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Norice To AUTHORS

The SnLmvan JournaL welcomes contributions in all fields
from both Philippine and foreign scholars, but papers should
preferably have some relevance to the Philippines, Asia, or the
Pacific. All submissions are refereed.

Articles should be products of research, taken in its broad-
est sense; a scientific paper should make an original concribution
to its field. Authors are advised to keep in mind that SiLiMAN
JOURNAL has a general and international readership, and to struc-
ture their papers accordingly.

SILLIMAN JOURNAL also welcomes the submission of “Notes,”
which generally are briefer and more tentative than full-length
articles. Reports on work in progress, queries, updates, reports
of impressions rather than research, responses to the works of
others, even reminiscences are appropriate here. Book reviews
and review articles will also be considered for publication.

Manuscripts should conform to the conventions of format
and style exemplified in this issue. Whenever possible, citations
should appear in the body of the paper, holding footnotes to a
minimum. Documentation of sources should be discipline-based.
Pictures or illustrations will be accepted only when absolutely
necessary. All articles must be accompanied by an abscract and
must use gender fair language. All authors must submit their
manusctipts in duplicate, word-processed double-space on good
quality paper. A diskette copy of the paper, formatted in MSWord
6.0 should accompany the submitted hard copy.

"The Editorial Board will endeavor to acknowledge all sub-
missions, consider them promptly, and notify authors of its deci-
sion as soon as possible. Each author of a full-length article is
entitled to 25 off-print copies of his/her submitted paper. Addi-
tional copies are available by arrangement with the Editor or
Circulation Manager before the issue goes to press.

As the center of the Church’s intellectual activity,
animated by the Church’s motivation, and divected
by its purpose, the theological school is charged with
a double function. On the one hand, it is that place
or occasion where the Church exercises its intellec-
tual love of God and neighbor; on the other hand,
it is the community that serves the Church’s other
activities by bringing reflection and criticism to
bear on worship, preaching, teaching, and the care

of souls.

IN THIS ISSUE: Writing,
in 1961 to mark the 40™ anni-
versary of what was then
known as the College of The-
ology, about the direction the
college was to take in the next
coming years, Dr. Paul T.
Lauby, then College Dean, en-
visioned, among other things,

H., Richard Niebubr

a theological college run by
“competent faculty with an in-
ternational character,” a pro-
gressive curriculum that will
train outstanding Filipino
scholars in pastoral ministry,
and a research program that
will foster research and writing
among its faculty. Forty years
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ro date since that writing, as
the articles in this issue affirm,
Dr. Lauby’s wishes have not
only come true, but continue
to thrive faithful to the vision
that gave what is now the Dj-
vinity School its reason for be-
ing and its source of direction.
Silliman Journal wel-
comes to this issue a product
of research and writing by out-
standing Biblical scholars of
the Divinity School. Coming
from different areas of speciali-
zation, such as Church History,
Christian Ethics, Old Testa-
ment, and New Testament,
these contemporary scholars
exemplify the realization of
that earlier dream that inspired
the founding of the Silliman
Bible School in 1921. As most
of them are products of this
vision, they represent the link
in the continuing tradition of
excellence in theological edu-
cation that is the school’s hall-
mark.

Gathered in this spe-
cial issue are six of the of arti-
cles originally given as part of
the theological lecture series
program at Silliman University
Divinity School organized by

the United Church of Christ in
the Philippines to commemo-
rate the centenary of Protes-
tantism in the Philippines in
1998, which was also the cen-
tennial year of Philippine in-
dependence. To date this spe-
cial collection stands midway
between two centenary anni-
versaries, bridging the centen-
nial celebration of Protestant-
ism in the Philippines and the
forthcoming centennial of
Silliman University in whose
history the Divinity School oc-
cupies a pivotal position.
Given this special con-
text, the articles revisit the his-
tory of Protestantism in this
country and assess its impact
on a predominantly Catholic
society. In his foreword to this
issue, Dr. Everett Mendoza re-
marks on the special character
of Protestant theological think-
ing in the Philippines. Accord-
ing to him, it “is characterized
by a boldness to engage the
secular environment to which
the church is called to witness.”
Nowhere is this claim more
evident than in the articles in
this issue. For these articles, the
underlying premise is that re-

Silliman Journal Vol. 41 No. 1 2000
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ligion is a defining institution
in any society. History yields
abundant evidence to demon-
strate how, in the words of psy-
chologist Gordon Allport, “it
{religion] has provoked wars
and impelled peace, inspired
great works of art and litera-
ture and presided over their
destruction, united individual
aspirations toward common
goals and divided families
against each other.” Because of
its intensely personal signifi-
cance in people’s lives, religion
occupies a predominant place
in the public domain becom-
ing part of our national dia-
logue and current debate on
such issues as democracy, elec-
tions, poverty, pornography,
contraceptives, or people
power revolutions. It is pre-
cisely this engagement with
the social context which is the
focus of these articles.

Noriel C. Capulong’s
“Nationalism and Prophetic
Critique” exemplifies most
closely the claim that Protes-
tant theological practice in the
Philippines is socially engaged.
This perceptive discussion
opens with Capulong’s astute

Editor’s Notes T

observation of the painful irony
underlying the simultaneous
centennial celebrations com-
memorating on the one hand,
Philippine Independence from
Spain, and on the other, the
coming of Protestantism into
the country. In his own words,
Capulong laments that “no
sooner had the Philippines
claimed its independence as a
nation from Spain in 1898 that
it also had to relinquish it to
the Americans who proceeded
to colonize the whole country
with unprecedented brutality
against those who tried to re-
sist.” Similarly, he finds it
equally ironic that “the centen-
nial anniversary of Protestant-
ism in the country is insepara-
bly identified with the people
who simply trampled upon our
newly won freedom.” In this
paper, Capulong looks to
Jeremiah's teachings in or-
der to come to terms with
these ironies, as well as to
find the basis for a theologi-
cal paradigm that will be
used in probing whether
nationalism could provide a
viable ideological base for a
people’s struggle for na-
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tional liberation.

Very much socially en-
gaged, Everett L. Mendoza's
“The Social Environment and
the Creation of a New Human-
ity” begins by posing a ques-
tion, “What kind of political
environment would be appro-
priate to the moral regenera-
tion of people in accordance
with Christian standards?” Us-
ing the original Reformation
teachings on the divinely ot-
dained roles of the Church and
the State as analytical frame-
work, Mendoza proceeds to
discuss the current Philippine
situation affirming, in the proc-
ess, the continuing relevance of
the Reformists’ views.
Mendoza concludes by sug-
gesting that the church, guided
by the Reformation teachings,
should “call on the Philippine
Government to use all its con-
stitutionally mandated author-
ity and powers to secure the life
and livelihood of the people,
protect the national patrimony,
and preserve the nation’s sov-
ereignty in the face of globali-
zation.”

In much the same
vein, the next article by Victor

R. Aguilan also essays on the
views of the Reformed tradition
to clarify the nature and func-
tion of the State and the duty
of the believers to the State. Of
special interest to Aguilan’s
discussion is the Christian doc-
trine of the two-kingdoms that
holds the view that the Church
and the State are two distinct
but inseparable realms. In dis-
cussing this, Aguilan examines
the nature of the State or po-
litical authority from the Chris-
tian perspective.

Adding her voice to
the many currently engaged in
the controversial issue ques-
tioning the representation of
women in Luke’s Gospel, Vir-
ginia Omoso-Guazon, in “Luke
for Women Then and Now,”
attempts a feminist reading of
Luke’s Gospel and examines its
implications for Filipino
women. The controversy under
her scrutiny centers on the
question whether Luke’s Gos-
pel seeks to enhance and edify
the status of women or main-
tains a negative, if not oppres-
sive, view of them. Omoso-
Guazon’s paper rejects these
extreme positions and instead

Silliman Journal Vol. 41 No. 1 2000

?

settles for a middle ground in
which she, while acknowledg-
ing the androcentric views in
the Lukan texts, tries to re-
deem them through the lenses
of hermeneutics of suspicion
and hermeneutics of remem-
brance. Her conclusion is that
as part of the “liberating word”
of God, “the Gospel of Luke is
affirming and liberating for
women then and now.”

In “Biblicists, Spiritu-
alists, Millenarians, Rebels, and
Pacifists: Reflections on the
Radical Reformation,” Gordon
Zerbe revisits the 16 century
reform movements in Europe
collectively known as the “radi-
cal reformation” in order to
trace the beginnings of the
Anabaptist movement from
which the Mennonite tradition
springs. In reviewing the main
features of the “Anabaptist Vi-
sion,” Zerbe aims to illustrate
how that vision compares with
Anabaptist perceptions of
theological perspectives of
“mainline Protestantism” and
Roman Catholicism. In this
synthetic reading of the radi-
cal reformation, Zerbe rues the
fact that “the animosity which

Editor's Notes 9

strained the relationship be-
tween the spiritual descendants
of the mainline Reformation
and the radical reformation in
the past 500 year continues to
this day to divide Christians”
and has been exported all over
the world. This paper ends on
a hopeful note that as we “face
the challenge of maintaining
the zeal and passion of the ref-
ormation movement in its
many forms,” we might “learn
from the strengths of our re-
spective traditions, and hold, at
the same time, to the vision of
Christian unity.”
In this final paper on
“Two Theological Streams,
One Canon: Into the 4th Mil-
lennium,” Rowland D. Van Es
meditates on the two theologi-
cal streams in the Bible,
namely, the Salvation-History
Stream or the Prophetic world
view and the Sagacic Search for
Wisdom Stream or Creation
Theology. In seeking to
clarify the distinction as
well as the complementarity
between these two streams,
Van Es also aims to nullify
the pervasive perception
that the Salvation-History
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Stream is a more superior
source of Biblical authority
than Creation Theology. More
importantly, Van Es seeks to
highlight the canonical imbal-
ance in theological studies and
Biblical Modeling which, he
says, tends to leave out Crea-
tion Theology altogether. Van
Es ends this paper with the
hope that “the third wave of
Protestant Christians in the 4th
Millennium of the Biblical faith
will evangelize with the Whole
Bible, with the holistic impact
that they can make on the to-
tality of the Filipino world to-
ward making it a cosmos of
wholeness.” '
Forty years ago, Dr.
Lauby wrote that the faculty of
the College of Theology was
united in its optimism about
the future of the school. “We
are firmly convinced,” he said,
“that its greatest days are in the
future. Our prayer is that we
may be given the insight and
courage to build a strong
school of the prophets, a school
that will produce an intelligent
and dedicated ministers who can
lead the Church into a new era of
witness and service.” If the articles

in this issue are any indication, that
future is HERE!
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The Protestant Cen-
tennial Lecture Series

The Year ;1998
marked the Centennial of
the coming of Protestant
Missions to the Philippines.
The churches founded by
five mainline churches from
the United States, namely,
the Presbyterian Church
(founder of Silliman Uni-
versity, 1901), the Congre-
gational Church (founder of
the Silliman University Di-
vinity School, 1921), the
Church of Christ-Disciples,
the Methodist Church, and
the United Evangelical
Brethren eventually form
the United Church of Christ
in the Philippines (UCCP)
on May 25, 1948. And so
the Year 1998 was also the
celebration of the Golden
Jubilee of the UCCP.
Moreover, the Year 1998
was the Centennial of the
Declaration of Philippine
Independence. These three

PREFACE

major events, as well as che
forthcoming Centennial of
Silliman University, chal-
lenged the Faculty of the
Divinity School to plan the
series of monthly Protestant
Centennial Lectures. The
Faculty members were
tasked to reflect on the cur-
rent situation from the
point of view of Protestant
Reformed Tradition to
which all the unirting
churches belong.

The resulting articles in
this issue of the Silliman Jour-
nal are the Divinity School’s
offering to God for the com-
bined celebrations. It is doubly
significant that the Journal is
published in the Centennial
Year of Silliman University and
on the 80" Anniversary of the
Divinity School.

I would like to ex-
press my appreciation to the
Editorial Board of the
Silliman Journal for making
this issue possible. Thanks
be to God.

Bishop Evrme R. Camba, Dean

Silliman University Divinity School

Silliman Journal Vol. 41 No. 1 2000
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Church historians
consider 1898 as the year
when American Protestant
missionary activity in the
Philippines started. Thus,
Protestant churches cel-
ebrated the centenary of
Protestantism in the coun-
try in the same year that the
whole nation celebrated the
centenary of the first Phil-
ippine republic. To mark the
occasion, the United church
of Christ in the Philippines
undertook various activities,
among which was a series of
theological lectures held at
the Divinity School of
Silliman University.

The first lecture was
delivered in October 1997
(October is celebrated
world-wide as Reformation
Day) by Dr. Rowland Van
Es, a long-time American
mission worker of the Re-
formed Church of America
to the UCCP, assigned at
Silliman University. This
was followed by two lec-
tures, one by Prof. Victor
Aguilan and the other by
Dr. Everett Mendoza, which
attempted to establish the

15

relevance of the original
Reformation teachings to
current issues in Philippine
society. For his part, Dr.
Noriel Capulong gave the
voices of the Old Testament
prophets a contemporary
ring, while Prof. Virginia
Omoso-Guazon explored
the Gospel of Luke from a
feminist perspective.
In writing about
Anabaptism and other
movements belonging to
the radical wing of the 16
century Reformation, Dr.
Gordon Zerbe, a Mennonite
visiting professor at the Di-
vinity school, exposed a side
of the Reformation that is
often ignored in Protestant
theological discussions.
Although che arti-
cles came from a wide range
of backgrounds and per-
spectives, they reveal the
vital impact of the Protes-
tant church on a predomi-
nantly Catholic country.
Protestant theological
thinking in the Philippines
is characterized by a bold-
ness to engage the secular
environment to which the

Silliman Journal Vol. 41 No. 1 2000
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church is called to witness.
Compared to their North
American and European
counterparts, Filipino theo-
logians regard the academic
community as a secondary
audience as they address
themselves primarily to
those who are at the cutting
edge of the church’s mission
in the world. This interest
explains the various refer-
ences to very specific his-
torical facts, for example,
Martial Law during Marcos’
time or Ramos’ program of
government. Even attempts
to update some specific his-
torical references when the
lectures were revised for
publication purposes have
also been overtaken by re-
cent political events, for ex-
ample, the ouster of former

President Estrada last Janu-
ary. But even though the
facts cited appear anachro-
nistic, they point to some
very enduring social and
political issues that con-
tinue to prevail up to this
moment.

In the final analysis,
theology does not begin as
an academic matter but a
wrestling of the mind with
faith. Theology may find it-
self on the pages of a uni-
versity journal but only in
fossilized form, worthy of
scholarly scrutiny. But its
spirit remains free and
moves with vitality in the
consciousness of those
who, like the Prophet Jer-
emiah, take their faith
like fire shut up in their
bones.

Rev. Everert L. Mendoza, D. Theol.
Silliman University Divinity School

CROFTD S CROZED 50
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NATIONALISM AND THE PROPHETIC CRITIQUE

Noriel C. Capulong
ABSTRACT

he 1998 celebration of the centennial year of Philippine independ-
ence provides the backdrop for the reexamination of our identity as
a nation and as a church denomination. One of the most pressing ques-
tions engendeved by that celebration concerns the assertion of our nation-
alist goals and aspirations in an age of rising globalization. In this
paper the teachings of the prophet Jeremiah provide the philosophical
underpinnings for the theological paradigm that will be used in probing
whether nationalism could provide a viable ideological base for a peo-
ple’s struggle for national liberation. Central in_Jeremiah’s teachings is
the concepr of “transformation” which involves, among others, a new
liberating, covenant-based, and pro-people conscionsness. Jevemiah's con-
cern for the inregriry and freedom of one’s narion and his conviction that
the cry for freedom by the elite leaders of a nation cannot be set apart
from the cry of the poor and the marginalized for vedemption from their
Plight find echoes in the contemporary cry in our countvy for an inde-
pendent foreign policy in which the superpowers of this world and the
powerless and voiceless enjoy equally vesponsible and meaningful par-
ticipation in law and policy. Finally, this paper expresses the view that
1t would do this country good to heed Jevemiah’s cry. For our nation to be
truly free and vespected in the community of nations, it must contribute
to the upliftment of its own people as well as others, instead of simply
dreaming of becoming like the other move advanced nations and forget-
ting all about becoming a people of God.

ippine independence (1898 -
1998) coincided with the cen-
tennial celebration of Protes-
tantism in the country. The
twin events placed the issue of

Intvoduction: The Irony of the
Centennial Year

The past celebration
of the centennial year of Phil-

Silliman Journal Vol. 41 No. 1 2000
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nationalism in the center of the
discussions and reflections both
in the academe and church cir-
cles. For its part, the Djvinity
School Sliman Ministry Maga-
zine devoted most of its August
1997 issue mainly to articles
touching on or closely related
to these twin events.! Other
church publications also fea-
tured articles dealing with
themes celated to the centen-
nial observance.? A common
concern of these discussions
centered on the recovery of the
very roots of a people’s iden-
tity as a nation, or as a church
denomination within the
framework of the coming of a
new colonizer just at the time
of its own founding. Even be-
fore this, however, there were
already attempts to point out
the fact that no sooner had the
Philippines claimed its inde-
pendence as a nation from
Spain in 1898 that it also had
to relinquish it to the Ameri-
cans who proceeded to colonize
the whole country with un-
precedented brutality against
those who tried to resist.?
Indeed, it is quite
ironic that those who link the
centennial celebration of our

independence with the coming
of the Americans ignore the
fact that the Americans soon
suppressed the country’s hard-
won independence from Spain.
Equally ironic is the fact that
the centennial anniversary of
Protestantism in the country is
inseparably identified with the
people who simply trampled
upon our newly won freedom.

Discussions and reflec-
tions on these twin issues which
continue to this day bring out
the common elements of redis-
covery {[emphasis provided}, re-
discovering the roots and foun-
dations of the nation’s identity
and its continuing struggle for
sovereignty and real independ-
ence, as well as unmasking
{emphasis provided], that is,
unmasking the myth of Ameri-
can altruism and benevolence
in its actempt to colonize the
country.* On the one hand, a
more resonant and emphatic
pleading to reassert {emphasis
provided] the nation’s legacy of
freedom against all forms of
foreign domination continues
to be felt. On the other, the
need to critically reinterpret

and review {emphasis pro-

vided} our people’s history

Silliman Journal Vol. 41 No. 1 2000
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from a more nationalist per-
spective so as to make it reus-
uble for the present remains
urgent.’

Another historical
irony that has been noted is
that the resurgence of nation-
alist voices and people’s move-
ments engendered by the cen-
tennial year of Philippine in-
dependence had to contend
with the reality of rising glo-
balization and the actual break-
ing down of national, even
ideological barriers through
trade and commerce and elec-
tronic communication. Al-
though the centennial year
gave rise to pationalist articu-
lations and programs for na-
tional development and re-
newal, it was celebrated in the
context of a global socio-eco-
nomic atmosphere that tends
to look at nationalist economic
policies as narrow minded and
backwatd protectionism which
slow down rather than hasten
the economic development of
trading nations.®

At a time when nation-
alism can easily be interpreted
or misinterpreted as plain and
selfish protectionism, how then
did the nation make any asser-

tion of its own nationalist goals
and aspirations during its cen-
tennial celebration? Is there
still room for nationalism in an
age of rising globalism or glo-
balization? Is there still a space
for the assertion of one’s na-
tional identity, heritage, and
aspirations as a people in a time
of rising international relation-
ships and dependencies? Could
nationalism provide a viable
ideological base for a people’s
struggle for national liberation
at this time?’

Nationalism and the Scriptures
As one engaged more
in the field of Scriptures rather
than contemporary economics
and politics, I will try to ad-
dress these questions by draw-
ing lessons and insights from
the teachings and experiences
of the prophets as they also re-
spond to issues not totally dis-
similar from ours today. This I
will do through a critical ex-
amination of selected texts in
the Old Testament out of
which certain trajectories or
patterns of development of
meanings of certain texts or
terms may be traced through
various periods in the history
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of Israel. This trajectory ap-
proach, however, will start not
from the earliest texts or tradi-
tions but from what may ap-
pear to be relatively late pro-
phetic materials such as Jer-
emiah, and then go backwards.
The teachings of the prophet
Jeremiah will then be used as
the basis for synthesizing the
insights taken up in the other
texts and for constructing a
possible theological paradigm
that may be used in respond-
ing to the questions raised
above. It is hoped that in re-
viewing the scriptural roots we
will rediscover some funda-
mental aspects of our topic.
These reflections are intended
to be a modest contribution to
the continuing discussions on
the significance of the centen-
nial celebration of our Protes-
tant faith and that of our inde-
pendence.

Initial Definition as Applied in
Jeremiah

Nationalism is under-
stood essentially as thart spirit
of loyalty and devotion to the
interests of one’s nation as a
whole.* Usually, it is related to
the people’s demand and strug-

gle for sovereignty and free-
dom from all forms of domi-
nation by any other nation,
people, or group. Such popu-
lar understanding of national-
ism is also imbedded in some
of the prophetic testimonies. In
the days of Jeremiah, for in-
stance, there were times when
the issue of nationalism was
inextricably identified with the
issue of independence. This
understanding, however, has
been challenged by those ad-
vocating what may easily ap-
pear as submission or collabo-
ration with foreign invaders.
During the time of Jer-
emiah, Judah was already a
vassal state of the superpower
Babylonia. At this time, the
ruling elite of the nation had
already been expelled to
Babylon in the first exile of 597
BCE. Some popular national-
ist prophets, however, were
sticring up and reviving the
hopes and faith of the people
by proclaiming the end of the
exile of their leaders, the de-
feat of Babylon, and the return
of the exiles to Judah, includ-
ing their king Jehoiachin. One
such nationalist prophet was
Hananiah (Jer. 28). Right there
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in the vicinity of the temple in

Jerusalem, in the presence of

the priests and of all the peo-
ple, Hananiah proclaimed with
much confidence: “Thus says
the Lord of hosts, the God of
Israel: ‘T will break the yoke of
the king of Babylon. Within
two years, I will restore to this
place all the vessels of the tem-
ple of the Lord which
Nebuchadrezzar, king of
Babylon, took away from this
place to Babylon. And I will
bring back to this place
Jeconiah (Jehoiachin), son of
Jehoiakim, king of Judah, and
all the exiles of Judah who went
to Babylon,” says the Lord, ‘for
[ will break the yoke of the
king of Babylon™ (Jer. 28:2-4).

Hananiah imbued his
prophetic pronouncement with
the power of the imagination
which envisions a future for the
nation free from foreign domi-
nation. In doing so, he revived
the fading hopes of the people
and inspired them to nurture
plans of joining any movement
that will hasten the day of the
downfall of the hated
Babylonian empire.

Being a Jerusalem-

based prophet and probably

also a priest, and most likely
the father of a certain
Zedekiah, an official or cabinet
member in the court of King
Jehoiakim (cf. Jer. 36:12),
Hananiah must have been
among the beneficiaries of the
eatlier reformation movement
launched by king Josiah in 621
BCE. This movement man-
dated the centralization of all
worship in the city of Jerusa-
lem to protect it from any for-
eign, non-Yahwistic religious
contamination, and the re-
moval and destruction of all
other sanctuaries in the prov-
inces (2 Kings 23). With King
Josiah himself rallying the peo-
ple towards a more independ-
ent political and religious pos-
ture vis-a-vis the then super-
power Assyria, the reformation
movement he led fostered very
strong nationalist sentiment.
Thus, Hananiah was just
speaking and acting as a prod-
uct and beneficiary of a very
popular movement started by
no less than one of their most
popular and beloved kings.
This movement aimed to
cleanse the nation of all forms
of foreign influence in both re-
ligion and politics. One cannot
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be more nationalistic than that.
It stressed that the religion of
Israel, the worship of Yahweh,
is itself the identifying mark of
the nation. The rejection of all
other foreign influence and
domination therefore implies
the affirmation of the sole lord-
ship of Yahweh over his peo-
ple, Israel. Thus, the words of
Hananiah come as words thart
affirm the uniqueness of the
nation as the people of Yahweh,

a God who will allow no other
rival for the people’s allegiance.

The call to reject Babylonian

domination and declare the

forthcoming freedom of che

exiles becomes a high point in

the heightening of Israelite

nationalism at this time.

But Jeremiah happens
to see things differently. He
called on the people not to be-
lieve, not to listen to the words
of prophets like Hananiah, for,
as he says, they are just plain
lies. And to Hananiah himself,
Jeremiah declared, “The Lord
has not sent you, and you have
raised false confidence in the
people. For this, says the Lord,
I'will remove you from the face
of the earth; this very year you
shall die, because you have

preached rebellion (sara)
against the Lord” (Jer. 28:15-
16).

It is not surprising that
after this pronouncement Jer-
emiah was booed and jeered by
the listening crowd. His un-
popularity must have reached
unprecedented levels at this
point and must have been a
factor in the various attempts
to incarcerate and even kill
him. One arresting group was
even led by a grandchild of
Hananiah (Jer. 37:13). To the
crowd in his time, Jeremiah
appeared as the false prophet
while the likes of Hananiah
were being glorified as the true
prophets for articulating the
essential hopes and aspirations
of the people. Hananiah called
for a national revival and re-
newal along with independ-
ence in the tradition of Josiah’s
reformation movement. Jer-
emiah called for submission
and collaboration with the in-
vaders along with working for,
praying for, and seeking the
welfare of their captors as he
states in his lecter to the exiles,
an approach which must have
been unprecedented (Jer.
29:7). But Jeremiah’s accusa-
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tlon against Hananiah is no less
serious. The Hebrew word
jura, translated as “rebellion”
by most versions actually im-
plies an act of turning aside or
simply, in a more military
sense, “defecting to the other
side.™

Why would the articu-
lution of nationalist hopes and
aspirations be labeled as an act
of rebellion against Yahweh?
Why would the attempt to
galvanize the spirit of a people
into one body united in its op-
position to foreign domination
be labeled as defection to the
other side? No wonder this part
of the Scripture often poses a
challenge to contemporary in-
terpreters pushing for a more
nationalist perspective in look-
ing at the present realities.

A Continuing Tension: To be God's
Peaple or to Become like the other
Nations?

Underlying Hanan-
iah’s prophesy was his call for
the restoration of the nation-
state of Judah governed by a
Davidic king and dominated
by the few who were actually
exiled and whose return and
restoration to their old power

and privilege Hananiah was
anticipating. In effect,
Hananiah was calling for the
revival of the Davidic monar-
chy to rule and dominate the
nation-state of Judah. In con-
trast, Jeremiah was calling for
an indefinite period of submis-
sion to the power of Babylon
as the only way to survive. He
was not looking forward at all
to the restoration of the
Davidic monarchy, not even to
the restoration of Judah as a
nation-state (goy). Instead, he
was waiting for the restoration
of Israel as a people, specifically,
as a people of God, when God
would once again re-claim Is-
rael as a covenant partner, and
when God would once again
declare to her: “I will be their
God, they shall be my people”
(‘am elobim, Jer. 31:33).
Jeremiah’s conviction
had deep roots in the pre-
monarchic days of Israel. The
earlier stages in the history of
Israel may be seen as reflective
of the continuing desire of God
to make Israel an ‘am elohim
even in the midst of the ongo-
ing efforts of the Israelites to
become a nation-state (goy).
Thus it was a history high-
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lighted in most parts by this
tension between the covenant
intention to form Israel into an
‘am elobhim and that of the aspi-
ration of the people to become
like the other nations (goyim).
Hebrew thought and
language make clear distinc-
tion between the concepts, ‘@m
and goy. Although the term goy
may also designate a people,
the word is used more appro-
priately to refer to the political
as well as territorial affiliations
and identities of the people
concerned. Given this implica-
tion, goy approximates our
modern idea of a nation with a
centralized tax-extracting, bu-
reaucratic, military-imposing
government system.'? It is in-
teresting to note that the term
goyim evolved in meaning
which up to the present would
mean “non-Israelites”, or non
Jews. They are the strangers,
those that are different from
Israel.
- On the other hand, the
term ‘@m, although closely related
to gy, refers chiefly to a social and
cultural grouping identified by lin-
guistic or ethnic identities existing
in tribal or even smaller commu-
nities without the presence of any

centralized political authority."
Predominantly, however, ‘am is
used to express two basic charac-
teristics of people considered as a
grouping: (1) the relationships sus-
tained within or to the group, and
(2) the unity of the group. Rela-
tionships could range from those
within the family or clan, such as
maternal, or ancestral, filial, chil-
dren, wives, to those outside in-
cluding slaves and servants. In
other cases, they can be established
or cut off on the basis of religious
affiliations, such as distinguishing
between the circumdised and the
uncircumcised. Such relationships
are established and even strength-
ened and evolve into a clan or tribal
unity on the basis of common tra-
ditions, beliefs, customs, practices,
and the need to protect each other
and defend each other from out-
side threats and invaders. Unity,
on the other hand, can also be
achieved on the basis of family and
clan ties, as well as religious iden-
tities.*

“People” vs “Nation” in the Early
Monarchy

By the time of the
early monarchy, specifically
during the days of David and
Solomon, Israel had acquired
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the characteristics of a goy
which began to overshadow
those of an ‘am. Israel indeed
became like the other nations.
Yet, at the height of its eco-
nomic prosperity and political
stability during which imperi-
alist expansionism launched by
David flourished, there
emerged prophetic voices who
were responsible for che crea-
tion of the literary tradition in
the Pentateuch known as the

Jahwist or simply “J” (ca. 950

BCE).

One of the found-
ational materials found in “J”
is the story of the call of
Abraham in Gen. 12:1-3.
There, in the setting of
Abraham being given a cov-
enantal promise of God for him
to become a recipient of God’s
gift of land, to become the fa-
ther of a great nation (goy
gadhol), and to become a bless-
ing to all other “families of the
earth "(nishpakhath haadamab),
Israel is mentioned by “J”. Spe-
cifically, the text spoke of na-
tionhood as Israel’s destiny and
future (underscoring added).
However, this is a future being
envisioned not only in terms of
Israel’s greatness as a goy, but

also in terms of being a bless-
ing to all other peoples of the
earth: “In you all the families
of the earth shall be blessed.”
Here, it appears that the well-
being of Israel carries in itself
some potential for the well-
being of other peoples and na-
tions as well. As Israel is to be
blessed by God, she is not al-
lowed to live in a vacuum. Is-
rael must always live with, for,
and among the others.”* That
is, as a particular witness to and
bearer of Yahweh’s presence
and lordship in all other com-
munities and nations of the
earth.

Thus, there is a very
strong missionary intent in the
call of Abraham. His call is not
just for the creation, self-propa-
gation, strengthening, and ex-
pansion of a nation-state even
at the expense of conquering
other peoples, tendencies
which became very evident in
the time of David and pre-
served by Solomon. The call
rather is for the creation of a
community whose existence
will serve as a sign of God’s
activity and from whose wit-
ness will arise a means through
which other peoples will find a
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blessing. In short, as far as “J”
is concerned, the emergence of
a goy, the nation-state, can be
justified only in the context of
a collective missionary faurpose
and consciousness.

However, this thought
is given a new twist in the tra-
dition in Exodus which is iden-
tified with the strand of “E” or
Elohist as illustrated in Exo-
dus 19:5-6. There, Israel’s be-
ing a goy is given a very par-
ticular qualification.

According to this
strand, if Israel is to become a
nation, (goy) it is only as a “holy
nation” (goy qadhosh). If Israel
is to become a kingdom, it is
only as a “kingdom of priests”
(mamiekbeth kobanim), that is,
within the context of the cov-
enant offered by God to the
people at Sinai: “If you will
obey my voice and keep my
covenant, you shall be my own
possession among all peoples,
for all the earth is mine. You

“shall be to me a kingdom of
priests, a holy nation” (Exodus
19:5-6). That is, Israel is called
to live in a relationship which
will reflect her uniqueness as a
people set apart for the purpose
of providing a distinctive wit-

ness to an alternative mode of
existence God is offering to his
people which will then serve as
a model to other nations.

This alternative mode
of existence is rooted in che
people’s concrete experience of
liberation from the house of
bondage to be led by God to a
land that is His own gift to
them. This alternative mode of
existence is to be lived in a
place where people are able to
celebrate freedom in a radical,
revolutionary, and egalitarian
mode of managing the earth.
There they are to live as a com-
munity of families brought to-
gether by a common experi-
ence of redemption and bound
to a covenant relationship with
their redeemer who, through
the Law (Torah), is demanding
a life of trust and obedience
with compassion and respect
for each other. This is also a way
of living wherein all forms of
power that will oppress and
enslave are rejected.'

This is the kind of na-
tion that will be known as
God’s people, “‘am elobim,” a
nation whose way of life is
fueled by a powerful memory
of a decisive saving event and

Silliman Journal Vol. 41 No. 1 2000

?

Nationalism and the Prophetic Critique 27

whose faith-response will be
commensurate with the holi-
ness of cheir covenant God.
I'his i1s a people who will be
known for their service among
the nations the way priests are
known to function in a society.
It 1s a nation whose covenant
responsibility encompasses her
whole life, defining her relation
to God and to her neighbors.
The quality of her existence
reflects clearly the kind of God
she worships and serves even
in the sight of other peoples.
Although set apart, this nation
will be called to minister even
to other peoples.”

This assertion comes
from the tradition of the Exo-
dus but owing to its possible
Elohist source, may be dated
to about 850 BCE in the
Northern Kingdom. Such as-
sertion may have served as a
prophetic reaction to the kind
of development which took
place about 150 years earlier at
the moment of transition of
Israel from the pre-monarchic,
tribal stage to the monarchy
itself. It could even be consid-
ered as a corrective to the
strongly monarchic tendencies
of the “J” tradition.'

Decisive Transition in the Days of
Samuel
The evolution of Israel
from a pre-monarchic society
generally identified as an ‘am
to a monarchic state known as
goy did not come about with-
out 2ny tension. Tradition at-
tributes the transition to that
momentous event in the days
of Samuel when the people of
Israel, led by their elders, in a
riotous assembly demanded
and petitioned the aging
judge-prophet at thet time to
appoint for them a king “who
will govern them and lead
them in their bactles against
their enemies, so that we may
also be ‘like the other nations™
(kikhol bagoyim, 1 Samuel 8:19-
21). This took place despite
Samuel’s warnings that the
king and the monarchy itself,
once they are established, will
only take away the people’s
basic freedom as well as their
livelihood. They will be en-
slaved and their properties sub-
ject to taxation and confisca-
tion, their sons subject to con-
scription, their daughters sub-
ject to forced labor (1 Sam
8:10-17). And in that day, says
Samuel, “You will cry out be-
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cause of your king, whom you
have chosen for yourselves; but
the Lord will not answer you
on that day.” y

In his speech, Samuel
portrayed the monarchy as one
that will always take whatever
can be taken from the people.
To him, the monarchy was a
parasite sucking away every
thing of value that can be taken
from the people, a virtual
“taker”, a taker of people’s free-
dom, livelihood, and dignity."”
The king will take “your dangh-
ters, ...the best of your fields and
vineyards and give it 1o his officers
and servants. He will take the
tenth of your grain...He will take
Yyour men servants and maidserv-
ants, and the best of your cattle and
your asses. He will rake the tenth
of your flock and you shall be his
Slaves.”

This graphic descrip-
tion portrays the very nature
of a monarchy as one existing
by means of confiscation and
‘concentration of wealth and
land even as it also “lives for
the sake of such a concentra-
tion™." Its logical consequence
is also clearly invoked by
Samuel: slavery {underscoring
added}. When Israel decided to

have a king, she also consigned
herself to the destiny of becom-
ing slaves anew, just like what
they were in Egypt. In his con-
demnation of the monarchy,
Samuel was unrelenting. Yer,
as the story shows, the people
insisted on their demand to
have a king in order for them
to be like the other goyim.
Samuel could do nothing but
to give in to the popular de-
mand.

But Samuel was also
articulating the sentiments of
those who had always regarded
the monarchy with much sus-
picion and even fear. These
were people who had always
felt the security and protection
provided by the old pre-
monarchic tribal arrange-
ments, especially in the area of
land distribution and manage-
ment on a periodic basis.
Samuel voiced the anxieties of
those who had become much
more rooted and attached to
the old economic relationships
provided for in the tribal days,
who feared they were bound to
lose the land assigned to them
and the benefits derived from
it. In short, that assembly
which led to the transition of
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lsrael from a eribal confederacy
to a monarchy must have been
a very divisive one. There were
those who continued to lobby
for the institutionalization of
the kingship and its bureau-
cratic governmental and mili-
tury systems. Among the most
avid supporters of this new sys-
tem were the Jerusalem priest-
hood as well as the emerging
nobility of the land. Neverthe-
less, there were those who con-
tinued to be wary and even
critical of the institution of the
monarchy itself. Among such
group were the prophets.

The passage in I Sam
8, especially, verses 6-7, which
says, “But the thing (the peo-
ple’s demand for a king) dis-
pleased Samuel... and Samuel
prayed to the Lord. And the
Lord said to Samuel: ‘Listen to
the voice of the people in all
that they say to you; for they
have not rejected you, but they
have rejected me from being
king over them.” In the writ-
et’s view, this event marked the
day when the people rejected
Yahweh as the king over them
and instead pinned their hope
and security on a person and
on a new system rather than

trust in the power and reliabil-
ity of their covenant God.
From this perspective, the
monarchy appears as the his-
torical expression of the peo-
ple’s rebellion or turning away
from their God. It is to be seen
as a drifting away from the es-
sential calling of Israel as a
partner of God in an eternal
covenant relationship.

The “J” tradition in
Gen. 12 tried to recover for the
people and especially for the
king the memory of the origi-
nal calling of Israel even as it
provided some justification for
the establishment of a nation-
state in the form of a monar-
chy. The “E” tradition in Exo-
dus with its root in the cov-
enant laws tried to endow a
legal and ethical expression on
such calling. In the view of the
Elohist, which serves as a cor-
rective to “J”, the covenant
community of Israel, with its
religious and ethical laws, was
actually older and more funda-
mental than the political dy-
nasty of David in Jerusalem or
the more recently established
northern kingdom."

Viewed from this per-
spective, the history of the
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monarchy may be seen as a his-
tory of the continuous turning
about of Israel, her turning
away from her calling to be a
kingdom of priests and a holy
nation, and to be a blessing to
other nations. Instead, Israel,
with her kings, began to be-
lieve that her future and secu-
rity lay in becoming like the
other nations in terms of rely-
ing either on her armaments or
on foreign powers to protect
her and insure her survival.

Jevemiah Revisited

When Jeremiah called
on the exiles in Babylon to
build houses there—not tem-
porary dwellings—and live
there in anticipation of a pro-
longed sojourn, to plant gar-
dens, rajse families, pray for
and seck the welfare of the city
where God had sent them in
exile, he was actually referring
back to the old calling of Is-
rael, and seeing in it a golden
~ opportunity for the people to
become a real blessing in the
midst of other peoples (Jer.
29:5-7). He was envisioning
Israel—eventhough humbled
in the situation of exile—to be-
come a sign that their God

Yahweh is present even in a
foreign land. He was envision-
ing that Israel’s eventual res-
toration would come about as
a result of her own humble and
penitent transformation, that
her being humbled would be-
come one basic ingredient for
her being restored into a new
covenant relationship. For even
in the land of their exile, ac-
cording to the prophet, they
can become God'’s people again
even if they may have lost cheir
nationhood (underscoring
added). They can be restored
to a new and eternal covenant
relationship with God even if
their own political institution
(Davidic monarchy) has been
shattered for good. They can
still become one family bonded
together by a common
memoty and common religious
and social obligations even if
they may have lost their own
home territory.

Conclusion: The Prophetic Alter-
native

Transforming now the
prophetic critique into a pro-
phetic paradigm for an alter-
native consciousness, we go

back to the prophet Jeremiah.
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Here we find in Jeremiah the
parameters and features of a
possible paradigm. The key
word, however, is “transforma-
tion” which involves the basic
experiences of repentance, the
ncknowledgment of a totally
new social reality to which we
are being summoned, the
emergence of a new liberating,
covenant-based and pro-people
consciousness, a recommit-
ment to such new conscious-
ness, and a trusting mode of life
characterized by faithful obe-
dience and witness.

For Jeremiah, the issue
that Israel had to confront was
not the end of the exile, but the
people’s rebellion against their
God. It was not about the res-
toration of the Davidic mon-
archy and the return of che old
ruling elite. It was about the
restoration of their commit-
ment to a relationship with
God and each other which
called for a truly alternative
way of living. It was about be-
ing just to one another. It was
about protecting the weak and
the marginalized such as the
orphans, the widows, the poor,
and the aliens from oppression.
It was putting social substance

to the cultic and ritual rejec-
tion of idolatry as Jeremiah
himself declares it so power-
fully: “For if you truly amend
your ways and your doings, if
you truly execute justice one
with another, if you do not op-
press the alien, the fatherless
or the widow, or shed innocent
blood in this place, and if you
do not go after other gods to
your own hure, then I will let
you dwell in this place, in the
land that I gave of old to your
fathers forever” (Jer. 7:5-7).
Such were the things that
bound a people together into
one “holy nation.”

These are the things
that remain essential in living
as a covenant partner of God.
As Jeremiah reminded his peo-
ple: “Thus says the Lord: Let
not the wise man glory in his
wisdom, nor the strong man
glory in his strength, nor the
rich man glory in his riches; but
rather, let him who glories,
glory in chis, that he under-
stands and knows me, that I
am the Lord; I act with stead-
fast love (chesedh), justice
(mishphat), and righteousness
(zedakah) in the earth, for in
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24). For people to claim to have
a special relationship with God,
they must first establish a so-
cial arrangement in which the
will of God for justice, stead-
fast love, and righteousness be-
comes a living reality itself.
These are realities which form
the foundations of being a peo-
ple of God.

For prophets like Jer-
emiah, the concern for the in-
tegrity and freedom of one’s
nation can only be but part of
the greater issue of the integ-
rity and wholeness of the life
of the people who are called to
live as a family, as a commu-
nity in covenant with their
creator and redeemer God. The
cry for freedom by the elite
leaders of a nation cannot be
set apart from the cry of the
poor and the marginalized for
redemption from their plight.
God'’s will and desire for jus-
tice, steadfast love and right-
eousness cannot demand less.
Otherwise, it will only be the
freedom of the elite and for the
elite and the likes of Hananiah
that we shall be envisioning
and even struggling for. The
cry for freedom from foreign
intervention cannot be set

apart from the cry of the peas-
ants to be freed from the bond-
age of feudal exploitation and
to be able to live as a commu-
nity in a truly alternative, self-
reliant mode of economy in our
lands and farms.

In the more contempo-
rary sense, the cry for an inde-
pendent foreign policy vis-a-vis
the superpowers of this world
cannot be set apart from the
cry of the powerless and voice-
less sectors of our society for a
responsible and meaningful
participation in law and policy
making which will insure that
such process will not be a mo-
nopoly of a privileged few for
their own vested interests. The
cry for a cultural revival in-
spired by the centennial year
cannot be set apart from the
need for a comprehensive reli-
gious and social renewal among
the people. This will involve a
new experience of and a new
perspective about God and
God'’s demands on us. This will
also involve the emergence of
an alternative, community-ori-
ented consciousness among us
and the rejection of the idols
of colonial mentality, uncriti-
cal reliance on foreign powers,
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unmitigated and cutthroat
competition, corruption, and
preed.

The cry for our nation
to be truly free and respected
in the community of nations
will only become meaningful if,
instead of just dreaming of be-
coming like the other more
wdvanced nations, we are able
to strive for what can be the
unique contribution of our peo-
ple in the upliftment of other
peoples. The campaign for na-
tionalism in the centennial year
will only become relevant if we
ourselves are able to be part of
a larger internationalism of all

other oppressed peoples and
nations struggling for genuine
liberation. Perhaps this solidar-
ity can somehow enable us, in
spite of our unworthiness, to
become a sign of God’s re-
deeming presence in those
places, an instrument of God’s
grace, and a channel of God'’s
blessings. Otherwise, amidst
the din of nationalist rhetoric
in this age of internationaliza-
tion and globalization, we will
be consigned to the fate of Is-
rael, struggling always to be
“like the other nations” while
forgetting all about becoming
a people of God.
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THE SOCIAL ENVIRONMENT AND THE CREATION
OF A NEW HUMANITY

. Everett Mendoza

ABSTRACT

A 1 the heart of the Christian notion of salvation is human transfor
mation which falls under the rubric of the doctrine of sanctifica-
tion. Although sanctification basically refers to the inner change of in-
dividual persons, it vequives the presence of external and social condi-
110ms for it 1o actually take place. According to the Reformers, the Church
and the State represent God's right and left hands for realizing His
designs for the world. The State’s chief concern is to provide the external
environment for the gospel to work out its power to transform the inner
person. On the other hand, the Church is duty bound to help the State to
realize the role that God has appointed ir. The State’s specific role on
earth is 1o execute justice which, in the biblical sense, means the protec-
tion of the poor and vulnerable members of sociery. Such role requires the
suppression of the wicked and binding their evil tendencies by force and
tervor, if necessary. For Luther, the State’s negative function is its sole
reason for being, while for Calvin the State is part of God's created
order. The role of the State in the teachings of the 16" century Reformers
may be a source of guidance for the church in the Philippines today in
the pursuit of its mission in the era of globalization. Invoking this Ref-
ormation teaching, the church should call on the Philippine Government
10 use all 15 constitutionally mandated authority and powers to secure
the life and livelihood of the people, protect the national pasvimony, and
Dpreserve the nation’s sovereignty in the face of globalization.

Introduction
On September 22,
1972, residents of Silliman

campus woke up to learn that
the nation was put under mar-
tial law. Many of them had had
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un inkling of it since the writ
ol hubeas corpus had been sus-
pended a year earlier. But noth-
Ing prepared them for a mili-
turized regime that puc the life
and death of citizens in the
hands of local military func-
tionaries. For campus residents
who had been used to a tran-
quil and placid Dumaguete,
the first few weeks of martial
rule realized their worst fears
of a military dictatorship.
Through Presidential
Proclamation 1081, the dictator
justified his action as having
been forced by necessity: to
save the nation from chaos and
disorder brought upon it by the
enemies of the Republic,
namely, the foreign-inspired
communists, the criminals, as
well as oligarchs, and economic
saboteurs. Marcos claimed that
a strong government was
needed to stop rising
criminality, unbridled profit-
eering by unscrupulous mer-
chants, rampant corruption in
government, and communist
insurgency. In the ensuing
weeks, however, Marcos made
into public policy a moral
agenda, which he viewed as a
thorough moral reformation of
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the Filipino people under the
auspices of a nationalistic au-
thoritarian rule. This moral
campaign was expressed in the
slogan,“Para sa ikauunlad ng
bayan, disiplina  ang
kailangan.” The new dispensa-
tion claimed that no less than
an authoritarian political sys-
tem was needed to reverse cen-
turies of colonial inertia.
From today’s perspec-
tive, the moral agenda was, of
course, nothing more than a
justification for a power grab.
But it brought into focus an
issue that concerns the church
and all those who seek a moral
renewal of people and society:
the place and function of the
social environment in reform-
ing social behavior. How im-
portant is the establishment
of social structures for the
moral regeneration of peo-
ple? Traditional evangelical-
ism tends to maintain that
since only the gospel can
change the human heart,
persons can be reformed
through personal evange-
lism regardless of the kind
of social environment. On
account of this belief,
evangelicals seem indifferent, if
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not antipathetic, to reform-ori-
ented church programs.
Under the administra-
tion of President Estrada, who
was an ardent Marcos sup-
porter during the martial law
years, the nation found itself at
a crossroad. Since the political
arrangement he had succeeded
proved to be incapable of solv-
ing the nation’s worsening cri-
sis, Estrada sought for addi-
tional powers to push the
same economic agenda,
namely, economic develop-
ment fueled and directed by
foreign capital, that he has
inherited from his predeces-
sors. On the other hand, a
new revitalized Left offered
a new paradigm of develop-
ment that necessitated fun-
damental changes in tradi-
tional and existing patterns
of economic relations. In
each case, a different politi-
cal system is required to ac-
complish its social goals. Of
special concern to the
church is what kind of po-
litical environment would
be appropriate to the moral
regeneration of people in ac-
cordance with Christian
standards? '

The Political Environment
and the Moral Transforma-
tion of Persons

The Lutheran Reformation
Luther’s and Calvin’s un-
derstanding of the distinction
and relation of law and gospel
provides us with a theological
framework for addressing con-
temporary issues, particularly
the role and importance of po-
litical environment in the
moral transformation of per-
sons. At the outset, it should
be stated that faithfulness to
the Protestant tradition does
not mean a mechanical appli-
cation of the Reformers’ social
teachings. Protestant theolo-
gians like Paul Tillich, for ex-
ample, consider the so-called
“Protestant principle” as an
instrument of criticism that
spares no human work includ-
ing that of the Reformers
themselves.? Yet, for Protes-
tants, the Reformers’ funda-
mental insights should be able
to furnish them with a particu-
lar perspective, a method, or an
approach to ethical problems.
Thus, for instance, Luther’s
theological views on which he
based his exhortation to the
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Clerman princes supporting the
violent suppression of the Peas-
unt Uprising may even be a
source of instruction for Chris-
tlan participation in social
thange today.

According to the Re-
lormers, the law refers to the
eternal will of God by which
Giod rules the world. This law
Is originally engraved in the
human heart as an “inner wit-
ness and monitor”® but that
“evil desire and love has dark-
ened this light and blinded a
man so that he does not look
at such a book in his heart”;
hence, in order for God to ac-
complish his purposes “exter-
nal commands, book, with the
sword, and by force have been
promulgated on earth”.? In
other words, due to human de-
pravity the eternal law of God
has assumed historical forms by
which the divine will is made
manifest in human society.
What was originally intended
as an inner moral guide had
become, because of sin, a coer-
cive external power.

The law, according to
Luther, has two basic functions.
The first, which is the proper
concern of this paper, is the
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civil or political function that

God intends for the preserva-

tion of social peace and civic

order in the civil community.

God has divinely ordained gov-

ernments, parents, teachers, as

well as laws and other ordi-

nances for the purpose of re-

straining and regulating those

human impulses that tend to

disrupt social interaction.® The

law is God’s hand to bind the

propensity of wicked people to
commit evil. It is the formal or
external form of God’s word
that relies on coercion in order
to compel external compli-
ance.’ In this paper, the law in
1ts political function is understood
to mean the setting up of a socio-
political order for the vegulation of
human affairs {emphasis
added]}.

In his time, Luther saw
the greed and cruelty that vic-
timized the poor and the weak
but he continued to believe
that only God’s law in the form
of political structures and ex-
ercised by political authorities
could prevent the weak from
getting totally devoured by the
greed of the powerful. Know-
ing intimately the extent of
sinfulness in human society,
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Luther supported righteous
princes who were strong
enough to check the excesses
of their own kind, and also to
protect the population from
lawless elements. For him, the
gospel that teaches love and
mercy cannot be the basis of
political rule in society because
those who are in power have
no real regard for the gospel.
It is by the law and the sword
in the hands of the authorities
that God comes to protect the
poor and the weak among the
people. In Luther’s view, there-
fore, the coercive and violent
function of the law is legitimate
provided that it is exercised for
its intended purpose: the sup-
pression of the wicked and the
protection of the weak and the
innocent.

The Reformers undet-
stood political structures and
institutions to be instruments
of God’s justice for the protec-
tion and vindication of the in-
nocent. This conviction is
based on what Paul had said in
Romans chapter 13. For that
reason, Luther insisted that
Christians ought to obey the
authorities whether or not they
are just. He taught that Chris-

tians should rather suffer the
violence inflicted on their bod-
ies by wicked rulers than lose
their soul and saffer in hell for
subverting the social order in-
stituted by God. It did not
matter to Luther that the rul-
ers in fact failed to live up to
this divinely ordained role, for
he believed that human diso-
bedience does uot nullify God’s
law. Even though he despaired
over the behavior of Protestant
princes, scill he held on to the
conviction that secular authori-
ties are God’s agents of divine
justice on earth. Hence, based
on this belief, Luther admon-
ished the subjects to submit
themselves to the authority
even of unjust rulers.®
When the principle is
applied to make people submit
to unjust authority, its social
and ethical consequences can
only be disastrous. Luther’s
position in the Peasants’ War
continues to hound Protestants
to this day. But the principle
remains valid in regard to one
specific aspect: the role that
civil authorities play in society.
Governments are indispensa-
ble for the preservation of jus-
tice and social peace. The pres-
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piee of unjust or unfit rulers is
not remedied by doing away
with governments but by in-
stulling che right kind of gov-
ernment. Interpreted this way,
Luther's understanding of the
political function of the law
mauy translate into a people’s
historical task to install a po-
I{tical system in which a gov-
ernment is truly and actually
t'lnpuwel‘ed to “defend the
cause of the poor, give deliver-
ance to the needy, and crush
the oppressor” (Psalm 72:4).
Today, Luther’s teachings
ubout the political function of
the law in society gain rel-
evance in view of the thrust of
the leading capitalist countries
to completely liberalize na-
tional economies in the name
of globalization.” Under the
auspices of world and regional
bodies, like the World Trade
Organization (WTO) and the
Asia Pacific Economic Coop-
eration (APEC), resource-rich
but very poor nations are be-
ing enticed and coerced into
climinating all forms of trade
and financial controls. They are
made to believe that globali-
zation is the only way by which
they can share in the global
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prospetity that comes with free
trade. In the Philippines, laws
that regulate commerce and
investments have been relaxed,
if not repealed, in order to
make the economy completely
porous to foreign capital even
though this runs counter to the
Constitution. In actual reality,
however, globalization has
meant the pillage of critical
national resources by foreign
companies, the uncontrolled
upswing of prices of oil prod-
ucts, the bankruptcy of small
local enterprises, the collapse of
traditional agriculture® and the
susceptibility of the Philippine
currency to financial specula-
tion. If Luther thought that he
had fathomed the depth of hu-
man greed and cruelty in the
vices of royal families, he
should have
transnational corporations to-
day to ravage the world for pri-
vate profit.

To the well meaning
among its proponents (if there
are any left!), economic liber-
alization is premised on a naive
and optimistic belief in natu-
ral human goodness. They have
no idea of the bottomless depth
of human greed and pride, of

seen how
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sin. For this mistaken belief,
they consent to leaving the
marginalized nations and sec-
tors in society without any kind
of protection against economic
predators that transnational
corporations really are. They
are no less guilty than the cold-
blooded owners and managers
of global capital for whom the
degradation of billions of hu-
man beings and the
despoilation of the environ-
ment are but the inevitable
costs of progress.

Adam Smith was wrong
when he said that the unre-
stricted exercise of individual
freedom to make profit would
eventually redound to the well
being of everyone in the whole
society. In the United States,
the outstanding example of
capitalist economy, a high in-
crease in corporate profitabil-
ity does not necessarily lead to
a corresponding increase in
wages. In Britain, the privati-
zation of public transport has
only led to its deterioration and
an unprecedented inefficiency
of its services.” The theory of
comparative advantage that
underlies economic globali-
zation is said to make local

products competitive in the
world market. In truth and
in fact it has only driven
Third World countries like
the Philippines down the drain.
In light of the Reform-
ers’ understanding of the po-
litical function of the law, glo-
balization is but a design of the
rich to abolish the law—ypoliti-
cal and economic structures
that regulate social relations for
the protection and well being
of the whole society—in order
to allow them to rob the poor
with as little restraint as possi-
ble. It seeks to do away with
governments and its institu-
tions that guarantees the sur-
vival of the vulnerable sectors
through various subsidies and
socialized basic social services
and a modicum of social jus-
tice through state regulation of
the economy. It awards and
sings praises to national lead-
ers in the likes of Roberto de
Ocampo who got international
recognition as the world’s best
finance minister for having
made the Philippines WTO-
compliant ahead of schedule.
In that respect, imperi-
alist globalization is a form of
rebellion against God. Feeding
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on human greed, it seeks to
uholish God’s rule of law in
order to establish its own reign
of greed. It is a basic biblical
tenching that God's law has
been given primarily for the
protection of the weak and vul-
nerable in society. Luther, the
champion of grace, insisted
that the law in the form of po-
litical and economic structures
is God’s instrument to restrain
unbridled greed and lust for
power so that the little ones
may have a chance to live.
But the Reformers did
not actually invent this idea.
They learned it from the Scrip-
tures. The Books of the Proph-
ets are replete with passages
about the social function of the
law. Even the Book of Psalms,
which is regarded as a book of
songs and praises to God, does
not fail to mention this convic-
tion.'” That is also what the
Apostle Paul meant in his Let-
ter to the Romans, Chapter 13
where he said, “Rulers are not
a terror to good conduct, but
to bad ... for {they] are serv-
ants of God to execute his
wrath on the wrongdoer.” The
law of God has been given to
the world in the form of gov-
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ernment institutions precisely
to protect the weak from all
wrongdoers. In that sense, gov-
ernment institutions are GGod’s
vicars in the world, in the words
of Calvin. A national leadership
that fails to protect the poor
but in fact uses its awesome
power to break their defenses
is pictured by the Prophets as
shepherds who feed on their
own flock.

In the Bible, social jus-
tice has a very specific content:
the protection of widows, or-
phans, the poor, and the aliens
who have no rights. Because
they have no one to turn to in
life, God has appointed the
kings to give them justice. In
the words of the Psalmist, the
good king “will deliver the
needy who cry out, the afflicted
who have no one to help. He
will take pity on the weak and
the needy and save the needy
from death. He will rescue
them from oppression and vio-
lence. .. he will be like rain fall-
ing on a mown field, like show-
ers watering the earth” (Ps.
72:6-7, 12-14).

In light of that biblical
teaching, former President
Estrada’s main slogan, “Erap
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Para sa Mahirap” gets exposed
as a mockery of justice. Its con-
summate implementation of
the WTO-mandated policies
had the effect of rﬁ;king the
disadvantaged sectors — the
peasants and small farmers,
workers, and indigenous com-
munities — even more vulner-
able. It is common knowledge
that during his presidency,
Estrada, for example, gave the
three giant and monopolistic
oil companies full liberty and
justification to make profit
from an already emaciated con-
suming public in the name of
the unholy trinity of liberali-
zation, deregulation, and pri-
vatization. His administration
could not say that it was for the
poor and yet leave their fate
completely in the hands of for-
eign investors.

The Calvinist Reformation
What has been discussed
so far is the negative or bind-
ing function of the law. There
is also a positive side to it,
which is emphasized by the
Reformer in Geneva, John
Calvin, from whose branch of
Protestantism the UCCP de-
scended. For him, civil govern-

ments are a part of God’s origi-
nal intent for creation for the re-
alization of the divine plan of sal-
vation. In his time, Calvin insisted
that it was the duty of civil magis-
trates to provide the social condi-
tions for the advancement of the
work of the gospel.!!

Calvin believed that
secular authority has a two-fold
task, namely, that of providing
a “public manifestation of reli-
gion among Christians” and
“that humanity be maintained
among them”. But because
secular authority is necessary
for the maintenance of the peo-
ple’s basic human quality, he
considers the vocation of civil
authorities to be the “most sa-
cred and by far the most
honorable of all callings in the
whole of moral men.? He
went on to call them, “vicars
of God.”?

In Geneva, Calvin col-
laborated with the civil au-
thorities to create a society
where the gospel could be
preached unhindered and the
citizens would learn to live ac-
cording to the tenets of the
gospel. The church in Geneva
was governed by the
Consistory composed of the

Silliman Journal Vol. 41 No. 1 2000

ministers and the elders who
were appointed by the city
gouncil, a compromise Calvin
hud to make with the city gov-
piment in exchange for their
cooperation.'* For Calvin, the
ltlon of separation of church and
siate meant respect for each
uther's calling and dignity
tuther than indifference to what
the other was doing. Each must
help the other realize its dis-
tinct role in the world in ac-
cordance with God'’s design for
the whole humanity. The state’s
culling is that of establishing
Justice in society — in the bibli-
cul sense of protecting the vul-
nerable members —and provid-
ing the social space needed by
the church to carry out its evan-
pelistic and pastoral tasks. On
the other hand, the church has
been called to care for the citi-
zens’ spiritual welfare and also
to support the state in the ex-
ccution of justice.

In other words, the
church’s freedom in carrying
out the work of the gospel
ought to be supported by the
state, while the state expects
support from the church in its
work for justice. This means
that the two kinds of justice —
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the justice of the gospel and the
justice of the law — are both
God's work with equal impor-
tance and dignity and, there-
fore, complementary. Conse-
quently, the gospel is able to
work out its benefits most ef-
fectively in a social environ-
ment ruled by justice. An un-
just social order is necessarily
hostile to the gospel; hence,
the truthful preaching of the
gospel will inevitably invite
persecution from an unjust
state.

Calvin, however, was ba-
sically a preacher of the gos-
pel, not a social visionary. His
interest in political matters was
limited by his concern for the
propagation of the gospel. Al-
though he showed a personal
preference for the aristocracy
over the monarchy, he failed to
recognize the inner contradic-
tions between the work of the
gospel and an unjust social en-
vironment. He sought collabo-
ration with the state not be-
cause he wanted the church to
have a share in political gov-
ernance but to secure state sup-
port for the evangelization of
the citizens. But in the matter
of conceiving a society where
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justice is best served, Calvin
remained indifferent since, for
him, that matter is the proper
concern of the state,

Thus, for many Protes-
tants, Calvin’s actual social
views mark the limits of the
church’s involvement in soci-
ety. In line with that thinking,
Protestant churches like the
UCCP are not supposed to ac-
tively engage in movements for
social reforms, provided the
state puts no impediments to
the preaching of the gospel.
This understanding may be
consistent with Calvin’s views,
but it fails to appreciate the
deeper implications of Calvin’s
understanding of the political
function of the law and its re-
lation to the gospel. In fact, it
tends to regard Calvin’s legacy
as a historical dead weight that
prevents the church from mov-
ing on to new paths of obedi-
ence to the call of the Lord.

What is Calvin’s positive
view of the law? For him, the
state is an ordinance instituted
by God for the realization of
creation’s goal, none other than
its sanctification. The law plays
a supportive role in the work
of the gospel for the creation

of a new humanity. It is clear
that the gospel needs a social
environment that comple-

ments the church’s work of _

nurturing the new person in
Christ. Such an environment
works like the mother’s womb
that allows the new life to un-
fold not only in the commu-
nity of believers but also in the
larger world. Concretely, the
justice of the law must rule in
society in order for the right-
cousness of the gospel to take
toot in the human heart and
bear fruit.

But where injustice
abounds, anger and resent-
ment, fear and contempt will
likely reign in the human
heart. Patriots and nationalists
are resentful people because
they see foreigners ravish to no
end their children’s patrimony.
The poor are envious of the rich
because the latter’s life style
has led them into thinking that
only those with heaps of money
can be happy. In time, these
bottled up dark feelings may
erupt into a massive explosion
of rage that can engulf the
whole society to the ruination
of all protagonists. When jus-
tice fails, the tumults of vio-
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lence and conflict can easily
drown the still small voice of

the gospel.

While it is true that the
Weformers did not spell out the
kind of society that can best

serve the cause of the gospel,
their understanding of the in-
timate relatedness of law and
gospel has clear implications
and significance for the task of
social envisioning and recon-
struction. For reasons already
cited earlier, it is imperative for
the church at any given point
in history to join with the peo-
ple in envisioning and working
out a social order that is com-
patible with, the gospel’s spir-
itual goals. The church fails to
obey God fully when its pre-
occupation with the procla-
mation of the gospel causes
it to neglect the demands of
the law for, as Luther said,
“Law and Gospel cross path
continually.” "

What makes a gospel-
friendly social environment?
Essentially, it is one in which
the law of justice prevails; a
society of persons where the
vulnerable among the people
receive ample care and protec-
tion from exploitative and op-
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pressive elements; where

power is not monopolized by a

few but is truly exercised by

and for the whole society;

where every member has un-

conditional access to the ma-

terial conditions of life; and
where employment is a right

to be enjoyed by all who are
able. Justice is a non-negoti-

able condition for working out
the material development of
society, and when prosperity
yields its fruit in abundance,
then the objective material
conditions are set for the spon-
taneous, not guilt-driven, and
genuine, not self-serving, prac-
tice of Christian virtues. In the
words of Augustine, “If there
is nothing we can do, goodwill
alone is enough for the lover.
We shouid have the truest
love for a happy man, on
whom you have nothing to
bestow, such love will have
a greater sincerity and a far
more unspoilt purity.”'*
Scarcity of values, material
or social, is the mother of
greed and envy. Overcom-
ing it is a necessary condi-
tion to building human re-
lationships based on sponta-
neous affections.
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At the practical level,
however, the church must
reckon with various competing
social visions. For example in
Germany, the Roman Catholic
Church and the Evangelical
Church in Germany (EKD) is-
sued a joint statement on the
economic and social conditions
of Germany. Having learned
from the collapse of the cen-
trally-planned economies of
Eastern Europe, as well as the
failure of the most successful
capitalist economies to eradi-
cate poverty at home, the two
churches proposed a “social
market economy” that requires
private capital to demonstrate
responsibility for the disadvan-
taged sectors of the economy."’
In the Philippines, however, dif-
ferent options are available to the
church considering the country’s
actual economic backwardness
(semi-feudal) and its status as a
continuing object of imperialist
domination and exploitation
(semi-colonial). In order to be so-
cially informed, the church should
engage in constant dialogue and
cooperation with progressive
movements that share its own vi-
sion of a society where God's law
of justice is observed.

The historical experience
and culture of the Filipino peo-
ple should provide the materi-
als for the construction of a so-
ciety that corresponds to the
Christian image of humanity
reconciled to God and with one
another. For example, in order
to heal centuries of animosity
between people of peasant and
landlord backgrounds, it is nec-
essary to first abolish their un-
equal relations by enforcing,
among other programs, genu-
ine land reform {underscoring
added]. Also, the socialized
[underscoring added} appro-
priation of the products of
labor will eventually erase the
inherent antagonism between
property owning and the prop-
erty-less classes of society. And
at the international level, genuine
goodwill towards other nations
may begin to grow when the right
of every nation to genuine self-de-
termination {underscoring added}
is restored and respected. For Fili-
pinos, justice is not an abstract
term for it means land, jobs, and
national sovereignty. These new
social conditions, however, do not
just sprout spontaneously. They are
preceded by a new form or type of
governance, one that fits the bib-
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lel Image of a righteous king.
From the Protestant
point of view, these are the ex-
ternul conditions needed by the
gospel to accomplish its spir-
{tunl task of overcoming ha-
fred, resentment, mistrust,
hopelessness, fear, timidity,
greed, pride, and other destruc-
tive inner forces that under-
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mine human relationships. In
their place, people will even-
tually learn “to do justice, and
to love kindness, and to walk
humbly with their God”
(Micah 6:8). The new human-
ity is the fruit of the gospel, but
its seeds have been planted and
nurtured in the soil of a just
social order.
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date to do justice.

Introduction

The State is seen as a
conscious, rational entity with
organizational capabilities and
instruments at its disposal that
can shape human destiny. It
makes and implements laws.
It enjoys police and military
powet. Control of the State
means control of society and
its wealth. Thus, the State is a
very powerful instrument in
society. To fully comprehend
this immense power calls for
a theological understanding of
the nature and task of the
State. Hence, this paper will
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ABSTRACT

POLITICAL AUTHORITY AND THE CHURCH:
THE CHALLENGE OF THE REFORMED POLITICAL
TRADITION

'rlm paper examines the views of the Reformed tradition in
velation 1o the nature and function of the State and the duty of the
belivvers to the State. It argues ihat the Reformed tradition has reiter-
aled the Christian doctrine of the two-kingdoms that holds the view
that the Church and the State ave two distinct but inseparable realms.
However, the Reformed perspective has a more positive view of the func-
ton of the State. Hence, according to this view, believers must render
obedience to government authovities as long as they fulfill God's man-

examine the nature of the State
or political authority from the
Christian perspective using a
theological framework rooted
in the Reformed Tradition. In
addition to the ideas of the
Reformed Tradition, the view-
points of Theology of Struggle,
Theology of Liberation, and
Christian Realism also inform
this paper. The purpose of this
paper is to offer Christian
churches, specifically Protes-
tant Churches, a guide in their
efforts to assess the present
political situation and to pro-
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vide a possible direction to the
continuing search for a better
political order.

The Political Authority from
the Reformed Perspective

The Reformed tradition
is primarily derived from the
work of John Calvin.! It af-
firms the distinction between
the “spiritual kingdom” and
the “earthly kingdom,” be-
tween the “church” and the
“state.” Calvin gives a more
precise interpretation of this
principle when he says that:

.. .there 15 one kind of understand-
ing of earthly things; another of
heavenly. I call “earthly things”
those which do not pertain to God
or his Kingdom, to true justice, or
to the blessedness of the future life;
but which have their significance
and relationship with regards to
the present life and are, in a sense,
confined within its bounds. I call
“heavenly things" the pure knowl-
edge of God, the nature of bis right-
eousness, and the mysteries of the
Heavenly Kingdom. The first
class includes government,
household management, all me-
chanical skills, the liberal arts.

In the second are the knowledge
of God and of his will, and 1he
rule by which we conform our
lives to it.?

The notion that Chris-

tians live in the realm or sphere

of two distinct but inseparably
related governments is derived
from Luther’s doctrine of two
kingdoms.? Calvin, like
Luther, emphasized the distinc-
tion between the two realms,
but unlike Luther, he believed
that although the two realms
are distinct they could neicher
be separated, nor could they
exist independently of the
other.* In the last chapter of
Book IV of the Institutes Calvin
gives more emphasis on the
correlation than on the distinc-
tion between the two realms.’
He begins with an assertion
that there is a need to make
a clear distinction between
the two realms and then ar-
gues for their inseparable
relatedness. Thus, in
Calvin’s theology, Church
and State are two distinct
but equally direct expres-
sions of divine providence.
Predictably, this view has
led Calvin to assume a more
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PAitive stance toward the
2l government. His basic
Mtltude towards civil gov-
gthment is summed up in
the following lines:

Wi ctvil government has as its ap-
pointed end, so long as we live
among men {sic}, to cherish and
proiect the outward worship of God,
W defend sound docirine of piety
and the position of the church, 1o
wilinit our life to the society of men
(1), to form our social behavior
W civil righteousness, to veconcile
Wi with one another, and to pro-
mote general peace and tranquility.
All of this 1 admit to be superflnous
If God's Kingdom, such as it is now
among us, wipes out the present life.
But if it is God'’s will that we go
i pilgrims upon the earth while
we aspire to the true fatherland,
and if the pilgrimage requires such
help, those who take them from man
(sic} deprive him of his very hu-

manity.’

Calvin rejects the idea
that politics is a polluted thing
and believes that civil govern-
ment has a positive function for
religion and for society.” Be-
cause the proclamation of the
gospel requires a favorable so-

cial arrangement, it is the duty
of civil magistrates to provide
the favorable political condi-
tions.® For this reason, he con-
siders the vocation of civil auth-
orities to be a “most sacred and
by far the most honorable of
all callings in the whole of
mortal men [51"? and the civil
authorities themselves as “fos-
ter fathers of the church” and
“vicars of God.”"! Yet, he does
not support the notion that
civil authorities should assume
the task of proclaiming the
Word. That is the business of
the Church. Christ commis-
sions the Church to preach the
Gospel “in season and out of
season” (2 Timothy 4:2). For
Calvin, the task of civil authori-
ties is to help the church by
preserving order and justice
and deterring evils and lawless-
ness, so that the Church can
continue with its work.

Karl Barth, another Re-
formed Tradition theologian, fol-
lowed Calvin's position toward the
State. In his essay entitled The
Christian Community and the Civil
Community, Barth takes an equally
positive attitude toward the civil
community'? Following the argu-
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ment of Calvin, he asserts the need
for the civil community, or “kings”,
declaring that,

...the Christian commiinity is par-
ticularly conscious of the need for
the existence of the civil community.
For 1t knows that all men {sic)
(non-Christians as well as Chris-
tians) need to have “kings”, that
15, need 1o be subject to an exter-
nal, velative, provisional order of
law, defended by superior anthor-
ity and force. It knows that the
original and final pattern of this
order is the eternal Kingdom of God
and eternal vighteousness of His
grace. It preaches the Kingdom of
God in this erernal form. Bur it
also thanks God rhar His King-

dom has an external, relative and
provisional embodiment “in the

world that is not yet redeemed’, in

which 1t 15 valid and effective even

when the temporal order is based

on the most imperfect and clonded

knowledge of Jesus Christ or no such

knowledge ar all.

Barth recognizes the
fundamental function of the
state in “safeguarding both the
external, relative, and provi-
sional freedom of the individu-
als and the external and rela-

tive peace of their commu-
nity.""* He also asserts that che
church benefits from this pro-
tecting function of the State.

According to him, “without

this political order there would
be no Christian order.”"

This positive function of

the state is derived from the
widespread belief in the provi-
dential origin of civil commu-
nity. According to this view, the
State, in spite of its imperfec-
tion in history, is not a product

of sin, but an ordinance of God
against sin. For Barth, “the civil

community shares both a com-
mon origin and a common
center with the Christian com-
munity.”'* And chis common
center is the kingdom of God.
Hence, the State like the
Church is under the dominion
of the Kingdom of God.
Though the Church and the
State are distinct, they are both
“instrument{s} of divine
grace.”"V

Insisting that the
Christian community is dis-
tinct from the civil commu-
nity, Barth, like Calvin, also
rejects the idea that che
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St can take over the tasks
ol the church:

Chrlitians arve no longer gathered
Weiber as such but are associated
With non-Christians (or doubtful
Christians), The Civil community
pmbriaces everyone living within its
wivat. Lts members share no common
wreness of their velationship to
God, and such an awareness can-
ot be an element in the legal sys-
tem established by the civil commu-
nity. No appeal can be made to the
Word or Spirit of God in the run-
ning of its affasrs. The civil com-
munity as such is spiritually blind
and ignovant. It has neither faith
wor love nor hape. It has no creed
and no gospel... For this veason the
(il community can only have ex-
ternal, relative, and provisional
tasks and aims.'®

Following the tradition
begun by Calvin, Karl Barth
holds the view that the Church
must “proclaim the rule of Je-
sus Christ and the hope of the
Kingdom of God.”" Procla-
mation of the Word is a task
entrusted solely to the Church
and not to any other institu-
tions for the divine purpose is
not to make the Church into a

State or the State into a
Church.?® Echoing his pred-
ecessor, Barth argues that the
distinction berween the State
and the Church must be main-
tained.

In the matter of politi-
cal authority, the Reformed
perspective espoused by Calvin
and Barth views political rul-
ers as God’s appointed instru-
ment to execute justice in so-
ciety. In other words, the legiti-
macy of the civil government
and civil authorities lies funda-
mentally in their fidelity to
execute and obey the moral law
of God which is to do justice.
Calvin maintains that kings are
instruments of God’s justice for
civil society who are entrusted
with the power to be used
against those who would op-
pose the rule of justice.?' This
view of justice becomes the
norm or standard of all legal
and political laws of civil gov-
ernment. Civil and political
laws are to conform to jus-
tice.? The centrality of the
concept of justice in the Re-
formed political tradition is re-
vealed in this speech by
Abraham Kuyper to the Chris-
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tian Social Congress in 1891:

When rich and poor stand opposed
to each other, {Jesus} never takes
bis place with the wealthier, but
always stands with the poover. He
15 born in a stable; while foxes and
birds have nests, the Son of Man
has nowhere to lay his head. ..
Both the Christ, and also just as
much His disciples after Him as
the prophets before Him, invariably
took side against those who were
powerful and living in luxury, and
for the suffering and oppressed.”

The power of the civil govern-
ment to govern therefore car-
ries with it the responsibility to
“represent in themselves to
men {si] some image of di-
vine providence, protection,
goodness, benevolence, and
justice.” 24

Taking up the same
theme long before it was
adopted as the central theme
of “liberation” theology, Karl
Barth wrote:

The buman righteousness required
by God...has necessarily the char-
acter of a vindication of right in
favour of the threatened innocent,
the oppressed poor, widows, orphans

and aliens...God always takes his
Stand uncondrtionally and passion-
ately on vhis side and on this side
alone...against those who already
enjoy right and privilege and on

bebalf of those who are denied and

deprived of 1.

In other words, the state ought
to pursue justice in this world -
for God has established rulers
on earth in order to promote

justice, protect the innocent

and the defenseless, and deter

oppression, evil, and injustice.

In appropriating this theme,
Reformed Political theology is
faithful to the testimony of the

Scripture as it is written:*

You shall not pervert justice; you
shall not show partiality; and you
shall not 1ake a bribe, for a bribe
blinds the eyes of the wise and sub-

verts the cause of the righteous. Jus-

tice, and only justice, you shall fol-
low, that you may live and inberit

the land which the LORD your

God gives you. (Deuteronomy 19-
20.)

The conclusion is clear.
The state is distinct from the
church. This has been the po-
sition of Martin Luther and to
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% bertain extent adapted by

Salvin and later by Barth al-
though both of them main-
fined n more positive stance
townrdy the state. Hence, Re-
frmed Christians need to be

gonstantly reminded that the
distinction between the
Church and the State does not
mean that politics and God's
Law are not related. On the
contrary, the Church and the
Ktate are both subject to God'’s
providence just as the Gospel
und Law both come from God's
Word. This understanding of
(ivil government is a distinc-
tive mark of the Reformed tra-
dition. Reformed theological
ethics tries to coordinate the
functions of the civil society
telative to the mission of the
Church in this not-yet-re-
deemed world. Accordingly,
the State, from the Reformed
perspective, did not arise be-
cause of sin. Rather it is God’s
pift. Reformed tradition insists
that the State has been brought
about by a gracious God to
give time for the proclamation
of the Word without belittling
its function of deterring law-
lessness and man's wrongdo-
ing. God has established the

State as his means to work in
society for justice and right-
eousness and against injustice
and evil. The State is given the
power and the authority to
pursue its appointed task in a
sinful world so that the Church
can continue with its proclama-
tion of the Word. Christians
therefore must submit to the
power of the state. The Church
must never usurp this form of
power. God has entrusted this
power to the State alone. To the
Church, God has entrusted the
task of proclaiming the Word to
remind the State of its legiti-
mate function.

Political Duty of the
Churches

The Reformed tradition
holds that a government
should be obeyed because it has
the authority instituted by
God. The Church must pray
for the political authorities. In
one of this commentaries
Calvin wrote:

Since God appointed magistrates and
pringes for the preservation of mankind
{5ic}, however must they fall shovt of
the divine apjpointment, yet we must not
on acconnt cease 10 love what belongs to

Guod, and to desive their preservation.
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That iswhy believers, in whatever coun-
1ry they live, must not only obey the lawws
and the government of magistrates, but
Likewise in their prayer supplicate God
for their salvation.”’

Hence, believers ought to show
their obedience to civil govern-
ment and political authori-
ties.”® Since he believes that
even wicked kings are put in
power by God and so deserve
public obedience,”” subjects
have no right to go against bad
rulers. Instead, he recommends
patience, prayer, and the readi-
ness to suffer martyrdom if nec-
essary.’’

For his part, Barth as-
serts that Christians must sub-
ordinate themselves to the
State. He defines “subordina-
tion” as

...the carrying out of this joint ve-
sponsibiliry in which Christians
apply themselves to the same task
with non-Christians and submit
themselves to the same rule. The
subordination accrues to the good
of the civil community however well
or however badly that community
15 defended, because the civil cause
(and not merely the Christians
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cause) is also the cause of the one
God.?!

But there is always one
very important proviso: we .
obey government insofar as its
laws and instructions are not
in conflict with the Word of -
God. When the State becomes
demonic and unjust the Church
is free not to render obedience
to such demonic and unjust
order. Barth suggests that the
Church could help the State by
being rhe [emphasis added} real
Church. For the real Church
“must be the model and pro-
totype of the real State. The
Church must set an example so

that by its very existence it may
be a source of renewal for the
State and the power by which
the State is preserved.”*

However, it is a misread-
ing of the Reformed perspec-
tive to focus only on the tradi-
tion that believers are to obey
political rulers. In Calvin’s
commentary on Romans 13:1,
he points out that St. Paul
speaks of the “higher,” and not
the “highest” power which im-
plies that the power of civil
ruler is not absolute.?* Since

power of the State is de-
Lultimately from God, the

BRicine of State power is sub-
slinated to God's power and

e ruler has no authority apart
Bom CGod's ordinance. In this
tontext, a Christian’s obedi-
phee to policical ruler is never
#bmolute. Our obedience to
political authority is subject to
Cod's command. Thus when
pulers violate God’s command,
Calvin calls our attention to the
very words of St. Peter, “We
sught to obey God rather than
men."** Calvin provided a way
of resisting the tyranny of
wicked and unjust kings
through the intervention of the
“constitutional magistrates.”*
He was convinced that it is the
duty of the magistrates, acting
In an official capacity, to resist
the tyrannical actions of wicked
kings.

Conclusion

As this paper has earlier
shown, Reformed political tra-
dition is influenced by the doc-
trine of the two kingdoms
which focuses on the distinc-
tion and coordination between
the State and the Church. Re-
formed theology asserts that
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the State, even though it is dis-
tince from the Church, is un-
der God’s divine Grace. Ac-
cording to the Reformed view,
the State is the instrument or-
dained by God to pursue jus-
tice in this sinful world. Hence,
the State should be the de-
fender of the poor and the
marginalized. This means that
the State has the duty to pro-
mote the interest and well-be-
ing of the marginalized sectors
of society and safeguard the
civil and political rights of the
citizens.

From the Reformed po-
litical tradition, today’s believ-
ers have a twofold duty. First,
believers have the duty to obey
the government especially in
the promotion of social justice.
Since the State is established to
pursue justice as mandated by
God’s Law, it must cooperate
and work as partners of the
Church in this pursuit.
Churches therefore must sup-
port programs of government
that promote the interests of
marginalized groups.

Another equally impor-
tant duty of Christians is to be
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vigilant. In addition to the task
of pursuing social justice for all,
Christians are expected to ex-
ercise critical judgment of gov-
ernment programé and poli-
cies. Churches have the man-
date to question the State when
it violates the principle of jus-
tice. It is evident that our soci-
ety is indeed sinful: greed, dis-
order, corruption, opptession,
and exploitation are all too
rampant. For this reason, God
has mandated the State to
work for a more just social or-
der even in the midst of sinful-
ness. Yet, it is common knowl-
edge that the State can be
turned from its divine mandate
of justice into an instrument of
oppression and death. Conse-
quently, while the Church has
the duty to work with the State
for a just society, it has also the
responsibility to guard against
the transformation of the State
into an instrument of death
and oppression.

Given this awesome re-
sponsibility, the Church today
cannot afford to be indifferent
to the manner in which the
State and the “authorities” gov-
ern. Constant work and coop-
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eration to improve society are .
possible and necessary so that
the laws of the State become
“more in conformity” with the -
will of God. God has estab-
lished the State as his means
to work in society for justice
and against injustice. The
State is given the power and
the authority to pursue its
appointed task so that the
Church can continue with

its proclamation of the
Word.

In proclaiming the
Word of God, the Church
must vigilant
against the excesses of the
authorities. It is the duty of -
the Church to preach
sharply and strongly against
all injustices, all ungodli-
ness, and neglect of duty in
high places. In describing
this particular role of che
Church, Calvin used the ex-
pression from Ezekiel, that
they “are placed in the |
Church as watchmen.”?*
The duty of the watchmen
in Reformed theology is to
speak the truth according to
God's Word, straightfor-
wardly and plainly, and

remain

B wlro to call injustice by
e without fear. It must
Main clear chat when
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does it put itself in the
place of the State. Rather
the Church is performing

its primary duty of chal-
lenging the State to be a
true State.

Bhe Church speaks to the
Bhite, It does not cease to
B the Church; neither
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 LUKE FOR WOMEN THEN AND NOW:
| FRIEND OR FOE?

Virginia Omoso-Guazon
ABSTRACT

e of the highly contested issues that continue to polarize biblical
sibolurs is the representation of women in Luke’s Gospel. In par-

ihe controversy centers on the qicestion whether Luke's Gospel

10 enhance and edify the status of women or to maintain a negative,

Wl oppressive, view of them. Those who support the first view argue
the texts on women in the Book of Acts are empowering and liberat-

Jor women today. Recent biblical scholars, notably the [feminists among
h, however, argue that Luke is an extremely dangerous text for its
Wnigrating treatment of women. Combining a historical-literary inves-
Mastion of the Gospel of Luke with the hermeneutics of feminism, this
Paper examines this controversy in light of its implications to the life of
Vilipino women. In engaging the Gospel of Luke for women in the Fili-
Jino context, this paper rejects the two extreme positions as dangerous
and problematic. Instead, -it takes a middle ground which, while ac-
buowledging the texts’ androcentric views, seeks to redeem them by read-
g them through the lenses of hermeneutics of suspicion and hermeneutics
of remembrance. The paper concludes that as part of the “liberating word”
o God, the Gospel of Luke is affirming and liberating for women then

wnd now.

Introduction: Current Debate
wn Women in the Gospel of Luke

than in any of the other New
Testament books. Highlighted
in Luke’s Gospel from the very

Even a casual reading  start until the end, women are
of Luke reveals that women fig-  more frequently mentioned
ure prominently in this book  and are given far more signifi-
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cant roles in Luke than in the
other Gospels.! For these rea-
sons and more, Luke has been
traditionally and widely con-
sidered as displayii:fg a positive
view of women. Those who up-
hold this viewpoint maintain that the
author of Luke seeks to enhance and
Gospel, and that the whole Gospel
brings benefits for women. In short,
according to thisview; Luke is women-
friendly”

Recent biblical schol-
ars, however, have strongly
criticized the position that
Luke has a positive view of
women. These scholars find
Luke not as a friend, but as an
enemy of women, in a friend’s
robe. They argue that Luke
presents a negative view of
women, especially in their role
as early church leaders. For
them, Luke’s Gospel is oppres-
sive, and more detrimental
than beneficial to women. The
view that Luke takes a “nega-
tive” stance toward women,
which began even before Mary
Rose D’Angelo’s landmark
work in 1990,% is becoming
increasingly popular today.*

Jane Schaberg begins
her recent commentary on

Luke, in The Women's Bible
Commentary with the thesis thae
“the Gospel of Luke is an ex-
tremely dangerous text, per-
haps the most dangerous in the
Bible.”*> Schaberg’s work is.
representative of feminist®
studies which find in Luke’s
Gospel a denigrating treat-
ment of women. It presentsgfr
with highly provocative argu-
ments, the claim that the au-
thor of Luke’s Gospel had a
deliberately negative agenda in
relation to women, and for this

tefore be completely
! Does Luke, in fact,
¥ A negative agenda in
to women? How au-
wtive Is Luke in the lives
Bmen today?

The Lukan material
mes problematic both
It historical and literary-
It perspectives. From the
wry-historical perspective,
iue concerns (1) the na-
ol the author’s intention
Peraining to women and how
this sltuation shaped the selec-
~ Hon and editing of the materi-

uls, and (2) whether the text

reason the Gospel is extremely
dangerous to modern readers.”

Since North American
and European biblical scholar-

ship has enormously shaped,

and in many ways still contin-

ues to shape and influence the

culture and lives of Filipinos, -

including the lives of women,
the ongoing debate over

whether or not Luke has a posi-
tive view of women has led to
a dilemma about how to ap-

proach the Lukan text. Should
and can the Gospel of Luke be
seen as affirming and support-
ing the worth and dignity of

women? Or should it be con-

sidered as completely bankrupt

as a liberating text for women,
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peords accurately the actual
ples of women in the time of
paus and the early church.
‘nm i contemporary feminist
Perspective, an additional
problem is to consider how the
Lukan material as a piece of
sucred liceracure is being appro-
printed for women in the Phil-
~ Ippine context.

Murpose and Framework of

the Study

In light of the debate
o women and Luke, this pa-
per looks closely into the prob-
lematic aspects of the Lukan
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material both from the histori-
cal and literary-feminist per-
spectives. At the same time, it
seeks to discern whether the
Lukan material is liberating for
women today, especially in the
Filipino context. It endeavors
to investigate whether the
claims for or against the text
of Luke as liberating for
women are in fact valid in a
historical and literary sense. It
also attempts to respond to
the question of how this
material is being appropri-
ated in the Filipino context
in light of ongoing debates
surrounding the usefulness
of the material for the em-
powerment and emancipa-
tion of women today.

This paper combines
the historical-literary investiga-
tion of the Gospel of Luke with
the hermeneutics of feminism.
As an example of a feminist
biblical scholarship, it ties to-
gether the historical-literary
approach and a feminist theo-
logical-practical framework in
exploring the significance of
Luke’s Gospel for women in
the Filipino context. In gen-
eral, this work is a response to
the feminist challenge of the
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times to develop new ways of
studying and interpreting the
ancient Gospels so that the lib-
erating word of God can still
be heard and proclaimed even
by Filipino women whose suf-
fering and victimization may
have been, in one way or an-
other, perpetuated and legiti-
mized through such allegedly
oppressive texts as the Lukan
material.

As mentioned at the
outset, two extreme views
dominate the current biblical
discussions of the Lukan text.
One extreme considers the en-
tire text as simply and in all
respects affirming for women.
The other extreme rejects the
Lukan text as a completely
misogynist text,® and, there-
fore, a hopelessly irredeemable
piece of literature. This paper
argues that approaching the
Gospel of Luke from one of two
extremes is dangerous and
problematic.

Viewing Women in Luke
through Acts

Luke-Acts is a single work
in two volumes. The Gospel of
Luke, the first volume, tells the

story of Jesus Christ. Acts, the

second volume, tells the story:
of the early church. The story
of Jesus in the Gospel of Luke
is an anticipation of the story
of the church in Acts.” As two
mutually dependent parts of a
unified work, Luke-Acts must
be read and understood as 2
whole. One’s understanding of
Luke is incomplete without
understanding Acts. Likewise,
Acts cannot be fully under-
stood apart from Luke. To un-
derstand how women are
treated in Luke, therefore, one
must understand how women
are treated in the Book of Acts.
This is particularly so since
Acts provides images of how,
in my view, the story of Jesus

was being fulfilled in the ear]y-f

church.
This section will examine

the representation of women in

the Book of Acts and assess the

ways in which the texts can be

empowering and liberating for
women today. Following this
line of argument, it will appear
that, from a historical and lit-
erary perspective, the case for

an anti-women agenda is not
as strong as suggested by some

feminist interpreters. Yet, this
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0 acknowledges that
B nts, like other texts in
Bible, indeed
wntric, To redeem these
@itric texts, it is neces-
frend and interpret them
iy with suspicion but also

are

tfemembrance. The
gheutics of suspicion®
bles us to see the

deocentric texts about
i In Acts generally as sto-
ol terror about women

ﬂlm contributions as leaders

Wil s active participants in the
Wl of the carly church are not
‘l!lll much importance and
snificance by presumably
mnle writers like Luke. As sto-
Hes of terror, they also reflect
Motles about the struggle of
Women trying to survive in a

gtriarchal world.'* The

gtmencutics of remem-
ltance," on the other hand,
should enable readers to un-
fuver the values that are em-
lwdded in the texts, along with
thelr patriarchal or liberating
{uulicies relating to their his-
forlcal context.” Seen from
these two perspectives, the
androcentric texts of terror and
sruggle can also be empower-
Ing and emancipating for
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women. When interpreted
with suspicion and remem-
brance, the texts of terror and
struggle of women in Acts can
be seen as reflective of stories
of hope and promise for the lib-
eration of women. These texts
in Acts can also help readers
understand that the texts
about women in Luke are not
only texts of terror and strug-
gle, but are also texts of prom-
ise and hope for the emancipa-
tion of women, then and now.

The Kerygma of Luke-Acts

Embedded in Luke-
Acts is the proclamation that
nothing in the history of the
church has happened by
chance. Everything is part of
God’s faithfulness to the
promises made to Israel,
which unexpectedly for the
Jews, include outcasts, such
as the Gentiles, the women,
the poor, the Samaritans,
the unclean, the tax collec-
tors.'* God’s plan for a uni-
versal salvation in and
through Jesus Christ in-
cludes all those considered
outsiders to Jewish religion
and society.
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The Book of Acts: The Story of the
“Lime of the Church”

It is the Book of Acts
that tells the story of the “time
of the church” that awaits Je-
sus’ coming again or the
parousia. The book narrates
how the gospel, under the
guidance of God, through the
Holy Spirit, is brought from
Jerusalem to the greater world
through the early Christian
mission. It emphasizes how the
church grew and triumphed
over opposition in her mission
of bringing the gospel to the
Gentiles. The main characters
in the story of Acts are Peter
and Paul (especieﬂly Paul), as
they are the missionaries re-
sponsible for spreading the
gospel to the outside world."

The story of the Pen-
tecost in Acts 2 is a key pro-
grammatic text introducing
major themes that will be un-
folded in the Book of Acts. As
we shall see later, the Holy
Spirit comes and works
through the church for the
proclamation of the reign of
God. At Pentecost, in
fulfillment of Joel’s prophecy,
the Spirit empowers the church
for witness and service, that

“...your sons and your daugh-
ters shall prophesy...then eve-.
ryone who calls on the Lord
shall be saved from Jerusalem
to Rome and to the ends of the
earth” (Acts 2:17, 21).

the Pentecost shows
#h were part of those
thered and experienced
tpouring of the Holy
M, This suggests that
took part in the early
i of the church mission,'¢
10 Wctive participants in
und work of the early

Texts on Various Roles Women Play
m Acts |
Women in the Book of

1
Acts are portrayed in various B ®he stories about

in Acts tell us that they
WOt Just passive bystand-
B Watching the growth and
plopment of the early
h. In Acts 12:12-17, a
Juman named Mary, the
her of John Mark, offered
home for the early Chris-
il missionaries to gather and
Wy together. Acts 21:5-6 tells
sory of the women of Tyre,
i, together with men and
Wildeen, escorted Paul and
pany outside the city. They
o with Paul and bade him
Abye before Paul started his
Mirney to Jerusalem. Again,
¥ provides its readers with
lcture of the inclusive na-
of the early Christian com-
inities.

As active believers of
Christian faith, women
among those who suffered

ways, ranging from wealthy
women patrons to poor widows
and slaves; from women believ“
ers of the Christian faith, to
women prophets, ministers,
and teachers. This range indi-
cates the author’s theological
perspective that God's concern
is inclusive for rich and poor,
powerful and weak, and lead-
ers and followers alike. The
texts below illustrate the vary-
ing roles women play in Acts.

1. Women as Believers

The attention given in
Acts to women as believers, or
as converts is significant. In
Acts 1:13-14, the author por-
trays the women, including
Mary, the mother of Jesus, as
women believers who were
constantly devoting themselves
to prayer. In Acts 2:1-4, the
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together with men when Saul
persecuted the early Christians
(8:3 and 9:2). Paul’s testimony
in Acts 22:4 attests to the per-
secution of women together
with men, either through death
or imprisonment.

Women converts are
also mentioned. In 5:14,
women are cited as among
those who were converted to
Christianity in Jerusalem.
Women also believed and were
baptized in Samaria (8:12). A
woman named Damaris is
numbered as among Paul’s
converts in Athens (17:34).

Women converts in-
clude even devout Greek “lead-
ing women” and women of
“high standing.” Acts 17:4
says: “Some of them were per-
suaded and joined Paul and
Silas, as did a great many of the
devout Greeks and not a few
of the leading women”. Acts
17:12 also shows that the be-
lievers included “not a few
Greek women and even men
of high standing.” This reflects
that Christian converts include
women of high socio-economic
status who probably have
helped much in supporting the
early Christian missionary
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work, therefore playing a sig-
nificant role in the growth and
development of specific local
churches."” 4
2. Women as Patrons

More significant atten-
tion is given to women in Acts
16 to 18. As I have mentioned
earlier, the Acts presents
women believers in the early
church as including wealthy
women, who were expected to
function as patrons. Not only
did they participate actively in
church life and work, they also
served in other ways, such as
providing financial support
necessary to the expansion and
development of the early Chris-
tian church.

One of these women
patrons is Lydia (Acts 16:13-
15), the dealer of purple cloth
who is the patron of the church
in Philippi. She is apparently a
prominent woman, as she is
capable of offering her home as
the meeting place for the
church.

Mary, the mother of
John Mark (Acts 12:12-17) is
also named in Acts as a woman
Christian believer who offers
her home to be a center of

church activities. Like Lydia,
she is probably a patron of the
early Christian church.

For Luke, to be a patto
entails leadership roles. Being head
of her household who offers he;
home as a missionary center, an
a benefactor of the developin
Christian community suggest
woman's leadership role in church,
As Wayne Meeks points out, the
type of leaders in the early churdh:
incdludes those who “were finand
benefactors of the congregations,”
as well as those who “were su
ported by the congregations from
avery early time.” **

3. Women as Prophets, Disci-
ple or Teacher

Women prophets are
referred to in Acts 21:9. Men-
tioned here are the daughters
Philip the evangelist, who had the
gifts of prophecy. In a later section,
these women prophets will be dis-
cussed at greater length.

Luke-Acts boldly
speaks not only of women
prophets but also of a woman
disciple. Acts 9:36 tells the
story of Tabitha (whose Greek

name is Dorcas) of Jaff, the
woman who is explicitly called

a disciple. Mathetria, the femi-
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form of the word “disci-
aiel which literally means
an follower," is found
here in the entire New
ent,” Tabitha is known
I "good works” and “acts
harity," indicating that
ha I considered by the
s u true disciple. For in
sActs, doing “good
" uand "acts of charity” are
ol discipleship.?!
~ Another woman disci-
ho evangelized in Corinth
Priscilla (18:2ff). She is
#d In Acts 18:26 as a
¢ of Apollos, Paul’s fel-
imlonary. For Luke, she
fepresentative of women
i In her time who acted
ndently, made a name
muelves and had signifi-
toles and social status of
own, apart from their
nds.
1]
Women as Beneficiaries of
Minlstry: Poor Widows and
ve
The author of the book
'ty refers not only to the
inent, powerful and
hy women. Acts also tells
t the weak and the pow-
| the poor women such as
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the widows and the slave girl.
The story found in 6: 1-6 tells
about widows in the early
church, in particular, the poor
widows who need to be minis-
tered to.

The slave girl in
16:16-17 is also a recipient of
the church ministry. She is
mentioned by the author as a
representative of the many
women in his time who were
oppressed and exploited in a
male-dominated society. She
needs to be liberated not only from
the possession by demon spirits
that made her utter mantric proc-
lamations, but also from the grips
of her dominating and exploita-
tive male master. Women like her

need liberation.

The Women Prophets (Acts 21:9):
Story tn Focus

Acts 21:9 tells of cer-
tain women prophets, identi-
fied as the daughters of Philip,
one of the seven chosen evan-
gelists. The story of the women
prophets, like other stories out-
side those of Paul and Peter in
the Book of Acts, is very brief.
Once the women are men-
tioned in the writet’s introduc-
tion of the prophet Agabus in

Silliman Journal Vol. 41 No. 1 2000




o

76 Guazon

tradition as told in Mark
(14:3), of the prophetic char-
acter of a woman who anoints
Jesus’ head, in the same man-
ner as the Old Testament
prophets anointed the heads of
Kings. They further claim that
Luke used his ingenious writ-
ing skills to erase the prophetic
character of the woman and
pushed her into a more passive,
docile, and dehumanized
role. %

At the literal level of
the narrative, the story of the
woman who anoints Jesus’ feet
is a story of terror that reflects
the sad plight of women in a
patriarchal world. The narra-
tive is wrapped in patriarchal
and androcentric language,
and can be degrading to
women. This text can easily be
used to support the stereotype
of women as “sinners” or as
“prostitutes”. But as a story of
terrot, the story is also a story
of struggle. Shown is the tip of
a social iceberg, of women
struggling to survive and re-
claim their humanity in a pa-
triarchal world that dehuman-
izes them.

Through a combined
application of Fiorenza's

hermeneutics of suspicion,?’
the hermeneutics of remem-
brance,?® and the hermeneutics
of liberative vision and im-
agination,®’ the story can be
seen not only as a story of
terror that tells about
women struggle in a patri-
archal world, but also as a
story of promise and hope.

A number of signifi-
cant issues surround this story
foremost of which is that the
woman'’s sins have been tradi-
tionally interpreted as sexually
related. Many consider her as
a prostitute. But was the
woman really a prostitute? The
text does not openly say s0.%®
Thus, the interpretation that
the woman is a prostitute is not
necessarily true, for while Luke
describes the woman as “a sin-
ner” in the city, an analytical
study of the word “sinner” will
not easily yield an explicit an-
swer that the woman was a
prostitute.

The Lukan formula-
tion: “woman in the city who
was a sinner” makes more sense
when the city, po/is, is consid-
ered not so much as a charac-
terization of a “geographical”
place but of “the social envi-
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ronment in which the woman
is defined as a sinner.”*® In this
sense, “the city” is a socio-reli-
gious category that implies a
place of questionable character
(as it still does today).

Luke’s reference to
“sinner”, hamartolos, indicates
general sin, and not anything
in particular, such as prostitu-
tion.* The term “sinner” ap-
pears 16 times in Luke, and
focuses as much on socio-reli-
gious stereotyping, stigmatiz-
ing, and exclusivism, as it does
on “objective” or “factual” sin-
ning.’! Jesus' response to the
actions of the woman also over-
looks the preoccupation with
“specific” sins.

As Fiorenza puts it, the
woman “could have possibly
been a criminal, a ritually un-
clean, or morally bad person, a
prostitute, or simply the wife
of a notorious sinnet.”??

As a “type” of story
exemplifying the reversal and
table-fellowship themes, this
story fits into the overall struc-
ture of Lukan stories revealing
Luke’s concern for the marginal
and the outcasts: the sinful
woman—the intruder, the un-
invited guest, the stranger—
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becomes the host. The “out-
sider” becomes an “insider.”
The “last” becomes the “first.”
In its entirety we can
see in the story the contrast
between the “respectable”
men, represented by Simon the
Pharisee, and the socially de-
spised and outcast woman who
anoints Jesus’ feet. Jesus allows
a sinful woman, to touch, kiss,
and anoint him, and compares
her behavior favorably with
that of his host, Simon, the
righteous Pharisee.?® What
was unacceptable in the eyes of
righteous men became accept-
able in the eyes of Jesus. And
the righteous man was criti-
cized for not doing his job.
Here is a real story of
reversal, as Jesus turns social
values upside down. The out-
sider becomes the insider; the
stranger becomes the host; the
“last” one becomes the “first.”
Luke unmasks the essential
cruelty of men and society and
exposes their pretensions to
righteousness. As Walter Wink
aptly puts it, “Jesus revetses the
cultural values and identifies
with her against the repre-
sentatives of a patriarchal sys-
tem that requires the presence
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of prostitutes and yet refuses ¢,

‘ . androcentric h: .
icknowledge their htlmanicy, i entric biases and inter.

preted with jes double megp.

Martha and ings well in mind. W
4 Mary (Luke 10:3g. narrative j hen the
2) . IS approached apng

in
terpreted only 4¢ face value,

The Marchy3s and
Marys3s bericope in Lyke
10:38-42 js 5 story about 3 re.-
markable pajr of women discj-
ples of Jesus jp, the early chyrcl,
who both shared and struggled
to learn the word of God?7 45
they perform their ministry of

service and proclamation, ¢ is
an episode thae tells of the
sFruggles of two women mis-
Sionary leaders gainst a paeri-
archal System/culture thy re-
stFiFts their Ieadership and
Ministerial roles g0 functions
as Jesus’ disciples. ,
- Yet, this Interpretatjon
1 Dot readily seen ang under-
-stood from the face of the text
itself. No¢ only is the text
wrapped in androcentric and
Patriarcha] Janguage, it also
Uses words with both literal
and symboljc meanings, which
makes it doubly difficu]e toin-
terpret.
For the Martha and
Mary Story to be truly liberge.
g to women, j¢ peeds to be
liberated fropm batriarchal and

downplays the Ieadership role
of women, But even ip 4 text
of terror that refleces the strug-
gle c,af Women for surviya| i a
man's world, the hermeneutics
of remembrapcess will enable
Us to see that the reality re-
flected in the Story can also he
4 source of hope and liberation
for women, It becomes 4 story
of pl'.omise and hope for the [if,.
€ration of womep from the
bondage of , Patriarcha] cy]-
ture that reserices their roles
and functions, and holds
women captive o Passive and
subordinate roles,
o Today, many confljce-
Ing issues continye to revolve
aro.und the Martha ang Mary
beticope, On the ope hand are
the many scholars who consider
the Martha ang Mary scory a5
a s‘ource of hope for the
uplifement of women. On the
other hand are those who jp-
terpree ic as an affirmation of
submissivcness-—-a narratjve
that reserices Women to domes.
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it
can be g Story of terror thar

discipleship such as serving and
listening/learning.*® Jane
Schaberg echoes the above ar-
guments of Tetlow and

tic and passive roles.

From a negative per-
spective, a traditional interpre-
tacion of the story suggests that
Martha and Mary represent the  Fiorenza.*!
ministry of service (diwkonia) Itis generally assumed
and the ministry of the procla- = that Martha's “serving”
mation of the word, respec- (dizkonia) means providing

tively. This interpretation im-  food and drink to Jesus, a male
plies that ministry has a dual itinerant missionary. While this
and split functions. On the one s possible, an analytical study
hand is service (dizkonia). On  of the word diakonia will show
the other hand is proclamation  that the dizkonia or the service
of the word. Corollary to this of women in the early Chris-
is the judgment of many that  tian church was noz [emphasis
the proclamation of the word added} only limited to the do-
represented by Mary is supe- mestic chores for communal
rior to the diakonia, repre- fellowships and gatherings or
sented by Martha which is lim-  to providing hospitality to itin-
ited to the service of waiting erant male missionaries.*? In
on tables. In this respect, New Testament times, particu-
Fiorenza then argues that Luke  larly during the time of Luke,
has a clear intention not only  the Greek words dizkonia and
to distinguish between diakonia  diakonein were technical words
and listening to the word as referring to the early Christian
two distinct roles, but also to  ministry. And this one minis-
subordinate the ministry of the  try is the dizéoniz of both serv-
table to the ministry of the ing at tables and proclaming
word.* the word, performed not only
Earlier than Fiorenza, by men, but also by women (cf.

Elizabeth Tetlow also claimed Rom. 16:1).%3
that the Martha and Mary On the positive side,
story is a Lukan attempt to  biblical scholars who consider

limit the role of women to do-  the Martha and Mary story as
mesticated and passive roles of  having positive implications for
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wtomen, disagree with
F1or<_3nza’s Interpretation by
arguihg that Luke js showing
h‘ow Jesus challenges the tra-
ditional view that a woman'’s
role must be restricted to such
domestic dutjes as doing
'household chores and render-
ing hospitality services, Ac-
cording to this view, Jesus’
defense of Mary, for instance
(vs. 41-42), does not mean that
he commends submissiveness.
Rather, “it affirmg the right of
women to learn the word the
Same as men.”* The charac.
terization of Mary js considered
as an affirmation of the right
of women to learn the word of
God on an equal leve] ﬁrith
men, and Mary’s role a5 4 rep-
rt?sentation of Luke’s mode]
f{1sciple who performs the
hearing and doing” of the
"«ruvcord.‘ij Luke intends the name
Mary” to evoke up the idea of
the “model disciple.” 46
In the story, Mary s
described as sitting “at the
Lord’s feet” (v. 39 RSV). A
more accurate description of

39), a description which sug-
8€sts an equal position. Mary
was sitting besjde Jesus as
an equal, 2 friend, a learner
and a woman disciple, Here,
Jesus s €ncouraging a’
woman, whom society has
restricted to domestjc roles
to learn from him like an);
other male disciple,
- While considering the
Issues raised by Tetlow,
Fiorenza, Schaberg, and others
as legitimae, | join those wh(;
consider the thrust of the Mary
and Martha Story as positive for
women,

On the litera] level, the
story of Martha and Mary can
be another Lukan narratjve
that presens women disciples
of Jesus being led beyond the
traditional prescribed roles
which restricted and confined
them to the tasks of setving in
the home. Op the symboljc
level, it tells s of the interre-
latedness of service and proc-
lamation of the word in the

ministry of the church, In both

and household tasks, and to the
ministry of service in the
church. The story commends
those who take bold steps to
go beyond traditional roles and
functions in the home and in
the church. At the same time,
icchallenges those who stick to
the traditional views that limit
the roles of women and rel-
egate them to passive and sub-
ordinate functions.

The story also poses a
challenge to the erroneous con-
cept of the church that splits
the ministry of service and
proclamation into two separate
functions. Moreover, it chal-
lenges the wrong notion that
the ministry of service is infe-
rior to the ministry of the word.
As Luke sees it, service and
proclamation of the word are
interrelated and inseparable

ministerial functions of the
church, and women are vari-
ously engaged in both func-
tions as they actively partici-
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ity with those who yearn for
liberation and wholeness in

their lives.” 7

The Other Women in Luke
Section 2 of this paper
investigated the various ways
that women are portrayed in
the Book of Acts. Having stud-
ied two critical stories about
women in the Gospel of Luke
(Sections 3 and 4), this section
will now look at how the re-
maining women are repre-
sented in the Gospel of Luke.

A. Mary as the Image of
Anawim Par Excellence

The Hebrew term
anawim denotes all those un-
fortunates in Israel, including
the lowly, the sick, and the
downtrodden.*® In general,
anawim in the N'T signifies cthe
humble/d poor whom God
chooses as special clients to lib-

erate.
The Magnificat of

pate in the life and ministry of Mary (1:39-56) is 2 hymn that

the church. In the words of

expresses Mary’s identification
with all the anawim.? As

Mary’s position should be that
Mary was “sitting down beside
the Lord’s feet,” or “sitting
down near the Lopd’s feet,” (v,

its literal and symbolic senses
the story js affirmative for,
women today, as j¢ questions
those traditiona] views that
confine women o the home
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Letty Russell, “both disciple-
ship and service are essential, Mary’s humble situation gains
and both take place in wom- the favor and blessing of the
en’s lives as they join with oth- ~ Great, Mighty, Holy, and Mer-
ers in communities of solidar-  ciful God (vs. 48-50), she iden-
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tifies herself with the others 3
who are poor and humbled Jjke
her. For Luke, Mary presents
the image of the anawim par

excellence.
B. Other Stories of Women
Anawim Pajred with Men’s
Stories
Many of Luke’s stories
about women occur in the
framework of paired episodes.
Luke deliberatefy multiplies
wo.men stories, which serve as
balrs to stories aboyt men
whenever there ;g a parablf.:
example, 3 healing, an action
Of an expression of fajch In’
Luke’s peculiar way of pairing
a full measure of equality whic};
.Wals Dot expected in Jesys’ time
Is 1implied.’® I, pairing, Luke
Suggests that both womeq and
men stand together a5 equals
before God. Below are some of
the stoties of women anayiy
paired with stories about men:
1. tl.w references to Apg and
Simeon as prophets (2:36.

Nain paired wich the story
about the healing of ,
centurion’s servane (Luke
7:1-17)

4. the story of the healing of
two women suffering from
physical illnesses paired
with the healing story of
the Gerasene demoniac
named Legion (Luke 8:26-
56)

5. the healing during Sabbath
of a crippled woman
(13:10-17) and a map
(14:]-6)

6. thereferences o the release
of the bent-over woman
during Sabbach in 13:10-
17 (its pair story of the

dropsical mapn jg 14:1-6

can also be found in Mark
3:1-5)

C. Women: Faithful Follgy.

ers and Witnesses of Jesus’ Life
and Death

In Luke 8:1-3, the

the story of the widow of

38, 2:25.35 )

2. the story of the mother-in-lay
of Simon paired with the story
of the healing of 5 man who

Was possessed by 2 demon
(Luke 4:33-39)

evangelist enumeraes names
of women followers of Jesus, as
Mary of Magdala, Joanna,
“Chuza, and Susana, among the

Mmany others” (vs. 2.3), These
aﬂl‘luent women finance theijr
missionary journey with Jesus,
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using their own money. They
also proclaim the word while
following Jesus.

It takes a little imagi-
nation to see women in Luke,
and in the whole New Testa-
ment, for that matter, as
proclaimers of the word of
God. But when feminist inter-
preters use imagination to fill
in the gaps in the stories told
about women, their interpre-
tations are not usually consid-
ered as biblically based. As
Letty Russell puts it, “among
those who consider historical
critical scholarship as the norm
for what is to be accepted in
biblical interpretation, feminist
interpretations are considered
biased and unfounded and dis-

missed with little self-examina-
tion of white male academic
bias.”*!

Luke persistently
presents women and men as
standing side by side as equals
before God in the remaining
episodes of the Gospel, even as
he portrays how women re-
main courageous and faithful
disciples of Jesus until the very
end.

Three brief narratives

Luke for Women 83

Luke as the evangelist tells of
the last crucial moments in the
ministry of Jesus. These brief
narratives provide the readers
with deeper insights into the
courage and truthfulness in the
expression of spirituality and
discipleship, even in the face of
threats and perils. Luke 22:55-
58 narrates the encounter of
Peter with the servant girl who
truthfully identified him as one
of Jesus’ disciples, while Peter
denied the recognition given
by the woman. The mourning
women in Luke 23:26-31 re-
sponded positively to the call-
for discipleship in truth and in
courage, in spite of possible
threats. And Luke 23: 49, 55-
24:12 tells us of the women
disciples who faithfully fol-
lowed Jesus from Galilee to the
empty tomb. These women
disciples later became the un-
derstanding recipients of the
good news of Jesus’ resurrec-
tion.
As pointed out by
Duling and Perrin, “Jesus’ first
public words refer to widows
(4:25); his last public words are
addressed to the women of Je-
rusalem.”? As the Gospel be-

about women are presented by  gins with the story of women
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thro ' i
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Conclusion

. come liberatip i
storie
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e dgdzil;ljraczzhi;s, L.uke standing currept scholarly
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the acceptance of this
challenge that we see the
interpreters of today, to multi-faceted nature of
strive to seek new and more the Lukan texts on
liberating ways to interpret women: as texts of terror,
Luke’s texts on women as texts of struggle, and
which are wrapped up in as texts of hope and
male-centered and andro- promise for the emancipa-
centric language. It is in tion of women today.

Gospel of Luke, let it be a
continuing challenge for us,
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Introduction
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ray of 16th-century Christian
reform moveme.ts in Europe,
most notably the Anabaptist
movement, from which the
Mennonite tradition springs.
This confessional tradition does
not play any direct role in the
“many springs” which gave
birth to the “single stream” of
the United Church of Christ in
the Philippines (UCCP). This
essay therefore must be re-
garded as an example of the
UCCP’s continuing interest in
ecumenical dialogue and part-
nership, in accord with its char-
acter as a united and uniting
church. At the same time, this
paper will review the main features
of what Mennonites today have
come to call the “Anabaptist Vi-
sion.” As such, it is a kind of syn-
thetic and “canonical” reading of
the rather varied 16th-century
manifestations in order to illustrate
how that vision compares with
Anabaptist perceptions of theo-
logical perspectives of “mainline
Protestantism” and Roman Ca-
tholicism.

During the 16th cen-
tury and the few centuries
which followed, a sharp divide
separated Anabaptist-
Mennonites on the one hand,

and the “mainstream Protes-
tants” (Reformed, Lutheran),
on the other. But by today,
these traditions have all
evolved to some extent and
have come to close degrees of
rapprochement,asthe contexts
from which they were birthed
have changed. This is despite
ongoing confessional differ-
ences and mutual caricaturing.
Indeed, in 1970, Walter
Klaassen, a leading Mennonite
historian, titled a book
Anabaptism: Neither Protestant
Nor Catholic, but has recently
gone on record saying that he
wished he had titled the book
Anabaptism: Both Protestant and
Catholic.

A brief description of
the characteristics of the
Anabaptist-Mennonite move-
ment might be useful at the
start. The Mennonite Church
is a Christian denomination
which, while adhering to the
central doctrines of Christian-
ity, has traditionally been
marked by strong biblicism,
insistence on adult baptism, a
separated pure church based on
voluntary membership (free of
civil government or state con-
trol and ties), strict church dis-
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cipline with emphasis on sepa-
ration from the world, exercige
of the ban (excommunication)
as a last resort of church djscj-
p.h'ne, bromotion of acts of 54.
cial welfare, refisa] to swear {a}l
oath, refusa] ¢ bear arms (and
do military service), and refiysa]
to hold government office, [r
has traditionally considered j¢-
self “resticucionist"-—that is
seeking to restore the original,
character of the New Testa-

ment church, '

In concrase o, " ing ug to the 16th century (e.g.
“radical reformation,” hj y Begu'mes, Wajdemia”s’
wh s ref, Stori- Wycliff, Hussites, mystics
et er to the Christian humanjses lik :

fotestant Refor. Erasmus); (3) economic reali—e

mation in Ey i
S }rlope (Reformed, ties (notably the rise of th
as t « - . ” ¢
o e" magisteria], merchant class gn4 the pli
tate-church reformation ke

@ . of th
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pe_rv.xsion, 8uidance, apnd Per-  Spanish dom;
pen j Ominance), indi-
dvj;;gvoef; :ll:z;ithogty ofthe cared earlier, the wo)rdj}rsa::ﬂiil
e Lo s X:Jty c01.m~ reformation” and the slightly
o Mennom-rés d:m nabafptlsts narrower term “Anabaptism
ahajﬁmfomador,l " é:;])nsututed refer to 5 variety of &roups in
dly oo B tnev?r.re- Dutch- and German-speaking
e e EL:dzzlnl:u'u.an are.as of Europe who sought
ey g P .em.ﬁue v:a:rxous changes ip church doc-
I i tnan idea  trine apq bractice for whjch
was somehow they were fiercely persecuted

invisible,
by both Roman Catholics apd

Historical Review

cal Reformarjog

of the various Strands of the
Reformation in Europe must
take into account (1) the char-
ac.:ter and diversity of Jage me-
dieval Roman Cathoh'cism; (2)
the numeroys church reform

and intellecrya| currents lead-
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Main Groups withjq the Radi-

An adequate account

Biblicists,

Protestants (Reformed, Lu-
theran). What follows is a brief
review of the main groups.

Within the Lutheran orbit, north-
west Germany
In the early 1520s of the
Lutheran reformation, a number
of associates of Luther became dis-
enchanted with the direction and
the pace of the reforms he insti-
tuted under the protection and
supervision of the powerful Ger-
man princes. Two notables among
these were Andreas Carlstadt and
Thomas Miintzer. Criticizing
Luther on many points and call-
ing him a compromiser, Carlstadr,
also a theology professor in
Wittenberg, began to propound
many doctrines later shared by the
“Anabaptists.” As a result of this,
Carlstadt was forced to give up his
professorship and to flee the area
in 1524.
Much more radical was
Thomas Miintzer, who became
a Lutheran pastor at Luther’s
prodding, and who, in addition
to some other new teachings,
began to preach against infant
baptism while favoring com-
prehensive social reforms and
relief from the domination by
the princes, a stand which
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brought him into sharp conflict
with Luther and the princes.
Under the influence of the
“Zwickau prophets,” Miintzer
developed a strong millenarian
zeal, based on a vision of the
imminent arrival of the king-
dom of God.
In vain, the Zwickau
prophets even went to
Wittenberg in 1521 hoping to
convince Luther to rely more
on the Holy Spirit. Miintzer,
learning of the incident, said he
would not trust Luther even if
he had swallowed a dozen Bi-
bles, to which Luther retorted
that he would not trust
Miintzer even if he had swal-
lowed the Holy Spirit, feath-
ers and all.’ Miintzer's message
eventually drew a large follow-
ing among the peasants who,
in their economic distress, de-
manded the abolition of debili-
tating taxes and the structure
of serfdom, the right to elect
their own pastors, and the
granting of land rights amid
growing alienation of common,
peasant lands through a new
system of titling. Miintzer was
soon preaching the necessity of
taking up arms to fight against
injustice and to usher in the
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Kingdom of God. In response
to armed uprisings againse
monasteries and castles, the
well-armed German princes
united, and with the encour-
4gement of Luther, crushed che
rebellion in 2 military show.-
down on May 15, 1525, Luther
wryly remarked: “Thus, any-
one who is killed on the side of
the rulers may be a true mgr.
tyr in the eyes of God. On the
other hand, anyone who per-
ishes on the beasant’s side is ap
eternal firebrand of hell...
These are strange times, when
a prince can win heaven with
bloodshed better than other
men with prayer.” As 5 result
of this episode, known as the
Peasants’ Revolt of 1524-2¢,
many common people [ost re-
spect for Luther. Later Luther
was to lump all radjca) reform-
€rs in the same category of
Miintzer a5 Schwéirmer, mean-
ing, “enthusiasts, extremists”
driven by passion and without re-
alism, a term that js sgjj] used nega-
tively today by many Lutherans to
describe the Anabaptists and their
descendants, Mainstream Ang-

The Swisy Brethren
The “Swiss Brethren”
refers to the movement
Spawned by the radical disci-
ples of the Swiss reformer
Zwingli, preacher in the main
church of Ziirich from 1519 ¢
his death in 15312 Zwingli
was well aware of Luther and
his reforms, by claimed thae
his reforming ideas were ar-
rived at independemly of
Luther’s, Coming to Ziirich, he
shocked the congregation by
preaching from the Greek NT,
working consecutively through
the Gospels,

Resigning a5 a Roman
Catholic priestin 15 22, he was
S00n reinstated by the city
council to hjs Position as
preacher, g momentous event
signaling the beginniug of the
Swiss reformation and state
church. Not only did this move
signal a separatiop from Ro-
man control, it alse pPutinto the
hands of the civic authorities
the right to name ministers.

Zwingli’s Bible studies led him
t0 @ more radical viey of the

baptists, as we shall see, however,
also disowned Miintzer and hjs
movement,

Lord’s Supper a5 4 symbolic
memorial than that of Luther.
But in addition, he began to
Propound the idea of 4 pure
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church of committed, disci-
plined believers, questioned
various aspects of the Catholic
practice of infant baptism, con-
cluded that charging interest
and requiring certain tithes
(taxes) was unbiblical, among
other things.
His teaching drew to-
gether a group of followers
from the ranks of priests of sur-
rounding villages and of oth-
ers. These, in turn, began to
preach in the surrounding
countryside, and the ideas
Zwingli inspired were met with
considerable acceptance. How-
ever, when Zwingli halted the
pace of church reforms to ac-
commodate the civic magis-
trates, the young radicals broke
away from him, thinking that
the reform of the church could
never wait for or depend on the
views or actions of the civic
magistrates. They proceeded to
write letters to each of the main
north German reformers—
Luther, Carlstadt, and
Miintzer—seeking clarification
or support for their views, and
to find allies in church reform.
In the letter to Miintzer, they
highlighted the necessity of
placing oneself under the full

authority of the Scripture, in
contrast either to excessive cau-
tion and forbearance Zwingli
promoted or to the excessive
spiritualism of Miintzer. And
while they shared many of
Miintzer proposals for social
reform, they further cautioned
him about resorting to physi-
cal violence to further the cause
of justice or church reforma-
tion. At the same time, they
clarified their position that
baptism reflects the conscious
commitment of the believer
and is the sign of entrance of
the believer into membership
of the Christian congregation.
The break with
Zwingli was sealed on January
21, 1525 at a prayer meeting
to plot their strategy in re-
sponse to the city council’s de-
mand that they discontinue
their preaching under a threac
of banishment. During this
prayer meeting, one leader
asked to be rebaptized by an-
other, and in turn, all those
present were rebaptized.
Anabaptist-Mennonites con-
sider this event to be the for-
mal beginning of Anabaptism
as a visible believers’ church
with emphases distinct from
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both Roman Catholicism and
emerging Protestantism. Soon
these reformers became nick-
named as 7zufer (baptizers) or

Mbdertzizzfer (re-baptizers, thus_

“Anabaptists”), and imprison-
ment, fines, and torture imme-
diately followed. The first
death penalties were inflicted
by governments of R/C cantons
who executed them simply as
Protestants, while the firse
death penalty at the hands of 2
Protestant was jq Ziirich in

carly 1527, on the civic charge

of sedition for refusing to obey

the government injunction not

to {re-Jbaptize, by means of
drowning.

While the Ziirich radj.
cals quickly found a large gath-
ering of followers iy the sur-
rounding areas, they were
sharply pressured by organized
Tinferjiiger or “baptizer hunt-
ers” and were constantly on the
run. At a week-long secrer
meeting in the sma]| village of
Schleitheim ip 1527, they
hammered oyt various points
of consensus. The articles of the
resulting Schlesthein, Confession
contrasted their position both

from the “spiritual liberey” of
fanaticism and from the con-

formists who remained in the
state churches; clarified the
meaning of church member-
ship defined by baptism, the
ban (discipline), and the Lord’s
Supper; highlighted separation
from the world of darkness (im-
morality) and unbelief; pro-
vided for local church leader-
ship; and clarified the relation-
ship of the Christian to the
state, rejecting the swearing of
oaths and the bearing of arms.
(It should be noted, however,
that at least one of the leaders
of this branch of Anabaprtism,
B. Hubmaier, differed from the
Schleithesm consensus on the
matters of bearing arms and of
Christian involvement in civic
government, while otherwise
committed to the rese of the
points. Hubmaier's pamphlet on
the biblical basis of believers’ bap-
tism, published in 1525, became
a classic and was the one to which
the other reformers, including
Calvin, Zwingli, and Luther, felt
compelled torespond. He, too, was
arrested and execured i 1528.
After his death, the Schwertfer
{sword-bearing] faction of
Anabaptism in that area faded
away, in favor of the Stijer [“staft-

bearers”]_
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In general, the Swiss
Brethren represented a sober
biblicist, albeit quite radical,
reformation or restitutionism,
quite distinct from the spiritu-
alist, the revolutionary
millenarianism of the move-
ment around Miintzer.

Anabaptists in central and south
Germany
It is much harder, how-
ever, to characterize the
Anabaptist movement in cen-
tral and south Germany. They
were quite varied, and
Anabaptists in that area dur-
ing the 1520’s can be charac-
terized as mystics, spiritualists,
millenarians, and even
communitarians. What they all
experienced in common was
pressure from both Catholic
and Protestant authorities;
many leaders were constantly
on the run, and many
Anabaptists became refugees
to lands where there was some
degree of tolerance, especially
Moravia. Some groups were
influenced by the Swiss
Brethren, others by the
millenarian Melchiorites;
others more so by the
Miintzer perspective.

Some of the leaders in
chis area, in fact, had been with
Miintzer at the crushing defeat
of the peasants in May 1525,
but were among those who es-
caped. While many came to
reject Miintzer's call to armed
insurrection, following the
massacre of thousands of peas-
ants, his millenarian fervor
which looked forward to the
imminent establishment of the
Kingdom by God'’s dramatic
action and social radicalism
were continued. Some leaders
vigorously refused not only

military service, but also the
payment of war taxes.’

One Anabaptist group
began to practice full commu-
nity of goods, and they still
survive to this day as the
Hutterites, followers of Jacob
Hutter, or Hutterian
Mennonites, the longest last-
ing communitarian movement
in Western society. A more
moderate form of Anabaptism
(non-communitarian, non-
millenarian), however,
emerged in Strassburg, a sort
of safe haven for Anabaptists
for a few decades, and devel-
oped close links with the Swiss
Brethren. While tolerated and
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protected by the main preacher
of Strassburg, their views (es-
pecially those advanced by P
Marpeck, placed them into
fierce conflict with M. Bucer,
the main spokesman for the
mainline reformation there.

Netherlands and northwest Ger-
many
Contacts and travel
along the Rhine River eventu-
ally caused the spread of
Anabaptist ideas into the
Netherlands and northwestern
Germany. The form of
Anabaptism that first emerged
in these areas, however, was
strongly millenarian. One of the
leaders in this area, Melchior
Hoffmann (thus his followers,
called Melchiorites), an able evar.-
gelist who sent out many “apos-
tles,” was convinced that
Strassburg was to be the New Je-
rusalem, and he was Elijah.
Although certain that
his imprisonment in Strassburg
in 1533 would help usher in
the kingdom, he died in prison
10 years later. Unlike Muntzer,
however, his millenarianism
was pacifist—he saw no reason
to take up arms with God.
Some of his disciples, however,

upon his imprisonment, rook
up the cause with greater pas-
sion. The northwest German
city of Miinster was chosen as
the place for the New Jerusa-
lem in 1534 when many sym-
pathetic followers whose hopes
were aroused emerged there,
The leaders began to institute
community of goods and to
preach the necessity of taking
Up arms against the wicked
(the religious authorities and
the rich); soon atracks against
monasteries and properties of
the wealthy resulted. All resj-
dents of the city were enjoined
either to take up baptism and
join the new movement or
leave the city, The bishop of
Miinster, living outside the city,
soon organized an army led by
a union of German princes who
then besieged the city. After
the first leader, Jan Mactchis,
was killed, an even more radi-
cal one, Jan of Leiden, claim-
ing to be the new King David
emerged and ruled with an iron
hand. Eventually che city fell
in June 1535 and the rebel vi-
sionaries were massacred.
For many M ennonites,
the Miinster Rebellion, as his-
torians call it, was one of the
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darkest hours of Anabaptism.
Eventually, the disorganized
and disoriented remnants of
more peaceful and non-
millenarian Anabaptism were
shepherded by the leadership
of Menno Simons, a former
Catholic priest in a small Dutch
village, ordained by the bishop
of Utrecht, who joined the
movement in 1536. Forging
strong links with the Swiss
Brethren and the Anabaptists
along the Rhine (e.g.
Strassburg), the churches
pastored by Menno Simons in
the Netherlands and north
Germany soon became known
as the Mennists, or
Mennonists, and eventually
Mennonites. Here too, the
Anabaptists were persecuted,
resulting in migrations of
Dutch Mennonites eastward
into north Germany and even-
tually to the Vistula delta in
Prussia around Danzig (mod-
ern Gdansk, Poland).

Results

By the late 1530's,
Anabaptist streams willing to
use armed insurrection disap-
peared—either wiped out or
disillusioned—although vari-

ous degrees of millenarianism
continued among some groups.
Pacifist Mennonites, however,
were also diminished in num-
bets, due to persecution. At
least 10,000 were executed in
the first 100 years or so, and
many recanted under pressure.
Popular modes of execution
were burning at the stake,
drowning (thought of as appro-
priate for “re-baptizers”), or
beheading (the merciful
method). Anabaptists were
vigorously opposed by Luther,
Calvin, and the Catholics:
Why? The movement was seen
as destabilizing for the social
order, in which religion and
civic identity/loyalty were as-
sumed to be identical. Re-bap-
tism and the refusal to baptize
infants were thought to imply
the refusal to be citizens under
the authority of any state. Re-
fusal to perform military serv-
ice confirmed for the authori-
ties the subversive character of
the movement. The movement
thus survived mostly in rural
areas. A highlight was the pub-
lication of Martyrs Mirror in
1660, the Mennonnite story of
persecution by Protestants and
Catholics. At the same time,
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the movement experienced
fragmentation due to both in-
ternal factors and external pres-
sures.

Two main branches

emerged. The first, the Dutch,
north German, and Prussian
groups, were driven eventually
to Russia (Ukraine), and most
of these then emigrated to
North America from the 1860s
to WWII. The second, the
Swiss south German branches,
also sought a place of greater
freedom of religious expression,
and began to emigrate as early
as the late 1600’s to North
America, especially Pennsylva-
nia, and founded in 1682 on.
Quaker principles of religious
tolerance. By today, over one
million people identify them-
selves as Mennonite, As a re-
sult of emigration and mis-
sion  work, Mennonite
churches can be found in
SiXty-one countries on six
continents; now Asian, Af-
rican, and Latin American
Mennonites comprise the
majority of Mennonites, be-
coming more numerous
than the former European
?.nd North American major-
ity.

Distinctive Features and
Themes of the “Anabaprtist

Vision”

The Anabaptist move-

ment was by no means homo-
geneous. Nevertheless, there
are common themes across a
broad spectrum now “claimed”
by Mennonite descendants of
the movement. The
Anabaptists also did not leave
a towering academic system-
atic theologian, in the order of
Calvin and Melanchron, to give
comprehensive theological
specificity to the movement.
Not only was there little op-
bortunity for comfortable aca-
demic theology: it was also not
their preferred method. Nev-
ertheless, the writings that
have survived display coher-
€nce on many themes, exhib-
iting marked differences both
to Roman Catholicism and
emerging mainline Protestant.
ism. The following summary
bresents core features of
Anabaptism highlighted by
many contemporary
Mennonites; it does not nec-
essarily describe the actual
beliefs of the average indj-
vidual member.
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1. Authority - sola scriptura

A. Roman Catholic
The Catholics had long
rested on the twin authorities
of Scripture and tradition, and
saw them as mutually compat-
ible. Indeed, they could claim
unbroken historical continuity
with the disciples and to have
collected, preserved, and can-
onized the Scriptures. They saw
tradition as the accumulated
wisdom of the church’s inter-
pretation of Scripture through
the ages. Nevertheless, it was
easy by the time of the Refor-
mation to make the charge that
tradition, maintained by the
councils and the pope, had in
fact become the final author-
ity, and was an implacable
guide for the interpretation
and application of the Bible.
True interpretation was to be
left to those with proper cre-
dentials, and so it was kept
from the hands of the common

people.

B. The Reformers

Luther's own experi-
ence with the Scripture and his
debates with Catholic officials
led finally to his rejection of the

authority of the pope and coun-
cil and their “official interpre-
tation” and replacing it with
the sole authority of Scripture.
Luther's claim of solz scriptura
thundered across Europe. But
practical questions soon arose
about the meaning of Scripture
as the sole authority:
First, is each text, each
verse authoritative? By itself?
Or is each book authoritative?
Or the general trend of Scrip-
ture? Or the sum total of Scrip-
ture? And what about cthe Old
Testament, the “pre-Christian”
writings taken over as a body
by the Church from Judaism?
Was it equal in authority with
the specifically Christian New
Testament? Second, how much
tradition should be discarded?
Should Christians start “from
scratch?” And who is the
proper, competent interpreter?
The “doctors of theology” at
the universities (like Luther)?
The Protestant ministers re-
placing the bishops and priests
of the previous hierarchy? Each
individual Christian? Third, in
what realm is the Scripture
authoritative? In and for the
Church? What is its role in
“Christian” society in general
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and the “Christian” state in
particular?¢

C. Anabaptists

Anabaptists wholeheart<-
edly endorsed the Scripture
alone principle. Further djs-
tinctive features might also be
noted:

First, letter and Spirit.
Anabaptists claimed by later
Mennonites affirmed the pri-
macy of the written word over
visionary, spiricual interpreta-
tion (e.g. Miintzer). At the
same time, they highlighted
the literal application of Scrip-
ture against attempts to soften
the plain, hard meaning of the.
text (e.g. Sermon on the
Mount). They thus rejected
Luther’s interpretation that
you could love your enemy “in
your heart” while continuing to
oppose him violenly.

Second, understanding,
faith, and obedience.
Anabaptists highlighted the
issue of obedience to Scripture’s
demands: obey what you
clearly understand and jn obe-
dience, more clarity will come.

Third, the interpreter:
hermeneutics of community;
hermeneutics of obedience, In

one sense, the Anabaptists
sided with the Catholjcs in
their recognition that the
“Church” is the rightful inter-
preter of Scripture, as opposed
to the individual (appealing to
1 Cor 14:26-33; 1 John 4:1;
Mt 23:6-12). In contrast, the
Protestant reformers often
gave the final word to academi-
cally trained individuals. For
Anabaptists, the gathered, dis-
cerning community seeking to
obey Scripture was the place of
proper interpretation (even as

they promoted the study of
original languages and schol-
arly findings).

Fourth, the canon. For
Anabaptists, the “canon within
the canon” was the life and
teachings of Jesus (e, g. Sermon
on the Mount), in contrast to
Luther’s understanding that
the “gospel” of Scripture is to
be identified as God’s grace
which justifies sinners by their
faith. They felt no need to re-
duce the practical status of spe-
cific New Testament writings,
as some reformers did with
James and Revelacion.

Fifch, Old Testament and
New Testament. Anabaptists
did, however, diminish the au-
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thoritative value of the Old
Testament, in contrast to the
“flat” view of Scripture mostly
held by the reformers, that is,
that all Scripture is equally in-
spired and authoritative. The
Anabaptists affirmed the pri-
macy of the New Testament
over the Old Testament. Later
revelation supplements, cor-
rects, and sometimes supet-
sedes the former. All Scripture
should be approached through
Christ as norm of interpreta-
tion. Whatever in the Old
Testament is in agreement
with the New Testament is
accepted; where there is
conflict between the two,
the New Testament takes
priority.” Similarly, Ana-
baptists refused to promote
Law and Gospel as twin,
complementary principles
in Scripture. For them, there
was but the one Gospel,
which was both gracious and
demanding.

2. The Church

Questions about the
nature and meaning of the
“true” church preoccupied
Catholics and Protestants alike.

A. Roman Catholic
As the “one, holy, ap-
ostolic, catholic” church (the
creeds), the Roman Catholic
church saw itself as the repre-
sentative on earth of Jesus
Christ. Since salvation was in
Christ alone, there was no sal-
vation outside the church.
Within the church, there was
both salvation and assurance of
this salvation, namely, via the
sacraments as visible means of
God’s grace for all human
needs. They were “really”
God's grace; their effectiveness
did not depend on the charac-
ter or integrity of the minister
(priest), or, for the most part,
on the moral uprightness of the
recipient. The “true church”
then, was the same as the vis-
ible, experienced church that
met regularly in each parish
and received the sacraments.

B. Luther

Dissatisfied experien-
tially with that framework,
Luther discovered through Bi-
ble study that salvation comes
by faith. For Luther saving faith
comes through study—and
thus the preaching—of the
Word. But this justifying faith
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was internal, and so, invisible.
It is completely separate from
anything that might look like
“works of righteousness.” The

true church was therefore also’*

invisible; the actual church
which one met regularly in the
gathered parish might be a
mixture, among whom only
God could recognize the true
children. Nevertheless, when
the Word was preached and the
sacraments rightly adminis-
tered in this gathered commu-
nity, then the true church was
present.

C. Calvin

For Calvin, in continu--
ity with his emphasis on the
absolute sovereignty of God,
the true church consisted of all
those whom God had elected
(chosen) to be saved. Ulti-
mately then, only God knows
who these elect are and what
are the boundaries of the true
church. For Calvin, the true
church is-also invisible. Never-
theless, since humans do not
know who is really part of the
elect, we should treat all in so-
ciety as if they were. Even the
lives of those not of the elect

should be “Christian” and thus

regulated by God's will, as they
owe obedience to the sovereign
God in any case. Because of this
belief, a Christian state could
tolerate no “heretics” such as
the Anabaptists. Roman
Catholics, Lutherans, and Cal-
vinists alike, then, retained in-
fant baptism, though for some-
what different reasons, as the
mark of the Christian society,

and maintained a similar func-
tional view of the church. To
reform the church meant to

reform the whole society. And

given the close church-state

ties of that time, any substan-

tial reform of the society had

to have the cooperation of the
state.

D. Anabaptists

Faced with opposition to
reform and the expression of
their beliefs from both the in-
stitutional church and the
closely  related state,
Anabaptists came to the in-
sight that the church consists
of those who repent and com-
mit themselves voluntarily and
publicly to Christ and his
church. That is, the true
church, consisting of believers,
is visible because its members

Silliman Journal Vol. 4] No. 1 2000

¥

Biblicists, Spiritualists, Millenarians 105

have made a public commit-
ment, which includes openness
to communal admonition and
discipline. Further results of
this position can be identified.

First, the believers’

baptism. If baptism is the for-
mal entry into the church, it
should follow personal repent-
ance and confession of faith and
commitment to live a Christian
life. It should thus not be co-
erced (by the state or any other
body) nor performed on infants
for whom personal profession
is impossible.

Second, ethical stand-
ards. Since all members have
made adult commitments to a
reformed/reforming church,
ethical standards can be ex-
pected of all of them.

Third, mutual admo-
nition modeled on the “rule of
Christ,” the Anabaptist term
for Mt 18:16-18, was therefore
to be practiced, the ultimate
sanction being expulsion, never
death or punishment.

Fourth, since not all in
society were committed to the
church, mission to the “world”
(one might say, newly discov-
ered within European “Chris-
tian” society) was necessary,

consisting of a call to repent-
ance and offer of forgiveness
through faith, toward an act of
(re-)baptism.

Fifth, communicy.
Anabaptists thus also saw the
church as a “distinct” commu-
nity, which regulated its own
life, with mutual responsibility
in all areas, including the eco-
nomic realm, and one which
sought non-hierarchical and
non-centrist polity.

3. Christian Ethics

Anabaptists rejected,
on the one hand, the double
standard perpetuated in the
Roman Catholic church by
priests and those in religious
orders observing the “counsels
of perfection.” Ordinary Chris-
tians needing only to live by
lower “precepts of Christ.” On
the other hand, they decried
what they considered to be the
moral laxity of mainstream re-
formers. It might be recalled
that in the case of Luther, this
was achieved also by a dualist
ethic—one for a Christian as a
private individual; another for
the Christian’s role in govern-
ment or other social structures.
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Anabaptists also decried the
appeal to “nacural law” and
other principles to minimize
the demands of discipleship.

For Anabaptists, the essence of ~

Christianity was defined as
“following” or “imitating Je-
sus.” One Anabaptist leader
remarked that it was Zwingli
who had taught him that “to
be a Christian is not to talk
about Christ, but to walk as he
walked.” Another popular
Anabaptist dictum was that
“no one can truly understand
Christ without following after
him in life.”

Mennonite pacifism
has been based both on its lit- -
eral reading of Jesus’ teachings
as indicating the primary form
of discipleship, and on its view
of the church, whose “being”
“signs” a new way of new rela-
tionships to the world, and
which alone—in contrast to
any “state” or political move-
ment—can claim ultimate al-
legiance for any Christian. In
fecent years, Mennonite paci-
fism has both evolved or been
discarded by some. Among
those who are seeking greater
relevance in society at large (in-
cluding myself), the move has

been from the traditional
Mennonite stance of “non-re-
sistance” {which implies passiv-
ity and non-involvement} to-
ward “peace and justice activ-

»

sm.

4. Church and State; Church
and Society

Separation of church and state
Separation from the
state became impossible to
avoid in practice, since the act
of believers’ baptism was con-
sidered seditious. But even in
places where the state tempo-
rarily tolerated the Anabaprist
church, the separation had to
take place in principle.
Anabaptists recognized the
state as ordained of God to
maintain order in the fallen
world, but that since that
involved the use of coercion
and violence, the methods of
the state were “outside the
perfection of Christ”
(Schleitheim).

Anabaptists have his-
torically been more willing to
name the demonic in the state/
temporal realm than have the
mainline reformers. For them,
the un-Christian means of the
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state were neither acceptable in
the spiritual government of the
church, nor for Christians oc-
cupying positions of “worldly”
authority as magistrates;
moreover the commitment of
members to Christ took prior-
ity over the loyalty which the
state demanded. Consequently,
Acts 5:29 became a favorite
text. Anabaptists dismissed the
idea that an orderly state or-
ganized according to “Chris-
tian” law was a prerequisite for
the church to do its work ad-
equately. This has left a legacy
of non-conformity and civil
disobedience, including chal-
lenges against “nationalism” in
the European and North
American contexts.

Luther had recognized
in principle that the state had
no authority in the church; but
in accordance with his “two-
kingdom” doctrine, a Christian
was responsible in both the
realm of the church and in the
realm of the state. Thus only
in one’s personal, private Chris-
tian life did one guide one’s life
by Jesus’ ethical teachings (e.g.
Sermon on the Mount); but in
the spheres of government,
business, or family, a different

set of norms might apply, based
on scriptural or natural law.

It might be noted, par-
enthetically, that the modern
notion of the “separation of
church and state” emerged first
from the tradition of non-con-
formist/free churches versus
state churches, favoring a
church based on voluntary
adult membership and free of
state control/ties (e.g. Baptists,
Quakers, Mennonites, Con-
gregationalists, etc.), and sec-
ond, from the philosophy of
“natural religion” or Deism,
undergirding the French
Revolution and the “found-
ing fathers” of the United
States, and which relegated
religion to the private
sphere, whereas the public
sphere was to be guided by
reason and natural law. The
first perspective never seeks
to bar the church from af-
fecting the state or society;
and invites the state simply
to tolerate different faith
positions. By contrast, the
second perspective, in the
name of “separation of
church and state,” decries

the involvement of the
church in “politics.”
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Church and sociery
Anabaptise
Mennonites have often been
pressed with the charge of ir-
responsibility or irrelevance,
when it comes to relating to the
rest of society and to construct-
ing a social ethic. Indeed, their
major fault is that, at various
periods of history, they have
been withdrawn and isolated
from the rest of society, partly
due to flight from extreme pet-
secution, but then content to
work out their own internal
purity. Mennonites have often
answered that when con-
fronted with the alternative

between being “effective” or -

“faithful,” they would chose the
latcer.

Perhaps the question
of the church’s social responsi-
bility can be framed in the fol-
lowing way. It is both (1) what
the church “signs” to the rest
of society through its “being”
as a distinct, alternative
community, and (2) what
the church “does,” either (a)
being in solidarity with the
needy (within and outside
the church), or (b) helping
to transform society or the
state toward a more “Chris-

tian” reality more directly.
Generally speaking, Men-
nonites have historically
majored on items (1) and

< (2a), maintaining the notion

that the church is the place
where or the means through
which God is especially at
work. Emphasis on item
(2b) is the special contribu-
tion of the Reformed tradi-
tion. In my opinion, today’s
situation around the world
calls Anabaptist Mennonites
and mainline Protestants to
further dialogue on this mat-
tet, drawing on the best of our
traditions.

A church that is really
no different (in its structures
and relationships) from the rest
of society does not really have
anything to offer it and is
hardly in a position to truly
transform it (thus the necessity
of #1). On the other hand, a
church that withdraws unto it-
self or that cannot see the ho-
rizon of God's work outside its
walls, or thar limics its Gospel
work to the individual, private,
and spiritual spheres, will have
no relevant mission and reason

for being (thus the necessity of
#2b).
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nities are before us. The chal-
lenge is to maintain both the
Relationships between  zeal and passion of t%xe refor-

the spiritual descendants of the mation movement in its many

mainline Reformation and the forms, to learn fl'Ol'.’n the
radical reformation in the past  strengths of our respective tra-
500 years have not always been  ditions, and to hold,. ?.t the
cordial, and have, in fact, of- same time, to the vision of
ten been strained. Positions in  Christian unity. It is the I'fope
which believers entrenched of this paper that we continu-
themselves 500 years ago in allyseek, inour many coNtexts,
Europe have continued to di- to realize the meaning of bxt?—
vide Christians, and have been lical Christianity in today’s
exported to the rest of the world, as we also gain strength
world. As theologies and to resist the powerful and in-
churches indigenize across the sidious gods of consumerist
world, however, new opportu-  culture.

Conclusion

References

J. Denny Weaver, Becoming Anabaptist: The Origin and Significance
of Sixteenth-Century Anapaprism (Scottdale, PA: Herald
Press, 1987).

C. J. Dyck, An Introduction to Mennonite History (3rd ed.; Scottdale,
PA: Herald Press, 1993).

ENDNOTES

! This article on the “Radical Reformation” was part of the Divinity School
lecture series commemorating 50 years of the UCCP and 100 years of Prot-
estantism in the Philippines. ‘

The term “Anabaptists” was the nickname others used to describe move-
ments within the “radical reformation.” Historically, the label Melnnomtcs
became the accepted designation for one wing of the Anabaptist move-
ment, and later used to designate most of the surviving groups.
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' Examples of the doctrines Carlstadt propounded which were later shared
by Anabaptists were emphasis on following Jesus in life, rejection of oaths,
rejection of Luther’s sacramental interpretation of the Lord’s Supper, and
removal of hierarchical distinctions in the church including that of the use
of the title “doctor” for theology professors. Nevertheless, Carlstad himself
cannot be considered an Anabaptist. “*

* Cf. For the importance of the “divine voice”/spirit inspiration in most
millenarian/nativistic movements, including those of the Philippines; see
R. Ileto, Pasyon and Revolution. Luther’s and Zwingli’s negative views on the
book of Revelation are largely related to the kinds of movements they thought
that it inspired.

* Following Zwingli, the main leader of the Swiss reformation was John
Calvin in Geneva, beginning in 1536.

® Among other reasons, to raise money to fight the [Muslim] Turks; one
Anabaptist indeed considered the Turks as God’s instrument to destroy the
wicked ruling powers in Europe!

" For instance, on the issue of making changes in actual practice in the
Church, such as the mass, Zwingli, when pressed, replied that actual re-
form would be decided by the city council since that was an “external”
matter; the Church, on the basis of Scripture alone, decided on the “inter-
nal” [theological] meaning of the mass. Anabaptists supposed that in gen-
eral the mainline Reformers hedged the authority of Scripture by limiting
its role to doctrine, its interpretation to competent bodies or persons, and
its practical implementation to the magistrates.

¥ Anabaptists therefore rook issue, for instance, with Miintzer's [and the
Munsterites’] appeal to the Old Testament to justify revolutionary violence,
with Zwingli’s appeal to the Old Testament to defend infant baptism by
reference to the covenant of circumcision, and with Luther’s many appeals
to the Old Testament, including his encouragement that Henry VIII of
England resort to polygamy to solve his marital and political succession
problems.
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TWO THEOLOGICAL STREAMS, ONE CANON:
INTO THE 4™ MILLENNIUM '

Rowland D. Van Es

ABSTRACT

this paper is a contrastive meditation on the two theological streams
in the Bible, namely, the Salvation-History Stream or the Pro-
phetic world view and the Sagactc Search for Wisdom Stream or Crea-
tion Theology. In seeking to clarify the distinction as wlel! as the
complementarity between these two streams, this p_acper also arms to nul-
lify the pervasive perception that the Salmn’an-ﬁ istory Stream is a more
superior source of Biblical anthority than Creatzrfn T./Jealagy. Mfore im-
portantly, this paper seeks to highlight the canonical imbalance in tbeio-
logical studies and Biblical Modeling which tem{; to leave out Crea'rtz.on
Theology alrogether. To correct this imbalance, this paper suggests giving
the two streams equal attention for together they give us t:?e Soundation
Jor our faith and its practice. The bones of Salmzz'an-ﬁmmy take on
the flesh of Creation-Theology. This meditation ends with Ibe'/ﬂope that
the third wave of Protestant Christians in the 4th Millennium of the
Biblical faith will evangelize with the Whole Bible (complete cmzofz).,
with the holistic impact that they can make on the totality of the Fili-
pino world toward making it a m;mo} of wholeness.

In the familiar words of Isaiah  price. 2 Why do you spend your money for
of Babylon we hear an invita-  rhat which is not bread, and your labor

7 sfy? Listen
: Jor that which does not satisfy:
tion to a wonderful banquet. carvefully to me, and eat what is good, and

delight yourselves in vich food. 3 Incline

Isaiah 55:1 Ha, everyone who thirsts,
come to the waters; and you that have no
money, come, buy and eat! Come, by wine
and milk wirhout money and without

Your eat, and come to me; listen, 5o that
you may live. I will make with you an
everlasting covenant, my steadfast, sure
love for David. 4 See, I made him a wit-
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ness 1o the peoples, a leader and commander
Jfor the peoples. 5 See, you shall call na-
tions that you do not know, and nations
that do not know you shall run to Yo,
because of the LORD your God, the Holy

One of Israel, for be has glorified you.
The Salvation-History Stream

These words come from
what might be called the ma-
jority view in the Biblical canon.
Most of our Scripture is writ-
ten from the Prophetic world
view and its way of describing
the relationships of God and
wotld and humankind. The
majority of Christian theologiz-
ing and preaching comes from

this theological stream of the -

Bible. It works with a schema
that emphasizes the juxtaposi-
tion of Sin and Salvation. The
prophets described the relation
of God and God’s people as that
comparable to a well-known
covenant style of relating
known as Suzerainty Covenant.
This is the way they pictured
God at work in the world. In
this analogy, God called (chose)
a people from slavery (Israel) or
from otherness (Abraham), and
God made a covenant with
them (labeling them My Peo-
ple) to do God's will and accom-

——o—

plish God’s purpose in the
world.

Familiar relational
events take place within this

““covenant bond, such as For-

giveness and Reconciliation as
experienced in faith upon con-
fession of guilt when the cov-
enant is broken. One familiar
application of this approach is
in the Deuteronomic Preach-
ing and the history of Israel
associated with that (DtcH),
which is an application of the
Yahwist’s-Elohist’s covenant
account. This theological
stream is sometimes referred to
as the Salvation-History ap-
proach (others use terms such
as trajectory or even world-
view instead of approach). It is
one major trajectory of the
Scriptures. It has dominated
the interpretation of scripture
since the Reformation, when
the theme sola scriptura was
emphasized, and it has shaped
much of our understanding of
what the “Bible says.” In a very
real sense, this Salvation-His-
tory material has been for
many Christians their real
canon within the broader
canon of the Scriptures. For
them, real Biblical authority
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rests with this theological in-
terpretation of the Bible.

The Sagacic Search for Wisdom
(Life) Stream

A second, but not so well
recognized, schema is also
found in Scripture. It can be
called Creation Theology. It is
often presented in terms of a
search for wisdom. The order-
ing of the universe (out of
Chaos, according to Genesis 1)
can be searched out so that
it divulges the things we
need to know in order to fit
our lives into it harmoni-
ously. It develops the revela-
tion that humankind is cre-
ated in the image (form?) of
God and that humankind is
entrusted by God with re-
sponsibility to maintain and
discipline the “world” as
God's representative.! Here is
a contrast to the Prophetic
stream. Here is complemen-
tary material that can also
be very helpful in present-
ing our faith-understand-
ing. It is a formulation of
our Christian world-view
that must not be over-
looked.
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This theological stream
also depicts an invitation to a
wonderful banquet.

Proverbs 9: 1 Wisdom bas built her house,

she bas hewn ber seven pillars, 2 She has
slaughtered her animals, she has mixed
her wine, she bas also set her table. 3 She
has sent out her sevvant-girls, she calls from
the highest places in the town, 4 “You that
are simple, turn in bere!” 'Io those with-
aut sense she says, 5 “Come, eat of my bread
and drink of the wine I have mixed. 6
Lay aside immaturity, and live, and walk
in the way of insight.””

Here is the invitation
to banqueting in its original
form. Wisdom invites us to her
well laid feast. God intends
that we live according to Wis-
dom. We are invited to this
way, which is the way to Sha-
lom, Wholeness, and Life, or
as she says here, the way to
sense, maturity, and insight.
The feast invitation is, as it al-
ways is with God, an impera-
tive. The tone of Creation The-
ology is that of invitation. Wis-
dom says, “Try me out. Choose
the way of Wisdom.” Of course
if one chooses not to follow
wisdom, if one rejects the feast,
then that means one chooses
the way of death. There are
only two ways.
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One is challenged by
the sages to learn to live. Your
learning is aided by training
your powers of observation so
that you can see what God has
implanted in the ordering of
the world for you to learn and
know. You can receive instruc-
tion in the way of wisdom. You
can shape yourself into the kind
of personhood that does things
right, that is successful. It is a
matter of right choices.

Life is like a series of
one discovery after another
leading you on to a successful
completion. Your attitude of
receptivity to learning and
openness to instruction, called
humility, is all-important in
this quest. But God has made
this ordering good and well
disposed toward such efforts. In
face, as one really gets into the
way of wisdom one will dis-
cover that Wisdom is really
searching us out and calling to
us to give encouragements and
directionsall along the way.

Since the prophetic
approach seems so much more
authoritative and definitive,
can it be that the way of Wis-
dom is equal to it in author-
ity? Is Creation Theology as

clearly God ordained as is Sal-
vation-History Theology?
There is the answer that “it is
in the Bible,” therefore it is

“authoritative, just as the Sal-

vation History Theology is au-
thoritative. Somehow, in our
situation, that answer does not
seem to have much strength.
Yet, that is what I will claim.
We believe the Bible is the
Word of God in truth, and that
in some mysterious way it is a
unity greater than the sum of
its parts.

The Sages claim au-
thority equal to that of either
prophet or priest. The Wise

" Person claims that when s/he

speaks forth “Try my way,” it
is as authoritative as when the
Priest quotes the Law or as
when the Prophet cries out
“Thus says the LORD!” The
sage only says, “Try my
advice”and “Just see if it
doesn’t work.” A later sage
says, “He who has ears to hear,
let them hear!” (Mactt. 1151S,
13:9, 43) This is the impera-
tive of invitation. My claim
is that the Biblical Sage
learns to assert equal au-
thority alongside that of the
prophet and priest.
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I have already men-
tioned the Banquet and the
imperative of invitation. Add
to this the opening words of
many pieces of advice, “My
child, ...” In a culture that ven-
erates parents and elders, this
is a weighty opening. But most
weighty in this argument is the
fact that the invitation to the
banquet is an invitation to
LIFE. The sages understand
themselves as dealing with
matters of life and death im-
portance. Says Lady Wisdom in
Proverbs “For whoever finds
me finds life and obtains favor
from the LORD; but those who
miss me injure themselves; all
who hate me love death.”

It can also be claimed
that Sages understand them-
selves as brokers of revelation
(as revelation is understood in
the prophetic trajectory) to the
fabric of society. The sages
speak to humankind as hu-
mankind, not to any special
people. Yet, would you chal-
lenge the authority of the sage
when the sage claims the fol-
lowing?

My child, if you accept my words and
Ireasure up my commandments within you,
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then yozwwill...find the knowledge of God.

For the LORD gives wisdom; from bis
mouth come knowledge and understand-

ing,... preserving the way of his faithful
ones. It will save you from the way of
evil, from thase who speak perversely, You
will be saved... For the upright will abide
in the land, and the innocent will remain
in dt; but the wicked will be cut off from
the lancl, and the treacherous will be rooted
out of it?

Could you lightly put aside one
who makes the following
claim?

Does not wisdom call, and does not un-
derstanding raise her voice? On the
beights, beside the way, at the crossroads
she takes her stand; beside the gates in
Jront of the town, at the entrance of the
portals she cries out... for my mouth will
utter trauth;... All the words of my mouth
are righteous; ... The LORD {acquired}
me at the beginning of his work, the first
of bis acts of long ago. Ages ago I was set
up, at the first, before the beginning of the
earth. ... And now, my children, listen to
me:... For whoever finds me finds life and
obtains favor from the LORD, but those
who miss me injure themselves; all who
bate me love death.”

Now we can see that in Isaiah
55 we are hearing a prophet in
Sage’s clothing. This gentle
invitation, which seems so
placid on the prophet’s tongue
has much more impact when
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we realize that Isaiah is using a
wisdom approach as a reinforc-
ing call to take his message se-
riously Heeding this call will
give you the right result. The
result will issue in keeping jus-
tice and righteousness unto sal-
vation, as it is described in
Isaiah 56, which is a fitting
view of LIFE as the wise per-
son would describe it. Unfor-
tunately this powerful figure of
speech is not recognized if we
fail to understand the part that
the Sage plays in Israel’s pres-
entation of God's word.

The sages deal in what
seem to be mundane matters,
but as they so carefully point
out, these actually are matters
of life and death. They either
enhance life or detract from it.
And the Lord has ordered life
for good. The Biblical stream
that emphasizes the history of
salvation has seen God at work
in deliverance, in salvation.
The wisdom stream thart sees
God’s creative work undet-
stands it as a continuing proc-
ess and emphasizes that ficting
one’s life into God’s ordering
is the way to life. Fitting one’s
self and one’s actions into the
ordering is part of mankind’s

role in co-creatorship. The
story-of-salvation stream pro-
claims that “God will bring it
to pass,” while the God-in-or-
dering stream says “take my
course and it will work out fit-
tingly for life.”

One more time we
must take note of the fact that
Hebrew thought does not
make a big distinction between
secular and sacred, profane and
holy, in the way that the mod-
ern, scientific mind tends to do.
It is interesting to wacch the
development of Biblical faith
and religion, as well as we can
determine it, from this vantage

~ point. Apparently the sages

took an increasingly active role
in the theological/religious
leadership when we compare
the earliest times to the latest,
that is, the most recent, times.
As the prophetic fire appears
to wane, the sages come more
and more to the forefront. The
sages are given credit for the
final shaping of the Old Testa-
ment as we have it today. I
make this note in response to
the many people and commen-
taries that find it important to
say that Wisdom just deals
with “practical, or prudential,
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matters” with an eye to “suc-
cess” in life. The Hebrew sage
would be totally incredulous to
hear that these descriptions
make of wisdom something
inferior to something that is
“more religious” or “more a
matter of faith.” If God is crea-
tor and our instruction is di-
vine, how can there be distinc-
tion of worldly and spiritual,
sacred and profane this way?
One is reminded of Jeremiah’s
shot at King Jehoiakim —
“Did not your father eat and
drink? He did what was right
and just...Because he dispensed
justice to the weak and the
poor, it went;well with him. Is
this not true knowledge of me?
says the LORD.”®

The Scriptures: Canon, Authority,
God's Word

These two theological
paradigms are used in Scripture
to describe our world and our
relation to it. Together these
depict who we are, where we
are, and how we are in relation
to God and God’s intent. For
three millennia they have
served and inspired human-
kind in this capacity for those
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who receive them as such in
faith. My suggestion in this
paper is that they will reach
likewise into the 4th Millen-
nium.

But for Scripture to be
rightly effective in the fourth
millennium of its existence, it
is incumbent upon the church
to reach a better balance in pre-
senting and theologizing on
the basis of these two helpful
models. The Salvation-History
cannot be the solo voice with-
out its complementary coun-
terpart in Creation Theology.

Since this paper is deal-
ing with Protestant witness, it
might be appropriate to note
that the extent of the canon
was an issue in the heat of the
reformation battle. The re-
formers sought a buffer against
abuses that had grown up in
the church and had become
acceptable in its tradition. The
Scripture, they said, is the ul-

timate source of Truch.
Through Scripture we receive
the revelation of the will of
God, which is known through
understanding the world and
the word. The scientific revo-
lution and the Enlightenment,
so called, played their part in
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creating the atmosphere of that
context. The later Scholastics
would take up a theme that
they called “Natural Theology”
which they found insufficient
for salvation. That is not what
we are referring to as Creation
Theology, and I hope we do not
confuse these two.

For the reformers, the
cry Sola Seriptura had to do with
the Bible’s place in the Theolo-
gizing-Faithing enterprise as
over against tradition of the
institutionalized church and
any other revelation appealed
to in what would become
known as Natural Theology. If

there were no Rible, there -

could and would have been no
adequate protest. And, of
course, there would be no go-
ing into the fourth millennium.,
But the very important consid-
eration we have before us now,
despite the fact that we have
no unanimity on how to de-
scribe its authority and re-
gardless of how that matter
is settled, we must have the
Bible with its entire witness
available and in proper per-
spective. We must rightly
interpret the word of
truth.’

But presently we have
a canonical imbalance in theo-
logical studies and Biblical
Modeling. Biblical theologians

“admit this, either directly or

indirectly, on numerous occa-
sions. Wisdom theology, the
source of creation theology, is
openly left out of consideration
even by some of the best schol-
ars. To this day, no current ef-
fort at Biblical Theology or
New Testament Theology or
Old Testament Theology has
adequately dealt with the
study. In most cases, they have
not raised the subject. In many,
they simply express their em-
barrassment, if they do men-
tion the Wisdom Literature.®
George Wright simply says in
his “Biblical Theology” that “in
any outline of Biblical Theol-
ogy, the proper place to treat
the wisdom literature is some-
thing of a problem.”® Wright
ignores the problem he raises,
and so, unfortunately, does
most of the church.

Correcting the imbal-
ance could have salutary affect
on the impact the church has
on society, and it would sig-
nificantly alter seminary train-
ing for pastors. The Philippine
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scene has suffered along with
the rest of the world in this re-
spect. Filipino theologians can
be independent in their choices
and emphases - indeed, they
are called to be so by the
contextualizing principles we
teach and practice, but where
is our initiative? We allow our-
selves to suffer an inadequate
Biblical Theology to work
within our theologizing and
faithing enterprise. What
would happen if we corrected
our emphases along lines I have
so far suggested?

There are some aspects
of Wisdom teaching that can
immediately be put forward to
illustrate the impoverishment
that Biblical Theology and
therefore Church Theology ex-
periences presently, the first of
which is its universality in out-
look. The prophets specialized
in bringing out the uniqueness
of Israel’s faith. The wise per-
sons specialize in using thought
forms and terminology and lin-
guistic expression that were
accessible and understandable
to all people. They address
themselves to humankind.
They could even openly accept
truths stated “outside of Israel”
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and fit them into their world
picture. These people interpret
their faith-understanding in
such a way that wise people of
other faith outlooks could un-
derstand them. With truth as
the standard, these Hebrew
Wise persons could take from
other faiths and cultures, “bap-
tize that expression” and then
make it uniquely their own.'
They used a common stock of
ideas and concerns to their ad-
vantage. They could speak
with peoples outside their own
culture readily. They were mis-
sionaries in practice.

Notice the comparison
for the Patron of Wisdom,
Solomon: “all the people of the
East, and all the wisdom of
Egypt” (1 Kings 4:29-34). In
this passage the individuals
named, Ethan, Heman, Calcol,
and Darda are to be identified
as Canaanite names of wise
poets or singers.!! There are
collections of proverbs from
outside Israel in the book of
Proverbs, including those of
“Agur the son of Jakeh of
Massa” and “Lemuel the king
of Massa” (proverbs 30 and
31). And then there is the cel-
ebrated case of quoting, with
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significant variations, from the
Egyptian literature called
Amen-Em-Opet in Proverbs
22 and 23. Here the New
American Bible translation
boldly translates the text of
22:19 “That your trust may be
in the LORD, I make known
to you the words of Amen-em-
ope.” In this section the writer
of Proverbs uses the “Thirty
Houses” of Amen-em-ope to
construct his own collection of
Thirty. These are just samples
of Hebrew Wisdom’s proxim-
ity to other people’s Wisdom.

In the common Wis-
dom enterprise there was a
search for the World Ordering.
The Wise Person’s quest was
for self-understanding. This
understanding is in terms of
the relationships of the wise
with things, persons, and de-
ity."” The relationships with
persons include relationships
with the institutions, both
societal and religious, sur-
rounding the person. Accord-
ing to Padua, “such a quest was
founded upon the belief of the
wise person that there existed
an all embracing ‘order’ to the
compartments of reality,
whether he called this Ma'at,

Tiedagah, or the system of mes,
an order often bearing the con-
notations of truth, orderliness,
and even justice.”?

- Egyptian wisdom lit-
erature deals mainly with the
concept of ma'at, which is the
divinely established order. Hu-
mankind is expected to inte-
grate themselves into this or-
der in every feasible situation
if they desire to succeed in life.
Those who have had some ex-
perience and have been careful
to observe the processes to
which they have been exposed
in the world have been able by
such observation to establish

certain “rules” which they have

handed on to those following
them in this world. Without
such help, the world is marked
by confusion and by options of
indeterminable outcome. With
these rules for steering, their
lives can be guided into pro-
ductive and happy paths of
meaningful, life-producing
endeavors.

Like ma'at, the “Order-
ing of Righteousness” of the
Israelite sage lent itself to a re-
duction into rules of life. It is
important not to lock this or-
dering into the framework of a
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modern philosophical system
as if the Hebrew sages operated
like Greek philosophers. They
certainly did not. But it is true
that the Hebrew sage assumed
that a stable ordering was ini-
tiated by the creator in a way
similar to that of the Egyptian
sage. The rules based on such
ordering were outlined and as-
sumed in the maxims they de-
veloped. The fool was not one
that lacked intelligence or in-
tellectual ability, but rather one
who acted contrary to right-
eousness, as righteousness can
be described and understood,
as well as judged on the basis
of the sages’ nules of ordering.
The wise person was righteous,
that is, s/he conformed to the
righteous ordering by fitting
her/his actions and attitudes
according to the rules which
they knew.

A primary attitude
necessary was that of humility.
One had to be humble to re-
ceive instruction in the rules
from those who were in a posi-
tion to give such information,
that is, the sage: Pride goes
before destruction, and a
haughty spirit before a fall
(16:18). Only in this spirit
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could one benefit from correc-
tion and become wise: A re-
buke goes deeper into a man
of understanding than a hun-
dred blows into a fool (17:10).
The wise person in Is-
rael believed that there was a
beneficent quality to the
spheres of order. As the wise
person both creates order and
brings her/his life into harmony
with the established order, s/
he is confident that the order-
ing is good. S/He believes that
there is a design or purpose
which orders reality in such a
way as to reward virtue and to
punish vice. This is why s/he
constantly pushed past the
ritcual act, when s/he spoke
about practicing the cultus,
and sought out the inner mo-
tivation for doing it."* (cf. Prov.
3:9-10). The character of the
practitioner was stressed
(15:8). It is this good order
which one must fit in with.
Within the system of
righteousness there was the
central law around which the
other rules clustered, the law
of retribution, as it has been
called. Priest and prophet also
accepted this concept and of-
ten remarked about it, but
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sages made it their supreme
point of reference. Even when
serious challenges were as-
serted against the mechanistic
form of this theory, as they were
in Job and Ecclesiastes in par-
ticular, these challenges were
projected on the same premises
as those utilized by theologians
writing from within the more
conventional sphere, that is,
those who accepted retribution
absolutely.

Retribution is often
misunderstood as a separate
action of God in response to an
action on the part of human-
kind. But, as part of the scheme
of righteousness, it is more like
the last ripple in the outermost
ring that comes from dropping
a stone into a pool of water."
In other words, retribution is
part and parcel of the original
action and its effects. It is a part
of the ordering. An action can
be called a destiny-producing
deed. Retribution is a great in-
structor, for it is important for
the sage to note the result that
is inexorably brought by par-
ticular actions or attitudes.

Each component of life
is well ordered, and these com-
ponents are together ordered

into a grand whole that makes
sense and that makes meaning-
ful life possible. It is true that
the wise can make analogies
and comparisons between ele-
ments of the various compo-
nents in seeking to define the
ordering of life. It was not by
accident that the basic form of
the literature created by this
stream of theologians is the
bilineal mashal. The root of this
Hebrew word is best taken as
“comparison” or “likeness.”®
Comparisons could be made in
their simplest and most direct
manner in this form. These
were the result of long and con-

centrated working over of ideas

based on observations. These
facts were trustworthy bases on
which to steer one’s life.'” The
Hebrew title of the book of
Proverbs is “Solomon’s
Mashals.”

Sayings that were devel-
oped by comparing various
situations could be applied
later to yet other situations that
appeared to be similar (1 Sam.
10:12). These sayings might
represent a conclusion that was
drawn from observing many
comparable situations (1 Sam.
24:13, Ezek. 16:44). Always,
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these comparisons were to be
taken with great seriousness as
valuable aids in deriving mean-
ing for life. By observing life’s
ordering through comparisons
from within and among the
different compartments of or-
dering, and assuming that
creation was “permeated by an
all-embracing cosmic order,
tsedagah, which served as the
cohesive force holding together
the various components of cre-
ated order in 2 well integrated,
harmonious whole,” the wise
person sought to perceive their
interrelated unity to “deduce
from them the divine norms
which governed their harmo-
nious functioning within the
order of the cosmos.”" Since
this order was not cold and
amoral, it could also be per-
ceived in terms of “justice.”"
It was God who had created it
so, and therefore retribution
showed the ordering as tilted
positively toward beneficence.
The Hebrew sage believed that
Yahweh made all this true and
consistently observable.
Working with these
assumptions and with this
methodology, the wise persons
of Israel reflected on society

m
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and the norms for its institu-
tions. But searching out order-
ing could be done only on the
basis of the accumulation of a
vast amount of factual obser-
vations. Evidence could be
ambivalent and open to widely
differing interpretation. The
task could be overwhelming.
One simply need reflect on the
twentieth century knowledge
explosion and the growing de-
pendence on computers for
storing information in the
hopes that some meaningful
patterns will evidence them-
selves to wise people of mod-
ern science. It is no wonder
then the biblical sage empha-
sized the accumulation of age
and experience and exposure
through travel so that one
might gain wisdom and under-
standing.

Another typical em-
phasis of Wisdom is on the
power of the word. (Cf. Gen-
esis 1 and Isaiah 55.) The
Yahwist Sage must take seri-
ously the art of powerfully en-
capsulating truth. Speech and
its rightful practice is often the
subject of maxims about hav-
ing a ready and timely word
(the tongue can licerally hurt
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or heal). Thus, his observations
must be well-phrased, and
what are otherwise thought of
as literary embellishments or
ornamentation are not merely
that but they are enchance-
ments of truth so that the in-
struction contained might
make its proper intellectual
and psychological (spiritual)
impact. Thus we find wise peo-
ple piling up similar sayings
and listings.

Not only does the wis-
dom approach break us out of
the limitations of particularistic
misunderstandings — such as
those stemming from

ethnicism, or exclusivist na- -

tionalism, or fanatic (some-
times referred to as fundamen-
talist) religionism — it also pro-
vides an assertively positive
outlook on the world and cul-
ture and life itself. After all,
wisdom assumes that the or-
dering is oriented in a benefi-
cent manner to humankind so
that it can be referred to as just,
righteous.

The results of this out-
look are palpable in Hebrew
wisdom thinking. The sage
seeks a shalom that is available,
attainable, here and now. So

wise people gear toward long
life, full life, with friendship
and the respect of others. They
anticipate life within a righe-
eousness marked by health,
honor, enough wealth for com-
fort and to avoid lack, and pos-
terity to carry on their name.
One simply needs to make the
community work as it is de-
signed. Within this commu-
nity of humankind the truth/
faith can take on its proper
meaning and come to its
proper expression.

Therefore, the sages
looked upon culture with a
positive attitude. Culture and
cultus are mutually formative.
What is shaped but hidden in
one is brought out and ex-
pressed in the other. The com-
munity was designed to bring
the cultus into proper expres-
sion in its ordering through its
corporate life and in the lives
of its individuals. That forms
the purpose of wisdom’s in-
structions. The sages spoke to
“those gray areas in life,” where
the law is not explicit and
where the prophets had not
pronounced oracles.?

The Hebrew concept
of the corporate personality
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ensures that the sage instructed
an individual who would not
have thought of her/himself as
able to enjoy shalom in a
vacuum. The sage, therefore,
encourages action and a life-
style that induce “justice for
all.” Anything that is unjust is
subhuman, bestial. Life is lived
in community. Full life is the
goal of the search for wisdom.?!
That which is wise is that which
is life-producing and life-en-
hancing. That which is life-pro-
ducing is right, wise. That
which is death producing is
wrong, foolish. The opposite of
life, death, is thought of as any-
thing that is lacking full life.
The bonds of death are con-
cretely pictured as reaching up
from the grave and pulling one
down into the grave. Any tug-
ging down of death is therefore
already a participation, to that
degree, in death. That which
is death-producing to another
is murder-involving. To be in-
volved with something life-in-
hibiting to another is to be in-
volved with murder.
Canonical Proverbs
contributes to Wisdom's
Model for theological leader-
ship in the most basic way. Its
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Hebrew title indicates its
stance: “The Comparisons of
Solomon.” Life is a series of
choices. One is responsible to
make the right choices with the
help of the steering of the wis-
dom in Proverbs.

As purporting to give
steering for life, Proverbs
teaches that acquiring wisdom
is a process, one that requires
focus, industriousness, disci-
pline, and perseverance. Per-
sons are held responsible for
shaping themselves into the
proper “Form”"* as they take
responsibility  for  co-
creatorship with God. Much
space is given to describing this
“image” in both negative and
positive comparisons. Various
motivations are provided for
thus responsibly shaping one-
self into the proper human
form while insisting that the
person realize that this is a life-
long process and that the per-
son does have creaturely limi-
tations. This human imaging
is done within the community
of humankind and always has
that community as a point of
reference. Primary to acquisi-
tion of wisdom is possessing
the proper humility. Within
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these parameters, it is correct
to say that the focus of Wis-
dom is the individual. S/he is
to shape het/his humanity in
order to fit in correctly with the
ordering and to manage her/his
sphere harmoniously.

The shape of the hu-
man form can be described by
piling up the desirable charac-
teristics promoted in Proverbs.
These would include: integrity,
justice, kindness, self-disci-
pline, constancy, thoughtful-
ness, sensitivity, diligence, mo-
rality, correctability, honesty,
correct speech, humility, gen-
erosity, love, character (up-
rightness), good company, vir-
tue, decorum, high motivation,
direction, alertness, and all
good things.?

Since the individual is
seen as a being within commu-
nity, much is implied in Prov-
erbs about the primacy of hu-
man relationships. Life in its
fullness can be described as
healthy community life.* In
the ordering of creation the
primary value is placed on the
ordering of human relation-
ships into a harmonious unity
of community. This harmoni-
ous ordering gives the content

to shalom: “to be free, happy,
responsible, in communication,
at ease, having all needs met
so that existence becomes cel-

‘cbration.”®

Qoheleth, by which 1
mean both the book of
Ecclesiastes and the writer’s
stance, makes significant con-
tributions to our search for wis-
dom. Qoheleth, by its very na-
ture, forces the seeker to be
humble. Human limitations
are emphasized almost to the
point of cynicism. But if a per-
son properly recognizes her/his
limitations, then accepting
one's “portion” from the order-

‘ing and finding joy in it (and

this could well be much joy) is
the secret to the quest. The rea-
son for the perceived “pessimism”
of Qoheleth is that she is giving
counsel to young people consider-
ing joining the incipient
Maccabean revolution, and those
young people want assured results
from formal wisdom before they
make their decision. Qoheleth re-
luctantly and guardedly does ad-
vise them by laying out their op-
tions along with the possible —
not assured — results, constantly
reminding them to find the joy in

their “portion.”
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As such, Qoheleth at-
tacks those who seek to mas-
ter life rather than to live with
its mystery. S/he rebels against
a reading of the Comparisons
(Proverbs) which would give
one absolutely “assured results”
or the “key to life.” Life remains
a quest.

In much the same way,
Job (The Book and the author),
quarrels with the blasé opti-
mism of the Comparisons. The
friends of Job represent a dead
orthodoxy that has turned re-
ligious faith into a formula for
success and, by the same token,
a tool for judgment, and they
have done so in a very religious
manner. But Job teaches that
the righteous ordering princi-
ple cannot be utilized in such a
way as to condemn sufferers for
having lived unrighteously (un-
wisely or out of harmony with
the ordering). Job personally is
an example of one who suffers
“unjustly.”

Because of his integ-
rity, Job suffers successfully
(meaningfully), and God ulti-
mately exonerates him. Job's
suffering, though “unjust,”
does lead him to a deeper ex-
perience of God than he had
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ever had before. The wise suf-
ferer knows how to suffer con-
structively even if it is tragi-
cally. The suffering wise peo-
ple become wiser and are con-
firmed in their integrity. Every
experience is after all a learn-
ing experience.

Job’s defense of his in-
tegrity (righteousness) is based
on his treatment of other peo-
ple with justice (chapters 29-
31 especially). The description
of this proper treatment of oth-
ers, particularly the vulnerable
ones in society, is a further les-
son in the ideal shape (form) of
human personality. As in Mat-
thew 25, one is judged on the
basis of how he has treated his
fellow human beings, particu-
larly those who are weak.

For those who con-
stantly feel the drive to do
something about the present
oppressive situation, there is a
description of humanity and
how to be human that invites
one to fulfill all of its
invitational obligations. What
is the way of Wisdom? It is the
way to true humanity. It is the
way to life. It is the way to the
proper self-formation. It is the
way of properly maintaining
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the created ordering. Here is a
Biblically approved way of tak-
ing action. It is a mystery to
me why this mother lode for
activist  theology goes
unmined.

As Protestant Chris-
tians moving into the third
millennium in the Philip-
pines—and into the second
century as Protestants, and into
the second half century of wit-
ness in the Philippines as the
UCCP—we are invited to two
banquets that have a wonder-
ful unity. We have in the Scrip-
ture the Banquet of the Proph-
ets and the Banquet of the
Sages. Much of the food is
shared by both banquets, but
they are not mere duplicates of
each other. In fact, neither is
complete without the other.
The spices as well as some of
the basic dishes are unique to
each. We need to thoroughly
enjoy each and both.

Many specific teach-
ings from Creation Theology
are not taught elsewhere in
Scripture, these teachings are
assumed as already understood
and acted on. Many of the
teachings brought by the Crea-
tion Theology stream, though

also taught within the Salva-
tion-History Theology stream,
are taught in Creation Theol-
ogy with unique force and
nuancing. The whole of Scrip-
ture is greater than the sum of
its parts. Together the two
streams give us the foundation
for our faith and its practice.
The bones of Salvation-History
Theology take on the flesh of
Creation-Theology.

I have heard that the
first Protestant missionaries
came with their Bibles, but the
later Protestant missionaries
came with their cameras. If che
first wave of Protestant Chris-

‘tian missionaries came to the

Philippines with their Bibles
(their Salvation History Canon
Bibles), and the second wave
came with their cameras (for
anthropological studies and
with their evangelical objectiv-
ity/openness), then let us hope
that the third wave of Protes-
tant Christians in the 4th Mil-
lennium of the Biblical faith
will evangelize with the Whole
Bible (complete canon), with
the holistic impact that they
can make on the totality of the
Filipino world toward making
it a cosmos of wholeness.
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