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Entertaining Angels

Unawares
I

“Unawares” strikes as today as awkward, much more awkward than
in 1611 when it popped up in the KJV of Heb 13:2. The NRSV puts it
more clearly, if less memorably: “Do not neglect to show hospitality to
strangers, for by doing that some have entertained angels without
knowing it.”

It was not awkward for Sarah and Abraham when they pulled the
fatted calf out of the freezer and popped it into the semi-nomadic
microwave. Their hospitality to strangers in Genesis 18 stands in polar
opposition to the violent demands of the dirty old men of Sodom a
chapter later. Our ancestors’ hospitality issued in—or flowed from?—a
robust prayer life: Surely the Judge of all the earth would not destroy
Sodom for the sake of fifty (make that ten!) righteous.

But “unawares” also tells us much about true hospitality. Guests
with wings will always get royal treatment. When you don’t know that
the strangers are angels, they can be categorized as strangers and
dismissed. True hospitality happens unawares. The question is not,
Jesus reminded us, “Who is my neighbor?” but “To whom should I be
neighbor?”

Kosuke Koyama affirms that the quality of religion is determined by
its attitude towards strangers: Jesus was crucified because he extended
hospitality to strangers so completely. Our hospitality is tested today in
inter-religious dialogue. One of the reasons we hate people of other
religions is because we see, to our embarrassment, in those people



undesirable parts of ourselves. Greed and self-righteousness are destroy-
ing the shalom of human life upon the earth. Buddhism is centered on
the problem of greed; Christianity on the problem of self-righteousness.
Greed and self-righteousness reveal the presence of idolatry. In repen-
tance, we can truly extend hospitality to the strangers of other faiths.
This is the spirit of stranger-centered missiology.

Carol J. Schlueter examines the lectionaries of LBW and the
Revised Common Lectionary to see how hospitable they are to women.
The lectionaries leave out stories in which women are central exemplary
figures, symbols for contemporary women, or feminine images of the
Divine (Jesus is like a mother hen; God is a bakerwoman). What reality
are we creating in our selection of texts? Until the next lectionary
revision arrives, pastors might use some of the texts that have been
omitted, focus on women rather than men in some present lectionary
texts (emphasize Anna instead of Simeon), or try role reversal: Martha
had been dead for several days and Lazarus was reproaching Jesus for
not having been there sooner....

Winston D. Persaud remembers the incredible hospitality of his
Hindu mother and his Muslim “uncle” and then ponders the relationship
between faithfulness to the gospel and the degree of parity one ascribes
to other religions. He reviews the works of Stanley J. Samartha, who
wants to get rid of the exclusive claims for Christianity, and of David J.
Krieger, who offers philosophical foundations for a global theology. His
own conclusion: There is no liberating Christian gospel for all, if the
decisiveness and uniqueness of Jesus of Nazareth as the Christ, crucified
and risen, is confessed and proclaimed as God’s way, truth and life for
Christians only while other “revealed ways” are considered equally
decisive and ultimately liberating for those who faithfully follow those
“revealed ways.”

Philip Hefner notes that the eucharistic liturgy insists that nature
does indeed carry the blessing of God. Nature is the ordinary vehicle for
God’s gracious promise. Without the promise, nature is not nature;
without nature, the promise is not real. Our sin—also in respect to
environmental concerns—is our forcibly trying to tear nature away from



its in-breathed word of promise. Our sanctification enables us to see our
own purpose in the world—to be sacraments of God’s grace unto the rest
of nature, to all that we encounter. We will never come closer to
nature’s essential character than when we eat this bread, drink this wine,
and accept the promise God has placed within them.

Ned Wisnefske calls into question the thesis of the recent book
Culture Wars. The inhospitable fight between progressivists and ortho-
dox encompasses less than half the population and is largely confined to
the well off. The most worrisome enemies of American culture and its
ideals are hunger, poverty, poor education, racial disharmony, and street
violence. It is not, pace Culture Wars, our identities which are ulti-
mately at stake, but rather the needs and welfare of our neighbors.

In a concluding sermon, Kosuke Koyama identifies the mourning
minority in aggressor nations as the salt of the earth and the light of the
world. His interpretation of Matthew 5:4: Blessed are those who are
marginal or forsaken because God will be with them, thus raising up the
true prophets. By raising true prophets God is ever beginning a new
history in which violence is rejected.

The brie or munchies we place on the coffee table welcome guests
into our homes. The way we share the faith and the way we listen to
“their” faith define evangelical hospitality. The gospel is for all and for
everything; it honors women and it
treasures nature.

What if our guests would be angels?
What if we would be lucky enough
not to know it?

Ralph W. Klein
Editor




“Extend Hospitality to

Strangers”

A Missiology of Theologia Crucis

Kosuke Koyama
Union Theological Seminary, New York

This article was first delivered at the Lutheran School of
Theology at Chicago on November 4, 1992, as the first
lecture on mission sponsored by the Eleanor and Arnold

Scherer Endowment Fund.

The possibility of a stranger-
centered theology

The theme for this lecture, “extend hospi-
tality to strangers,” is taken from St. Paul’s
Epistle to the Romans 12:13. The New
Testament word for “hospitality” is
philoxenia, to love strangers. One of the
most remarkable stories in the Bible is
Abraham’s hospitality to the traveling “three
persons” at Mamre (Gen 18:1-8). The New
Testament comments:

Do not neglect to show hospitality to
strangers, for by doing that some have
entertained angels without knowing it
(Heb 13:2).

The incident of Abraham has been immor-
talized by the 15th century great icon of the
Holy Trinity painted by Rublev for the
monastery of the Trinity and St. Sergius of
the Russian Orthodox Church. The biblical

tradition strongly urges “extending hospi-
tality to strangers.” In these pages I will
suggest a stranger-centered theology. The-
ology to be authentic must be constantly
challenged, disturbed, and stirred up by the
presence of strangers.

When I say this I feel immediately an
acutely embarrassing gap between the theme
of this paper and our everyday life. The
Union Theological Seminary Community
Handbook of 1992 opens with a chapter on
“community security” which says, “Never
open a door to someone you don’t recog-
nize.” “Even if your door is self-locking,
your apartment will not be secure unless
you use the key to turn the deadbolt.” How
do we reconcile the biblical exhortation,
“extend hospitality to strangers,” with our
life which in nearly every aspect is so well
symbolized by the ubiquitous deadbolts?

The seminary community’s response
to this challenge is to invite “every person
connected with the institution—staff, stu-
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dents, alums, administration, faculty, board
members, partners—to participateinacare-
fully planned immersion into a local com-
munity of citizens actively involved in
changing their social, economic, religious
or political environments.” The 1993 aca-
demic calendar has been adjusted to allo-
cate time to do this. Eight concrete immer-
sion themes have been advertised to the
whole community: (1) Wall Street, (2)
Korean/African American Race Issues, (3)
Public Schools, (4) Health Care/Power Is-
sues, (5) Harlem Initiatives Community
Organizing, (6) Housing/Homelessness and
AIDS related issues, (7) Action for Com-
munity Empowerment, and (8) Manhattan
Borough President’s Office. I trust that
there will be anincreasing number of M. Div.
theses related to these themes of local im-
mersion. The decision of the seminary, an
educational institution, to invest time and
resources in this undertaking is a demon-
stration of its response to the painful gap it
feels in its soul.

“Stranger” (xenos) means someone who
is “foreign,” “alien,” “appearing strange,”
and “creating distaste.” Do you feel distaste
when you hear English spoken with accent?
The stranger is considered as enemy ( Isa
29:5). Paradoxically, however, the stranger
can become the guest if we can overcome
the fear of the hostile alien by way of
making friendship. Thus, the stranger car-
ries a possibility of future reciprocal hospi-
tality. The stranger is not welcome but
fascinating. This is “the magical power of
what is foreign.”* Do you feel fascinated
when you hear English spoken with accent?
According to The Odyssey of Homer, the
quality of civilization can be decided by its
attitude towards strangers (Bk. 9:175). The
quality of religion is also determined by its
attitude towards strangers.

I am not advocating a condescending
ethics of the bourgeois mentality or a senti-

mental moral perfectionism. It is patently
not easy to invite to your dinner party “the
poor, the crippled, the lame and the blind”
instead of *‘your friends or your brothers, or
your relatives or rich neighbors” (Lk 14:12-
14). The way of extending hospitality to the
stranger may even become the way towards
martyrdom (Phil 2:8). Jesus was crucified
because he extended hospitality to strang-
ers so completely. Dietrich Bonhoeffer,
Martin Luther King Jr., Steve Biko, and
Oscar Romero suffered martyrdom follow-
ing the way of Christ’s extending hospital-
ity to strangers. Martyrdom suffered be-
cause of extending hospitality to strangers
is profoundly Christ-like. That is why this
lecture is titled “Missiology of Theologia
Crucis.”

In truth, the apostolic instruction is
prefaced by these solemn words:

I appeal to you therefore, brothers and
sisters, by the mercies of God, to present
your bodies as a living sacrifice, holy
and acceptable to God, which is your
spiritual worship (Rom 12:1).

Our “extending hospitality to strangers”
happens “by the mercies of God,” and when
this happens our life becomes a “living
sacrifice” which is “holy and acceptable to
God,” and it is an essential part of our
“spiritual worship.” There is a living con-
nection between “extending hospitality to
strangers” and “loving your God and loving
your neighbor” (Mk 12:28-34) of which
Christ says “there is no other command-
ment greater than these” (see Lk 14:12-14).
And his directive to love enemies (Mt 5:44)
is the ultimate of extending hospitality to
strangers.

Theological Dictionary of The New
Testament, Vol. 5, ed. Gerhard Friedrich
(Grand Rapids: Eerdmans, 1967), 3.
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heology to

be authentic
must be constantly
challenged, disturbed,
and stirred up by the
presence of strangers.

There is a striking suggestion in the
New Testament that Jesus himself is a
Stranger. Inthe 53rd chapter of The Rule of
St. Benedict (written in 540) we read: “All
guests who present themselves are to be
welcomed as Christ, for he himself will say:
I was a stranger and you welcomed me (Mt
25:35).” When Christ himself is presented
asthe stranger “whoneedsto be fed, clothed
and visited,” the gospel suggests a revolu-
tionary displacement of “the center.”

Christ the center-person comes to us in
the true form of a periphery-person. “For
our sake he was crucified under Pontius
Pilate” (Nicene Creed). This is the funda-
mental element of the gospel which St. Paul
calls “scandalous” (1 Cor 1:23). Itis scan-
dalous because it exposes and challenges
the human sense of power-structure and
prestige system (Col 2:15). Christis “scan-
dalous” because he, the physician, came “to
call not the righteous but sinners” (Mk
2:15-17). It is this scandalous Christ who
has the power to destroy our self-idolatrous
center-complex. The gospel radically dis-
turbs our hierarchical distribution of power
and prestige. A “hierarchy-in-reverse” is
consonant with the mind of Christ (Phil 2:
5-11).
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The kings of the Gentiles lord it over
them; and those in authority over them
are called benefactors. But not so with
you, rather the greatest among you must
become like the youngest, and the leader
like one who serves. (Lk 22:25)

This s the basic orientation of theologia
crucis. Thekeyinsightof Luther’stheologia
crucis is that the true knowledge of God
comes from the knowledge of the suffering
of Jesus Christ. This happened concretely
when Christ loved strangers and gave his
life for them (Rom 5:6-8). The “form of
Christ” (Gal 4:19) is the form of “extending
hospitality to strangers.” This form is the
essence of the Christian gospel. It is the
vision of ecumenism. It is that which in-
spires Christian mission. Mission is “ex-
tending hospitality to strangers.”

The faith of Israel said it this way:

You shall not wrong or oppress a resi-
dent alien, for you were aliens in the
land of Egypt. You shall not abuse any
widow or orphan. If you do abuse them,
when they cry out to me, I will surely
heed their cry, my wrath will bum, and
I will kill you with the sword, and your
wives shall become widows and your
children orphans. (Ex 22:21-24)

This extraordinary thought cultivates and
expands the horizon of the human soul. Itis
derived from a theologically informed ex-
perience of conversion (metanoia). It re-
veals the truth about the creation and main-
tenance of shalom (wholesomeness, well-
being, integrity) inhuman community. “You
shall notoppressaresidentalien,” asocially
marginal people. This command has re-
mained relevant throughout the history of
human civilization, and it is becoming even
more significant in our own day as the
number of uprooted people from political
and racial oppression, inhuman poverty and
ethnic conflict, civil war and natural disas-
ter has been steadily increasing.
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he ecumenical

movement is a
movement towards a
fuller conciliar commun-
ion as an expression of
the apostolic koinonia.

For the theologia crucis the Exodus
text cited is important (see also Lev 19:34,
Deut 10:19). The passage is related to the
great story of the crossing of the Red Seain
which the salvation of the helpless Israelites
was achieved by a miraculous intervention
of God, the experience Emil Fackenheim
callsin his God' s Presence in History *“‘the
root experience.” According to him, the
crossing was “an historic event affecting
decisively all future Jewish generations”
(p. 10). Perhaps Egyptians did not “extend
hospitality to the stranger (resident alien)
Israel.” Israel cried to God (Ex 3:7). God’s
wrath burned and destroyed the army of
Egypt, the soldiers’ wives became widows,
and their children orphans.

But the theologia crucis, inspired by
the thought that “[Christ] saved others; he
cannot save himself” (Mk 15:31) cannot
end with the song, “I will sing to the Lord,
for he has triumphed gloriously; horse and
rider he has thrown into the sea” (Ex 15: 1).
Ancient Israel, meditating upon the resi-
dentaliens living among them in the light of
its own previous experience of having been
resident aliens in Egypt, strikes me with a
spiritual force more meaningful and univer-
sal than the root experience Fackenheim
named.

Israel reaches a higher plane in the
moving words of Ex 23:9:

You shall not oppress a resident alien.
You know the heart of an alien for you
were aliens in the land of Egypt.

This is in line with the Servant Songs in the
Book of Isaiah and the words of the prophet
Micah urging Israel, in the name of God, “to
dojustice,and to love kindness, and to walk
humbly with you God” (6:8). Israel’s con-
templation on their relationship with the
stranger offers us a relevant evangelical
counsel. Itis an ancient vision of “extend-
ing hospitality to strangers.” Itis the begin-
ning of mission and ecumenism.

After five thousand years of throwing
each other “into the sea,” the consensus
hominum (unanimous human opinion) is
that this must come to end. “You shall not
kill” (Ex 20:13). The story of the Passover
night in which all the first born of the
Egyptians,even the domestic animals, were
destroyed by the hand of God disturbs us
when we think of Fackenheim’s “root expe-
rience.” This story of genocide presents an
agonizing ecumenical and theological prob-
lem. Was it necessary and justifiable?
Wasn’titoverkill? (Ex 12:29-30). Howare
we to interpret this massacre? IsnotEx23:9
more in line with the passage in the gospel,
“Look, here is the Lamb of God!” (Jn 1:36)
than the story of the Passover night? Speak-
ing from his African soul, Steve Biko writes:

We do not believe that God can create
people only to punish them eternally
after a short period on earth.?

Theologia crucis agrees with this deep Af-
rican theological emotion. Itis the theology

2Emil Fackenheim, God's Presence in
History (HarperTorch Books, 1970).

3Steve Biko, I Write What I Like (Harper
& Row, 1978), 44.
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of “extending hospitality to strangers” as
the Lamb of God did. Itrejects the language
of threat. It proclaims the ultimate power of
self-giving love (hesed, agape).

The only way open to us to stop the
violence of genocide in our world is by
“extending hospitality to strangers” as the
Lamb of God did. Humanity has been
aware of this, with or without the biblical
instruction. The great documents in the
history of the human soul, such as Magna
Carta (1215), Bill of Rights (1689), Decla-
ration of Independence (1776), Universal
Declaration of Human Rights (1948), and
Earth Covenant (1992) express the spirit of
the Exodus text on the treatment of the
stranger. “Ex-Egypt” is a possibility, but
“Ex-Earth” is not. Humanity must now
leamn to live together since there is no other
way (Gal 5:15).

The stranger-centered theology ex-
presses the spirit of the biblical faith and it
is rooted in the church’s understanding of
the person and work of Jesus Christ.

Missiology of tbeologia
crucis

The aim of mission is the creation of com-
munity centered by the peripheralized Christ
for all people. Christcreates the “koinonia”
(communion, contribution, fellowship, part-
nership, sharing, participation). Inthe mind
of St. Paul, koinonia is based on the suffer-
ing of Christ. “The bread that we break, is
it not a sharing (koinonia) in the body of
Christ? (1 Cor 10:16). In Baptism, Eucha-
rist and Ministry (Faith and Order Paper
No. 111, World Council of Churches, 1982)
we read: '

The eucharist embraces all aspects of
life. Itis a representative act of thanks-
giving and offering on behalf of the
whole world.

In the eucharistic koinonia the community
of faith is representing the whole world.
Christ’s way of extending hospitality to
strangers must be the way for the whole
world. In the koinonia of the self-giving
Christ there is no struggle between unity
and diversity. Both unity and diversity are
signs of the blessing of God as manifested
in the Body of Christ. “...we who are many
are one body, for we all partake of the one
body” (v. 17). The missiology of theologia
crucis aims to create the koinonia of the
whole creation.

The Seventh Assembly of the World
Council of Churches (Canberra in February
1991) expanded the theological orientation
of the Baptism, Eucharist and Ministry
document:

The unity of the church to which we are
called is akoinonia given and expressed
in the common confession of the apos-
tolic faith; a common sacramental life
entered by the one baptism and cel-
ebrated together in one eucharistic fel-
lowship; acommon life in which mem-
bers and ministries are mutually recog-
nized and reconciled; and a common
mission witnessing to the gospel of
God’s grace to all people and serving
the whole of creation.*

The ecumenical movement is a move-
ment towards a fuller conciliar communion
as an expression of the apostolic koinonia.
In koinonia theology, theologies of “ex-
tending hospitality to strangers” and of
“sharing in the body of Christ” are insepa-
rable. Both nourish Christian missiology.
But how can we speak about “sharing in the
body of Christ” without first “extending
hospitality to the stranger”? (Isa 52:7,Rom
10:14f)

4Signs of the Spirit (WCC Publications,
1991), 173. See also Aram Keshishian,
Conciliar Fellowship (WCC Publications,
1992), xv. 81.
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Minority theologies extend hospitality
to strangers. People of economic, racial and
political minorities are themselves strang-
ers. Blacks, Womanists, Feminists, Native
Americans, and Latin American Libera-
tionists are resident aliens. They have
brought into the theological discussion the
voices of those who have been ignored for
centuries. Black theology is a stranger-
centered theology. It brings the life experi-
ence of the most marginal population to the
center of their theological concern. For too
long the church had not extended hospital-
ity to strangers’ theologies, including even
women’s experience and expression of the
Christian faith. Aylward Shorter, the Catho-
lic missionary theologian in Africa, writes:

For nearly sixteen centuries, from late
Roman times until our own, a monocul-
tural view of the world held sway among
bishops, theologians and thinkers of the
Catholic Church.... When classical
Graeco-Roman philosophy came to be
applied to the truths of revelation during
the high Middle Ages, the immutability
of the Christian cultural ideal was
sealed.’

In our time, after 1600 years, both the
“bottle” (cultural container) and the “wine”
(substance of the gospel itself) are seriously
examined by those who want to extend
hospitality to strangers. Minority theolo-
gies are challenging theological interpreta-
tions, formulations, symbolization, and lit-
urgies of the dominant groups which have
long been colonially and monoculturally
presented and accepted. Their critical stud-
ies probe to the essence of the biblical faith
itself.

Thus, the horizon of theology has been
suddenly expanded. But the church is still
not entirely sure whether it should extend
hospitality to these theological resident
aliens when they dare to attack “the im-
mutability of the Christian cultural ideal.”

It has not fed and clothed these theological
resident aliens when they were hungry and
naked.

I have suggested that the stranger is a
crucial key to the understanding of the gos-
pel. Philoxenia—f{riendship to strangers—
is the way of theologia crucis. Christian
theology will remain meaningful only as
long asit takes the stranger seriously. Now,
let us focus on what it means to “extend
hospitality to strangers” in the inter-reli-
gious context. This will give us an impor-
tant example for our stranger-centered the-
ology. Irealize that this subject is by itself
overwhelming. What I am intending to do
isonly to sketch how the apostolic exhorta-
tion may be brought into the discussions we
have as we live in areligiously plural world.

Stranger-centered theology
in the inter-religious context

The religions have been a persistent ele-
ment in the conscious separation of groups
from one another. 1.8 billion Christians in
the world today are strangers to 950 million
Muslims who, in turn, are strangers to 300
million Buddhists. There is a sense of
mutual alienation among peoples of differ-
ent religions. Intra-religion divisions are
plentiful also. We hear a familiar confes-
sion: “I was brought up as a Presbyterian
who tended to regard Catholics as ignorant,
dirty, dishonestand often drunken!”¢ Within
“one” religion, there are many religions.
Intra-religious differences are as complex
as inter-religious differences. So far I am
thinking of the world religions, the young-
est of which is Islam.

SAylward Shorter, Toward a Theology of
Inculturation (Orbis, 1989), 18.

¢New Religious Movements and the
Churches, ed. A. R. Brockway and J. P.
Rajashekar (WCC Publications, 1987), 13.
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We should add what the 1986 confer-
ence sponsored by the Lutheran World Fed-
eration and World Council of Church calls
“New Religious Movements.” Harold
Turner, dean of a world-wide study of new
religious movements, noting the amazing
prolification of these movements in our
days, writes: “the world has never seen
more religious innovation and creativity
than in the second half of the present cen-
tury.””

Let me list some of the new religious
movements: Theosophical Society, Tran-
scendental Meditation (TM), Divine Light
Mission of Mabharaj-ji, Bhagwan Shree
Rajneesh Society, International Society for
Krishna Consciousness (ISKCON), Erhard
Seminars Training (EST), Soka Gakkai,
Unification Church, Rastafarians, The
Vodou, New Age Movement, Scientology,
Jehovah’s Witnesses, The Latter-Day Saints,
The Worldwide Church of God, the Chris-
tian Science, The Baha’i, and so on. T am
simply calling to your attention that the
religious life of humanity today is far more
varied and chaotic than a scholarly paper on
the concept of the Buddhist nirvana com-
pared with that of the Christian Kingdom of
God based on the critical study of the re-
spective texts.

Living in the “Rush Hour of the Gods”
(MacFarland), how should Christians hear
the apostolic exhortation to “extend hospi-
tality to the stranger”? Does it mean to be
open to all kinds of religious teachings and
experiences of salvation? It is reported that
Mircea Eliade, in one of the last interviews
he gave before his death, called for our
openness to recognize the sacred wherever
it appears: “It is quite possible that some
day we will see absurd, strange things ap-
pearing which may well be new expressions
of the experience of the sacred.” Harold
Turner suspects that human history would
have been considerably different if Chris-

tians had taken new religious movements,
such as that of Muhammad in Arabia in the
7th century, and the Taiping Revolution in
China in the 19th century, more positively
(p. 9). He also observes that “from secular
historical, phenomenological and sociologi-
cal points of view the Christian church was
another religious movement” (p. 4).

Must we extend our hospitality to the
followers of these “strange” religions? If
the aim of mission is the creation of the
koinonia of the whole of humanity centered
by the peripheralized Christ, what should
be our attitude towards people of other
faiths? Christians are generally hostile to
the followers of other world faiths and par-
ticularly to those of the new religious move-
ments which are still pejoratively called
“sects,” “cults,” “heresies,” or “deviations.”

Hence, one Christian response would
be: “Donotextend hospitality to the people
of sects, cults, heresies, and deviation.”
After all, false teachers, pseudo-prophets
and other mendicants abused the hospitality
of Christians (Didache 12). One may go

"New Religious Movements, 8.
8New Religious Movements, 66f.
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back to the Nehemiah tradition that de-
mands the separation of the people of God
from strangers. Some of us may quote the
words of St. Paul:

I do not want you to be partners with
demons.... You cannot partake of the
table of the Lord and the table of de-
mons. (1 Cor 10:20f.)

But the demons here are the spirit of idola-
try. There are the table of the Lord and the
table of idolatry. The apostle urges that
Christians must be keenly aware of the
perilsofidolatry. “Flee from the worship of
idols” (1 Cor 10:14). If you reject idolatry,
then, you can truly “extend hospitality to
strangers.” This connection is missiologi-
cally important. Our attention should notbe
so much with condemnation of the Unifica-
tion Church or Krishna Consciousness, but
with “fleeing from the worship of idols.”
Idolatry can take place in Christian life as
easily as in the life of the followers of
Muhammad or of Christian Science. Be-
fore we speak against the people of the
Krishna Consciousness, we should tell our-
selves to “flee from the worship of idols.”

Should not Christians extend hospital-
ity only to Christians or “good people” who
are not deviates? This position would imply
that 64 percent of the world population of
5.3 billion are at the table of the demons
while “Christians” are not! Scholars tell us
that the world population will be 6.35 bil-
lion in 2000, and 30 billion by the end of the
21st century. In The Devastation of the
Indies by Bartolome De Las Casas we read:

Their reason for killing and destroying
such an infinite number of souls is that
the Christians have an ultimate aim,
which is to acquire gold, and to swell
themselves with riches in a very brief
time and thusrise to ahigh estate dispro-
portionate to their merits. It should be
kept in mind that their insatiable greed

and ambition, the greatest ever seen in
the world, is the cause of their villain-
jes.?
ies.

The self-idolatry of “insatiable greed and
ambition, the greatestever seen in the world”
distorts and destroys the gospel of the Christ
to whom people came “from every quar-
ter,” who ate “with sinners and tax collec-
tors” and who was crucified between two
thieves (Mk 1:45, 2:16, 15:27). Comment-
ing on the parable of the unforgiving ser-
vant(Mt 18:23-35) Reinhold Niebuhr writes:

Forgiving love is a possibility only for
those who know that they are not good,
who feel themselves in need of divine
mercy, who live in a dimension deeper
and higher than that of moral idealism,
feel themselves as well as their fellow
men convicted of sin by a holy God and
know that the differences between the
good man and the bad man are insignifi-
cant in his sight.”®

Theologia crucis remembers that what is
important in our sight can be “insignificant
in his sight” (see 1 Sam 16:7). Encouraged
by Bartolome De Las Casas and Reinhold
Niebuhr, I am ready to make a method-
ological suggestion. In the context of “ex-
tending hospitality to the people of different
religious persuasions,” we must primarily
look at our human reality, both personal and
collective, and not at the doctrinal or insti-
tutional aspects of the religions.

The human reality of Buddhist people
who feel jealousy should be the primary
point of concern, not some abstract Bud-
dhism which cannot be troubled by jeal-
ousy. Muslims, who think, speak, eat, sleep,

Bartolome De Las Casas, The Devasta-
tion of the Indies (1552), tr. Herma Briffault,
31.

1Reinhold Niebuhr, An Interpretation of
Christian Ethics (Crossroad, 1935), 139.
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meditate, marry, divorce, laugh, cry, com-
plain, pray, and fast, are the central reality,
notIslam. Christians, who can be people of
“insatiable greed and ambition,” should be
taken up as the primary reality, not some
doctrinal or institutional formulation of
Christianity, such as the Two Natures of
Christ or the Papacy or Presbyterian polity.
I would suggest that we should apply the
same methodology to the people of new
religious movements. Our primary interest
should be with the human reality of Tran-
scendental Meditators, not the doctrinal and
ideological message of Transcendental
Meditation.

Still, adifficult problem persists. What,
precisely, is the relationship between Bud-
dhism and Buddhist, and Islam and Mus-
lims,andsoon? The answer does not come
easily. Buddhism is a body of moral and
religious teaching. It has expressed itself
through its elaborate system of symbols and
institutions, and it has created one of the
great civilizations of humanity. The same
thing could be said about Christianity and
Islam.

Obviously there would be no Buddhists
apart from Buddhism. There would be no
Catholic faithful apart from the papacy. Yet
itis not Buddhism but Buddhists who make
Buddhist culture and civilization. There is
no such possibility as “Buddhism by itself”
or “the Papacy by itself.” Buddhism cannot
speak to Christianity, but Buddhists can.
Inter-religious dialogue is between Bud-
dhists and Christians, not between Bud-
dhism and Christianity. Not for the sake of
Christianity, but “for our sake” Christ gave
his life. The concept of a world of plural
religious truths is a theoretical construc-
tion, one step distanced from humanity’s
religious life. Apart from the concreteness
of the people whose lives demonstrate plu-
ralreligious truths, it would be pure abstrac-
tion.

Seen from the angle of this methodol-
ogy, we find ourselves, whatever our reli-
gious commitments, to be much alike. Iam
saying that human beings who call them-
selves Buddhists or Hindus or Christians or

nter-religious

dialogue is
between Buddhists and
Christians, not be-
tween Buddhism and
Christianity.

Transcendental Meditators are alike, for
instance, in their greediness or in their self-
righteousness. To say that Buddhists are
less greedy or self-righteous than Chris-
tians, or to suggest the opposite, would
plainly contradict what we experience. In
the people of other religions, we see, to our
embarrassment, undesirable parts of our-
selves. This may be one of the reasons why
we hate other religions.

Though Christians passionately recite
“terrible things” of other religions, the hu-
man reality of greed and self-righteousness
is indisputably there across the board.

...In passing judgment on another you
condemn yourself, because you, the
judge, are doing the very same things.
(Rom 2:1, and see Mt 7:3.)

Thus for Christians, the need for repentance
(metanoia) appears in the context of inter-
religious dialogue. We must renounce our
centuries-old “teacher’s complex.” The
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proclamation of the gospel and teacher’s
complex do not go together. In metanoia
we accept Jesus’ words, “Why do you see
the speck in your neighbor’s eye, but do not
notice the log in your own eye?” (Mt 7:3).
In 1934 Reinhold Niebuhr wrote:

There is no deeper pathos in the spiritual
life of man than the cruelty of righteous
people. If any one idea dominates the
teachings of Jesus, it is his opposition to
the self-righteousness of the righteous.!!

Christians’ understanding of the people of
other religions, then, begins with Chris-
tians’ own repentance. Only when we re-
pent, can we truly ‘“extend hospitality to
strangers.” In metanoia we will see the
universal sin of greed and self-righteous-
ness in ourselves as well as in others. We
must not simply be against Vodou or
Scientology, but against greed and self-
righteousness that are found in all human
religiousrealities including Vodou and Sci-
entology. Christian criticism of greed
and self-righteousness comes from the ven-
erable tradition of Israel and the church at
the center of which stands the crucified
Christ. Paul Tillich will help us to under-
stand how Christ stands here:

...he accepts the title “Christ” when
Peter offers it to him. He accepts it
under the one condition that he has to go
to Jerusalem to suffer and to die, which
means to deny the idolatrous tendency
even with respect to himself. This is at
the same time the criterion of all other
symbols, and it is the criterion to which
every Christian church should subject
itself.2

I would suggest that this should be-
come the criterion of the symbols of all
religions. This is a scandalous criterion
because itis a crucified criterion, a criterion
of radical self-denial. Itis the criterion that
theologia crucis upholds. Inthe lightof this

criterion, I am bold to examine the truth
about the visit of the Japanese emperor
Akihito to China (October, 1992) when he
expressed only sadness but not an apology
to the Chinese people for the wartime atroci-
ties in which 20 million were injured or
killed. In the absence of genuine repen-
tance it is difficult to restore a healthy
international relationship.

Still a number of questions persist.
Will not the theologia crucis orientation
encourage the syncretism of religions? Does
it have a strong evangelism thrust? Isit not
too “romantic” about inter-religious reali-
ties? Must we not decisively reject the way
of salvation by religions other than Chris-
tianity? Whatis the position of the stranger-
centered theology on the kidnapping and
deprogramming of the captives of the
Moonies? When Bhagwan Rajneesh says
that Christianity is “death oriented”; when
the Japanese True Light Religion (Mahikari)
says that it was Jesus’ brother, not Jesus
himself, who was crucified; when the Uni-
fication Church claims that it is re-populat-
ing the world with a new sinless humanity
by way of mass weddings, should Chris-
tians remain silent? How are we to respond
to the financial and moral messes involving
a number of religious bodies?

It is imperative for Christians to pub-
licly state what they believe. This is an
essential part of “extending hospitality to
strangers.” Missiology of theologia crucis
must make it clear how the teaching of
Buddhism or that of Scientology differs
from the Christian proclamation. Thus the
study of Christian theology becomes a con-
stant responsibility of every Christian. The
theologia crucis inspires the Christian act

UNiebuhr, An Interpretation, 138.
2Paul Tillich, Theology of Culture
(Oxford University Press, 1959), 67.
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of clarification which safeguards Christian-
ity from becoming indiscriminately con-
fused with different doctrines.

Butstill we have uneasy stirrings within
us. Isitnot a part of evangelism to attack
andeven anathematize otherreligious teach-
ings? “Woe to you, the Taoists, Muslims
and Moonies...”! Does not evangelism re-
quire some negative campaigning? How
can we speak positively about our own faith
unless we speak negatively of others? Isn’t
it essential in our evangelism to expose all
of their unclean spirits, and promote our
own clean spirits ? Does not biblical theol-
ogy support this? Hasn’t such missionary
activity been precious Christian tradition
practiced from ancient times, and with a
particular boldness throughout the whole
world since the event of Columbusin 14927
Do we not evangelize the world because
there is no other name than that of Jesus
Christ through which the world can find its
salvation? Exactly 200 years ago, in what
mightbe called his “Oversea Mission Mani-
festo,” the great Baptist missionary Will-
iam Carey based his missiology on the
understanding that

Before the coming of our Lord Jesus
Christ the whole world were either hea-
thens, or Jews; and both, as to the body
of them, were enemies to the gospel.”

This is a clear and powerful position. Does
it represent our missiology today? Is this
where we stand after the painful and confus-
ing history of the West’s expansive colo-
nialism in Asiaand Africa, after the event of
the Parliament of World Religions held in
Chicago 100 years ago, after Hiroshima and
the Jewish Holocaust 50 years ago, after the
two World Wars in this century, after the
gigantic population explosion, and the eco-
logical crisis we find ourselves in today?
Does our dedication to mission and evange-
lism derive from the theology that those

who are not Christians are “enemies of the
gospel”?

And how can we appeal to Christian
congregations for support of “oversea mis-
sion/evangelism work” if we do not tell
them that “people over there” are living in
darkness, and need their help?

It is, according to the apostolic faith,
the Spirit of Christ that energizes our evan-
gelistic proclamation. I doubt strongly
whether the idea that “people over there are
enemies of God” is central to the Spirit of
Christ. The Spiritof Christ does not support
the spirit of greed to conquer others and
self-righteousness to demonstrate our own
superior piety. The gospel-messageisnota
human creation (Gal 1:1f). The message is
that in Jesus Christ God extended hospital-
ity to strangers to an unimaginable extent
and to an unsearchable depth (Rom 11:33).
This must be the Spirit of Christ today as
well as 2000 years ago. Our appeal to
congregations for support of mission/evan-
gelism work must be presented in terms of
the theology of “extending hospitality to
strangers” which is the essence of the gos-
pel, and not in terms of the damnation of the
heathen who are seen as the “enemies to the
gospel.”

How does the missiology of “extend-
ing hospitality to strangers” understand the
18th Article of the Universal Declaration of
Human Rights?

Everyone has the right to freedom of
thought, conscience and religion; this
right includes freedom to change his
religion or belief, and freedom, either
alone or in community with others and
in public or private, to manifest his
religion or belief in teaching, practice,
worship and observance.

B3William Carey, An Enquiry into the
Obligations of Christians, to use Means for
the Conversion of the Heathens (1792), 14.
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The 18th Article which expresses the West-
em liberal Enlightenment spirit is, in fact,
being violated every moment. Religious
passion cannot be tamed by these cool ratio-
nal words. How do the spirit of the Euro-
pean Enlightenment and the Christian the-
ology of repentance intersect? This is a
challenging problem particularly for those
who live in the United States whose politi-
cal philosophy was much influenced by
Enlightenment thought.

The 18th Article protects the “freedom
to change,” for instance, from Islam to
Christianity, and vice versa. Change of
religion takes place only as a result of com-
plex factors—cultural, social, political, psy-
chological, racial, and so on. Conversion to
any religion is of little substance unless it
brings some liberation from greed and self-
righteousness to the life of the convert.

Christians may insist that the change
which is crucial is the change from the
allegiance to Muhammad to Christ. But
whatis the substance of allegiance to Christ?
Does not Christ emancipate humanity from
the power of greed and self-righteousness?
Or shall we draw a sharp line between
Christian faithand greed/self-righteousness,
and declare that they have nothing to do
with each other? While it is true that the
gospel is the power that saves us in spite of
our greed and self-righteousness, the fruit
of our salvation will be seen in the evidence
of the destruction of greed and self-righ-
teousness in our lives. This must be true if
we insist on the historicity of the Christian
faith. The destruction of greed and self-
righteousness must be historically demon-
strated.

Greed and self-righteousness are not,
of course, the only universal problem that
religionsrecognize. Itis true, however, that
all of the great world religions take them
seriously. Buddhism is centered on the
problem of greed, and Christianity on that

of self-righteousness. Inmy view, itis these
two factors that are destroying the shalom
of human life upon the earth.

If this is true, the primary focus of
Christian meditation in the inter-religious
discourse must be upon human greed and
self-righteousness. Saying this, I do not
mean that in every inter-religious situation,
we should immediately address these is-
sues. Butitisimportant toknow deepin our
hearts the seriousness of human disintegra-
tion caused by these two forces. In fact
these two forces are one force, since wher-
ever there is greed there is self-righteous-
ness, and vice versa. Where there is greed
orself-righteousness, there isidolatry. “Flee
from the worship of idols.”

How difficult it is to “flee from the
worship of idols™! It is with the deep sense
of repentance that Christians “extend hos-
pitality to strangers.” In this context of
hospitality, Christian critique of the Chris-
tian religion and of other religions can be
both sharp and meaningful. “For God shows
no partiality” (Rom 2:11). This s the back-
bone of the missiology of theologia crucis
in the inter-religious context.

Thestranger-centered theology inspires
a new ecumenical movement based on the
Christian theology of repentance. Repen-
tance (metanoia) is a creative moment in
which missiology of theologia crucis be-
gins. In repentance, we can truly “extend
hospitality to strangers.” Thisis the spiritof
the stranger-centered missiology.
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Stories about women in the Gospels are
important for women because they need to
have role models of the same gender in
order to imagine their own place among the
faithful. They are also important for men
because the women in the Gospelsare men’s
foremothers and women are men’s partners
in the Christian church.

Each Sunday people in congregations
across the world hear lessons read from the
Gospels, readings which have the power to
create reality for the people.! Mary Ann

Tolbert has noted that because of the male-

perspective in the texts women need toread
as men (and hence against themselves) in
order to follow the story line.2 Add to this
problem an unbalanced gender selection of
pericopes in a lectionary which decides
which pericopes are to be read on Sunday,
and women are hindered from having their
experience mirrored in even the meager
number of references to women in the Gos-
pels. Thus, we follow Jesus as Peter,James,
John, and Paul, but not as Mary, Elizabeth,
Martha, and the many unnamed women.

The neglect of including as many sto-
ries from the Gospels about women as pos-
siblecommunicates, perhapsinadvertently,
that the stories which are omitted are unim-
portant. There is a loss of women’s his-
tory—lost coins—which could urge us to
acknowledge women as moral agents.3 As
seriously, a significant part of Christian
history is lost. As Elizabeth Schiissler
Fiorenza has noted, “the enslavement of a
people becomes total when their history is

Ht is not the purpose of this study to
discuss the difficulties of what to do with texts
that were written from a male viewpoint. See
Carol J. Schlueter, “The Bible and Inclusive
Language,” Consensus 14 (1988): 25-34.

2Mary Ann Tolbert, “Protestant Femi-
nists and the Bible: On the Horns of a
Dilemma,” The Pleasure of Her Text, Feminist
Readings of Biblical and Historical Texts, ed.
Alice Bach (Philadelphia: Trinity Press
International, 1990) 5-23.

3Feminist Interpretation of the Bible, ed.
Letty M. Russell (London: Basil Blackwell,
1985), 21-29.
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destroyed and solidarity with the dead is
made impossible.” When only a select part
of the Christian story is read at worship,
there is a loss of solidarity with those early
believers, and hence a diminishing of who
we are.

One of the merits of the Gospel writers
was their attempt to recount a wide variety
of responses to Jesus’ ministry—faithful
men, women, children; a Syro-Phoenician,
some Samaritans; and politicians, competi-
tors, and opponents. When lectionaries
omit available stories of women’s response
to Jesus, Christian worshippers cannot be
challenged by those stories to observe that
the Divine is found in a multiplicity of
encounters with people. This point was
surely central to the ministry of Jesus who
discussed theology with a woman (Jn 4:1-
42), ate with tax collectors and sinners, and
whose conviction of his mission to Israel
alone was stretched by a Syro-Phoenician
woman (Mk 7:24-30).5 The challenge of a
plurality of experiences of the Divine was
also central to the church in Paul’s time in
embracing Jews and Gentiles, slaves and
free people, men and women. Consequently,
an inclusion in our lectionaries of more
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stories about women will create a reality in
which we remember a prima Christian faith
rich with stories about women and men.

The recently published Revised Com-
mon Lectionary® (RCL) promises to ad-
dress the failure of earlier lectionaries like
thatinthe Lutheran Book of Worship (LBW)
and the Common Lectionary to “recognize
the significant... role played by the women
in the Scriptures.””

In this study I shall work along two
main lines:

1. I shall examine the lectionaries of
the LBW and the new RCL. My task will be
to review some of the stories of women
which were omitted from the Gospelsin the
lectionary from the LBW and to ask whether
the recently published RCL has incorpo-
rated these texts. It will turn out that many
stories of women which could have been
utilized have not been taken into account
and are therefore a loss to those who listen
to the lectionary. Lectionaries work out a
three year cycle with gospel texts being
divided among Years A, B, and C and
between readings for Sundays and week-
days. Since I am especially interested in
what gospel pericopes are heard by congre-
gations, I shall focus upon designations for

4Elisabeth Schiissler Fiorenza, Bread Not
Stone (Boston: Beacon Press, 1984).

5See “A Gentile Woman’s Story,” by
Sharon Ringe, in Feminist Interpretation of
the Bible, 65-72.

6See the Revised Common Lectionary
(Nashville: Abingdon, 1992). The Lectionary
will hereafter be referred to in the text of this
essay as RCL. I am indebted to Rev. Jim
Schellman, from the Consultation on Common
Texts, for a copy of the RCL before it was
published.

TRevised Common Lectionary (1992). A
Brief History, by André Lavergne, ELCIC
representative to the Consultation on Common
Texts, 2.
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Sundays and major festivals like Christmas
and Easter. _

2. I shall suggest how the addition of
these stories would be significant for wor-
shippers and make three suggestions as to
what pastors might do while another revi-
sion is awaited.

How the lectionaries arose

In 1963 the Second Vatican Council of the
Roman Catholic Church decided to facili-
tate a “warm and living love of Scripture”8
among its people. This directive resulted in
the Roman Lectionary of 1969. In 1978
North-American Lutherans produced the
Lutheran Book of Worship which was an
adaptation of the Roman Lectionary. In
1983 a Common Lectionary was produced
by the ecumenical Consultation on Com-
mon Texts which made only minor changes
as to which gospel units (pericopes) were
chosen. The next six years were spent
listening to various criticisms of that lec-
tionary which resulted in a call for a revi-
sion which would address them. The criti-
cism which interests me bears repeating:
the call for more recognition of women’s
role in scripture. In late 1992 the ecumeni-
cal Consultation on Common Texts pub-
lished the RCL which has been endorsed by
the English Language Liturgical Consulta-
tion as “the most promising version of an
international ecumenical lectionary.”® Itis
likely to be adopted by Presbyterians and
Uniteds, while Anglicans and Lutherans
have decided to test it for a few years.

Women’s stories: lost and
found coins for the lectionary

One way to test the new lectionary is to
determine whether the stories about women

which were left out of the lectionary of the
LBW are now included in the RCL. In the
LBW, the percentage of pericopes from the
Gospels (selected for Sundays and major
festivals) with women as central characters
compared to men, were 19%. This calcula-
tion counted passages where Jesus appeared
with women asimportantcharacters as peri-
copes with women as central characters
while in cases where Jesus was speaking in
general, the pericope is counted as one with
male characters as central.

The gender imbalance is obvious. One
can redress this imbalance in a number of
ways: (1) by moving daily readings from
the Gospels into Sunday readings and (2) by
using pericopes which are not currently in
the lectionary at all.

Moving dailyreadingsinto the Sundayread-
ings. There is a principle of hermeneutics
operating for texts which are read on Sun-
days: some texts are more important than
others and therefore need to be brought to
the forefront while less essential texts are
relegated to weekdays.10

Where should we put the healing of
Simon Peter’s mother-in-law (Mt 8:14-15,
Mk 1:29-31,Lk 4:38-39)? In the Gospel of
Mark, her healing was the first to point to
Jesus as the bearer of salvation. Her re-
sponse to the healing (salvation) was to
“serve,” and such service is the central
theme in this Gospel, as is made clear in Mk
10:45—the Son of Humanity came notto be
served but to serve. Her response is para-
digmatic for Christian discipleship, and
therefore she can be seen as a central exem-

8Lavergne, Revised Common Lectionary
(1992), 2.

9Lavergne, 2.

10Marjorie Proctor-Smith, “Images of
Women in the Lectionary,” Concilium 182
(1985): 51-62.
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tories of

women,
babies, rejoicing, and
God’s presence are
important stories for a
congregation.

plary figure. As such, she might more
appropriately be called “the fevered
woman”11 or ““the woman who joined Jesus’
way.” Although the story was never heard
on Sunday in the LBW, it is commendable
that in the RCL it is heard on the fifth
Sunday after Epiphany.

The Samaritan woman (Jn4:1-42)isan
example of a woman who discussed theo-
logical issues with Jesus. Unfortunately,
her story was missing from the Sunday
readings of the LBW and is still absent from
the RCL. Similarly, the story of the anoint-
ing at Bethany (Jn 12:1-8), which is sched-
uledin the RCL to be read on the Monday of
Holy Week inchurch years ABC, will never
be heard by worshippers on Sunday. This
story is significantly different from other
anointing stories in the gospels (cf. Mt 26:6-
13,Mk 14:3-9, and Lk 7:36-50). Toinclude
only one of the anointing stories distorts the
evidence that such actions occurred more
than once. Further, the anointing story in
John points to the deep friendship which
existed between Mary, Martha, Lazarus,
and Jesus.

Using the lost stories and expanding the
current ones. Stories of women in the
lectionary can be increased by utilizing
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those pericopes from the Gospels not cur-
rently in the lectionary. These stories with
women as main characters provide a variety
of materials. There are women as (1) cen-
tralexemplary figures, (2) women who have
become symbols for contemporary women,
(3) women entangled in intrigue, and (4)
feminine images of the Divine.

Exemplary women

Although some pericopes with women as
exemplary figures are not in the lectionary
(e.g.Lk4:33-44), they have parallels which
are (e.g. Mk 1:29-39). Other pericopes
have no parallels and so the results of their
omission are heightened. Cases in pointare
the woman accused of adultery (Jn 8:1-11),
the pregnancy of Elizabeth (Lk 1: 24-25,
57-80), the visit of Mary to Elizabeth (Lk
1:39-56), and the parable of the persistent
widow (Lk 18:1-8a). The merits of these
five stories for inclusion in the lectionary
will be discussed below.

The first story concerning Jesus’ de-
fense of the woman accused of adultery has
been particularly helpful to women who
have suffered abuse.!? Jesus stood up for
her against violent men—a rather helpful
model for our world. Sadly, this story was
not in the LBW nor is it in the RCL.

The second story, the pregnancy of
Elizabeth (Lk 1:24-25), is absent from both
the LBW and the RCL. So is the rejoicing of
Elizabeth’s neighbors in the birth of John
the Baptist (Lk 1:57-80). The salvation

11See The Forgotten Followers, ed.
Carol J. Schlueter (Winfield, B.C.: Woodlake
Press, 1992), 19-21.

12§¢e “Every Two Minutes: Battered
Women and Feminist Interpretation,” by
Susan Brooks Thistlethwaite, in Feminist
Interpretation of the Bible, 96-107 at 101.
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story is one in which ordinary men and
women participated, but their names and
activities are not recorded.!3 Many remain
invisible to us. Nevertheless, these stories
of women, babies, rejoicing, and God’s
presence are important stories for a congre-
gation. They remind usthat God isactive in
the events of women’s lives, events like
birth and in occasions of support for the
challenges of women’slives. I have inmind
here more than the biological aspects of
women’s lives. Sensitive pastors will point
to other births in women’s lives specifically
and in people’s lives in general: births like
the production of artistic pieces, ideas,
choices.

The third story—Mary’s pregnancy—
isin the LBW but was cut short at the annun-
ciation, Lk 1:26-38 (year B, fourth Sunday
after Advent), omitting the visit to Eliza-
beth, her greeting, and the Magnificat. The
RCL follows the same pattern. In year C,
the annunciation (Lk 1:26-38) is not part of
the Advent Story at all. Year C (fourth
Sunday of Advent) does have Elizabeth’s
greeting (Lk 1:39-45) with vv. 46-55 (the
Magnificat) as optional, while v. 56 which
says that Mary stayed with Elizabeth for
three months is missing altogether.

These omissions mean that congrega-
tions will never hear Luke’s version of the
birth of Christ in its entirety and that what
little we have of women’s story has been
curtailed. The fact that Mary stayed with
Elizabeth for three monthsreveals women’s
reliance on each other for support and wis-
dom which is passed down the generations.
That the Magnificat, the prophetic song, is
anoptionalreading is an impoverishmentof
Luke’s theology of God working reversals
in society:

He has scattered the proud in the imagi-
nation of their hearts, he has put down
the mighty from their thrones, and ex-
alted those of low degree; he has filled

the hungry with good things, and the
rich he has sent empty away (Lk 1:51-
53).

The omission of the Magnificat is also an
impoverishment of Mary’s prophetic role
within this Gospel. She is the one who
announces this reversal which is so much a
part of Luke’s gospel story (i.e. the lost are
found, Lk 15; the foreigners are righteous,
Lk 10:30-37).

Further, Mary is a model for disciple-
ship. She is called blessed because she
hears the word of God and obeys it (Lk
1:30-38). Thus, if she is a model for dis-
cipleshipin the first century, why is herrole
diminished in the lectionary by curtailing
the narrative about her in the Gospels? The
birth narratives in Luke celebrate the pres-
ence of God in the experiences of women.

The fourth story is from a parable which
Jesus told: the persistent widow (Lk 18:1-
8a) and the unjust judge. While this story
wasnotinthe LBW,itisincludedinthe RCL
(Proper 24 [29], Sunday between October
16 and 22 inclusive). The woman chal-
lenges the listener to be an agent for change.
Women whose role has been prescribed
mostly in terms of compliance, compro-

13Elisabeth Schiissler-Fiorenza, “Text
and Reality—Reality as Text: The Problem of
a Feminist Historical and Social Reconstruc-
tion Based on Texts,” Studia Theologica 43
(1989): 19-34. “Feminist literary studies of
the Bible—be they formalist, structuralist, or
narratological—in turn carefully delineate
how the androcentric text constructs the
politics of gender and feminine representation.
But they insist that we are no longer able to
reconstruct the historical reality of women
‘beneath’ the text.” Fiorenza again: “Yet our
experience tells us that women have been
historical subjects and have shaped culture and
religion although androcentric records do not
mention our existence and work” (p. 22).
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mise, and self-sacrifice need this woman
who is a positive moral agent and works for
justice for herself.

A fifth story is about Mary Magdalene,
who saw the risen Christ and proclaimed
the good news. In the LBW, year C, the
story of Mary Magdalene at the tomb was
submerged in the account of Peter and the
other disciple who ran to the tomb (Jn 20:1-
9). Verse 10 (that the disciples then went
back to their homes) was completely omit-
ted and, sadly, the rest of the story, namely
that Jesus spoke Mary’s name and talked
with her and that Mary subsequently
preached to the disciples, was not told.
Instead, it was relegated to a lesser festival
(St. Mary Magdalene, July 22), which was
rarely celebrated. The Consultation on Com-
mon Texts is to be commended for restoring
the hearing of this essential part of the
gospel story to the people on Easter Day in
year C. Mary Magdalene’s story chal-
lenges women to proclaim and men to re-
ceive proclamation from women.

These five stories of exemplary women
need to be told and retold so that congrega-
tions know them as well as they know the
stories about the twelve male disciples and
St. Paul.

Symbols for contemporary
women

The woman in Lk 13:10-17 is not primarily
an exemplary woman. I think that she more
accurately can be said to have become a
symbol for the well-being of all contempo-
rary women who are “bent” and whom
Jesus wants to be straightened. While the
story was omitted from the LBW, it is in-
cluded in the RCL (Year C, Proper 16 [21]
Sunday between August 21 and 27 inclu-
sive). This choice is a move in the right
direction. The symbolic action of the

182

n terms of

complexity,
it is important to try to .
round out all the char-
acters in the Gospels.

straightening of the woman in this story isa
beautiful account of God’s desire for the
self-affirmation of women in general, and
therefore the narrative is vital for women to
hear. Itcan be that necessary Word of God
for women to seek change in an abusive
relationship!4 because it is clear from the
story that God desires the well-being of
women who are bent over with oppression.
In the narrative, Jesus seeks her out and
heals her in the midst of a teaching session
with the disciples. Her well-being takes
precedence over teaching, and Jesus stands
up for her against those who would put
Sabbath observance above her healing. A
modern dynamic equivalence may be that
Christians are challenged to work for the
well-being of women so that they are not
bent over from fear of walking alone at
night, from fear of rape or violence, or from
fear of poverty in old age. The woman in
Luke 13 stands for all powerless women
who are bent and who wait for others to
reach out to them. She will challenge us,
now that her story is in the lectionary.

14For the importance of this story, see
Biérbel von Wartenburg-Potter, We Will Not
Hang Our Harps on the Willows, trans. Fred
Kaan (Oak Park, IL: Meyer-Stone Books,
1987), 79-87.
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Women entangled in
intrigue

A pericope which is missing from the LBW
lectionary and in which a woman is caught
in intrigue is Mk 6:14-29. Herodias’ story

. has now been added to the RCL. Her story
should be helpful in two ways: (1) to bal-
ance the stories of exemplary women and
(2) to encourage listeners to think about the
complexity of the situation in which she
found herself.

In terms of balance, it is well known
thatitis dangerous to have only a one-sided
portrayal of any social group. An example
is that of the Pharisees. Their negative
portrayal in Matthew 23 led to generations
of people believing that the historical Phari-
sees were like this one-sided view.

In terms of complexity, it is important
to try to round out all the characters in the
Gospels. Thus, the figure of Herodias may
prod us to think beyond the mere details of
the narrative to what it may have been like
for a woman in her situation in first century
Palestine. Was she simply ahateful woman?
What was she seeking in her relationship
with Herod? What were her options? In
Jesus Christ Superstar, the complexity of
Judas’ character was delineated more than
isusual. Perhaps the same needs to be done
in the case of Herodias, not to erase the evil
she did but to observe her as more than a
stick puppet playing a part. Her inclusion in
the RCL gives us that opportunity.

Women as images of God

Four pericopes feature feminine images of
the Divine which do not appear in the lec-
tionary of the LBW. First is Mt 11:12-24
with its parallel in Lk 7:18-35. It is com-
mendable that the RCL has included the
Matthean passage (Proper 9[14] Sunday

between July 3 and 9 inclusive). However,
the Lucan parallel is not used. The saying
that “Wisdom is justified by all her chil-
dren” (the Lucan passage) is particularly
noteworthy because “wisdom” here is per-
sonified as a woman—a passage reminis-
cent of images in Proverbs 8—and may
well be very early.

The portrayal of Jesus as glutton and
drunkard in the context of the passages
from the Gospels is not likely to have been
created by the early church, nor is it stan-
dard within Jewish tradition. Therefore the
saying about wisdom personified may go
back to Jesus himself. His association with
the feminine principle of wisdom is fruitful
ground for inquiry.!5 Inany case, the weight
of reliability, the early dating of the pas-
sage, and the feminine personified image is
enough to warrant the inclusion of the par-
allel from Luke in the next revision of the
lectionary.

The second image is that of Jesus’
gathering the Judaic children (his brothers
and sisters) under his wings as ahen gathers
her chicks (v. 37). This verse has gone by
the wayside, probably because Mt 23:13-39
was thought to have a vitriolic anti-Phari-
saic attitude. However, there is no need to
excise any of these verses. The pericope
can be dealt with in a responsible and cre-
ative manner.

The section against the Pharisees re-
quires that Christians face up to anti-Judaic
tendencies. Itrequires an explanation of the
type of rhetoric exhibited by Matthew. It
belongs with other expressions of the day,
like slander and the vituperation of oppo-

15See for example, Elizabeth Schiissler
Fiorenza’s article, “The Sophia-God of Jesus
and the Discipleship of Women” in Women's
Spirituality, ed. Joann Conn (New York:
Paulist Press, 1986), 261-73.
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nents.16 After all, the statement was made
by a Jewish Jesus to his own tradition: one
insider castigating another and not the rheto-
ric of one religion against another. Assuch,
Jesus’ statement about being like a mother
hen to his own people could function as a
balance to the harsh statements before and
after. The statement is unique because
Jesus uses a feminine image of his ministry.
The pericope when used in a church service
needs a commentary to explain the type of
rhetoric. In addition, surely pastors can
come up with adynamic equivalent to place
the text within a Christian context, perhaps
by pointing to the rhetoric used among
contemporary Christians in, say, the abor-
tion debate. I once heard each side of the
abortion issue label the other side as Nazis.
Labels are negative rhetoric and not accu-
rate descriptions. Jesus’ use of this femi-
nine image for himself is noteworthy be-
cause it is so rare.

A third feminine image is the parable
of the bakerwoman in Mt 13:33, Lk 13:18-
21. The Matthean parable was not included
in the LBW but stands in the RCL (Year A,
Proper 12 [17] Sunday between July 24 and
July 30). However, its significance is di-
minished when the parable is combined
with five other parables (the parable of the
mustard seed in Mt 13:31-32, the hidden
treasure and the pearl of great worth in Mt
13:44-46, the net in Mt 13:47-50, and the
householder in Mt 13:51-52). It is hoped
that the next lectionary will give this par-
able a place of its own.

The parable of the bakerwoman is sig-
nificant because it envisages God as a
woman baking bread and placing yeast in
the dough. It is an unusual image of God
and serves as a corrective to exclusively
masculine images available in the current
lectionary. Asarare image, itis essential to
include both Matthean and Lucan pericopes
in the next lectionary.
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A fourth feminine image, found in Jn
16:16-33, is not included in either LBW or
RCL. The passage describes Jesus’ concern
for his followers in terms of a feminine
image. He recognizes that they will mourn
for him when he is gone, but he also knows
that they will rejoice at his return. To
underline his point, Jesus uses an image of
a woman who gives birth, pointing out first
her travail and then her subsequent joy. The
presence of such animage in the textand the
opportunity to hear it both acknowledge the
divine presence within the life experiences
of many women and suggest to men the
possibility of using feminine images to de-
scribe their own experiences, as Jesus did.

While the preceding passage values
women’sexperience of childbirth, Lk 11:24-
28 reminds us that Jesus’ view of “blessed-
ness” for women was not circumscribed in
the role of mother. It mustincorporate alife
of obedience which may lead in a different
direction from motherhood. What a re-
freshing reminder for the modern world!
Unfortunately, the pericope is not in the
RCL.

Concluding Remarks

Elisabeth Schiissler-Fiorenza among oth-
ers has noted that reality lies not behind the
text but in front of it. Language is a struc-
turing process, 17 and social and theological
reality is being structured when pericopes
are read. For us to select fewer readings
about women than are available, and to
emphasize exemplary figures at the ex-

16See chapters 6-8 in my Ph.D. thesis
“1 Thessalonians 2:14-16: Polemical Hyper-
bole,” McMaster University, Hamilton,
Ontario Canada, 1992.

17Schiissler-Fiorenza, “Text and
Reality,” 21.
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pense of ordinary ones (like the neighbors
who rejoiced at John’s birth) suggests that
such celebrations have little to do with the
reign of God or that their presence in the text

ince texts not

only reflect
reality but also create
it, we need to ask our-
selves, “What reality
are we creating in our
selection of texts?”

is unimportant or embarrassing and there-
fore needs to be subverted. So, if the story
is not there, the readers cannot find a mirror
for all of the ordinary celebratory events of
their lives.

The reading of scripture in worship
functions as an occasion for the community
to hear who we are and whose we are. Itis
therefore important for our congregations
to hear stories about both men and women.
From these stories we add to our spiritual
repertoire additional models of faithfulness.

Within the church today, public office
and leadershiproles are held by both women
and men. They listen to scripture for active
spiritual direction. We must acknowledge
that a paucity of women’s stories has af-
fected women’s perceptions of themselves
as Christians and how they perceive the
significance of women’s roles. Are they to
be perceived as central to the faithful or
ancillary? Are women to be perceived as
agents for leadership, theological thinking,
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and wholeness in the church or only in
prescribed roles such as carrying out the
decisions of others who are at the center of
decision-making?

As this study has shown, the next lec-
tionary needs to redress the imbalance of
texts, using people of both genders as cen-
tral characters by moving some readings
from weekdays to Sundays, and by adding
stories which were omitted. Although this
inclusion will not solve all the problems of
the lectionary, it will let worshippers know
thatin many and various ways women were
a significant part of the salvation story.
Since texts not only reflect reality but also
create it, we need always to ask ourselves,
“What reality are we creating in our selec-
tion of texts?”

What can pastors do who wish to give
more attention to women’s stories? I have
three suggestions. First, they might decide
to use some of the texts which were omitted.
The lectionary, after all, is to serve as a
guide and not a rule. Thus, they might
choose to use a pericope which does not
presently stand in the lectionary. Second,
they might also focus on the women instead
of the men in some pericopes currently in
the lectionary. For example, in year A, the
sixth Sunday in Lent (Mt 27:11-54), they
might preach about Pilate’s wife (Mt27:19)
who stood up for the innocent Jesus by
speaking to her husband. She is a moral
agent to whom we might look as a model.
The nexttime Year B, the First Sunday after
Christmas Day (Lk 2:22-40) comes up, they
might preach about Anna, the prophetess,
instead of Simeon. She is a prophetess who
preaches in the temple. Third, they might
try role reversal, an approach which Mary
Ann Tolbert calls a “hermeneutic of recu-
peration.”18 The strategy is to encourage a

18Tolbert, “Dilemma,” 19.
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€ may
not be
able to achieve perfect
gender balance with
biblical pericopes, but
we can begin to close
the gap.

“re-reading of scripture in the case of some,
not all, biblical texts... to retrieve the genu-
inely liberational ideology which gives to
them their basic emotional power.”19

One example of role reversal must suf-
fice. The pericope about Jesus raising Laz-
arus from the dead (Jn 11:1-44) could be
read as if a woman, for example, Martha,
had been dead for several days and Lazarus
were reproaching Jesus for not having been
there sooner. In one of my classes at Water-
loo Lutheran Seminary, where this approach
was used, several women said that they, like
Lazarus, needed to be released to speak, to
claim their personal power. The story be-
came effective when they could identify
with Lazarus not “against themselves” but
“as themselves.” When Lazarus was thought
of as a woman, they could identify with her
and she became a symbol for all woman
whose movements are constricted by vis-
ible and invisible bonds and who look to the
healing power of Christ to free them.

The RCL is a welcome alternative to
the lectionary in the LBW. Itis clear that the
committee added some pericopes with
women as central characters which had
been omitted from the LBW. However, the
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final product is not as balanced as could be
desired. There are still more lost coins than
found ones.

We may not be able to achieve perfect
gender balance with biblical pericopes, but
we can begin to close the gap. This study
points to how stories of women—those lost
coins—can be retrieved for our congrega-
tions through being placed in the next lec-
tionary and how pastors can remedy the
dilemma in the interim. What we need are
more sweepers like the woman in Luke 15,
more people who will look for lost stories,
call the congregation together, discuss what
itmeans to have more stories of women, and
celebrate each found story as a movement
toward a church which rejoices in a fuller
Christian heritage.

19Tolbert, “Dilemma,” 19.
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Introduction: Sitz im Leben
of the interpreter in narra-
tive form

Over the last three years or so, I have been
directing attention to the crucial question of
“The contemporary crisis in defining and
confessing the gospel.” In fact that was the
title of my inaugural address on the occa-
sion of my tenureship, in April 1989. Then,
as now, I tentatively summed up the crisis
thus:

substance and meaning is necessarily
centered in the Triune God, known and
revealed in Jesus Christ in the power of
the Holy Spirit. It is not centered in
some monarchic or egalitarian theistic
referent, amerehuman projection, which
arises out of interpreted subjective need
and which, consequently, has no funda-
mental, evangelical connection to Jesus
the Christ, God the Son who became
human, suffered, died and rose again. It
may be argued that what we have today
is a better and clearer grasp of what the
gospel is not than what it is!

Increasingly, gospel has become a tran-
scendent historical referent which is a
negation of what is considered negat-
ing, evil, or dehumanizing. Conse-
quently, there is a pressing necessity (it
would appear) to spell out clearly what
the gospel is. Where itis spelt out, that,
too, falls under the very negation which
it intends for another set of prevailing
circumstances. The inevitable dangeris
that our modern usage of ‘gospel’ will
make it devoid of any critical, essential
substance and meaning. This essential

It is far easier to find agreement on the fact
that we are to be judged by the gospel than
on what the gospel is.

I continue to ponder the question of the
uniqueness of Christianity, trying to dis-
cern whether there is any essential gospel
‘kernel.” The gospel cannot come without
culture. But gospel and culture are not
synonymous. Is it realistic to attempt to
separate the gospel ‘kernel’ from its cul-
tural wrappings? Is there a discrete shell,
separate from the gospel, in which the gos-
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pel is to be found? Is the relationship
between the gospel and culture more like an
onion—when you peel it away there is
nothing left?

Increasingly, over the years, I have
come to realize that some of the basic ques-
tions with which I struggle theologically are
rooted in the milieu—religious, cultural,
social, economic and political—in which I
was born and raised in Guyana.

The kindness of non-
Christians

I was reared in a Christian-Hindu home
(Christianity was overtly dominant), in
which my mother, in particular, faithfully
saw to it that all her children were brought
up as devout Christians. Her faithfulness
derived from her Hindudevotion, not Chris-
tian commitment to Jesus Christ. She is an
individual Hindu believer, but she is also a
representative of Hindu devotion. Since
my early teen years, one of the primary
‘life’ questions I have pondered and which
gained further refinement even as it has
remained simple has been: What in her
Hindu mind and devotion has both prompted
and allowed her unflinching commitment
to her children’s Christian upbringing? As
far as I can understand, she felt that she was
being a good Hindu in seeing that we were
active in Christian worship and in church
activities. I was never taught by the church
that faithfulness to Jesus Christ means that
I should encourage my mother in her Hindu
devotion and spirituality. On the contrary,
I understood that my task and responsibility
was to try to persuade her and others to
believe in Jesus Christ and become Chris-
tians.

In the community in which I grew up
and to which I later returned to serve as
pastor there was a Muslim family. The

patriarch in the family was a very good
friend of my father’s. Our two families
were relatively close. In 1974, when it
became certain that I would be leaving for
Wartburg Seminary for my theological and
pastoral preparation, I shared the news with
several people both within the congregation
and the community. One of the people I
spoke with was Uncle Gafoor, this Muslim
gentleman. While I expected him to say
how pleased he was at the opportunity to
further my studies, I was not prepared for
his benediction. He said, “Son, I know you
will make a good pastor. And I pray that the
Almighty will bless you.” In 1980, when
May and I returned to serve my home con-
gregation (located across the road from
where he lived), he was there to welcome us
and to keep an eye out for our well-being.
Uncle Gafoor did all of those things—bene-
diction and looking out for our well-be-
ing—as a faithful Muslim devoted to the
will of Allah.

His older grandson, Nizam, and I were
the same age and we grew up together.
Despite his grandfather’s religious strict-
ness against conversion, Zam became an
active associate member of the Luther
League. I remember that though he re-
mained a Muslim, Zam would speak of the
local Lutheran church as ‘our church’ and
was genuinely interested in its well-being.
For a while some of us thought that despite
his grandfather’s opposition he would be-
come a Christian. It was during that time
that one of Zam’s teenage cousins died
unexpectedly. I vividly remember attend-
ing the funeral, which was conducted ac-
cording to Muslim rites, and observing that
during the ceremony at the burial ground
Zam covered his head with his handker-
chief and with the other Muslim believers
faced Mecca and prayed. Ican still see this
incident as if it were yesterday. In the midst
of the deep experience of grief, he had
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returned to what was of the family. He had
prayed to Allah.

In considering the critical question of
Hinduism and Islam as religions of authen-
tic responses to authentic divine revelation,
I have been pondering upon the texts in
Luke about the centurion (7:1-10), and in
Acts about Cornelius (10:1-48) and about
Paul’s sermon in Athens (17:16-31). What
was the centurion’s religion that prompted
the Jewish elders to recommend him to
Jesus with: “He is worthy of having you do
this for him, for he loves our people, and it
is he who built our synagogue for us” (vv.
4b-5)? What was the religion of Cornelius
of whom it was said in Acts: “He was a
devout man who feared God with all his
household; he gave alms generously to the
people and prayed constantly to God” (v.
2)? In uncharacteristic fashion Paul de-
clares that the “unknown god” whom the
Athenians worshipped was the Creator and
Lord of heaven who raised “a man whom
God appointed” to judge the world in righ-
teousness (cf. vv. 22-31). Are other reli-
gions divinely-given anticipations of the
full and decisive revelation in Jesus the
Christ? Do these (and other) texts speak to
this question?

Reconciliation and liberation

Religious diversity was mixed with ethnic,
racial, color and class diversity. While
Guyana’s motto is “One People, One Na-
tion, One Destiny,” we used to boast that we
were a land of “Six Peoples” as a way of
emphasizing that our ethnic mix was com-
prised of Amerindians, Africans, East Indi-
ans, Whites, Portuguese, and Chinese. It
was a milieu in which “white was right and
better,” a hierarchy of value that dominated
(and still, I hope to a lesser degree, domi-
nates) our lives. Ironically, despite the

lower valuation placed on East Indianness,
inseveral waysithas been precisely through
my retention and growing appreciation of it
that I have found dignity in the face of the
elusiveness of wholeness through white-
ness. I have observed that relatives and
friends who have emigrated to the U.S.A.,
Canada, and Britain who were Hindu and
less Western seem to do better in negotiat-
ing racism than others who in becoming
Christian rejected their East Indianness.
Why is a non-Christian subculture more
liberating than the one more akin to Chris-
tianity? It is a phenomenon which can be
seen as well among African, Asian, and
other immigrants.

While there are socio-psychological
explanations of this phenomenon, they do
not fully explain the phenomenon. Itisa
phenomenon of meaning which raises the
indispensable question of truth. My own
interest is in the religious interpretations,
how the phenomenon is understood in the

Christian doctrine of revelation in other

religions and cultures. Is such a phenom-
enon more correctly interpreted in terms of
God’s rule under the law in the kingdom on
the left? Or, is it more correctly interpreted
in terms of God’s rule through the gospel?
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If we say the latter, is it an interpretation of
anticipation and fulfillment? Or is it an
interpretation of ‘equal uniqueness’ and
parity among the world religions, including
Christianity? Thatis, God’s self-disclosure
is universal, and each (world) religion is an

e need to

begin
with a theology of
alienation and recon-
ciliation that includes
liberation.

equally authentic, historically conditioned
human response to that revelation? In that
case, it is not surprising that it is liberating
and salutary to fall back on one’s indig-
enous religio-cultural foundations because
they are equally revelatory and liberating.
Here, truth and meaning coincide. Whatis
taken as true is also meaningful, and what is
meaningful is assumed to be true. Admit-
tedly, the coincidence of truth and meaning
is very complex, but the foregoing vignette
provides us with a glimpse of the existential
reality of many people who carry within
themselves more than one dominant reli-
gion and culture.

The world of colonial and post-colo-
nial politics is no less complex than the
worlds of religions, cultures, gender, race,
color, and class. Indeed, these are not
separate worlds isolated from one another
and insulated from interacting influences
among themselves. Nevertheless, I attempt
to speak of the world of politics in distinc-

tion from those other worlds. By the time of
Guyana’s independence from Britain (May
26, 1966), the politics of race and ideology
was fairly well cemented, and in what was
then ademocracy the emerging politics was
dominated by two and then three parties
which were Socialist, Marxist-Leninist,and
Marxist. The only alternative to the Co-
operative Socialists, who came to power
legally through Anglo-American machina-
tions in December, 1964, was further to the
left. No other elections since 1964 have
been free and fair, but until the last few
yearssuccessive U.S. governments, whether
Republican or Democratic, representing
conservative or liberal ideologies, could
notcountenance any alternative for fear that
that alternative would be worse—more to
the left. There was no way that the U.S.A.
would allow the Guyanese peopletochange
the government through the ballot box, if
such change would mean a government of
the Marxist-Leninist Party or the Marxist
Party or acombination of both. For its part,
the government, which had come to power
amidst euphoria over defeating both the
British colonial oppressors and the local
Communists, was notabout to let the people
choose for themselves.

Where was the church in all of this?
The church has had a curious history of both
supporting the ruling planter class and of
undermining it. The independence struggle
was the culmination of the liberation struggle
againstslavery which began more than three
hundred years ago. The church has long
been into a form of liberation theology
praxis. The contemporary tragedy was that
the liberation theology praxis was not con-
tinued beyond the dawn of nation-building.
The enemy had been defeated and was
powerless, and the only enemies of libera-
tion were those who dared to challenge the
oppression of the ‘once oppressed.” Put
differently, for the most part having
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uncritically spouted the liberation and anti-
Communist rhetoric (some of it borrowed
from our overseas solidarity partners), the
church was unable to see the need for vigi-
lance against human rights abuses as we set
about the more arduous task of nation-
building. The politicians ruled the day in
defining for the whole society who friends
and enemies were. By the time we awoke
from the slumber, during which we had
become willing and unwilling perpetrators
and victims of oppression, we had already
surrendered our power to keep alive the
vision of the “not yet” of the kingdom of
God. Theline betweenallegiance to Caesar
and Jesus Christ, while not unambiguous,
was in many ways clear. Yet, because of
religious commitment, as well as political
allegiance, it took a long time for us to
realize that our rejoicing (with the U.S.) at
our salvation from the Communist demon
was simultaneously the undermining of our
real freedom to pursue justice and dignity
for all our people. In the Guyanese context,
having spent our energies fighting other
people’s demons, we are no longer able to
see our own demons, much less fight them.

By early October, 1990, I had received
the good news that former President Jimmy
Carter, during his twenty-four hour visit to
Guyana in September, 1990, had extracted
from the Guyana government promises of
free and fair elections in the near future,
privatization of the economy, re-institution
of a free press, etc. But the way in which
this good news was conveyed (and I heard
itrepeated in Guyana during my 1991 visit)
was that President Carter had extracted from
the Guyana government in twenty-four
hours what the Guyanese had been trying to
getfrom the government for the past twenty-
six years! Our celebration has got to be at
best mixed. No one can feel happy when a
government’s contempt for its people is so
inveterate that it would hear its people’s

cries only through the channel of that from
which we proudly claim we were ineradica-
bly liberated. Don’t get me wrong: Irejoice
atwhat President Carter has been able to do,
and I welcome the different face the U.S.A.
has been getting abroad as a result of his
magnificent and untiring efforts at bringing
about free and fair elections in many so-
called third world countries. But I cannot
hide my deep pain and sadness that our own
people’s efforts at bringing about free elec-
tions were arrogantly and contemptuously
ignored by our own leaders. (On Monday,
October 5, 1992, under the effective scru-
tiny of an unprecedented number of over-
seas observers headed by President Carter,
free and fair elections, the first since 1964,
were held in Guyana, and a new govemn-
ment was elected!)

Theologically we cannot stop at libera-
tion, if by liberation we mean freedom from
socio-political oppression. Even saying
that such liberation is the necessary first
task before we go on to other facets of
liberation is dangerous and easily proves
demonic in its consequences. We need to
begin with a theology of alienation and
recongciliation that includes liberation. But
that liberation must always be undergirded
and accompanied by reconciliation. If we
donot work simultaneously for both inward
and outward reconciliation, how will en-
emies be transformed into friends?

What, then, are the theological ques-
tions with which I struggle? Here is a
sample: Does faithfulness to the gospel of
Jesus the Christ necessarily imply parity or
non-parity among the religions? If parity,
then what do we do with the exclusive
claims of the New Testament which is re-
plete with texts and theologies which speak
of salvation in and through Jesus Christ
alone? If non-parity, then are all other
religions, other than Christianity, ways of
works-righteousness of varying sophistica-
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tion? Is our pursuit of global justice, even
when we downplay or outrightly reject the
exclusive claims for Christian faith, not in
the end yet another form of imperialism?
To be candid, when we think in terms of
globalization, contextualization, and mis-
sion, how come we are that sure that our
self-interests are synonymous with global
common good when we are separated by
such basic factors as religion, culture, race,
gender, color, class? Is it legitimate for me
to assume that because I am a brown-
skinned, middle-class, “third world” chap,
living in the U.S.A., T understand what
others feel who have one or more of those
characteristics? If our culture is one among
many, if we really do not know that much
about other religions vis-a-vis Christian
faith, then in the end we have to find another
catholic basis. We say that it is the gospel.
Thecritical question is: Whatisits content?
It is time to examine two theological re-
sponses toreligious pluralism and Christian
exclusiveness.

Theological responses to
religious pluralism and
Christian exclusiveness

Two recent noteworthy reflections on the
meaning of pluralism and its challenge to
theological reflection and praxis are given
by Stanley J. Samartha (One Christ—Many
Religions: Toward a Revised Christology)
and David J. Krieger (The New Universal-
ism: Foundations for a Global Theology).!
While Samartha suggests the directions of a
revised Christology, Krieger offers some
philosophical foundations for a global the-
ology. Admittedly, they both dismiss tradi-
tional missiologies because of their exclu-
siveness. But whatever one’s theological
persuasion, theological, indeed ideologi-
cal, tit for tat would not be helpful to any

serious evangelical quest for faithfulness to
the gospel today. Samartha and Krieger
should not be dismissed a priori without
careful examination—not least of all be-
cause of their respective sobering analysis
of how pluralism calls for a radical refor-
mulation of the exclusive claims of Chris-
tianity. Itis certainly the latter which poses
the dilemma of defining and confessing the
gospel of Jesus the Christ today.

Samartha begins by boldly announcing
that the underlying conviction of his work
“is that, in a religiously plural world, a
Christology thatis biblically sound, spiritu-
ally satisfying, theologically credible, and
pastorally helpful is both necessary and
possible—without making exclusive claims
for Christianity or passing negative judg-
ments on the faiths of our neighbors” (p. ix).
Samartha is convinced that in a religiously
plural world exclusive claims for Christian-
ity are untenable! Indeed, they are oppres-
sive and do not witness to the truth of the
gospel of Jesus the Christin “an ecumenical
setting” which includes “not just Christians
but neighbors of other faiths as well in
God’s oikoumene” (p. xi). Cognizant of the
pressing need for global justice and con-
vinced that the global community “is the
object of God’s love and justice” (p. xii),
Samartha calls for a revision of the formu-
lations of Christian faith. In his view, his
callforarevision of Christianity isnotacall
forareformulation of the substance of Chris-
tian faith. His call is the necessary conse-
quence of the sanguine acknowledgment

IStanley J. Samartha, One Christ—Many
Religious: Towards a Revised Christology
(Maryknoll, NY: Orbis Books, 1991); David J.
Krieger, The New Universalism: Foundations
for a Global Theology (Maryknoll, NY: Orbis
Books, 1991). The discussion of these two
works is an appropriately revised version of
the book reviews which appeared in Word &
World (Spring 1992), vol. xii, no. 2, 198ff.
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that no culture has normative priority over
all others. Itisonly in the common struggle
for justice “with neighbors of other faiths
and secular convictions” that Christians
make this shattering discovery. In this
liberating awakening, Christians discover
that there are “liberative streams” in other
traditions besides the Bible, which is then
placed alongside of, not above, “the ascetic
spirituality” of Hinduism, Islam, Buddhism,
and other Asianreligions. It may be surpris-
ing to some to learn that Samartha insists
that it is possible “to do justice to the values
of compassion and justice in the kingdom of
God... without in any way compromising or
betraying Christian commitment to God in
Jesus Christ” (p. xii).

Whatis at the heart of Samartha’s argu-
ment? Itisthecall forarevised Christology
which is committed to parity in interreli-
gious relationships, in the recognition that
in contemplating “the depth and complex-
ity of Ultimate Reality,” religious plurality
is inevitable. Consequently, only a plural-
ity of human responses are authentic hom-
age “to the inexhaustibility of the infinite”
(p. 4). One human response is inadequate
and ultimately unjust. Samartha is con-
vinced that in the religiously plural world in
which we live this quest for arevised Chris-
tology “isboth necessary and possible with-
outmaking negative judgmentsonthe faiths
of our neighbors.” Over against any “un-
critical acceptance of all religions as they
are,” this revised Christology is a rejection
of “the a priori notion that Christ is against
any religion and that the struggle between
truth and falsehood is between Christianity
and other religions” (p. 95).

The reader, even the casual reader,
cannot but note that Samartha’s context is
religiously and culturally plural Asia, more
particularly India. His own broad and di-
verse work experiences in both Geneva and
India ably qualify him to critically reflect

on the encounter between Christian faith as
a Western transplant and the world reli-
gions of the East. The reader is also deeply
aware of Samartha’s profound commitment
to using the multi-religious heritages avail-
able to enhance inter-human justice. The

amartha

insists that a
revised Christology is
necessary for healing the
divisions, oppression,
and exploitation in the
world.

fragmentation of humankind and the very
threat to global survival make it all the more
urgent that scholars of different religious
traditions pursue in greater depth “the im-
plications of interreligious dialogues for
more just human relations in the global
community” (p. 42).

In Samartha’s revised Christology, the
needs of Asia are paramount; and the reli-
gious stories of the neighbors of other faiths
in Asia, the insights of other religious scrip-
tures, which are considered as equally reve-
latory as the Christian scriptures, form part
of that rich tradition which Asians reflect
upon and use in their movement from “self-
centeredness to God-centeredness within
their own religion” (p. 101). Indeed, one
does not have to know Jesus Christ in order
to know God as Creator, Redeemer and
Sustainerof all humanity. Samartha’s chris-
tological approach recognizes “that while
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there is only one Jesus, there can be many
christologies” (p. 103). It is only to Chris-
tians that Jesus is decisive and unique. But
in a pluralistic world the function of Chris-
tology “is not to claim uniqueness for Christ
by proving thatall others are wrong or false,
but to confess, explain, and help Christians
live in obedience to the truth manifested to
them in Jesus Christ” (p. 104). Samartha
insists that a revised Christology is neces-
sary for healing the divisions, oppression,
and exploitation in the world which wit-
tingly and unwittingly traditional, exclu-
sive Christologies have promoted and sus-
tained, instead of checking and minimizing
their tragic divisive and dehumanizing ef-
fects. In Samartha’s revised Christology
there are multiple avatars, and behind and
within these avatars, including Jesus Christ,
is God the Ultimate Mystery.

Samartha’srevised Christology covers
well-rehearsed ground. But it is difficult
terrain, and it needs to be covered again and
again. Perhaps it is in part because of the
difficult terrain that Samartha’s proposal
contains some critical contradictions. For
example, his revision of the formulations of
Christian faith reads more like a revision of
the substance of Christian faith. Further-
more he does not demonstrate conclusively
how one can read the New Testament and
not conclude that the uniqueness and deci-
siveness of Jesus Christ as Savior of all, not
just of Christians, is at the heart of the
gospel. Finally, his doctrine of God sounds
more like ancient modalism—God behind
the Trinity (p. 96). These are serious pit-
falls. Yet, Samartha’s proposal of a revised
Christology merits our considered reflec-
tion, not least of all because of its provoca-
tive insistence on the parity of other reli-
gions with Christian faith.

David Krieger asserts that “the task of
theology can be seen to be that of a theology
of religions only within the horizon of a
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radical pluralism.” Krieger makes this as-
sertion in light of the recognition that cul-
tural relativism is the inevitable consequence
of the rise and fall of colonialism, and
cultural supremacy of the West is an un-
questioned assumption of the past. Unlike
“both Christian and Secular Humanist
thought [which] share the same basic struc-
ture, which may be called apologetic uni-
versalism,” Krieger argues that in this new
postmodern situation, “truth is many and
not one” (pp. 3f.). It was Tillich, Krieger
points out, who, in his last public lecture,
acknowledged that in this new global situ-
ation, “Christian theology can no longer
define itself in terms of the apologetic
struggle with Secularism, but rather has to
open itself in a non-apologetic way to the
entire spectrum of the religions of human-
ity.” For this task to be appropriately recog-
nized and expedited, “the theologian must
decide to overcome an orthodox-exclusiv-
ism which regards all religions other than
itsown as false,” and “one must free oneself
from the temptation to see all religions from
the universal, but indifferent, standpoint of
a secular science of religions which denies
the claims of revelation altogether” (p. 9).
Krieger rejects both Barth’s neo-orthodoxy
and “Troeltsch’s mediating liberalism” as
inadequate solutions, and he summarizes
the problem facing Christian theology to-
day thus: “How can the absolute truth and
universalism of Christian symbols be un-
derstood and expressed in a situation char-
acterized by radical pluralism?” (p. 28). In
short, what is called for is a theology of
religions.

Anything less than a global theology
would be inadequate in a world in which
every significant problem is a global one.
Krieger persuasively argues that in the un-
precedented “conflicts of worlds,” we have
three specific options of response: jumping-
back, jumping-over, and jumping-in-be-
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tween (p. 35). But neither jumping-back
out of fear into the culture in which we were
originally rooted, nor jumping-over one’s
culture, from which one then becomes cut
off, is salutary. For Krieger, the only way
forward is jumping-in-between, whereby
different worldviews are brought into dia-
logue “by placing them into a horizon of
encounter so that they can come into a
fruitful and transforming contact with each
other” (p. 37).

Krieger finds in Raimundo Panikkar’s
concept of “diatopical hermeneutics” fruit-
ful, creative, and illuminating potentialities
for a theology of religions. In contrast to
exclusivism and indifference, diatopical
hermeneutics opens up a horizon of en-
counter in which not one but all parties
experience genuine conversion. ‘“Diatopical
hermeneutics stands for the thematic con-
sideration of understanding the other with-
out assuming that the other has the same
basic self-understanding and understand-
ing as I have. The ultimate human horizon,
and not only differing contexts, is at stake
here” (p. 49).

In summary, the task of diatopical
hermeneutics, Krieger writes,

is to go through the logos, as mere sign,
towards the mystery by means of the
symbol. Insofar as it goes through and
beyond the self-understanding which a
religion has of itself at any given time,
diatopical hermeneutics comes into an
area which is truly between the various
religions and which may therefore be
called a horizon of encounter. This area
between the religions, which is the au-
thentic place of dialogue and mutual
understanding, however, can only be-
come accessible when a new myth, or
horizon, is disclosed within which reli-
gions can meet each other. Diatopical
hermeneutics isamovementof discourse
through given beliefs, through the world-
boundaries which systems of belief de-
fine towards a myth which transforms
and unites them. (p. 67)

nything less

than a global
theology would be inad-
equate in a world in
which every significant
problem is a global one.

In addition to his indebtedness to Til-
lich and Panikkar, Krieger finds the philo-
sophical groundings for hisuse of the latter’s
diatopical hermeneutics in Wittgenstein’s
“ideal of auniversal language,” which leads
Wittgenstein to posit a “pragmatic seman-
tics” (p. 109). Krieger concludes his pro-
posal of “The New Universalism” with an
informative discussion of the Gandhian
concept of satyagraha (“holding on to
truth”), which is not to be reduced to non-
violence, for the aim of satyagraha “is a
mutual conversion of all parties involved in
aconflict. Satyagraha, therefore, is a pro-
cedure for whatmay be called methodologi-
cal conversion” (pp. 159f.).

There is no question that Krieger’s
work is a valuable contribution to the dis-
cussion of genuine global inter-human en-
counter in areligiously and culturally plural
world. He has made some very difficult
material available to the scholar who re-
gards faith as legitimate and not inimical to
genuine understanding. But there are some
shortcomings in his work: there is still too
much obfuscation and unclarity in his expo-
sition; the meaning of conversion remains
ambiguous; in the end his discussion of
satyagraha, though creative and sugges-
tive, offers a hermeneutic which is still
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essentially extrinsic to the Christian gospel.
Thatisthe task—finding a hermeneutic that
isintrinsic to the gospel. It is a crucial task
which needs tobe pursued with no less rigor
than Krieger’s. In the end, what is stake is
the very gospel itself!

Where do I go from here:
one gospel of Jesus Christ, or
many?

As Iponder this question, I keep the follow-
ing in mind:

1. Gavin D’Costa is right when he
says: “While Christians and Christian his-
tory cannot be immune to the charge of
racism and imperialism, one may question
whether these traits are intrinsic to the gos-
pel.”2 D’Costa’s conclusion to his ‘essay
on the issue of mission’ is most timely:

But ultimately, if the salt is to keep its
flavor, the source of these values and the
source of eternal salvation must also be
proclaimed. If the Christian truly wishes
to share with and love the non-Christian
then, as with a close friend, one’s most
treasured beliefs and commitment
should also be shared. Proclaiming the
risen Christ through one’s deeds,
thoughts and words is always, and has
always been, the central challenge of the
gospel.3

2. “The gospel does not build struc-
tures but relations, and transforms them
from the bottom up. The gospel is not a
structure.”

3. In contrast to theological models in
which a reversal of the positions of the
powerless and the powerful occurs though
revolution, Sallie McFague argues that
“models of God as mother, lover, friend,
and healer suggest a different vision of
existence. It is one of mutuality, nurture,
self-sacrifice, fidelity, and care for the op-
pressed and vulnerable.”4

4. There is no liberating Christian gospel
for all, if the decisiveness and uniqueness of
Jesus of Nazareth as the Christ, crucified
and risen, is confessed and proclaimed as
God’s way, truth, and life for Christians
only while other ‘revealed ways’ are con-
sidered equally decisive and ultimately lib-
erating for those who faithfully follow those
‘revealed ways.’ This is no idle claim, and
it should be made in humility, not
triumphalistically. At the same time, such
aparadoxically exclusive inclusive claimis
made in the face of other competing alterna-
tives. I close, then, with the question that
best focuses on the center of Christian faith:
If not this exclusive inclusive gospel of
Jesus the Christ, what will ultimately heal,
save, liberate, reconcile, unite, and call to
global solidarity?

2Gavin D’Costa, “Against Religious
Pluralism,” in Different Gospels, ed. Andrew
Walker (London: Hodder & Stoughton, 1988),
221.

3 Walker, Different Gospels, 223.

4 Sallie McFague, Metaphorical
Theology (Philadelphia: Fortress Press, 1982),
xi.
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Earth Week gets a lot of attention here in
Hyde Park. The focus is on the environ-
mental crisis, from many perspectives: rac-
ism, law, treaty rights, war and peace, and
the Earth Summit. There is even one group
that engaged three very prestigious speak-
ers from science, business, and the media to
present “the case against environmental-
ism.”

My contribution to this rather mind-
boggling range of reflection asks you to
ponder for a few moments what we think
this earth, this world of nature, is, how we
image the nature that the planet, and we as
citizens of the planet, are made of. This
nature, after all, constitutes the environ-
ment whose crisis is being surveyed, by
some as a challenge for action and by others
asaliberal fiction. One can hardly avoid the
parallel with those who insist that the Holo-
caust of World War 1II is likewise a hoax.
Nature is the stuff of the species Homo
sapiens who has brought us to the edge of
the crisis. Nature also forms the substance
of all our efforts to find a way out of the
crisis. It’s all nature—and how do we
image it? What do we think it is all about?
And what difference would these images
make for all of our Earth Week concern and
activism?

The place I wantto start with ourimage
of nature is at the altar, where we make
Eucharist together, share in the Supper of
our Lord, bread and wine, body and blood
of the Jesus whose resurrection we cel-
ebrate at Easter.

We Lutherans have a very definite and
much-discussed idea of what a sacrament
is. It has three parts: the first is a natural
element, in this case bread and wine; the
second is the word of God' s promise that is
added to the natural element; and the third is
that natural element and word of promise
are used by us in the confidence that God’s
word will direct that nature to the purposes
of grace and redemption. Nature, word of
God’s promise, and confident use—these
define a sacrament in our tradition. And
they also set forth an image of nature.

If we look at our basic 16th century
documents of faith, we’11 gain clarity on this
image by noting what we’re opposed to.
‘We’re basically opposed to three positions:

1. The view that bread and wine are not
good enough to bear the promise, that they
have to be changed in some way, transub-
stantiated. This is the idea that nature can-
not carry the promise—it’s too weak.

2. The second view we reject is that
bread and wine are only bread and wine,
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carrying no particular promise. This idea
squeezes any possibility of promise right
out of nature.

3. The third view insists that the pres-
ence of Christ in the bread and wine is a
spiritual presence, not physical. This is the
idea that the promise cannot be contami-

nated by contact with nature—it has to
remain “spiritual” in the sense of being
immaterial. We leamn a lot about what we
believe about nature when we think care-
fully about these views that we reject.

We hold that in God’s sight bread and
wine are united to God’s word of promise as
the human Jesus was related to the divine
Christ—a full union of a real human person
and the real God. This all happens in a way
that we cannot fully comprehend, but we
insist that the human person was really
human, and that the God was really God,
and we reject the idea that Jesus was a freak
or the product of a magical trick. Thisisall
our traditional way of saying that nature can
carry the blessing of God, and in this Eucha-
ristic liturgy we insist that nature does in-
deed carry that blessing.

If you want to discover this for your-
self—how doggedly we Lutherans believe

in this set of images—follow the intricacies
of the communicatio idiomatum (commu-
nication of attributes) in Lutheran ortho-
doxy,as Heinrich Schmid preservesitinthe
fine print on a dozen or more big pages in his
“user friendly” compendium!

Nature is the prime vessel, the ordinary
vehicle for God’s gracious promise, that is,
nature with the word of promise, used in
faith. Itis that way in Genesis 1, where the
wind or spirit or promise of God brooded
over the waters—and we call that particular
unity of nature and promise the creation.

In Genesis 2, it’s dust, mud, dirt—
shaped and brought to life by the breath of
God—and we call that two-natured crea-
ture Adam.

In the Synoptic Gospels, the Spirit of
God comes upon a natural woman who
becomes very naturally pregnant, and a
natural baby boy comes forth. Thisboy was
crucified before our eyes on Good Friday
and resurrected in our presence early Sun-
day morning. And even though we divided
him into two natures at Chalcedon, it was
also at Chalcedon that we insisted that the
truly human and the truly God are fully
united in one Jesus Christ. These are the
very images that the Formula of Concord
will later employ to argue the unity of the
bread and wine with Christ’s body and
blood.

The resurrection of Jesus that we cel-
ebrate is the resurrection of the body—an
explicit and powerful repudiation of any
notions either that our bodily selves are
incapable of becoming more than dead dust
or that we must become disembodied be-
fore we can receive a spiritual home. The
Gospel accounts take great pains to say that
a body, recognizable as Jesus of Nazareth,
conquered death in the resurrection.

In SaintJohn’s version of Pentecost, in
which Jesus breathes the Spirit upon the
disciples, Thomas is present as one who
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must make contact with the body of Jesus
before he can acquiesce to the resurrection.
In a marvelous exchange of words and
touchings, Jesus seems to say to Thomas,
“Now you have seen and touched my body;
you know it is the bearer of resurrection
promise. But you are the last one so privi-
leged, Thomas; henceforth the promise must
be borne by your body, if people are to
believe in it.” John’s Gospel clearly be-
lieves that in encountering the very natural
community of Christians, future genera-
tions will meet Christ himself.

Luke’s version of Pentecost also tran-
spires in the word of promise attached to the
varieties of human nature. The persons who
received the spirit of promise were not
idealized plaster saints. Rather, they were
so human and so diverse that the onlookers
could not believe what they saw; so earthy
and bodily in their rapture that observers
could call them drunks.

We could go on and on. What’s the
point? Thatin the sacred pastand alsoin the
present, God works through nature that has
been blessed with a promise, with God’s
word, with the outpouring of the Spirit of
God. Nature is not really nature as God
intended it apart from the promise. The
promise of the Spirit is not real except it be
embodied in a natural element.

One might say that as far as our life in
the world is concerned, that’s all there is:
Nature existing in unity with the promise or
spirit of God. Without the promise, nature
is not nature; without nature, the promise is
not real. If we have an image of nature
without the promise of the word, we can be
sure that is not God’s view of nature. If we
have an image of spirit or promise without
the natural element, we are out of touch with
God’s way of being present to us.

The promise or Spirit of God tells us
what the purpose of nature is—whether it’s
Genesis 1 or 2 or in Jesus or in our own

bodies or in the church. Maybe that’s why
we deceive ourselves into viewing nature
apart from the promise, so that we can
pretend that we create the purposes for
nature. It is precisely in this context of
nature’s purpose under God that Saint Paul
speaks of natural human bodies in 1 Corin-
thians 6. “Do you not know that your body
is a temple of the Holy Spirit within you,
which you have from God, and that you are
not your own?” The Spirit that brooded
over the waters at creation makes all of the
universe, including this planet, something
that we have from God—God’s, and not our
own. Such a sense brought Gerard Manley
Hopkins to write in his sonnet, “God’s Gran-
deur,” that however wilful humans might
be with the rest of nature,

nature is never spent;

There lives the dearest freshness
deep down things;

And though the last lights off the black
West went

Oh, morning, at the brown brink
eastward springs—

Because the Holy Ghost over the bent

World broods with warm breast and
with ah! bright wings.

One mightask of all the Earth Week events—
the noble as well as the ignoble—whether
there is a place for this Christian image of
nature as a gift from God, as belonging to
God, asareservoir of freshness that is never
spent, and that might indeed live on in the
Spirit long after human beings have disap-
peared from the universe. I say this not in
any attempt to inhibit or discourage action
inthe streets in behalf of the earth, butrather
simply as a Christian image of what it is we
are going into the streets to save.

What difference would it make if this
image of nature, derived from Scripture and
the Lutheran understanding of sacraments,
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he bread

and wine
becoming the vessel of
promise reveals to us
what all of nature, in-
cluding our own bodies,
is designed to be.

were really to claim our hearts and minds?
Is this simply imagistic fluff? Isitanescape
into symbols when hard actions are what is
really needed?

I'would hope not. I would hope that we
see that in this sacrament-image our calling
with respect to nature is defined. We are
called as natural beings placed by God in a
natural world—and the whole natural pro-
cess is intended as a vessel of grace. The
bread and wine becoming the vessel of
promise reveals to us what all of nature,
including our own bodies, is designed to be.

I would hope that we see that in this
sacrament-image our sin with respect to
nature is defined, as well. Our sin is our
forcibly trying to tear nature away from its
in-breathed word of promise. Technology
is not our sin, rather technology separated
from the purposes of God’s promise is our
sin. Using nature is no more sinful than
using the sacrament that is spread before us.
The sin is using nature in the drunken,
lustful manner in which the Corinthians,
whom Paul rebuked, used the bread and
wine of the agape meal.

We also see our sanctification defined
in this sacrament-image. We are sanctified

in grace through all of God’s natural pro-
cesses, if we can discern the word of prom-
ise that God has added. In God’s natural
work, there isreconciliation with thisbelea-
guered planet, with our fellow humans, and
with our creator. Our sanctification enables
us to see our own purpose in this world—to
be sacraments of God’s grace unto the rest
of nature, to all that we encounter.

It’s all very consistent with Romans 7
and 8. Nature viewed and used in defiance
of the promise that has been breathed into it
by God is accusatory law to us—threaten-
ing, unyielding, its inexorable demands
never satisfied.

Nature accepted and used as the bearer
of God’s promise is gospel to us: a vessel of
grace, an ambience for our obedience, the
form of our resurrected new life.

Earth Day, care of the earth, befriend-
ing the planet—it all depends on how you
look at nature, what you think it’s all about.
We will never come closer to nature’s es-
sential character than when we eat the bread,
drink the wine, and accept the promise God
has placed within them.

—adapted from a sermon preached Earth
Week, 1992, at the LSTC chapel.



Deeper than Culture
Wars: America’s Real

Enenﬁes

Ned Wisnefske

Roanoke College
Salem, Virginia

Isournation in the midst of a “culture war?”
The widely read book Culture Wars by
James Davison Hunter! would have us think
so. Yet there is reason to question whether
this is an accurate way of characterizing the
state of our nation’s conflicts over such
issues as abortion, homosexuality, censor-
ship, and public education. More impor-
tantly, there are theological grounds for
questioning whether Christiansare or should
be soldiers engaged in such warfare.
Hunter claims thatbeneath our nation’s
social and political struggles (over such
issues as the above) is a clash of competing
moral visions. Itis because these conflicts
are atroot matters of ultimate importance to
us, such as where moral authority finally
lies, who has what rights and responsibili-
ties, whatis fundamentally right and wrong,
and how American ideals are to be realized,
that these conflicts are so heatedly and
tirelessly fought. What is at stake is the
power to define what is good and bad, to lay
out how we should live and by what stan-
dards, or, in short, to determine what it
means to be an American. And at this
moment in our history, two opposing moral

visions have polarized these debates and
sparked the current culture conflicts.

The battle lines are drawn between
what Hunter calls progressivists and ortho-
dox. The orthodox are committed to “an
external, definable, and transcendent au-
thority” which provides an unvarying stan-
dard for moral value. The progressivists,
conversely, reshape moral standards ac-
cording to “prevailing assumptions of moral
life.” The historical importance of this
culture war, thinks Hunter, is that the battle
lines are now drawn in such a way that
traditional faith divisions—Jewish, Catho-
lic, Protestant, Mormon, etc., are super-
seded. The orthodox vision, e.g., includes
orthodox Jews, conservative Catholics, and
evangelical Protestants who oppose pro-
gressivists in their own communities of
faith.

Now much of Hunter’s interpretation
seems right. One problem with characteriz-
ing this conflict as a culture war, however,

'James Davison Hunter, Culture Wars:
The Struggle to Define America (New York:
BasicBooks, 1991).
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is that less than half of all Americans iden-
tify themselves with either camp; perhaps
20% of Americans (by Hunter’s estimates)
are on either pole. Most Americans have
reservations about both ends and place them-
selves somewhere in the middle. So we
must ask, Is this a full-scale war? What if
someoneannouncesa war to define America
and less than half of all Americans show up
for it? It may be true, as Hunter suggests,
that the two camps set the terms and tone of
the debate, that all mediating and moderat-
ing voices are discounted (perhaps by the
media’s tendency to turn such debates into
conflicts with winners and losers) or are not
visible when viewed through the moral field
glasses of either side. Still, these statistics
indicate that we have many uninspired and
disillusioned citizens who are caught in the
crossfire, or who are unwilling conscripts in
a conflict where they hold allegiance to
neither side.

Then there is the unsettling feeling that
this culture war is fought principally within
the ranks of the well-off. They are the ones,
after all, who have the most ready access to
the levers of political and economic power;
and they are the ones with the will and the
resources to mold American law and insti-
tutions to fit their moral vision. Perhaps by
definition a culture war can only be waged
by those who are educationally and eco-
nomically well to do. But then this conflict
is not a full-scale war, but a dispute over
mostly ‘upscale’ issues. It involves, i.e.,
those who are concerned more over what
sexual behavior this society will endorse for
its citizens, than whether this society will
see to it that there is adequate food, cloth-
ing, and shelter for them. It is a conflict for
those who worry over what interpretation of
American history our schools will teach or
what artistic communication our laws will
censure, than over whether one canread and
communicate effectively at all.

Thisobservation suggests that the most
worrisome enemies of American culture
and its ideals are hunger, poverty, poor
education, racial disharmony, joblessness,
and street violence. They are or should be
the common foe of both moral visions.
Such enemies are self-evident to any moral
vision (even two supposedly antithetical or
incommensurable ones such as the ortho-
dox and the progressivist) and so they can
provide acommon basis for discussion over
areas of mutual concern. Now the eco-
nomic and political tactics for attacking
these enemies of American culture will set
off skirmishes between these two moral
visions; nevertheless, there need be no fun-
damental conflict over the recognition that
they constitute a common foe. Perhaps if
both camps struck at that common foe threat-
ening America’s future, they might (at least
at some points) join forces and move away
from what otherwise seems to be a win/lose
conflict over a set of priorities that is less
than complete.

A final reason why we should view the
present conflict as something less than a
culture war (the likes of which we have not
seen since the Civil War, according to
Hunter) but more of an endless competition
between many segments of society to de-
fine slippery concepts such as moral author-
ity, responsibility, and virtue, is a theologi-
calreason. Hunter is probably right that the
two competing moral visions assume the
status of ultimacy for their proponents.
Understood in that way, this culture war is
over beliefs that are religious in nature.
Each side holds ideals which are sacred to
it; yet these ideals are antithetical to the
other side. The zeal of their conflict, ac-
cordingly, can be understood in religious
terms, and, for that very reason, is subject to
theological critique.

We sense a certitude in both camps—
Christian soldiers on the one side, the van-
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guards of Humanism on the other—charac-
teristic of religious triumphalism. Both
sides seem to believe that through their own
efforts they are bringing the kingdom of
God or the Human Ideal to earth. The
theological pronouncement upon such reli-
gious triumphalism is that the moral con-
structions of both sides are subjectto God’s
judgment; that the kingdom (however envi-
sioned) will come according to God’s will,
not by our own efforts; and that it will most
certainly come in ways beyond our expec-
tations—perhaps even through losing a cul-
ture war. Does it even occur to either side
that they might be wrong? The self-righ-
teousness of the combatants, then, should
be the subject of theological judgment.

More sympathetically, we might see
thatsuch humorlessreligious zealotry stems
from fear. They fight for fear of losing their
identities. As Hunter’s sub-title reads, this
culture war is “the struggle to define
America” because people stand to lose the
power to define and implement the norms
and limits which order their lives. But is
this identity which we construct and others
deconstruct our real identity? From the
theological point of view we must affirm
that no one can take our identity because no
one can make our identity. That is given to
us by God. Our ultimate identity does not
depend upon our ability to control the sym-
bols which define public culture. The iden-
tities we construct in such moral visions
only faintly resemble the identity given to
us by God.

Putanother way, such culture competi-
tion is of penultimate importance. So that
from a theological point of view it need not
be such a catastrophic thing for Christians
to lose a “culture war.” We can be losers in
such conflicts and not lose our identities,
because that is shaped by being part of the
Christian church. Moreover, Christian
brothers and sisters, as Hunter helps us to

see, may well line up on different sides of
cultural issues; and, given that their identity
is determined from beyond culture, that is
as it should be. Christians have nothing to
fear from losing out in these culture con-
flicts; in fact, knowing this, they will par-
ticipate in the competition to define and
order their public life not with a hostile
spirit but with a generous heart.

As a sociologist, Hunter believes that
soldiers on both sides of this culture war are
capable of turning this conflict between
moral visions violent. Perhaps the first
theological word which needs to be spo-
ken—reassuringly yet commandingly—to
avoid escalating the ongoing competition
into a full-scale war is “Fear not! This
conflict cannot make or destroy who you
really are.” Our moral consciences bid each
of us to engage in the competition to clarify
the rules and authorities under which we
live in this culture. But it is not our own
identities which are ultimately at stake, but
rather the needs and welfare of our neigh-
bors. They should be the cause for which
we compete. And when we contend with
their interests in mind we may find that our
moral visions are not as antithetical as we
thought they were.



“Blessed Are Those
Who Mourn, for They
Will Be Comforted”

Kosuke Koyama
Union Theological Seminary, New York

In 1923 a great earthquake hit the Tokyo
area. When people were agitated and be-
came unstable in their minds because of this
sudden disaster, someone started a vicious
rumor that the Korean residents in the To-
kyo area were attacking Japanese people
and poisoning drinking water. The public
believed the lie and came out to the streets
armed to “protect” themselves. What en-
sued was a massacre of innocent Korean
residents in and about the Tokyo area. The
official government report put the figure of
the victims at 6,600, but it fact, the figure
was much higher. There must have been a
great lamentation and mourning among the
Korean people that day.

This happened before I was born. But
the story stamped the “Korean people” on
my memory. Through Japanese intrigue
and military force, Korea had been annexed
to Japan in 1910. Until 1945, for 35 years,
the Korean people suffered the exploitation
and barbarism of Japanese colonialism.

In 1984 the Japanese emperor, Hirohito,
on behalf of his people, read a prepared
statement on the occasion of a state visit of
the Korean President Chun Doo Hwan:

Our two countries were thus bound by
deep neighborly relations over the ages.
In spite of such relations, however, it is
indeed regrettable that there was an un-
fortunate past between us for a period in
this century, and I believe that it should
not be repeated again.

The emperor of Japan spoke of Japan’s
colonial rule as “an unfortunate past” and
failed to express a “sincere apology” for the
evil Japan had inflicted upon the Korean
people. The emperor, “the symbol of the
State and of the unity of the people” (Article
1. The Constitution of Japan, 1946) did not
“mourn” over what Japan had done. The
Japanese people did not “mourn” either.
A few years ago, I visited the Memorial
Museum of Massacre in Nanjing, China. I
discovered, incidentally, that a large and
successful Japanese tour industry in the city
will take you everywhere except this mu-
seum! In that city, 300,000 civilians were
massacred by the Japanese army in Decem-
ber, 1937. I saw a roomful of skulls and of
grisly photographs of Japanese atrocities
against helplesscivilians. Japanese second-
ary school textbooks approved by the Min-
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istry of Education today tell of Japan’s
“entry” into China but carefully avoid the
use of the word “invasion.” Of the Rape of
Nanjing the textbooks say only that “it has
been reported that a massacre had taken
place.”

Japan did not “mourn” over the appall-
ing cruelty committed by its army. In 1937
I was among hundreds of school children
who paraded in the main street of our town
celebrating “The Fall of Nanjing.” We were
completely ignorant of “The Massacre in
Nanjing.” News was controlled by the gov-
ermnment then, as it was with the case of the
recent Gulf War. When the new emperor,
Akihito, visited China in October, 1992,
representing the people of Japan, he said he
was sad for the grave suffering his country
inflicted upon the Chinese people, but he
stopped short of offering an outright apol-
ogy. TheJapanese government speech writ-
ers, masters of obscure and ambiguous use
of language, prepared his text with superb
craftiness.

In Korea and in China there must have
been a great mourning over those who were
injured, crippled, and killed by the Japanese
military. Their mourning is a mighty voice
of protest against the injustice and brutality
to which they were subjected by the barba-
rous power. “Your brother’s blood is crying
out to me from the ground” (Gen 4:10). In
the Korean culture it is the cry of “han,” the
cry of bitter accusation that comes from the
unpacified souls of the people who were
destroyed unjustly. In the Korean literature
we read:

...han which has been absorbed into the
bones and muscles of the people of the
country for 5,000 years is still breathing
in theroots of the grass which covers the
graves of the dead.

In 1923, 6,600 han-ridden souls were added
to the millions.

I am presenting “mourning” in two
contexts: victims and victimizers. Victims
will mourn. But the victimizers, the inflic-
tors of brutality, must mourn also. Japan
must mourn over what she has done to
Korea and China. Reinhold Niebuhr, how-
ever, warns us that it is a romantic dream
that nations would readily “repent” for what
they have done. They are not open to repen-
tance. The incident of the emperor Akihito
confirms the judgment of Niebuhr. But, by
the grace of God, a few in a nation might
“mourn” and repent.

YetlI will leave seventhousand in Israel,
all the knees that have not bowed to
Baal, and every mouth thathasnotkissed
him.” (1 Kgs 19:18)

The tiny section of the Japanese population
who “mourned” over their own nation’s
brutality were accused of being unpatriotic
and betrayers of their own nation. The ex-
citement and fascination of war paralyzes
our power of observation and reasoning.
Yet, the “mourning” minority in the aggres-
sor nations is “the salt of the earth” and “the
light of the world” (Mt 5:13f). Similarly a
minority in this United Statestoday ismoumn-
ing over the fact that in this nation of great
abundance 37 million people have no medi-
cal insurance. Globally there are minorities
who are mourning over our civilization’s
destruction of the bio-sphere of our planet.
Dietrich Bonhoeffer, Steve Biko, and Mar-
tin Luther King Jr. “mourned” over politi-
cal and racial tyranny. In 1946 the Federal
Council of the Churchesof Christin America
“mourned” over the use of the atomic bomb
in Japan.

We would begin with an act of contri-
tion. As American Christians, we are
deeply penitent for the irresponsible use
already made of the atomic bomb. We
are agreed that whatever one’s judg-
ment of the ethics of war in principle,
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the surprise bombing of Hiroshima and
Nagasaki are morally indefensible.

“Genocide” isthe word I would mourn-
ingfully use to describe the main character-
istic of the 20th century. On the behalf of
humanity, the church of Christ must mourn
over this tragic fact.

It is difficult to believe that all moum-
ers will be comforted. There must have
been and must be millions of instances upon
the earth in which the thought of being
comforted is simply insulting nonsense or
utter impossibility. In this sinful world
(aeon), violence is ubiquitous.

“Blessed are those who mourn, for they
will be comforted” is a promise. It is the
confession of a prophetic faith. Comfort
will come from God who is with us yet
beyond us. It is not of our making. Itis a gift
from God. The New Testament beatitudes
point to the coming of the Reign of God.
The beatitudes give a glimpse of an extraor-
dinary way of experiencing human life in
this world. We must hear the beatitudes in
the context of the coming of the Reign of
God. “Blessed are those who mourn, for
they will be comforted.” It points to the
unexpected structure of the gospel.

Woe to you when all speak well of you,
for that is what their ancestors did to the
false prophets (Lk 6:26).

Divine beatitude begins with the knowl-
edge of “what their ancestors did to the false
prophets.” Why then is it difficult for us to
distinguish between true prophets and false
prophets? It ought to be clear that when all
speak well of you, you are a false prophet!
What a direct and controversial speech!
May I reverse the “woe” to the “blessed”?
Then it will read,

Blessed are you when all do not speak
well of you, for that is what their ances-
tors did to the true prophets.

This is the new bold speech in the Reign of
God. Such speech is embarrassing and con-
fusing not only to middle class Christians
butto the whole human system of moral and
religious evaluation. Can any Search Com-
mittee work on this basis? The Christian
proclamation is scandalous. The speech of
the Reign of God is that of impending
judgment and hope.

But woe to you who are rich, for you
have received your consolation. Woe to
you who are full now, for you will be
hungry. Woe to you who are laughing
now, for you will mourn and weep. (Lk
6:24f)

Are you “full”? In what way have you
gotten that fullness? And what is the con-
tents of that fullness? Are you “laughing”?
Why are you laughing? What is it that
makes you laugh? Are you sure that in all -
your “fullness” and “laughing,” you are not
living the life of false prophets?

Blessed are those who are marginal,
peripheral, forsaken, forgotten, and victim-
ized, because God, who is against false
prophets of “good public reputation,” will
be with them, thus raising up the true proph-
ets. The spirit of the true prophets urges
Japan to apologize to Korea and China. By
raising true prophets God is ever beginning
a new history in which violence is rejected
instead of apotheosized. “Behold I make all
things new” (Rev 21:5). This is the biblical
promise to the 5,000-year history of han-
ridden souls in Korea.
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A Generation of Seekers: The Spiritual Jour-
neys of the Baby Boom Generation. By
Wade Clark Roof, with the assistance of
Bruce Greer, Mary Johnson, Andrea
Leibson, Karen Loeb, and Elizabeth Souza.
New York: HarperSanFrancisco, adivision
of HarperCollins, 1993. x and 294 pages.
Cloth. $20.00.

Buffeted as we are these days with the church
growth movement and all its references to the
baby boomers, it is helpful to have a sober
sociological analysis of the religious trends and
seekings of that generation born between 1946
and 1964. Roof and company provide this.

The book begins with the stories of seven
people who are vastly different in emotional and
spiritual makeup, then moves into the hard data
of the study on the basis of and with reference to
these profiles.

The people in this generation have come to
maturity now as seekers and are looking for
ways of mature self-expression. In this genera-
tion there are people who, with regard to the
church, are “dropouts” and remain so, those who
are “loyalists” (who stayed through thick and
thin), and those who are “returnees.” The loyal-
ists tend to look conservative, politically and
economically, in Roof’s study. Itis the returnees
who are, to this reviewer, most fascinating, and
in their profile is lodged the data to understand
and appeal to dropouts as well.

Roof identifies three primary reasons why
people choose to return to churches: family life,
with all its attendant problems; the search for
personal meaning; and the desire to belong to a
community. Lutherans used to believe that the
first reason would bring everyone back. It will

not, declares Roof, and in fact it is probably the
least powerful of the three driving reasons.

Those who return are examined in four key
areas: views of the self, views on religious
authority, understanding of meaning systems,
and spiritual styles. There is a spectrum thatruns
to extremes when these gauges are put in place;
e.g., returnees can run the gamut from thinly
veiled hostility against all religious authority to
awillingness to accept the leadership, bothmoral
and spiritual, of a church. Spiritual styles range
from the excessively eclectic (what Walter Truett
Anderson calls, in Reality Isn't What It Used to
Be, the “magic bazaar”) to a willingness to work
with the principal doctrines of a particular faith.
A key thing to remember here, however, is that
in all cases people know that they are voluntarily
constructing faith in a particular configuration.
Roman Catholics, e.g., seem willing to work
with the teachings of the church in spirituality,
but pick and choose at will among the moral
teachings with little or no feelings of guilt. In
other words, the concept of social construction
of reality has affected even the conservative
members of this generation.

Spirituality, which “gives expression to the
being that is in us; it has to do with feelings, with
the power that comes from within, with knowing
our deepest selves and what is sacred to us” (64)
is more important than religion, which is “at the
deepest level a ‘cultural system’ that orders and
gives meaning to life” (27), but which is often
the hollow shell of traditions and sensibilities
lost but preserved institutionally. “Boomers see
religion in somewhat different ways than their
parents did—with a greater concern for spiritual
quest, for connectedness and unity, and for a
vision that encompasses body and spirit, the
material as well as the immaterial” (26).

Mainline churches are often looked upon
by this generation as spiritually bankrupt and, in
any case, denominationalism is dying through
the changed attitudes of these folks, who seek
out churches not on the basis of denominational
connection but on the basis of vibrancy and
vitality of spiritual life and program.

Four aspects of the boomer generation, to
cut to the chase, serve to change the religious
landscape of America.

First, there is the reemergence of spiritual-
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ity and the search for a spirituality which moves
beyond the dualisms of the past. At the same
time, there is an awareness of a certain equity
among spiritual styles. It’s not that anything
goes, but that people are more willing and, for
that matter, able to construct a spirituality which
goes beyond the bounds of what the church
initially taught them or what they discovered in
their experiential searches.

Second, religious and cultural pluralism
are not issues so much as they are accepted facts
to this generation, and their spirituality and tol-
erance follow this acceptance.

Third, multilayered belief and practice is
the order of the day. This follows naturally from
the first two observations.

Finally, new styles of commitment are
emerging which are rooted in the key concept of
transformed selves. The questions that now
emerge are a search for ways to blend personal
fulfillment with social responsibility.

Congregations which attract this genera-
tion were examined and, while this is not in-
tended as a laundry list, the characteristics of
such congregations included: a place where the
search for excellence is not bound by tradition
but does not completely overlook tradition; the
church which calls for responsibility but which
respects freedom of conscience and does not
impose rules out of fear or guilt; a place that
invests in people; a place with a warm heart.
Style is as important as substance; in this age,
style is substance.

' There is much to be learned from this book.
Highly recommended. JCR

Going to the Root: Nine Proposals for Radi-
cal Church Renewal. By Christian Smith.
Scottdale, PA: Herald Press, 1992. 176
pages. Paper. $9.95.

Our author envisions a stripped-down version of
the church that will enter the twenty-first cen-
tury. Though not an Anabaptist himself, Smith
expresses his love for that tradition and its radi-
cal churchmanship. The nine proposals: build
intentional Christian community, do church with-
out clergy, decentralize leadership and decision
making, open up worship services (the key word

is “edification” of the faithful), overcome the
edifice complex, cultivate a grace-ful spiritual-
ity of everyday life, practice lifestyle evange-
lism, work for social justice, and do grass-roots
ecumenism. As one who continues to ponder
what Bonhoeffer might have had in mind by the
church of “religionless Christianity” in a “world
come of age,” I find Smith’s program intriguing.
Smith raises theological questions about the
shape of the church that are worthy of discus-
sion. At the same time, he seems unable to see
the attachment people show to traditional forms
and, even, buildings and their potential useful-
ness for mission. Small parishes that want to
tackle the whole issue of survival, using adiffer-
ent vocabulary and a refreshing vision, might
read this book as a principal study text, atleast an
intermediary step before leaping on the church-
growth bandwagon. JCR

Shadows of Auschwitz: A Christian Response
to the Holocaust. By Harry James Cargas.
Foreword by Elie Wiesel. Afterword by
MarioCuomo. New York: Crossroad, 1990.
x and 182 pages. Paper. $11.95.

The heart of this book is a sustained meditation
upon photographs of victims of the holocaust in
a variety of settings, but inside and outside
concentration camps. Cargas’ notes on each
photograph remain in that very narrow space
between shrillness and the maudlin, by turning
us to the story—or what might have been the
story—of these victims.

The book begins with a description of what
it means to be a post-Holocaust Roman Catholic
and ends with a call for incorporating the Holo-
caust into our theology and practice to an extent
not often pursued. This is a harrowing book, a
disturbing book, but we need to hear these words,
contemplate these crimes, frame our response.

The narrowness of the issue broadens, in
our day, to include Palestinians, Bosnians,
Croatians. The book needs a wider frame of
reference, but you can provide that. For what it
tries to do, namely address the Nazi horror, it is
more than adequate. JCR
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History and the Triune God: Contributions
to Trinitarian Theology. By Jiirgen Molt-
mann. New York: Crossroad, 1992. xix
and 204 pages. Cloth. $27.50.

Throughout the last decade Jiirgen Moltmann
played acritical role in the vigorous revision and
renewal of the doctrine of the Trinity that recast
the arena of systematic theology. The axiomatic
Rahnerian rule about the identity of the eco-
nomic and immanent Trinity has served as the
ground for Moltmann’s ‘social doctrine of the
Trinity,” a pivotal motif also underscoring His-
tory and the Triune God. This book is a compi-
lation of articles—two of them previously un-
published—written over a span of ten years after
the original publication of The Trinity and the
Kingdom of God (1980).

The articles are grouped into three sections.
Part I, “The History of the Trinity,” exposes
further contributions to the theology of the Trin-
ity proper. The concept of trinitarian unity as
fellowship or perichoresis (as opposed to a unity
centered in a homogeneous divine substance or
subject), the question of gender roles in the
Trinity, and the place of the cross as signifying
the essential passion of the eternal love of God,
compose the three main themes that criss-cross
this section. Particularly novel are the two
opening articles on the non-patriarchal talk of
God and the metaphor of the ‘motherly Father.’
Moltmann shows that he wrestles seriously with
feminist critique, remaining nonetheless uncom-
promising on the trinitarian nomenclature.

In Part II, “The Trinitarian View of His-
tory,” Moltmann introduces some of his most
important conversation partners—Thomas
Aquinas, Joachim of Fiore, Karl Rahner, Karl
Barth, Ernst Bloch, and Giordano Bruno. This
multifaceted section finds its focus around the
theme of the divine dynamic of history and its
trinitarian structure. The chapter dedicated to
Rahner offers a convincing deconstruction of his
hermeneutical presupposition of nature-grace,
thus providing eschatological-trinitarian lever-
age for acriticism of Rahner’s concept of ‘anony-
mous christians’ and the overinflated anthropol-
ogy lurking behind his idea of the Incarnation.

Finally, Part ITI, “My Theological Career,”
is a sketch describing the author’s Sitz im Leben
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and motivations for doing theology, summariz-
ing at the same time his theological develop-
ment. Moltmann emphasizes here the contex-
tual character of his theology and its pastoral-
praxiological orientation.

As a collection of articles and essays, the
book often repeats theses and theologoumena
already developed in Moltmann’s major works.
In addition, the scholarly caliber of the chapters
differ substantially; some are well developed,
others are more tentative and exploratory. None-
theless, for those who want a first look at Molt-
mann, Part ITI can serve as a guidepost to his
background, and chapter 8 (“The Inviting Unity
of the Triune God”) is a good summary of his
trinitarian thinking. Those who have already
tasted Moltmann’s creativity will especially profit
from chapter 4 (“I Believe in Jesus Christ, the
only Son of God”) and the ‘conversations’ in
PartII. On the whole, the essays provide further
insights to continue wrestling with a doctrine of
the Trinity which is biblically rooted, eschato-
logically oriented, and politically responsible.

Guillermo Hansen
Lutheran School of Theology at Chicago

Conciliar Fellowship: A Common Goal. By
Aram Keshishian. Geneva: WCC Publica-
tions, 1992. 125 pages. $11.50.

Ecumenism in Transition: A Paradigm Shift
in the Ecumenical Movement. By Konrad
Raiser. Geneva: WCC Publications, 1991.
132 pages. $9.95.

The paired reviewing of these two works on
ecumenical theology, the one by Aram Keshi-
shian, newly elected (1991) Moderator of the
Central Committee of the World Council of
Churches, the other by Konrad Raiser, newly
chosen (1992) General Secretary of the same
ecumenical body, is more than a coincidence. A
comparison of the two volumes allows the reader
to detect some emerging trends and polarities in
the changing ecumenical movement.
Keshishian, Armenian Orthodox Primate
of Lebanon, and WCC Moderator, wrote his
study on Conciliar Fellowship as a dissertation
while a scholar at the John XXIII Center of
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Fordham University and then revised it for
publication. He presents “conciliar fellowship”
as “the most challenging and promising model
for a common vision of unity,” analyzing the
development of that model from the apostolic
council of Jerusalem up to the fifth assembly of
the WCC (Nairobi, 1975). Conciliar structures
and ecumenical councils were an important ex-
pression of the life of the early church, develop-
ing along democratic and synodical lines in the
East, but increasingly subordinate to the author-
ity of the Bishop of Rome in the West. The
Reformation considered church councilstobe “a
supreme court of appeal in matters of faith and
order,” subject only to the test of scriptural
authority.

The twentieth century has seen arevival of
conciliar life, illustrated by the formation of the
WCC (not itself a true conciliar body), the pan-
Orthodox Conference, Vatican II, and world
confessional bodies such as the LWF. The
WCC’s Nairobi Assembly (1975) statement on
“conciliar fellowship” as a description of the
“unity we seek”—involving mutual recognition
of catholicity and apostolicity, recognition of
Baptism, Eucharist, and of other churches’ mem-
bers and ministries—becomes Keshishian’s
model for ecumenical convergence at the world,
national, and locallevels. The proposalis clearly
in the tradition of “Faith and Order” and repre-
sents an approach that has received strong en-
dorsement from Orthodox theologians. It bears
a close relationship to the ELCA’s ecumenical
proposal for “full communion” with “reconciled
diversity,” and must therefore be taken seri-
ously.

Raiser, aGerman Lutheran who onceserved
as WCC deputy general secretary under Philip
Potter, prepared the original German version of
his volume on a “paradigm shift” within the
ecumenical movement while teaching ecumeni-
cal theology at the University of Bochum, Ger-
many. The WCC published it in English trans-
lation a year prior to Raiser’s selection as Gen-
eral Secretary. Raiser seeks todiagnose “stagna-
tion” and “resignation” within the ecumenical
movement—uncertainty about goals, methods,
and relationships—and to explain why the “clas-
sical” ecumenical paradigm upon which the WCC
waslaunched in 1947 and whichremained domi-

nant until 1961, is no longer applicable. In
another chapter he sketches the new challenges
facing ecumenism which undermine the older
paradigm.

The classical paradigm, grounded in the
theology of Karl Barth and developed by the
WCC’s first General Secretary, Visser t’Hooft,
was based on “christocentric universalism”: the
confession of Jesus Christ as God and Savior,
witnessed to in the church’s mission “to all
nations and to the end of time’; expressed in
Faith and Order efforts to overcome differences
between churches; and manifested in words and
actions pointing to the “kingship of Christ” as
the meaning and goal of history. This classical
pattern of “christocentric universalism,” which
gradually attracted the support and participation
of Eastern Orthodoxy and Roman Catholicism
as compatible with their own ecumenical views,
nevertheless began to unravel under the weight
and burden of new challenges during the seven-
ties and eighties.

Theologically speaking, says Raiser, Jo-
seph Sittler’s 1961 New Delhi address on “cos-
mic christology” (Col 1:15-20) opened the door
to a new paradigm, while at the practical level
the struggle against racism, the debate over
development, efforts toward peace in an age of
nuclear confrontation, and the new focus on
sustainability of life and integrity of creation
could simply not be accommodated to the clas-
sical paradigm. The debate within the WCC
over the goals of its dialogue desk—whether
dialogue for understanding had actually become
a substitute for mission—was further evidence
of disquiet and turmoil within the ecumenical
movement, pointing to a likely paradigm shift.

A comparison of the approaches taken in
Keshishian’s and Raiser’s studies highlights a
continuing tension within the ecumenical move-
ment between those who espouse a faith and
order solution to ecclesiological divisions,
grounded in historic church traditions, and pur-
suing unity through mutual recognition, con-
ciliar fellowship, and “communion in Christ”;
and those who believe that the purpose of the
ecumenical movement should be to promote
justice, peace, and the integrity of creation
through the earth along with mutual harmony
and reconciliation between conflicting religious
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and ethnic groups. Will the ecumenical move-
ment, already in a state of decline, and weakened
by loss of church support, be strong enough to
maintain both agendas? These are crucial issues
about which the Moderator and General Secre-
tary will surely needto talk a good deal if they are
to maintain the trust and commitment of the
WCC member churches.
James A. Scherer
Lutheran School of Theology at Chicago

The Power of the Word. By John Breck.
Crestwood, NY: St. Vladimir’s Seminary
Press, 1986. 237 pages. Paper. $8.95.

This is an attempt to speak of biblical theology in
Orthodox perspective in hopes of gaining a new
hearing for biblical studies among the Orthodox,
whether lay or clergy. Thoughnow six years old,
the study will be of parallel interest as we await
the first Orthodox Study Bible from Oakwood
Publications, promised in the Spring of 1993.

Breck’s thesis is that, according to tradi-
tional understanding, the word of scripture and
the texts of the historic creeds possess, in their
declamation and as we study them, an inherent
power to convert and draw people into the life of
faith, the holy mysteries of the community known
as church. Interesting to a Lutheran reader is the
insistence on the unity of word and sacrament
and upon the sacramental nature of the word
when it is proclaimed; while he scores “Protes-
tants” for reducing the Word to the words of
scripture, Lutheran readers will resonate instinc-
tively to Breck’s emphasis upon the dynamism
of the Word and its necessary mediation through
the power of the Holy Spirit. The chapter on
theoria as hermeneutic gives insight into Ortho-
dox reading and preaching of scripture, for the
method is to read the literal-historic text in light
of typological models which are then translated
into the life of the individual believer. Breck
discusses the flaws in the over-emphasized Al-
exandrian and Antiochene readings that pre-
ceded this synthetic form of exegesis and gives
helpful clues for our own contemporary reading
and preaching.

A collection of essays, the book holds to-
gether by its emphasis upon scriptural interpre-
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tation, and the final chapter is on paschal iconog-
raphy as one expression of the Word. JCR

Racing Toward 2001: The Forces Shaping
America’s Religious Future. By Russell
Chandler. San Francisco: Zondervan &
HarperSanFrancisco, 1992. 367 pages.
$17.95.

Ipassed this book several times on the book shelf
before I bought it. Then I found myself devour-
ing its very readable chapters. Chandler, reli-
gion writer of the Los Angeles Times, writes in a
smooth and compact style. Racing Towards
2001 is a book that describes the forces within
our North American culture that are impacting
religiouslife. Itis essential reading for the parish
pastor who wants a sound analysis and descrip-
tion of what is happening in and around our
congregations.

The book has three main sections. The first
section contains series of short chapters that
describe the trends in our society. The sections
“Technology and Ecology,” “Society and the
Family,” and “The Economy and Government”
receive broad yet careful overviews. Those
readers seeking a more detailed discussion of
these topics may wish to consult the bibliogra-
phy for further study. However, I thought the
author was able to condense an enormous amount
of information in order to give the reader a basic
understanding of the changes facing our society.
Throughhighlighted points of information, care-
fully placed quotations from authors, and refer-
ences to detailed academic works, Chandler is
able to communicate effectively and succinctly.
I especially appreciated his ability to relate each
section to the practical aspects of parish ministry
and offer many opportunities for ministry in the
1990s.

Part Two describes the changing shape of
denominations, religion and congregations. The
forces shaping America’s future include the in-
creasing influence of religious traditions such as
Islam, Judaism, and the Mormons. Chandler’s
especially insightful chapters on the new age and
cosmological world views may be worth the
price of the book alone. He outlines how these
world views effect all persons in our culture,
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eventhose sitting in the pew on Sunday morning.
A description of the trends among Evangelicals,
mainline Protestants, and Roman Catholics is
included in this section of the book. He de-
scribes the trends we are all familiar with in
American Christianity—mainline decline, evan-
gelical rise—but adds some profound insights
into future possibilities for our revitalization.

Part Three includes several examples of
those possibilities. The first is a chapter called
“Goal Setting,” which describes both the inclu-
sive goals of the Evangelical Lutheran Church in
America along with its Mission 90 emphasis on
Bible reading and tithing. The remaining eight
chapters discuss a wise variety of ministries—
from the evangelical baby boomer Willow Creek
Community Church to a Brooklyn Spanish Pen-
tecostal church which supports a Sunday school
ministry to the very poor and forgotten children
of the inner city.

This book is the equivalent of Future Shock
or MegaTrends for the church. My hope is that
we will pay attention lest the shock be felt now
and the trends be so large we’ll be crushed by
them. We may not like what we hear being
described, but reading and digesting this mate-
rial will help pastors and leaders find innovative
ways to do ministry in the future (and the present,
too!).

James E. Hazelwood
Bethany Lutheran Church
Brooklyn, New York

Faith on the Edge: Religion and Marginal-
ized Existence. By Leonardo Boff, O.F.M.
Translated by Robert R. Barr. San Fran-
cisco: Harper & Row, 1990. 212 pages.
Cloth. $19.95.

This book describes the religious experiences of
literally millions of people who today “live on
the margins” of our societies, excluded from
significant participation in the life and witness of
the church and yet making unparalleled contri-
butions to what that church should be about.

In the first part, the author provides an
overview of the relationship between the church
and oppressed peoples (especially those in Latin
America) analyzing the church’s social and po-

litical alliances throughout history, as well as its
more recent “option” for liberation. He de-
scribes liberation theology and other important
developments in the life of the church (e.g., the
Medellin and Puebla Bishop’s Conferences).
Hereviews therole of faith and politics, and later
describes a new kind of spirituality that is not
afraid of politics but rather intimately related to
it. »

In the second part, Boff describes the two
points of departure for theology: faith and social
reality. He goes on to look at a Christology of
liberation, the historical Jesus in praxis and
conversion, and the role of the church in libera-
tion. He concludes with the call of the church to
mission, prophetic criticism, and defense of the
poor and of human rights.

Boff is a prolific author and a gifted educa-
tor. For years he has been deeply involved with
facilitating base ecclesial communities all across
Latin America and with writing resources at a
popular level. He has made alife commitment to
the struggle for liberation of the oppressed—to
the point of having endured continual harass-
ment from the Vatican for his views, including
the now famous “silencing” for a year by Pope
John Paul II. More recently, he has found
himself marginalized within his own church,
and found he had no other option but to resign
from the priesthood.

This book is a call to oppressors, especially
the church, for their reflection and repentance. It
is also an excellent resource as theory and analy-
sis for people in the struggle with a certain level
of education. This particular expression of these
ideas may not be very useful to the oppressed
themselves because of its academic and some-
times exoteric language. Only some people will
be able to read and understand clearly its mes-
sage of justice and faith. Nevertheless, it is
deadly accurate in its analysis of oppression and
very empowering in its call for true liberation.
This book is recommended as a must for any
person wishing to study theology.

Raiil Ferndndez-Calienes
The Iliff School of Theology
University of Denver
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Making Sense of It All: Pascal and the Mean-
ing of Life. By Thomas V. Morris. Grand
Rapids: Eerdmans, 1992. 214 pages. Pa-
per. $12.95.

Few religious writers have provided better coor-
dinates for thinking about the religious life than
Blaise Pascal. In this book Morris, professor of
philosophy at the University of Notre Dame,
offers a distillation of his classroom efforts to
map out a Pascalian landscape and check its
contours.

Rather than a study of Pascal’s life or his
Pensées, this book is a reflection about Pascal as
aChristian apologist. Itis an appreciative devel-
opment of his “cartography of the spirit” that is
informative, witty, and lively due to Morris’
skillful use of personal stories and his illustra-
tions ranging from the ancient Greeks to Tolstoy
to Woody Allen.

With the force and finesse of an accom-
plished teacher, Morris leads the reader through
Pascal’s struggle to call his contemporaries out
of their folly and back to a life of integrity and
faith. Because he wants to make Pascal attrac-
tive, except for pointing out his sometimes unre-
alistic demands, Morris almost never deals with
objections to his position. Instead, the author
enables us to feel Pascal’s urgency, passion, and
zeal for the religious life. Adding his own
explanatory commentary, Morris replicates
Pascal’s perception and wisdom as that might
find expression today.

All the major topics of Pascal’s thought are
here: the wretchedness of human nature, the
foolishness of worldly pleasures, the source of
true happiness, the nature of God and evidence
thereto, the proofs available to faith, the wager
argument, where truth is, the place of reason in
religion, and the importance of the heart in alife
seeking God. Morris explicates, illustrates, and
extrapolates the texts of Pascal so they become
living words we can hear and understand.

This book exhibits philosophy in its grand
mode, probing the profound riddles of life and
glimpsing therealm of the eternal. Itisengaging
and wholesome reading that stimulates and feeds
the soul. Morris’ Pascalian philosophizing is
just what we need in a time of great spiritual
emptiness caused by theological and moral bank-

ruptcy. Scholars, students of religion, custodi-

ans of the spirit, and Christian professional and

lay persons will enjoy this guide to the genuinely
good life.

Jerry K. Robbins

Lutheran Campus Center

Morgantown, West Virginia

Dietrich Bonhoeffer: A Spoke in the Wheel.
By Renate Wind. Trans. John Bowden.
Grand Rapids: Eerdmans, 1992. Paper.
$14.95.

Another book on Bonhoeffer? This was the first
thought that crossed my mind. But this book
stands out from the crowd as a fresh rereading of
the Bonhoeffer corpus. Wind, a pastor living in
Heidelberg, teaches at the Dietrich Bonhoeffer
School in Weinheim. This experience is re-
flected inher interpretation of Bonhoeffer which
is hagiography of the highest order. Wind reads
Bonhoeffer with pastoral sensitivity, paying close
attention to the particular social context of his
utterances. Several chapter titles are aptly cho-
sen quotations from Bonhoeffer’s writings which
well represent his mind at a given juncture in his
life. Wind develops an intriguing commentary
on Bonhoeffer’s life-journey with special refer-
ence to telling turns in the written record.
Among the most unexpected twists in
Wind’s account are her interpretation of
Bonhoeffer’s American experience and her ex-
planation of the social context of his references
to religionless Christianity. Whereas a majority
of interpreters have stressed Bonhoeffer’s nega-
tive evaluation of American theology (i.e., “Prot-
estantism without a Reformation™), Wind ar-
gues that his experience of the American church,
particularly the Black church in Harlem, was a
significant factor in stirring Bonhoeffer’s social
consciousness and political activism. The Ameri-
can social gospel had a far more influential role
thanis generally acknowledged. Likewise Wind
emphasizes the context of imprisonment as cru-
cial for understanding what Bonhoeffer says
about religionless Christianity. Bonhoeffer had
long devoted attention to the nature of Christian
community (e.g., Communio Sanctorum and
Life Together). He searched for an authentic



Book Reviews
L]

215

experience of what it means to be church. De-
prived of the conventional forms of church by
imprisonment, Bonhoeffer explores what early
Christians in another time of persecution meant
by “arcane discipline.” How is it possible to
maintain Christian identity when all of the for-
mal trappings are stripped away? Bonhoeffer’s
reflections continue to be suggestive for the
shape of Christianity in a post-Christian era.

Eachchapterportrays Bonhoeffer as a Chris-
tian and theologian fully involved in his world.
Deeply moving are his reflections on the will-
ingness to enter into “the fellowship of the guilt
of men” for the sake of Christ (144). Bonhoef-
fer’s sanctity rested finally on his willingness to
“abandon any attempts to make something” of
himself (170). Bonhoeffer’s God is not one to
relieve human beings of responsibility, not a
deus ex machina. Rather, Bonhoeffer sought to
speak of God as a power interpenetrating all of
life, both in moments of weakness but especially
when things are at their most vital and strong.
This is when people rely on themselves rather
than recognizing God’s hand in life’s vitality
(167).

The life and writings of Bonhoeffer con-
tinue to generate admiration and fascination.
There is perhaps no modern theologian who has
more to teach about whatitmeans to be adisciple
of Jesus. A recent class in our congregation
focusing on the Bonhoeffer legacy stimulated us
to keen insights into God’s grace and Christian
responsibility. Wind’s book—with its brief chro-
nology, bibliography, and selection of photos—
would serve as an excellent text for an adult
study in the congregation. Used in conjunction
with the video “Dietrich Bonhoeffer: Memories
and Perspectives” (Vision Video), Wind’s book
can serve as aresource to bring Bonhoeffer alive
with his challenge to embody contemporary
forms of discipleship.

Craig L. Nessan
St. Mark Lutheran Church
Cape Girardeau, Missouri
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Step By Step: Meditations on Wisdom and
Compassion. By Maha Ghosananda.
Berkeley: Parallax Press, 1991. 81 pages.
Paper. $9.00.

Buddhism, they say, is more a spirituality than a
religion. So we read histories, summaries of
doctrines, analyses of concepts. Where then is
the spirituality (unless we’re ready to settle on to
ameditation cushion and start counting breaths)?

The answer, among others, is this wonder-
ful, expressive, delightful book of dharma talks,
or casual sermons, by Maha Ghosananda, a
Cambodian monk and teacher, head in fact of
Cambodian monks today, who first came to the
United States in 1980. His language is straight-
forward and as simple as his great heart. But
what makes this a unique collection of short
talks, many less than a page, is the opportunity it
gives those who are not all that schooled in the
labyrinths of Buddhism to tap its spirit directly.
Make no mistake about it: these are not Christian
essays nor are they written for Christians. There
are dragons and bodhisattvas, wisdom and com-
passion walking together (prayer and action?),
the Middle Way, the struggle to overcome oppo-
sites like good and evil, impermanence, and the
Bodhi Tree.

But what limpid teaching! “When we mas-
ter the mind, we are free from all suffering.
There is no need for any other teaching” (31).
“Taking care of others is the same as taking care
of myself. WhenIrespect and serve others,Iam
serving all Buddhas everywhere” (34). “When
we say, ‘May I be happy,’ we are speaking for
everyone. The whole world is one. Life is one.
We are all of the same Buddha nature” (55).

The book is tiny. Of its 81 pages, over a
quarter is consumed by introductions, helpful
and well-written ones, to be sure. This is a true
taste of the spirituality, the rich and vast heart,
the clear mind of Buddhism. But expect to find
phrases, read and re-read, creeping into Chris-
tian discourse. When we speak of wisdom and
compassion, our hearts may indeed speak a
common language.

Upasaka Ronald R. Kidd
Director, Bultasa Zen Group
Chicago, lllinois
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The Agency of the Apostle: A Dramatistic
Analysis of Paul’s Responses to Conflict
in 2 Corinthians. By Jeffrey A. Crafton.
Journal for the Study of the New Testament
Supplement Series 51. Sheffield: JSOT,
1991. 188 pages. Cloth. $35.00.

This volume, a revised version of the author’s
1989 dissertation, is intended as “a new way of
viewing... a different angle of vision” for inter-
preting 2 Corinthians. Specifically, Crafton
utilizes the critical methodology of “dramatism”
asdeveloped by theliterary critic Kenneth Burke.

Crafton quickly summarizes dramatism as
acritical methodology. He then summarizes the
conflict within the Corinthian church that Paul
addressed. In this summary, he accepts the
hypothesis that 2 Corinthians represents a
conflation of four separate letters. The remain-
der of the monograph is devoted to Crafton’s
dramatistic analysis of three of the letters and his
conclusions. (Chapters 8 and 9 are not treated
because they are a letter written after the resolu-
tion of the conflict between Paul and the Corin-
thians.)

Crafton appears up to date on 2 Corinthian
scholarship. His writing style is clear. He
clearly defines the historical critical consensus
that provide the underlying assumptions of the
book.

However, when discussing dramatism the
writing becomes quite prolix and riddled with
jargon. The discussion of dramatism is the weak
point of the book. Istill do not know, because of
the complex explanations and poorly defined
jargon, what a dramatistic analysis is.

Crafton’s conclusions appear sound. How-
ever, [ believe thatasimpler methodology would
have reached almost identical conclusions.
Crafton has indeed opened another window into
the ancient text. I wonder if there are other
windows into the text that are more easily opened.

The book is of interest to 2 Corinthians
scholars and specialists in rhetorical criticism.

Lynn Allan Kauppi
Arizona State University
Tempe, Arizona

The Orthodox Liturgy. By Hugh Wybrew.
Crestwood, NY: St. Vladimir’s Seminary
Press, 1990. xi and 189 pages. Paper.
$10.95.

Readers interested in comparative liturgy will
find this a welcome addition to their libraries,
especially since the only way you will find this
information is to work with anumber of previous
sources. Wybrew, himself an Anglican, has
taken a good look at therise of what Schmemann
called “the byzantine synthesis,” and shows us
step-by-step the development of the liturgy from
natural causes as well as from symbolic interpre-
tation. So, e.g., he shows the development of the
prothesis from the simple act of persons bring-
ing offerings of bread and wine to a separate
building, in earlier centuries, though its liturgi-
cal formalization in the post-iconoclastic age. If
there is a guiding principle beyond the recitation
of the history, it seems to be the demonstration
that the development of the Orthodox form oc-
curs under impetus of the belief that the whole
life of Christ s celebrated in each divine liturgy.
This emerges, e.g., in the developments of the
eucharistic prayer (anaphora), where more as-
pects of the faith are included as different issues
are solved throughout the centuries, from the
celebration of Christ as host at the meal through
the inclusion of the sacrificial motif and the
invocation of the Spirit. A readable work for the
non-scholarly butliturgically awarereader. JCR

Pauline Theology. Ministry and Society. By
E. Earle Ellis. Grand Rapids: Eerdmans,
1989. 192 pages. Paper. $14.95.

This book grew out of lectures on aspects of
Paul’s ministry which Ellis presented in the
United States and other countries. His well-
deserved standing among Evangelicals is obvi-
ous in these presentations. The essay is not only
historical criticism but is also intended to reveal
the implications of Paul’s teachings for the church
today. This is done at the end of each chapter,
even with a doxological conclusion.

Ellis uses the thirteen canonical epistles of
Paul as his basis, believing that the rejection of
authenticity of some of them is based on miscon-
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ceptions concerning the nature of authorship.
Further arguments for the authenticity of the
Pastoral Epistles are presented in the section on
ministry and church order but are not convinc-
ing.

In the first section on “Ministry for the
Coming Age,” Ellis argues that for Paul the
world of Adam is subject to decay, that ministry
is in and through the church, and that therefore
social action is not an aspect or a goal of Chris-
tian ministry although the believer has also ob-
ligations to society. Is such a distinction really
helpful? He rejects liberation theology and the
“social gospel.”

Christian ministry is an activity of the Holy
Spirit. Ellis’s listing of four functions of the
Holy Spirit is well taken: baptism, fruit, gifts,
final regeneration of the believer. However,
Ellis rejects a sacramental understanding of
Titus 3:5 and endeavors to distinguish between
water baptism and the coming of the Spirit. He
differentiates between the fruit of the Holy Spirit,
whichrepresents the character of Christ, and the
gifts as the particular ministries in the body of
Christ, the church. Unity and diversity are both
present in these ministries.

A chapter is devoted to Paul and the Escha-
tological Woman. Because of ascribing all thir-
teen epistles to Paul, Ellis attempts—in my opin-
ion unsuccessfully—to harmonize all the state-
ments concerning the place of women in the
church. Thus he says while “in once sense Paul
may be the father of some aspects of women’s
liberation... at the same time he says, ‘Wives,
subject yourselves to your husbands’ and ‘Let
women be silent in church’” (55). According to
Ellis, Paul does not advocate a modern egalitari-
anism but holds together quite harmoniously an
equality of value and diversity in rank (in social
aspects as well as in the relationship between
men and women). “In Eph 5 particularly he
[Paul] implies that the Christian wife, in fulfill-
ing a role of subordination, does not negate but
rather manifests her equality with her husband”
(61). The sentence speaks for itself. There are
some other questionable statements, such as “the
single and the married states are prophetic signs
of the new age, the single celibate person signi-
fying, according to Christ, the sexual role that all
will have in the resurrection life and the married
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couple signifying, according to Christ’s Apostle,
the union that exists between Christ and his
Church” (63f.). Ellis believes that the com-
mands for women to be silent refer only to
married women whose husbands exercise the
gifts of leadership or speaking so that there is “no
theological objection whatever to the ministry of
an independent single woman” (75). “Paul” just
did not say this, and it is a vain attempt by Ellis
toreconcile the various statements in the Pauline
corpus.

In the chapter on “Ministry and Church
Order,” Ellis argues for the authenticity of the
Pastoral Epistles by advocating arather indepen-
dent amanuensis and preformed traditions. Paul
must have been released from the first Roman
imprisonment and sought to establish a church in
Gades (Cadiz) in Spain, then he traveled east
again. Inreferring to opponents of the authentic-
ity, Ellis only mentions some minor scholars
(103), neglecting the vast majority of commen-
tators and writers of introductions to the New
Testament. He believes that the glossalalia in
Acts 2 is not essentially different from that in 1
Corinthians 12-14 although in Acts glossalalia
results inunderstanding, in 1 Corinthians innon-
understanding.

Thefinal chapter, “Pauline Christianity and
the World Order,” puts the Pauline epistles into
the social and political framework of the Roman
Empire. The statements about Roman associa-
tions and clubs form the pattern for the early
Christian congregations.

Despite many references to theological lit-
erature, there are no references to the New Tes-
tament theologies of Bultmann, Kiimmel, or
even Ladd. Perhaps this is due to the character
of this book as lectures, but in a printed edition
with the title Pauline Theology this is hard to
accept. If you are convinced that Paul wrote all
thirteen epistles in the Pauline corpus and that
Acts is historically reliable, you may like the
book and its attempts at harmonizing all these
sources. But if you are convinced that the
historical-critical method is a valid approach,
then Ellis’ book is difficult to swallow.

Wilhelm C. Linss
Lutheran School of Theology at Chicago
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Abraham in Galatians: Epistolary and Rhe-
torical Context. By G. Walter Hansen.
Journal for the Study of the New Testa-
ment. JSOT. $37.50.

Galatians fascinates. Paul’s emotions run high,
his argument and language dazzle, and the sub-
ject matter is fundamental to the Christian faith.
Those are also the reasons why the letter is
difficult to interpret. Abraham dominates Paul’s
argument from Gal 3:6 through 4:31. This book
(Hansen’s revised Toronto dissertation) makes a
contribution to our understanding.

Hansen divides his work into two major
sections. Part 1 (19-93) presents an epistolary
and rhetorical analysis of the entire letter. In
epistolary genre the letter uses the *rebuke-
request” form (rebuke in 1:6, request in 4:12).
This makes 4:12-20 akey section in the structure
of the letter. Rhetorical analysis (ancient rhe-
torical theory) suggests a shift from forensic to
deliberative rhetoricat4:12. Bothepistolary and
rhetorical analysis suggest two different uses of
the Abraham material. Recent structural analy-
sis points to the importance of chiasm in Gala-
tians, while the “new rhetoric” underscores the
identification of argumentative techniques.

In Part 2 (95-154) Hansen presents an ex-
egesis of the Abraham material in 3:1-29 (re-
lated to the rebuke section) and 4:21-31 (related
to the request section). His conclusions are
significant: Paul used the rebuke-request form
common to Hellenistic letters. Rhetorical analy-
sis is more useful for understanding Paul’s argu-
ment than analysis on the basis of Jewish ex-
egetical principles (though Paul does use them).
The Abraham material is bounded by rebuking
questions (3:1-5; 4:8-11) and descriptions of the
gift of the Spirit (3:1, 5; 4:4-7). Paul’s ultimate
intention is to reinterpret key terms in the Abra-
ham material to enable the identification of Gen-
tiles as sons of Abraham. The Hagar-Sarah
allegory (4:21-31) is used to persuade the Gala-
tians to castout the trouble-makers! The impera-
tive at 4:30 (following the one in 4:12) links this
material to the ethical section. One more broad
conclusion is that the argument is directed at
Jewish Christians perverting the gospel and
Galatian Christians departing from the gospel,
not at non-Christian Jewish legalism. Three

extended appendices discuss (1) Abraham in the
argument of Paul’s opponents, (2) in Jewish
literature, and (3) Paul and Jewish exegesis.
This is aperceptive and informative dissertation,
clearly argued and well documented. Its conclu-
sions merit serious consideration.

Edgar Krentz
Lutheran School of Theology

Anti-Covenant. Counter-Reading Women’s
Lives in the Hebrew Bible. Edited by
Mieke Bal. Bible and Literature Series 22,
ed. David M. Gunn. JSOT Supplement
Series vol. 81. Sheffield: Almond Press,
1989. 243 pages. Cloth. $42.50.

The author realizes that biblical stories changed
while the culture took shape, and that the readers
did as much violence to the stories as the stories
did to the culture. This interaction is the focus of
the book’s papers. The topic of interaction
between text and readership centers around the
ideologies of gender, an issue which is acutely
relevant in the case of a body of texts which has
shaped our conceptions of gender to a large
extent.

The book deals with not only the problem
of the question of literature but also the question
of reading. Reading is no more than actualizing
possibilities in one’s own mind, and projecting
them upon the object named “text.” The author
reflects upon the pre-text, and the reader reflects
upon the text which is his/her pre-text. Meaning
is a property of the act of reading. Both, reading
and meaning, are influenced by the conventions
of every readers’ social group and historical
period.

No scholarship is void of historical and
ideological biases, and of the blindness inherent
in privileged positions. Through reading and
interpreting biblical texts, women by virtue of
their excluded positions can rearrange the texts
in such a way that the accounts of women’s lives
as we find them in the Bible become more
instructive, more inspiring than they were read
to be so far. In the present book, readings by
women are presented explicitly as readings with-
out positivistic claims to truth. The aim of the
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papers is not to ‘prove’ how unequal is the
distribution of power in biblical stories about
women. Rather, they show a narrative structure
which is the result of the authors’ ordering of the
pre-textual material.

In this volume anthropology as a discipline
is an important one, with history, theology, and
philology as less central discourses. The authors
deal with, for example, the story of Abraham and
Isaac’s near-sacrifice, Deborah (Judges 4/5),
(the) Tamar(s) of Genesis 38 and 2 Samuel 13,
virgin daughter sacrifices (Genesis 19; Judges
11 and 19), Delilah, and Judith. Against the
tradition the papers made visible the other side of
male behavior—the experience of women whose
traces are all but read out of the texts. The
authors successfully demonstrate the surplus
result of feminist scholarship. This stimulating
book provokes in a positive manner. Biblical
scholars and students, as well as teachers in
religion and Christian laypersons, will gain by
studying it.

H. Michael Niemann
Faculty of Theology
Rostock University, Rostock, Germany

Christian Doctrine and Modern Culture (since
1700). By Jaroslav Pelikan. Vol. 5 of The
Christian Tradition: A History of the De-
velopment of Doctrine. Chicago: The Uni-
versity of Chicago Press, 1989. xlix and
361 pages. Paper. $13.95.

ForaLutheran, Pelikan has some surprises in the
final volume of his magnum opus. The Oxford
Movement’s convert to Roman Catholicism,
Cardinal Newman, is presented as the “hero” of
modern articulation of the process of doctrinal
development; the negative evaluation of tradi-
tion and dogma of the Lutheran Hamack is
corrected and superseded; moreover, the high
point of modern dogmatic definition appears to
be the Second Vatican Council. The interplay of
continuity and change, present throughout the
first four volumes, permeates this volume but
with some interesting twists. These shifts are
symbolized by the dialectical “and Modern Cul-
ture” in the title which differentiates it from
previous volumes. Thus Pelikanillustrates Chris-
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tian tradition by citing from Alexander Camp-
bell, whose Disciples of Christ lived by the
watch-words: “No creed but Christ” and “No
book but the Bible.” The increasing bifurcations
of church and state furthered by the rationalism
of the Enlightenment complicate the religious
scene: Pelikan seems less able to ignore the
hostile secularized challenges to the faith than he
was the earlier heresies. Thus he prefaces the
final volume with a delightful discussion of the
lament, “Alas, theology too!” by Goethe’s Faust.

The themes from earlier volumes which
deal with the supposed patristic consensus (be-
lieved by everyone, everywhere, ever, accord-
ing to Vincent of Lerins) and the role liturgy has
in illustrating and even developing church doc-
trine (the rule of prayer establishing the rule of
belief, according to Prosper of Aquitaine) are
recapitulated and resolved in this final volume.
Modem historiography’s critique—begun al-
ready in the Renaissance and Reformation—of
any simplistic notion of consensus also produces
the modern dilemma that “tradition has lost its
authority” (8). The modern alternative not only
to tradition but to Scripture is experience: expe-
rience of the head (Rationalism), heart (Roman-
ticism), and hand (the social action of the social
gospel and contemporary liberation movements).
Against the rationalists’ critique, the church
attempted to establish “the objectivity of tran-
scendent revelation” (chap. 2). The romantics’
response to the rationalists is discussed under the
heading “theology of the heart” (chap. 3) with its
shift from objectivity to “the subjective validity
of inward experience” (119). The church’s reac-
tion to liberalism—a now ambiguous term Peli-
kan generally avoids—is discussed in the chap-
ter with the puzzling title “Foundations of the
Christian World View” (chap. 4, see p. 179).
Even more puzzling is thettitle of the last chapter,
“The Sobornost of the Body of Christ.” Pelikan
never really defines “sobernost,” purposely I
think, notevenin his more recentdictionary, The
Melody of Theology. Perhaps that is because he
is using the term to synthesize his view of the
modern church and its historic authority. Such
“sobernost” is the best approach he finds to the
ongoing “crisis of orthodoxy” (chap. 1). Itis a
term that implies both a method and a content for
“Christian tradition” and it is exemplified in
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Vatican II. So I suggest as possible definitions
for sobornost “catholic conciliarism” or “con-
ciliar catholicism.” Both point to a hope Pelikan
sees for the church in modern culture.

This definitive history of doctrine is a must
for advanced seminarians, graduate students in
all fields, and all pastors.

Ralph W. Quere
Wartburg Theological Seminary

Sociology and the Jesus Movement. By Rich-
ard A. Horsley. New York: Crossroad,
1990. vii and 178 pages. $19.95.

The first part of this book is written in debate
with G. Theissen’s Sociology of Early Palestin-
ian Christianity. In an objective description of
Theissen’s work, Horsley demonstrates that
Theissen’s work belongs to the “structural-func-
tionalist” approach to “early Palestinian Chris-
tianity,” because it focuses on the interaction of
the whole (Judaism) and its component parts
(including the Jesus Movement). The second
chapter offers a critique: the method is aban-
doned by sociologists in the United States. Much
of the application is anachronistic because the
categories are abstract and refer more to an ideal
society. There was no middle class but only rich
and poor. Theissen would not separate the socio-
economic, socio-ecological, socio-political, and
socio-cultural factors as he does, for by doing so
he becomes reductionist. “Functionalism deals
in abstract ‘social systems’ and not in concrete
particular societies” (35), is inattentive to his-
tory, and conservative, and therefore threatens to
subverttheliberating potential of the Jesus move-
ment. It also overlooks the conflicts and the
persecution of the early Christians. The third
chapter attacks Theissen’s arguments concern-
ing the “wandering charismatics.” According to
Horsley, the whole construction is based on slim
evidence, mainly from silence or absence (e.g. of
the disciples when Paul visited Jerusalem). He
also believes that Theissen’s statements con-
cerning the opposition between country and city,
concerning the resistance movement or war party,
and concerning Jewish Messianology before and
during the life of Jesus, are unfounded (56).
Theissen also should not attribute psychological

properties to amovement since only individuals
can manifest psychological elements.

In the second part Horsley describes the
social conditions in Jewish Palestine in the time
of Jesus as he sees them. His main point is that
there was only one conflict: that between the
rulers and the ruled. The rulers were the foreign
powers, however, also including the high priest-
hood, and their servants and retainers, living in
cities. Theruled were the large peasant populace
living in the countryside, with an unbridgeable
gap between the two. There wasno middle class.
This provided the reason for the principal con-
flict and for the various rebellions.

The third part deals with the Jesus move-
ment itself. After analyzing the sources (Acts
and Paul, Q, Mark and pre-Markan material) and
acknowledging their scarcity, Horsley advocates,
in contrast to Theissen, the local communities of
peasants, including fishermen and craftspeople,
as the sociological basis of the Jesus movement.
These communities in the country and small
towns were opposed to Jerusalem, the temple,
and the retainers of the government. A surpris-
ing statement is that “thereis little orno evidence
that Jesus himself ministered to or associated
with such people as tax collectors or prostitutes”
(121). Horsley does not refute the large amount
of evidence for such association, acknowledged
even by Bultmann and other critics. According
to Horsley, the “kingdom of God” included a
new social order of family, egalitarianism, and
alleviation of hunger, debt, and other symptoms
of poverty (124). Horsley argues that the Jesus
movement was in conflict with the rulers and
their retainers and rejected the Temple sacri-
fices. Therefore, there was repressive activity
by the priestly rulers. The Jesus movement also
did not recognize the authority of teachers, law-
yers, and scribes. Basically the conflict was one
between local Galilean communities and repre-
sentatives of the central governing authorities.
The Jesus movement has much in common with
Qumran, but differently from Qumran, the fol-
lowers of Jesus were living in openness to and
interaction with the world. They were led by
charismatic leaders whereby charisma is not an
attribute of quality of an individual but involves
asocialrelationship. They stood in the prophetic
tradition.
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There are three appendixes.

Several observations must be made: little
connection is shown between the second and the
third parts of Horsley’s book. Although Horsley
acknowledges the «scarcity of sources, he de-
scribes the sociology as if the sources were
reliable; this seems a frequent feature in such
presentations. Can the Pharisees and scribes
really be considered as a part of the “retainers”?
There is a frequent shifting between the descrip-
tion of Jesus himself and of the Jesus movement;
it is difficult to know whether the third or the
seventh decade of the first century is in view.
There are anumber of individual puzzling state-
ments without sufficient confirmation. The dif-
ference between Horsley’s and Theissen’s de-
piction is not as great as he asserts. The book is
not always easy reading and presupposes some
knowledge of sociology. Finally a criticism of
the publisher: the printing of the notes at the end
of each chapter is annoying.

Wilhelm C. Linss

Luther and Liberation. A Latin American
Perspective. By Walter Altmann. Trans.
Mary M. Solberg. Minneapolis: Fortress,
1992. 148 pages. Paper. $10.95.

Altmann’s basic methodological point is that
one should avoid a “personalizing” (139) or
presumably “universal” (142)reading of Luther.
Rather, the same perception Luther had of his
conditionings and humanity allows us to ap-
proach him in Christian freedom, taking into
account first of all the qualitative changes veri-
fied in our socio-historical context, with special
emphasis in the Latin American situation. Start-
ing from this fundamental perspective, Altmann
deals with the various common traits one can
discern in a comparison of Luther’s views with
the theological work in Latin America today. At
the same time, his stress on Luther’srediscovery
of the justification by grace through faith and on
Luther’s affirmation of the autonomous vitality
of the gospel allow him to keep critical distance
from Luther’s own positions whenever neces-
sary—or at least to sympathetically understand
Luther’s human contradictions not as something
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essential, but as something in great extent de-
rived from his specific cultural and social set-
ting.

Altmann sketches parallelisms between
Luther’s and Latin American liberation theol-
ogy, as well as the points of common interest
leading to a possible dialogue. According to
him, there is a rich set of possibilities here.

A clear example is Luther’s emphasis on
the people’s education (96ff.), deriving mainly
from their need to have a first-hand contact with
the scriptures. Without a doubt, this can’t help
but be a theme of utmost relevance for Latin
American Christians. Also, one should not for-
get that the leading role played by a communal
reading of the Bible in Latin America—above
all in the grassroots communities—is a point of
convergence with Luther’s stress on the reading
of the Bible as an “ongoing effort made by the
community” and not as “mechanical repetition
of biblical passages” (48), a feature which has
stigmatized an often bibliolatrous Protestantism
in Latin America.

Even though not as self-evident because of
the structural differences between Luther’s soci-
ety and our own, another point of confluence
between Luther’s ethical-theological proposals
and those defended in Latin America today has
to do with the perspective with which one ap-
proaches economic activity. For Luther, as his
texts on trade and usury and his evaluative writ-
ing on the common chest to be created in Leipzig
so fittingly show, economic activity has a social
or communal stress rather than an individualis-
tic, profit-centered one. Luther did not, or could
not, perceive the profound transition in which
his society was caught—changing from a feu-
dalistic to a capitalistic-mercantilistic mode of
production. For Altmann, the basic consequence
of this fact is that Luther’s critique of incipient
capitalism was made more on an individual-
moral level than on a social-structural one. Such
anoutcomedoesnotentail, however, the conclu-
sion that Luther’s basic insights on the issue
were irrelevant. It rather points to a permanent
challenge for us today.

Altmann’s book also helps to clarify and
reject some misunderstandings of Luther, espe-
ciallyregarding apoint which has been problem-
atically baptized his “doctrine of the two king-
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doms.” Dr. Altmann does not claim originality
here, but together with Duchrow he does the
right thing by showing us that Luther’s way of
thinking on church/state and temporal/spiritual
relations is infinitely more dynamic than conser-
vative theologians usually cherish to state. On
the other hand, like anywhere else in the book,
this is not aimed at concealing what the Preface
call the “darker sides” (sic/) of Luther (ix). For
even though one of the keys to understanding
Luther consists in perceiving that he doesn’t
make separations or identifications between tem-
poral and spiritual realism, advancing rather
clear distinctions between both (118), one can-
not deny that not rarely his thought is entangled
in a “hierarchical” perspective of society (118,
130). His mind is still basically medieval (128);
and his insistence, in times of social convulsion,
upon giving primacy to religious reform made
him take sides with the princes, as amatter of fact
the only historical agents in a position to guaran-
tee that reform. But as the book tells us, noteven
this stance of Luther would remain unqualified
during his life. And even if one gets the final
impression that it is necessary to go beyond
Luther on the basis of a more comprehensive
reading of the gospel, one is also convinced that
there aren’t insurmountable difficulties for a
Lutheran and liberationist position once one is
free not to worship the figure of the Reformer.
Another view which is refuted is that
Luther’s theology necessarily leads to ethical
passivity. For Altmann, it seems that the chal-
lenge posed particularly for Latin American
research on Luther consists in undermining the
view that Luther reduced ethics to a private
affair, leaving for the public realm only the
option of unconditional obedience to authority.
Altmann is categorical when he affirms that, by
rediscovering justificationin Jesus Christ, Luther
rejects all quietism—an insight which unfortu-
nately cannot be very often verified in the life of
the Lutheran churches. Accordingly, “Luther’s
christology”—which s the ultimate presupposi-
tion at the root of ethical action—"is eminently
combative” (20, 24). In the same fashion, the
idea of passivity cannot have a place in the
context of inter-human relations: “For Luther,
passivity occurred exclusively in the relation-
ship with God” (37). Finally, we are confronted

with a rather overwhelming argument: for
Altmann, Luther’s own life is proof enough for
the fact that justification does not imply ethical
passivity (37).

Finally, what would be an adequate under-
standing of conversion, particularly when one is
confronted with the challenges posed by Latin
American reality? As Altmann points out, for
Luther the reality appropriately described as
conversion is adynamic eventhaving its place in
the daily dialectics of human life as simil justus
et peccator. For Luther, conversion is not super-
fluous in the sense an orthodox-objective inter-
pretation of justification might convey. But
neither is conversion properly understood in a
pietistic way, i.e., as something dated once for all
in the past or happening strictly on the personal
subjective level. The point of the conversion
made possible in Christis located in its ability to
daily liberate men and women from slavery to
serve and not to hinder the fruits of grace in the
concreteness of their historical, social, and cul-
tural contexts. This is an understanding which
the basically ethnic Lutheranism of many Latin
American countries, including Altmann’s Bra-
zil, needs to recover over and over again. For to
be Lutheran is above all to go on being evangeli-
cal: “to be Lutheran is an event, not a state of
being.... To be Lutheran is something that once
acquired should not simply be preserved; itis a
permanent task, carried out in continuously re-
newed fidelity to the gospel” (139).

Luis Henrique Dreher

Evangelical Church of the

Lutheran Confession in Brazil

Lutheran School of Theology at Chicago
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New Adam: The Future of Male Spirituality.
By Philip Culbertson. Minneapolis: For-
tress, 1992. vii and 175 pages. Paper.
$10.95.

Culbertson, an Episcopal priest who is Professor
of Pastoral Theology at the University of the
South, Sewanee, Tennessee, says he wrote this
book because he cares about the church and its
weaknesses, especially its sexism; he cares about
men and women; and it gave him an opportunity
to deal with issues that have been growing inside
him for several years.

The contents of the book are somewhat
disjointed, a fact the author acknowledges. For
instance, the reader has to get to chapter seven to
find definitions of spirituality and male spiritu-
ality. Spirituality he defines as: “the human
desire or urge to establish arelationship with that
Power or Being that transcends human limita-
tions, without invalidating or destroying those
limitations.” Culbertson then defines masculine
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spirituality as “that which is appropriate to those
males who have taken seriously the opportunity
for their own liberation from gender stereotypes
and have in the process begun to seek anew and
more sensitive self-understanding in light of the
feminist critique.” This reviewer fails to see how
the two definitions relate to one another since the
definition of masculine spirituality makes no
reference to therole of the transcendent Power or
Being (read: God) included in the definition of
spirituality. That illustrates one of the major
weaknesses of this book, the lack of a theology
that acknowledges the transforming power of
God, especially as it is present in the person of
Jesus Christ. Where Jesus is named, he is model
to be followed, not Savior in whom there is
forgiveness and new beginnings.

Culbertson does hold up Jesus as the new
Adam, but he first deals with the biblical “texts
of terror” for men (with acknowledgment to
Phyllis Trible and her “texts of terror” for
women). The first is the story of David and
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Absalom. It is a text of terror because David is
unable to share his emotions with Absalom,
Absalom turns out to be like David in his sexism,
and David chooses to put the power of the throne
over the importance of family relationships. The
second text is Abraham and Ishmael, a story of
terror because Abraham s unable to give Ishmael
his just place in the family and prefers Isaac over
Ishmael. The third story is that of David and
Jonathan. Itis astory of terror because Saul tries
to force Jonathan to be warrior and king, Jonathan
is loyal to an emotionally ill father, Saul is
suspicious about the close relationship of David
and Jonathan, and the story makes friendships
look dangerous.

Culbertson moves to the New Testament
and Jesus as the new Adam, amodel formen who
want to change. He emphasizes two aspects of
Jesus’ behavior: (1) the values exhibited in
Jesus’ life such as compassion, integrity, flex-
ibility, humility, pacifism, patience, fidelity,
generosity, cooperativeness, intellectual hon-
esty, and dependence on the community of men;
(2) Jesus’ bravery in the face of anewness within
God’s continually unfolding revelation. Change,
Culbertson says, is difficult, and Jesus recog-
nized this in his teachings. For the author, Jesus
is a model of what sensitive men can be, but he
makes no point of Jesus being the power by
which men can change.

In PartII, Culbertson deals with masculine
stumbling blocks to prayer and the way in which
men canbegin to change and pray in a group. His
twelve stumbling blocks have merit but contain
provocative items. The most provocative is the
first, the identification in the tradition of God as
Father. Many men, the author says, have imper-
fect fathers, so they project thatimage on God in
away that does not let God be God. He says that
God should also be addressed in terms other than
father. The latter suggestion is well taken, but
the author does not deal with the biblical and
theological aspects of the naming of God as
Father. The naming of God cannot be so lightly
treated. Culbertson goes on to note that prayer
for men is often linear and self-focused. True
prayer is circular, untidy, and sensitive to the
larger context of human relations. Men can
benefit from being in the context of a group of
men. The author is critical of the current fad of

seeking out a spiritual director and working in
isolation, one-on-one. Group spiritual direction
is preferred because relationships cannot be ig-
nored or covered up. Culbertson cites the expe-
rience he and seven other men had in a group that
covenanted to be together each week for a long
period of time. That experience taught him how
difficult it is for men to be open and vulnerable
with one another, but at the same time, how
necessary it is.

The book has a strange ending. In the last
chapter Culbertson critiques Robert Bly and his
use of the myth of “Iron John” from the brothers
Grimm. He is critical of Bly’s insistence that
men need to release their inner “wild man.” In
the first place, many men don’t feel they have an
inner “wild man” and secondly, the “wild man”
is confrontive and cruel, not something that one
wants released and admired. Culbertson cannot
resist the temptation to offer another myth from
the Grimm collection, “The White Snake.” Itis
the story of a servant who steals the king’s
covered dish and discovers it is a white snake.
When he eats it he becomes sensitive to all of
creation. Culbertson says the white snake repre-
sents the flaccid adult penis. The young man in
the story thus comes to terms with his relaxed
and natural masculine identity and gains a sensi-
tive and mature wisdom. This reviewer has two
objections to the use of the story. First, the
interpretation of the story is suspect because the
king from whom the young man stole the white
snake shows no sensitivity at all, even though he
has been eating the covered dish for some time.
Secondly, it hardly seems a commendable story
for the church when there is a more powerful
story in the person of Jesus Christ. The author
could have ended the book with the chapter that
speaks of Jesus and his relationship with the
disciples. Thatis the preference of this reviewer,
whosstillrecommends the book, despite its faults,
as another chapter in the ongoing discussion of
male and female relationships within church and
society. Someday we may get it right.

Robert Conrad
Lutheran School of Theology at Chicago
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Briefly
Noted

Asherah. Goddess of Israel. By Richard J.
Pettey (Peter Lang, $41.95). While Asherah is
unanimously condemned in the Old Testament
(though very infrequently mentioned by the
prophets), P. concludes that she must have had
quite a following among common people, and
that a statue of her existed alongside Yahweh in
the Jerusalem temple (inferred from Deut 16:21).
This book describes Asherah in her Canaanite
setting, discusses all the biblical texts that con-
demn her, and summarizes relevant archaeo-
logical data. For many in Israel, the author
believes, Asherah served as a consort of Yah-
weh. The best evidence for this is the Kuntillet
Ajrud inscription. P’s reconstructions from the
biblical text often do not convince. His final
conclusionmay be abit glib: Anyreligionwhich
overemphasizes either the maleness or female-
ness of its deity should expect to be “corrected”
by popular practice to the contrary. The bibliog-
raphy ignores major studies by Day and Maier,
and the book lacks indexes. RWK

Roget’s Thesaurus of the Bible. By A. Colin
Day (HarperSanFrancisco, $28). While a con-
cordance enables one to find verses containing
the same word, a thesaurus links together pas-
sages with similar meanings. The author has
borrowed (and sometimes modified) the 990
headings from Roget’s famous thesaurus to
record the results of fifteen years spent in creat-
ing this new topical concordance. Naturally,
some headings from Roget, such as “aircraft” or
“refrigerator,” cannot be linked to any biblical
passage. D. has filed under each heading mul-
tiple sub-headings. Look up “vision,” for ex-
ample, and one finds references to passages
dealing with sight, God seeing, seeing God,
seeing Christ, eyes, dreams, visions, oracles,
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seers, etc. The entry “gratitude” might give a
person new ideas for a thanksgiving sermon.
Back-to-back entries on words of opposite mean-
ing—love and hate, fragrance and stench, pres-
ence and absence—may prove fruitful. 116
pages of Biblereferences and 85 pages of subject
indexes help the reader to find the proper cat-
egory. RWK

Interpreting Hebrew Poetry. By David L.
Petersen and Kent Harold Richards (Fortress,
$6.95). P. and R. review the basics of Hebrew
poetry and show the remarkable strides made in
understanding this literature during the last de-
cade. They describe the various kinds of paral-
lelism, carefully explain technical terms, such as
paradigmatic and syntagmaticrelationships, dis-
tinguish between meter (which Hebrew does not
really have) and rhythm (which it does), and
explore the power of similes in Hosea by noting
the difference between “tenor” (Samaria’s king
shall perish) and “vehicle” (like a chip on the
face of the waters) and by showing the complex
character of many of Hosea’s similes. A final
chapter gives a contemporary, poetic analysis of
Deuteronomy 32, Isaiah 5:1-7, and Psalm 1. One
does not need to know Hebrew in order to learn
much about Hebrew poetry from this book.
RWK

Sources of the Pentateuch. By Antony F.
Campbell and Mark A. O’Brien (Fortress). The
authors accept the division into sources sug-
gested by Martin Noth and present continuous
printings of the Priestly, Yahwist, and Elohist
sources, with brief notes indicating gaps, sec-
ondary materials, and the like. After identifying
passages not assignable to any source, they print
out and discuss three composite texts (the flood
story, the beginning of the Joseph story, and the
crossing of the Reed Sea) where the putative
sources have been combined in the present form
of the Pentateuch. They do not so much advo-
cate the source hypothesis as provide a clear
statement of one classical source division so that
readers of the Bible may evaluate the hypothesis
for themselves. An introductory chapter states
clearly standard characterizations of the sources,
as well as the multiple challenges to the source
hypothesis in current scholarship. RWK
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American Lutheran History in Theological
Education: Fourteen Seminary Profiles and
a Report. Edited by Richard W. Dishno (Chi-
cago: Lutheran Historical Conference, 1990).
This publication represents the Lutheran His-
torical Conference’s (LHC) continuing effort to
broaden discussion between the fourteen
Lutheran seminaries within the United States
concerning the current state of American
Lutheran Historical studies. The book consists
of a foreword, discussion questions, summary
report, and seminary profiles. The profiles ad-
dress questions about faculty, curriculum, li-
brary and other resources, and students. In the
report LHC’s reaction to the profiles was, on the
one hand, to appreciate the diverse forms of
studies and creative teaching efforts, and, on the
other, to be concerned with the increasing priva-
tization of studies (e.g. each individual or school
determining the field’s shape). This is important
information! Jeff Zell

Donald Juel examines the interpretation of the
Old Testament in early Christianity in Messi-
anic Exegesis: Christological Interpretation
of the Old Testament in Early Christianity.
The book was hailed as a major contribution
when published in 1988; Juel argued that the
confession that Jesus was the King-Messiah of
Jewish expectation was the earliest Christian
creed and therefore also the starting point for the
[re-Jinterpretation of the Old Testament. The
recent reprint (Fortress, $14.95) puts this valu-
able work into readers’ hands at a nominal cost.
I hope it sells out rapidly; it deserves to. Juel is
Professor of New Testament at Luther-North-
western Seminary in St. Paul, Minnesota. Edgar
Krentz

Isaiah 1-12. A Commentary. By Hans
Wildberger. Translated by Thomas H. Trapp
(Fortress, $39.95). Over athirty-year period W.,
who died in 1986, produced a three-volume
commentary on First Isaiah for the Biblischer
Kommentar. Trapp, who teaches at Concordia
College, St. Paul, MN, has committed himself to
bringing all three volumes of this standard criti-
cal commentary into English dress and has in-
cluded secondary literature through 1979 in the
text. The problems posed for acommentator by

Isaiah 1-39 are enormous since many of the texts
are very difficult and since these chapters were
produced over the course of several centuries.
The commentator may not be equally at home in
each of these centuries, nor can she or he be
certain about which text comes from which
century. W.’s work records the best, especially
the best European, work of the last century or so,
and chooses options which are generally within
the mainstream of critical scholarship. Trapp
and Fortress merit our hearty thanks. The other
alternatives in English either do not provide the
wealth of philological and bibliographical data
here assembled (Jensen in the Old Testament
Message series and Clements in the New Cen-
tury Bible Commentary) or operate from a per-
spective on dating that is not widely accepted
(Watts). RWK

Nevertheless: Varieties of Religious Paci-
fism, Revised and Expanded Edition. By John
H. Yoder (Herald, $9.95). Herald Press is to be
lauded for publishing a revised and expanded
edition of Yoder’s by now classic typology of
the varieties of pacifism originally published in
1971. It is still an indispensable resource for
Christians of all persuasions who acknowledge
the mandate of peace-making and would like to
learn about the rich diversity and almost“Catho-
lic” scope of pacifisms and policy-forms of
peace-making and -keeping in the Jewish and
Christian tradition. Reinhard Hiitter

Option for the Poor: A Hundred Years of
Catholic Social Teaching. Revised Edition. by
Donald Dorr (Orbis, $16.95). Orbis has issued
an updated and expanded version of Donald
Dorr’s 1983 introduction to Catholic social teach-
ing over the past hundred years, precisely from
1878 to 1992. An extensive bibliography of
church documents and secondary sources, sum-
mary statements, questions for review and re-
flection, and suggestions for further study at the
end of each chapter make this classic a very
valuable guide through the thickets of Roman
Catholicism’s rich tradition of social teaching
and its unswerving commitment to justice and
human dignity. A very insightful volume, both
for Protestants and Catholics! Reinhard Hiitter
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The Meaning of Peace: Biblical Studies. Edited
by Perry B. Yoder and William M. Swartley
(Westminster/John Knox, $19.99). Two Men-
nonitebiblical scholars (Yoder in Old Testament
and Swartley in New Testament) edited this very
helpful volume of studies on the meaning(s) of
peace in the Bible. All the essays published in
the volume are relatively recent contributions of
German biblical scholars, which were previ-
ously unavailable in English. Besides two intro-
ductory essays on shalom and eirene written by
the editors the volume contains essays by Claus
Westermann, Odil Hannes Steck, Jiirgen Keg-
ler, Hans Walter Wolff, Jakob Kremer, Luise
Schottroff, Erich Dinkler, Hubert Frankemélle,
and Ulrich Luz. An extensive bibliography of
biblical studies on shalom and eirene is a wel-
come additional resource. Animportantvolume
for pastors, seminarians, and theologians in bib-
lical studies, ethics, and systematic theology.
Reinhard Hiitter

The Transformation of Culture: Christian
Social Ethics after H. Richard Niebuhr. By
Charles Scriven (Herald, $19.95). Scriven’s
volume is an important contribution to the ongo-
ing debate about how to conceive ethically the
transformation of the US-American society and
culture. Scriven develops an important critique
of H. Richard Niebuhr’s highly influential typol-
ogy in Christ and Culture. Scriven agrees with
Niebuhr that the church is an agency of cultural
transformation, yet that it is decisively wrong to
conceive this transformation in dominant Au-
gustinian-Calvinist conception. As an alterna-
tive, Scriven develops an understanding of cul-
tural transformation through the means of the
witness of radical discipleship, envisioning the
church as “alternative society” and “transforma-
tive example.” Thus, the book can be read as a
continuation of themes originally formulated by
John H. Yoder and Stanley Hauerwas. Reinhard
Hiitter

|\

Do Justice: Linking Christian Faith and
Modern Economic Life. By Rebecca M. Blank
(United Church Press, $13.95). This timely
book emerged outof the UCC’s study process on
issues of economy and theology. The book starts
with thinking about the economy of God’s house-
hold and biblical perspectives on economy, raises
the question of what might constitute a just
economy, then moves into the issue of market
and global economy, and finally addresses the
economic life of the church. In a last section
questions of a Christian perspective on public
policy areraised. The book is primarily intended
for a nonacademic readership. Its suggestions
for group discussions, activities, and further
readings couple with an accessible style and
clear organization to make it an ideal reading for
adult forums or study groups in congregations.
An appendix contains the texts of two interesting
church documents: the UCC Pronouncement of
Christian Faith: Economic Life and Justice and
a UCC Proposal for Action on Christian Faith:
Economic Life and Justice. Reinhard Hiitter

Eclipse of Justice: Ethics, Economics, and the
Lost Traditions of American Catholicism. By
George E. McCarthy and Royal W. Rhodes
(Orbis, $24.95). This very interesting study of
the U.S. Catholic bishops’ pastoral on economic
justice is the result of the cooperative effort of a
church historian and a sociologist. They provide
a cross-disciplinary analysis of the pastoral, its
roots in the tradition of Catholic social teaching,
and the intense theological and political debates
raging around the pastoral from the left andright.
Itis both an important introduction to a complex,
yeturgent debate and an interesting case study of
the Christian search for a just political economy
in the context of political and economic liberal-
ism. Reinhard Hiitter

Books reviewed in Currents can be ordered through the
LSTC Book Center
1100 East 55th St., Chicago, IL 60615
(312) 753-0753
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Ninth Sunday after Pentecost—Seventeenth Sunday after Pentecost,
Series A

It’s Still Pentecost

But Pentecost could never be still, at least
not in the sense of serene or business as
usual. Certainly not still as in still-born.
Not only that first day of Pentecost, 50
days after the resurrection, but many days, stretching into years and
decades, were yeasty and noisy. Full of life, full of upset and trouble, full
of sound dignifying a great something rather than an empty nothing, and
the something had the smell of freshness and vitality in the nostrils of
populations tired of the same old dead stuff.

The diverse, upstart communities we call “the church” multiplied and
divided and added. Paul Tillich somewhere wrote that the success of the
young church in communicating to ancient populations could be chalked
up to the fact that the church addressed the ancient anxiety of death with
the good news of resurrection. And he said that the Reformation took hold
at least in part because it addressed the prevailing late medieval anxiety of
guilt. The contemporary church must learn, he thought, to speak to the
pervasive modern anxiety of meaninglessness.




How shall we preach Matthew’s story of Jesus? How might we re-
speak the good old word? The pastoral staff of Central Lutheran Church
of Minneapolis has at it once more, offering perspectives on the texts for
the middle Sundays of Pentecost.

Central is a large (4,500-4,600 members) and growing congregation,
located in the center city and dedicated to serving its neighborhood. Some
members walk in and others drive long distances to participate in the life
of this congregation, which is now in its 73rd year.

To the pastors of Central we speak a word of thanks for their help in
locating what is central here in the center of the Pentecost season.

Still wishing you good preaching,

Robert H. Smith

Editor of Preaching Helps

Pacific Lutheran Theological Seminary
2770 Marin Avenue

Berkeley, CA 94708
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Ninth Sunday after
Pentecost
August 1, 1993

Psalm 86:11-17

Isaiah 44:6-8

Romans 8:26-27

Matthew 13:24-30 (36-43)

FIRST READING

According to a widely held scholarly tradition,
Matthew is both the most Jewish of our Gospels
and the most anti-Jewish, written in the last quar-
ter of the first century (A.D. 75-100), after the
destruction of Jerusalem and the temple, when
Pharisaic leaders in the system of synagogues
struggled to redefine and reestablish Judaism.
Everything in Matthew is read against the back-
ground of a mortal struggle between church and
synagogue. “Pharisees,” we are told, stands for
“leaders of the synagogues,” and “disciples” stands
for “leaders of the Christian church.”

Such areading makes everything very easy
for us, since the Pharisees are painted in dark
colors and unflattering terms, while the disciples,
for all their faults, are clearly Jesus’ friends (far
more so than in Mark’s Gospel, by the way). Itis
comfortable to ascribe all enmity against God and
Jesus to “others.”

A healthier alternative reading of Matthew
may well begin with this Sunday’s gospel. It
makes clear that the church is a mixed body,
consisting of weeds as well as wheat. Elsewhere
Matthew pictures the community as a mix of good
fish and bad (13:47-50), obedient and disobedient
sons (21:28-32), properly and improperly attired
wedding guests (22:11-14), prepared and unpre-
pared tillers and millers, servants and maidens
(24:40-245:30), sheep and goats (25:31-46).

Reading the gospel as a defense of the dis-
ciples (read: “church”) and an assault on the
Pharisees (read: “synagogue”) means indulging
in self-justification and feeds our need to be right.
Isaiah and Paul could not say more clearly that
only God is right. Isaiah: “Is there any god
besides Me? There is no other rock!” Paul: “We

do not know how to pray, but the Spirit inter-
cedes.”

Here and everywhere Matthew’s Gospel calls
us to self-criticism, warns us against the dreary
human habit of criticizing others, and summons
us to practice the difficult virtue of patience with
one another. RHS

PASTORAL REFLECTIONS

During the years of my growing up I spent many
summers on the family farm in western Kansas.
Wheat harvest is the central activity during the
summer months on the farm. For ten summers I
drove the truck which carried the harvested wheat
to the grain elevator. Some years the wheat was
extremely weedy. In places it appeared that
weeds had completely taken over the wheat, but
as the combine plowed through the sea of weeds
it would still be able to process out the grains of
wheat.

During the time that Matthew was writing
his Gospel many problems plagued the early
church. The small house churches of the time
were experiencing oppression with harassment
and killings. Internally, the church endured be-
trayal and false prophecy As with Kansas wheat
fields, so in the early church, wheat and weeds
grew up together. Serious Christians were in a
quandary. What shall we do?

The parable deals with the issue of how to
think about the reality of good and evil in the
world and even in the church. Evilis areality. It
is there, and God is aware of its presence. Some
in the early church wanted to weed the fields,
confident that they themselves were “good.” Jesus
declares that weeding is not the task of disciples.
He is aware of evil, and it will be dealt with and
separated out at a later time.

Thinking back on those Kansas wheat fields
of my youth, I see that there was little that could
be done about the weeds in the field before the
harvest. But it was important to know the differ-
ence between wheat and weeds, so that we could
set the combine accordingly. Likewise it is im-
portant for us as Christians to be aware of that
which is around us, but the job of separating and
dealing with that which isn’t good is left to the
power of the Almighty. Shawn Mai
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Tenth Sunday after
Pentecost

August 8, 1993

Psalm 119:129-136
1 Kings 3:5-12
Romans 8:28-30
Matthew 13:44-52

FIRST READING

The first lesson, so familiar and yet still so aston-
ishing (for what politician, offered one wish,
would beg for wisdom rather than wealth or
glory?) calls to mind an earlier portion of
Matthew’s Gospel. In the Sermon on the Mount
Jesus challenges all of us (not kings and politi-
cians only): “Seek first the kingdom of God and
his righteousness, and all these things will be
given to you as well” (6:33). (NRSV has “strive
for,” but “seek” says it very well). Solomon and
the Lord talk of “asking,” and these two words
together (“seek” and *“ask’”) remind us of the other
words of Jesus in the Sermon on the Mount about
asking, seeking, and knocking.

Whatdo we seek? What do we chase with all
our might and energy and ingenuity? Whatdo we
really want? Today’s psalm speaks of “longing”
for God’s commandments. Psalm 27 is the cry of
one “seeking the face” of the Lord. In John’s
Gospel people “seek Jesus” either because they
wish to be with him and so be in the divine
presence or because they wish to destroy him.

In today’s gospel Jesus tells two parables of
seeking the kingdom. Two men are surprised by
overwhelming wealth. One stumbled on a trea-
sure by accident and the other found a great pearl
by careful and intentional searching. Bothimme-
diately reordered their lives and in a burst of
energy did what was necessary to seize the prize.
God’s long expected reign, breaking into history
in Jesus, should likewise catch us up short with its
surpassing value and claim our energy. Jesus
utters a third parable which serves as a climax to
the entire chapter of parables, underscoring the
everlasting seriousness of ““seeking thekingdom.”

Recently interpreters of the Gospel have

been seeing Matthew, the author of the Gospel, in
the “scribe trained for the kingdom of heaven.”
Matthew is a scholarly and thoughtful evangelist,
bringing forth out of the Christian treasury what
is new and what is old, like a steward or house-
holder digging down into a cash-box to bring out
coins both old and new. Matthew does not de-
spise the old law or the old prophecies but con-
nects them with God’s fresh acts in Jesus and with
the needs of his community. Every pastor and
teacher has the same vocation: telling the old
story, but always reworking and rewording it so
that it speaks forcefully to new situations and new
needs. RHS

PASTORAL REFLECTIONS

The texts for this Sunday seem to be focused in
various ways on what is one of the most signifi-
cant questions ever—*What is of greatest impor-
tance to you in the living of your life?”’ Solomon
settled on godly wisdom as his answer. The
apostle Paul saw it as the presence of God moving
through the exigencies of life. Jesus identified it
as possessing the kingdom of God.

A poll of passers-by on any busy metropoli-
tan street corner in 1993, however, might not
yield the same set of replies. People today are
more likely to respond in different terms:

Q: “What s of greatest importance to me in the
living of my life?”
A:  “Job security.”

“Economic stability.”

“A home in the ‘burbs and two cars in the
garage.”

“Living the good life.”

“Early retirement on a hefty pension.”

Still, in the awesome quiet of our most
private thoughts, a worm of dissatisfaction and
unfulfillment gnaws atthese “values.” And many
indeed are those who climb to the top of the
ladder, only to find they have placed the ladder
against the wrong building. “There has to be more
than this!” Is that the plaintive wail of too many
late-twentieth century achievers?

How many of us have said, “I'd give any-
thing ifonly... this or that!” “I’d give anything to
have... this or that!” Whether we’ve meant it or
only said it out of painful longing, we can own it.
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So when Jesus tells of people who “gave every-
thing” to possess their heart’s desire, we can
identify. This is no stranger to us.

“Seek first the kingdom of God,” he said;
“then all these things will be yours as well.” Look
inward and find that image of God within your-
self. Let the living out of thatimage be the highest
of your values—the answer to our question—the
dimension of most importance to you in the living
of your life. Sacrifice all else to possess this one
unmatchable prize—to live for Jesus. Throw
caution to the winds and sing out, “O Jesus, hear
my promise, to serve you to the end!”

“That’s a tall order,” people say; “a lot to
ask.” Perhaps. Butnot in the light of the positive
consequences such an investment brings. “Well
done, good and faithful servant.” To hear him say
that in the end is worth... everything.

William A. Miller

Eleventh Sunday after
Pentecost

August 15, 1993

Psalm 104:25-31
Isaiah 55:1-5
Romans 8:35-39
Matthew 14:13-21

FIRST READING

The psalmist turns our eyes to God’s lavish and
dependable provision of food for all creatures
greatand small: ““You open your hand, Lord, and
they are all filled with good things!” That sounds
like Jesus in the Sermon on the Mount (Mt 6:25-
32)... or like Jesus in today’s gospel.

In Mark and Matthew the feeding of the
5,000 is told immediately after the account of
Herod’s grisly birthday banquet. Herod is a grim
reminder of the realities of secular politics: people,
even people the politician respects, getchewed up
and spit out when it serves some personal or
political end.

Jesus celebrates the politics of heaven in an
entirely differentmode. He gathers notinapalace
but in the wildemness, not with a few wealthy
cronies but with great masses of nameless men
and women and children.

Herod gave orders that John the Baptist be
killed, while Jesus gave order that the crowds be
fed. Herod did not wish to lose face and so served
up the Baptist’s head to Salome and Herodias on
a silver platter. Jesus was so little concerned for
what he might lose that he later spoke of serving
up his own life as bread and wine for yet greater
multitudes.

Isaiah 55 reminds us that God is ever the
generous giver of gifts, keeping promises, filling
the hungry and satisfying the thirsty—with food,
with wisdom, with redemption—all without
money and without price.

Paul in Romans 8 does not call Jesus “bread”
but speaks eloquently and repeatedly of “the love
of Christ,” “who loved us,” “the love of God in
Christ Jesus our Lord.” That love ensures that we
are more than conquerors in every struggle. It’s
true. Who was the conqueror: Herod or John the
Baptist? John was the unconquered victim-
victor, as are all those who feed on the Bread of
Life. RHS

PASTORAL REFLECTIONS

John the Baptist in his mother Elisabeth’s womb
leaped with joy when Mary, who was pregnant
with Jesus, visited them in their home in the hill
country of Judea. Atthe birth of John, Zachariah,
the father of the child, was filled with the Holy
Spiritand prophesied: “And youmy Child will be
called a prophet of the Most High, for you will go
on before the Lord to prepare the way for him.”

When John started his ministry the people
were waiting expectantly and were all wondering
in their hearts if John might possibly be the
Messiah. But John told them, “I baptize you with
water, but one more powerful than I will come,
the thongs of whose sandals I am not worthy to
untie. He will baptize you with the Holy Spirit
and with fire.”

John told his disciples he was preparing the
way for the Messiah. He was the trail-blazer, the
pathfinder. He foreshadowed Jesus’ way notonly
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in his speech but even in his martyr’s death at the
hands of Herod!

After burying their master’s body the dis-
ciples of John went and told Jesus what had
happened.

Jesus listened to their talk, and he knew the
time for the changing of the guard had come. He
needed a little time for himself to gather his
thoughts for his ministry. He needed also to
grieve for the demise of a cousin whose mother
and his mother were very good friends.

“He withdrew by boat privately to a solitary
place.” Much of Jesus’ ministry took place at the
border between water and land: his baptism at the
river Jordan, his teaching at the shores of the Lake
of Galilee, his crossings of the lake by boat. He
preferred to use waterways rather than land routes.
The environment where he touched the hearts of
the people was deliberately chosen. It is very
poetic and coolly refreshing. Frequently he with-
drew to lonely shores to spend time with his
Father and to be refreshed himself.

John the Baptist told the people who were
waiting for the Messiah to deliver them: “Jesus
will baptize you with the Holy Spirit and water.
His winnowing fork is in his hands to clear his
threshing floor and so gather the wheat into his
barn, but he will burn up the chaff with unquench-
able fire.” How would Jesus fulfill these mighty
prophecies and the longings of the people?

Isaiah as a young man was caught in a
similar situation. The eighth century B.C. society
was almost identical to the society in which John
and Jesus worked. Isaiah went up into the temple
of God to get directions. Besides witnessing the
glory of God, Isaiah got strength from the living
God, was touched at his lips and accepted his
calling, saying, “Here am I, send me,” to the
people who are “ever hearing and never under-
standing, ever seeing but never perceiving, cal-
loused-hearted with dull ears and blind eyes.”

But when the people approached Jesus his
heart melted into compassion. He cared not only
for their spiritual strength but also for their physi-
cal strength. He taught them to take what they had
and share it with others in caring and prayer. They
placed a few loaves and small fish into his hands,
and with them Jesus fed the many thousands.

Cherian Puthiyottil

Twelfth Sunday after
Pentecost
August 22, 1993

Psalm 85:8-13

1 Kings 19:9-18
Romans 9:1-5
Matthew 14:22-33

FIRST READING

Matthew begins by painting two scenes in dra-
matically contrasting colors. Jesus was “by him-
self” and “‘alone.” He had dismissed the great
crowd of 5,000 men plus unnumbered women
and children, and had ordered his disciples to go
ahead of him to the other side of the lake.

Alone—and yet he was not alone, for he
ascended a mountain to enter into the serenity and
community of the divine presence. Meanwhile
the disciples were out on the lake in a boat, one
which was literally “tortured” (basanizomenon)
by the pounding of wind and wave.

Just before dawn, in the midst of the raging
storm, Jesus strode toward his terrified disciples,
treading on the waters. His strange appearing
served only to heighten their terror. In his pow-
erful epiphany they found no more help than
Elijah found in the hurricane, the earthquake, and
the fire (1 Kgs 19:9-18).

But then Jesus spoke, fresh from the serenity
of the mountain and the communion of prayer,
and his words came as a still and small voice, a
faint whisper in the teeth of howling wind (a
“sound of sheer silence,” 1 Kgs 19:12 NRSV).

Peter made his famous request. What does
itamount to? We should not too quickly fall back
on the interpretation that Peter (and all other
disciples past and present) can do the impossible
as long as they keep their gaze fixed on Jesus but
are doomed to sink when their attention is cap-
tured by the storm. Peter seems to be guilty of
“testing” or “tempting” God (4:7), or he is guilty
of spiritual arrogance, forgetting his vulnerabil-
ity. He imagines that he has in Jesus the spiritual
resources to set the agenda for his journey. Peter
wants to revel in things spectacular and showy.
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But Jesus is always at work to turn disciples away
from extraordinary displays to the more mundane
business of doing the will of God, of performing
those great spiritual acts of loving God and neigh-
bor.

Full of grace as of power, Jesus hauled Peter
up from the waves, up from the storm, up from
chaos, up from a watery grave. He then entered
the boat and immediately the storm ceased. To-
gether in the boat, journeying as a community
with Jesus at the helm, their fear vanished. The
disciples worshipped him, confessing him as
“God’s Son.” RHS

PASTORAL REFLECTIONS

We have no way of knowing when storms will
enter our life, but we do know that they will come.
This is as true in our daily life as it was true for any
who would sail on the Sea of Galilee. The gospel
textrecounts one of these storms with an interest-
ing phenomenon of silence at both the beginning
and the end of the story. Each silence reflects a
different style and dimension of prayer, but both
have to do with perceiving God’s presence in the
still, quiet way in which God speaks so eloquently
and acts to meet our needs. Seeking to hear that
voice is the source of our peace. “Let me hear
what God the Lord will speak, for he will speak
peace to his people” (Ps 85:8).

After feeding the five thousand Jesus dis-
misses both the crowd and the disciples and goes
up a mountain to pray. This prayer of quiet
solitude is the prayer that focuses on the relation-
ship. Being alone, together with God, Jesus
places himself where the still, small voice of God
can speak and be heard. It is another sign of how
much Jesus modeled the sense of dependence and
the need for this reassuring and guiding voice of
God. Elijah’s experience in the Old Testament
lesson describes the same experience, but from a
negative side. Elijah is finally brought to silence
so that God could speak. Jesus seeks out the
silence, knowing that God meets us there with a
reassuring presence.

The scene of the story shifts to the disciples,
struggling against astrong wind and rising waves.
Comedy enters the story as the leaderless group
panics at the sight of a ghost. (Who else could

walk on water?) How do you discern what help
really looks like? Peter, rather than inviting Jesus
into the boat, wants to go out on to the stormy sea
with Jesus and ride it out on the waves. Such
bravado! Nothing can do him in, he thinks.
Relying on his own strength he steps out of the
boat, sees the great wind, and begins to sink. At
that moment he cries out for help to Jesus. Fi-
nally, after using all his own resources, he be-
comes willing to ask for help. When our pride
links with doubt we really do sink. Jesus saves
him and then stills the storm.

In the silence that follows the quieting of the
storm the prayer of praise and gratitude emerges
from the disciples. No doubt, in that moment of
stillness they were reminded again that “surely
his salvation is at hand for those who fear him,
that his glory may dwell in our land” (Ps 85:9).

Richard Beckmen

Thirteenth Sunday after
Pentecost
August 29, 1993

Psalm 67

Isaiah 56:1, 6-8

Romans 11:13-15, 29-32
Matthew 15:21-28

FIRST READING

Isaiah seems wide open to the Gentiles: “For-
eigners who join themselves to the Lord... willbe
brought to God’s holy mountain and made joyful
in the temple. Their burnt offerings and their
sacrifices will be accepted on the altar, for the
Lord’s house will be called a house of prayer for
all people.”

Of course Isaiah had in mind good Gentiles,
converted Gentiles, Gentiles who had put away
Gentile things and had become proselytes in
Israel, keeping the Sabbath and holding fast God’s
ancient covenant.

Just before meeting the Canaanite woman in
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the Gentile territories around Tyre and Sidon,
Jesushadbeendisputing with Pharisees and scribes
from the holy city of Jerusalem. He quoted to
them a piece of Isaiah (not the first lesson for this
week): “This (holy and covenant) people (de-
scended from Abraham, Mt 1:2; 3:9) honor me
with their lips but their hearts are far from me; in
vain do they worship me.” Jesus teaches hard
lessons on clean and unclean. And some think
that Jesus was taught a hard lesson as the story
continues.

On his journeys near Tyre and Sidon (11:20-
22) an “unclean” woman approached with a
shouted plea for help.

Jesus understands his mission to be one of
turning the lost sheep of the house of Israel to God
(10:5-6, 23). Furthermore public conversation
with awoman was regarded as unsafe, dangerous,
improper, not done. And so Jesus meets the
woman’s request with terrible silence.

She was not silent, not polite, not easy. She
was direct about her daughter’s need, and she
believed that Jesus could meet that need. She
countered Jesus’ clever proverb with cleverness
of her own. And more than cleverness. He spoke
of not feeding the children’s food to the puppies.
She took no offense. “Call me a dog if you will,
but just heal my daughter. Even puppies eat
scraps from the master’s table.”

Jesus listened to the woman and took a
second look. He saw lips speaking truth about the
will of God. He praised her faith and healed her
daughter.

Paul speaks not of dogs sharing food with
children butof wild olive shoots grafted on so that
they share in the rich root of the cultivated tree.
RHS

PASTORAL REFLECTIONS

Recently a new museum opened up in Los Ange-
les. It was quite different from other museums
that display paintings or sculptures or ancient
artifacts. This museum is called “The Museum of
Tolerance.” The hope is that those who visit this
place may come to an awareness of their racial
bias. It shows how prejudice can impact our lives
and how hatred for one another can have devastat-
ing results.

It is interesting to see that all three of our
texts heal with the issue of reaching out to the
“foreigners.” InIsaiah the invitation is made and
the promise given that the lives of those who
follow the way of the Lord, Jews and “foreigners”
alike, will be made joyful.

Paul in his letter to the Romans tells the
Gentiles that he is the apostle to them, and though
the Jews may reject them, thatindeed God accepts
them, and that by doing so this action may draw
even more Jews to Christ.

Itis, however, the gospel text that is the most
surprising. We have come to have certain expec-
tation of how Jesus will respond when someone
calls out to him for help.

We think of his words, “Come to me, all who
are weary and heavy laden, and I will give you
rest.” We don’t hear any hint that some could be
excluded. We also have the warm and inviting
image of Jesus welcoming all children to him,
forbidding no one, for such is the kingdom of
heaven.

Yet this same Jesus turns to a woman, a
mother who is pleading for the life of her child,
and says to her, “I was sent to the lost sheep of the
house of Israel.... It is not fair to take the
children’s bread and throw it to the dogs.”

Jesus knew his calling was to the Jews first
and foremost, and at first he seems to reject this
woman’s plea. But he heard this “foreigner”
responding to him in faith. He seized the oppor-
tunity to respond to her faith, and her daughter
was healed.

How does this relate to our struggles in
1993? Well, the need for a “Museum of Toler-
ance” should tell us something. We still have
barriers and suspicions and feel threatened by
those who are different from us. We separate
ourselves by building walls. However, our Lord
gives us his example today. Jesus shows mercy
and kindness to the “foreigner.” We are called to
do likewise. Nancy J. Connor
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Fourteenth Sunday after
Pentecost
September 5, 1993

Psalm 138
Exodus 6:2-8
Romans 11:33-36
Matthew 16:13-20

FIRST READING

Exodus 6:2-8 is a divine speech, paralleling in
several respects the exchange between Jesus and
his disciples in Matthew 16.

Previously God had been known by various
names handed down among the children of Israel
from the days of Abraham. But now their ancient
Godwilldo anew thing and earn anew name. The
LORD God will be their powerful liberator from
that little “lord” Pharaoh, who sits on his dinky
throne in his halls of stone, living high on the
fruits of slave labor. God said, “You shall know
that I am the LORD your God.”

Jesus helps the disciples to get his name
straight, and then begins to spell out the meaning
of “Messiah, Son of the living God.” “Messiah”
implies a people as surely as “father” or “mother”
implies children, or “four star general” implies an
army, or “LORD” implies an Israel liberated from
Egypt.

Jesus will liberate people and bind them to
himself. It is part of his name, in his nature, to
build his church, just as surely as God through
Moses led ancient slaves out of bondage into the
freedom of serving God.

The dread power of death (Hades’ gates)
will not be any more successful in thwarting
Jesus’ purpose than Pharaoh was able to with-
stand God’s will in the days of the Exodus. The
great doors of the palace of Hades may clank shut
on whole generations, but the victories of death
are temporary. Jesus is the breaker of every
bondage and will at last tear Hades’ gates clean
off their hinges.

Jesus gives the community the power and
responsibility of binding and loosing, of speaking
words that will order the life of the new commu-

nity so that it will in fact be new, no longer living
in the old way with old values and old allegiances.

“Messiah” means liberator of a people freed
from the fear of death and all the power of the
cronies of death, living in a community of new
life. RHS

PASTORAL REFLECTIONS

Two marvelous metaphors in Matthew’s Gospel
carry timely truth about the nature and mission of
the church. The first image is rock. Peter’s
confession of faithis therock on which the church
is built.

Suppose on this Sunday the preacher chal-
lenges the congregation to take on the royal
business of building up the church of Jesus Christ.
Gladly working under the architectural vision of
the Spirit, building on the foundation of Jesus
Christ, supported by pillars like Peter and all the
apostles and saints, our mission is to participate in
building a spiritual house. We participate as we
find our place in Christ’s house and as we wel-
come others.

People are looking for a house where sinners
are welcomed and forgiven, where gifts are mul-
tiplied and shared, where a person can find a
proper fit in life. The good news is this house
(described in 1 Pet 2:4-8) is already established
and there is no shortage of space for it to grow.
This spiritual house, the church, is a house called
home, a habitat for humanity.

The other important figure in our text is key.
Keys are of great importance in our daily pas-
sages. Keys also mark important milestones in
our lives. Recall what it means to finally getakey
to the car, the key to one’s first apartment, the key
to your own home.

The key for entrance into the spiritual house
is confession of Christ as Lord, confession of sin
and the conferring of forgiveness which Christ
has entrusted to the church. The key is delivered
whenever the gospel is preached and the sacra-
ments administered.

It may be a good idea to remind the congre-
gation of the Office of the Keys, illustrating with
personal examples of how this ministry *“works.”
What a privilege to be keepers of the keys.

When the key of grace is turned in the hearts
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and minds of dead and passive stones, a transfor-
mation occurs. Dead and passive stones become
“living stones” (1 Pet 2:5a). Some of us, like
Simon Peter, become cormnerstones, and we are
built up into a spiritual house. ~ Stephen Cornils

Fifteenth Sunday after
Pentecost
September 12, 1993

Psalm 26
Jeremiah 15:15-21
Romans 12:1-8
Matthew 16:21-26

FIRST READING

How painful to see that the prince of apostles can
play therole of Satan. Itis far more comfortable
to draw parallels between Pharaoh (see last
Sunday’s lessons) and, say, our favorite enemies
‘““out there” beyond the boundaries of the church.
Of course, especially in time past it was custom-
ary to find a Satan in somebody else’s church and
so point the finger at the Grand Inquisitor or the
Pope.

But what is shockingly clear is that Peter,
mouthpiece for the twelve, first even among the
inner circle of three, is an insider, maybe even the
foundation stone of “our” church. And he is a
“Satan.” Here is a sad fact to which Jesus points
with painful regularity in Matthew’s Gospel. A
man invited to the wedding in place of the original
guests dishonors his royal host by not wearing a
wedding garment (22:11-14). Weeds grow up
alongside wheat (13:24-30). A man hastwo sons,
and one of them refuses to do what the father asks
(21:28-30). Even at the end of the Gospel, when
the disciples gather in the presence of the resur-
rected Jesus, some of them doubted (28:16-17).

Perhaps Peter is not simply the prototype of
somerecalcitrant, thick-headed, egotistical Chris-
tian whom we could name, some Christian in our
community, among our acquaintances, who gives

us fits. Maybe Peter is areality, at times, in every
disciple’s life, including our own.

Here at Caesarea Philippi, we are ata turning
point in the Gospel. Up to this point Matthew has
reported much teaching and many parables.
That does not cease, but here we have the first of
the three passion predictions (16:21; 17:22-23;
20:17-19), and talk of Jesus’ dying and our self-
giving intrudes on the narrative increasingly.

Maybe the two parts of the Gospel are closely
connected. The early teaching does not make
sense on any other presupposition than a total
about-face, renunciation of old habits, opening up
the receiving of everything from the hand of God
by grace alone. The word “cross” is not used, and
the call to “lose your life” has not been issued
earlier. Nevertheless the early teaching centered
in loving even enemies (5:44) and being perfect
(5:48). The source of the power for such living is
none other than the cross and resurrection of Jesus
Christ. The two halves of the Gospel stand or fall
together. RHS

PASTORAL REFLECTIONS

Poor Peter. Attimes we want so very much to say
the right thing, and we end up missing the target.
Peter wants so much for Jesus’ situation to be
different, and he perceives thatresponding inlove
involves denying the reality of the situation. In
this instance it is denying Jesus’ fears and pain in
anticipating his own death.

During aresidency in Clinical Pastoral Edu-
cation I met a 37-year-old woman with terminal
cancer. She was alovely person, and we hit it of f
quite well from the beginning. As her condition
worsened and she became sicker, I found myself
taking on the role of acheerleader. I began talking
about all the possibilities of cure and was not
available to her to talk about the darker realities of
her situation. She was going to die. It was so
painful for me to deal with her dying that I
couldn’teven begin to help her deal with her pain.
I was denying both her humanness and mine.

In the text from Matthew 16 Jesus rebukes
Peter for not allowing him to experience his pain.
As a human being it must have been difficult for
Jesus to go the course thathe did toward his death,
knowing the reality of what was to come and
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dealing with the feelings that reality provokes.
We sometimes have difficulty with the human
side of Jesus.

The beauty of this human side of Jesus is that
it brings him so close to our own suffering. Itis
powerful to have a God who has suffered all that
we suffer in this life, who has wept at the death of
a friend, who has been tempted, and who has
suffered the pain of an agonizing death. Our God
does not reside far, far away disconnected from
our human experience.

This text also makes us aware that there is
something beyond the pain and the suffering.
Jesus points out the problem of getting stuck in
the suffering (the things of this world). Being
mindful of the things of God is being mindful that
we can face our pain head on because we know
there is something greater on the other side of that
pain. Either to deny the pain and not enter into it
at all or to stay stuck in the pain leaves us sepa-
rated from a God who waits on the other side of it
to offer us wholeness. Shawn Mai

Sixteenth Sunday after
Pentecost
September 19, 1993

Psalm 119:33-40
Ezekiel 33:7-9
Romans 13:1-10
Matthew 18:15-20

FIRST READING

The Lord issues a dire warning to Ezekiel and to
all who would speak for God. A prophet is a
“sentinel” (Ezek 33:7), like a guard on a city wall.
If the guard fails to cry out when the enemy
approaches, the citizens will not be ready and the
city will fall. The guard will be guilty of derelic-
tion of duty, and the fate of the inhabitants will be
blood on his hands and on his conscience.
Every community has a system of some sort
to safeguard its health and well being. Families

have their lists of rules, their do’s and don’ts. All
responsible parents set limits and issue warnings,
“Don’t play with matches!” *“Look both ways
before crossing theroad!” “Just say no to drugs!”

It happens, of course, that members and
leaders of communities become obsessed with
rules, and then they quickly discover that the
multiplication of rules or the unloving application
of rules stifles life instead of protecting it.

Some readers think of Matthew’s Gospel as
hopelessly mired in rules: it starts with the
Sermon on the Mount with its impossible de-
mands and continues into this Sunday’s gospel
with its rules for legal proceedings against errant
members of the community. Isn’t this Sunday’s
gospel a case study in “How to get rid of bad
apples™?

Jesus in Matthew does make tough demands
on members of the community. (Nothing could
be tougher than the call to love God with the
whole heart and to love the neighbor as oneself!
Mt 22:34-40; cf. Rom 13:8-10.) But all the
demands are embedded in a matrix of grace.

In Matthew 18 the “community rules” (vv.
15-20) dare not be ripped from their context.
Verses 10-14 speak of unstinting efforts to find
the one lost sheep, and Peter is told in vv. 21-22
that forgiveness must be given not once, not even
seven times (the number of fullness), but 77 or 70
x 7 times. Fullness multiplied by fullness!

Justlike Paul (Romans 13), we struggle with
our response to God’s grace. What kind of
community do we wantto be? How can we be that
sortof community? What forms of mutual admo-
nition and encouragement are in place? How do
we search and strive to share the grace of God and
to teach the will of God in our families and
congregations? RHS

PASTORAL REFLECTIONS

I remember reading a book once with a title
something like How to Get Along with People
You Really Don’t Like. Most of the contents of
the book have long escaped my memory, butI do
recall one thought that deeply impressed me.
Namely: we cannot reasonably expect to like
everyone, but we can endeavor to love everyone.

" Disagreements come about largely because
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of the uniqueness and individuality of people. We
are, in a word, different, one from another. If we
were all cast from precisely the same mold there
would likely be no difference of opinion, no
variation in viewpoints, no disagreements, no
conflict. But because this is not the case, conflict
is inevitable. And our various natures are all
fallen natures, adding to our conflicts.

That conflict is inevitable is more than some
people care to believe, especially some religious
people. They believe conflict is only destructive
and therefore must be avoided at any cost. Denial
seems to be the easiest defense mechanism against
it, so many people employ it, much to their
detriment. It might be nice if denial actually
“worked;” but simply saying there is no conflict
has never resolved any disagreement. Denial
only drives issues and feelings underground and
causes all sorts of negative consequences.

The texts for this Sunday speak directly to
the importance of handling disagreements and
differences, and conflict in general, in a timely
and orderly fashion. Jesus, in particular, takes for
granted that the existence of conflictis areality—
itis bound to happen. Herightly encourages us to
admit to its existence, identify its content, and
confront it openly and directly (passive aggres-
sion not allowed).

The resolution of conflict ought always to be
carried out in a caring and especially loving
manner—never from a vengeful posture. The
expressionof feelings (especially anger) is appro-
priate, but must never be done in a destructive
manner. Acting outraw feelings inevitably hurts
people.

Despite some directives to the contrary from
well-meaning Christian people, honest, open,
straightforward dealing with conflictual issues
turns out to be the healthiest and most construc-
tive method. William A. Miller

Seventeenth Sunday after
Pentecost
September 26, 1993

Psalm 103:1-13
Genesis 50:15-21
Romans 14:5-9
Matthew 18:21-35

FIRST READING

Genesis 50 recounts the final reconciliation be-
tween Joseph and his brothers. Those brothers
feared that once their father Jacob died, all re-
straints on Joseph’s natural impulse to take re-
venge would vanish. Didhe hold a grudge against
them for their very real crime against him? Jo-
seph saw thehand of God in all that had happened,
and he spoke kindly.

Romans 14 speaks of disputes in Rome
about vegetables and meat, about drinking wine
or abstaining, about keeping holy days or count-
ing all days the same. “Quarreling over opinions”
had broken out in the community with members
“passing judgment” on one another. Paul calls
them all to lift their eyes, as Joseph did, to God
who is above all, who has opened the divine arms
to welcome all and who alone sits on the judgment
seat of the universe.

“The kingdom of God,” says Paul, “is not
food and drink but righteousness and peace and
joy in the Holy Spirit” (14:17), so “let us pursue”
not personal advantage and not even personal
perfection, criticizing the piety or style of others,
but “let us pursue what makes for peace and for
mutual upbuilding” (19).

The gospel also speaks powerfully and a bit
comicallyof judging. Like so many of the parables,
this one offers numbers and a situation that are
marvelously exaggerated. Forgiven 10,000 tal-
ents, an official still goes out and presses his case
against someone who owes him a paltry 100
denarii.

The numbers involved are staggering: on
the one side a figure approaching something akin
to the national debt, and on the other a minuscule
amount. 10,000 talents could pay the wages of




600,000 laborers for an entire year. It’s an astro-
nomical figure, and it makes a comical contrast to
the other number. 100 denarii would pay oneday-
laborer to work for three or four months.

All three lessons speak of the one great
Judge of the universe, whose heart is so full of
ungrudging and welcoming forgiveness that all
our complaints about one another pale into insig-
nificance. We are called, drawn, attracted by the
forgiving heart of God to take a fresh look at the
“brothers” and “sisters” who differ from us or in
any way offend us. God’s sovereignty, says Paul,
is full of creative juices yielding righteousness
(harmony with God) and peace (harmony with
one another) and joy in the Holy Spirit (such a
contrast to other spirits that sometimes drive us!).
RHS

PASTORAL REFLECTIONS

“Forgive us our debts and sins as we also have
forgiven our debtors.”

This is the Aramaic version of the passage
from the Lord’s Prayer where Christ teaches us
about his code of forgiveness. Almosttwo billion
Christians in the world join in this prayer many
times in their life. This is the undisputed, ac-
cepted prayer of all Christian denominations.

Every teacher has his or her own symbols,
ethical codes and prayers. So the disciples of
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Jesus asked him to teach them their specific
prayer with identifying rules. Jesus taught them
aprayer which is comprised of his basic teachings
and principles.

Did Peter think hard enough about the Lord’s
Prayer? Perhaps not. Why else would he ask
Jesus, “How often should one forgive?” Jesus
could have asked him to refer to the prayer he had
already taught. Instead he tried to teach him with
stories and metaphors from actual life situations.
He realized that Peter and the others needed
further discourse to understand the depth of for-
giveness. “Not seven times, but seven times
seventy,” Jesus said to Peter. Jesus could see
Peter’s frowning face.

No other group known to them ever taught
such an elongated patience. They all knew the
proverb, “An eye for an eye, a tooth for a tooth.”
Also, they had not yet witnessed Jesus’ own
tolerance, patience, and forgiving prayer which
he continued until his death on the cross. Wehave
witnessed wonders of his love which were as yet
unknown to them.

We are all living in a world where we need
God’s continued forgiveness at every moment.
And the death and resurrection of Jesus are the
pledge that we are continually offered the for-
giveness that we need. Having such riches, how
shall we live? Can we do better than the unforgiv-
ing servant (18:23-35)?  Cherian C. Puthiyottil
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Do-Gooders and
Bleeding Hearts

Jerry L. Schmalenberger

Professor of Parish Ministry and President

Pacific Lutheran Theological Seminary

Inthe stories Jesustold, in what he preached,
and in the actions and examples he mod-
eled, he set out for us a mission of social
ministry in the world as a part of the king-
dom work. One cannotlook deeply into our
Christian doctrines and not see the same
theme written about and believed in by the
-early church, as well.

The problem is, when the church gets

tighton funds or setsits agenda for ministry, .

there are those who advocate for cutting
risk-taking positions and actions which,
while being more prophetic in nature, are
not likely to be financially supported by
many of our people. We need to be aware
of that mentality in this year of 1993 and in
our merged church as it seeks to discover its
prophetic, priestly, and pastoral identity.
When asked by a lawyer, “Who is my
neighbor?” Jesus responded by telling the
story of the good Samaritan. He pointed out
that the neighbor was any person who was
beaten upin the side ditch of life and inneed
of our loving compassion. He could have
continued that story by pointing out that if
the Samaritan frequently traveled that same
road from Jerusalem to Jericho and each
time found someone beaten up in the ditch,
appropriate action might have included ad-
vocating for a safer road or setting up a
community organization to care for the vic-

tims. We are called to love those who are
beaten up and for whom the world is unwill-
ing to take a stand or care about.

Social ministry and action is further
continued in the Matthean beatitudes. Here
Jesus lists themes that he must have used
throughout his ministry. He told us how
blessed we would be if we would be peace-
makers. The kind of peace he surely meant
was more than just the absence of trouble; it
was a peace that brings the presence of God
to all the people, the shalom of God.

Jesus preached about those who hun-
ger and thirst for righteousness; a hunger
and thirst that bring about serendipitous
results when we work hard for good and
justice in the world. He had a sermon theme
about the mercifuland how itis a good thing
to be a “bleeding heart” and a “do-gooder”
in any culture. He taught that God would
have us add to justice and faimess that great
concept of mercy.

Jesus modeled this social ministry
emphasis in his'own days of ministry in
Palestine. He made a whip and drove the
money-changers out of the temple because
they were taking advantage of the pilgrims
and converting coins to ones appropriate for
temple worship. He called attention to
injustice wherever he saw it, pointing it out
to the disciples and all who would listen. By



asking a young lad to get out his own food
and share it with others, he convinced a
crowd of 5,000 to share what they had to eat
that day, and there was enough for every-
one. At a well called Jacob’s, Jesus gave
good advice to a woman who was living in
an adulterous relationship. In many in-
stances he modeled caring about the un-
lovely and the social outcast of the day, the
leper and the demoniac and the foreigner.

In the upper room Jesus washed feet
likeaservant to demonstrate how the greater
joy is found in service rather than in de-
manding to be served.

The doctrines of our church continue a

- theme of social ministry when we under-
stand incarnational theology and the fact
that God put on human flesh and lived in our
midst as a servant. Luther extrapolated that
out to mean we are to be “little Christs” to
our neighbors and live out a life sacrificial
for them, as well.

Our theology of stewardship of all cre-
ation certainly has a lot to say to us about
government budgets and distribution of
wealth in the world. It says a lot about

conservation of natural resources and the
fact that future generations have a right to
resource inheritance as well. Even as we
can now talk about child abuse, we can also
talk aboutabuse of the non-humanresources
in our world. Douglas John Hall in his
book, The Steward: A Biblical Symbol Come
of Age, carries this idea further by claiming
a “stewardship of all believers.”

Reformers like John Calvin, Martin
Luther, John Zwingli, John Knox, and
Charles Wesley were all involved in the real
world and thus the politics of their day. We
ought do no less.

Let us beware of those in and outside
the church who would have us divorce
ourselves from the world and from rolling
up our sleeves and getting down in the ditch
as the good Samaritan did.

We must not allow ourselves to be-
come divorced from the real world in a
glorified theology which would be incon-
sistent with what Jesus told stories about,
preached, and modeled in his own life, and
about which the Christian church has held
basic doctrines for its entire existence.
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