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If I Could Have
Said It...

Martin Marty tells the story of a young newspaper reporter who
asked a top ballerina what she was trying to say. If I could have said it,
she replied, I would not have danced.

The banks of lilies, the trumpets soaring over the wide-open organ,
the Easter vigil and the sunrise service, even the turn-away crowds “say’
it for us: He is risen! Indeed!

b

There’s no better time to preach than on Christmas Eve and Easter
Sunday, and in certain ways no more difficult time. How can one ex-
press the inexpressible? How can one articulate the incomprehensible?
How can our analytical and logical minds make sense of it all? Much of
Easter centers on the right brain.

Each year, on the Friday after Easter, the Evangelical Lutheran
Church of St. Luke in Chicago sponsors a Festival of the Resurrection,
in which it confesses in music and art, through discussion and Eucharist,
what Easter is all about. Almost all the articles in this issue were first
heard at that festival, and they explore images of the resurrection. Our
thanks to Randall R. Lee, editorial board member, who arranged the
festival last year and collected the articles for your benefit.

David Morgan writes that the function of an image is to set up a
relationship between the viewer and the referent. Meister Francke in the
15th century painted Jesus backing out of the tomb. The resurrection



event, in this interpretation, is hidden from unbelievers and is privy only
to viewers who look upon the scene with eyes of faith. The Isenheim
altarpiece by Griinewald shows Jesus pitifully suffering on the cross, his
skin erupting with the same kind of ailments that the monks at that
monastery treated. But on the same altarpiece was a luminous vision of
the resurrection. If the suffering of the patients at this monastery were
those of Christ, the glorious resurrection was theirs as well. Such images
set forth in visual terms and illuminate in a uniquely compelling way the
character of the viewer’s relationship with what or whom the image
depicts.

Linda Marie Delloff notes that connotative images complete our
experience. The most basic human experiences are non-logical, non-
definable, non-verbal, emotional, just as the most essential truths are
more suggestive than specific or informational. Precisely because the
resurrection so transcends logic it links religion and art, faith and
imagination. Both the one who shapes the image and the one who
receives it create meaning. Hence we must learn how to understand
images as we combine the event itself and what it means.

Edgar Krentz examines the image of resurrection in a whole series
of New Testament documents: Q, Luke-Acts, early hymns embedded in
the epistles, Mark, Matthew, 1 Thessalonians, Philippians, Romans, and,
finally, 1 Corinthians. Thanks be to God who gives us the victory
through our Lord Jesus Christ—that’s how Paul sums up his message in
1 Corinthians 15. The New Testament uses a variety of images to
support that victory cry, and we who proclaim the resurrection for the
world today need to ransack our imaginations for adequate images to
express it.

George W. Hoyer, long-time editor of Preaching Helps, deals with
imaging the resurrection in preaching. We preachers use our primal
minds and our scientific minds; we seek the aesthetic and the objective.
How does the image of the resurrection release gospel power? The
problem is more or less humdrum: those who have been given life by
the Lord’s life fail to live that new life. But then comes the startling and
powerful new image: Through his rising from the dead we have been



given the resurrection ability to rise to newness of life. This essay offers
a series of images designed to help people preach in an imaginative way.
It ends with a wonderful story from the Narnia tales that illustrates how
our present possession of that life moves us to the living of it.

Mark P. Bangert shows how rising melodic lines serve as meta-
phors for energetic life and heightened emotion and how a Bach cantata
comes across as a moment of musical resurrection. Why does music
“work” on and for us? Part of the answer comes from the psychology
and physiology of music. Antiphonal, or call-response, music from
Africa can even be seen as the Christian community in action. Note the
call-response between Jesus and Mary in the garden. Music, the gift of
God, can deliver us into new and different time structures, keeping us
tuned to the age in which we live already-but-not-yet.

Marc Kolden preached a resurrection sermon at Luther Northwest-
ern based on the puzzling text “We are the people of his pasture and the
sheep of his hand.” He unpacks the unlogical and powerful image of the
“people of God’s pasture” in an unforgettable way. It would be gilding
the lily to tell you about it in advance.

These articles are intended to drive you into reverie as you rummage
through art books, “see” what Bach’s music does to you, and meditate on
the final witness for love and life an embattled farmer gives for his wife.

Maybe you can’t sing like angels or preach like Paul. But maybe the
Holy Spirit this year can express through you an Easter image that sets
forth in a uniquely compelling way your relationship with the one who
did after all rise.

Imagine that!

Ralph W. Klein
Editor



Imaging the
Resurrection; An Art

Historical View
]

David Morgan

Valparaiso University
Valparaiso, Indiana

Debate over the nature and role of images in
spiritual life has persisted through centuries
of Christian belief. Definitions of what an
image is and how it works depend entirely
on how one evaluates its power.

That images possess power, however,
is something which both partisans and
opponents of images ought to agree on.
Whether the image is representational,
symbolic, or purely abstract, this power
consists of the image’s ability to satisfy the
human yearning for relatedness: the desire
to articulate the character of one’s relation-
ship to some reality by focusing his or her
vision on an image in some way related to it.
In imaging a particular subject, the artist
offers the viewer a way of bringing the
sacred reality into the space and time of
human need. The fulfillment of the desire
forrelation has giventhe visual arts a promi-
nent and powerful role in private devotion
and public ritual—the two most common
sites of encounter between the sacred and
the believer. The image brings a physical

presence before the viewer that is neither
purely transcendental nor purely immanent,
but an intermediate reality, a bridge, as it
were, which establishes a compelling link
between the ‘here’ of the viewer’s body and
the disembodied ‘there’ of the sacred ‘other.’

Since the earliest centuries of the
church, images have shaped the presenta-
tion of its central event, the life of Jesus. To
understand their relationship to Christ, be-
lievers have undertaken to represent nearly
every aspect of his tenure on earth as well as
a good deal of his life hereafter. One epi-
sode in this narrative whose depiction has
received an intriguing diversity of treat-
ment is the resurrection. What the resurrec-
tion meant at different moments, how it was
understood and proclaimed, is directly
conveyed in the ongoing creative process of
depicting the event in the history of the
church. The following survey of important
monuments will show that images of the
resurrection visualize arelationship between
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the resurrected Christ and each image’s
audience. The function of the image in
every case is not merely to illustrate theo-
logical propositions, butto set up arelation-
ship between the viewer and the referent in
theimage, by virtue of the image,and thereby
to disclose visually what theologians for
their part rely on words to convey.

AAAAA

Giventhat the images we use configure
our relation to what we image, it is rather
shocking at first sight to realize that in the
first one thousand years of eastern and
western Christianity there are virtually no
images of the resurrected Jesus emerging
from the tomb. Not until the beginning of
the second millennium do depictions of the
risen Lord at graveside appear and go on to
become one of the most common motifs in
Christian art. Why is this so? We know of
course that Christians before the year 1000
affirmed the corporeal resurrection of Je-
sus. Did they lack the necessary artistic
wherewithal to portray such a miraculous
cvent? Hardly. Depicting miracles was the
stock-in-trade of early Christian and medie-
val artists. Was there a taboo against im-
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ages of the resurrection, was it possibly
deemed best not to depict this all-important
miracle? One can imagine an iconoclast in
the east making such an argument. But in
fact no such claim was made.

The reason, it appears, that the risen
Jesus was not pictured emerging from the
tomb is that this particular image was not
how the church understood the meaning of
the resurrection.! The significance of the
resurrection was not visualized in terms of
the bodily reinstatement of Christ at or near
the tomb as portrayed in the narrative of
John. In fact, although it alludes to the
tomb, the earliest artistic treatment of the
theme was asymbolicalreference to Christ’s
victory over death—as shown on a fourth-
century sarcophagus in which the chi rho
was framed within a triumphal wreath atop
a cross and accompanied by two soldiers.
This motif was derived from pre-Christian
imperial imagery in which the wreath
symbolized the emperor’s military victo-
ries. This pagan symbolism was trans-
formed by Constantine in 312 when his
vision of the cross, or chi rho according to
other sources, led to his victory over an
imperial rival and to the official Christiani-
zation of the empire. Constantine set up a
labarum or trophy with the chi rho and had
it protected by soldiers. The image can be
found on coinage of the day. Early Chris-
tian artists borrowed the motif and modified
the military guard to portray the soldiers
mentioned in Matthew 28:4.

Other early Christian visualizations of
the resurrection, particularly those in the
Latin west, focused on the ascension of
Christ as the proclamation of his victory
over death. It was not Christ’s emergence

1Sec Wolfgang Braunfels, Die Aufer-
stehung (Dusseldorf: Schwann, 1951), xi.
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from the grave, but his glorification and
apotheosis which asserted his power and
enacted his vindication. This is found in an
ivory panel from the end of the fourth cen-
tury which shows the two Marys at the tomb
with an angel and Christ above being wel-
comed into the celestial realm by the hand
of God.

In eastern Christianity up to the sev-
enth century the resurrection was alluded to
by depicting the events following the resur-
rection. Thus, the passion cycle treated ina
group of early fifth-century ivory carvings
shows a vacant tomb followed by an image
of the risen Lord appearing to the disciples,
offering his wounded side to a doubting
Thomas. Thisillustrational hiatus may have
been an attempt to depict the gospel ac-
counts at face value, since none of them
offers narrative concerning what actually
transpired after Christ’s death and before
his appearance.

Beginning in the eighth century in the
east, the theme of the anastasis (Greek for
resurrection) became the primary mode of
understanding the significance of the resur-
rection. As such, it represents a major
development in theological speculation
since the event is not related in the Gospels
and only scantily referred to in 1 Peter 3.
Christ is shown in hell rescuing Adam, the
representative of humanity. Astime passed,
ahost of Old Testament biblical personages
appear with Adam, including Eve, their
sons, and Moses. The same motif is found
in the west, but it never received the atten-
tion that it did in the east where by the
eleventh century the anastasis or harrowing
of hell had become the unrivaled image
celebrating the Easter faith.

It was during the eleventh century in
the west that the motif of Christ emerging
from the tomb was taken up as the essential
image of the resurrection. An earlier depic-
tion has been dated to around 830 in the

87

Utrecht Psalter, a Carolingian document
which includes an illustration of Psalm 19.
Verses four and five state that God has seta
tent in the heavens for the sun, “which
comes forth like a bridegroom leaving his
chamber....” This was taken as a mystical
reference to Christ, and in the instance of
the Utrecht Psalter, as a reference to the
resurrected Christ who is shown there aided
by two angels after the apocryphal Gospel
of Peter in which two angels are said to have
accompanied the risen Christ.

But the first direct attempt to depict
Christ arising bodily from the tomb oc-
curred around 1020 in the Evangeliary of
Henry II, where St. Mark is shown gazing
on the resurrected Lord, who stands in an
open sarcophagus.

Why did this occur at this time? It is
interesting to note that the dead Christ on
the cross became a popular subject in the
visual arts only in the ninth and tenth centu-
ries following the iconoclastic controversy
in the east® This type of Christ diverged
from earlier depictions which represented
him with eyes open. It has recently been
proposed that artists avoided images of
Christ on the cross with his eyes closed
because of the ongoing debate over Christ’s

2See Hubert Schrade, Die Auferstehung
Christi, in his Tkonographie der christlichen
Kunst, vol. 1 (Berlin and Leipzig: Walter de
Gruyter, 1932), 39.

3For discussion of this subject, see
Braunfels, Die Auferstehung, xi; John R.
Martin, “The Dead Christ on the Cross in
Byzantine Art,” in Late Classical and
Medieval Studies in Honor of Albert Mathias
Friend, Jr., ed. Kurt Weitzmann (Princeton:
Princeton University Press, 1955), 189-96; and
Anna D. Kartsonis, Anastasis. The Making of
an Image (Princeton: Princeton University
Press, 1986), 34-39 and 40-67.
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nature.* To show the crucified Christ dead
risked the suggestion of an unorthodox
denial of the hypostatic union of his two
natures in death. In fact, iconoclasts as-
serted that any depiction whatsoever of
Christ denied his divinity since God is
imperceptible and therefore incapable of
being represented.’ But with the refutation
of heretical views by the Sixth Ecumenical
Council (680-81), the polemical writings of
suchdefenders of images as John of Damas-
cus and Nicephorus, and the eventual vic-
tory over the iconoclasts in 843, it became
safe to visualize Christ with his eyes closed
on the cross, a motif which began to appear
with frequency in the ninth century. More-
over, as John Martin has suggested, depict-
ing Christ dead on the cross became a pic-
torial vindication of Orthodoxy,® what
amounted toa proclamation of the propriety
of visualizing Christ and revering his iconic
presence in the Orthodox liturgy.

With the depiction of Christ’s death on
" the cross came the special need to portray
his return to life. Accordingly, in the east
the anastasis appeared and took shape as
the visualization of Christ’s resurrection.
In the westartists fixed their attention on the
tomb.

As the medieval period waned and the
Renaissance appeared, the methods of treat-
ing the resurrection underwent consider-
able change. The rise of more naturalistic
techniqucs of painting led artists to visual-
ize the resurrection with greater psycho-
logical subtlety and with more naturalistic
attention to the miraculous naturc of the
cvent. In 1424 the Hamburg painter, Meis-
ter Francke, complcted a passion cycle for
the altar of St. Thomas, in which he in-
cluded an exceptional panel of the resur-
rected Christ shown climbing from the
opened tomb. With brilliant ingenuity,
Francke envisioncd the risen Jesus with his
back to the viewer, precariously straddling
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the side of his sarcophagus while a negli-
gent detail of soldiers lay fast asleep. By
concealing Christ’s face Francke succeeded
insuggesting in unprecedented visual terms
thatthe eventitselfis hidden from unbeliev-
ers and privy only to those who, like view-
ers before the altar of St. Thomas, look upon
the scene with the eyes of faith. The viewer
isbroughtinto a privileged relation with the
event of the resurrection, while the sleeping
pagans are excluded. A wonderful sense of
surprise in the image enhances the intimacy
the viewer feels by being included in this
rare glimpse of a mystery of faith.

Quite adifferent strategy for achieving
avital bond between the viewer and adepic-
tion of the resurrection is at work in the
great masterwork by Matthias Griinewald,
the Isenheim Altarpiece (1511-15). This
work was commissioned for the monastery
church of St. Anthony, Isenheim, near
Colmar, where the community of monks
specialized in treating ailments of the skin.
Griinewald’s pathetically tortured treatment
ofthe crucified Christ, whose flesh is pierced
by thorns, ruptured in sores, and turning
green with putrefaction, was complemented
by a luminous vision of the resurrection.
Here the risen Lord appears as a message
tailored to the local audience: a consoling
transformation of corporeal suffering into
the cclestial light of the resurrected “spiri-
tual body.” Since the suffering so awfully
visible in the body of Christ was the suffer-
ing of the patients at Isenheim, the promise
of a transfiguring resurrection was theirs as
well. Once again, the viewer’s relation to
the image was a reflection of the viewer’s
relationship with Christ.

4Kartsonis, Anastasis, 34-39.
SMartin, “The Dead Christ,” 193.
SMartin, “The Dead Christ,” 194.



In the first half of the seventeenth
century artists in Europe turned toward more
and more dramatic means of depicting bib-
lical subjects in accord with a sweeping
Baroque sensibility at work in literature and
the visual arts. The work of the younger
Rembrandt manifests this taste for theatri-
cality. His Resurrection (ca. 1636-39)
depicts a winged angel in dazzling raiment
who has suddenly appeared in a burst of
energy and thick clouds of smoke to wrench
away the lid of Christ’s tomb. The lid
topples into a flailing crowd of soldiers
taken utterly by surprise. From within the
graverises a groggy Christawakened by the
thunderbolt and flash of light from above.

In his old age, in the midst of years of
bankruptcy, Rembrandt returned to the
theme. InRisen Christ (1661) the pyrotech-
nics and Baroque trumpets are gone. In
their place is the quiet reflection of a mature
artist seeking a different audience. Christis
seen personally, as a portrait shrouded in
darkness, gazing deeply into the viewer’s
eye. If we are gripped by the sheer spectacle
and dynamism of the earlier work, the later
image speaks to us in silence and intimacy.

With the decline of ecclesiastical pa-
tronage and therise of the middle class civic
and increasingly secular market for artists
in the eighteenth and nineteenth centuries,
the representation of religious subjects
diminished in number and artistic impor-
tance. Although one can certainly find the
subject treated by significant artists after
1800, scenes of the resurrection no longer
possess the aura of pre-modern piety which
makes works like those of Francke, Griine-
wald, and Rembrandt seem so genuine. On
the one hand, it may be the reactionary
revivalism of the German Romantic painter
Friedrich Overbeck, who painted his Easter
Morning (1818) in the manner of Raphael,
or, on the other hand, the uninspired cos-
tume-painting realism of the enormously
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he

viewer’s
relation to the image
was a reflection of the
viewer’s relationship
with Christ.

popular French painter, Jean-Léon Gerdme.
Where Overbeck sought to visualize the
resurrection for modern viewers in a nar-
row-minded (and Germanically anti-mod-
em) interpretation of an archaic style,
Gerdme hauled in the familiar studio appa-
ratus of academic realism with all of its
historicizing and uncompelling attention to
archaeological detail. If Overbeck took the
viewer back to early sixteenth-century It-
aly, Gerome anticipated the unmitigated
visual boredom of Sunday School and
church bulletin illustration that has dulled
the visual sensibilities of twentieth-century
Christians.

Happily, the theme of the resurrection
has fared better in the hands of a few twen-
tieth-century painters. Stanley Spencer’s
marvelous treatment of the resurrection,
now in the Tate Gallery, London, acts as a
welcome antidote to Gerome’s historicism.
Spencer located the passion of Christ in his
native English town of Peckham and like-
wise depicted the final resurrection of the
dead in the graveyard beside his church.
Contrary to what one might expect, thisis a
pictorial practice with an old and venerable
tradition. Since the Middle Ages, artists
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have placed biblical events in a contempo-
rary setting and thereby visualized a more
immediate relationship between the con-
temporary viewer and the event. The resur-
rection does not belong to a distant place
and time, but to the present world of the
picture’s audience.

A final artist, the painter Siegfried
Reinhardt, whose work is well known in
Lutheran circles, has handled the resurrec-
tion within the pictorial idiom of contempo-
rary culture. Reinhardt’s 1959 painting
entitled Light merges a crucified and resur-
rected Christ into a shifting, transparent
collage of images that recalls the visual
acrobatics of television and modern adver-
tising. Reinhardt appeals to a distinctly
twentieth-century American visual literacy
by creating a work in which frames of time
are juxtaposed in a flutter of visual frag-
ments accompanied by the sonorous tones
ofasaxophone. Thisquick shuffle of images
situates the resurrection within modern
visual consciousness and lodges it there
with the surreal incongruency of a bald sax
player. The image resonates, and we take
away with us the persistent flash of Easter
morning.

I began this essay with the suggestion
thatimages possess the power to set forth in
visual terms and illuminate in a uniquely
compelling way the characterof the viewer’s
relationship with what or whom the image
depicts. There remain two aspects to this
relationship which I have not discussed, but
which must at least be briefly mentioned in
order to underscore the need for imaging
faith,

First, in advocating the power of the
image to establish on visual terms a com-
pelling relation between viewer and refer-
ent, I do not seek to replace theology or
dogma with aesthetic experience. It is
important to stress that this relation is not
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ere it even

possible to
deprive the religious
life of its aesthetic
dimension, such a life
would be fundamen-
tally incomplete.

accomplished withoutreference to the words
and concepts of religious belief, for it is
these which predispose the viewer to expe-
rience the image in a particular way, to see
in it the significance that he or she may see.
Concepts and images are rarely separate
devices, but complexly interwoven. It is
difficult indeed to isolate even the most
abstract proposition from some sortof image
or metaphor; likewise the total significance
of the experience of an image must include
the conceptual apparatus which we employ
toevaluate it, characterize it, or re-invoke it.
Whatever we image is accompanied by
concepts, whatever we say is impregnated
with images. To insist, therefore, as many
Protestants and iconoclasts have done, that
the gospel is properly conveyed only by
preaching in words, is to ignore the vital
performance of imagery not only before our
eyes, but in spoken language (such as the
Gospel narratives and all good preaching)
as well as the images that animate all com-
pelling thought. Ibelieve this interpenetra-
tion indicates a complementary and inter-
dependentrelationship between concept and
image such that, were it even possible to
deprive the religious life of its aesthetic
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dimension, such a life would be fundamen-
tally incomplete and incapable of articulat-
ing as fully and provocatively its desire and
experience.

Second, it is evident from our consid-
eration of depictions of the resurrection that
accomplished artists work with a keen
consciousness of the audience which their
images address. Griinewald did not create
his Resurrection in abstracto, but within the
living context of a local community of
monastic caregivers and their dependents.
This suggests that the relation a sacred
image establishes between its referentand a
viewer has as a vital and resonant correla-
tive the relation which the image sets up
between viewer and viewer. The image
makes present not only the divine other, but
other viewers who share a searching gaze.
Images of faith turn believers toward one
another even as they turn them toward the
divine. One’s presence before God in-
cludes one’s presence in the community of
faith. It is for this reason that icons in the
east and organ music in the west occupy
such a prominent place in the liturgy. These
aesthetic forms can work at the very center
of the worship service because they serve to
bring the community together, to focus its
corporate eye, to tune its collective ear, into
a single, embracing presence.

Each of the constructive depictions of
the resurrection discussed here seeks to
establish a relation with the viewer which
will serve as the medium for making the
event one that is convincing and immedi-
ately relevant. The power of images to stare
back at us is the power to reveal what can
only happen in the mysterious space ‘in
between’ God and humanity, person and
person. This intermediate space, which is
the source of the power of the image, is
charged with the presence of the ‘other.’
Here we encounter the limits of the self and
the mysterious presence of what lies be-
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yond. Itis in this dismantling of one’s self
before the luminous advent of the other that
truth happens, where spirituality truly re-
sides. And cut off in time and space as we
are from the historical Jesus, it is the role of
the image to transform this distance into
vision, into a peculiar way of seeing that
will bring this mystery near and illumine
our relations with one another.



The Resurrection: Link
Between Faith and Art

Linda Marie Delloff
Saddle River, New Jersey

I spend essentially all of my work time (and
much of my other time as well) in the self-
conscious use of words: writing them,
speaking them, analyzing them. I make my
living with words and, to a great extent, I
live through words. Yet what I will use
words to discuss here is first, that we are all
too dependent on words, especially in the
church. Second, I will use words to talk
about another phenomenon—one that does
not necessarily use words: the creation and
understanding of images.

This is one of the great ironies of the
human condition—that in many ways, our
methods of communication are self-lim-
ited. Thatis, we need, or think we need, one
method of communication to ‘explain’
another. Yet that limitation is also illustra-
tive of the promise and potential of the
human condition: for, in fact, our various
means of communication can be used to
illustrate, explain, or describe other such
means. Words can describe music, music
can describe words or visual representa-
tions, visual representations such as paint-
ing or sculpture can illustrate words or
music (though thatlatter relationship is a bit

more difficult to facilitate). But we often
take negative advantage of the relationship
between words and other forms of commu-
nication—in fact, using words almost as a
crutch to ‘explain’ other forms of commu-
nication when they do not need any such
explanation.

I am first going to discuss images
generally, then the resurrection specifically
and its depiction in images. There are
actually many types of images. In some
ways they are all related to one other, and in
other ways some of them are near-opposites
of one another. All uses of the word “im-
age” derive from the same Latin root:
imago—as do some other very important
and related words such as imagination,
imaginable, imaginative, and imaginary.

In one definition, an image is described
as “an exact likeness” or “a tangible or
visible representation.” Incontrast, another
definition tells us that an image is “an idea
or concept” or “an impression” or “amental
picture of something not actually present.”
Obviously these two definitions describe
near-opposites. On the one hand, an image
can be the most exact duplication, such as a
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photograph; or it can be the least exact—a
merely suggestive representation.

What kind of images constitute the
present topic? For the most part, the second
kind: ideas, concepts, impressions, sugges-
tions. These we can call connotative im-
ages—as opposed to the denotative images
to be seen in a mirror, or a snapshot. Con-
notative images are appropriate to art be-
cause art is not an exact representation of
anything—even whenitisrepresentational.

This is most obviously true in art forms
that do not use visual images, i.e., how
could music produce an exact image of “La
Mer” (Debussy)or the “Fountains of Rome”
(Respighi) or the “Mysterious Mountain”
of Alan Hovhaness? Itislessclear with arts
of the word, though more so with poetry
than with fiction. For poetry creates images
notonly through wordsbut,ina way, through
the elimination of words, the distillation of
meaning into few words. That is, it is
generally purposeful in using fewer words
than does literature to convey an idea; in-
deed, it uses words to stand for other words
or groups of words, as well as for ideas.

So, one reason art uses connotative
images is because it is not the thing it
represents. And because it wants (0 main-
tain a certain distance from the thing it
represents so that we are sureitis art and not
that thing (though some contemporary art-
ists play games with these ideas, creating art
thatis ‘the thing itself” and challenging us to
understand why it is art).

But why have art at all? Why not just
represent things or ideas in specific, deno-
tative ways—in precise words, or in some
mathematical formula? The answer seems
tobethat, in spite of (perhaps partly because
of) our overdependence on language, we
necd other, morc connotative, images to
complcte an cxperience. Oreven just o en-
rich an expericnce. Words are simply not
cnough, especially in their denotative use.
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Actually, visual images and music may
even have pre-dated language. Drawings
appearing on pre-historic cave walls, and
musical instruments found among other
exceedingly ancient pre-historic artefacts,
raise this possibility.

Some scientists and psychologists posit
that images might present themselves to an
infant’s mind before the understanding and
learning of language. Of course we cannot
know this, at least as things now stand,
because, in another of those ironies of the
human condition, infants do not have lan-
guage to tell us about any images they might
have. Nor could they understand our posing
such a question to them in any form other
than language. In fact, once infants have
begun to learn language, and are strongly
encouraged in its use, they may begin to
lose the capacity to think in images, thus
limiting their (our) ways of understanding
the world once they (we) become adults. (It
would be interesting to consider to what
degree an artist’s images might in some
way be ‘memories,’ but thatis another topic.)

In thisregard, it is truly strange that the
Protestant church has traditionally been so
resistant to artistic images and so dependent
on the specificity of words. It is strange
because the very act of religious faith is to
a large extent a connotative act—at least
more so than it is a denotative one. The
majority of human beings who claim to
“have faith” did not come to faith through
logic or reasoned argument. They have not
based their decision to believe on a series of
demonstrated facts. Often they have faith
despite the available facts, not because of
them. They may make a ‘wager of faith’ or
a ‘leap of faith.’

It would seem natural for the church to
embrace the arts as ‘speaking the same
language’ as faith, if you will—that is,
language based on inclinations of the heart
and soul. Yet we know that the Protestant
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church has never clasped art in any such
embrace.

To summarize, I have suggested that
the most basic human experiences are not
logical, verbal ones, but more likely non-
logical, non-definable, non-verbal, emo-
tional ones. And that is what many images
are as well, at least the connotative ones we
are speaking about.

Now, if an image—even a ‘representa-
tional’ image—is not exact, but is connota-
tive and suggestive, how are we supposed to
know ‘what it means’? In fact, who gives
‘meaning’ to the image? The very fact that
we so often ask that question, especially of
art, i.e. “What does it mean?” suggests
again how much we are dependent on lan-
guage and how far away we have moved
from other valid and vital means of commu-
nication—communication through feeling,
through look, through touch, for example.
Instead, we want everything ‘explained’ to
us. And we want it explained in words, not
insome other medium. Weare very uncom-
fortable if we cannot figure out what some-
thing ‘means’; we are reluctant to allow a
thing or a creature simply to be.
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At any rate, a work of art may, in fact,
nothave a specific ‘meaning.’ Butevenone
that does still communicates in images, and
always loses a bit of meaning when ‘ex-
plained’ in denotative words, just as does
one language when translated into another,
no matter how excellent the translation.

Thus, when we ask “who creates the
meaning of an image,” and hence of an
artwork, we are asking a complicated ques-
tion. Certainly the artist ‘creates’ a mean-
ing. But in a way, that is like the cliche
question of the tree falling in the forest.
Does it make a crashing sound if no one is
there to hear it? Similarly, does an artwork
have as much—or, for that matter, any—
‘meaning’ if no one besides its creator ever
sees or hears it? For we have already said
that art is a means of communication.

One might cite the stereotype of the
reclusive artist who paints or composes
“only for himself,” supposedly. ButIwould
hesitate to make such a statement categori-
cally. I think such recluses, like other
artists, often create for someone or some-
thing beyond themselves, even if that per-
son or thing, that object, is itself one of the
imagination. The very phrase “‘expressing
oneself” implies an object, a relationship.
Thus, an artist could create for another
human being or beings whom she knows;
for a desired but unattainable human being
like Dante’s Beatrice; for an imaginary
being. Or for God. The fact that the artist
never takes the next step of communica-
tion—that is, presenting the work of art to
anyone—does not mean that the act of crea-
tion was notcommunicative. Tosetitdown
on staff paper or canvas made it communi-
cative.

Another type of communication oc-
curs when a viewer or listener meets the
images in an artwork. At least it occurs if
that viewer or listener brings something to
the work, and does not expect to be ‘edu-



The Resurrection: Link Between Faith and Art

cated’ or ‘informed’ without any personal
effort. Thus, the answer to the question of
who creates meanings for images is a dual
answer: both shaper and receiver create
meanings. Meanings become richer as they
are shared and enhanced by interpretation.

This is certainly not to say that there is
no such phenomenon as ‘lasting meaning.’
Of course there is—and in fact, I am one
who would say that the images in a painting
that spends its life facing a wall still have
meaning. But they have infinitely more
meaning once they become shared with
others.

If one stops to think about it, history
itself is the cumulative, tacit decision by
succeeding generations to agree to accept a
certain degree of received meaning from
previous generations—instead of recreat-
ing it for themselves. What human beings
cannot resist doing is adding layers to those
inherited meanings; that is a basic aspect of
human nature. For the most part, that addi-
tion is a constructive process, though often
not entircly—and sometimes, quite the
opposite.

Thus, we have said that art is commu-
nicative, and that it uses images of one sort
or another to convey meaning. Itis helpful,
though not conclusive, to take the examina-
tion one step further and toask: whatcomes
first, an idea, or animage? an idea of some-
thing, or an image that one ‘turns into’ an
idea—at whatever level of understanding
one’s age and circumstances may allow?

This question is surely as difficult to
answer as the one about infants having
images. On the one hand, can one ‘have an
idea’ without expressing it—in some kind
of images, verbal or otherwise? On the
other hand, is there any image that does not
somehow represent some idea, even if that
idea is not as specific as an ‘object’? It
might, for example, be an emotion—anger,
for instance, and the image might be fire or
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a thunderstorm, or loud crashes of cymbals
(no pun intended) or two fields of color
colliding violently with each other.

Actually, we do not need to worry too
much about answering this ‘chicken and
egg’ question concerning ideas and images.
But we should not ignore it. At the very
least, turning it over in our minds ought to
awaken us to the various possibilities and
make us realize that there are processes
contributing to the creative act; processes
that don’t just start when the painter puts
brush to canvas, or the poet puts pen to
paper, or Paul Manz sits down at the key-
board. These are usually the last steps in a
long creative process. Atthe same time, we
cannot hope or expect to know exactly
‘where’ (that is, in the human mind? the
soul? the heart? the spirit?) the ideas,
images, or processes originate.

How might webest ‘use’ images? How
can those of us who contemplate images
created by others appropriate or understand
them, especially if this process does not
seem to come naturally, as many people say
is the case for them? I noted that art is
communicative, and communication is
definitionally a two-way street. Consider
translation again asamodel. If one wants to
learn a new language, one would have a
difficult time starting by trying to read an
entire book in that new language (though
some people have actually taught them-
selves languages in this way). Instead, one
would work gradually and progressively at
translation, with units of that language—
some of them structural or grammatical,
and some of them units of meaning.

In the same way, images are units of
meaning in the language of painting or
sculpture, or music, or poetry. (And an
image itself may be composed of smaller
units of meaning.) Expecting a painting o
‘make sense’ immediately is like expecting
to be able toread, say, Camus’s L' Etranger
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in French without previously knowing that
language. Why should we expect visual or
musical art to be any easier, to be instantly
accessible? Butmany people give up if they
do not understand a work of art immedi-
ately, in ways they would never give up
attempting to master some other new skill
or language. (Of course there are many
people, especially Americans, who are just
as lazy about learning foreign languages.)

People say, “I want a picture, not an
image. I want words with my music. I want
art to look like something.”

Well, itdoes actually. It looks the way
human beings feel.

Human beings need images. Images
are their natural language—one they don’t
have to be taught, though they donotrealize
that. And they resist it because ambiguity
can provoke anxiety.

Can any idea be more ambiguous than
that of the resurrection? Or what do we
mean by “an image of the resurrection”?
Does it mean a portrayal of some sort of
ghostly spirit (what Joe Sittler used to call,
among other things, a gaseous presence)
rising from the body of Jesus Christ and
ascending toward heaven? Or does it mean
depictions of an empty tomb with the rest
left up to the imagination? Or can it be
represented by ascending scales and in-
creasing volume in a musical composition,
or a statue with arms upraised to heaven?
Well, some of those might work, especially
as denotative images. But they run the risk
of being so specific (not to mention cliched)
that they cease to function as images.

What ‘works’ as an artistic image of
the resurrection is something that inspires
us to think not only of the event itself, but of
what it means. “Ascent,” for example, is
not per se¢ a meaningful concept. Some-
thing so obvious, so denotative as the ex-
amples I suggested do not readily work
because they are a simplistic attempt at
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rendering a complicated concept. Note I
said simplistic, not simple. Resurrection is
both a simple and a complex concept, but it
is in no way simplistic.

uman beings

need imag-
es. Images are their
natural language—one
they don’t have to be
taught, though they do
not realize that.

Yetinneithercaseisit ‘specific.” Thus,
it could only be represented in an image—
a connotative image. It is not specific, nor
isitsomething of which human beings have
an idea based on personal experience. That
is also why it is at once so difficult and so
exciting for artists to create images of the
resurrection. They must use their imagina-
tions to their fullest extent, perhaps more so
thaninconveying some otherreligious ideas.

Consider the idea of creation, for ex-
ample, or of forgiveness. All of us have
some experience of those realities in our
own limited human world. We all know
what it is to create something, whether a
garden, acake,amodel airplane, or aChrist-
mas wreath. And—I hope—we have all
forgiven and been forgiven by other human
beings. Thus we have some notionof God’s
forgiveness, and of grace. But of resurrec-
tion we have nosuch notion. Thatis why we
are thunderstruck by the idea (and certainly
why some simply cannot accept it).
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How do we image such a phenomenal,
stupendous idea? Jesus Christ, crucified
and died, IS NOT IN THE TOMB. “He is
not here; for he has risen, as he said.” What
does that mean? And how could an artist
possibly create an image to convey what it
might mean?

A real work of art, whose image or
images somehow tell the truth about their
subject matter, will probably be more sug-
gestive than specific or informational. It
will be that way because that is what most
essential truths of life are: more suggestive
than specific. Otherwise we would not
spend our entire lives searching out those
truths. The concept of the resurrection is
suggestive, provocative, non-demonstrable;
something that leaves us with more ques-
tions than answers. The idea of the resur-
rection fills us with profound, deep, and, for
me at least, non-specific and extremely
complicated emotions. Thus I do not want
itrepresented in images that are otherwise.

Above all, though, I do want it repre-
sented. That is, I want it, to paraphrase
Luther, “spoken” but also “sung, painted,
andplayed.” I also want it molded, sculpted,
danced. The resurrection, as one of the
most basic ideas of the Christian faith, must
be communicated as faith is: through feel-
ings and imagination.

Alongtheselines, I will make a sugges-
tion about using images. A way in which
we can enrich our faith through understand-
ing other “languages”—all sorts of lan-
guages, not just other tongues.

Sometime soon when you are at prayer,
try to pray in images. I do not mean first to
conceive an idea in words and then con-
sciously “translate” it into images. Rather,
take a leap and seek the image straight off.
It might at first be a very straightforward
and specific image, that is, a denotative
image. For example, if you are giving
thanks for family or loved ones, do not
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“say” their names, even silently, butinstead
conjure up the image of each one’s face and
“feel” how grateful you are, instead of saying
S0.

Or if you feel joy about something, and
you want to thank God for that joy, try to put
the joy itself into an image, an image of
something that would give you great joy. It
might perhaps be a “sound” image rather
than a visual one; for me, one such is the
sound of a rushing mountain stream or
waterfall. Let me emphasize, I am not
talking about giving thanks to God for a
waterfall, and accompanying that thanks
with an image of a waterfall. Iam talking
about putting your thanks into an image
instead of into words. Your thanks become
the waterfall, though that for which you are
thanking God may have nothing to do with
waterfalls. It may be recovering from an
illness, for example, or something as
“commonplace” as having enough food to
eat.

The resurrection is as far from com-
monplace experience as it is possible to be.
But however one understands the resurrec-
tion—literally, symbolically, something in
between—one cannot be a Christian with-
outtaking accountofiit. Itisa basic element
of faith. We have said that faith itself is not
primarily logical. And no one—even one
whobelievesinaliteral resurrection—would
say thatit was a “logical” event. What more
perfect example, therefore, to use as an
illustration of the vital link between religion
and art, between faith and the imagination?
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The Christian gospel is an Easter gospel or
it is not gospel at all. Peter preached the
resurrected Jesus on Pentecost and the
church came into existence. The early
church began its proclamation and its re-
flection on Jesus and the world at the empty
tomb. When E. C. Hoskyns lectured on the
theology and ethics of the New Testament,
he began by saying that all ethics begins at
the empty tomb. And he was right. If there
is no proclamation of the resurrection, then
there is no gospel, no church, and no Chris-
tian theology. The early church is the child
of the resurrection.

There are tensions about the resurrec-
tion which one notices almost immediately.
The first is the tension between the very
human Jesus who lived in Galilee and the
resurrccted Jesus, the Lord whom the church
confessed. Jesus called people to belicve in
God, whom hc addressed as “Father.” The
carlicst Christians confessed Jesus as the
“Lord” of the church. While the formula-
tion of the question “How did the preacher
became the preached?” is modern, the

question certainly imposed itself on early
Christians.

This question was raised by a second,
more severe tension, that between the cross
and the resurrection. Jesus died by crucifix-
ion, what Cicero called the crudelissimum
taeterritumque supplicium,*‘thatmost cruel
and disgusting penalty.” The early Chris-
tian theologian Origen of Alexandria fol-
lowed him in calling it mors turpissima
crudelis, “the most shameful, cruel death”
(Commentary on Mt 27:22ff.). Jesus died a
criminal’s death. What does the resurrec-
tion imply about the death on a cross?

The Roman historian Tacitus was very
clear. In his Annales 15 he describes the
great fire of Rome, which raged for six days
in 64 C.E. Of the fourteen districts of the
city only four remained completely un-
touched; three were totally destroyed. The
other seven were reduced to a few scorched
and mangled ruins. Nero immediately took
action. He built a new palace for himself
(the so-called Golden Palace). His archi-
tects laid out a city plan for the rest of the
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city. Streets were broad, store fronts regu-
lated as to height, colonnades required in
front of many buildings. The cleared rub-
bish was dumped in the Ostian marshes.
Building codes required fireproof stone.

So much for human precautions. Next
came attempts to appease heaven. After
consultation of the Sibylline Books,
prayers were addressed to Vulcan, Ceres,
and Proserpina. Juno, too, was propiti-
ated. But neither human resource, nor
imperial munificence, nor appeasement
of the gods, eliminated sinister suspi-
cions that the fire had been instigated.
To suppress this rumour, Nero fabri-
cated scapegoats—and punished with
every refinement the notoriously de-
praved Christians (as they were popu-
larly called). Their originator, Christ,
had been executed in Tiberius’ reign by
the governor of Judaea, Pontius Pilatus.
But in spite of this temporary setback
the deadly superstition had broken out
afresh not only in Judaea (where the
mischief had started) but even in Rome.
All degraded and shameful practicers
collect and flourish in the capital.

First, Nero had self-acknowledged
Christians arrested. Then, on their in-
formation, large numbers of others were
condemned—not so much for incendi-
arism as for their anti-social tendencies.
Their deaths were made farcical.
Dressed in wild animals’ skins, they
were torn to pieces by dogs, or crucified,
or made into torches to be ignited after
dark as substitutes for daylight. Nero
provided his Gardens for the spectacle,
and exhibited displays in the Circus, at
which he mingled with the crowd or
stood in a chariot, dressed as a chari-
oteer. Despite their guilt as Christians,
and the ruthless punishment it deserved,

" the victims were pitied. For it was felt
that they were being sacrificed to one
man’s brutality rather than to the na-
tional interest.!

So Jesus died a criminal’s death—and
Christians had to face up to that fact. How
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could Jesus be the one they preached, given
that death? Their response to that question
affected their understanding of the resur-
rection. And that leads to the variety of
images used for the resurrection in the New
Testament.

Jesus: teacher and judge

One way to deal with the death of Jesus
was to disregard it. There were a number of
ways to do that. One might concentrate on
Jesus as a wise teacher, whose preeminent
wisdom called for fidelity to his words.
Scholars theorize that a source underlies
much of Jesus’ teaching in Matthew and
Luke thatisnot in Mark. They call it by the
conventionalname “Q,” an abbreviation for
the German word Quelle (= source). While
its existence is a theory, that theory is sup-
ported by the discovery of a collection of
Jesus’ sayings in a papyrus fragment from
Oxyrhynchus in Egypt at the end of the
nineteenth century and of the Gospel of
Thomas in this century. Q was primarily a
collection of Jesus’ teachings, with only
two or three narratives in the whole. None
of Jesus’ sayings refer to his death or resur-
rection; many talk of the role of the Son of
man as the eschatological judge. There isno
passion or resurrection account in Q, so far
as one can infer from the Gospels. He is
simply the wise teacher. The book of James
is similar to Q. It knows Jesus (1:1 and 2:1
are the only references to him in the book)
but never mentions his death or resurrec-
tion. James has many subjects and phrases
that remind one of Jesus’ teaching in Mat-
thew, especially the Sermon on the Mount

'Tacitus. The Annals of Imperial Rome.
A new translation with an introduction by
Michael Grant (Rev. ed. Baltimore: Penguin
Books, 1959), 354.
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in Matthew 5-7. James’ presentation of
Jesus agrees substantially with that of Q.

Other writers stress Jesus’ expected
return as the judge of the universe and
disregard almost totally his death and resur-
rection. 2 Thessalonians is the parade ex-
ample of that response. When Jesus comes
from heaven with the angels in a flame of
fire, then those who do not know God and
disobey the gospel will pay the penalty (2
Thess 1:7-9; cf. 2:8). 2 Thessalonians never
mentions Jesus’ death or resurrection. 2
Peter, 3 John, Jude, and Titus are other
books that do not refer to Jesus’ resurrec-
tion—though one might argue that some of
these books presuppose it.

Resurrection as reversal

There are passages in the New Testa-
ment that recognize that the crucifixion
was an evil done to Jesus by evil people.
Luke-Acts stresses that aspect of Jesus’
death. Luke’s account of the trial and cru-
cifixion makes clear that Jesus was totally
innocent of the charges raised against him.
Luke alone presents the trial before the
Sanhedrin as taking place in the morning
(Luke 22:66, a verse without parallel in
Matthew and Mark). Some scholars think a
night trial, as in Mark and Matthew, was
illegal. There are no falsc witnesses brought
in to accuse Jesus in Luke 22. Instead, the
high priest simply asks him the question,
*“Are you the Anointed One? Tell us.” Jesus
docs not answer that question, but points to
the future enthronement of the Son of man.
When the whole court asks, “Well then, are
you the son of God?” he replies, “You say
that I am”—an ambiguous answer. At the
end of the trial there is no formal pro-
nouncement of guilt (Lk 22:71, in contrast
to Mt 26:65-66, Mk 14:64). Pilatc pro-
nounces Jesus innocent three times in the

he resurrec-

tion confers
new authority and
dignity on Jesus by
telling what he is cur-
rently doing, ruling in
the presence of God.

Roman trial (Lk 23:4, 14, 22) and claims
that Herod agrees with that verdict (23:15),
yet he gives in to the shouts of the crowd
(23:23). In Luke one of the two criminals
crucified with Jesus also testifies to his
innocence (23:41), while the centurion at
his death says, “This man actually was
righteous” (i.e. innocent, 23:47).

All that is the backdrop for the sermons
in Acts. Peter asserts in his Pentecost ser-
mon that “you” Israelites *“through the
agency of those outside the Law (Torah)
killed him by nailing him up,” but “God
raised him by loosing the birth-pangs of
death” (Acts 2:22-24). He concludes the
sermon withthe words, “‘Let the entire house
of Israel therefore know most certainly that
God appointed him Lord and Messiah, this
very Jesus whom you crucified” (Acts 2:36).
The implications are clear. Jesus’ Israclite
opponents are responsible for his evil
death—and it was indeed evil. But God
reversed that evil by the resurrection and
thereby appointed Jesus the expected Mes-
siah and Lord of the universe. The resurrec-
tion is the undoing of the crucifixion; it
makes the guilt of those whocrucified Jesus
publicly evident. Peter makes the same point
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in Acts 3:13-15: “The God of Abraham and
the God of Isaac and the God of Jacob, the
God of our ancestors, glorified his servant
(or “child”—the word is ambiguous) Jesus,
whom you handed over and denied in front
of Pilate, when he made the decision to

release him; but you denied the holy and-

justone and asked that a murderer be given
you as a gift and you killed the leader of life,
whom God raised from the dead, of which
we are witnesses.” There are similar inter-
pretations of the resurrection in Acts 5:30-
31and 7:52-53. Such an approach was use-
ful inproclaiming Jesus in the Roman world,
which claimed, “Roman, remember that
you rule the nations with power and impose
the rule of peace, in order to spare the abject
and beat down the proud in war” (Vergil,
Aeneid 6.851-53). Justice miscarried, cor-
rected by God’s act of resurrection, might
make Jesus’ crucifixion understandable in
the Roman world.

Paul cites an early Christian creed in
Romans 1:3-4. It too suggests that the res-
urrection is the key event in Jesus’ life. He
“came into existence from the seed of David
in the realm of flesh, but was marked out as
Son of God in power in the realm of holy
spirit from the resurrection of the dead,
Jesus Christ our Lord.” The citation op-
poses the titles “Son of David” (anointed
king) and *“Son of God” (here understood as
heavenly being). The resurrection confers
new authority and dignity on Jesus by tell-
ing what he is currently doing, ruling in the
presence of God.

Resurrection as
‘enthronement

Scholars identify anumber of hymns in
the New Testament that are earlier than the
books that cite them. Colossians 3:16-17
(parallel in Eph 5:18-20) describes what
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such hymns are. The have an “account of
Christ” (a logos about Christ), an interpre-
tationof his actions and significance. Hymns
are useful for teaching about Jesus and for
admonishing Christians to correct actions.
They enable thanksgiving to God. Such
hymns carry the Spirit to people. The usual
translation “spiritual” for the word pneu-
matikos gives a totally wrong impression.
The word does not mean “religious,” but
that whichisinspired and conveys the Spirit.
We shall examine three such hymns briefly.

1 Timothy 3:16 is such a hymn. Itis
composed in six lines that fall into three
two-line stanzas:

He who was made public in flesh
Vindicated in spirit;
Appeared to angels,
Proclaimed among nations;
Believed on in the cosmos,
Taken up in glory.

This is one of the most carefully written
passages in the entire New Testament. It
begins with a relative pronoun that has no
antecedent, a mark of prose hymns in the
Hellenistic-Roman era. The six verbs have
end rhyme. Each pair of lines ends with
antithetical dative cases: flesh and spirit
(singular), angels and nations (plural), cos-
mos and glory (singular). Thus each pair
presents complementary actions on earth
and in heaven. They are formed on the
ancient enthronement ritual. The first two
lines assert that the subject is elevated to the
status of ruler in heaven and on earth. Lines
three and four describe his public presenta-
tion by his appearance in heaven to the
angels and his proclamation (in missionary
preaching) to the nations of the world. Lines
five and six present the response of those
ruled: heisaccepted in the universe by faith,
he is installed as Kosmokrator (Lord of the
cosmos) in heaven. The hymn disregards
his ministry and death (his whole earthly
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existence is summarized in line one) to
stress resurrection as enthronement.

Philippians 2:6-11, another hymnic
passage, also begins with a relative pro-
noun. It first describes how Jesus, unlike
the prince of evil, did not seek heavenly
status, but emptied himself by assuming
human existence to die in obedience, on a
cross at that. Philippians 2:6-8 provides the
background for understanding 2:9-11. He
went so low in death that his exaltation ap-
pears all the greater. God exalted him to a
higher position (hyperhypsdsen, 2:9) than
he had before his self-emptying. All power-
ful beings throughout the universe—those
in the heavenly regions (the upper world),
those on the earth, and those under the earth
(chthonian deities of the underworld)—do
obeisance to him and confess *“Jesus Christ
is Lord” (an early Christian creed) and thus
give glory to God, who exalted him. There
is no interpretation of Jesus’ death as salvi-
fic in this passage, no theory of atonement,
no sacrifice made. The elevation is all im-
portant, the death only aprelude. (Strangely,
there is no explicit mention of resurrection
in this passage.)

Colossians 1:15-20, the third hymn,
was written in a world in which people

feared the powers that controlled their lives.
Colossians names these powers “things
visible and thingsinvisible, whether thrones
or lordships or rules or authorities” (1:16).
These powers lord it over the world of
humanity, since they reside in the seven
heavenly spheres. Ancients identified them
with the sun, moon, and the seven planets
that they could see without the aid of mag-
nifying devices. The powers were the “full-
ness of God” (to pléroma tés theotétos, 2:9;
cf. 1:19),and they control the cosmos, which
is thebody. Colossians elsewhere calls them
the “elemental spirits of the universe” (ta
stoicheia tou kosmou, 2:8, 20). Since they
inhabit the seven heavens, they control
access to God, who dwells in the eighth
heaven. Therefore “worship of angels”
(2:18) is necessary; one mounts up into the
celestial regions by humiliation, the putting
down of the body (2:23).

This great hymn also begins with a
relative pronoun, which here refers back to
the “Son of his love” in 1:13. The hymn
makes two great claims for this Son.

(1) The Son is the agent who created all
things for God (“in him all things were
created” ... all things were created through
him and toward him,” 1:16). This has two
implications. First, as the creator *“he is the
image of the invisible God” (1:15), that is,
he is the one who reveals God whom we
cannot see. The “powers” are not a revela-
tion of the character of God. Second, as the
creator he is the one who is lord over the
universe (“the firstborn of all creation,”
1:15b; “he is before all things,” 1:17a) and
“all things hang together in him” (“cohere,”
synestéken, 1:17b). Therefore he controls
all things as the head controls the body
(1:18a).

(2) Colossians 1:18b-20 is the second
strophe of the hymn. As the first stressed the
creativeactivity of Jesus, the second stresses
his role as reconciler (see the terms “recon-
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cile” and “make peace” in 1:20). The hymn
presupposes that the powers have rebelled
against God and become his enemies. The
universe was out of joint. Jesus is the
beginning, the first born from the dead
(1:18b), and that gave him leadership in the
universe (1:18), because the fulness de-
cided to live in him, not in the powers
(1:19). The resurrection was the means by
which he achieved primacy of place in the
cosmos, since he went through the heavens
athis enthronement and so, moving through
the spheres of authority controlled by the
powers, brought them back into their proper
place in the universe, what John Milton
called “the harmony of the spheres” in his
poem “Ata Solemn Music.” Resurrectionis
reconciliation in thishymn because it brings
the hostile world to heel.

I have interpreted the hymn as I think it
was originally written. But the pupil of Paul
who wrote Colossians made two significant
additions to the hymn, thus altering its tri-
umphalistrealized eschatology. In 1:18ahe
inserted the words “the assembly” (or
“church,” ekklésia) to identify “his body.”
Jesus is not yet the Lord of the cosmos; in
the present he rules only in the church. The
writer calls for fidelity to him in 1:21-23.
His second insertion is the words “through
the blood of his cross” (1:20). The hymn
originally had no direct reference to the
dcath of Jesus. But that death is important
to the author of Colossians, since he held
that it was the instrument by which Jesus
achieved reconciliation (1:21).

The enthroned Son of Man

The Gospel of Mark cnds without a
resurrcction appearance. It appears at first
to bec an ominous cnding. “So they [the
women] went out and fled from the tomb,
for terror and amazement had seized them;

and they said nothing to anyone [i.e. about
the resurrection], for they were afraid” (Mk
16:8 NRSV). Manuscripts show three dif-
ferent attempts to provide suitable supple-
ments to this ending by adding resurrection
appearances after Mark 16:8. But they re-
ally miss the point of Mark. Properly read,
his Gospel makes clear that you should
expect no resurrection appearances.

Martin Dibelius said years ago that the
Gospel of Mark was “a passion history with
introduction.” The narrative from the con-
fession at Caesarea Philippi on is domi-
nated by the three great passion predictions
(Mk 8:31,9:31,10:33), each of which makes
clear that the death of the Son of Man will
be followed by resurrection after three days.
But what does resurrection mean for the
Son of Man? Three passages prepare the
reader to understand. Mark 8:38 describes
the Son of Man as the heavenly public
attorney who will prosecute those who deny
Jesus and his teachings. Here the Son of
Man appears in the glory of his Father with
the holy angels. The high point of Jesus’
apocalyptic discourse comes in 13:24-27.
After the great tribulation the powers in the
heavens will be shaken (13:25); these powers
are the sun, moon, and stars. They, that is
the powers, will see the Son of Man coming
inclouds with great power and glory (13:26).
There is a reference to Daniel 7:13-14 in
these words. There the Son of Man gocs on
clouds to the throne of the Ancient of Days
to be given rule and authority! The imagery
isclear. The Son of Man gocsto heaven, not
to earth from heaven, and that means a
change of lordship in the heavens; when the
powers see his going to the throne, their rule
is over. The language of Daniel 7:13-14 is
conclusive.

When Jesus does not answer the falsc
wilnesses at his trial before the religious
authorities, the high priest asks him, “Arc
you the Messiah, the Son of the Blessed
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One?” Jesus answers “Yes” but immedi-
ately interprets the answer by referring to
the Son of Man: “You will see the Son of
Man seated at the right hand of the Power...
coming with the clouds of heaven.” This
answer interprets Daniel 7:13-14 as en-
thronement; it reinforces it by an implicit
citation of Psalm 110:1, a verse which
speaks of the enthronement of a king!

The young man at the tomb reminds the
women of Jesus’ passion predictions when
he calls Jesus the Nazarene, the crucified
one, risen, not here. The resurrection is the
accomplishment of the enthronement of the
Son of Man, as predicted in Mark 13:26 and
14:62. The disciples are to go to Galilee (the
place of Jesus’ miracles and preaching) and
preach the gospel (cf. Mk 13:10; 8:35;
10:29). He had commissioned them to
preach there. They will see him when they
have preached the gospel to the nations,
since that is the way he “sends out his
messengers and gathers his elect from the
four winds, from the comer of earth to the
corner of heaven” (Mk 13:27).

The women spoke to no one because
awe before divine power (ephobounto) had
them in its grip. Such awe is both a fitting
reaction to the young man’s message and to
the enthronement of the Son of Man after
death. Mark’s Gospelisanarrative fleshing
out of the great hymn in Philippians 2:6-11!

Matthew 27-28 develop this Markan
insight in a unique manner. Whereas Mark
still views the death of Jesus as the road to
resurrection, Matthew regards the death of
Jesus as the first great eschatological event.
Matthew 27:50 describes Jesus’ dying with
the words, “Then Jesus, shouting again with
a loud voice, sent out the [or his] spirit.”
What follows? “At that moment the curtain
of the temple was tom in two, from top to
bottom. The earth shook, and the rocks
were split. The tombs also were opened,
and many bodies of the saints who had

fallen asleep were raised. After his resur-
rection they came out of the tombs and
entered the holy city and appeared to many”
(Mt 27:51-53). Earthquake is a sign of a
theophany. Matthew’s language also re-
minds one of Ezekiel 37:9-10, where
“breath” (pneuma) enters the dead and they
come to life. Jesus’ death releases the life-
giving spirit into the world.

Earthquake also accompanies Jesus’
resurrection. When the angel comes down
toroll back the stone door, the living guards
become “like dead men” (Mt 28:4). The
irony is beautiful. The resurrection is scene
two following the death. His death means
life; his resurrection means death for those
who are not his own! The conclusion of
Matthew presents Jesus as the one who now
has total authority over all creation. The
disciples are to make disciples of all the
nations by baptizing in the name of Father,
Son, and Holy Spirit, and teaching all that
he commanded. Because of the resurrec-
tion he now is truly the Immanuel, God with
us, promised in Matthew 1:23. “Behold, I
am with you always to the close of the age”
(Mt 28:20).

The Resurrected as rescuer

1 Thessalonians, the oldest book in the
New Testament, interprets Jesus’ resurrec-
tion as his enthronement as the Lord who
will come as the future rescuer of his people.
Two passages are highly significant. 1
Thessalonians 1:9-10 summarizes Paul’s
initial preaching at Thessalonica: “How
you turned to God from cult statues, to serve
a God who is alive and authentic, and to
wait for his Son from the heavens, whom he
raised from the dead people, Jesus, the one
who rescues us from the wrath that is com-
ing.” God demonstrated that he is truly
God, the source of life, by raising Jesus
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he resur-

rection
establishes a new
community that lives
not from the past, but
from the future!

from the dead; the resurrection makes clear
thatJesus willcome from the heavens (where
the resurrection placed him) todeliver those
whoconfess him from eschatological wrath.
1 Thessalonians introduces the term parou-
sia (“coming,” 2:19, 3:13; 4:15; 5:23) into
Christian language. Paul borrows the term
from the Roman ruler cult; knowledge of
that cultilluminates4:13-18. Forthose who
believe that “Jesusdied and rose” (a creedal
summary, 4:14) the future is certain. Jesus
isinstalled as Lord who will come for those
left behind. How will he come? Like an
emperor arriving for a state visit: as the
“Lord” (an imperial title), with a command
(there is an imperial guard), with the shout
of the chief herald (angelos first means
“messenger” or “herald”), with a flourish of
trumpets. He will come down to earth.
Christians will go up to meet him just as the
elders of a city went out in formal proces-
sion to welcome the emperor. And so they
“will be with the Lord,” that is, they will be
recognized as his friends, a title of honor.
The resurrection established Jesus as the
one who will come to save. The death is
mentioned, but almost totally disregarded.
The resurrection points forward almost
entirely.

Philippians also understands the res-
urrected Jesus as the coming rescuer. Phil-
ippians uses political language to describe
the situation of Christians. 1:27-30 de-
scribes Christian life in military terms: They
live out their city life in a way worthy of the
gospel of Christ (1:27). The military meta-
phor recognizes that life is a struggle in
which people suffer (1:29-30). Paul applies
that to his own life in 3:8-11. Knowing the
power of Christ’s resurrection led him to a
clear-headed evaluation of all that he had
prized as a basis for self-confidence (3:4b-
7); now conformity to Christ’s suffering
and even his death might let him arrive at
the resurrection of the dead (3:10-11). The
resurrection of Jesus makes Paul into a
person who strains toward the future (3:12-
14). On that basis he also calls the Philippi-
ans to “work out their salvation with fear
and trembling” (2:12). They can do that
because the colony of which they are citi-
zens is not Philippi, but “is in the heavens,
from which we eagerly expect a sétér
(“savior,” 3:20). Savior is a title of the
Roman emperor; but the Philippians have a
Lord and Savior in the heavens, the one put
there by resurrection. The resurrection es-
tablishes a new community with a new
savior-ruler; that community lives not from
the past, but from the future!

- Resurrection as revelation

Romans 4 discusses Abraham as the
Old Testament example to prove that God
justifies by faith, not by works. The last
paragraph (Rom 4:13-25) argues that the
promise came to Abraham by faith, not
through the Torah (4:13). The promise of
an heir came to him when both he and Sarah
were dead so far as having children was
concerned (4:19). But he “believed on the
God who makes the dead alive and calls
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non-existent things into being” (4:17). And
S0 “on the basis of hope, contrary to hope,
he believed that he would be the father of
many nations” (4:19). That narrative, says
Paul, has significance far beyond the case of
Abraham: “we believe on the God who
raised Jesus our Lord from the dead, who
was handed over because of our acts con-
trary to the law and raised because of our
declaration of righteousness” (4:23-25). The
resurrection of Jesus reveals the creative
power of God. Jesus also was one of the
dead whom God made alive, one of the non-
existent things that God called into exis-
tence. Toknow Jesus as the resurrected one
is to confess faith in God as the creator.
Jesus’ resurrection is his ultimate act of
creation.

Romans 8 draws out the implications
of Paul’s assertions. “Now if the Spirit of
him who raised Jesus from the dead lives in
you, he whoraised Jesus from the dead will
also make alive your mortal bodies through
the Spirit who makes his home in you”
(Rom 8:11). Paul draws out the implica-
tions in the rest of chapter 8. The resurrec-
tion of Jesus calls us to “live in the Spirit.”
Lifeis determined by the Spirit, theadvance
payment on the future, as Paul calls the
Spirit in 2 Cor 1:22; 5:5; cf. Eph 1:14, The
Spirit illuminates the present, because it
teaches us to utter the acclamation “Abba
father,” that is, to confess that God is father
(Rom 8:15). That liberates us from the
bondage imposed on creation because we
know that the Spirit prays for us in these
birth pangs of the future (Rom 8:26). Be-
cause we know God as father, a father who
handed over his own Son for us, we face the
future without fear. The resurrection placed
Jesus at the right hand of God (Ps 110:1),
where he prays on our behalf. Nothing can
separate us from the love of Christ, whether
suffering and death for him (Rom 8:35-37)
orone of the demonic powers. God’slove in

Christ is certain because of the resurrection.

John Masefield wrote a play entitled
The Trial of Jesus. Longinus, the centurion
in charge of the crucifixion of Jesus, talks to
Procula, Pilate’s wife, shortly after the
crucifixion. “Do you think he is dead?” she
asks. “No, lady, I don’t.” “Then where is
he?” “Let loose in the world, lady, where
neither Roman nor Jew can stop his truth.”
Romans 8 names that power let loose in the
world, the Spirit, against whom nothing can
prevail, for it is the Spirit of the God who
raised Jesus from the dead.

First fruits according to
the Scriptures

I have left the most important passage
on Jesus’ resurrection to the last because of
its richness. Emst Kidsemann entitled a
chapter on 1 Corinthians “For and Against
a Theology of the Resurrection”—and his
title was apt. The Corinthians held that their
baptism incorporated them into the death
and resurrection of Jesus so that they al-
ready were living life in the Spirit. Paul, in
striking fashion, is glad that he did not
baptize many of them, “for Christ did not
send me out to baptize, but to preach the
good news, not in the wisdom of rational
speech, in order that the cross of Christ
might not be made empty” (1 Cor 1:17).
The Corinthians held that baptism as resur-
rection delivered them from the body so
that they lived on the level of the Spirit
alone. They already spoke in “the tongues
of angels” (1 Cor 13:1), evidence of their
Spiritlife (cf. 1 Cor 14). Baptism sochanged
aperson that a man dared to live with his
deceased father’s wife, regarded as incestin
both Greek and Roman law, since his “death”
in baptism removed him from the laws of
human relationships (cf. Rom 7:1-3). And
the Corinthians were proud of him (1 Cor
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5:1-5). Paul’s response makes clear that
this man is still living in the realm of flesh,
not Spirit. The Corinthians appear to have
cited Jesus’ death and resurrection as the
ground on which they based their under-
standing. Jesus died in the realm of the
body; he was raised as the Christ in the
realm of Spirit. 1 Corinthians 12:1-3 sug-
gests that their baptismal creed was “Jesus
be anathema, Christ is Lord.” To which
Paul replied that the Spirit of God would
never enable such a statement; rather, “no
one can say ‘Jesusis the Lord’ except by the
power of the Holy Spirit” (1 Cor 12:3).

Paul’s major discussion of Jesus’ res-
urrection is 1 Corinthians 15. The chapter
makes a number of points that can well
serve also as a summary of all that we have
said. Paul begins by arguing that he gave
them a summary of the gospel that he shared
with all the apostles: *“so we preached, and
so you came to believe” (v. 11). He quotes
the summary in vv. 3-5 as a tradition he in-
herited and passed on to them. He uses the
technical verbs for this: “I handed on”
(pareddka) and “I received” (parelabon).
The tradition is a creedal statement in four
lines:

(1) That the Anointed One died on behalf of
our sins according to the Scriptures,

(2) And that he was buried,

(3) And that he was raised gn the third day
(4) And that he appeared to Cephas, then to
the twelve.

The fourfold repeated “that” (hoti) is the
equivalent of quotation marks in Greek. A
number of the turns of phrase are not Pauline,
as we shall note. The creed has four verbs:
died, buried, raised, appeared. Paul men-
tions the burial of Jesus elsewhere only in
Romans 6:4, to explain the significance of
baptism as dying with Christ. Otherwise it
never appears in connection with Jesus’

o know
Jesus as the
resurrected one is to
confess faith in God
as the creator. Jesus’
resurrection is his ulti-
mate act of creation.

death. Its function here is to support the
facticity of Jesus’ death. Line four per-
forms a similar function for line three. The
appearances of the resurrected Anointed
One to Cephas and the twelve supports the
fact that he was raised from the dead. Paul
certainly understands it that way, since he
adds aseries of other appearances to the two
in the creed (1 Cor 15:6-8): more than 500,
James, all the apostles, Paul himself.

Thus the first and third lines are the key
assertions. They are structured in similar
fashion, each verb being modified by two
adverbial phrases (underscored to show the
parallelism). The adverbial phrase “ac-
cording to the Scriptures” stresses that one
will not understand the death and resurrec-
tionofthe Anointed One unless one usesthe
Hebrew Scriptures to interpret them. This
particular way of referring to the Old Testa-
ment is found only here in Paul. “On behalf
of our sins” and “on the third day” are
placed immediately after the verbs “died”
and “raised” as interpretive phrases. “On
the third day” appears nowhere else in Paul.
What does the phrase mean? Hosea 6:2
(“After two days he will revive us; on the
third day he will raise us up, that we may
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live before him”) and John 11:39 suggest
that the third day is the decisive day, when
the effects and significance of an action
become evident.

The phrase “on behalf of our sins” is
also not Pauline. Paul uses this preposition
in a different way to describe Jesus’ death
for people: “on our behalf,” as in Romans
5:6-8. Paul uses the word “sin” (hamartia)
over 50 times, always in the singular except
in citations (cf. Rom 4:6). Paul regards sin
as a power that holds us in slavery, from
which we must be freed. The first line
suggests that Jesus’ death is a sacrifice that
removes sins, or itis the death of arighteous
person whose good deeds are available for
others. That is a first century Jewish view,
and the Jewish Christian character of this
creed is supported by the use of the Hebrew
name Cephas. This creed confesses that
Jesus’ death is the only sacrifice that re-
moves sin; or, he is the only truly righteous
one whose death benefits others. He is the
only one who has been raised on the third
day, and this ratifies his death. This creed,
which uses the sacrificial language of the
Old Testament, has parallelsin many places
in early Christian language (cf. Rom 8:32;
1 Pet 2:21). Hebrews gives it classical,
extended treatment in 4:14-10:31 as it dis-
cusses Jesus both as the Melchizedekian
High Priest and the perfect sacrifice for sin.

Two other sections of 1 Corinthians 15
are significant for our discussion of images

of the resurrection. Paul regards Jesus as -

the first fruits of the resurrection (1 Cor
15:20, 23). He is the counterpart figure to
Adam in human history. As we all “are
dying in Adam [note the present tense] so
we all will be made alive in Christ” (1 Cor
15:22). The effects of Christ’s resurrection
arc universal, cosmic, just as Adam had
universal cffect. But all happens according
to a plan determined on the basis of Psalm
110:1 and Psalm 8:7. Our resurrcction lics

in the future, at the parousia of Christ,notin
our past baptism. He comes as regnant one,
when all things have been made subject to
him, in order to turn all rule and authority
back to God. In the end, God is all things in
all people (1 Cor 15:23-28).

Paul develops this Adam—Christ typo-
logy further in 1 Cor 15:44-46. He argues

* two things here: (1) The resurrection will

be a bodily one, as Christ was raised bodily.
(2) But this body will be a pneumatikon
body (a body characterized by Spirit), not a
psychikon body (one characterized by sen-
sual appetite). Paul reverses a Hellenistic
Jewish interpretation of Genesis 1-3, known
from Philo of Alexandria, to make his point.
Philo held the Adam of Genesis 1 was
entirely spiritual, made by the word of God
alone, and so a heavenly being. The second
Adam in Genesis 2 was formed from earth
and brought to life by God breathing into
this “mudpie” body. Because the second
Adam was part earthy, part spirit, he fell
into sin. The heavenly Adam did not. Paul
stands this interpretation on its head. The
Adam of Genesis 1-2 is the first Adam,
earthy and mortal. Jesus is the second
Adam, characterized by Spirit. The resur-
rection made him a “life-producing Spirit”
(1 Cor 15:45). The resurrection of Jesus is
the guarantee of our future resurrection and
of our being fitted out at that time for life
with Jesus. “We shall bear the image of the
heavenly Adam” (1 Cor 15:49).

Paul ends 1 Corinthians 15 with a vic-
tory cry: “The goad of death is sin, and the
power of sinis the law. But thanks be to God
who gives us the victory through our Lord
Jesus Christ” (1 Cor 15:56-57). The New
Testament uses a variety of images to sup-
port that victory cry, and we who proclaim
the resurrection for the world today need to
ransack our imaginations for adequate
images to express it.
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“Then they told what had happened on the
road and how he was known to them in the
breaking of the bread.” (Lk 24:35)

A few days later Elias, a neighbor,
stopped Cleopas, one of those Emmaus
disciples, with “What was going on at your
house this week’s first day? I happened to
be standing at my door when I saw the two
of you bringing home a guest. It was toward
evening, and I assumed you had invited the
stranger to stay the night since the day was
spent. But a half hour later the two of you
bolted out of the house pell mell back down
the Jerusalem road. What got into you?
And, if I may ask, what happened to your
guest? Did you simply leave him to fend for
himself? But I didn’t see him afterwards.
He simply seems to have disappeared.”

“That’s the marvelous thing!” Cleopas
almost stuttered in excitement. He took a
deep breath and went on. “Disappeared!—
He did and he didn’t. Because he prom-
ised—and he is—with us always! Even
though you or I cannot see him....”

“What are you talking about?”

Then Cleopas told him what had hap-
pened on the road—all that we have heard
again in Luke 24: their first imaging of the
resurrection, beginning with Moses and all
the prophets, the interpretation from all the
scriptures of things conceming Jesus, how
it was necessary that the Christ should suf-
fer all the things that happened to him in the
last days, and how he should enter into his
glory, and how he was known to them in the
breaking of the bread.

“Your eyes were opened? You recog-
nized him? And then he vanished?”

“He did and he didn’t!” And Cleopas
told how the disciples had already heard the
newsof the resurrection—*“He has appeared
to Simon!” He told how Jesus himself
suddenly stood among them in the upper
room. How he said, “See my hands and my
feet, that it is I myself; handle me, and see;
foraspirit hasnot flesh and bones as you see
thatI have.” How he took a piece of broiled
fish and ate before them. How he ex-
plained: “‘Thus itis written, that the Christ
should suffer and on the third day rise from
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the dead, and that repentance and forgive-
ness of sins should be preached in his name
to all nations, beginning from Jerusalem.’
‘You are witnesses of these things,’” he
said.”

“But then he vanished again?”

“Well, he did, but he didn’t! He is, you
see. Well, not ‘see’ exactly—he is! He is
alive! He is with us always!”

And on and on they talked; but the
pointofitallis thatthe resurrection from the
dead means that Jesus is now with us all the
time, inall the places we may be, all over the
world!

The resurrection means “God with us
wherever we are.” If you liked Emmanuel,
Christus natus est, and if you liked Pro
nobisin Crucifixus sub Pontio Pilato, you’ll
love what comes after: Et resurrexit!—
God with us always, even to the end of the
ages! God appears—to be with us.

That was one of the beginnings of the
homiletical task of imaging the resurrec-
tion, and of the participatory task of hearing
and viewing that proclamation.

Proclamation in imagery

“Blessed are those who have not seen
and yet have believed.” This beatitude is to
be shared by preaching. “How are we to be-
lieve in God of whom we have never heard?
And how are we to hear without a preacher?
And how can preachers preach unless they
are sent? Faith comes from what is heard,
and what is heard comes by the preaching of
Christ.” Apparently at the time of Romans
10, how that proclamation was to be phrased
and illustrated and imaged was not felt to be
significant enough to be recorded, or, per-
haps, was felt to be obvious enough as not
to require inspired instruction.

But the premise for those words was,
“If you confess with your lips that Jesus is

Lord and believe in your heart that God
raised him from the dead, you will be saved.”
The subject is clearly the resurrection. And
the faith, that belief, is to be “from the
heart,” “in your heart.”

The heart, in biblical usage, “is above
all the central place in us to which God
turns, where religious experience has its
root, which determines conduct” (A Theo-
logical Word Book of the Bible [New Y ork:
The Macmillan Co., 1950, 1962, 1963],
under “Mind,” 145).

“The heart is the central place in us to
which God turns”—our proclamation of
God’sturmning to us with blessing, therefore,
should also be directed toward the heart.
But where this heart is located, how this
rooting ground of religious experience is to
be plowed, or with what mixture of seed this
genetic field of conduct is to be sowed, has
long been discussed. What appears to be
new appeals to publisher and public, and
therefore much of what is currently printed
about imagery is phrased intensely and in
the present tense, although some of its glit-
ter is old. A current review of the heart’s
dimension in preaching can be summarized
with passages and paraphrases from /m-
agery for Preaching by Patricia Wilson-
Kastner (Minneapolis: Fortress, 1989).

The author clears the ground by point-
ing out that systematic theology does not
reign unchallenged in the theological world.
Depth psychology has come up with the
conclusion that the psyche is made up of
more than mind. The ability to make moral
judgments on the basis of abstract prin-
ciples is not the end-all of moral develop-
ment. Feminist and liberation theologies,
she contends, challenge the scientific, ra-
tional mode. Women'’s experience brings
to them an awareness of their being inter-
connected with the whole of creation, of
being psychically and biologically inter-
connected with the process of life. These
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theologies reject the dominance of abstrac-
tion, rational discourse, and quantifiable
thinking to the exclusion of the affective,
the intuitive, and the aesthetic. Preaching
which focuses on the intellectual, the aca-
demic, and the rational, she concedes, is
still valuable and contributes to an essential
dimension of the homiletic endeavor. But
suchanapproach, the author says, is incom-
plete. The primal mind should not be rele-
gated to a secondary position. Creativity
and insight involve elements of the primal
mind as well as those contributed by the
rational scientific approach. While she
concedes that to some extent each person
already looks at the world with both the
primal and the post-Enlightenment scien-
tific perspective, she presses on to contend
that if we are to become fully human we
must learn to see the world both aestheti-
cally and scientifically, with our primal
mind and our rational scientific mind.

She hopes for imagery in which the
rational and the affective intersect. Im-
agery is to be understood as a broader term
than the use of images. Imagery incorpo-
rates the affective and aesthetic because
imagery represents the concrete and visible
in the tangible world, but it also embodies a
form and appeals to the senses, while evok-
ing emotions and feelings in us. Imagery
also includes an intellectual dimension
because the reality signified by the imagery
carries cognitive meaning. Imagery in-
cludes the whole physical and sensory
dimension of the world portrayed in a ser-
mon.

Finally, while imagery is not the same
as story, the two do intertwine. Plot is the
focus of story, the sequence of action and
the interaction of characters and events.
Imagery involves the physical and visual
dimensions of characters, events, and their
setting. While narrative serves the tempo-
rally conscious mind, imagery appeals to
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the spatially and visually directed. But
good narrative must include imagery in its
detail and embodiment. Imagery in preach-
ing is the center and prism for the dramatic
narrative that is the very nature of a sermon,
which aims both to instruct and t0 move
(Seriatim, pp. 29-31 and 20-21).

To instruct and to move have always
been the goals of our preaching. (I was
comforted to find in my file these notes on
“Preaching the Gospel in Lent” presented to
the Greater Chicago Pre-Lent Retreat at
Illinois Beach State Park in January of 1962:
“The preaching of the gospel is the assert-
ing of what God has done in and through
Jesus Christ so pertinently to the human
situation, so movingly in the heart’s lan-
guage so as to give the Spirit the opportu-
nity toredeem the hearers now, to move and
empower the hearers with new life.”) The
beatitude of believing though not seeing
will be attained by hearers as they are taught
that Jesus is Lord and that God has raised
him from the death he died for us, and at the
same time are moved to confess with their
lips and their lives what such conviction
entails. :
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Revelation in imagery

Our understanding of the Word of God
implies that moving is the heart of procla-
mation. The heart is the central place in
each one of us “to which God turns.” What
moves us is the word. The word is God
moving us. Teaching all thatiscommanded
by our Lord is not complete if by “teaching”
we mean only the conveying of rational
information. Teaching does not mean only
that we “observe” all that God commands,
looking atall that with our minds, observing
in the sense of recognizing that all that God
commands does seem to make sense, pro-
pounding a golden ideal for human living.
Teach them “to obey,” which is the transla-
tion in the Good News Bible and The New
International Version, is more to the point,
implying asitdoes that we have been moved
to walk faithfully on what we have been
shown to be the way of God. We have
reached the word’s goal when we are moved
to place our right hand in the hand of the
God who is continually with us, accepting
the divine counsel as our guide, and press-
ing on to the final glory. “Whom have I in
heaven butthee? And there is nothing upon
earth that I desire besides thee” (Ps 73:25).

The word works in moving ways.

Some of them are moving because they
are parallel to our human experience. The
incarnation and nativity of our Lord, for
instance, reveal God stooping to our com-
mon experience. InJesus, the Son, God lies
down in the manger’s hay so that all of us
will be moved to lean over the Christmas
crib and see the Wonder, receive the Coun-
sel from the Mighty God, the Everlasting
Father, the Prince of Peace.

Godreveals the nature of divine love in
recognizable terms of relationship. “When
Israel was a child, I loved him.... It was I
who taught Ephraim to walk, I took them up
inmyarms” (Hos 11:1-3). When the retum-

ing prodigal was yet a great way off, his
father ran and embraced him and began the
preparation for making merry (Lk 15:20).
Butwrath and judgmentalsocome inmoving
imagery: *“‘Blessed are the barren, and the
wombs that never bore, and the breasts that
never gave suck!” Then they will begin to
say to the mountains, ‘Fall onus’; and to the
hills, ‘Cover us.” For if they do this when
the wood is green, what will happen when it
isdry?” (Lk 23:29-31). And the ultimate in
broken relationship: “I never knew you;
depart from me, you evildoers” (Mt 7:23).

Think of the Word selecting water for
the sacrament of regeneration—not some-
thing dry like salt nor sticky like honey.
How good the smell of baking bread and
how enlivening is the wine which makes the
heart glad. And so he took bread and he
shared the cup of blessing. How marvelous
the alphabet, the art of writing, the inven-
tion of moveable type, the unending mak-
ing of books—and the word does its work
through them all.

The primary sacrament, the Word made
flesh, was born and grew in wisdom and
stature and favor, and wept and suffered and
died—God moving in understandable and
experienced ways.

God moves most mysteriously in the
resurrection of Jesus Christ from the dead.
Resurrection—beyond experience, ultimate
climax of human hope. God raised him
from the dead. And the word in speech can
now use the recall of that resurrection as the
ultimate in imagery.

Power in resurrection
imagery

The use of imagery about the resurrec-
tion could be said to be the most moving of
the modes of proclaiming the revealed
gospel. Would the shepherds have kept on
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hat went

before the
resurrection has
meaning because of
the resurrection.

saying, “Christ is born in Bethlehem!” after
they could begin to say, “There he is, Jesus
of Nazareth—thatone there! the one whois
healing and doing good and speaking as no
one ever spoke before™?

Would they have kept on saying that
when they could say, “Behold him on the
cross, the Lamb of God who takes away the
sin of the world”?

Or that, when they could say, “Behold
the place where they laid him. He is not
there. He is risen!”?

Even that is not the end, no more than
first fruits are the whole harvest. Because
the grave could not hold him, because he
lives and reigns, it follows that we can say,
“He goes before you... he is with you al-
ways... he will come again.” And we can
say, “We have been baptized into his death
and are risen with him to new life. Take and
eat, take and drink, his body and his blood
for living in forgiven-ness.” And we can
exult, “Henceforth there is laid up for us a
crown of righteousness!”

Of course, our proclamation will say
all of these things. They are one word of
salvation.

But note how much more frequently
we use the detail of the passion and death of
our Lord as the mode for releasing the

power of the gospel than we do any other of
the images. Itis, perhaps, the most moving
part of the gospel-action of God-in-Christ.
But it is almost as if we thought St. Paul
were limiting the modes of gospel procla-
mation when he determined to know noth-
ing but Christ and him crucified. “Why
would you stop short of imaging how our
Lord lay down his life for us if your object
is to move us to an increase of faith or a
greater zeal in life?” I would ask in class.
And astudentin exasperationreplied, “And
why minimize our Lord’s life lived for us?”
Active and passive obedience—pro nobis.
All of it, of course.

But note—what went before the resur-
rection has meaning because of the resur-
rection, and what our faith grasps will surely
follow, can follow only because of the res-
urrection! Imaging our Lord’s death as the
principal mode for the release of gospel
power frequently results in the making of
the problem mode guilt. The power is then
proclaimed as the source and guarantee of
forgiveness. The sermon’s point then be-
comes faith’s grasp of God’s gracious gift
of forgiveness. Certainly that is of the
essence! Butifitbecome the major mode of
our proclamation, it can lead to quietism
and the minimizing of sanctification.

Imaging our Lord’s resurrection as the
mode for the release of gospel powerresults
in reshaping the mode of the problem: the
tragic failure by those who have been given
life by the Lord’s life failing to live that new
life. The sermon can then build upon his
resurrection to establish the proclamation
of how through his rising from the dead we
have been given the resurrection ability to
rise to newness of life. “If the Spirit of him
who raised Jesus from the dead dwells in
you, he who raised Christ Jesus from the
dead will give life to your mortal bodies
also through his Spirit which dwells in you”
(Rom 8:11).
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There can be no resurrection of our
Lord without the dying of our Lord. Itis a
seamless gospel. In our confession we
proceed through our belief in the forgive-
ness of sins onward to the resurrection of
our bodies and to life everlasting. Our
gospel’s imaging moves from our Lord’s
dying through his rising to proclaim our
possession even now of that life which lasts
forever. And our present possession of that
life moves us to the living of it.

InC.S.Lewis’ The Lion, the Witchand
the Wardrobe' the connection is made clear
in imagery. The lion, Aslan, had been
shamed and tied and killed upon the Stone
Table. After hours and hours had gone by,
Susan and Lucy witnessed the cracking of
the Table, and the efforts of the tiny mice to
free the trussed lion body. “Then suddenly,
shining in the sunrise, larger than they had
seen him before, shaking his mane, stood
Aslan himself!

‘Oh, Aslan!’ cried both the children,
staring up at him, almost as much fright-
ened as they were glad.

‘Aren’t you dead then, dear Aslan?’
said Lucy.

‘Not now,’ said Aslan.

“You’re not—nota—?’ asked Susan in
ashaky voice. She couldn’tbring herself to
say the word ghost.

Aslan stooped his golden head and
licked her forehead.... ‘Do I look it?’ he
said. ?

‘Oh, you're real, you’re real!
Aslan!’....

‘Oh, children,’ said the Lion, ‘I feel my
strength coming back to me. Oh, children,
catchmeifyoucan!’ He stood for a second,
his eyes very bright, his limbs quivering,
lashing himself with his tail. Then he made
a leap high over their heads and landed on
the other side of the Table. Laughing,
though she didn’t know why, Lucy
scrambled over it to reach him. Aslan

Oh,

leaped again. A mad chase began. Round
and round the hill-top he led them, now
hopelessly out of their reach, now letting
them almost catch his tail, now diving be-
tween them, now tossing them in the air
with his huge and beautifully velveted paws
and catching them again, and now stopping
unexpectedly so thatall three of them rolled
over together in a happy laughing heap of
fur and arms and legs. It was such a romp
as no one has ever had except in Narnia....

‘And now,’ said Aslan presently, ‘to
business.’”

!(New York: The Macmillan Co., 1950.
Collier Books Edition, 1970. Third Printing,
1971), 159-61.
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“Image” is a word that usually denotes
something visual. But how is music an
image? Of what is it a likeness or symbol?
Composer Paul Hindemith once said that if
music has meaning, he wanted to see the
dictionary.!

In search of image in music we might
talk about music and echos of the resurrec-
tion. We could discuss the loud noises
coming from the earthquake that echoed his
resurrection (Mt 28:2), or the soft, tender
voices of Jesus and Mary in the garden on
Easter morning. Or we could tune in on the
first whispers about an empty tomb and
then follow the bold telling and retelling of
the impossible—a crescendo of good news.
Sounds of the resurrection might include
the grunts of the Father rearranging creation
for this unprecedented eventand the counter-
point of sounds emanating from a corpsc
transformed into a glorified body.

If grunts of God arc not your image, try
something less radical. Isn’t it true, for
cxample, that as we sing “I Know that My
Redeemer Lives” we experience a*“sensc of
ascent” as we arrive at the high D on the
syllable “deem™? Even basses and altos

don’t complain much about such a high
pitch on Easter morning, nor do many re-
treat from an even higher F during the
refrain of “Christis Risen, Alleluia.” These
feelings are more than corporate, condi-
tioned experience. That sense of ascent is a
kind of participation in the resurrection
itself, a micro resurrection.

Some pieces of church music do in fact
invite us to experience energies usually
associated with the resurrection. We will
see that by considering a work by Bach, an
African song, and ancient liturgical reflec-
tions on the temporal meaning of Sunday.

Charles Seeger, a musicologist and
father of the widely known folk singer Petc
Secger, once wrote about what he consid-
ered to be the inner logic of music.? Seeger
noted that when we sing a song or play a
horn the movement from one pitch to the

'Paul Hindemith, A Composer’s World
(Garden City, NY: Anchor Books, 1961),
41ff.

*Charles Seeger, “On the Moods of
Music-Logic,” Journal of the American
Musicological Society, XIII (1960), 224-61.
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next higher note requires additional energy
and often increased tension. For this reason
we perceive rising melodic lines as meta-
phors for energetic life and heightened
emotion.

Three centuries earlier Bach composed
music with similar understanding. Cantata
BWYV 51, Jauchzet Gott in allen Landen
[Make a Joyful Noise to God in all Lands]
comes across as a moment of musical resur-
rection. Bach, of course, predates Seeger.
Butthey approached music in similar ways.
For Bach was heir to an elaborate system of
composition which provided him with a
tool-box full of writing techniques together
referred to as Musical Rhetoric.

Inthe eighteenth century musical rheto-
ric was understood to have roots in classical

oratory as practiced and refined by Quintil-
lian, Cicero, and others. Hence devices had
Latin labels.

Cantata BWV 51 was crafted utilizing
such devices, and their recognition and
identification make it possible for us to
receive the work as a moment of musical
resurrection.’

In measures 2 and 3 of movement 1,
there are examples in the treble (C-D-E-F-
G) and bass (C-D-B-E-F-G) clefs of as-
cending notes (known as Hypotyposis-ana-
basis) that express the praise thatrises from
the musicians who present this cantata.

3Neue Bach-Ausgabe, s.v.1/29, 79-105.
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In measures 1 and 2 of the Aria, the
listener confronts a case of Congeries, a
succession of like chords—in this case the
so-called “seventh” chord, which always
leads harmonically to something else, a
symbol of the goodness of God which never
ends, but continues from one generation to
another.
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In the next example, from the Choral,
movement 4, praise is understood as an
activity that extends to the extremes of life.
Thematic material is constructed from
unusual (for that time) voice-leading in the
violin (from E to G), known among com-
posers like Bach as Hyperbola.
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Further on in movement 4, the excite-
ment which stems from the energy which
draws us to God’s future is expressed in the
soprano with syncopated anticipation.
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Bach has composed a series of musical
images. God invites our praise by taking us
to the extremes, beyond our preconceived
limits. Such praise coincides with resur-
rected life. When the cantata is performed,
it is by its very performance a moment of
resurrection, fully dependent on the life of
God.

African music

A large part of African musical reper-
toire derives from the “call-response” prac-
tice. A leader sings out a phrase of music,
which is then sung back identically or with
some minor variation by the rest of the
group. Traces of this pattern existin jazz, in
blues, and in much of contemporary Gospel
music. Non-African cultures also use this
structure.

Call-response music reflects an older
stratum in African society where there was
arecognized leader and those who provided
recognition. It served well in work songs,
also in American cotton fields, and it in-
vited improvisation to keep both music and
work interesting.

There may be deeper, more universal
roots. Those who study the psychology and
physiology of music point out that the way
wereceive music in our brain already deter-
mines how we deal with it.* Musical im-
pulses find their way into our right brain
where all non-verbal, non-linear data are
processed. Sound waves get there, as their
name suggests, by vigorous motion. Trav-
eling through the outer ear, these waves are
received by tiny hair cells in the inner ear,
which also are set in motion. Finally, the
brain decodes these musical stimuli by
analyzing the kinetic patterns and so pro-
viding us with the joy of music.

Music comes into existence by the
succession, alternation, and simultaneity of

various waves washing over the cells of the
inner ear directly to our right brains. One
pitch succeeds another; an I, a thou, and
another thou meet in the space of our audi-
tory organs. And yet music is not localized
merely in our ears and right brains. There
are kinetic responses throughout the human
body, related directly to heartbeat and the
flow of blood. Music and dance go together
naturally, which Africans still understand
instinctively. We have stifled that natural
union and so must think it back into exis-
tence.

Dance is both spatial and kinetic. The
foundational dance of life—and hence also
of resurrected life—is the round dance, for
it echoes the structure of our solar system
and the surface of the planet on which we
live. The round dance also symbolizes the
church in action, the linking of hands until
the circle of humanity is complete.> No
wonder we gather around word and sacra-
ment. Some German musical groups are
called “singing circles” (Kantoreien).

Call-response is the micro Christian
community in action. Experienced at the
base of what we know as mentality, at the
core of our being, call-response energizes
our life and creates a thou with whom we
can now communicate. John writes:

Mary said, “They have taken away my
Lord, and I do not know where they have
laid him.”

Jesus said, “Mary.”

Mary then went out and said to the
disciples, “I have seen the Lord”; and she
told them that he had said these things to her
(Jn 20:13-18).

4Juan G. Roederer, Introduction to the
Physics and Psychophysics of Music, second
edition (New York: Springer, 1975), 1-12.

SDorothea Forstner, Die Welt der
Symbole (Innsbruck: Tyriola, 1961), 32-34.
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Call-response music can be a moment
of resurrection. You really have to hear—
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BWANA YESU KAFUFUKA

and sing—the Swahili anthem “Bawana
Yesu Kafufuka” to appreciate it.
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-to-ka ka-bu-Fi-ni.

Wanawake walifika asubuhi kaburini.
Haleluya, Haleluya, ametol:a kaburini.

Tayarini waliweka manukato mikononi.
Haleluya, Haleluya, ametoka kaburini.

Walitaka kuupaka mwili mle kaburini.
Haleluya, Haleluya, ametoka kaburini,

Nao hao walifika; kumbe jiwe 1li kandoni.
Haleluya, Haleluya, ametoka kaburini,

Kwa ukweli malaika kasimama kaburini.’
Haleluya, Haleluya, ametoka kaburini.

Wakasema kafufuka; enyi nyote kumbukeni.
Haleluya, Haleluya, ametoka kaburini.

Wanayake kakumbuka; wakatoka kaburini,
Haleluya, Haleluya, ametoka kaburini.

Kweli Yesu kafufuka, ametupa tumaini,
Haleluya, Haleluya, ametoka kaburini,

Atazidi kwa baraka kuokoa waamini.
Haleluya, Haleluya, ametoka kaburini.

Words & Music by Joas Kijugo

Kiongozi = Leader (Call)

Wote = People (Response)

Translation, stanza 1: The Lord Jesus has arisen, the tomb is empty.
Stanza 2: There was only doubt, there was no hope.

| =4
Ha-le-1lu-ya, Ha-le-lu-ya
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Music that deals with motion and space
also involves time. In 4/4 time, there are
four pulses to a measure, with aquarter note
occupying a full pulse. We call this time
even though we have not yet talked about
pace or the passage of time. This time has
to do with relative duration of notes and the
relationship inreal time of successive pitches
and pulses.

Jonathan Kramer has probed the in-
triguing relationship between musical time
and real time.5 Most of us function with a
linear view of time: time began for us this
morning, continues through this now, and
will end later tonight when we slip into
blessed sleep. Our lives are on a railroad
track, moving along from one time destina-
tion to another. People who experience
time in this way sense progress in their
lives.

Kramer points out, however, that most
of us travel by plane these days. Air travel
provides a static sense of time unless turbu-
lence or the roar of the engines lets us know
that we are actually moving. Air travel
minimizes notions of process and progress;
it substitutes impressions of a constant
present. There are few hints that we are

S
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coming from somewhere or going some-
where.

Music elicits divergent senses of time.
It engages musicians or listeners in a time
structure that is utterly unique. The time of
music occurs within clock time and can be
measured by clock time, although that
measurement offers little insight into the
genius of music. Some music is atemporal,
with no sense of past, present, or future.
Minimalist composers, such asPhilip Glass,
achieve timelessness by repeated melodic
fragments while New Age musicians serve
up sounds set free from pulsating rhythms.
At the other end of the spectrum, the linear
music of Bach and Mozart provides the
listener with many devices for encouraging
musical memory and anticipation.

When Christians speak of the resurrec-
tion, we employ many “time” words: new
age, new acon, end-time, the age to come.
The resurrection of Jesus brings us into new
time structures. Early Christians believed
the resurrection had already inaugurated a
new age. Sunday was the day on which
Jesus rose, and it was revered as the day
borrowed from the age to come. Some
called it the eighth day of the week because
it was a token of the new time to come.
Thus, Sunday is the first and the eighth day
together, the already and the not yet.

Luther called music a gift of God. This
gift can deliver us into new and different
time structures, keeping us tuned to the age
in which we live already-but-not-yet. Music
of the resurrection provides us with such a
moment of the life to come.

I think we can end right here!

$Jonathan Kramer, The Time of Music
(New York: Schirmer, 1988).



People of His Pasture
|

Marc Kolden

Luther Northwestern Theological Seminary

“For he is our God, and we are the people of
his pasture and the sheep of his hand” (Ps
95:7a).

We sing this verse every time we have
Morning Prayer. And perhaps because we
are accustomed to it, we don’tconsider how
odd it is. Why doesn’t it say what it ought
tosay? That we are the sheep of his pasture
and the people of his hand? Why does it say
“the people of his pasture” and “the sheep of
his hand”?

When I first noticed this I assumed that
there had been an error by some ancient
copyist, who had shifted ‘“‘sheep” and
“people” around in some way. Switching
them back would certainly make better
sense, and it would fit with other passages
of scripture (e.g., Ps 100:2). But there
seems to be absolutely no evidence for this
theory; no ancient manuscripts have it the
other way.

Modern commentaries make an as-
sumption similar to mine. The Interpret-
ers’ Bible states authoritatively that for
“metrical reasons” in Hebrew it should have
been “we are his people and the sheep of his
pasture,” and it cites a work by Gunkel.
Some modem translations smooth out this
verse so that it won’t upset the reader’s
sensibilities. But the longstanding use of
Psalm 95 in worship probably has helped to

maintain this anomaly in most versions so
that we remain people of his pasture and
sheep of his hand.

The ancient commentators are more
interesting because they assumed the Holy
Spirit had wanted it this way and so they
tried to figure out what it could mean. Both
St. Augustine and Calvin see the first part—
“people of his pasture”—as referring to
general providence, whereby God blesses
people with sustenance, the way a pasture
does; and the “sheep of his hand” then is
said to refer to special providence, which
elects certain people to be the chosen flock
of God’s hand. Perhaps—though to us that
may seem to be reaching, forcing this
awkward parallelism into formal dogmatic
categories.

So it still has been puzzling me, every
time we sing it, what it means for me to be
one of the people of God’s pasture and a
sheep of God’s hand. Then a few days ago
I opened a magazine at home and was
paging though it. When I got to the back
cover there was an ad for Dewar’s scotch. 1
have never developed a taste for scotch, but
a visit to Scotland aroused in me a great
taste for the Scottish countryside. Ilove the
Dewar’s ads because of the landscapes and
the small houses with fireplaces ateach end.
In this particular ad of a beautiful green
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landscape there was a striking picture in the
foreground: a man was riding a bicycle on
the road near the driveway that led back to
the farmhouse, and in one hand he was
carrying a little lamb. You don’t normally
think of a sheep being carried; they’re too
big, especially for a hand. But this little
lamb was nestled securely in the farmer’s
hand, tight against his side, looking utterly
at peace even though they were riding on a
bicycle! Perhaps the sheep had wandered
off, but now he’d been found by the master.

For me it was just a short step from
there to Ezekiel 34, where the Lord God
says, “Behold, I, Imyself will search for my
sheep, and will seek them out... I will
rescue them from all the places where they
have been scattered.” Then we are on
familiar ground. The one whose sign is on
us has said (in Jn 10:14-15), “I am the good
shepherd; I know my own and my own
know me, as the Father knows me and I
know the Father; and I lay down my life for
the sheep.” Surely “Heisour God...and we
are the sheep of his hand.”

Yetit still sounds strange to be “people
of his pasture.” It seems like a put-down:
animals live in pastures; peoplelive in houses
and eat at tables. Of course, if you have
taken one practicum in homiletics you can
deal with this. The words are a picture; they
tell about God’s tending Israel, providing
food and a safe place for the pcople. Yet
they are still more than a bit annoying.
Many of us have left the farm, but here
we’re getting put back on it—and by the
Bible, no less.

So I put this verse out of my mind until
I read an interesting short story in the Sun-
day Minneapolis Star-Tribune (2/12/89). It
was called “A Gravestone Made of Wheat,”
by Bill Weaver, who teaches in my home-
town and writes about life in northern
Minnesota.

In this story an old man and his grown
children and their children are gathered in
the living room of his farmhouse following
the funeral for his elderly wife. Most of the
people have left, and the family is sitting
around the coffin, waiting to bury her in a
grave on the farm. Olaf, the old man,
notices that the sheriff is still there and
wonders why he won’t leave so they can get
on with the business at hand. Butthe sheriff
has lingered to tell him that they cannot
bury his wife on the farm. There is a new
law against that, and they will have to bury
her in the cemetery in Park Rapids. They
argue about this abit and then, having made
his point, the sheriff leaves. The old man
asks his family to step outside so that he can
sit by the coffin and decide what to do.

Instead, his mind wanders back many
years, to 1920, immediately after the first
world war, when Inge, the woman who was
to be his wife, had been sent over from Nor-
way, where she had fled from Germany
when her family was killed in the war. She
had worked for his parents back in Norway,
and in that way an agreement had been
made that she would come to America and
they would be married.

He remembered that on the day she was
toarrive, he had driven by horse and wagon
from near Park Rapids to Fargo—no small
trip—and waited to meet her for the first
time when she arrived on the afternoon
train. They went immediately to the court
house to be married, but they were refused
because she did not have any citizenship
papers. Undaunted, they stayed overnight
inseparate rooms in ahotel in Detroit Lakes
and returned to his town of Park Rapids,
where he was sure that it would be possible
for them to get married. But here too the
judge was adamant; because she was a
German and we had been at war with Ger-
many, she would have to get letters of
recommendation from Europe as to her
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patriotism and reliability before the mar-
riage could be performed. They were
shaken; this would take weeks, perhaps
months.

But they went out to his farm, where he
slept in the hayloft that summer so that she
could have the bedroom—and he farmed,
and she kept house, and they waited. Fi-
nally the letters came, and they rushed to the
court house—but again they were rebuffed
by the judge, who considered this evidence
insufficient. They returned home in stunned
sorrow. And that night she came to him in
the hayloft, and then they lived together
faithfully for forty-five years—in common-
law marriage.

His wife never forgot her treatment in
that court house in Park Rapids. She never
became a citizen, Weaver writes, “remain-
ing without file or number, nonexistent to
federal, state, or local record. She wasreal,
Olaf thought, only to those who knew her,
who loved her. And that, Olaf suddenly
understood, was the way she would remain.
As in her life, [so in] her death.”

So they buried her late that night, not in
the grave near the house, but in the middle
of the field of wheat stubble. In the dark-

ness they took the tractors to the middle of
the field and used a backhoe to dig the
grave; with the front-end loader they low-
ered the coffin and then, along with the dirt,
they put a whole loader-shovel of manure
and two bags of fertilizer for good measure
on top of the coffin.

Then, as the others returned to the
house, the grown sons on their huge tractors
with running lights plowed that whole field
so that there was no evidence of a grave.
But Olafknew that the next summer and for
nearly forever thereafter there would be a
spot near the center of the field where the
wheat would grow greener, taller, and more
golden than all the rest. It would be a
gravestone made of wheat.

She had no legal existence; no nation
on earth now claimed her. But the farm had
been her life for forty-five years, and she
had wanted to be buried there. “We are the
people of his pasture.” We return to the
earth from which we were made. When
none of the other claims on us any longer
has validity, we know we are people of his
pasture, for we are buried with him in a
death like his (Rom 6).
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A FEMINIST ETHIC OF RISK. By Sharon
D. Welch. Minneapolis: Fortress, 1990.
206 pages. Paper. $9.95.

Drawing upon the literature of African-Ameri-
can women, Sharon Welch develops a transfor-
mative ethic of resistance which correlates with
a theology of divine immanence. The stories of
African-American women challenge the pre-
suppositions of Western moral theories which
are rooted in an ethic of control. Western moral
theories and their theological correlates are a
dangerous combination for white, middle-class
people because they cause people to lose their
ability to empathize with the pain of victims and
to work against social injustice. Welch exam-
ines the nuclear crisis as a symptom of this
“deep-seated” ethic of control. Welch’s book
moves dialectically between critique and call to
action, between diagnosing a problem and offer-
ing a solution. Welch acknowledges that her
experience as a white, middle-class woman limits
the solution to the problem she analyzes.
Welch not only describes a sobering analy-
sis of an ethic of control but also prescribes a
vision of hope and commitment to wholeness
and healing. She claims that the move from
“cultured despair” to “sustained hope” involves
repentance and a desire to “be well and whole.”
Welch joins with her African-American sisters
not only to challenge and criticize but also and
most importantly to offer victims hope. The
divine presence tenderly heals the wounds of the
world and is “unambiguously” absent from the
history of humankind’s evils. Welch argues that
the divine power is relational and “that it is
neither necessary nor liberating to posit a sub-

stance or ground that exists outside of relational
power” (173).

Welch’s diagnosis does not reach to the
depths of the problem because it does not allow
room for aradical critique of the divine presence
in the world. Welch also ignores Christological
resources present in the communities of resis-
tance in Latin American and in other liberation
contexts for developing her solution to the prob-
lem. While her critique of traditional theology is
pertinent at points, she may have missed her
greatest resource in a theology of the cross for
developing an ethic of resistance.

Ann M. Pederson
Augustana College
Sioux Falls, South Dakota

ETHICS IN MINISTRY: A GUIDE FOR
THE PROFESSIONAL. By Walter E.
Wiest and Elwyn A. Smith. Minneapolis:
Augsburg, 1990. 200 pages. Paper. $12.95.

There constantly appear numerous books on
innumerable topics in Christian ethics. Yetonly
very few if any deal with clerical ethics. Wiest.
and Smith now have presented a volume that in
a very accessible way introduces both the theo-
logical foundations of clerical ethics and the
complexities of concrete ethical issues to be
faced within clerical praxis. Wiest and Smith
come down to some issues which undoubtedly
are on many ministers’ minds but which seldom
if ever are reflected upon in Christian ethics—
plagiarism and gossip, income and tax advan-
tages, popularity and politics, etc.

In the first part of the book the issue of truth-
telling is addressed. After a more theoretical
reflection drawing upon Kant, Bonhoeffer, and
biblical thought on truth and truth-telling, the
authors discuss the issues of plagiarism, letters
of recommendation, theological differences be-
tween church professionals and lay people,
changes of personal theology after ordination,
and confidentiality. In the second part the au-
thors focus on the issue of authority and discuss
topics varying from the temptation of egotism to
false humility versus professional humility, from
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problems of manipulation, adulation, and per-
sonality cult to the “watching brief” as the core
task of the pastor in the congregation. The third
part, “character & relationships,” deals with a
whole variety of ethical questions from the pas-
tor as human being (perfectionism in ministry,
income, gifts and bequests) to professional rela-
tionships among ministers (staff member rela-
tions, “sheep stealing,” etc.) and finally to min-
isters and social establishments (clergy’s public
prayer, civil religion, etc.).

The authors state, “the purpose of the book
is precisely to help clergy think and act ethi-
cally....” The book clearly fulfills this purpose.
The counsels which are given are balanced and
informed and serve as an invitation to construc-
tive self-examination. Useful and illustrative
practical examples and sound judgment point
out the authors’ long experience with the issues
and problems of clerical praxis. Their ethical
reflection is Christologically and ecclesiologi-
cally grounded in a way which avoids any dan-
ger of areductionistic professional ethics. Wiest
and Smith make it clear that clerical ethics is an
integral part of Christian ethics rooted in the
church and its overall witness to the presence of
God’s kingdom. Thus their ethical thinking is
guided by a clear understanding of both the
church’s ministry and the ordained ministry.

It should be noted that there is a certain
insecurity in their rather loose use of partially
incompatible concepts such as rules, principles,
virtues, and character. A stronger development
of the themes of character, virtue, and practical
reason as the ground for sound practical judg-
ment would have made an even stronger case.
Despite these more conceptual shortcomings
Ethics in Ministry is an extremely helpful book
to be highly recommended to first of all clergy
and seminarians but just as well to theologically
interested lay people. As one learns by reading
this book, clerical ethics is not a concern of
ministers alone but of the whole church. An
understanding of the cthical challenges which
specifically confront ministers should not be
limited to the clergy.

Reinhard Hiitter
Lutheran School of Theology at Chicago

IN THE SHADOW OF KARL BARTH:
CHARLOTTE VON KIRSCHBAUM.
By Renate Kébler. Translated by Keith
Crim. Louisville: Westminster/John Knox,
1989. 156 pages. Paper. $10.95.

If you happen to be interested in Karl Barth, his
theology, and his political and social activity,
and have always wondered how in the world he
managed all of this in one lifetime, this is the
book for you to read. If you have heard rumors
about Karl Barth and Charlotte von Kirschbaum,
and are looking for “the story,” it is not your
book. Renate Kobler does an excellent job in
telling a life-story, the story of an exceptional
anddifficultrelationship, without ever succumb-
ing to the temptation of gossiping. We get to
know that the ‘project’ of Karl Barth’s theologi-
cal life-work was, as a matter of fact, not the
project of one person. It was acommon project,
the project of an on-going dialogue, in which
Charlotte von Kirschbaum invested her life at
least as much as Karl Barth did—if not more.
We learn that she by being the research assistant,
typist, editor, and theological companion all in
one person made a work like the 13-volume
Church Dogmatics possible. In addition, she
managed Karl Barth’s vast correspondence,
organized his calendar, and was his *“walking
memory.” In short, what we know as the theo-
logical accomplishment of Barth was the accom-
plishment of an intense theological and personal
partnership.

Kébler tells us the daring and unique life-
story of a very peculiar woman, a life wholly
dedicated to a common project in an unconven-
tional relationship, a life not completely “in the
shadow” but in the limited public of her and Karl
Barth’s common friends and companions in the
theological, ecclesial, and political struggle of
their time. It was a life covered by silence after
her death because of its very unconventionality,
yet a life which needs to be remembered and
honored wherever the Church Dogmatics is dis-
cussed and Karl Barth’s biography read.

In addition to the biographical account, the
book contains two essays by Charlotte von
Kirschbaum (“Address for the Movement to
Free Germany,” 1945; “The Role of Women in
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the Proclamation of the Word,” 1951); a pro-
logue by Rose Marie Barth, the wife of Markus
Barth and close friend of Charlotte von Kirsch-
baum,; an epilogue by the church historian Hans
Prolingheuer; and a whole series of responses to
the author by people who had known Charlotte
von Kirschbaum personally-—a series of testi-
monies which shed additional and supportive
light onto the author’s biographical account. It
is a book which definitely belongs on the same
shelf as the Church Dogmatics and the standard
Barth biography by Eberhard Busch. We owe it
to Charlotte von Kirschbaum and her life’s cost
and work.

Reinhard Hiitter

CHRIST AND THE CYNICS. JESUS AND
OTHER RADICAL PREACHERS IN
FIRST-CENTURY TRADITION. ByF.
Gerald Downing. JSOT Manuals 4. Shef-
field: JSOT Press, 1988. «xiii and 232
pages. Boards. $32.50.

In antiquity this would have been called either an
anthologion or a florilegium. That is, it is not
really a book with an argument, but a collection
of citations to illustrate selected topics. Down-
ing gathers citations from Judaism and from the
Cynic philosophic tradition that parallel, in his
opinion, material in the Synoptic Gospels (ar-
ranged in the following order: ‘Q’ material, pe-
culiar Matthew, Mark, James [regarded as close
to the synoptic tradition}], Luke), the Fourth Gos-
pel, and the Pauline corpus.

The ancient texts frequently cited include
Dio Chrysostom, The Cynic Epistles, Diogenes
Laertius 6 (cited by the aberrant abbreviation
LEP), Epictetus, Musonius Rufus, Lucian of
Samosata, Plutarch, and Seneca the Younger.
Josephus and Philo are also quoted often. A
sampling of the lemmata for the Markan paral-
lels illustrates the process: John the Baptist;
Spirit, Dove, Voice; Wild Beasts in the Wilder-
ness; Good News of God’s Rule—Repent; Dis-
ciples; Exorcism; Healing; Forgiveness by God
or by God’s Agent; Physician; Fastings, Feasts,
Patches and New Wine; He is beside Himself;
Jesus’ Real Family; Prophet without Honor;
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True Purity and Real Filth; Parents; The Blind;
Status and Rejection; etc.

A short “Preface” describes underlying
convictions and purpose of the collection.
Downing is convinced that from the beginning
real communication took place between pro-
claimer and hearers. The hearers in many cases
would have found the closest analogies in their
own world in the Cynic philosophic teachers’
life style and message. The purpose of publish-
ing the collection—even though Downing is
personally convinced of the close parallelism—
is to stimulate discussion; therefore there is -
almost no comment other than the collected
parallels themselves. Early Judaism provides,
surprisingly, fewer parallels than Cynicism.
There are also striking differences between the
message of Jesus and Cynicism, for example,
quite different understanding of liberation and
salvation (saviour).

Downing gives a short argument for his
own interpretation of the data in his work Jesus
and the Threat of Freedom (London: SCM
Press, 1987). But florilegium is independent of
that book, though readers would do well to read
itand Donald R. Dudley’s A History of Cynicism
from Diogenestothe 6th Century A.D.(London:
Methuen, 1937). Downing includes a short
description of the most frequently cited authors
(really needed by the audience able to use this
collection?), a mini-bibliography of studies on
the relation of Paul to Cynic philosophy (187-
88), and a longer select bibliography including
editions of writers cited, modern studies of the
period, and New Testament scholars who have
worked in the area. He has surprisingly omitted
almost all works of specialists in ancient phi-
losophy, e.g. Windelband, Uerberweg-Praech-
ter, and Zeller (among the Germans) and Guthrie
in English. But that may go beyond what is
demanded of a florilegium, whose value lies in
the texts. For that Downing deserves thanks
from all non-specialists in Hellenistic-Roman
philosophy and entry into the discussion he
invites.

Edgar Krentz
Lutheran School of Theology at Chicago
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SOCIALETHICS. ANEXAMINATION OF
AMERICAN MORAL TRADITIONS.
By Roger C. Betsworth. Louisville: West-
minster/John Knox, 1990. 213 pages. Paper.
$10.95. ‘

Betsworth presents in a very suggestive and
convincing way the four dominant cultural nar-
ratives which make up the moral fiber of the
U.S.-American nation: the biblical story, the
story of success in America, the story of well-
being, and the mission-of-America story. They
all arc master narratives which claim to define
the cultural identity of “America”—yet they are
incompatible, which is according to the author
the source of much of our present moral confu-
sions. Worse, they also tend to have atleast some
potential of self-deception in them. And self-
deception represents one of the most intricate
and persistent problems of our moral lives. Only
the very stories of others, especially of those who
suffer from our ways of construing our selves
and our perception of the world, can help us to
break through the spell of self-deception. Thus
the very stories of those who are both “outsiders”
and “insiders” of the dominant culture—Afri-
can-Americans and women—have a central
function for each of these master narratives. Itis
especially, if not only, their experience which
unmasks the very self-deception implicit in the
formulations of the dominant cultural narra-
tives. Yet even they are not immune to self-
deception. While being “outsiders” in regard to
one of the dominant narratives, they might very
actively participate as “insiders” in one of the
other dominant narratives—and its potential self-
deception. Yet, I might add that even the author
scems to share the blinders of the broader culture
inasmuch as he omits to even mention the story
of the truest outsiders, of those who never even
partially became insiders in any of the American
master narratives: the native Americans!
Betsworth’s book also suffers from the fact
that while his account of the biblical story cer-
tainly implies an accurate and suggestive con-
cept of Israel and the church as God’s people, he
never draws on it constructively. “America”
scems to remain his primary agenda; that only
shows that the radical implications of the bibli-

cal story are not fully developed. Yet despite
these shortcomings this book is definitely worth
reading since it represents a unique and very
straightforward way of placing the mirror in
front of the cultural identity of many of us and of
pointing out the conflicting narratives both true
and false which make up the moral fiber of this
nation. The first impulse for writing this book
came for the author out of the context of the
ethical discourse in a congregation. This is one
setting where I think it might be especially
helpful (i.e. in adult Sunday school classes and
other adult discussion groups); in addition it
could be challenging reading for pastors and lay
people in general, especially also for college
students—for it makes us aware of those stories
which claim our lives and identities without us
realizing it.

Reinhard Hiitter

JESUS: A NEW VISION. SPIRIT, CUL-
TURE, AND THE LIFE OF DISCI-
PLESHIP. By Marcus J. Borg. San Fran-
cisco: Harper & Row, 1987. 216 pages.
Cloth. $16.95.

JESUS AND THE SPIRAL OF VIOLENCE.
POPULAR JEWISH RESISTANCE IN
ROMAN PALESTINE. By Richard A.
Horsley. San Francisco: Harper & Row,
1987. xi and 355 pages. Cloth. $29.95.

A new wind is blowing in research into the
historical Jesus. Historical skepticism about the
Son of Man sayings of the Gospels prevails. Yet
the application of new models from the social
sciences (sociology of popular movements, an-
thropology, history of religions) broadens the
base of knowledge and leads to optimism about
historical reconstruction. These two volumes
illustrate both the gains and the variety in this
new, largely American mode of studying the
Jesus of history.

Borg (B.)rejects “over-simplified interpre-
tations” of Jesus in (1) the popularimage of Jesus
as divine being who entered history to die for the
sins of the world and thus made eternal life
available to people; and (2) the scholarly view of
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Jesus as eschatological prophet who went to
Jerusalem to compel God to act and bring in the
Kingdom (A. Schweitzer).

B. also rejects historical skepticism about
Jesus as unwarranted: “we can, in fact, know as
much about Jesus as we can about any figure in
the ancient world.” He writes to demonstrate the
validity of this view. B. concentrates on two foci
in the Gospels: Jesus’ relationship to the Spirit
and his relationship to culture, the “two central
realities in the life of Jesus.” He concludes that
Jesus is a Spirit-driven Jewish charismatic, in-
volved in the social and political problems of his
people, whose radical commitment eventuates
in his becoming the founder of a revitalized
religion.

Three chapters discuss Jesus and the Spirit.
Jews took the existence of the demonic seri-
ously; Jesus, as healer and exorcizer (of people
and nature), did too. Driven by the Spirit (bap-
tism) into a life of prayer and preaching, people
recognized power in him, and he was aware of it
himself. Popular opinion associated him with
Elijah or John the Baptist (both charismatic
figures). Jesus expressed his feeling of authority
as closeness to God as Father. “Son” does not
first denote divinity, but charismatic activity
with authority. B. concludes that Jesus “was, in
terms of cultural and historical impact, the most
extraordinary figure” in the stream of Jewish
charismatic healers.

Fivechapters situate Jesus within the politi-
cal context and social matrix of first century
Palestine, a largely agrarian, rural society in
crisis. Jesus sets himself, at times, against Torah
wisdom, which gave Judaism its boundaries and
shared identity by detailing rewards and punish-
ments as warrants for action. Palestinian Juda-
ism stressed holiness (separateness) as a re-
sponse to the threat of Roman imperialism.

Jesus challenged both Torah wisdom and
the Roman hegemony. He was less concerned
with holiness than transformation of people. He
based his teaching on the forgiveness of a com-
passionate God, not on rewards and punish-
ments or religion as a way to security. Jesus’
teaching was thus inevitably a threat both to anti-
Roman political action and religiosity and to
Rome. Its outcome was his death; power re-
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moves threats spoken by prophets, and Jesus
appeared as a prophetic figure. That he was also
more than a prophet is shown by Easter and the
faith of the church in its resurrected Lord.

A final chapter draws implications for to-
day. Jesus revealed God, called for radical
discipleship which he modeled himself, and
showed whatlife in the Spirit means for a politics
of compassion. B., the historian, gives a chal-
lenging, fascinating reconstruction of the Jesus
of the Gospels. Borg calls us to realize the
message of Jesus in our own world. While he
does not show how this portrait of Jesus is in
continuity with apostolic and patristic Christian-
ity, he could well have done so. This is a book
worth reading. Borg, an ELCA theologian,
teaches at Oregon State University.

Horsley’s (H.) volume is a bit different,
though he too situates Jesus in the social world of
first century Palestine. He is impressed by the
violence of Roman rule in Palestine and the
protests that arose inreaction to it. He describes
intellectual reaction, popular, non-violent mass
protests (the incidents under Pontius Pilate and
Gaius Caligula), and apocalyptic interpretations
of the situation.

H. interprets Jesus as a fomenter of non-
violent social revolution. He underscores the
Gospel logia that speak of conflict and social
dislocation, describes Jesus’ efforts to renew
Israel by the proclamation of the kingdom of
God, the resulting egalitarian social structure
and its socio-economic implications, and Jesus’
judgment of the ruling powers in Jerusalem. His
work is heavily dependent on recent social
movement theory. H. concludes that Jesus is not
apolitical revolutionary, but a social revolution-
ary who opposed institutional violence andrevo-
lutionary violence in the name of God. He looks
for God to liberate the discouraged Jewish peas-
ants. His love ethic was a threat to the ruling
groups because it created communities united
around social and economic relationships. He
teaches at the University of Massachusetts in
Boston.

Borg and Horsley situate Jesus firmly within
first century Palestine. They agree that he re-
sponds to social injustice. In a sense both inter-
pret the society from below. They deserve wide
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reading, thoughtful consideration, and not
domestication, but implementation within the
context of the confessing and believing commu-
nity.

Edgar Krentz

THE GLOBAL ECOLOGY HANDBOOK:
WHAT YOU CAN DO ABOUT THE
ENVIRONMENTAL CRISIS. By The
Global Tomorrow Coalition. Boston:
Beacon, 1990. 500 pages. Paper. $16.95.

This full-sized workbook is billed as “the most
comprehensive, easy-to-use, and practical guide
available on the environment—an essential
sourcebook for every home.” Indeed, it is a
rather clear and thorough treatment of all aspects
of the environmental crisis put together by lead-
ing writers and consultants in the area of study.

~ After someinitial chapters about our emerg-
ing awareness of the crisis and our capabilities to
make forecasts, the guide deals in tumn with
population growth, developing nations, food and
agriculture, biological diversity, tropical forests,
ocean and coastal resources, fresh water, non-
fuel minerals, energy, atmosphere and climate,
hazardous substances, solid waste management,
and global security. Each chapter begins with a
summary of major points, moves to an analysis
of the issues involved, identifies the causes and
consequences of the problem, gives a global
survey, and ends with a list of practical sugges-
tions for action and a bibliography of further
helps and teaching resources. The volume con-
cludes with a look at the prospects for a sustain-
able economy and aprojectionof what the reader
can do in response to these problems.

The Handbook is an excellent compendium
of information and resources with very thorough
yet clear analyses. You can read it for general
information. It can serve as a textbook or as a
resource guide to specific problems. Indeed, the
Handbook was conceived as acompanion guide
to the television series, “The Race to Save the
Planet,” a ten-part documentary airing in the fall
0f1990. This series is in turn based on the annual
State of the World reports from the World Watch
Institute, which have for some years charted the

progress of the environmental crisis and our
efforts to cope with it. For information on the
telecourse and the Handbook, contact the Global
Tomorrow Coalition, 1325 G Street, N.W., Suite
915, Washington, DC 20005-3104.

You will note that most of the “What You
Can Do” sections in each chapter are oriented to
community organization and action. For spe-
cific suggestions on changes in individual life-
style which benefit the environment, you may
want to supplement this guide with such books
as Save Qur Planet: 750 Everyday Ways You
Can Help Clean Up Our Planet (Dell, 1990) or
The Green Consumer (Penguin Books, 1990).

David Rhoads
Lutheran School of Theology at Chicago

THE HELLENIZATION OF JUDAEA IN
THE FIRST CENTURY AFTER
CHRIST. By Martin Hengel in collabora-
tion with Christoph Markschies. Trans-
lated by John Bowden. Philadelphia: Trin-
ity Press International, 1989. 112 pages.
Paper. $9.95.

In his magisterial work, Judaism and Hellenism
(Philadelphia: Fortress, 1974), Martin Hengel
argued that Hellenism had already before the
time of the Maccabees so infiltrated the Judaism
of Palestine that it was no longer possible to
distinguish the Hellenized Judaism of the Dias-
pora from Palestinian Judaism. In the preface to
those two volumes, Hengel projected a subse-
quent volume that would deal with the same
subject in the first century after Christ. Hengel
has not produced the full-scale sequel promised,
but he has offered this small work as a compan-
ion piece to the first set.

Hengel’s argument here follows the thesis
of the first volumes. He marshals evidence from
the borrowing of words, from inscriptions, and
from texts in order to show that Greck was
widely used in Palestine in the first century. He
argues that Greek forms of education were preva-
lent, especially among the aristocracy. And he
shows how the leaders of Israel, especially the
Herods, brought Hellenistic art, architecture,
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culture, political forms, and commercial rela-
tions into Palestine in ways that affected virtu-
ally everyone. Hengel concludes that Palestine
was thoroughly Hellenized, so much so that the
traditional distinction between Hellenistic Juda-
ism and Palestinian Judaism is not valid. Also,
the use of the word “Hellenistic” to describe a
branch of early Christianity in contrast to Jewish
Christianity is no longer a meaningful designa-
tion, because virtually all that occurred in the
development of Christianity outside Palestine
could also have happened among Jews within
Palestine.

Hengel presents an enormous amount of
evidence in very few pages, and he provides
excellent bibliographical notes. Certainly his
basic thesis is correct, particularly in light of
recent archaeological work in the Galilees. Yet
attimes Hengel seems to be arguing a case rather
than assessing the evidence in a balanced way.
Often he overstates the significance of the evi-
dence. For example, the borrowing of Greek
words can have very limited importance. Also,
much of the evidence he cites comes from the
literate, ruling elite and had little to do with the
peasant majority. In addition, one could hardly
conclude with any certainty based on the New
Testament narratives that Jesus spoke Greek or
that Greek was spoken in tandem with Aramaic
at the Apostolic Council. On the other side,
Hengel downplays other evidence. He mini-
mizes the resistance against Hellenism in Pales-
tine and never explains why it occurs. He gives
scant attention to the cataclysmic Jewish war
against Rome, which he attributes to a small
band of radicals and a vacillating upper class. By
contrast, most scholars now consider that sup-
port for the war was widespread, making attach-
ment to Hellenism for anyone in Palestine much
more difficult as the century progressed.

Hengel is absolutely correct that our chang-
ing picture of first century Palestine should lead
us to be circumspect in using the categories of
Hellenism and Judaism. The clarity, cogency,
and thoroughness with which he establishes this
basic thesis, along with the helpful indexes of
authors and subjects, make this book well worth
reading and consulting.

David Rhoads
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ENCOUNTERING JESUS: ADEBATE ON
CHRISTOLOGY. Edited by Stephen T.
Davis. Atlanta: John Knox Press, 1988.
200 pages. Paper. $13.75.

The format of Encountering Jesuspromises much
to promote a dialogue regarding current Chris-
tological options. Five scholars of varied exper-
tise in biblical studies, theology, and the philoso-
phy of religion (who all presently teach or re-
cently taught at one of the Claremont Colleges in
Claremont, California) each offer a short posi-
tion paper outlining their convictions about a
Christology adequate to the needs of the present.
In reply to each of these five Christological
briefs, the remaining four authors write a short
critical response. The author subjected to criti-
cism then answers the four respondents with an
evaluation of their criticism. The book con-
cludes with two overviews of the entire debate:
a Jewish postscript by Michael Wyschogrod,
and a Christian postscript by John K. Roth.
Seldom does one find a book that intends so
much in terms of dialogue.

The five main participants defend an inter-
esting variety of Christological propositions.
The editor, Stephen T. Davis, makes a case for
the logical defensibility of the classical two-
natures Christology articulated at Chalcedon.
Rebecca D. Pentz, sharing many similar evan-
gelical presuppositions with Davis, argues for an
affirmative answer to the question, “Can Jesus
Save Women?” James M. Robinson, the only
biblical scholar of the five, proposes reconsid-
eration of a Sophia Christology as an often
neglected form of primitive Christology which
bears inherent relevance in light of current
feminist critiques. John B. Cobb, Jr.—under the
challenges of other religious traditions, Latin
American liberation theology, and feminism—
claborates and modifies his earlier proposal of
Christ as “creative transformation.” John Hick
outlines an “inspiration Christology” which
leaves room for parallel claims to inspiration in
other religious traditions.

The interchanges between the five princi-
pal scholars through the process of criticism and
response are lively and, at times, contentious.
The presuppositions which undergird the five
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proposals are so diverse as to make mutual
understanding at times tenuous. For example,
the Christology of Davis, committed to the cate-
gories of Chalcedon, simply clashes with Hick’s
concern for a Christology which avoids absolut-
istic claims in areligiously plural world. John K.
Roth’s conciliatory search for commonality
among the five authors in his Christian post-
script may underestimate what separates the
various proposals.

The contributions of Wyschogrod and Cobb
prove particularly interesting. With great sensi-
tivity, Wyschogrod addresses the problematic
nature of the doctrines of the Trinity and Incar-
nation for Jewish thought. Indiscussion with the
principal authors of the book, he suggests sev-
eral Christological revisions which would re-
spect the Jewish roots of Christianity. Cobb’s
essay, “Christ Beyond Creative Transforma-
tion,” is especially important as an elaboration
and corrective to his book, Christ ina Pluralistic
Age. By his openness to the challenges raised by
other religious traditions (i.e. Buddhism and Ju-
daism), by liberation theology, and by feminism,
Cobb demonstrates the power of creative trans-
formation within his own Christology. Cobb
does not so much retreat from his earlier pro-
posal as he refines it. Among the modifications
he makes are a new emphasis on the Triune God
asincamnate in Jesus, on Christ as “the truth,” and
on the incarnation of Sophia in Jesus.

Two significant viewpoints are absent from
this volume. The first is that of a New Testament
scholar more optimistic than Robinson regard-
ing the results of historical investigation for
describing the teachings and ministry of Jesus.
For a genuine Christology “from below,” such
research remains indispensable. Se'condly, al-
though the book contains several references to
liberation theology, the presentation of a Chris-
tology from the Third World would have en-
hanced the discussion.

The value of Encountering Jesus lies pri-
marily in its attempt to generate a genuine dia-
logue among several distinct Christological op-
tions. Its greatest shortcoming rests with the
limited development of the arguments due to the
brevity of the presentations. The conflicting
presuppositions of the authors also raises a

question regarding the extent to which the in-
tended dialogue actually succeeds. The book
will be most helpful to those seeking to familiar-
ize themselves with the issues at stake in con-
structing a contemporary Christology.

Craig L. Nessan
Pastor, St. Mark Lutheran Church
Cape Girardeau, Missouri

NON-VIOLENCE, THE INVINCIBLE
WEAPON? By Ronald J. Sider. Dallas,
TX: Word, 1989. 118 pages. Paper.

As the debate over just war continues to wage
throughout Christian communities, Sider pres-
ents a strong argument for non-violent interven-
tion as an alternative to armed conflict.

Written before the non-violent revolution
in Eastern Europe, Sider cites the non-violent
intervention used by the Witness For Peace
volunteers in Nicaragua in the midst of guerilla
warfare and the “People Power” revolution in
the Philippines as his prime examples. He also
briefly cites other examples of successful non-
violent interventions.

Sidermakesit clear thatnon-violence isnot
for cowards. He argues that people who are
afraid of death cannot champion the cause of
non-violent intervention because those people
who are involved in non-violent intervention
must be willing to lay down their lives for the
cause. He argues that while non-violent inter-
vention usually takes longer and requires a great
deal of patience and commitment, it can be just
as effective as any armed resistance and resultin
fewer losses of lives. '

The book is not an in-depth, academic
discussion of non-violence. Itis a brief presen-
tation of some fine arguments for non-violent
intervention that should spark discussion be-
yond the pages of the book. An excellent tool for
an adult discussion class on non-violence.

Paula V. Mehmel
Pastor, Bethel Lutheran Church
Porter, Minnesota
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RESISTING THE THREATS TO LIFE:
COVENANTING FOR JUSTICE,
PEACE AND THE INTEGRITY OF
CREATION. By D. Preman Niles. Risk
Book Series, No. 41. Geneva: World
Council of Churches, 1989. x and 85 pages.
Paper. $5.95.

This book introduces readers to the World
Council of Churches’ emphasis on justice, peace
and the integrity of creation (JPIC). It describes
the “‘three-in-one” emphasis, recounts people’s
stories of injustice, goes through the history of
the movement, deals with the concept and the
living out of “covenanting,” and describes the
World Convocation on JPIC.

The most moving and powerful parts of the
book are the people’s stories of injustice. Yet,
the book lacks depth in the way it has been
written. Whether or not the author intends it, the
book stands as a damning indictment of the
shallowness and superficiality of the churches’
commitment to unity and wholeness. The author
very politely—perhaps purposefully vaguely—
mentions_some of the doctrinal and political
differences of the churches. Almost in the same
breath, though, he mentions that in spite of the
differences the churches and Christians stand
together to condemn *systems of injustice” and
“structures of sin” and to fight against the“powers
of death.” Yet, he forgets to mention that these
“systems” and “structures” and “powers of death”
include such factors as ecclesiological pride.

The author becomes a victim of the
churches’ unfaithfulness. Because the world’s
churches do not want to be held accountable,
they create programs and offices, which now
others must defend. They look pretty silly de-
fending a program and office which have runout
of steam! This is so because the churches never
stopped to listen to the voices of those who
possess more wisdom and knowledge of what is
required in having a spiritual relationship with
creation—the voices of the indigenous peoples
from around the world. What began as a com-
mand of God for us to live as faithful stewards of
God’s creation became a tool for humanity’s
continued pursuit of power and wealth, and an
ecclesiastical “fad” for the churches. However
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much churches deny and protest against it, they
are a part of “the system” and must side-step the
reality of “God’s covenant” if they are to sur-
vive. The cost of being prophetic is too high.

The first international consultation of JPIC
at Glion, Switzerland, in November 1986, high-
lighted the ecclesiological differences, aban-
doned the idea of a Council, and changed the
Vancouver call from a “priority” for WCC pro-
grams into a “process that would permit the
churches themselves to set their own priorities
taking into consideration the peculiarities of
their own situations and struggles.” This could
be interpreted as *“an out”—a way to take the
teeth out of JPIC, of not being held accountable.
All throughout the book, Niles writes of the
importance of covenant. It seems, though, that
this kind of waffling and “re-prioritizing” on the
part of the churches is in fact our breaking of the
covenant with God, again. We chafe at being
held accountable, and we dream up escape plans.

Thus, Resisting the Threats to Life is the
title of a book which is completely useless to
readers until they learn to match words with
actions.

Raul Fernandez-Calienes
The lliff School of Theology
University of Denver

MEMOIRS IN EXILE: CONFESSIONAL
HOPE AND INSTITUTIONAL CON-
FLICT. By John H. Tietjen. Minneapolis:

Fortress, 1990. xvi and 368 pages. Paper.
$19.95.

The subtitle could be “John Tietjen at Rest,” for
the book ends with Tietjen at peace with himself,
sure in the belief that we do not need to justify
ourselves and that God through forgiveness will
redeem the past and open up the future. In fact,
the author recounts two memorable personal
encounters with this gospel truth—as a fright-
ened teenager and in the weeks following his
surprising resignation as Bishop of the Metro-
politan Chicago Synod.

The story told between these two “bridge
pilings” covers the Concordia controversy and
the founding of Christ Seminary-Seminex and of
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the ELCA. Tietjen came to Concordia as Presi-
dent in 1969, shortly before the upset victory of
Jacob Preus at the LCMS Denver convention.
(At the time, I was the third youngest of a fifty-
person Concordia faculty.)

Tietjen wrote this book so that others might
know what really took place from his perspec-
tive—he describes himself as a fair partisan—
and so that all might know this dramatic story
that finally offers the hearer good news. Through-
out the book Tietjen never tires of telling how
God s at work in the midst of death to create life.
He wants this story to be the power of God for
those who believe.

The battle for Concordiafocused on Tietjen
and Preus, as different in theology as in leader-
ship style. Tietjen represented the Eastern,
progressive wing of the LCMS; Preus was mili-
tantly conservative and a Jacob-come-lately, who
joined the Missouri Synod in 1958 after quitting
two previous Lutheran denominations. Tietjen,
as he tells it and as I remember it, was the master
strategist, always aware of his options and care-
fully choosing which to follow. Preus was a
more intuitive leader, given to frequent changes
of strategy. His attack on Concordiarolled over
it in wave after wave, until he finally “won.”
Holding 55% of the votes at synodical conven-
tions makes up for a lot of mistakes in strategy.

Tietjen carefully documents all the double-
crosses and duplicities that marked the ever-
tightening Preus noose, including the offer to
drop the heresy charge and to get him a parish
call if he would quietly leave Concordia. I was
amazed how many details of the battle had
already flown from my memory bank and how
coherent the Tietjen strategy was when seen
from the inside.

We read an insider’s account

* of the so-called Fact Finding Committee
and its predetermined results,

« of the several opponents whose antago-
nism to Tietjen was linked to their disappoint-
mentin not being elected President of Concordia
themselves,

»of the constantchanging of the rules by the
imposition of a new confessional standard and
by electing anew Board of Control when the first
one cleared the faculty,

« of the startling—and, for Preus, galling—
exoneration of Tietjen by conservative Pastor
Oscar Gerken,

« of the courageous stance of the students
and of the many colleagues on the faculty and in
the wider church who made the confessional
struggle at Concordia both memorable and, in its
own way, successful.

Tietjen also tells the story of Christ Semi-
nary-Seminex, from its inception in 1974 until
the completionofits mission in December, 1987,
and of his own role in the union of three church
bodies into the ELCA. Those of us who were
there in the late 70s are reminded of the disap-
pointment that only 250 congregations, and not
the expected 1,200, joined the AELC. Seminex
came to know the frustrating institutional para-
dox: Institution is essential for the church’s
ministry, and at the same time institution is
inimical to the church’s ministry. Tietjen also
recounts the sad tale of staff reductions at Sem-
inex required by financial shortfalls in 1977 and
his view of the faculty’s inability to accept what
needed to be done.

For me the story of this book is riveting. I
have often said that the Concordia controversy
was marked by the worst evils of a family fight
and by incredible manipulation of a church body
on issues of biblical criticism on which we
knew—with therestof scholarly Christendom—
that we were right. Who would want to partici-
pate in such a useless fight? But those of us who
were there, who knew that finally the gospel, and
not just the Bible, was at stake, who experienced
as never before or since such solidarity with
other faculty, students, and the wider church,
and who celebrated in public rallies and in
memorable symbolic events an Exodus into
exile—we would not have missed it for all the
world. For me the pages flew by.

Historians, like Tietjen, tell of the past;
reviewers can ask the “What if” questions. What
if Preus had not upset Oliver Harms? How
would the stellar faculty at Concordia have
functioned under Tietjen’s leadership? Would
the ELCA have been able to include the LCMS?
What if Tietjen had been willing to compromise
by throwing a few heads to Preus? As the book
makes clear, Preus was gunning for me and
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Robert Smith (editor of the “Preaching Helps”
section of Currents), both because we were his-
torical critics and because we were on contracts
that would make our dismissal easier. If Tietjen
had played the game of institutional survival,
who knows where Bob Smith and I would be
plying our trade today? But the colleagues who
would have been left at Concordia would not
have survived, as Tietjen knew well: the conser-
vative juggernaut would have swept over them
eventually, and/or they would have said “adios”
to a seminary that would have lost its soul.

Tietjen’s years of public ministry have
embodied the unity which the Spirit gives by
means of the peace that binds us together (Ephe-
sians 4:1-6). He now serves as pastor of Trinity
Lutheran Church, Fort Worth, Texas. After all
the years of turmoil, he serves in peace.

Ralph W, Klein
Lutheran School of Theology at Chicago

PAGANS AND CHRISTIANS. By Robin
Lane Fox. San Francisco: Harper & Row,
1988. 799 pages. Notes, bibliographies,
index. Paper. $16.95.

This reprint of a hardcover publication (1987)
puts within reach of a large public an extraordi-
nary amount of information about the Greco-
Roman world and the development of Christian
belief and practice, with welcome brightening of
the obscure period between thereigns of Gordian
and Constantine. Brief sketches of six exem-
plars of piety (three polytheists and three Chris-
tians) in the opening chapter form the frame-
work and suggest themes for the three major
parts that follow.

Fox proceeds to diagnose the principal
characteristics of Greco-Roman polytheism in
its social contexts. Drawing on a broad data
base, especially epigraphic evidence, Fox chal-
lenges a number of over-simplifications that
historical and social analyses have advanced to
account for the fall of Greco-Roman polytheism
and the progress of Christianity in the first four
centuries. Theses whose main focus is on syn-
chretism wrought by infusion of Oriental cults,
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on a “drift into monotheism,” on developing
interest in magic at the expense of traditional
cult, on alleged “winning of the countryside” by
Christians do not do justice, argues Fox, to the
basic character of Greco-Roman polytheism,
nor do they account for the progress of Christi-
anity. Nor did Christianity have an advantage
over polytheism through emphasis on divine
presence. The history of the early Christian
church is also not to be purchased cheaply by
ascribing a loss of nerve to polytheists (Gibbon's
spiritual vacuum theory); or by characterizing
Christianity’s development as a history of hold-
overs of polytheistic elements, or as a story of
unimpeded growth, or of “social compensa-
tion.” In the course of his challenge to easy
assumptions, Fox succeeds in disclosing the
basic belief patterns of a far broader Mediterra-
nean public than has often been deemed possible
by historians of ancient religion. The very
hazards endured by Christians and the problems
that they posed to their societies aid in the
portraiture of contemporary polytheism.

Basic to polytheistic society was a recip-
rocity system in which privileged members of
society were the benefactors of the less privi-
leged or “poor.” Leadership and power of distri-
bution were synonymous, a pyramidal concept
that contrasts with early Christian separation of
the leadership function from the role of benefac-
tor. Piety, expressed incultic observances, aimed
at maintaining the beneficent mood of the dei-
ties, who were in turn closely associated in the
popular mind with the ruling authorities. Civic
responsibility, or usefulness, was therefore inti-
mately linked with cult. These were themes
known to lovers of Homer and Herodotos, and
inscriptions arereplete with them. Closcly asso-
ciated with appreciation for the beneficence of
deities was fear, but it would be erroneous, Fox
cautions, to conclude that polytheistic “anxiety”
created a vacuum to be filled by Christian theol-
ogy, which itself shored up much loyalty with
appeals to fear (the fact is that from Homer on
there is constant testimony to a mixture of awe
and a sense of the intimacy of the gods). Indeed,
much of the alleged persecution of Christians
was instigated by local elements who feared that
Christians were a threat to civic stability becausc
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of inhospitality to deities other than their own
god. Persecution was therefore the “right thing”
but not constitutionally decreed until the third
century. What especially distinguished early
Christians from polytheists was their inclusive-
ness, with distaste for rank and riches (polythe-
ists, generally, saw no spiritual merit in pov-
erty); interest in the individual; attacks on cor-
ruption; a certainty of faith that philosophers
could not deliver; a network of communication
of their faith, with emphasis on conversion as
opposed to polytheistic ecumenism (a stance
that also became lethal to heretics and polythe-
ists); and endurance in the face of opposition.

In a brilliant discussion of Constantine’s
“Good Friday Oration,” Fox envelopes the whole.
Absent is the caricaturing that historians have at
times used to inflate Christian virtue through
devaluation of ancient polytheistic societies.
Neither polytheists nor Christians were as bad as
they were painted by each other, and much of
their rhetoric must be heavily discounted. On the
other hand, Christians failed, for the most part, to
recognize the problems of Roman administra-
tors, who were unusually tolerant in the face of
arrogance, obstinacy, and whatonoccasion must
probably be recognized as treasonous response.
Nor can their record on attitudes about slavery
elicit accolades. In addition, the fact that even
bishops bribed their way out of persecution and
yetescaped excommunicationsuggests that better
ways could have been found to take Rome off
embarrassing political hooks.

Church historians and heortologists will
find much in this book that will correct or modify
misconceptions that they encounter. Officials
engaged in study of ministerial offices ought to
make no pronouncements before reading this
book. Students of Greco-Roman antiquity and
the New Testament will be enriched (but ought
to discount some of the negative judgment about
Luke), and all who think that church history
makes dull reading will find it filled with fasci-
nating narrative. There are many surprises in
this interesting study.

Frederick W. Danker
St. Louis, Missouri

VERSOHNUNG: EINE STUDIE ZUR
PAULINISCHEN SOTERIOLOGIE. By
Cilliers Breytenbach. Wissenschaftgliche
Monographien zum Alten und Neuen Tes-
tament 60. Neukirchen-Vluyn: Neukirch-
ener, 1989.

A book that combines theological perception,
exegetical acumen, and broadly-based philol-
ogical awareness with modern linguistic ad-
vances is ararity inbiblical scholarship. Breyten-
bach’s work, a slightly revised Habilitation-
schrift, classifies as such and may well become
one of the best antidotes to recycling of theologi-
cal conclusions whose claim to attention rests
more on the mesmerizing effect of long-hal-
lowed but rearranged terminology than on con-
viction evoked by careful examination of a bib-
lical writer’s noetic data-base. In reference
especially to German debates about biblical
theology, B. observes that much discussion is
carried on about terms in the German language
thatare usedto translate biblical expressions, but
without new semantic input. In other words,
much of the argument is semantically irrelevant,
being carried on from the standpoint of one’s
own native diction, without adequate account
taken of the context of the original terms as a
major factor in transmission of meaning.
Breytenbach is interested in the origin of
Paul’s concept of reconciliation and the integra-
tion of it in his theology. Much of his book,
therefore, relates to 2 Cor 5:11-6:10 and Rom
5:1-11. After the customary history of research,
B. reminds interpreters about the limitations of
modern lexicons and alerts them to the works of
John Lyons on semantic theory. For those who
do not have Lyons at hand, any one of the
numerous works on semantics by Eugene Nida
(not mentioned by B.), of the American Bible
Society, will be very serviceable. Breytenbach
makes use of such technical terms as “lexeme,”
“synonymy,” “hyponomy,” *“competence,” and
“performance,” but with adequate definition and
exemplification. Whereas much of so-called
modern exegesis is still pre-Mathesius, B. com-
bines diachronic and synchronic approach to the
understanding of his texts. The major difference
between his work and that of most theologians is
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his application of semotactic awareness, which
leads him to the conclusion that diallasso and
katallasso (reconcile) are not in the same seman-
tic field with hilaskomai (expiate) and cognates.
Paul does not include expiation as a semantic
component of reconciliation, nor do reconcili-
ation and expiation traditions share the same
root. On the other hand, in reference to the
human problem and God’s action in Christ, Paul
notes that Christ’s expiation of sin makes recon-
ciliation possible.

Knowledge of Hellenistic diplomatic prac-
tice stimulates Paul’s adoption of reconciliation
terminology, which permits him to emphasize
the ecclesial dimension of his role as God’s
envoy and at the same time give parallel expres-
sion to the theme of justification. God justifies
the godless, and righteous conduct is a primary
goal of the new relationship of peace that God
effects. By making use of the Hellenistic diplo-
matic pattern, Paul is able to express the appeal
for reciprocity expressed in 2 Cor 5:20, climax-
ing in the expression of righteousness as the goal
of the new relation with God (v. 21).

Paul is responsible for linking traditions of
reconciliation and the substitutionary death of
Jesus. The disciples of Jesus were convinced
that Jesus died the death of the righteous. From
this perspective the eucharistic words took on
new meaning, and Hellenistic-Jewish Christians
interpreted the death in beneficial terms, “for
you” (1Cor 11:24), “for our sins” (15:3b). Inthe
course of outrcach to the gentile world, the
Grecek text of Isa 52:13-53:12 provided Helle-
nistic-Jewish Christians with the basis for under-
standing the decath of Jesus in substitutionary-
cxpiatory terms in behalf of the godless (Rom
5:6), that is, for all (2 Cor 5:14). Paul set this
substitutionary view in an eschatological frame-
work in which justification and reconciliation
run parallel, with the latter terminology offering
a more comprehensive perspective.

Breytenbach’s examination of the recon-
ciliation terminology in 2 Cor 5 is a model of
philological inquiry. One can hope that he will
do the same for terms relating to justification.
His tircless probing of the Corpus Hellenisticum
reveals the narrowness of the data base used in
past discussion. His examination of evidence
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also exposes numerous erroneous judgments
made by scholars who have indulged in statisti-
cal statement without realizing that the horizon
of present knowledge is really a frontier.

Frederick W. Danker

PAUL AND THE THESSALONIANS. THE
PHILOSOPHICTRADITION OF PAS-
TORALCARE. By Abraham J. Malherbe.
Philadelphia: Fortress, 1987. xi and 120
pages. Paper. $8.95.

Scholars often disregard 1 Thessalonians as a
letter of little interest historically or theologi-
cally. Christians think it has little practical value
for the church. Only afew passages are included
in the three year lectionary. Mostpeopleread the
letter only for pieces of the practical advice in
chapter 4:1-12 and for the eschatological mate-
rial inchapters4-5. 1 Thessalonians is the oldest
document of the Christian church. It deserves
more attention than it gets.

Abraham Malherbe, Professor of New
Testament at Yale Divinity School, provides an
unusually helpful book that should stimulate
interest in and use of the letter. He regards it as
an immensely practical letter that shows how
Paul “founded, shaped, and nurtured a commu-
nity.” It documents Paul’s pastoral practice in a
congregation where no major doctrinal dispute
disrupted pastoral care. The letter therefore
provides an unusual, if not unique, view into the
life of an early Christian community.

Malherbe’s procedure is stimulating and
clear. Paul, according to Malherbe, lives and
works in the first century Greek polis—that is,
his social context is the urban world of the
eastern Mediterranean. That is less of a truism
than it at first appears. Malherbe looks for the
framework in which Thessalonian Christians
might understand Paul’s methods in order to
document, on the one hand, how well Paul fits
into Greek urban patterns and, on the other, to set
into sharper contours what distinguished Paul
from his cnvironment. He is signally successful.
Paul appeared to the Thessalonians like one of
the popular philosophic moral teachers of the
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day (Musonius Rufus, Seneca, Epictetus, Dio
Chrysostom), Cynics or Stoics who toured the
cities of the empire teaching for the improve-
ment of humankind.

Malherbe examines four aspects of this
activity: the process of founding the church, the
creation of community among people dislocated
from their prior associations through their con-
version, the on-going nurturing (pastoral care)
of the Thessalonian church, and the resultant life
of the Christian church in a non-Christian city
climate. A fascinating—and to my mind com-
pelling—interpretation results. Paul is not sim-
ply a “street comner” preacher who sets up his
“soapbox” in the agora. He more closely re-
sembles the teacher in a school setting, though
his place of teaching is the private home or the
workshop in which he plied his trade. His
teaching leads to conversion, which removes the
convert from his place in society.

Conversion as break with the past can only
be met by the creation of new communal rela-
tionships that give the convert asocietal location
that gives meaning to life. Paul applies kinship
language to Christians to accomplish this, pres-
ents himself as model for life, and so offers a way
to verify the legitimacy of their Christian exis-
tence. At the same time he offers practical
advice on humanrelationships. When absent, he
sent Timothy to remove their feeling of being
forsaken by him (wandering teachers, some-
times in it for monetary gain, did not care for
their absent students). His letter, itself a form of
personal presence, instructs the community how
to live together (5:12-15) and how to live in the
wider urban community. Here Paul comes close
to classical Epicureanism: his advice is not to
engage in public life (the language of 4:10-12 is
technical!). In that way you will insure peace in
the community.

This little book is an excellent example of
social history applied to a New Testament text.
It will make a forgotten letter alive, useful, and
relevant to one who reads it carefully.

Edgar Krentz

JEWISH PERSPECTIVES ON CHRISTI-
ANITY. Edited by Fritz A. Rothschild.
New York: Crossroad, 1990. x and 363
pages. $29.95.

This book is not an historical overview. Here
you get short writings or excerpts from the major
Jewish critiques of the Christian faith in the 20th
century. It would cost a lot of money to buy all
the books excerpted in this anthology, and it
would be money well spent. But here is an
introduction to Jewish-Christian understanding
and dialogue at the end of the century that
gathers the basic principles and prospects to-
gether. Herein are essays about the thinking of
Buber, Heschel, Rosenzweig, Herberg, and
Baeck, along with representative writings from
such folks.

Buber and Heschel are well known among
Christians, especially seminary-trained ones, of
the last thirty years. Rosenzweig should be
familiar to older folks. Herberg was best known
for his survey Protestant—Catholic—Jew, and
here you get pithy essays which tell us his vision
of Jewish-Christian relations. Baeck remains
strong stuff to this day, with his emphasis on the
possibility of Christianity becoming a “romantic
religion” when and if it should cut off its roots in
Judaism. Baeck’s authority was rooted not only
in his training but in his lengthy stay in (and
perhaps more miraculous survival of) Auschwitz.

Included in this anthology are letters be-
tween these representative Jewish thinkers and
their Christian conversation partners, book re-
views, brief essays, and excerpts from works
considered classic, such as Rosenzweig’s Star of
Redemption. A very worthwhile collection to
add to a library for Jewish-Christian dialogue.

Jay C. Rochelle

THE SPIRIT OF THE TEN COMMAND-
MENTS. By Roger Brooks. San Fran-
cisco: Harper & Row, 1990. xiv and 199
pages. Cloth. $21.95.

This is abook about Halacha, about the interpre-
tation of the Law of Israel. The book’s subtitle
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is “shattering the myth of rabbinic legalism.” It
is a book about the interpretation of the law as a
window onto continuous revelation among the
Jews, after the closure of the canon. It is a book
to be read by those who are afflicted with the
chronic Christian (Lutheran?) illness of dividing
Scripture into Law and Gospel and, in crypto-
Marcionite fashion, leaving the Jews to work
with the former so that we can embrace the myth
of supersession, i.e. that Christianity is greater
than Judaism (because the Gospel is greater than
the Law). Within this book there are lessons
many need to learn: about the rabbinic model of
applying the law with flexibility, deliberation,
and grace; about the search for submissionto the
will of God which is always expressed in moral
behavior; about the rabbinic integration of the
Word of God with the world of humanity inorder
to create latter-day Judaism as a search for the
life of holiness. In this book one can learn to ap-
preciate the Law as “the vehicle for morality and
ethics, and more importantly, for holiness” (p.
19).

Jay C. Rochelle

MATTHEW. AUGSBURG COMMEN-
TARY ON THE NEW TESTAMENT.
By Robert H. Smith. Minneapolis:
Augsburg, 1989. 351 pages. Paper.

Smith notes that commentators have for the most
part ignored the importance of the connection
between the first words of Jesus, about fulfilling
all righteousness, and the last words, which
emphasize the teaching of all that Jesus had
commanded the disciples. Appropriately, there-
fore, Smith titles his outline of the Gospel:
Jesus’ Journey to Universal Authority.
Matthew is about righteousness: Jesus
“makes right and he summons to a surpassing
rightcousness” (p. 15). In contrast to those who
view Matthew as engaging in polemics against
Pharisaic opponents outside the Christian com-
munity, Smith sees the polemic as an intra-
Christian affair. Words that Jesus used against
the Pharisees of his own time are brought to bear
on issues of authority and discipleship among
Christians. Some of their prophets and leaders
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have distorted ideas about the function of char-
ismatic gifts, and impressionable “little ones” in
the community need to be put on their guard.
Matthew therefore pictures Jesus “as reacting
against legalism or ethical rigorism on the one
hand and against libertinism and carelessness on
the other” (p. 22).

Combining philological attention with
awareness that heisdealing with aliterary master,
Smith brings out of his interpreter’s workshop
things new as well as old. His masterful touch is
able to evoke stirrings of life from portions of
text, such as the genealogy of Jesus, which to
other interpreters are literary dustbowls. Again,
instead of subjecting the virginal conception of
Jesus to a dreary recital of many views about it,
Smith tell us what it means.

This commentary has a forward thrust.
Matthew's work pulsates with an unmistakable
rhythm, and Smithrecordsit well. Whatdoes the
“brood of vipers” (3:7) hear? Clipped cosmic
arrest: “Escape is impossible, evasion hopeless,
excuses vain. The choice is simple: repentance
or wrath. John’s water or the Lord’s fire.” That
is commentary worth the name, and this one is
full of a sense of what language is for.

Smith’s work incorporates so many values
for a reader who does not have the patience for
detailed technical expositions, that one hesitates
to mention a flaw or two. Yet it is necessary to
do so, precisely because this commentary is
designed especially for the general reader, who
cannot be blamed for repeating without further
probing the information that he finds in a schol-
arly work. First, Roman international politics
were not nearly so dreary as Smith alleges (pp.
61-62). Itis true that some provincial governors
at times exceeded their constitutional authority,
but Tiberius and Nero, to name but two emper-
ors, encouraged provincial parliaments to moni-
tor the activities of their Roman officials. There
is also nothing comparable in Roman history to
the large-scale diversion of the acquisitive in-
stinct that led such United States of America
entrepreneurs as, e.g., Jay Gould, Andrew Car-
negie, Pierpont Morgan, Cornelius Vanderbilt,
and John Rockefeller, not to mention carcless
players in the S & L debacle, to become masters
of plunder under the guise of legality. Under
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Roman imperial jurisdiction there was also no
oppression comparable in extent of time and
depth of exploitation that Afro-Americans and
American Indians have experienced. Second, it
is true that rote incantation of divine names was
common in the Greco-Roman world, but not all
Greco-Romans, as a non-specialist might infer
from Smith’s description, were guilty of heaping
up the names of their gods in “incantations” (p.
109). There are Greco-Roman examples of
personal expression that challenge intensity of
Christian devotion. Besides, the Lord’s Prayer
has itself been turned by many into an incanta-
tion. Elimination of the term “pagan” might help
repel some of the Greco-Roman bashing that
goes on in biblical circles.

The discussion of the passion and resurrec-
tion of Jesus is itself worth the purchase of this
fine commentary.

Frederick W. Danker

Briefly
Noted

EZEKIEL. By Joseph Blenkinsopp (Westmin-
ster/John Knox, $19.95); FIRST AND SEC-
OND SAMUEL. By Walter Brueggemann
(Westminster/John Knox, $24.95); JERE-
MIAH. By R. E. Clements (Westminster/John
Knox, $17.95). These three commentaries on
the RSV by outstanding contemporary Old Tes-
tament scholars are all in the “Interpretation”
series, which aims to blend the best of modem
critical scholarship with a consideration of the
meaning of the text for faith and life. The
commentaries are essay-like, which means one
does not have to wade through philological notes
and text-critical or form-critical labyrinths to
arrive at the meaning. Given the stature of the
commentators, however, one can feel confident

that the interpretations they propose are in the
main stream.

Blenkinsopp detects in Ezekiel a crisis in
which the public had grown skeptical and disil-
lusioned with prophecy and, therefore, with the
reality, power, and justice of God. He invites the
reader to identify Ezekiel’s response to this
crisis and to bear in mind that such crises are not
confined to the sixth century BCE.

In tracing the change from tribal to mon-
archical order in Samuel, Brueggemann returns
time and again to the realism of historical-tech-
nological-social factors, the powerful person of
David, and the irresistible sovereignty of Yah-
weh, that is, to issues of power, personality, and
providence. He presents an “artistic” reading,
which attempts to hold these three factors in
proper tension and which pays special attention
to the speeches in these stories. Throughitall he
seeks a third way beyond the “pious” reading of
the church and the “historical-rational” reading
of the academy.

Clements aims not to uncover the authentic
voice of the prophet preaching to the men and
women of his time, but to see how the book in
which the author(s) experiences since the prophet
first preached were viewed in light of the
prophet’s message. Accordingly, the prose ser-
mons in Jeremiah arose as late, deuteronomistic
reflections, based on words, themes, and situ-
ations authentic to the prophet. They were
attempts to promote the true worship of Yahweh
and to eradicate traces of Baalism. RWK

PERSIA AND THE BIBLE. By Edwin M.
Yamauchi. (Baker, $34.95). In this history of
Persia (modern Iran) Y. devotes five chapters to
great kings [Cyrus, Cambyses, Darius, Xerxes,
and Artaxerxes I], four to great Persian cities
[Susa, Ecbatana, Pasargadae, and Persepolis],
and one chapter each to Persia’s relationship to
the Greeks, to Zoroastrianism, the Magi, and
Mithraism. Interlaced with this history is Is-
rael’s interaction with Persia, focusing on Cyrus
and the return from the exile and including Ezra,
Nehemiah, and other post-exilic sources. There
is much of value in this volume, including espe-
cially more than 100 photographs and many



Book Reviews
———

141

maps and diagrams of archaeological sites. Y.’s
extremely conservative approach to the Bible,
however, makes it difficult for him to interpret
convincingly Darius the Mede, references in
(Second) Isaiah to Cyrus, and the whole book of
Daniel. This same anti-critical stance renders
his discussion of the Christmas magi as akind of
walking oneggs. Do the Christmas magi belong
in ahistory of Persia, which stops otherwise with
the death of Artaxerxes I in 424 BCE? RWK

Qumran and the New Testament was a major
research concern from the publication of the
Dead Sea Scrolls through 1970; then scholarship
moved on to other concems. Now James H.
Charlesworth introduces the reprinting of two
significant collections of essays, PAUL AND
THE DEAD SEA SCROLLS (Crossroad,
$16.95), originally edited by Jerome Murphy
O’Connor, and JOHN AND THE DEAD SEA
SCROLLS (Crossroad, $16.95). Each is wel-
come. The volume on John illuminates Johan-
nine dualism, John’s passion chronology, the
paraclete, inter alia, and shows that the Johan-
nine tradition is anchored in Palestine and Juda-
ism. Most essays in the Paul volume are trans-
lated from German or French. They include
seminal essays on Ephesians by K. G. Kuhn and
F. Mussner, studies of angelology in Corinth (1
Cor 11:10 by J. Fitzmyer), an investigation of
justification in Paul and Qumran, etc. Welcome
the reprinting of both collections. They contain
basic studies, frequently cited, good to have
available in inexpensive format. Edgar Krentz

THE SCHOLARSHIP OF WILLIAM
FOXWELL ALBRIGHT: AN APPRAISAL.
Edited by Gus W. Van Becek (Scholars, $16.95).
Albright, a legendary archacologist and biblical
scholar (d. 1971), established the basic pottery
chronology for Palestine, made substantive
contributions to the dating and interpretation of
Hebrew and other Near Eastern inscriptions,
published more than 1,000 articles and books,
and trained some 57 doctoral students who have
played leading roles in North American Old
Testament and Near Eastern studies. This vol-
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ume is the report of a 1984 symposium con-
ducted in his honor by former students, who
dealt with his contributions to epigraphy, his-
tory, philology, biblical studies [this manuscript
is not published in this volume], and archaeol-
ogy. While Albright’s conclusions need sub-
stantial modification a generation after his death,
the encyclopedic and creative dimensions of his
contribution still put us all in enormous debt.
RWK

THE EARLY HISTORY OF GOD. By Mark
S. Smith (Harper & Row, $26.95). The subtitle
clarifies what S. writes about: Yahweh and the
Other Deities in Ancient Israel. He elucidates
the deities present in the Old Testament and/or in
historical Israel by setting them in the context of
the ancient Near East now known to us through
inscriptions and archaeology. He believes that
Israelite culture overlapped with, and derived
from, Canaanite culture, and thatmonolatry arose
only as Israel broke from its own Canaanite past
through a process of convergence (various dei-
ties and/or some of their features coalesced into
the figure of Yahweh) and differentiation
(numerous features of early Israclite cult were
later rejected as Canaanite and non-Yahwistic).
S. notes the tremendous interest expressed in
goddesses (especially Asherah and Astarte). He
discusses at some length the new inscriptions
discovered at Kuntillet Ajrid and Khirbet el-
QOm, which refer to “Yahweh and his asherah,”
but he concludes that the asherah here is not a
consort for Yahweh but rather a wooden object
symbolizing a tree. In the period of the Judges,
Israelite divinities may have included Yahweh,
El, Baal, and Asherah. Texts from the exile arc
the first to attest unambiguously expressions of
Israelite monotheism. This history of the God of
history is clear and voluminously documented.
RWK

THENIV EXHAUSTIVE CONCORDANCE.
By Edward W. Goodrick and John R. Kohlen-
berger Il (Zondervan, $49.95). An exhaustive
concordance lists every word in the Bible, even
“and” which occurs 29,600 times and “the”
which appears 55,728 times! But except for 78
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such minor words, this concordance also prints
outthe context and provides anumbering system
that enables the user to study the underlying
Hebrew (9,597), Aramaic (779), or Greek (6,068)
terms. It is much easier, of course, to use a
Semitic or Greek concordance if one can handle
the language, but the reference scheme devised
by G. and K. far surpasses that used by Strong for
the KJV. Young’s famous concordance took
forty years to compile and three to set type.
Thanks to computers, this mammoth (1,853
pages!) and easy to use book took only seven
years to compile. Typesetting was done in ten
weeks. This concordance and Eerdmans’ recent
analytical (but not exhaustive) concordance to
the RSV mean that the two most popular English
versions can now be thoroughly searched for
sermons, Bible classes, or just to locate a pas-
sage. Here it is—all 726,109 words of the New
International Version. RWK

A DICTIONARY OF BIBLICAL INTER-
PRETATION. Edited by R.J. Coggins & J. L.
Houlden (Trinity Press International, $49.95).
Here are fresh, up-to-date articles by primarily
British scholars on all the biblical books, schools
of interpretation, periods in the history of inter-
pretation, technical terms, and the relationship
between the Bible and art and music. It is hard
to see why some individuals have articles de-
voted to them (Duhm and Torrey in Old Testa-
ment study) whereas other true giants (Albright
and Wellhausen) get mentioned only in wider
discussions of American or German scholar-
ship, but these kinds of quibbles are minor and
are the plague of editors of such a dictionary.
Many of the newer movements in exegesis are
described helpfully: Black Christian interpreta-
tion, feminist interpretation, sociology and so-
cial anthropology, structuralism, synchronic
exegesis. Much attention is given to the history
of interpretation in days gone by—e.g. the rab-
bis, the church fathers, Muslims, Christian and
Jewish scholars in the Middle Ages, Luther,
Calvin, and the Tiibingen school. This diction-
ary is not so much about the contents of the
Bible, but about how the Bible has been and is
being interpreted. RWK

SEPTUAGINTA-VOKABULAR. By Fried-
rich Rehkopf (Vandenhoeck & Ruprecht, DM
38). This student’s lexicon for the Septuagint
devotes only two lines to every entry, but it
manages to give the basic meanings of the word
(in German) and the approximate number of
times the word occurs in the rest of the LXX and
in the New Testament. If the word occurs four or
fewer times, the exact chapters and verses are
given. Since there is no scholarly lexicon as yet
for the LXX, this tool will be welcomed by
many. RWK

JERUSALEM, THE HOLY CITY: A BIB-
LIOGRAPHY. Edited by James D. Purvis
(Scarecrow, $42.50). The editor has collected
data on more than 5,800 books and articles on
Jerusalem and divided them into eight major
(and forty minor) categories: General Studies on
Jerusalem; Jerusalem until 587 BCE; Jerusalem
in the Second Temple Period; Roman Jerusalem;
Jerusalem in Judaism; Christian Jerusalem;
Jerusalem as a Muslim City; and Jerusalem in
Modern Times. There are fifteen pages of bib-
liography on the Church of the Holy Sepulcher,
nine on the city’s water system, and another
fifteen on city walls and gates. Whatever you
want to know about Jerusalem, ancient or mod-
em, here is the place to start. RWK

THE BOOK OF GENESIS CHAPTERS 1-
17. By Victor P. Hamilton (Eerdmans, $27.95).
In this contribution to The New International
Commentary on the Old Testament (NICOT), H.
provides a thoroughreview of recentresearch on
Genesis, clearly favoring those like Kikawada,
Rendsburg, Tengstrom, and Radday who lend
plausibility to unitary authorship. While hinting
even at Mosaic authorship, he does not insist on
it and denies that “composite” is a synonym of
“errant.” He also reviews the attacks of Van
Seters and Thompson on the historicity of the
patriarchs, but ends lamely with the conclusion
that events of salvation history can be neither
provednordisproved. (Critical scholarship could
evaluate the history of Abraham if evidence
about him had survived; it is only the reality of
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his faith claims that would resist historical inves-
tigation). H. also subscribes to the domino
theory—if there were no patriarchs, then the
Exodus and conquest would go as well. He
believes that Yahweh was known by the patri-
archs (despite Exodus 6) and decides on a “first
gospel” approach to Gen 3:15. While conserva-
tive, H. provides a most useful interpretation of
Genesis that keeps the reader fully appraised of
what others are saying. His thorough discus-
sions of how the NT appropriated or quoted
Genesis are also helpful. While I find myself
disagreeing with H. on numerous issues, I value
his thorough surveys of the exegetical argu-
ments and his own proposals for the *“tradi-
tional” positions. I will use this volume often
and look forward to the publication of a second
volume which will complete his treatment of
Genesis. RWK

CULTS OF THE DEAD IN ANCIENT IS-
RAEL AND UGARIT. By Theodore J. Lewis
(Scholars, $29.95). In this Harvard dissertation,
L. studies the vibrant cult of the dead at Ugarit
and the strong polemic against this cult espe-
cially in the Deuteronomistic and prophetic lit-
erature of the Bible. Some forms of popular
religion in Israel seem to have been marked by
necromancy and other death cult rituals. Cultsof
the dead produced acts directed toward the de-
ceased in order to placate the dead or to secure
favors from them. Exclusive Yahwism opposed
any practices which looked elsewhere for favors
or for knowledge about a future event (cf. Saul
and the witch of Endor). RWK

THE UTILIZATION OF 1 AND 2 CHRON-
ICLES IN THE RECONSTRUCTION OF
ISRAELITE HISTORY IN THE NINE-
TEENTH CENTURY. By Matt Patrick Gra-
ham (Scholars, $16.95 cloth; $11.95 paper).
Two challenges to the historical reliability of
Chronicles took place in the last century: 1) the
application of the historical critical method and
the highlighting of the differences between
Chronicles and Samuel-Kings; 2) the late date
assigned to the priestly source in the Pentateuch
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and the conclusion that both P and the Chronicler
represented the theology and cult of post-exilic
times. G. judicially and fairly traces the ebb and
flow of the argument and also shows how the
new discipline of biblical archaeology was used
on both sides of the debate in the 19th century.
While new methods and new perspectives
dominate the current discussion, the historical
impasse of our forebears has by no means been
overcome. Asplendidhistory of research. RWK

TORAH AND THE CHRONICLER’S HIS-
TORY WORK. By Judson R. Shaver (Schol-
ars, $29.95). S. studies references to the book of
the law of Moses in the Chronicler’s History (1
and 2 Chronicles, Ezra, Nehemiah) and shows
that the Chronicler knew a wide range of Pen-
tateuchal legislation and sometimes combined
laws from various Pentateuchal strata. More
surprising is the discovery that the Chronicler
sometimes attributed to the Torah book legisla-
tion that is not found in the Pentateuch or the
Hebrew Bible. For the Chronicler in the mid
fourth century BCE, then, the canonization of
the Torah (Pentateuch) had not yet taken place.
His Torah book contained more than the form of
the Pentateuch we know today. RWK

IN POTIPHAR’S HOUSE. THE INTER-
PRETIVE LIFE OF BIBLICAL TEXTS. By
James L. Kugel (Harper & Row, $34.95). K.
studies therelationship between the biblical inter-
pretation found in rabbinic texts and that found
in earlier nonrabbinic sources, such as the
pseudepigrapha, Philo, and Josephus. He dem-
onstrates that well before the common era therc
was a substantial body of standard explanations
of various exegetical problems, and that this lore
was passed onorally. Five of his eight essays are
on Joseph (ancient exegetes wondered why
Joseph’s body was not immediately buried in
Canaan, as Jacob’s had been, but was only taken
along for burial by Moses during the Exodus).
One of the most fascinating of these well-written
essays deals with Psalm 137 (Why does the
Psalm say “There we sat down”? [Because the
Babylonians had chased them non-stop from
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Palestine to Babylon and only there could they
sitdown.] Why does the Psalm say “How shall
we sing the Lord’s song™? [Because the Levites
had bit and mutilated their thumbs and were
literally unable to sing their songs.]) K. suggests
an analogy between Joseph’s fidelity in Po-
tiphar’s house and the ancient exegetes’ attempt
to be faithful within the wider house of Hellen-
ism. RWK

A GRAMMAR FOR BIBLICAL HEBREW
HANDBOOK. By Jeffries M. Hamilton and
Jeffrey S. Rogers (Abingdon, $7.95). This is
basically an “answer book” for A Grammar for
Biblical Hebrew, by C. L. Seow, which has be-
come the standard introductory textbook at LSTC
and many other schools. In additionto providing
help for those students who want to study He-
brew on their own, this handbook also provides
additional explanations for grammatical issues
and numerous study hints. RWK

THE NEW JEROME BIBLICAL COM-
MENTARY. Edited by Raymond E. Brown,
Joseph A. Fitzmyer, and Roland W. Murphy
(Prentice Hall, $69.95). In 1968, just after the
closing of Vatican II, the publication of The
Jerome Biblical Commentary climaxed a spec-
tacular generation of Roman Catholic biblical
scholarship. Now, two decades later, the same
editors have produced a new one-volume Ro-
man Catholic commentary that is two-thirds
new. This volume illustrates the continuing ex-
cellence of Catholic scholarship and the ongoing
freedom of biblical research within that com-
munion despite sharp conservative attacks. In
addition to commentaries on individual books,
the NJBC contains sterling articles on inspira-
tion, canon, methodology, history, archaeology,
and theology, several of which alone amply

repay the purchase price. The only minor annoy-
ance is the continued arrangement of the biblical
books (after the Pentateuch and historical books)
according to their alleged date of composition.
The NJBC and the Harper's Bible Commentary
give pastors and church libraries two splendid
one-volume commentaries from whichtochoose.
Why not both? RWK

JOB 1-20. Word Biblical Commentary 17. By
David J. A. Clines (Word). C. advises: By all
means let Job the patient be your model so long
as this is possible for you; but when equanimity
fails, let the grief and anger of Job the impatient
direct itself and yourself toward God. C. inter-
prets the divine speeches to mean that much is
incomprehensible to humans about the natural
and the moral order, but all of it is the work of a
wise God who has made the world the way it is
for his own inscrutable purposes. Innocent suf-
fering is as irrational as a hippopotamus. The
issue is not retribution, but whether God can be
trusted to run the universe. Retributionis not the
whole truth about God; the whole truth is that
Godisultimately unknowable. Still, the narrator
reinstates the doctrine of retribution in chapter
42. According to C., Jobdoes not believe thathe
has an advocate orredeemer in heaven other than
his own cry of defense uttered in the direction of
God. C. claims to know nothing of the author or
the date of composition. Instead, he reads the
book as a literary whole. This long (500-page)
book is stuffed with astute and wise comments.
Italsocontains afifty-page bibliography dealing
with the history of interpretation and the affectof
Job on literature, art, music, dance, and film—in
addition to copious bibliographies on each indi-
vidual pericope. When the second volume is
published, this will clearly be the number one
commentary on the book of Job. RWK

Books reviewed in Currents can be ordered through the
LSTC Book Center
1100 East 55th St., Chicago, IL 60615
(312) 753-0753




Images of Jesus

N THIS PROVOCATIVE STUDY Anton Wessels explores
the manner in which Jesus has been introduced to and
received by various non-European cultures. After an
introductory sketch showing how European art through the
centuries has mirrored the changing images of Jesus —
youthful shepherd, triumphant conqueror, man of sorrows,
and so on — Wessels looks at some of the many other,
non-European cultural-historical images of Jesus.

Against the background of this review of representative
past and present images of Jesus, Wessels addresses a
number of urgent questions: What is the relation of Jesus
Christ to the various cultures of the world? How do the
various cultural images examined relate to the New
Testament? Is Jesus only the redeemer of humankind or its
liberator as well? What is the relation between knowing
Jesus Christ and following his way?

Images of Jesus offers compelling reading for both academic
and general readers. Suitable
for background information
on church history and
missions, the book will also
provide many provocative
insights for adult discussion
groups.

Anton Wessels

IMAGES of
JESUS

How Jesus Is Perceived
and Portrayed in
Non-European Cultures

Paper, $12.95

At your bookstore, or call 800-253-7521
FAX 616-459-6540

WM. B. EERDMANS PUBLISHING CO.

255 JEFFERSON AVE. S.E. / GRAND RAPIDS, MICHIGAN 49503
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The Day of Pentecost—Eighth Sunday After Pentecost, Series B

Pentecost in the Gospel of Mark

The ending to Mark is abrupt and shocking: rushing from the tomb,
the women “said nothing to anyone, for they were afraid” (16:8).

That’s so clipped and unsatisfactory that Stephen Neill, to take just
one example, believes that somehow the last page of Mark’s Gospel has
been lost. (He thinks that Mark’s present beginning is also too rough,
indicating that Mark has somehow lost its covers—both the first and the
last pages.) Neill is not alone in these head-scratching guesses. Others
have suggested that Mark was unable to complete his Gospel because of
illness, imprisonment, or death.

As it stands, Mark’s Gospel does not contain any of the beloved
narratives of Jesus’ post-Easter appearances or of the gift of the Spirit to
the church on Pentecost. (Most of us probably agree that Mark 16:9-20 is
a second century addition to the Gospel, designed to give Mark a happier
ending.)

Nevertheless, in Mark 13 Jesus clearly looks ahead to what we call
“the Season of Pentecost” or “the Time of the Church.” It is not an easy
time of smooth sailing under cloudless skies. In fact chapter 13 is full of
disasters in nature (earthquakes, the sun turning to a cinder, the stars
falling from the sky) and of catastrophes in human history (wars, famines)
and in the life of the Christian community (persecution, betrayal).

But chapter 13 is also full of the confidence that God is Creator of
nature and Lord over all human affairs and that history as we know it will
end in God’s own good time at the feet of the Son of Man who is coming
to gather his elect.




The chapter calls on the one hand for trust, watchfulness, and endur-
ance. And on the other hand it is a summons to a mission of proclamation.
The end will not come until the gospel has been preached to all nations.
And in that time of endurance and of proclamation, however long it may
be, the Holy Spirit (13:11) will be powerfully at work, encouraging and
moving the women and men of the new community.

Of course the author of the Gospel of Mark himself stood in the post-
Easter season, in the days of the Spirit, in the time of the church. Every
paragraph in Mark’s Gospel was composed for the sake of the church, for
our sake, living in that new time.

The “First Readings” for this Markan-Pentecost issue have been
prepared by Craig Koester, Assistant Professor of New Testament at
Luther Northwestern Seminary since 1986. Craig served as pastor in
Princeton, Minnesota, from 1980-83 and earned his Ph.D. at Union
Seminary in New York in 1986. The year 1989 saw the publication of
his work titled The Dwelling of God. Craig has a special interest in the
Gospel of John, and he has published many articles on John. He is
currently at work on a book dealing with symbolism in John’s Gospel.

The “Pastoral Reflections” in this issue are the work of David
Schroeder, pastor of United Lutheran Church in Manteca, California. I
have fond memories of the pastoral conference at which I first met David,
when he was in Fresno, California, serving as pastor of Our Saviour’s
Lutheran Church. We spent many hours together wrestling with ways of
moving from the exegesis of texts to the preaching of sermons.

To Craig and David for their good help in getting all of us started in
the on-going task of proclamation in this Year of Mark and this time of the
church I say, on behalf of all of us,

A Spirited thanks!

Robert H. Smith
Editor of Preaching Helps
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The Day of Pentecost
May 19, 1991

Psalm 104:25-34
Ezekiel 37:1-14
Acts 2:1-21
John 7:37-39a

A FIRST READING

The first lesson recounts Ezekiel’s famous
vision about the valley of the dry bones. The Lord
asked, “Sonofman, can these boneslive?” (37:3),
voicing a question that plagued Israel after Jerusa-
lem had been destroyed by the Babylonians
(37:11). The loss of the temple and the exile of the
leading members of the community called into
question Israel’s very existence as a people. Israel
had become a skeleton, whose lifeless members
had been scattered. Yet God promised that ruach
would fill them and restore them to life. The
Hebrew word ruach means both breath and spirit,
and God promised to fill the people of Israel with
his Spirit like the breath that gives life to a corpse.
The eerie rattling of bones being joined together
heralds the good news that God will revitalize
Israel, returning them to their land.

The second lesson recounts another recon-
stitution of God’s people, this time through the
descent of the Holy Spirit at Pentecost. The dis-
ciples began to speak in other languages, attract-
ing a crowd comprised of the devout Jews who
had come to Jerusalem “from every nation under
heaven” (Acts 2:5). Although the Christian mis-
sion would eventually extend to Gentiles, the
group that heard the message on Pentccost was
Jewish. Christians in the first century knew that
many Jews rejected Jesus, but Luke-Acts stresses
that had there were always some in Isracl who
accepted him. God had not abandoned his people,
but faithfully called many in Israel to faith in
Jesus as the Christ. The story of Israel continues
in the story of a church that would soon reach out
to Samaritans and Gentiles. Peter’s sermon rein-
forced the connection between what was prom-
ised in Jocl 2:28-32 and what God was doing

through the Spirit after the resurrection. God was
faithful to the promises.

The third text establishes a clear christologi-
cal focus for the work of the Spirit. The passage
is set at the Jewish feast of Tabernacles, which
occurred in the fall at the end of the dry season.
Priests poured water on the altar each morning of
the feast as people shouted, “O Lord we beseech
thee, give us success!” (Ps 118:25), hoping that
God would send life-giving rains again. Jesus
declares that the hope of life is fulfilled in himself
through the power of the Holy Spirit. This pas-
sage anticipates the flow of water from Jesus’ side
on the cross (Jn 19:34) and the giving of the Spirit
after Jesus showed his wounds (20:20-22). It also
looks back to 4:14, where Jesus promised the
Samaritan woman a living water that would well
up in her heart. The Spirit brings life from Christ
by binding the believer to the crucified and risen
Christ. CRK

PASTORAL REFLECTIONS

The lessons for Pentecost underscore the
incredible power of God’s Spirit on the lives of
the chosen people.

Ezekiel has a vision of a valley filled with
dry bones and dares to suggest that the breath of
God has the capacity to revive them. He “prophe-
sies to the bones”—that is, he speaks the word of
God (not his own), and amazing things happen to
what has long been dead and dried up. Bone
connects to bone, sinew joins bone to muscle,
flesh and skin complete the form. Strangely, he
“prophesies to the breath,” and God’s Spirit gives
life to what all others had long ago concluded was
headed only for further decay.

Chosen people who are dried up have reason
to “hear the word of the Lord.” God's Spirit will
rattle them. Those who felt cut off from God
tasted new life. Those convinced that cither they
were (or God was) dead have anew lesson to learn
and anew life to lead. God calls them through his
prophet. Incredible power!

Following theresurrection, the disciples were
in danger of sliding into their own valley of dry
bones. Nothing spectacular was happening. The
oft-repeated remembrance of theresurrection had
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been enough to bring them together from time to
time, but where was the life, the direction? What
now? Atleast they assembled, they gathered, but
that wasn’t enough. The impression is that they
might soon be put on the “inactive list” if some-
thing more didn’t happen to them. The incredible
story of Pentecost says that God’s Spirit hap-
pened. The tongues of fire and the wind (breath
again) were enough to launch the church, and
we’ve been having a birthday party on every
remembrance of the day since then.

God’s Spirit gives life to the thirsty, says
Jesus, in one of the shortest Gospel lessons in the
three-year cycle. There are the folks who need the
Spirit to continue the life given them in the past.
The Spirit is given to those who need it to further
enliven their active participation in the business
of the kingdom.

Every congregation has its “lists™ the
“inactive” (dry bones), the “active” (those who
still bother to meetregularly), and the “real doers”
(those who thirst). Pentecost is here for all three
to hear the word of the Lord, receive the enliven-
ing Spirit, and be refreshed to continue the work
of the kingdom. Incredible power! DWS

The Holy Trinity
First Sunday
after Pentecost
May 26, 1991

Psalm 149
Deuteronomy 6:4-9
Romans 8:14-17
John 3:1-17

A FIRST READING

The first lesson is the great biblical confes-
sion that God is one. Loyalty to other gods is
excluded. In the time of Josiah, this confession
became a summons to reform, leading Israel to
eliminate sanctuaries to local Canaanite deities in

order to worship the one God in one central
sanctuary. Since God is one, he calls for a love
that is also an undivided whole, including a per-
son’s heart, soul, and strength. Moreover, the love
of God pervades all of life, not just select parts.
Whether they are traveling or at home, lying
down to sleep or getting up to work, God’s people
are called to be faithful to the one who alone is
Lord.

Thesecond lesson presents God’s own Spirit
as the means by which people live in relationship
with the one God. Paul recognizes that apart from
God people are in fear and bondage to the powers
of sin and death. For Paul, the opposite of bond-
age is not simply freedom, but “adoption” or
“sonship” (huiothesia, Rom 8:15). People are
freed from bondage, not to live in isolation, but to
live inrelationship with God. The intimacy of this
relationship is suggested by the Aramaic word
“Abba,” meaning “Papa.” To be a child of God is
to have a future, since adoption will include the
redemption of the body from bondage to decay
(8:23). The RSV said that we become Christ’s
heirs“provided (eiper) we suffer withhim” (8:17).
The NRSYV is better here, reading “if, in fact, we
suffer with him.” Paul consistently uses the word
eiper to introduce something he assumes to be
true (e.g., Rom 3:30; 8:9).

The third text moves beyond adoption to
rebirth. Nicodemus spoke of seeing signs while
Jesus spoke of “seeing” the kingdom (3:2-3); he
spoke of entering the womb, Jesus spoke of enter-
ing the kingdom (3:4-5). Nicodemus took “*birth”
to mean physical birth rather than spiritual birth
and the ambiguous word anothen to mean “a
second time”’rather than“‘from above” (3:3,4,31).
In the beginning he appeared to know the ways of
God, but it quickly became clear that he did not
(3:3,10). Nicodemus came by night and seems to
represent a world living in dark estrangement
from God (3:2,19). In John’s Gospel “the world”
(kosmos) is the world that had rebelled against
God (3:19; 7:7). Yet God loved the world that
hated him, sending his Son to die for it, in order to
win it back to himself (3:16). Finding life through
Christ’s death is arebirth that can only be compre-
hended through the Spirit. CRK
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PASTORAL REFLECTIONS

It seems that everyone is telling us who we
are! The TV commercials proclaim us as “worth
it” when it comes to buying their more expensive
product. Bosses evaluate us. Parents implant
self-images in the complicated rearing of chil-
dren. Spouses build up or tear down images.

It should come as no surprise, then, that God
spends a good portion of the Scripture telling us
who he is and who we are. One would expect
from the lessons for Trinity Sunday some sort of
confessional formula to describe the mystery of
the Godhead.

Surprise! God tells us about ourselves! The
Old Testament Deuteronomy pericope contains
the shema,” which Jews repeat daily. That may
not be enough, however, for God declares them
and us to be teachers, principally to our children.
Even the teaching method is outlined. Not only
lecture (*“talk to them™) morning, noon, and night,
but visually display signs of God’s will on your
person and the entryways of your home. As
God’s educators, we are enjoined to practice what
we teach, and that brings us back full circle to
loving God with heart, soul, and might. Teachers
we are, and we need to be reminded of that calling
over and over again.

Father, Son, and Holy Spirit appear in the
text from Romans, but the real jolt is that “son”
refers to the Father’s followers who are distin-
guished as folks led by the Spirit of God. You are
sons and daughters, God says, and no longer
slaves. What would distinguish children from
slaves is not only present privilege, but future
inheritance, eternal life, as Paul clearly intends by
the context of the eighth chapter (see verses 18-
25). The children’s privilege is balanced by
responsibility. The children may have the same
sort of experience as the Son. They may undergo
suffering and be called to faithful endurance.

The Gospel, of course, tells us how we
became children of God in the first place: through
anew birth. Such a birth is not our responsibility,
as some within Christendom might claim, but
God’s, who gives us the birth through the Spirit.
Once again, the persons of the Trinity are alluded
to, but the focus seems to be on who we are (as the
dialog with Nicodemus seems to indicate). People

born anew have another life to live, a life that
focuses beyond the “earthly” on the “heavenly”
things. And, lest we believe that our status as the
baptized children of God came because of our
own innate goodness, the lesson closes with the
gospel “in a nutshell,” reminding us that we are a
part of the world, privileged to receive the Son
sent by a gracious God.

Who is God? God is the one who acts as
Father, Son, and Holy Spirit to make us teachers,
children and heirs, baptized and beloved. DWS

Second Sunday After
Pentecost
June 2, 1991

Psalm 81:1-10
Deuteronomy 5:12-15
2 Corinthians 4:5-12
Mark 2:23-28

A FIRST READING

The first lesson states the command, “Ob-
serve the sabbath to keep it holy” (Deut 5:12).
Something “holy” is set apart for God, and by
refraining from work, Israel set that day aside for
God. Exodus 20:8-11 binds sabbath observance
to the created order: people were to observe the
sabbath because God himself had rested on the
seventh day of creation. Deuteronomy 5:12-15,
however, ties the sabbath more closely to the
Exodus. People were torest and permit their own
servants to rest, remembering how they them-
selves had once been servants in Egypt. When the
Israelites were in bondage they craved rest; now
that they had been freed they should not withhold
God’s gift of rest from others.

The Gospel picks up the sabbath theme. The
Pharisees reproved Jesus because his followers
plucked grainon the sabbath. Jesus firstresponded

by pointing out a precedent that was congruent



with the spirit if not the letter of the sabbath
command. He recalled how David fed himself
and others who were hungry with the bread of the
Presence, even though such an action was prohib-
ited (Mk 2:25-26; 1 Sam 21:1-6). Second, he
appealed to the principle involved, namely, that
Israel’s statutes were intended to serve, not to
enslave people (Mk 3:27). Third, Jesus stated the
authority for his statements through a play on
words that appears when we translate anthropos
as “man.” If “the sabbath was made for man”
(anthropos,2:27), then Jesus, as *“the Son of man”
(anthropos, 2:28) stands above the sabbath com-
mandment as its Lord, rather than beneath it as its
servant.

The second lesson picks up the theme of
Jesus’ lordship as a message that is central to
Christian preaching (2 Cor 4:5). In the Gospel,
Jesus proclaimed his lordship in the face of con-
flict. Paul too proclaimed Jesus as Lord in the face
of severe opposition. Paul’s suffering would
appear to discredit the gospel, but in reality it
manifests God’s transcendent power. Paradoxi-
cally, it is precisely in the midst of darkness that
light appears (4:6) and in death that life is re-
vealed (4:8-12). The lordship of Christ does not
mean an absence of suffering; in fact Paul was
persecuted precisely because of Christ (4:11).
Instead, Christ’s lordship brings hope, persever-
ance, and assurance despite the reality of suffer-
ing. CRK

PASTORAL REFLECTIONS

The “sabbath” clearly connects the first les-
son and the Gospel for this day. Itis a little more
difficult to find in the second lesson the view that
St. Paul is an excellent example of a sabbath
person, reflecting both concerns of the Old Testa-
ment and the transformed perspective of Jesus.

The Jews who were about to enter the Holy
Land were more than ready to “hit the ground
running.” Joshua had assembled a dedicated host
with singleness of purpose. They were ready to
move mountains (or at least the walls of Jericho)
for God. Perhaps never had there been a more
dedicated group than these folks who had sur-
vived forty years in the desert with feet in good
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condition and the same shirts on their backs!
They needed the sabbath lest they “burn out,” a
day of rest to recharge their collective battery to
do the task of purging a land to be set aside for
Yahweh's purposes. The sabbath would remain
toremind them that Yahweh had led them through
the Exodus and the wildemess wanderings. To
Yahweh belong all credit and praise. A good
reminder for all “Type A’s” today who would
command our own Jerichos to surrender their
walls! Godis still in charge. The sabbath reminds
us of precisely that!

Jesus saw in his disciples a further need
beyond the “reminder” function of the sabbath.
No slavish obedience to a code for him. The
Sabbath is now a time to act in response to the
needs of people, even if the need is as simple as a
midday snack. Disciples, after all, follow Jesus,
the living sabbath. He demonstrated that the best
reminder of the power of God to sustain was seen
in his own person, not in a codified prescription.
He even pointed this out to scowling Pharisees
who were living as though the Holy Land still
needed conquering! “Wake up,” Jesus is saying,
“and see the sabbath for what it must be today,” a
day to honor God by the way we live and not by
what we decline todo. Heevendared touse a few
pointed examples from the sacred Scriptures to
drive his point home.

The apostle Paul mentions the sabbath not at
all, but his description of himself as a servant “for
Jesus’ sake” represents the ultimate in sabbath
devotion. Paul lived the sabbath in his body as he
made his way from town to town, ministering all
the way. Because he lived the sabbath, Paul had
the spiritual reserve to meet every stress with the
strength God supplies. Paul’s battery was always
fully charged. Each day was a sabbath to refresh
him and give him courage for the next round of
testing.

Every day is a sabbath for us, when God
nurtures our true life in Jesus Christ. DWS
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Third Sunday After
Pentecost

June 9, 1991

Psalm 61:1-5,8
Genesis 3:9-15

2 Corinthians 4:13-18
Mark 3:20-35

A FIRST READING

The first lesson is an excerpt from the story
of the fall. As a whole, the chapter moves from
cooperation to conflict. At first the woman heeded
the serpent; the man, in turn, cooperated with the
woman by eating the forbidden fruit (3:1-6).
Then, in our text, the man blamed the woman and
the woman, in turn, blamed the serpent for dis-
obedience. The result was abiding conflict be-
tween the serpent and the woman. Those who
united in opposition to God, putting themselvesin
the place of God, quickly came into conflict with
one another.

The Gospel continues the story of conflict.
Three charges are brought against Jesus: his family
thinks he is crazy (3:21), the scribes think he is
possessed (3:22a) and uses satanic power to cast
out demons (3:22b). Jesus responded to the last
accusation first, by noting the absurdity of the
charge through the analogy of a divided kingdom
(3:23-26). He addressed the second charge with a
parable about plundering a strong man’s house;
the fact that Jesus is casting out demons shows
that Jesus is not under Satan’s control, but that
Satan is under Jesus’ control (3:27). Jesus re-
sponded to the first charge by redefining his
family circle in terms of obedience to God (3:31-
35).

In 3:28-30, Jesus warned that their second
accusation verged on blasphemy. “Blasphemy”
can refer simply to slander or irreverence, which
seems to be the case in 3:28. God’s grace is so
broad that all of these sins and blasphemies can be
forgiven. In 3:29 the sense is intensified to indi-
cate a defiant hostility toward God. Jesus’ oppo-
nents openly acknowledged his power to exorcise

demons but identified it as Satan’s power, not
God’s power; they equated the Holy Spirit with
an unclean spirit. Those who so refuse to recog-
nize the power of God come under the judgment
of God. (Paradoxically, those who fear they may
have committed this sin show by their fear that
they still recognize God’s power. This saying is
not meant for them.)

The second lesson, in contrast to the Gospel,
shows what it means to speak from “the spirit of
faith.” Paul cites a few words from Psalm 116:10,
in which the psalmist affirms faith in God despite
affliction. In Mark, the scribes looked at Christ’s
power and saw the demonic; Paul looked at Chris-
tian suffering and saw glory. Instead of distin-
guishing the body from the soul, Paul spoke of an
outer and an inner “nature” or “person” (anthro-
pos, 2Cor 4:16). By using the same term for both
he suggests that human life is a whole. Faith
rooted in Jesus’ death and resurrection enables
one to perceive life rightly, finding renewal de-
spite decay and glory despite affliction. CRK

PASTORAL REFLECTIONS

One childhood cartoon in particular I re-
member. The angel on the right shoulder of the
bulldog encourages him not to attack the cat, and
the little bulldog-like devil on the left shoulder
advises just the opposite. Which spirit should he
listen to?

An aptquestion for the lessons. Which spirit
will hold sway and influence our decisions? In
the Genesis account, the decision had been made,
and the consequences were beginning to have
their effect. Consequence one: Adam had to
answer to God for his disobedience, for choosing
the spirit that would destroy him and his heirs to
follow.

His answer to God’s inquiry was wanting. It
reflected the wrong spirit that had invaded his
body and soul. He had not yet learned that along
with the privilege of being the crown of God’s
creation comes also the responsibility of ‘fessing
up when God’s righteousness had him cornered.
The subtlety here, of course, is that Adam's anger
is against God (*‘the woman you gave me!”). Like
a trapped dog, he snarls that he is not at fault.
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Likewise, Eve tries to shift blame to the serpent.

Like Adam and Eve we spend a lot of our
energy trying to evade blame and trying to avoid
pain and sweat, when we really need to toggle
back to a previous “menu” to discover that the
problem remains faulty choices between two
“spirits.”

Paul wastes no time in the second lesson
explaining that the proper choice of spirit will
ultimately have positive results. The “spirit of
faith” trusts that God’s guiding will bring pastor
and congregation together (*...and bring us with
you into his presence”), extend grace to more
folks, and increase a sense of thanksgiving among
God’s people.

Such a spirit of faith does not imply, how-
ever, that life is easy and without wants. Indeed,
Paul here reminds us, as Jesus experienced, that
the choice of the faith spirit may be a prelude to
difficulties. The apostle Paul refers to his own
“wasting away,” his daily endurance of affliction.
We sense pain in these lines, pain which is the
directresultof proper choices. He, in faith, is able
to look beyond present pain to the greater things,
now “unseen.” Proper spirit-choices always keep
the eternal in mind, and that is necessary if we are
to have strength to endure momentary affliction.

Jesus knew the pain of severed relationships
because he had the courage to make the right
spirit-choice. He knew the will of God. He knew
what his mission was, even this early in his
ministry. It was, of course, not without painful
consequences. His own townfolk accused him of
devil-likeness in an effort to explain Jesus’ fol-
lowing and his miracles. To make matters worse,
even his family believed he was “beside himself.”
Ultimately, Jesus would not change in order to
gain a better opinion from them. From the begin-
ning Jesus chose to walk the path of trust and
obedience toward God.

His choice of God’s will led him to other
hard choices (““Who are my mother and my broth-
ers?”), but they had to be made.

“Listening to the Right Spirit—in Spite of
the Consequences” is an overall theme that seems
to permeate the lessons today. What will it be,
fellow bulldogs, the right shoulder or the left?

| And, are you ready to choose the right? Adam,
Paul, and Jesus can help. DWS

Fourth Sunday After
Pentecost
June 16, 1991

Psalm 92:1-5 (6-10) 11-14
Ezekiel 17:22-24

2 Cor 5:1-10

Mark 4:26-34

A FIRST READING

The first lesson allegorically announces a
great reversal in the fortunes of Israel. At the
beginning of the chapter, an eagle representing
Babylon (cf. Ezek 17:12) takes the top branch
from a cedar tree representing Israel; the cedar
twig is Israel’s king, who is taken into exile (Ezek
17:3; cf. 17:12). God, however, promises to
“take” (lagach, 37:3,12,22) a cedar sprig and
plant it gloriously in Israel, referring to the resto-
ration of Israel’s Davidic king. This restoration
would be accomplished by God himself, not by
human achievement, and the restoration would
manifest God’s own power.

The parables of the kingdom in the Gospel
are similar. The firstone stresses that the kingdom
of God is a sheer gift. A farmer sows seeds, but
there is no mention of plowing, cultivating, fertil-
izing, or irrigating; the earth produces “of itself”
(automate). Similarly, the kingdom is a gift; its
coming cannot be hastened by purely human
means, like a revolt against the Roman occupa-
tion of Jesus’ day. Like a patient farmer, Chris-
tians await its fulness with patience. The second
parable compares the kingdom to a mustard seed,
which is tiny but produces a plant that becomes
cight to ten feet high in Galilee. The beginning of
thekingdom is absurdly small—aGalilean teacher
and a few followers. Yet by the power of God the
growth will be phenomenal, so that the kingdom
will come to shelter many peoples in its boughs.

The theme of anticipation also plays a cen-
tral role in the second lesson. Paul recognizes the
sharp difference between the suffering Christians
endure in their bodies and the glory that has been
promised to them. The contrast is so strong that he
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can even speak of life in the body as separation
from God (2 Cor 5:6-8). Yet he qualifies this by
carefully and firmly stating that he does not await
the release of an immortal soul from a mortal
body, but the transformation of the whole person,
including the body (5:4; cf. 1 Cor 15:42-57). The
Spirit is the “down payment” (arrabon) of this
transformation (2 Cor 5:5; cf. 1:22). The Spirit is
given to people with ordinary bodies, yet the
Spirit shows the provisional character of ordinary
bodily existence. The gift of the Spirit does not
mean that one’s body is unimportant, but that the
body is very important, since it will be trans-
formed. Accordingly, people are accountable for
the ways they use their bodies (5:10). CRK

PASTORAL REFLECTIONS

When the Bible uses the natural process of
the growth of trees or grain as in the Old Testa-
ment lesson and Gospel for this Sunday, it is clear
that the writers and Jesus were in awe of this great
mystery.

We may know a lot more facts about the
growing process, but the mystery remains. How
is it, after all, that cells divide again and again to
grow and produce material and food for our
enjoyment and life?

The prophet Ezekiel says that God will take
a sprig “from a lofty top of the cedar” and will
personally replant it on a mountaintop. God has
to take charge again, because first Israel and then
Judah failed to grow in the way God intended.
The “keepers of Israel” had failed to do the proper
planting and tending. In exile, the prophet holds
out the hope that God will be there to pick up the
pieces (remnants?) again, to begin again after the
promised return to Jerusalem and the Holy Land.
God will again plant the people and cause them to
grow and flourish.

Jesus echoes and expands the growth theme
with two parables. The seed has great potential to
grow and provide different kinds of “harvest.”
Some seed has the potential to produce a grain
that feeds and nourishes, the other produces a
small tree as a resting place for many birds.

St. Paul, in the second lesson, is a man
waiting for the “harvest,” a stalk of grain about to

burst. The analogy is completely different (an
earthly test!), but the theme of growing in faith
remains as an important link with the Old Testa-
ment lesson and Gospel. To grow to the point in
one’s life where the value of the eternal becomes
more and more important is a sign that the wheat
can be harvested, that the birds can make a nest,
that the mountain top tree is full.

To observe growth among the people of God
is a great joy. And it is not always apparent. At
times the seed seems to have died. But God is still
seeing to its growth, planted at Baptism and
nourished in word and sacrament. All the while
God is in charge. Growth will happen—growth
surprising and mysterious. That is God’s prom-
ise. DWS

Fifth Sunday After
Pentecost
June 23, 1991

Psalm 107:1-3, 23-32
Job 38:1-11

2 Corinthians 5:14-21
Mark 4:35-41

A FIRST READING

The first lesson is from a transitional point in
the book of Job. Previously, Jobhad demanded to
know why so many misfortunes had happened to
him. Here God turns the tables, demanding an-
swers from Job. God recounts his work as Creator
and Lord of the whole natural world, sarcastically
telling Job, “surely you know” the mysteries of
the cosmic order. The passage functions as “law,”
firmly putting Job in his place by demonstrating
the limits of human understanding. It also func-
tions as good news, reminding Job that despite the
apparently meaningless suffering Job endured,
God continues to care for and order the world he
has made.
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The Gospel also consists of questions and
counter-questions. Jesus and the disciples were in
a boat when a severe storm arose. Although they
were part of a company of boats (a detail unique
to Mark) they were helpless before the waves.
The disciples awakened Jesus, demanding to
know, “Teacher, do you not care if we perish?”
(Mk 4:38). Jesus calmed the storm. Then, like
God questioning Job, Jesus asked the disciples,
“Why are you afraid? Have you still no faith?”
Again the text functions as “law,” pointing out the
disciples’ lack of trust. The text also functions as
gospel. Although there is no explanation con-
cerning the cause of the storm, the calm following
Jesus’ command to the wind and waves demon-
strates that he remains in control in spite of the
storm.
In the first lesson and Gospel, Job and the
disciples were challenged to rethink their percep-
tions in light of the power of God and Christ over
the creation. In the second lesson Paul challenges
readers to perceive things in terms of the “new
creation” (2 Cor5:17). What “controls” (synexei)
people in this new order is the love of Christ,
which is the love Christ manifested for the world
in his own death and resurrection (5:14-15).
Echoing Isaiah 43:18-19, Paul announces that
something new has come and our mode of life
must conform to the new reality in which we live
(2 Cor 5:17). Christian life conforms to the new
reality in which Christians live. The old reality
was a world captured by sin. But God did not
reconcile himself to the reality of a fallen world;
instead he created a new reality, by reconciling
the fallen world to himself. Within this reality,
Christians participate in “a new creation.” CRK

PASTORAL REFLECTIONS

If ever there was a set of pericopes that
literally shouted to be heard, that set would be this
Sunday’s. I see it as the shouting of God’s
Symphony of Creation. The three lessons and
psalm are the four movements in the symphony.
God lifts the baton and we begin:

FirstMovement: “TheOldCreation.” Here
God is shouting in indignation and even sarcasm
at the audacity of a Job who would dare shake his

questioning fist at the Almighty. Like Job, our
questions about God’s providence are so self-
centered that we cannot see the big picture. We
question the injustice of our own losses and
frustrations. We sit in our ash heaps trying to
make sense of it all. Then God addresses hard
questions to Job and to us. In 38:1-11, God tells
Job his human ignorance is showing (darkening
counsel with words minus knowledge!), he is a
spiritual wimp and is challenged to answer the
Almighty (v. 3); and he is forgetting that he is the
creature and not the Creator (Where were you...?),
as is demonstrated in powerful images to the end
of the pericope. The flashes of brass and timpani
shout God’s power and leave Job and us humbled
once again. Such music shakes us to the core and
turns our mortal heads back to the One who still
moves as Creator in our lives, regardless of how
we may interpret events.

Second Movement: “Responding with Praise
of the Creator.” Yahweh is worthy of the con-
tinuing legato of praise from literally all direc-
tions and comners of the earth. Creatures lift up
praise for the creator’s love and power. Divine
love is evident in God’s sovereignty over all
peoples (certainly aradical notion to any nationor
people who would keep Yahweh as their own
little secret! Ps 107:1-3). Verses 23-32 of the
psalm strike chords of awe and mystery in the sea
to demonstrate the power of the Creator. The sea
continues to inspire awe for all who dare to go
down to the sea in ships (v. 23), as the sun rises
and falls over the horizons and the waters swell
and recede. Where else is God more nobly
present? One answer follows.

The Third Movement: “The Waves Re-
visited.” Here the music alternates in a frenzy of
rising and falling notes. The disciples, even the
experienced fishermen among them, are scared to
death. Here there is little thought of God’s maj-
esty and creation. They experience their own
littleness on undulating waves threatening to
overwhelm and destroy life. The music turns
suddenly mellow as Jesus rebukes the wind and
wave with a commanding, yet gentle hand. He
remains in our “boat,” commanding waves time
and again whenneeded. The sudden change from
violence to peace causes us to gasp, “Who then is
this?” Really.
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The Fourth Movement: “The New
Creation.” As the Christcontrolled the waves, so
he moves his people (v. 14) by his greatlove. The
music rises and falls as does life, but life is
sustained, strengthened, and filled with Christ’s
people who “live no longer for themselves, but for
him who for their sakes died and was raised.”
Such people are the living new creation, forgiven,
restored. This beautiful passage fairly shouts the
harmonies of a life lived for the Savior who
continues to recreate his people. DWS

Sixth Sunday After
Pentecost
June 30, 1991

Psalm 30

Lamentations 3:22-33

2 Corinthians 8:1-9,13-14
Mark 5:21-24a,35-43 or
Mark 5:24b-34

A FIRST READING

The first lesson comes from the center of
Lamentations. The book’s five chapters consist
mainly of anguished reflections on the horrors of
Jerusalem’s fall to Babylon. But in the middle of
chapter 3 we find these affirmations of God’s love
in the face of apparent abandonment. Chapter 3
is an acrostic; verses 1-3 begin with aleph, verses
4-6 with beth, etc. Our section includes chet
through kaph. The technique seems to bring order
to the discord of suffering and suggests that the
book deals with suffering “from A to Z.” Theo-
logically, the text affirms that God’s punishment
is temporary, buthis steadfast love (chesed) never
ceases. The heart of God is manifest in love;
according to 3:33 God does not afflict people
“willingly,” literally, “from his heart” (leb).

In the Gospel, the story of Jairus (Mk 5:21-
24a, 35-43) frames the story of a woman with a

hemorrhage (5:24b-34). The same technique
appears elsewhere in Mark. The woman was
driven to Jesus out of desperation; various physi-
cians had increased her suffering instead of cur-
ing her. Asin the firstlesson, faith emerges from
despair to discover the power and goodness of
God. Jesus literally says, “Your faith has saved
(sozein) you” (5:34). The word “save,” which
also appears in 5:23 and 28, suggests that the
woman was saved from illness for health and
from the powers of evil for God (cf. sozein in
8:35; 10:26). Jairus’ daughter also was healed,
butsignificantly, Jesus did notrequire that the girl
exhibit faith before he healed her. It was her
father who was driven to Jesus in desperation and
whose faith was actually strengthened by Jesus
(5:36).

The second lesson deals with the conse-
quences of faith. Paul was collecting money for
the impoverished congregation in Jerusalem as a
sign of the unity of the whole church. 2 Corinthi-
ans 8 may be a fragment from a separate letter to
the Corinthians, but it clearly was composed by
Paul. As an incentive to share their possessions,
Paul points to the poor congregations inMacedonia
who gave freely (8:1-7) and to Christ himself,
who was rich (i.e., Son of God) yet became poor
(even dying a human death; Phil 2:6-8) for the
salvation of others (2 Cor 8:8-9). Christ gave
himself completely, but Paul was asking only that
the Corinthians give of their abundance. Christ
became poor that the Corinthians might become
rich (in faith), but Paul did not ask that Jerusalem
be enriched at Corinth’s expense, only that there
might be equality (8:9,13-14). CRK

PASTORAL REFLECTIONS

As a Lutheran pastor, my tradition nudges
me repeatedly to be alert to opportunities to
recognize the grace of God in the Scriptures in
order to preach once again on this awe-inspiring
attribute of our God. Even so, there are those who
would relegate grace to the catacombs of useless
theological screaming inside pastoral or profes-
sional ivory towers.

By contrast, the lessons today offer grace as
a practical quality in the life of God’s people.
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Grace takes on flesh and bones as proclaimed by
Jeremiah, Paul, and Mark.

After the destruction of the temple and the
devastation of Judah, those who shared Jere-
miah’s miserable life had little to cling to that
would suggest God’s presence. How fitting it is,
then, thatthe void is filled with an almostuncanny
assurance of grace. The Temple may end, but
God’s love never ceases. God remains faithful
and counsels patience. The Word is sure: God
will save. What appears to be a void is really the
period before “salvation” will become a reality.
Instead of spiritual pacing back and forth, there is
to be the “stillness” of the waiting in faith for
God’s promise to be fulfilled. Instead of “mouth-
ing off” to God, the picture of the prostrated
worshiper with his “mouth in the dust” is graphic
indeed! Let the enemies (“smiters”) do their
worst with insults, our God will visit with com-
passion because God is steadfast love.

The grace of God causes miracles, testifies
the apostle Paul in the second lesson. Grace
motivates to generosity beyond all normal expec-
tations. God’s generosity has been modeled and
shared in Christ and experienced in the church.
Christ became poor that we might be rich. In
every generation, as in Paul’s own, some are
thoroughly captivated by that divine generosity
and display the miracle of grace in their own lives.

God can never be bound or limited, noteven
by death. God’s healing grace for Jairus’ daugh-
ter in the Gospel once again transfers a crowd of
mourners (mocking Jesus) into a group “over-
come with amazement.” Grace does that for us,
too. Even when all seems hopeless, God’s grace
and healing power breaks through to give, to
minister, to serve, to renew life.

There is an assurance that emanates from the
Christ that is calming and reassuring. Grace does
not seek recognition (“he strictly charged them
that no one should know this™). But grace pro-
vokes hope and expectation (“‘come...that she
may be made well”). DWS

Seventh Sunday after
Pentecost
July 7, 1991

Psalm 143:1-2, 5-8
Ezekiel 2:1-5

2 Corinthians 12:7-10
Mark 6:1-6

A FIRST READING

The first lesson deals with the scope and
limits of Ezekiel’s task. The prophet is not ad-
dressed by name, but as ben adam, “‘son of man.”
The title is not messianic here; the NRSV trans-
lates it “mortal.” The prophet is sent to God’s
own people, rather than to outsiders. The message
he was to deliver is not stated here, but would
include severe words of warning to the house of
Israel (cf. Ezek 2:10). Israel had rebelled against
God by a persistent refusal to worship God alone.
Ezekiel’s task was to deliver the message faith-
fully, knowing that he could not control the out-
come of his preaching (2:5).

The Gospel recounts how Jesus was rejected
by his own people. Mark 6:2 summarizes what
readers know from previous chapters. Jesus was
known for his wisdom, which was manifested in
his parables and other teachings, and for his
mighty works, which demonstrated his power
over demons, disease, and storms. Jesus’ hearers
recognized all of this. But instcad of believing,
they took offense, or literally were “scandalized”
(skandalizein) that such power was possessed by
a carpenter, whose family members were local
people. Although the power of God was clear,
they rejected it because it was manifested in the
commonplace. According to 6:5a, Jesus “was not
able (ouk edunato) to do any mighty work there,”
a comment softened by Matthew and omitted by
Luke. On one hand, this does not mean that Jesus
wastotally powerless, since Mark notes that Jesus
did heal a few people there (6:5b). On the other
hand, faith apparently was not a prerequisite for
the recipient of a miracle—consider the demo-
niac’s opposition to Jesus in 5:7. Paradoxically,
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faith does not cause the miracle, yet the miracles
are not done without regard for faith. The focus
of the story is on the reality of unbelief despite
clear manifestations of divine power.

The apostle Paul also confronted opposition
among hisown people, including the “superlative
apostles” who boasted of their powers (2 Cor
11:5). Paul parodies their boasting by exulting in
his suffering (11:22-33). Paul’s afflictions do not
stem from a lack of spiritual experience; he had
received so many revelations from God that he
was in danger of becoming arrogant because of
them. Yet Paul was afflicted by “a thom in the
flesh,” which refers to some unknown malady,
and God permitted it to remain, so that Paul would
rely on the grace of God and not his own powers.
Paul was weak in himself, but strong in Christ.
CRK

PASTORAL REFLECTIONS

O, the woes of the prophets of God! This is
a Sunday for the preachers among us and the
prophetic urge in those who inhabit the pews. Let
no one suggest that the bearers of God’s message
are a pampered bunch. Quite the opposite, as we
see in the readings for this day.

The magnificent vision of the Lord’s glory
(ch. 1) left Ezekiel with his face in the dust. Like
so many prophets before and afterwards all the
way down to our own time, he swung between
spiritual heights and terrible earthy, dusty lows.
“Stand up, prophet,” says God, “and get busy with
your work.” Yours is not the luxury of basking in
the light of your own revelations. Yours is the
task to confront the “rebels” out there who seem
to never learn the true meaning of unqualified
devotion to God. “Preach, prophet,” to a people
who do not really believe God is near at hand
(present in a heathen, foreign land).

God sends the prophet/pastor the toughest of
spiritual “nuts” to crack. These are the overly-
familiar people of God who cling to their own
visions of “favored nation” status, spoiled pets
who eat from their master’s hand and growl when
he gets too close to their dish. “Woe, sigh,” says
the prophet who must preachnevertheless, whether
they hear or care. “Preach, prophet,” if only they

will know God has spoken. He is not as far from
them as they think—or might wish! “Just do it,”
commands the Almighty.

You would think that God could have com-
passion on preacher Paul, what with his faithful,
sweaty service! But, no. More woe. The thom in
the flesh will remain to keep this prophet mindful
of his own humanness and limitations. Itis, after
all, the power of Christ that makes effective the
poor words of the message-bearer. That God
chooses the weak, the frightened, the physically
stricken to proclaim divine grace is the rule in the
Bible rather than the exception. We would do
well to recognize that fact. And if God should
grant health and well-being to the pastor/prophet,
such prophet must concentrate all the more on the
power of Christ behind the words. The prophet
points beyond himself to the God who has called
him, after all. Bring on the “weaknesses, insults,
hardships, persecutions, and calamities.” They
only serve to highlight the power of a Christ who
can work throughthem, notaround them. Strange
as it may seem, the true prophet of God is content
even when events crop up that would cause any-
one else to change professions or give up on God
as a lost cause.

God did not even spare his own Son when it
came to his prophet task. Jesus did all thingsright,
from healing to teaching in the synagogues. And
yet the best he could do in his home territory was
to raise a few eyebrows and provoke puzzled
questions: *“What is this wisdom given to him?”
*“Nah,” spoke thelogicinthe local citizenry, “he’s
justa carpenter’s son.” So much for great expec-
tations.

Jesus’ conclusion: *A prophet is not without
honor, except in his own country.” Mark that
well, preacher. Our parishes become ‘“home
country” all too soon. Even when we do all things
right, there are the practical, logical voices that
question the good we do. What to do? The same
good things, perhaps no mighty work, but “go
about” the villages, the familiar streets and fields,
and teach... still. DWS




Eighth Sunday After
Pentecost
July 14, 1991

Psalm 85:8-13
Amos 7:10-15
Ephesians 1:3-14
Mark 6:7-13

A FIRST READING

The first lesson offers three interpretations
of Amos’ work as a prophet. First, Amaziah, the
priest at Bethel, spoke of Amos in political terms
to Jeroboam, king of Israel. Earlier, the prophets
Elijah and Elisha helped overthrow kings, and
when Amos prophesied the defeat of the northern
kingdom, his words created genuine fear. Sec-
ond, Amaziah treated Amos like a professional
prophet, that is, one who made aliving by prophe-
sying. He suggested that Judea would be a better
place to eat his bread and prophesy (note the
repetition of “there” in Amos 7:12). Third, Amos
himself focuses on the divine commission to
preach. He was not a (professional) prophet (cf.
1 Sam 9:6-9) or amember of a prophetic guild (cf.
1 Sam 10:5). He had made his living through
agriculture; he prophesied because God had called
him to the task.

The Gospel tells that Jesus’ disciples, like
Amos, preached because of their commissioning,
not for economic gain. Although some philoso-
phers adopted a lifestyle as austere as the one
depicted here, the text does not commend this
manner of life as an avenue to virtue. Instead,
travel without money or provisions reflects a
complete trust in the God they proclaimed. The
command to remain in one place guarded against
searching for better lodgings. Typically, Jews
would shake off the dust from their feet when
leaving a Gentile area. In this text, however, the
gestureis for those Jewish villages whichrejected
the message. This gesture is a testimony that may
be intended to hold them accountable for their
actions or to move them to repent. The main
concern is that people turn from sin through
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repentance, and become liberated from demons
and illness through exorcism and healing.

If the first lesson and Gospel focus on God
calling people to proclaim, the second lesson
centers on God calling people into faith. God is
the subject of the key verbs in the intricate open-
ing paragraph of the letter. God has “blessed us”
(Eph 1:3), “chosen us” (1:4), “destined us” (1:5),
and “made known to us” the mystery of his will
(1:9). The focus of this divine activity is the
Christian community, but the scope is cosmic.
God overcomes the barrier of sin through the
forgiveness of sins in Jesus Christ. And just as sin
affected the whole creation (cf. Gen 3:17), so
redemption brings about a new unity of all things
in Christ (Eph 1:10). The Holy Spirit is the “down
payment” (arrabon, 1:14) on an inheritance that
extends beyond the salvation of individuals to the
redemption of the whole created order. CRK

PASTORAL REFLECTIONS

*“God has big ideas for little people.” That,
it seems to me, summarizes the pericopes for
today. It is no small marvel how God’s word
breaks down great brick walls using a small
chisel. As the Berlin wall crumbled before the
strokes of many small people and changed the
political face of Europe, so God still accom-
plishes his miracles.

Such a miracle seems to be lacking in the
case of farmer Amos. This uncouth southemner
had the nerve to tell an embittered foreign king
that things are not as rosy as he imagined. Eco-
nomic success, satisfied citizens, and local fore-
casts of a bright future would not be enough to
stem the tide of God’s righteous wrath against a
spiritually dead people. Jeroboam IT had ruled for
41 years in abubble of material prosperity, and he
would not let some bedunged upstart from Tecoa
challenge that track record with a few pious
cliches: Even the religious leaders like the priest
Amaziah wearied of his prattling! God, however,
compelled this “little person” to sound the note of
dire forebodings. Amos, for his part, was reluc-
tant to accept the assignment, a much more diffi-
cult task than corralling sheep and goats. The
word of God to the gods of materialism remains.
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It may be up to the little preachers and little
hearers today to be the lone voices against the
overwhelming case for financial power. Amos
reminds us of our calling.

The little people in the Ephesian congrega-
tion could not have been more surprised by the
apostle’s opening words in his letter to them.
“Every spiritual blessing?” Us? “Destined from
the foundation of the world?” Really? What’s
that?! “God’s sons and daughters?” “Holy and
blameless?” Yes, you. Yes, really. God’s great
“yes” to the little people is the heart of the gospel
of salvation. It’s God’s big idea that challenges
and thrills us, that calls us and inspires us. It’s all
God’s thing, of course, given flesh among all
flesh: old and young flesh, white collar and blue
collar flesh, healthy flesh and weak flesh. What's
more, the little people will grow up to the Spirit-
given inheritance. That’s the big idea.

Even little people need to be prepared,
though, so that big things can be done through
them. Atleastthat’s what we are tempted to think.
Surprise! Jesus takes his brand new disciples and
promotes them through the lower ranks to full-
fledged authority over unclean spirits. He sends
those little-in-faith to the most demanding fields
of ministry. No chance here for lifelong prepara-
tion and sporadic mission! Before they can ob-
ject, they are on their way, staffs in hand, without
somuch as a MasterCard! What gives us and our
congregants thatidea?! Nothing less ormore than
the presence of Christ—that’s what. Stay with
him, even for a short while, and you might find
yourself sent—one more little person who shares
God’s big idea!

God empowers little ones. That’s enough to
cause us to cast out not a few modern demons and
fill our flasks with healing oil. DWS
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Qil and the New

Superpower
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William J. Danker

Professor emeritus, Lutheran School of Theology at Chicago

Who has been the real superpower since
World War II? America? After a draw in
Korea, we were defeated in Vietnam by
landless peasants, with nothing to lose but
oppressive landlords and their own lives of
exhausting deprivation. The Soviet Union?
Poor and lean mountaineers in backward
Afghanistan fought the Soviet empire to a
standstill. Impoverished captive nations of
East Europe amazed the world by tearing
down the Berlin Wall and throwing out
Communist regimes.

The new superpower may be the poor.
America, at great risk, takes the side of rich
oil-sheikhs in Kuwait and opulent kings in
Saudi Arabia, just as it vainly backed the
landlords in Vietnam, and earlier in China.

Some 300,000 poor and ordinary Pal-
estinians who lived in Kuwait don’t want
the unpopular and unbearably acquisitive
Kuwaiti feudal aristocrats back in power.
From Morocco to the Persian Gulf, multi-
tudes of poor and ordinary persons believe
they stand a better chance of getting their
fair sharc of the oil wealth with Saddam
Husscin, however wicked he may be, than
with the USA, allied countries, Saudi Ara-
bia’s 4,000 princes, or the board rooms of
multi-national oil companies.

Any lasting peace settlement must
include a workable plan for genuine sharing
of petrol riches with the poor and dispos-

sessed in the Middle East and North Africa.
The poor must be allowed to share in the
winning of the peace. Military and political
experts know that superior weaponry does
not guarantee final victory or final peace. If
anything happens to Saddam, the poor will
find other, perhaps worthier leaders. Alive
or dead, the Saddam Hussein who stood up
to28 nations is a potent charismatic hero for
multitudes of poor and ordinary Arabs.

God is on the side of the poor and
mistreated. An astoundingly large volume
of Bible passages says so. So does the
Qur’an. Ron Sider, conservative evangeli-
cal theologian, in 1980 compiled the abun-
dant biblical textsin CryJustice! The Bible
on Hunger and Poverty (Paulist) published
by Bread for the World in 1980.

Some observers discount the signifi-
cance of the yawning cleavages between
rich and poor in the Middle East. This
stance is difficult to share. The rich/poor
division cuts vertically between nations and
horizontally within and across them.

Pragmatic dwellers along the Gulf,
whose nations are relatively poor in popula-
tion and military might while rich in attrac-
tive assets, are fully aware of the instability
and dangers that surround them. “We arc
wealthy people in a neighborhood of pau-
pers. The world around us is getting poorcr
and more resentful of us,” a man of the



Saudi business elite observed in explaining
the American military presence.

Roughly twenty million people in the
Middle East enjoy an average per capita
income of $5,000 to $27,000 per year. One
hundred fifty million people must make do
on an average per capita income of $1,700
or less. )

Though owning 100 billion barrels in
oil reserves, Iraq’s gross national product
per capita is only $1,950.

With the coming of peace, one could
hope that the United Nations would con-
vene a conference on peace and develop-
ment in the Middle East. Rich and poor
nations alike should be invited. The pur-
pose: equitable sharing of access to eco-
nomic resources and opportunities. Equal
access to education at all levels for all
Middle Easterners should be a key agenda
item. After Kuwait’s terrible chastening at
the hands of Hussein, some of its people
express willingness to share some of their

remaining wealth with countries less privi-
leged. Some Saudi Arabs appear to be
sounding the same note. An Israeli cabinet
member held out similar possibilities in a
January television appearance: “If Israelis
accepted by its neighbors, they will find that
we can be generous.”

Among less advantaged peoples at-
tending such a conference, the Palestinian
presence would be essential. Would a
homeland for the Palestinians and tolerance
of Israel be completely beyond the capacity
of the children of Abraham—Muslims,
Jews, and Christians—to hold in paradox?

If the poor don’t win this war, they will
try to win the peace. If they don’t win the
peace, they will continue their struggle
against all who deny them their fair share.

The peace of the rich is inextricably
intertwined with helping the new super-
power, the poor, to achieve their Shalom/
Salaam, their full-orbed peace.
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