainly existed in the United Kingdom
in the twentieth century, it would be a mistake to see
evangelicalism as merely the local expression of global
fundamentalism’. Warner, in a perceptive analysis of
‘fundamentalizing tendencies” within UK evangelical-
ism, examines the many Evangelical Alliance bases of
faith and argues convincingly that: “... While all funda-
mentalists are evangelical, not all evangelicals are fun-
damentalist.” Holmes’ summary of fundamentalism as
‘... suspicion of higher biblical criticism; an unwavering
commitment to separatist ecclesiology; a basically reac-
tive theological method; and a form of culture-denying
eschatology’ is convincing. Especially when weighed
against the many examples to be found in these pages of
evangelicals demonstrating quality scholarship, healthy
ecumenism, creative apologetics and world-affirming
social action, Bebbington’s and Ceri Jones’s conclusion
is sound: ‘The fundamentalists occupied only a narrow
space towards one end of the broad spectrum of British
evangelicalism.”

Michael Bochenski
Rugly, England

Mothering the Fatheviand: A Protestant
Sisterhood Repents for the Holocaust
George Faithful

New York: Oxford University Press, 2014; 270 pp, hb,
£42.99, ISBN 978-0-19-936346-9

SUMMARY

This book provides a critical history of the Protestant Sis-
terhood of Mary (Marienschwester) in post-war Germany.
Faithful portrays the founder, Basilea Schlink, and analyses
her theology of guilt which became the basis for the move-
ment. The in-depth book is also relevant for its insights into
post-war Germany and into modern monastic movements.

ZUSAMMENFASSUNG

Das vorliegende Buch prasentiert eine kritische Deutung
der Geschichte der Evangelischen Marienschwesternschaft
im Nachkriegsdeutschland. Faithful portratiert die Grin-
derin, Basilea Schlink, und analysiert ihre Theologie der
Schuld, welche zur Grundlage fir die Bewegung wurde.
Das sorgféltige Werk ist gleichfalls von Bedeutung wegen
seiner Einblicke in das Deutschland der Nachkriegszeit
und in jlingere monastische Bewegungen.

RESUME

Voici un ouvrage d'histoire critique consacré a la commu-
nauté des sceurs protestantes de Marie (Marienschwester)
dans I'Allemagne de I'aprés-guerre. Faithful dresse un
portrait de la fondatrice, Basilea Schlink, et analyse sa
théologie de la culpabilité qui a été fondamentale pour
le mouvement. Cette étude approfondie présente aussi
l'intérét de porter un regard pénétrant sur I’Allemagne de
I'aprés-guerre, ainsi que sur les mouvements monastiques
modernes,

* * * *

This is a compelling examination by George Faithful of
the Evangelical Sisterhood of Mary (Marienschwester)
which was formed in Germany in 1947. Under the lead-
ership of Mother Basilea Schlink (born Klara Schlink)
and Erika Madauss the members of this German Protes-
tant sisterhood took vows of poverty, chastity and obe-
dience to do penance for Christian anti-Semitism. They
saw themselves as embracing lives of radical repentance
for the sins of the German people. Schlink had taught
German, psychology and church history, and had sub-
sequently studied philosophy, before taking her vows.
From the 1950s she became a prolific author, and a
number of her books have been very widely read.

George Faithful is a historical theologian with an
interest in tracing the interrelationship between difter-
ent branches of Christianity and between Christianity
and other religions. He studied German and religion at
Wake Forest University, Winston-Salem, North Caro-
lina, USA, and his PhD, on which this book is based, is
from Saint Louis University.

The book is in three parts. The first part, ‘Protes-
tant Guilt’, has chapters which examine guilt in Klara
Schlink’s thought, 1920-1947; public confessions of
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German national guilt, 1945-1947; and Mother Basilea
Schlink’s theology of guilt. The second part, entitled
“They, the Peoples’, has two chapters, on the develop-
ment of Volk and on Schlink’s pseudo-Judaic, Germanic
vision of nationhood. Part three, ‘Repenting for others’,
has chapters that deal with defining repentance in
Schlink’s theology; Schlink and the Sisters’ repentance
as a priestly and monastic service; the place of gender
in Schlink and the Sisters’ repentance; and the creation
of sacred space in Schlink and the Sisters’ repentance.
There are seventeen helpful photographs of the his-
tory of the community, including the early years of the
founding mothers.

Faithful has a short ‘Caution to the Reader’ in which
he says that his conclusions have met with some contro-
versy in the Evangelical Sisterhood of Mary. At the same
time he makes clear his standpoint with these words:
‘My argumentation, analysis and methodologies should
not distract from this work’s heart: the story of a hand-
ful of women who courageously and creatively pursued
love and peace in a time of hatred and war.’

Other books about the Sisterhood have been pro-
duced, some overly sympathetic and some overly hos-
tile. Faithful is particularly to be recommended for the
thoroughness of his research and for his sympathetic, yet
not uncritical analysis of Basilea Schlink’s spiritual vision
and the development of the community. The study is
set in the context of post-war German religious life and
illuminates that period in a fresh way.

The subject of guilt and repentance is a central theme
in the Sisterhood and that is rightly reflected in the
book. However, the subtitle, ‘A Protestant Sisterhood
Repents for the Holocaust’, does not do justice to the
breadth of material covered in this book, including as
it does issues of monastic identity, gender and sacred
space. For all those who have an interest in expressions
of communal Christian life in post-war Europe, as well
as those who wish to understand more about Germany’s
‘wrestling with the past’, this book about a remarkable
group of Protestant women who came together to live
in repentance is essential reading.

Inn M. Randall
Histon near Cambridge, UK

Verdnderte Landkarten. Auf dem Weg zu einer
polyzentrischen Geschichte des Weltchristentums.
Festschrift fiiv Klaus Koschorke zum 65.
Geburtstag
Ciprian Burlacioiu and Adrian Hermann (eds)
Wiesbaden: Harrassowitz, 2013; Ixi + 414 S., geb.,
€ 98; ISBN 978-3-447-06967-0

ZUSAMMENFASSUNG

Die Festschrift reflektiert den Umbruch von einer eurozen-
trischen zu einer globalen und polyzentrischen Kirchen-
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geschichtsschreibung. Sie wiirdigt damit den Ansatz des
Miinchener Kirchenhistorikers Klaus Koschorke, der die
»~AuBereuropiische Christentumsgeschichte” zum Haupt-
thema seiner Forschung gemacht hat. Siebundzwanzig
Aufsitze in Deutsch und Englisch beleuchten das Thema
in interdisziplindrer Perspektive. Besonderes Interesse gilt
dabei dem Aufbruch der Kirchen des Siidens und der
Bewertung damit verbundener Phdnomene in der Span-
nung zwischen universalen und lokalen theologischen und
ethischen MaRstiben.

RESUME

Ce Festschrift se démarque des études d'histoire de |'Eglise
euro-centriques en abordant I'histoire de I'Eglise de
maniére globale et polycentrique. Il prend en compte I'ap-
proche de I'historien de I'Eglise munichois Klaus Koschorke
qui s’est principalement consacré a la recherche sur I'his-
toire du christianisme en dehors de I'Europe. Le sujet
est traité en vingt-sept contributions, en allemand et en
anglais, dans une perspective interdisciplinaire. Les auteurs
s'intéressent particulierement a I'élan nouveau qui carac-
térise les Eglises des pays du Sud et cherchent 3 apprécier
ce phénomeéne en rapport avec la tension entre les normes
théologiques et éthiques universelles et locales.

SUMMARY

The present Festschrift reflects the change from a euro-
centric to a polycentric, global church historiography. It
recognises the approach of the Munich church historian
Klaus Koschorke who chose the “History of extra-European
Christianity” as the main topic of his research. Twenty-
seven essays in German and English elucidate the subject
matter from an inter-disciplinary perspective. The authors’
particular interest is focused on the outset of the churches
of the South and the evaluation of its consequences in the
tension between universal and local theological and ethi-
cal norms.
* * * *

Dass ,,Kirchengeschichte als Missionsgeschichte® gele-
sen werden kann, hat die gleichnamige Buchreihe von
Heinzgiinther Frohnes und Hans Werner Gensichen in
den 1970er Jahren gezeigt. Der Miinchener Kirchenge-
schichtler Klaus Koschorke, dem die vorliegende Fest-
schrift gewidmet ist, hat diesen Faden in den 1990er
Jahren wieder aufgegriffen — allerdings in umgekehr-
ter Perspektive einer Missionsgeschichte als ,Aufer-
europdische Christentumsgeschichte®. Dabei geht es
Koschorke ,weniger [um] die einzelnen westlichen
Sendungsveranstaltungen als vielmehr die Geschichte
des Christentums im Kontext unterschiedlicher aufer-
europdischer Gesellschaften und Kulturen®  (xviii).
Damit stellt sein Ansatz das deutschsprachige Pendent
zum Projekt der ,,Study of Christianity in the Non-
western World“ des Edinburgher Missionshistorikers
Andrew F. Walls dar, das dieser bereits in den 1980ern
angestoffen hatte. Anregungen fiir Koschorke kamen
sowohl aus der 6kumenischen Arbeit von Kirchenge-
schichtlern aus der Dritten Welt (vgl. den Aufsatz von
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Roland Spliesgart zur Kirchengeschichtsschreibung in
Lateinamerika in der Festschrift) als auch aus eigenen
Erfahrungen als Dozent in Sri Lanka in den 1980er
Jahren. Die Wahrnehmung ,verinderter Landkarten
und polyzentrischer Interaktionen bildet seitdem den
Mittelpunkt von Koschorkes Forschungen und Verof-
fentlichungen. Ein Meilenstein war die Herausgabe des
kirchengeschichtlichen Quellenbands zur Auflereuropi-
ischen Christentumsgeschichte im Jahr 2004. Diese und
weitere Hintergriinde zu Leben und Werk Koschorkes
bietet die Einleitung (xi-xlvii).

Die Festschrift hat drei Teile und enthilt 27 in
Deutsch und Englisch verfasste Beitrige, die interdis-
ziplinire Perspektiven auf die ,verinderte Landkarte®
bieten. Teil I thematisiert ,,Antike und Friihmittelalter*
und macht deutlich, dass ,,Polyzentrismus® bereits ein
»Merkmal der frithen Christentums® war (A.M. Rich-
ter), Hippolyt eine riumlich-geographische Dimension
der Geschichtsschreibung entwickelte (M. Wallraff) und
die Kirchenvisitationen des nestorianischen Patriarchen
Mar Aba I. als polyzentrische Aktivitit gelesen werden
konnen (C. Rammelt).

Der wesentlich umfangreichere Teil II zu Neuzeit
und Moderne beginnt im 17. Jahrhundert mit brasilia-
nischem Katholizismus (J. Meier), katholischer Mission
auf den Philippinen (M. Delgado) und gegenseitigen
Wahrnehmungen von Protestanten und Orthodoxen in
Siebenbiirgen (A. Miiller) und reicht bis zum kirchlichen
Politikverbot fiir katholische Priester im 20. Jahrhun-
dert (A. Lampe). Dazwischen liegen Studien zu Tho-
maschristen in Indien (M. Tamcke), Defoes Robinson
Crusoe (R. Fox Young), kirchlichen Interaktionen zwi-
schen den Philippinen und Ceylon (A. Hermann) sowie
zu Frauen in Westafrika (E.P. Mogase und F. Ludwig)
und in Japan (C. Burger). Eine spannende Kontroverse
zum ,Southern Shift of Christianity“ greift Paul Gif-
fords Studie zu den nigerianischen ,,Mountain of Fire
and Miracles Ministries“ (MEM) auf — die mit 100.000
Gottesdienstbesuchern angeblich grofite ,single con-
gregation® in Afrika. Gifford kritisiert die These, dass
die wachsende siidliche Christenheit biblischer und
zukunftsfihiger sei als das liberale westliche Christen-
tum. Fiir die MFM und ihren Leiter D.K. Olukoya sei
das Erreichen irdischen Gliicks und der Kampf gegen
bése Geister wie sogenannten ,marine spirits“ zentral.
Neben der Betonung geistlicher Wiedergeburt und
ciner rigorosen personlichen Ethik gehére dazu auch
die Umkehrung von Fliichen, die zum Tod des Senders
fithren sollen (, killing the sender®). Gifford sieht darin
ein verzaubertes Christentum (,enchanted Christia-
nity“), dass sich mit der theologischen und wissenschaft-
lichen Rationalitit der Moderne nicht vereinbaren lasse
(,,unbridgeable®). Das Konzept von ,,multiple moder-
nities* lehnt Gifford ab, auch christliche Hoffhungen
aufeine ,reverse mission® im Westen hilt er fiir verfehlt.

Solche grundsitzlichen Uberlegungen leiten zu den
»systematischen und theoretischen Perspektiven® von
Teil III iiber. Den Auftakt macht die ethnologische

Einsicht, dass das Konzept von einem globalen Chri-
stentum angesichts vielfiltiger lokaler Christentumsva-
rianten diskussionsbediirftig ist (P. J. Briunlein). Dass
diese Vielfalt sich auch in der Kirchengeschichtsschrei-
bung auswirkt, zeigt Andreas Heusser am Beispiel
des afrikanischen Theologen und Historikers Ogbu
U. Kalu. Heuser entdeckt ,eigensinnige® und wider-
spriichliche Tendenzen im Werk Kalus, der fiir eine
christozentrische und zugleich politische afrikanische
Kirchengeschichtsschreibung plidierte und Konstruk-
tionen vornahm, ,die den Quellenbefund i{iberdehnt*
haben. Heuser nimmt diese dennoch ernst: sie regen
»einen abermaligen Erzihlgang® an. Elizabeth Koep-
ping warnt davor, in der interkulturellen Kirchenge-
schichtschreibung einen Kulturbegriff zu iibernehmen,
der durch die Brille von lokalen Eliten und Michtigen
definiert wird: ,the culture ... used by those silencing
others, is usually that of the particular elite within the
institution® (320). Ein solcher Kulturbegriff verdecke
die Spannungen innerhalb von Kulturen und ignoriere
unterdriickte Minorititen oder Frauenrechte. Auch der
Systematiker Wolfgang Lienemann wirft der ,,interkul-
turellen Theologie* einen unkritischen Umgang mit
kultureller Vielfalt vor. Zwar gelte es in Dogmatik und
Ethik eurozentrische Engfiihrungen aufzudecken, wenn
jedoch die Suche nach ,jiibergreifenden Standards® auf-
gegeben werde (367), drohe das ,,Ende der Moglichkeit
einer theologischen Verstindigung® (363).

Der abschliefende Aufsatz des Edinburgher Missi-
onsgeschichtlers Brian Stanley fragt nach der Zukunfts-
fihigkeit von ,mission studies* im wissenschaftlichen
Betrieb. Er erinnert daran, dass die traditionelle Missi-
onsgeschichte (,,[it] was not necessarily bad or narrowly
conceived) einen wesentlichen Anteil am Aufkommen
profanhistorischer regionaler Studien wie der African
Studies hatte. Inzwischen seien die Quellen der christ-
lichen Missionsgeschichte lingst ein multidisziplinir
begehrter Forschungsgegenstand. Die Missiologen
selbst wiirden dabei zur ,,endangered academic species*
(413) doch sie hitten die Chance, sich in diesem Feld
neu zu arrangieren ohne ihren theologisch geprigten
Ansatz preiszugeben. Im Unterschied zu Gifford sicht
Stanley die ,,reverse mission® aus dem Siiden als Chance
»to explore the new territories of the spiritually frozen
northern hemisphere® (414).

Die vorliegende Festschrift hat spannende und hoch-
karitige Beitrige versammelt, die relevante Fragen im
Zusammenhang der globalen ,,verinderten Landkarten®
der Kirchengeschichte reflektieren. Dass die Gesamt-
perspektive des Bands dabei nicht immer so global ist,
sondern beispielsweise Nordamerika und oder die afri-
kanischen Migrationskirchen in Europa ausgeblendet
bleiben, wird von den Herausgebern selbstkritisch ein-
geriumt (x1). In der Bewertung der Phinomene wird
mit Recht nach universalen Mafistiben gesucht, dabei
zeigt sich jedoch eine gewisse kulturelle Einseitigkeit,
die zwar berechtigte kritische Anfragen an Phinomene
aus dem globalen Siiden stellt, aber zu selektiv bleibt
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(was Gifford auch einriumt) und die umkehrte Kritik
kaum einbezieht. Hier bildet der Beitrag Stanleys eine
Ausnahme und Anregung, die Diskussion auf einer brei-
teren Basis fortzusetzen.

Friedemann Walldorf, GiefSen

The Five that Consumes: A Biblical and
Historical Study of the Doctrine of Final
Punishment, thivd edition

Edward William Fudge

Cambridge: Lutterworth Press, 2012; xxiv + 417 pp,
pb., £30.50; ISBN 978-0-7188-9270-8

RESUME

Cette troisitme édition de |'ouvrage de Fudge prend en
compte les débats récents a propos de la doctrine de |’en-
fer et du jugement dernier parmi les évangéliques. Fudge
répond aussi a certains de ses critiques. Il argue que la doc-
trine traditionnelle qui présente I'enfer comme un tour-
ment éternellement conscient n'est pas biblique et défend
une doctrine de I'immortalité conditionnelle qu’il dis-
tingue de Iannihilationisme. Le livre demeure un ouvrage
de référence.

ZUSAMMENFASSUNG

Diese dritte Ausgabe des Buches von Fudge beriicksich-
tigt die neueren Diskussionen unter Evangelikalen tber die
Lehre von Hélle und jiingstem Cericht. Fudge geht auch
auf einige seiner Kritiker ein. Er vertritt den Standpunkt,
dass die traditionelle Doktrin von der Hélle als Ort ewiger,
bewusster Qual unbiblisch ist und befiirwortet stattdessen
die Lehre einer bedingten Unsterblichkeit; dies unterschei-
det er von einem Annihilationismus [vollstindige Vernich-
tung]. Das Buch ist nach wie vor ein Standardwerk.

SUMMARY

This third edition of Fudge’s book takes into account recent
discussions relating to the doctrines of hell and final judge-
ment among evangelicals. Fudge also engages with some
of his critics. He argues that the traditional doctrine of hell
as eternal conscious torment is unbiblical and he instead
advocates a doctrine of conditional immortality; this he
distinguishes from annihilationism. The book remains a
standard text.
* * * *

This is the third edition of Edward Fudge’s book,
first published in 1982. Since then the discussions relat-
ing to the doctrines of hell and final judgement have
become much more widespread among evangelicals. In
this latest edition much of this recent writing has been
incorporated into the argument. Fudge also takes the
opportunity to engage with some of his earlier critics, so
a new edition is to be welcomed.

The essential argument of the book is that the tradi-
tional doctrine of hell as eternal conscious torment does
not represent a faithful exposition of Scripture, but rests
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on non-biblical presuppositions, primarily arising from
the Platonic concept of the immortality of the soul.
Fudge advocates a doctrine of conditional immortality,
a view which has gained ground within recent evan-
gelical scholarship. The author clearly differentiates his
view from what is popularly referred to as annihilation-
ism. The problem with this is that it can undermine the
clear biblical teaching on final judgement. Fudge clearly
articulates a view which gives space for hell as the out-
working of God’s justice and which would entail final
judgement. The final consequence of that judgement
would be the withholding of the gift of immortality;
the final fate of the wicked is thus destruction. That this
position will be familiar to many today is largely down
to the way in which Fudge and others have argued the
case over recent decades.

The book divides into two sections. The first involves
a good deal of serious biblical exegesis, referring to Old
and New Testament. Chapters cover the meaning of
aionios, usually translated as eternal, Sheol, and the
teaching of Jesus. There is much valuable work here,
not least in the discussion about the way in which the
adjective ‘eternal’ is used with reference to the follow-
ing action. This discussion goes well beyond the debate
regarding quality versus quantity and explores the way
in which the language is employed.

The second section of the book examines the doc-
trine of hell as expressed by key figures throughout
church history. One of the key intentions is to trace
the influence of Platonic thought from the early church
through to the Reformers and then into modern funda-
mentalism. The summaries are well written and offer a
clear and concise history of the way in which differing
authors express this. The differences between Luther
and Calvin, and how this relates to the debates with the
emerging Anabaptists, are of particular interest.

This book remains the standard text for anyone wish-
ing to explore this topic from a biblical and historical
perspective. From a personal point of view I would like
to see more on the way in which literature and art have
contributed to the traditional view of hell. There would
also be scope for some theological reflection on the
concepts of justice and judgement in relation to differ-
ing views of time and eternity. It might also have been
appropriate to offer some response to the recent appear-
ance of exponents of a form of ‘evangelical universal-
ism’. Yet this would perhaps make a lengthy book a little
unwieldy.

As a carefully argued account of the doctrine of con-
ditional immortality this is an informative source and is
likely to continue to provoke debate. Whatever one’s
view, there is little doubt that the language of hell and
final judgement tends to have fallen from common use
in many evangelical churches. It is to be hoped that this
book will contribute to a mature reflection on what we
believe about the life hereafter, and thus facilitate faith-
ful preaching of the Gospel of hope.

Grabam J. Watts, London
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Ethik Band 3: Die besseve Gevechtigkeit: spezifisch
christliche Ethik
Helmut Burkhardt

Gieflen: TVG Brunnen, 2013; 320 pp, Pb, € 29,95,
ISBN 978-3-7655-9500-4

ZUSAMMENFASSUNG

Insgesamt {iber 1.000 Seiten umfasst das Ethikkompendium
von Helmut Burkhardt, das mit dem jetzt erschienenen
Band abgeschlossen ist. Burkhardt hat am Theologischen
Seminar St. Chrischona bei Basel iiber viele Jahre hinweg
Ethik unterrichtet. Weithin bekannt ist er als Mitherausge-
ber des ,GroBen Bibellexikons” und des ,Evangelischen
Lexikons fir Theologie und Gemeinde”. In seiner Ethik
legt er die Summe seiner Forschung und Lehrtatigkeit vor.
Wie in den vorangegangenen Banden wird in gut verstand-
licher Sprache umfangreiche Sekundarliteratur gesichtet
und im Gesprach mit dem ausftihrlich dargestellten bibli-
schen Zeugnis eine bibeltreue Losung ethischer Fragen der
Gegenwart gesucht. Burkhardt stellt die spezifisch christ-
liche Ethik dar, nachdem er zuerst die Geschichte dieses
Themas zusammengefasst hat. Er biindelt die Normen des
speziellen christlichen Ethos und gibt einen Uberblick iiber
seine Gestaltungsformen in christlicher Arbeit und christ-
lichem Leben als Koinonia, Leiturgia, Martyria und Dia-
konia. Burkhardts Werk verdient auch tber die Grenzen
Deutschlands hinaus Beachtung!

RESUME

Ce volume vient achever I'ceuvre de Helmut Burkhardt
consacrée a |'éthique, en portant I'ensemble des trois
volumes & plus de 1 000 pages. Burkhardt a enseigné
I’éthique pendant de nombreuses années a la faculté de
théologie St Chrischona prés de Béle. Il est déja connu
comme co-éditeur d’'un grand dictionnaire biblique
(Grosse Bibellexikon) et d’un dictionnaire protestant de la
théologie et de I'Eglise (Evangelische Lexikon fiir Theologie
und Gemeinde). Dans son Ethik, il présente le fruit de
ses recherches au cours de son activité d’enseignement.
Comme dans les précédents volumes, il porte ici une
appréciation dans un langage trés accessible sur une vaste
littérature de seconde main, en cherchant des réponses
conformes a I’Ecriture aux questions éthiques contem-
poraines, sur la base d'une analyse détaillée de I'ensei-
gnement biblique. Aprés avoir commencé par retracer
I"histoire du traitement de chaque sujet, Burkhardt en offre
un traitement éthique spécifiquement chrétien. Il ordonne
I'ensemble des normes d’une éthique spécifiquement
chrétienne sous les catégories de koinonia, leitourgia, mar-
turia et diakonia en montrant comment elles sont mises en
application dans la vie et I'activité du chrétien. Son ceuvre
mérite de retenir |'attention bien au-dela du monde ger-
manophone.

SUMMARY

Helmut Burkhardt’s compendium on ethics, which has
now been completed, comprises more than 1000 pages
in total. For many years Burkhardt taught ethics at the

Theological Seminary in St. Crischona near Basel and he
is well-known as co-editor of the Grof8e Bibellexikon and
the Evangelische Lexikon fir Theologie und Gemeinde
[Creat Bible Dictionary; Dictionary of Protestant Theology
and Church]. In his Ethik he presents the summary of his
research and teaching. As in the preceding volumes he
evaluates much of the secondary literature in intelligible
language as he seeks biblical answers to contemporary
ethical questions through elaborate discussions of the bibli-
cal witness. In the present volume, having first outlined
the history of the subject, Burkhardt offers a specifically
Christian ethics. He sums up the norms of a particularly
Christian ethos, presenting an overview of its manifestation
in Christian work and life in terms of koinonia, leitourgia,
martyria and diakonia. Burkhardt's oeuvre also deserves
attention beyond the Cerman speaking realm!
* * * *

Mit dem vorliegenden dritten Band kommt Helmut
Burkhardts umfangreiches Ethik-Kompendium zum
Abschluss. Auf 300 Seiten fasst der langjihrige Ethik-
Dozent am Theologischen Seminar St. Chrischona bei
Basel (Schweiz) seine Sicht der spezifisch christlichen
Materialethik zusammen. Im ersten Band hatte Burk-
hardt 1996 die Fundamentalethik unter dem Titel
»Einfithrung in die Ethik / Grund und Norm sittlichen
Handelns“ behandelt (3. Aufl. 2012, 192 pp.). Der erste
Teil des 2. Bandes mit der Materialethik (Religionsethik
und Humanethik: Lebensethik, Sozialethik) erschien
2003 (240 pp.). Im zweiten Teilband der Materialethik
(2. Aufl. 2008, 336 pp.) folgten die Sexualethik und die
Naturethik mit den Themen Wirtschaft, Umwelt und
Kultur. Im dritten Band gliedert Burkhardt seine Dar-
stellung der spezifisch christlichen Ethik in drei Teile.
Im ersten stellt er die Geschichte des Problems dar; der
zweite Teil entfaltet die Normen und der dritte Teil die
Felder spezifisch christlicher Ethik.

Burkhardt fasst seine Beobachtungen zur Ethikge-
schichte in der Feststellung zusammen, dass die Neuheit
des christlichen Lebens in den wichtigen Lehrbiichern
zu kurz kommt und bevorzugt eine Ethik mit Allge-
meingiiltigkeitsanspruch  vorgetragen wird (16-17,
25-26). Im Gegensatz zu diesem allgemeinen Trend
entwickelt Burkhardt im zweiten Teil die Normen spe-
zifisch christlicher Ethik aus einer exegetischen Sich-
tung des gesamten Neuen Testaments. Dabei werden
zum Beispiel bei Behandlung der Sendschreiben der
Johannesoffenbarung (115-116) interessante ethische
Detailaussagen ins Bewusstsein gerufen. Im Theolo-
giestudium beschiftigt man sich eher mit der Ethik der
Bergpredigt oder der Paulusbriefe als mit der gesam-
ten neutestamentlichen Ethik. Natiirlich gibt es in der
apostolischen Paraklese allgemeinethische Normen (vgl.
70). Aber das christliche Ethos hat besonders durch
seinen Grundgedanken der Gottebenbildlichkeit des
Menschen und durch die Praxis der Nichstenliebe das
allgemeine Ethos nicht nur beeinflusst, sondern tiefgrei-
fend verindert (141-143). Grundnorm der christlichen
Lebensfiithrung ist die Liebe (117), die sich Gott und
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dem Nichsten (auch: Feindes-, Bruderliebe) zuwendet
(129-137).

Unter dem Begriff der ,,Felder® spezifisch christ-
licher Ethik kommt Burkhardt auf die Titigkeiten und
die Lebensgestaltung, in denen sich christliches Leben
ausdriickt, zu sprechen. Leitbegriffe sind ausgehend
von der Zusammenfassung in Apostelgeschichte 2,42
Gemeinschaft, Gebet, Zeugnis und Dienst (koinoonia,
leitourgin, martyria und diakonia). Die Gestalt, die
christliches Leben und Glauben gewinnt, wird oft nur
in der Ekklesiologie und der Prakdschen Theologie
behandelt. Burkhardt verankert dagegen die Themen
kirchlicher und innerkirchlicher Lebensformen, der
Frommigkeit und des Gebets, der Mission, der Lehre,
des Zeugnisses und der Diakonie im Rahmen der Ethik.
Ohne diese konkreten Ausdrucksformen christlicher
Existenz in dieser Welt wiirde die Ethik in einem luft-
leeren Raum erortert; christliches Leben wire eine ort-
lose und leiblose Schimiire.

Unter dem Thema ,,Christliche Gemeinschaft® (koi-
noonia) stellt Burkhardt nicht nur Volkskirche und
Freikirche als ,,Geschichtliche Grundgestalten christ-
licher Gemeinschaft® dar, sondern auch innerkirchliche
Gemeinschaften und Kommunititen mit einem Uber-
blick zur Geschichte der Diakonissenhiuser (179-180).
In diesem Kapitel vermisst der Rezensent weitere kirch-
liche Grundformen, die neben der deutschen Sonder-
entwicklung ,,Volkskirche“ fast nie gesehen werden,
aber weltweit und auch in Europa existieren: Haus-
kirchen, vollig unabhingige und betont staats- und
kirchenkritische Einzelgemeinden, verfolgte Mirtyrer-
kirchen und auch Mainstream-Denominations, die zwi-
schen Frei- und Staatskirchen stehen (zum Martyrium
vgl. jedoch 277-283).

Kapitel II1.2 iiber das Gebet (leitourgia) fillt beson-
ders als gelungene Abhandlung iiber dieses wichtige
Thema auf. Der Abschnitt iiber die christliche Lehre
arbeitet gut zeitgenossische Vorurteile gegeniiber der
Lehre auf.

Helmut Burkhardts letzter Ethik-Teilband schliefit
das Gesamtwerk in wiirdiger Weise ab. Besonders
konservative und evangelikale Sekundirliteratur zu
den Themen wird extensiv eingearbeitet bzw. es wird
darauf verwiesen. Die Darstellung ist bedichtig, iiber-
legt, sprachlich prizise und gut verstindlich, sowie nie
ausufernd-redundant. Der Umfang der einzelnen Teile
im Ganzen ist angemessen, so dass der Leser nicht den
Eindruck hat (wie bei manchen Biichern anderer Auto-
ren), dass Vorarbeiten mit der copy and paste-Funktion
ibernommen wurden. Am Schluss bleibt der Wunsch,
das Werk moge bald in eciner einbindigen Ausgabe
— vielleicht in seinen ersten Teilen sogar aktualisiert —
erscheinen. Es konnte ein Standard-Kompendium fiir
alle Theologischen Seminare werden!

Jochen Eber
Mannheim, Deutschland
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In Defence of War
Nigel Biggar
Oxford: Oxford University Press, 2014; 361 pp., £25,
hb., ISBN 978-0-19-967261-5

ZUSAMMENFASSUNG

In dieser letzten Apologie einer Theorie des gerechten
Krieges bietet Nigel Biggar (Oxford) eine klare, mutige Pra-
sentation der klassischen Theorie eines ,gerechtfertigten
Krieges'. Im Verlauf von sieben kurzen Aufsitzen diskutiert
er die Hauptpunkte dieser Theorie und gibt padagogische
Beispiele hierfir. In seinem Werk zeigt sich Biggar ratio-
nal unflexibel in der Bewertung der Opposition gegeniiber
einer Theorie des gerechten Krieges, die sowohl von einem
christlichen Pazifismus als auch einem modernen Emotio-
nalismus herkommt.

SUMMARY

In this latest defence of just-war theory, Nigel Biggar
(Oxford) provides a clear and courageous presentation of
the classical theory of ‘justified war’. In the course of seven
short essays, he discusses the main tenets of just-war theory
while providing pedagogical examples. In this work, Biggar
is uncompromisingly rational in his evaluation of the oppo-
sition to just-war theory which comes from both Christian
pacifism and modern emotionalism.

RESUME

Dans cette récente défense de la théorie de la guerre juste,
Nigel Biggar offre une présentation claire et courageuse
de la « guerre justifiée ». Au cours de sept brefs essais, il
aborde les points principaux de la théorie tout en don-
nant des exemples pédagogiques. Dans cet ouvrage, Biggar
est rationnellement inflexible dans son évaluation des cri-
tiques venant tout aussi bien du pacifisme chrétien que de
I'émotionnalisme moderne.

* * * *

Il parait aujourd’hui plutét téméraire de défendre la
théorie de la guerre « justifiée ». C’est pourtant le choix
remarquable de Nigel Biggar, professeur de théolo-
gie morale et pastorale a université d’Oxford (Christ
Church) et directeur du McDonald Centre for Theo-
logy, Ethics and Public Life. Ce choix 2 lui seul fait de
cet ouvrage une publication sortant des sentiers battus.
Il est en effet beaucoup plus théologiquement correct
de se faire le porte-parole d’un relatif pacifisme plutot
que de la guerre juste ! De plus, le lecteur qui se lance-
rait dans la lecture des sept chapitres de ce livre en pen-
sant y trouver une introduction a la théorie de la guerre
juste serait rapidement décu. L’ouvrage en question se
propose plutot d’aborder des points fondamentaux de la
théorie classique en sept essais.

Le premier essai porte sur une contestation de la pos-
ture pacifiste commune que Biggar rencontre chez Stan-
ley Hauerwas, John Yoder et Richard Hays. Il y critique
certaines postures et approximations herméneutiques
communes a ces trois auteurs. En particulier, il remet en
cause I’assimilation de la condamnation de la violence
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dans le Nouveau Testament 4 une condamnation géné-
rique, et non spécifique, de la violence.

Le deuxiéme essai revient sur la possibilité de consi-
dérer que PPamour a une place dans le contexte de la
violence justifiée. Pour Biggar, méme si ce point de vue
est contre-intuitif, la violence peut étre qualifiée, moti-
vée par le pardon. En effet, « Le pardon, bien compris,
inclut expression proportionnée du ressentiment et de
la rétribution » (72).

Biggar établit ensuite, dans son troisi¢me chapitre,
un lien direct entre la théorie thomiste de la guerre juste
et le « principe du double effet » (inspiré de Thomas
d’Aquin, Summa Theologica, 11-11, Quae. 64, Art. 7).
Ainsi, il est possible d’avoir Pintention de quelque
chose, sans avoir I'intention (vouloir) de son effet ou de
sa conséquence.

Aprés avoir traité de ce critére d’intentionnalité,
Biggar considére celui de la proportionnalité dans son
quatriéme essai. Pour ce faire, il incarne son exposé dans
le contexte de la bataille de la Somme. Dans ce chapitre,
le lecteur sera en particulier invité 4 comprendre les per-
sonnes impliquées dans le processus de décision, ainsi
qu’a mettre en question le présupposé selon lequel le
nombre de victimes suffirait & dter sa crédibilité a ’enga-
gement lui-méme.

Le cinquiéme essai, d’abord plus difficile, traite de la
critique de la guerre juste produite par David Rodin. La
complexité du chapitre ne permet pas de rendre compte
de cette critique. Nous noterons simplement que Biggar
défend ici la position selon laquelle la guerre juste est
essentiellement une réponse punitive 4 une injustice et
qu’elle constitue donc un exercice de justice (212).

L’avant dernier essai revient sur un domaine plus
connu en prenant comme cas d’étude I’engagement
au Kosovo et sa justification humanitaire. Ici, Biggar
met en évidence les conflits d’interprétation de la loi
internationale, entre « textualistes » et « contextua-
listes ». Son analyse montre que nous nous trouvons la
face 4 des problémes herméneutiques similaires a ceux
que I'on rencontre dans Pinterprétation biblique. Le

chemin ouvert par Biggar est donc similaire a certaines
approches herméneutiques et il milite ainsi pour une
non séparation entre textes et contextes, ainsi que pour
une meilleure prise en compte des intentions et attentes
de I"auteur des lois internationales.

Enfin, le septiéme chapitre pose la question des cri-
teres permettant de juger de la [égitimité, de la droiture
ct de la justification d’un engagement militaire. Le cas
utilisé ici est invasion controversée de I’Iraq en 2003.
L’auteur, qui ne céde décidément pas a I’émotionna-
lisme, se sert de cet exemple pour affirmer que les cri-
téres servant a discerner si une « guerre est juste » n’ont
pas tous le méme poids (322) et ne devraient pas étre
considérés ainsi.

L’un des grands mérites de cet ouvrage est sa péda-
gogie. L’auteur prend soin d’expliquer par de nombreux
exemples la rationalité de ses arguments. Cet ouvrage
est ainsi remarquable par sa volonté de revenir sur une
théorie théologique trop souvent considérée comme
inacceptable et par I’expertise théologique et éthique de
'auteur — qui se double d’une connaissance en histoire
militaire dont ses critiques bénéficieraient eux aussi.

Un point critique serait sa propension a utiliser
un cadre interprétatif thomiste. Cela conduit 4 une
construction théologico-éthique hétéroclite. Cela ne
signifie pas que I’ensemble souffre d’incohérences rédhi-
bitoires, mais qu’il exige une cohérence d’ensemble que
la théologie non thomiste, en particulier évangélique,
n’a pas encore atteint. Nous pourrions aussi regretter
que Pargumentation de Biggar efface parfois la diffé-
rence entre autorité de la révélation spéciale et celle
de la révélation générale, et qu’il s’appuie trop sur notre
expérience du monde. En raison de cet appel a ’expé-
rience, son argumentation pourrait souffrir d’un certain
relativisme. Cependant, il fait peu de doutes que cet
ouvrage demeurera, dans les années 4 venir, une réfé-
rence pour la défense de la « guerre justifiée ».

Yannick Imbert
Aix-en-Provence, France

From the editor

1. Readers are advised that the website has been
renewed; see www.paternosterperiodicals.co.uk/
european-journal-of-theology. The website contains
a featured author and a blog.

2. Readers are also advised that £/T is available
electronically as well as in printed format; see above
for details.

3. God willing, the next FEET conference will be held
in Lutherstadt Wittenberg on the theme of the
contemporary relevance of the Reformation. The
dates are 26-30 August 2016.
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